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Preface

‘All writers learn from the dead’, according to Margaret Atwood. Indeed, ‘the
dead control the past, they control the stories, and also certain kinds of truth ...
so if you are going to indulge in narration, you’ll have to deal, sooner or later,
with those from previous layers of time’. Similarly, her fellow Canadian novelist
Robert Kroetsch understands writing as dialogue with earlier texts: ‘Perhaps the
generative moment of my young writer’s life came when I realized I had not two
pages to write upon but rather two margins to write in. I could write alongside,
with and against, the blackly printed page of our inheritance’.! Those reading in the
humanities—Iliterature, history, philosophy, religion, law, Im studies, language,
music, art history, cultural studies—Ilearn quickly that intellectual developments
and artistic productions do not occur in a vacuum. They inherit much from the
dead, regardless of the subject. Atwood presents the situation as a challenge,
reminding us of the need to be aware of those earlier voices. Kroetsch views it as
an opportunity to engage those precursors, to embrace and challenge them, ‘with
and against’.

Readers also discover before long that the Bible is one particularly in uential
‘layer’ of narration. Artists and thinkers from Augustine to Avatar write in its
margins, telling their own stories alongside that ancient bundle of tales. For
many readers, however, the Bible is as remote as Avatar’s moon Pandora and its
language as incomprehensible as Pandora’s Na’vi. This dictionary aims to assist
those needing basic, easily accessible information about the Jewish and Christian
Scriptures. Whereas more technical dictionaries, encyclopaedias, and commentaries
offer the kinds of analyses necessary for in-depth research, our intent is more
modest, providing an easy-to-use quick reference for those needing to track down
information on characters, phrases, places, and concepts originating in the Bible.

Since we have in mind readers without the specialization of formal biblical
studies, and even those not familiar with the Bible’s basic content, our presentation
is twofold in approach. Entries begin with discussion of biblical terms in their
original settings, and then illustrate occasions when those terms reappear in later
cultural artefacts. Said differently, though the emphasis falls on de nition and
context, we are concerned also with the reception of the Bible in later Western artistic
and intellectual expression. The instances of reception noted are representative,
not exhaustive. Although we have attempted to achieve balance in each entry,
the nature of some topics necessitates that matters of historical context are more

1. Margaret Atwood, Negotiating with the Dead: A Writer on Writing (Cambridge: Cam-
bridge University Press, 2002), 178; Robert Kroetsch, 4 Likely Story: The Writing Life (Red Deer:
Red Deer College Press, 1995), 96.
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Preface

prominent, whereas in others, reception history dominates. The short bibliography
below suggests resources to pursue the latter line of inquiry further.

Contributors represent a broad cross-section of scholarship that is diverse
geographically, methodologically, theologically, and to a lesser degree, in disci-
plinary focus. (Most work in religious and/or biblical studies, representing a wide
array of institutions.) The opinions expressed on matters of history and literature,
and particular interpretations advocated are, needless to say, equally diverse. As
in all academic disciplines, scholars do not always agree. As editors, we accept
this range of opinion, eclectic as it is, as one of the volume’s merits. We did not
impose any rigid expectations on individual contributors with respect to content,
even when our own opinions varied, something that occurs often.

Inhis preface to 4 Dictionary of the English Language (1755), the lexicographer
Samuel Johnson states the obvious: ‘A large work is dif cultbecause itis large, even
though all its parts might singly be performed with facility’. We nd this remark
rather humbling, and it certainly puts our editorial duties in some perspective.
Whereas Dr Johnson’s dictionary includes more than forty-two thousand terms,
ours includes a little more than one thousand. Whereas he prepared his volume on
his own—*with little assistance of the learned, and without any patronage of the
great’, as he put it—we enjoyed the assistance of more than two hundred scholars
who generously contributed to this project, including a great deal of proofreading
help from Scott Daniel Dunbar. But Dr Johnson we are not, and even though our
project is modest in scope next to his, and even with the help of so many, we still
confess ‘A large work is dif cult because it is large’. Our goal of providing a
relatively uniform ‘voice’ for all entries will inevitably fall short, and no doubt the
omission of certain topics will surprise some readers, just as the inclusion of others
will strike others as odd. Yet for all that, there is much here to explore and discover,
and we trust that ipping through these pages will prove illuminating not only as
an introduction to biblical literature but also as a demonstration of its persistent
contributions to our cultural heritage.

Mary Ann Beavis
Michael J. Gilmour
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Hag.
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- xi
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John John
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1-2 Cor. 1 Corinthians
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Bar. Baruch
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Song Three  Song of the Three Men
Sus. Susanna

1-2 Esd. 1-2 Esdras

Add. Est. Additions to Esther

Ep. Jer. Epistle of Jeremiah

Jdt. Judith

1-2 Macc. 1-2 Maccabees

Pr. Man. Prayer of Manasseh

Ps. 151 Psalm 151

Sir. Sirach (Ecclesiasticus)

Tob. Tobit

Wis. Wisdom of Solomon

Other Ancient Writings

3—4 Macc. 3—4 Maccabees
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Other

b.
c.
ch(s).
d.

ET
frag.

born

circa, about
chapter(s)

died

English translation
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HB

LXX
MS(S)
MT
NT
OED
oT
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Hebrew Bible

King James Version
Septuagint (the Greek OT)
Manuscript(s)

Masoretic Text

New Testament

Oxford English Dictionary
Old Testament
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A day is like a thousand years. The phrase ‘a day is
like a thousand years’ comes from a passage found
in the letters (epistles) of the NT, 2 Pet. 3.8: ‘do not
ignore this one fact, beloved, that with the Lord one
day is like a thousand years, and a thousand years
are like one day’. Most agree this alludes to Ps. 90.4:
‘For a thousand years in your sight are like yester-
day when it is past, or like a watch in the night’.

The NT often re ects a widespread expectation
that the ‘Second Coming’ of Jesus would occur
quickly, and some believed that it would occur dur-
ing the lifetime of those who had been witnesses to
the life of Jesus. As this generation began to die, a
variety of challenges occurred to the faith of those
awaiting Christ’s return. In response, 2 Pet. 3.8
advises believers not to listen to scoffers, for the
divine perspective is not the same as the human per-
spective. The writer advises patience and faith in the
promise of return, no matter how long it might take.

Some Christians use this passage to interpret
other portions of the Bible. For instance, some use it
to claim that the ‘days’ of creation in Genesis are not
literal twenty-four hour periods, thereby attempt-
ing to reconcile the account with scienti ¢ ndings.
Others combine it with the seven days of creation to
posit that the created order will exist for 7,000 years.
These readers generally anticipate that the last 1,000
years will be the millennium, a period of divine rule,
introduced with the return of Jesus. Some combine
this with the dating scheme of Archbishop James
Ussher (1581-1656) in Annales Veteris Testamenti,
a prima mundi origine deducti (1650), which places
creation in 4004 BcE. As the year 2000 approached,
some who embraced such readings of the Bible sus-
pected the Second Coming was at hand. When the
year 2000 came and went, some recalculated the
timeline to accommodate the lunar year and other
factors, resulting in new predictions ranging from
2004 to 2057 cE.

Psalm 90 is the basis of a hymn by Isaac Watts,
‘O God, our Help in Ages Past’, which was sung at
the funeral of Sir Winston Churchill and those of
countless other people. Similar phrases are found
in the sacred books of other religions. The Hindu
Bhagavad-Gita (8.17) states that the spiritually
aware know that the divine Brahma’s day lasts a
thousand ordinary eras. The Qur’an (22.47; see also
32.5), states that one day in Allah’s sight is equal to
a thousand years in human time. A variety of songs
use a variation of the phrase as a simile for patience

A

and hope in spiritual life, and some, less religious,
as a symbol of long-lasting love: Matthew West, ‘A
Few More Days’; Rosanne Cash, ‘44 Stories’; Sting,
‘A Thousand Years’; The Gathering, ‘Every Day Is
like A Thousand Years’.

See also PeTER, EPISTLES OF; MILLENNIUM; NUM-
BERS, SYMBOLISM OF; PAROUSIA; SECOND COMING [TIV]

Aaron. A descendent of Levi and the son of Amram
(Exod. 6.14-27), Aaron is best known as Moses’s
older brother (Exod. 4.14). The meaning of his
name is uncertain, although it could be derived from
Egyptian. He rst appears on the scene when God
calls Moses to deliver the children of Israel from
the Egyptian oppression (Exod. 3—12). He marries
Elisheba and they have four sons: Nadab, Abihu,
Eleazar, and Ithamar (Exod. 6.23). Aaron serves as
Moses’s spokesperson both in front of the elders of
Israel (Exod. 4.30) and in front of Pharaoh (Exod.
7.2). Along with his two sons Nadab and Abihu, and
along with Moses and 70 elders, Aaron is chosen
by God to behold God’s glory and to feast together
before Moses’s ascent to the mountain of God where
he will receive the Ten Commandments (Exod.
24.1-11). Aaron displays weakness when he listens
to the pleas of the people and manufactures a golden
calf when Moses tarries on the mountain (Exod. 32).
In spite of this, God chooses Aaron and his sons to
serve as priests in the tabernacle (Exod. 28; 40.13-
16; Lev. 8). Even though he becomes the rst high
priest, he is not allowed to enter the promised land,
but rather dies and is buried on Mount Hor (Num.
20.23-28). The NT presents Elizabeth, the mother
of John the Baptist, as a direct descendant of Aaron
(Luke 1.5). The writer of Hebrews also mentions
Aaron when talking about the priestly ministry of
Jesus (Heb. 5.5; 7.11).

In his ‘Adoration of the Golden Calf’, the Ren-
aissance artist Lucas van Leyden paints Aaron as
leading the rebellion. In the Romantic period, James
Tissot portrays Aaron and Moses calling the locust
plague on the Egyptians.

See also Moses; PENTATEUCH; PRIEST; HIGH PRIEST

[TR]

Abaddon. Abaddon derives from a verb form with
the primary meaning of ‘perish’. In the HB, the verb
frequently refers to divine judgment, often in a con-
text of judgment or military warfare. In wisdom lit-
erature, those who act wickedly will perish (Ps. 1.6;

.
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Job 4.9; Prov. 11.10). The concept of destruction
extends to a place of destruction, in particular the
place of damnation or the underworld. In Hebrew
it is found parallel to Sheol, the abode of the dead
(Prov. 15.11; 27.20). Once it is parallel with grave
(Ps. 88.11).

We nd the noun Abaddon three times in Job, a
wisdom writing of the Persian period. In a creation
context, the writer describes the place of the dead
as exposed before God (Job 26.6). In defending the
record of his life, Job avers unwavering loyalty to
his wife and family, because dispersion of the fam-
ilyisa re worthy of Abaddon (31.12). In an ode to
wisdom, Job searches for a place where he might

nd wisdom; the poem contains a refrain declaring
wisdom cannot be found within the world of humans
(28.12-14; 20-22). In this refrain, the limits of the
universe are named from the heights to the depths.
Abaddon, death, and the deep, the chaotic pre-crea-
tion ‘waters’ that must be conquered, are all found as
personi ed terms; all declare that wisdom cannot be
found with them.

In the literature found at Qumran (the Dead Sea
Scrolls), Abaddon is the hellish home of Belial in
1QH 3(11) 16, 19, 32. The ‘pit’ and ‘abyss’ open and
fulminate out billows, arrows, and the ‘spirits of the
asp’ (5[13].27) against hardened hypocrites, leaving
them with no hope. The destruction emanating from
the pit is interpreted as deceptive in uences, espe-
cially false teaching, affecting unbelievers, but not
those truly loyal to God (2[10].12-34; 4[12].5-22).
Angels of destruction from the pit in ict the most
sorrowful chagrin and most bitter misfortune as
allies of the spirits of perversity and darkness (1QS
3.13-4.14).

In the NT Apocalypse, the name of the angel
who controls the realm of the demons is Abaddon
and Apollyon (Rev. 9.11). The latter term is Greek
for ‘Destroyer’ (the present participle of the Greek
verb for destroy). There may be an allusion to the
god Apollo, sometimes called ‘Tormentor’ by the
Romans (Suetonius, Augustus 70). Abaddon is
either the devil himself or an evil representative of
the devil.

In the Talmud, Abaddon appears as the second of
the seven names of Gehenna ( ‘Erub. 19a); the proof
verse is Ps. 88.11. The Midrash Konen makes Abad-
don the actual second department of Gehenna.

See also GEHENNA; HELL; SATAN; SHEOL [AHK]
Abba. The term abba is Aramaic for ‘father’, which
was the common language of Palestine during the

time of Jesus. Originally, abba was derived from the
language of toddlers and suggested an intimacy akin
to our English word ‘papa’ or ‘daddy’. However,
even before the time of Jesus, adult sons and daugh-
ters also began calling their fathers abba, meaning
something like ‘dear father’. It is in this fashion
that the NT uses abba, as both a term of familiarity
and respect. It does not use abba with the sense of
‘daddy’.

References to God as father (ab, ‘father’; abi,
‘my father’) in the HB and in Jewish literature of
the Second Temple period (e.g., Sirach, Wisdom of
Solomon, 1QH) are statements about God as father.
There are no direct addresses to God as father within
individual prayers, as is the case in the NT. The only
unambiguous pre-Christian Palestinian example of
God being addressed as father in prayer is found
in a Dead Sea scroll dubbed the 4QApocryphon of
Joseph (4Q372 1). However, Joseph uses only abi
(‘my father”) therein, rather than the more intimate
abba (‘dear father”).

Jesus addresses God as father. However, since
the language of the Gospels is Koiné Greek, these
authors usually translate the Aramaic abba Jesus
uses with the equivalent, pater (e.g., Luke 11.2-4,
the Lord’s Prayer). There are three places, though,
where the actual Aramaic word abba remains. In
Mark 14.36, we nd abba and patér side by side
when Jesus prays in the Garden of Gethsemane. In
Romans 8 and Galatians 4, the apostle Paul describes
how God’s children received the Spirit of adoption.
It is out of this new familial relationship with God
the Father that ‘we cry...” (Rom. 8.15), and ‘the
Spirit cries...” (Gal. 4.6), ‘abba pateér’.

Throughout the centuries, the Church has sought
abba-like intimacy with God the Father. Western
authors have spurred on untold millions in this quest.
Some of the enduring classics from France include
The Imitation of Christ by Thomas a Kempis (c.
1380-1471), which is one of the most widely trans-
lated books in Christian literature, and The Practice
of the Presence of God by Brother Lawrence (1614—
1691), which describes how one’s everyday activi-
ties can become worshipful service of God. In the
British Commonwealth, one could highlight works
by the South African Andrew Murray (1828-1917)
whose devotional classics, such as Abide in Christ
and With Christ in the School of Prayer, emphasize
the need for a rich, personal devotional life. The
classic devotional My Utmost for his Highest by
Scottish minister Oswald Chambers (1874-1917)
also remains popular.
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Since the 1960s, worship music in the Western
world has signi cantly increased its focus on inti-
macy with the Godhead. This musical wave parallels
the rise of the Charismatic movement. Key names in
the North American scene include Bill and Gloria
Gaither (e.g., ‘Because He Lives”); the Maranatha!
Music label, inspired during the Jesus Movement
of the 1970s; John Wimber of The Vineyard (e.g.,
‘Spirit Song’), and his later Canadian counterparts
Brian Doerksen (e.g., ‘Faithful Father’) and Andy
Park (e.g., ‘In the Secret’); Hosanna / Integrity Music
worship leaders such as Paul Baloche, Ron Kenoly,
and Don Moen; and Chris Tomlin (e.g., ‘Indescrib-
able’). Key names in the British Commonwealth
include Graham Kendrick, Matt Redman (e.g.,
‘Heart of Worship’), Stuart Townend (e.g., ‘How
Deep the Father’s Love for Us’) (UK); and Darlene
Zschech (‘Shout to the Lord’) (Australia).

See also FATHER; WORsHIP; MusiC [rRIK]
Abel. This character is often referred to as the
‘brother of Cain’ or the second son of Adam and Eve
(Gen. 4.2a). The biblical text does not explain the
meaning of the name ‘Hevel’. Usually, it is related to
the Hebrew noun hevel = steam, breath (Isa. 57.13;
Ps. 144.4; Job 7.16), which might allude to the short
life of Abel who was murdered by Cain.

Cain was a farmer and Abel a shepherd (Gen.
4.2b) and both brought an offering to the Lord. Cain
brought an offering of the fruit of the land (not nec-
essarily ‘worthless fruit’, Gen. R. 22.8), and Abel
brought of ‘the rstlings of his ock, their fat por-
tions’. The Lord had respect for Abel rather than for
Cain. Cain became furious and his jealousy led him
to kill Abel when they were in the eld far away
from their parents (4.3-8). Genesis 4.8 is an abbrevi-
ated text that does not explain what Cain said to Abel
before killing him (cf. 1 Chron. 21.27; 2 Chron. 1.2-
3; 13.10). Accordingly, the Septuagint and the rabbis

lled in the gap: ‘let us go out into the plain’ (Gen. R.
22.16). God’s words ‘Listen, your brother’s blood is
crying out to me from the ground’ (Gen. 4.10) refers
to the blood of innocent Abel which was crying for
justice because he himself, who was killed suddenly,
could not cry for justice (as did, e.g., Zechariah;
2 Chron. 24.22).

In postbiblical literature, Abel became the sym-
bol of an innocent who is murdered for no reason.
According to / En. 22.5-8, ‘the spirit which had left
Abel... (continues to) sue him until all of (Cain’s)
seed is exterminated from the face of the earth, and
his seed has disintegrated from among the seed of the
people’. In Matt. 23.35 (// Luke 11.50-51), ascribed

to Jesus saying, ‘So that upon you (= Jews) may
come all the innocent blood shed on the earth, from
the blood of innocent Abel to the blood of Zechariah
... whom you murdered’. The Gospels refer here to
Zechariah who was stoned by command of Joash of
Judah in the Temple courtyard (2 Chron. 24.20-22),
and thus indicate the rst and last murders of inno-
cent people as documented in some rst-century
collections of Scripture (i.e., Genesis to Chronicles).
By these words, Jesus indicates he was not the only
one of God’s messengers killed by those unwilling
to hear the prophet’s message. Though Cain was not
a Jew, the Jews were assigned blame for the mur-
der of Abel, and they were certain to be punished
also for Abel’s blood. Some Christian commenta-
tors were aware of this problem, still they attempted
to Judaize Cain or somehow to relate him to Jews.
Hebrews 11.4 regards Abel as the rst righteous
believer in God. The story of Cain and Abel often
in uences later ction and art, as is the case with
John Steinbeck’s East of Eden (1952).

Bibliography. Kalimi, 1. The Retelling of Chronicles
in Jewish Tradition and Literature: A Historical Jour-
ney. Winona Lake, IN: Eisenbrauns, 2009. Thatcher, T.
‘Cain and Abel in Early Christian Memory: A Case Study
in ‘The Use of the Old Testament in the New’.” CBQ 72
(2010) 732-51.

See also CaIN; JESUS OF NAZARETH; JOASH; ZECHA-
RIAH [1x]

Abigail. Abigail (meaning, ‘my father is joy’) was
a woman in Judah who wisely placated David when
her husband, the wealthy farmer Nabal, insulted him.
In the narrative of David’s rise to kingship, David
and his 600 followers are on the run from King Saul.
Nabal (meaning, ‘fool’, ‘wineskin, bladder’, in
Hebrew, though it may come from another language)
insults David’s messengers and refuses to repay him
for security duty. David, already depressed due to
the recent death of his supporter Samuel the prophet,
is stung and demoralized by Nabal’s insult, exclaim-
ing, ‘Surely it was in vain that [ protected all that this
fellow has ... he has returned me evil [Hebrew ra]
for good’ (1 Sam. 15.21). David marches 400 men to
attack and kill all Nabal’s men (the Hebrew literally
says ‘everyone who pisses on the wall’ vv. 23, 34).
A servant tells Abigail of Nabal’s rudeness, so
she sends gifts of food, and sets out personally to
meet David. In the Bible’s longest female speech,
Abigail shows respect, apologizes, offers food to his
men, reminds David of God’s promise of kingship,
rebuilds his hope, visualizes his positive future, and
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persuades him to avoid revenge and the bloodguilt it
would bring, urging that ‘evil [ra] shall not be found
in you so long as you live’. David thanks God for
Abigail’s good sense, and decides he will leave ven-
geance to God.

Abigail goes home to nd her husband drunk. In
the morning, Nabal is apparently urinating (Hebrew:
‘while the wine was going out of Nabal / bladder’,
characterizing him as a walking wineskin). His wife
tells him that armed men had come to the house the
previous night. Nabal falls down with heart problems
and later dies, a target of poetic justice with a comedic
touch: David wanted to kill all the men, which would
have unjustly victimized innocent men including the
servant who had spoken up for him, yet God’s ven-
geance falls only on the guilty man, the ‘wall-pisser’
himself. David thanks God for having ‘kept back
his servant [David] from evil (ra)’ and ‘returned the
evildoing (ra) of Nabal upon his own head’ (1 Sam.
25.39). David’s view on theodicy seems to be that
God solves the problem of evil through justice to the
guilty and grace to the repentant. Abigail then mar-
ries David, becoming his second wife (1 Sam. 25.43)
and adding her wealth and political connections to
his cause. She bears his second son, variously named
Chileab (2 Sam. 3.3) or Daniel (1 Chron. 3.1), though
he does not gure in the accounts of later struggles
among David’s sons’ to inherit his throne.

Feminist scholarship has variously seen Abigail
as the stereotypical modest wife constructed by the
patriarchy, or as a subversive, a survivor, and a strong
political operator. The name Abigail is still popular.
David also had a sister (or perhaps half-sister) named
Abigal (2 Sam. 17.25) or Abigail (1 Chron. 2.16-17).

Recommended reading. Alter, Robert. The David
Story: A Translation with Commentary of 1 and 2 Samuel.
New York: Norton, 1999. Brenner, Athalya. The Israelite
Woman: Social Role and Literary Type in Biblical Narra-
tive. Shef eld: Shef eld Academic Press, 1985.

See also Davip; NABAL [cK]
Abimelech (Hebrew, ‘abimelek). The name Abi-
melech refers to several biblical gures. In Gen.
20.1-18, Abraham and his wife Sarah settle in the
Philistine area of Gerar. Abraham passes Sarah off
as his sister, and unknowingly Abimelech, king of
Gerar, takes her for himself, though he does not
sleep with her. Consequently, the women in Abi-
melech’s household can no longer have children
(20.17-18). When God reveals Abimelech’s error
to him, Abimelech makes reparations to Abraham
and Sarah (20.14-15). In Gen. 21.22-34, Abraham

and Abimelech make a non-aggression treaty that
includes water rights to a well dug in the wilder-
ness of Beersheba. The early church father Origen
(Homilies on Genesis 6.2) interprets Abimelech’s
restraint regarding Sarah allegorically, suggesting
that Abimelech represents the world-wise person
who knows something of God and godly ethics, yet
is not a fully committed God-follower.

The experiences of Isaac, Abraham’s son, mirror
those of his father with Abimelech, king of Gerar. He
too settles near Gerar and fears for his life, also pass-
ing off his wife Rebekah as his sister (Gen. 26.1-11),
before Abimelech discovers otherwise. Abimelech
sends Isaac away, but Isaac’s growing wealth, which
includes water rights to numerous wells, serves as a
point of contention between Isaac’s servants and the
servants of Abimelech. Abimelech and Isaac resolve
the issue by negotiating a treaty, also in the area of
Beersheba (26.31-33).

The name Abimelech also appears in the super-
scription of Psalm 34 in reference to a Philistine
king during the time of David. The repeated use of
the name Abimelech for Philistine kings may sug-
gest that Abimelech (meaning ‘my father is king’
or ‘father of the king’) served as a generic title for
Philistine kings.

Abimelech is also the name of one of the seventy
sons of Gideon (also known as Jerubbaal) in the
period of the Judges (Judg. 8.31; 9.1-57; 10.1). Abi-
melech is the son of Gideon and his concubine from
Shechem, who persuades his mother’s kinfolk to
support his bid for kingship in the city of Shechem,
becoming the rst Israelite king. After receiving the
endorsement of the Shechemites, Abimelech secures
his kingship by slaughtering his seventy brothers
upon one stone (Judg. 9.5). One brother, Jotham, sur-
vives and through a fable warns of mutual destruc-
tion if Abimelech’s coronation proceeds (Judg.
9.7-21). His words go unheeded, and the people of
Shechem soon rebel against Abimelech, pledging
allegiance to a rogue named Gaal. Abimelech sub-
sequently attacks and destroys Shechem and all the
Shechemites (including his family) before he himself
is mortally wounded when a woman drops a mill-
stone on his head at the tower of Thebez. Judges 9
then interprets this mutual destruction as the hand of
God (9.56-57). The writer of 2 Samuel uses Abimel-
ech as an example of someone who (foolishly) wan-
dered too close to a city wall during battle (11.21).

The Puritan John Milton (1608-1674) saw in
Abimelech’s abuse of power and death at the hand
of a woman a warrant for individuals to resist tyr-
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anny (Defence of the People of England, 1651).
Abimelech’s brutality, noted French Deist Voltaire
(1694-1778), compared well with that of any mod-
ern king (Bible en n expliquée, 1776). Jewish theo-
logian Martin Buber suggested Jotham’s fable was
‘the strongest anti-monarchical poem of world lit-
erature’ (The Kingship of God, 1967).
Recommended reading. Boogaart, T.A. ‘Stone for
Stone: Retribution in the Story of Abimelech and Shechem’.
Journal for the Study of the Old Testament 32 (1985) 45-56.
See also ABraHAM; GIDEON; KINGSHIP; PHILIS-
TINES [co]

Abishag. Abishag the Shunammite is a beautiful
young woman who appears in the rst two chapters
of 1 Kings. We st hear of her in 1 Kgs 1.3-4. The
servants of David send Abishag to care for the ailing
king. Abishag keeps David warm in bed and ministers
to him in other matters but the Bible makes it clear the
two do not engage in sex together. We hear Abishag’s
name again after David’s death, when one of his sons
Adonijah asks for Solomon’s permission to marry
Abishag (2.16-18). What motivates this request
remains elusive, but King Solomon seems to view
this as an ambitious political move (2.19-22) and has
his half-brother Adonijah put to death (2.24-25).

The Bible, then, provides very limited informa-
tion regarding Abishag. Other than her odd relation-
ship with David and a brief comment on her beauty,
we know next to nothing about her. However, this
paucity of information helped fuel the imagination
of later readers. For instance, rabbinic literature
explains that David did not marry Abishag because
the king already had the maximum number of wives
and he did not want to divorce one of them to make
room for the young virgin (b. Sanh. 22a). In this same
passage we nd an explanation of why Solomon’s
execution of his brother over Abishag was a sensi-
ble decision (b. Sanh. 22a). The name of Abishag
appears in later poetry as well, such as Byron’s Don
Juan, Rainer Maria Riike’s ‘Abishag’, Stephen
Duck’s ‘The Shunamite’, and Robert Frost’s ‘Pro-
vide, Provide’. Abishag is also a popular subject for
painters (e.g., Richard Earlom’s Bathsheba Leading
Abishag to David).

Though a minor character whose name is men-
tioned only a few times in the Bible, Abishag some-
times plays a much more important role in contem-
porary motion pictures that retell the stories of David
and Solomon. For example, Abishag has a greatly
expanded role in the story presented in Solomon and
Sheba (1959) and Solomon (1997), including plots

such as how she died and how Adonijah fell in love
with her. In the original soundtrack of Solomon and
Sheba, one of the tracks is titled ‘Death of Abishag
[Morte di Abishag]’, indicating the greatly ampli ed
signi cance of this character in the movie.

The story of David and Abishag the Shunammite
also inspired a practice coined as Shunamitism, which
involves an old man sleeping with a young virgin in
hope of physical rejuvenation. This is, of course, no
longer an acceptable practice in modern societies but
some physicians used to consider Shunamitism an
effective treatment of aging. For example, the English
philosopher/scientist Francis Bacon and the English
physician Thomas Sydenham in the seventeenth cen-
tury, and the Dutch medical professor Hermann Boer-
haave and the German physician Christoph Wilhelm
Hufeland in the eighteenth century approved and/or
recommended Shunamitism to their patients.

Recommended reading. Gunn, D.M. The Story of
King David: Genre and Interpretation JSOTSup, 6. Shef-

eld: JSOT Press, 1978.
See also KinGs, Books oF; Davip; SoLomoN
[Ackw]

Abraham. The story of Abraham the patriarch
begins in Gen. 11.27 and it appears under the head-
ing, ‘These are the generations of Terah’. Abraham,
the son of Terah, is introduced to the Bible reader
as Abram. Abram means ‘exalted father’, but God
changes his name into Abraham, ‘father of a mul-
titude’ (Gen. 17.5). Abraham is a person of faith.
When God tells Abraham to leave his family and his
country to go to a place that God will later reveal to
him, Abraham obeys. Along with the command, God
also gives Abraham the promise of a great name, a
great people, and a great land (Gen. 12, 15, 17). He
lives a semi-nomadic life, and his wanderings take
him from Ur to Shechem, Bethel, the Negeb, and
even Egypt. Though God promises Abraham and his
wife Sarah an heir (Gen. 15.4-5), Abraham does not
wait but instead has a son through his wife’s Egyp-
tian maiden, Hagar (Gen. 16.1-16). Eventually, Sarah
gives birth to the promised child, Isaac. Abraham
passes the greatest test of his life when he is will-
ing to sacri ce this son of promise (Gen. 22). After
Sarah’s death, Abraham marries Keturah, with whom
he will have six more children (Gen. 25.2). Yahweh
is often identi ed as the God of Abraham, Isaac, and
Jacob (e.g., Exod. 3.15; Luke 20.37; Acts 3.13).
Abraham is very much present in the NT as
well. He is part of Jesus’ genealogy (Matt. 1.1, 2,
17), and Jesus tells his audience that Abraham will
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be a xture in heaven and at the heavenly banquet
(Matt. 8.11; Luke 16.19-31). The apostle Paul makes
many allusions to Abraham. In Romans, Paul writes
of Abraham’s faith (Rom. 4.1-12). In his letter to
the Galatian churches, Paul af rms that those who
believe are descendants of Abraham (Gal. 3). The
writer of Hebrews makes many allusions to Abra-
ham, but most importantly, Abraham appears in the
so-called Hall of Faith (Heb. 11.8, 17).

Abraham plays an important role not only in
Judaism and Christianity but also in Islam. His name
appears almost two hundred times in the Qur’an
where he is presented as a prophet sent by God.
According to the Qur’an, Abraham built a temple
for God at Mecca.

Western artists captured various scenes from
Abraham’s life in their paintings especially during
the Renaissance period. Pieter Lastman, a student of
Rembrandt, painted Abraham on the way to Canaan,
while Caravaggio, Rembrandt, and Tiepolo used
their imagination to envision the near-sacri ce of
Isaac described in Genesis 22.

See also AQepaH; CoVENANT; GENESIS, BOOk OF;
Gob; Isaac; KETurAH; LoT; PATRIARCHS AND MATRI-
ARCHS [TR]

Absalom. Absalom was the third son of David. His
mother was Maacah, the daughter of Talmai, the
king of Geshur. The elements of ‘father’ (ab) and
‘peace’ or ‘recompense’ (shalom) in his name could
not provide more irony for his choices in life and
relationship with his father. His story dominates the
section of the Bible known to scholars as the Suc-
cession Narrative (2 Sam. 13-1 Kgs 2), in which
the successor to David is revealed. Absalom appears
in the story after half brother Amnon rapes his full
sister Tamar (2 Sam. 13.1-19). Absalom took her
into his personal estate. Women who were not vir-
gins could command little or no bride wealth upon
marriage; princesses who were not virgins could not
be exchanged for diplomatic marriages. Absalom’s
motive for killing Amnon, the rst born of David,
may involve more more than simple revenge (kill-
ing an Israelite for the crime of rape is unparalleled
in the HB). The murder left him next in line to the
throne. After the death of Amnon (2 Sam. 13.28-
29), Absalom ed to the court of Talmai where he
remained in exile for three years. Joab’s machina-
tions eventually ensure David’s reconciliation to
Absalom (2 Sam. 14).

Absalom was ambitious, however, and plotted to
usurp his father’s rule. He went to Hebron, David’s

original capital, and sent messengers throughout the
tribes to raise support for a campaign against his
father. David ed Jerusalem for the wilderness, from
which his army will be better suited to defeat the
forces of Absalom. Absalom then entered Jerusalem
and publicly de led David’s remaining concubines,
an act proclaiming he was replacing his father as
king (16.20-23).

The mission of Hushai the Archite (and the
priests and their sons) ultimately sent Absalom to his
doom. His decision to follow the deliberately bad
advice of Hushai lead to a decisive battle. The story
of his death by the hand of Joab is part of another
literary unit, referred to by scholars as the Davidic
Apology (1 Sam. 18-2 Sam. 24). It is a collection
of stories (starting with the expulsion of David by
Saul) in which violent acts surrounding David are
shown to be circumstances which he could not avoid
(such as Saul and Jonathon’s deaths). The death of
Absalom is an event which appears rather unseemly
at rst glance, involving the killing of the king’s son
to secure political power. However, in the course of
the Apology, it is clear that David loved his son and
gave explicit orders that he should not be hurt. Yet
again, the bad guy is Joab, not David (cf. 2 Sam.
3.6-39).

See also Davip; JoaB [MaP]
Achan. Achan, the son of Carmi from the tribe of
Judah, brought trouble on the Israelites after they
entered the promised land under the leadership
of Joshua. Contrary to God’s instructions, given
through Joshua, Achan took ‘devoted things’ that
were supposed to be destroyed during the conquest
of Jericho (Josh. 7.1). Because of this sin, the Isra-
elites lost a battle against the small fortress of Ai.
Although Achan confessed his sin after he was
found out (7.20-21), he and his family were stoned
in the Valley of Achor (7.25-26). The phrase ‘Ach-
an’s sin’ appears on occasion, referring to greed or
a hidden crime.

See also JosHua; JosHua, Book oF; FALL oF JERI-
CHO, THE [TR]

Acts of the Apostles, the. The Book of Acts is the

fth book in the NT, located between the Gospels
and the Pauline letters. It was written by the author
of the third Gospel, traditionally attributed to St
Luke. This book commences with the ascension
of Jesus into heaven after the resurrection, and his
promise of the coming Holy Spirit (Acts 1.1-11).
The arrival of the Spirit occurred during Pentecost,
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an occasion marked by a number of miraculous
signs as the Apostle Peter addressed the crowds, and
many ‘welcomed his message’ (Acts 2.41). Follow-
ing this, there are a number of stories about miracles
performed by the believers and growing tensions
between the Christians and the Jewish authorities.
The latter culminate with the stoning of Stephen on
the authority of Saul, later renamed Paul (Acts 6-7).
Saul the persecutor of Jesus’ followers encountered
the risen Jesus himself while on the road to Damas-
cus. He becomes an ardent Christian (Acts 9.1-19)
and his proclamation of the gospel around the north
Mediterranean comprises much of the later chapters
of Acts.

After the story of Saul/Paul’s encounter with
Jesus, the scene shifts to Peter and the conversion of
Cornelius and his household (Acts 10). Up until this
time, Luke’s presentation of the church was com-
prised largely of Jewish people. With the conversion
of Cornelius and his family, the story shifts to the
spread of the gospel among the gentiles. The second
half of the Book of Acts focuses on Paul’s mission-
ary journeys in which he takes his message through
Asia Minor, Greece and nally in Rome. Through-
out Paul’s journeys, he encountered opposition and
eventually Paul is arrested as an agitator. Acts ends
with Paul arriving in Rome as a prisoner, though
the book ends without reporting the outcome of his
trial. The Book of Acts is the second half of Luke’s
Gospel, therefore forming a two-part work outlining
the major events of Jesus’ life (Luke) and the early
church’s activities soon after the resurrection (Acts),
with particular focus on the Apostles Peter and Paul.

The Book of Acts plays a dominant role in the
house/home church models that have developed in
the late twentieth and early twenty- rst centuries.
This movement looks to the example of early Chris-
tian gatherings in Acts, which met in the homes of
believers. Typically resistant to meeting in large
church buildings, this movement involves the for-
mation of small intimate groups of Christians that
help meet the speci ¢ needs of its members without
the high overhead of a church building. This move-
ment is particularly prominent in countries where
Christianity is heavily persecuted or illegal, because
it is more inconspicuous and easier to hide from the
authorities.

Recommended reading. Fitzmyer, Joseph A. The
Acts of the Apostles: A New Translation and Commentary.
Anchor Bible, 31. New York: Doubleday, 1998. Pervo,
Richard 1. Acts. Hermeneia. Minneapolis: Fortress Press,
2008. Peterson, David. The Acts of the Apostles. Pillar

New Testament Commentary. Grand Rapids: Eerdmans,
2009.

See also CHURCH; Damascus RoaDp; GENTILES;
SyNopTiC GOSPELS; LUKE, GOSPEL OF; PAUL, THE APOS-
TLE; PENTECOST; PETER, THE APOSTLE [saa]

Adam. The Hebrew word adam can be a generic
term for ‘humankind’ or refer to a particular ‘human
being’ (of either sex). There are only ve verses in
the Bible where adam is clearly the proper name of
the archetypical male whose creation is mentioned
in Gen. 1 and 2, and whose sin and expulsion from
the Garden of Eden is recounted in Gen. 3. Accord-
ing to Gen. 5.5, Adam lived 930 years, a symbolic
number emphasizing his great vitality as a primeval
patriarch that creates the impression that he and his
descendants lived in a very distant past. The etymol-
ogy of the word adam is uncertain, but there is an
obvious wordplay between the terms adam, adamah
(‘ground’, ‘soil’), adom (‘red’), and dam (‘blood’).

Among interpreters of Adam’s story, the Apostle
Paul stands out. He draws on the narrative of Adam’s
disobedience in Gen. 3 and develops a rather pes-
simistic view of human character in Rom. 5, inter-
preting Adam’s failure as the cause of sin and death
experienced by the human race. However, the New
Adam, Jesus Christ, brings justi cation and life to all
humanity. Augustine of Hippo (354—430) elaborates
on this teaching, and transforms it into the doctrine
of original sin. Some Talmudic rabbis ( fth century)
argued Adam was a hermaphrodite, based on Gen.
1.27, and only afterwards did God create the rst
woman. Maimonides (1135-1204 cE) maintained
Adam’s de ning feature was his intellect, explaining
Adam’s sin as a substituting of physical pleasures
for the contemplation of intellectual truths.

Visual representations of Adam in European art
abound, often portraying him with his wife Eve. The
carliest examples are Christian frescos at Naples
(second century), Dura-Europos (third century), and
the Junius Bassus sarcophagus in Rome (fourth cen-
tury). However, the best-known depiction of Adam
is Michelangelo’s Creation of Adam (1512), found
on the ceiling of the Sistine Chapel in the Vati-
can. George Handel contrasts Adam and Christ in
the Messiah (1741) when he alternates a plaintive
lament with a triumphant song, both based on 1 Cor.
15.21-22. Joseph Haydn devotes part of his oratorio
The Creation (1798) to the happy hours the rst pair
spent in Eden.

Adam appears in many works of literature, and
one of the oldest is the twelfth-century Anglo-
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Adam’s rib

Norman play Jeu d’Adam. Shakespeare refers to
the Adam tradition in a humorous way in Much Ado
about Nothing (1598). In Paradise Lost (1667), John
Milton depicts Adam as both a heroic and sinful
character, who hopes for future redemption brought
by Christ. Milton’s masterpiece was later illustrated
by William Blake (1808), and his expressive water-
colors remain a powerful commentary on Milton’s
work and an expression of Blake’s vision of human-
ity. Some writers have tried to 1l gaps in the bibli-
cal narrative about Adam, and Mark Twain’s short
story Extracts from Adam's Diary (1904) is one of
the cleverest literary attempts to do it.

In popular culture, the gure of Adam is often
linked to the theme of sin. Bob Marley in his reg-
gae song ‘Adam and Eve’ admits the rst couple
sinned, but he wants to know why that happened.
In contrast, Red Hot Chili Peppers’ ‘Shallow Be thy
Game’ is an iconoclastic manifesto rejecting the idea
of original sin traditionally associated with Adam.
Finally, in Simpsons Bible Stories (The Simpsons,
tenth season, 1999), Adam is portrayed as a simple-
ton who protests against the expulsion from Eden by
saying ‘God is love, right?’

Recommended reading. Capoa, Chiara de. Old Testa-
ment Figures in Art. Los Angeles: J. Paul Getty Museum,
2003. Westermann, Claus. Genesis 1-11: A Commentary.
Trans. J.J. Scullion. Minneapolis: Augsburg, 1984.

See also Apam’s RriB; CREATION; EVE; FINGER OF
Gob; GARDEN OF EDEN; NAMING OF THE ANIMALS

[krs]

Adam’s rib. The Hebrew word tsela (‘side’, ‘rib’)
appears in the Bible in different contexts. In Gen.
2.21-22 it refers to the creation of the rst woman
from the rst man’s side, or, as most translators
suggest, his rib. Since most read the Hebrew ha-
adam (‘the man’ in Gen. 2.21-22) as a proper name,
the phrase Adam’s rib entered popular parlance.
Although the original meaning of this striking
imagery is no longer accessible to us, the image ts
well other ancient Near Eastern stories about the ori-
gin of humankind. It conveys the truth that man and
woman belong together and share the same human
nature but, at the same time, they are different in
terms of physical appearance. Theologians of the
rst century speculated on the relationship between
man and woman in the light of this biblical image.
For Philo of Alexandria, the image proves the inferi-
ority of women (see QG 1.27), whereas for Paul the
Apostle (1 Cor. 11.12), it speaks of their equality.
Ephrem the Syrian, a fourth-century Christian
theologian, contrasts the ‘bareness’ of Adam’s rib

with the beautiful appearance of the rst woman,
and thus emphasizes God’s creative powers. For the
next generation of theologians, notably Augustine of
Hippo (354-430) and Jerome (347—420), the story
of the woman’s creation out of the man’s rib is a
symbol foreshadowing the union of Christ and his
Church. Talmudic (see Yevamot 61b) and medieval
Jewish interpreters (e.g., Nahmanides, thirteenth
century) go in a different direction: they underline
the close relationship between the man and the
woman, and see in the biblical imagery the begin-
ning of the institution of marriage.

The most famous example of the visual represen-
tation of Eve’s creation from Adam’s rib is Michel-
angelo’s fresco painted on the ceiling of the Sistine
Chapel (1512). Adam’s deep sleep contrasts sharply
with Eve’s joy and surprise when she looks at her
Creator depicted as an old man and symbolizing the
archetypal matchmaker. In literature, Chaucer inter-
prets the biblical image of the woman’s creation
in terms of mutual love and compatibility between
both sexes (‘The Parson’s Tale’ in The Canterbury
Tales, fourteenth century).

In modern popular culture, Adam’s Rib (1949)
is a romantic comedy featuring Katharine Hepburn
and Spencer Tracy, which, according to the Ameri-
can Film Institute, was voted the seventh best Im in
the romantic comedy category. The Im illustrates
the never-ending tension between the two sexes, and
points out the issue of women’s inequality.

Recommended reading. Capoa, Chiara de. Old Testa-
ment Figures in Art. Los Angeles: J. Paul Getty Museum,
2003. Westermann, Claus. Genesis 1-11: A Commentary.
Trans. J.J. Scullion. Minneapolis: Augsburg, 1984.

See also AbAaM; BONE OF MY BONE; EVE [krs]
Adoption. From the Greek hyiothesia, the term
adoption appears in four Pauline verses: Rom. 8.15,
23;9.4; Gal. 4.5; Eph. 1.5. Though speci c adoption
language does not appear before the NT, several OT
passages mention the fatherhood of God with both
Israel (e.g., Deut. 32.5-6; Isa. 63.8, 16; Mal. 1.6;
2.10) and speci c leaders identi ed as children (e.g.,
2 Sam. 7.14; Ps. 2.7; 89). The Bible portrays indi-
viduals as adopted, though without the explicit lan-
guage in the text (e.g., Moses by Pharaoh’s daughter,
and possibly Jesus by Joseph).

Brief mentions of adoption occur in catalogues
of God’s blessing in Eph. 1 and Rom. 9. In Rom. 8
and Gal. 4, Paul incorporates adoption language into
larger soteriological discourses. The Romans pas-
sage focuses on the physical and ontological aspects
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Adultery

of the freedom enjoyed by those adopted, as it
explores being conformed to Christ’s image through
suffering and glory. Liberation is also the focus in
Galatians but the primary concern here is the Law
rather than death as in Romans. In both passages,
Paul mentions the ‘Abba, Father’ cry in association
with the Spirit’s work (cf. Luke 22.42).

There is debate whether Paul has in mind Jew-
ish or Greco-Roman adoption when he writes. Even
though there is no speci ¢ mention of adoption in
Jewish writings, the concept of sonship as a signi-

er of God’s eternal redemption appears regularly
in intertestamental literature. With passages like
2 Sam. 7.14 and Ps. 89, some draw a correlation
between adoption of the Messiah and of believers
(cf. Rom. 1.4 and 8.15, 23). Others argue that adop-
tion refers to a second Exodus, based on the slavery
and freedom antithesis. On the other hand, adoption
is familiar in Greek and Roman society, with legal
instructions regulating its practice. However, the
majority of documented Greco-Roman adoptions
occur only at the highest levels of society, partic-
ularly in the imperial household (e.g., Hadrian by
Trajan) to maintain family political control.

Adoption holds a central position for Greek

patristic theologians’ soteriological model of dei-
cation. In particular, these theologians note that
believers are called ‘gods’ based on the associa-
tion of sonship and implied immortality in Ps. 82.6
(81.6 LXX; cf. John 10.33-36). In later theological
debates, adoptionism is also a description of a type
of Christology where Jesus is a normal human until
divinized at his baptism or at some other point.

The western practice of adoption probably stems
more from our inheritance of Greco-Roman culture
than from the Bible. Thus, numerous accounts of
adopted children occur in literature, such as in Anne
of Green Gables by Lucy Maud Montgomery or Ben
Hur by Lew Wallace, but these are not speci cally
associated with biblical notions of adoption. With
no explicit narrative accounts of adoption in the
Bible, adoption does not nd regular representation
in religious art. One may, however, see an example
of Moses’s experience in Paolo Veronese’s painting
Moses Found.

Recommended reading. Scott, James M. Adoption
as Sons of God. WUNT 2/48. Tiibingen: Mohr—Siebeck,
1992.

See also SALVATION; ABBA [BcB]
Adultery. The unabridged OED offers the follow-
ing de nition of adultery: ‘voluntary sexual inter-

course of a married person with one of the opposite
sex, whether unmarried, or married to another (the
former case being technically single, the latter dou-
ble adultery’. OT writers employ the Hebrew verb
na’aph and cognates to denote adultery, whereas
those of the NT use moicheuolaomai and cognates.
In the Bible, the term adultery can also indicate
unchaste behavior generally.

Mosaic Law strictly prohibited adulterous inter-
course (Exod. 20.14; Lev. 18.20; Deut. 5.18; John
8.2-5) and both offenders incurred the death penalty
(Lev. 20.10; Deut. 22.22, cf. 23-24; Ezek. 18.11-13;
22.11; Mal. 3.5). Sexual intercourse with the con-
cubine of another man did not constitute a capital
offence but a misdemeanor: atonement required
a guilt offering (Lev. 19.22). However, the sexual
exploitation of Jacob’s concubine by his son Reuben
was deemed to have been incest rather than adultery
(Gen. 35.22; 49.3-4; 1 Chron. 5.1).

The NT writers also proscribe adultery (e.g.,1
Thess. 4.1-8; cf. 1 Cor. 6.15-20). Interestingly, a man
might divorce his wife on grounds other than sexual
impropriety on her part, but should he remarry he
commits adultery (Matt. 19.1-9), and should she
remarry she and her subsequent husband commit
adultery (Matt. 5.31-32; cf. the stricter ruling in
Mark 10.11-12). Jesus characterizes lust as adultery
‘in one’s heart’ (Matt. 5.28).

Ancient Near Eastern societies understood mar-
riage as covenant so adultery was not primarily
considered moral depravity, but rather violation
of the husband’s right of sole position of his wife
and the guarantee that his children were his. Later
the word adultery found gurative application to
Israel’s apostasy in the prophets (e.g., Hos. 1.2; 2.1-
23). Israel’s ‘adulteries’ are said to have separated
her and God. Elsewhere God resolves to divorce his
‘adulterous wife’ (Jer. 3.8-9). Likewise, NT writers
employ the metaphor of adultery in connection with
religious unfaithfulness (see Matt. 12.39-40; Mark
8.38; Rev. 2.20-22). Early Christian post-NT writ-
ers also proscribed adultery, but some applied the
label to any marriages of which they disapproved.
Thus Athenagorus of Athens maintains the indis-
solubility of marriage even by death. He denigrates
second marriage as ‘cloaked adultery’ (contra Paul,
see Rom. 7.1-3).

Mediaeval authors upheld the Church’s teach-
ing. Geoffrey Chaucer explained the location of the
commandment against adultery in the Decalogue:
sandwiched between those against theft and mur-
der, adultery constitutes the greatest of each—theft
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Agap

of the body and murder of the one- esh spousal
union.

There is much less consensus among Modern-
ist authors. D.H. Lawrence’s short story ‘“Two Blue
Birds’ re ects ambivalence toward adultery; the
sterile relationship with her husband provided the
backdrop for the wife’s extra-marital affairs. How-
ever, the opening couplet of Ezra Pound’s satire on
the poor role modelling of the two mother gures
in his poem ‘The Patterns’ presupposes rejection of
adultery.

The treatment of adultery in modern entertain-
ment is decidedly more casual but nonetheless,
Western jurisprudence continues to re ect biblical
mores. Adultery constitutes incontestable grounds
for divorce.

Recommended reading. Baumann, Gerlinde. Love
and Violence: Marriage as Metaphor for the Relationship
between YHWH and Israel in the Prophetic Books. Trans.
Linda M. Maloney. Collegeville, MN: Liturgical Press,
2003.

See also BatHsHEBA; COVENANT; DivorRCE; HOSEA,
Book oF; IMMORALITY; MARRIAGE [NRP]

Agapé. One of four Greek words for love, agapé
was originally (in the classical Greek period) a
somewhat colorless word used for affection and
compassion, and covering a wide range of possible
positive treatments of people. The NT writers, how-
ever, took the word over and lled it with content
denoting self-sacri cing, willful, unconditional love
as found in God. It combines the meaning of two
Hebrew words, * héb (love) and hesed (loving kind-
ness, mercy). It is God’s preeminent attribute. First
John 4.8 and 16 tell us, ‘God is love’. From God’s
active love ow many of his other attributes: grace
(2 Cor. 8.9); mercy (Hos. 1.6); patience (Judg. 2.11-
12); goodness, faithfulness, and knowledge.

This doctrine of God is the distinctive gift of the
Christian faith (although Sir John Templeton argues
that agapé love itself may be found in eight differ-
ent world religions). Because we love, we know that
we have passed from death to life (1 John 3.14). If
we love Christ, we will obey his commandments
(John 14.15). If we refuse to forgive those who have
offended us, it is a sign that we are empty of God’s
love (1 John 2.9-11). Agapé is as much an act of
the will as an emotion; we are called on to love our
enemies (Matt. 5.44).

One should not make the mistake of thinking
that the above meaning is the only one in use, even
by the Gospel writers. It may denote a willful love

of aspects opposed to the divine. For example, in
2 Tim. 4.10, Paul writes that Demas has deserted
him, because he loved (agapao) the world. In recent
times, agapé has been taken over as the name of
Christian bookstores and Christian churches, singles
ministries, missions, and so forth. It has even been
the name of a 1983 song album from Popol Vuh,
including the title song, ‘Love-Love’ by Florian
Fricke. In modern Greece, the word is similar to our
use of ‘love’, such as s agapo, ‘I love you’ (much as
the French would say, ‘Je ¢ ‘aime’).

Recommended reading. Lewis, C.S. The Four Loves.
Glasgow: Collins, 1960.

See also Love [pLs]
Aggadah, Aggadot. Judaism balances two tra-
ditions, an oral tradition and a written tradition,
blended together to complement each other as well
as to address better both cognitive and emotional
aspects of human existence. Within Judaism’s oral
tradition, another two-fold expression exists, that of
halakhah and of aggadah. Halakhah literally means
‘the walk’, and refers to legal rulings that deter-
mine the extent and boundaries of obedience to God
within daily life. Aggadah refers to stories that relate
biblical text to contemporary life in a highly crea-
tive and imaginative manner. In terms of halakhah,
faith is an inner commitment that obligates a person
to think, speak, and act in accordance with Jewish
religious tradition. In terms of aggadah, faith is an
expression that takes on as many faces as there are
situations in a person’s life. Many ancient writings
preserved by Judaism contain aggadic narratives;
many more collections are entirely composed of
aggadot (pl. for ‘aggadah’). The content of these col-
lections has been identi ed as myth, legend, fanci-
ful story, and inventive discourse. Those who prefer
to read the Lord of the Rings or Harry Potter rather
than Robert’s Rules of Order would have a natural
af nity toward the aggadot over the halakhot. This
is the case in Judaism as well. Whereas the halakhot
have maintained how Jews should live before God
throughout history, the aggadot have provided the
entertainment to keep Jews interested in the path
they are to walk. Aggadah also provides practical
advice on why it is important to struggle to maintain
faith in contemporary society. If the halakhot are the
bricks of the structure of Judaism, then the mortar
that holds together the structure and gives it form is
the aggadot. There are many excellent publications
of sayings from ancient collections of aggadic mid-
rash preserved over the centuries.

— 10 —



Agony in the garden

The early rabbis took everyday events and the
people that they knew by name and generated les-
sons from their lives by reinventing their stories in
manners of expression that have come to apply to
future generations in lands well beyond their own.
But far different and removed is the world in which
we live today. Ours is an integrative and integrated
world, a world that I like to describe as both poly-
vocalic and polyperspectival. Unquestionably we
live in an age where imagination serves technol-
ogy. Great minds are enlisted to engage in thinking
through how scienti ¢ advancement and techno-
logical invention can best bene t and serve human-
kind in the widest possible manner. It can equally
be said, however, that we live in an age where tech-
nology serves imagination. Some of the most crea-
tive minds spend endless amounts of time exploring
how new discoveries in media technology can pro-
vide hours of entertainment and restful diversion for
the public at large. 3D glasses, magic eye images,
creation of entire fantasy worlds (whether Middle
Earth or Narnia or Hogwarts School of Witchcraft
and Wizzardry) all remain more deeply imbedded
in the mind of those who have read the literature
after they have added to this book-knowledge the
more comprehensive sensory experience gained by
participating in the sights and sounds of the modern
movie theatre.

Recommended reading. Maoz, Daniel. Aggadic
Midrash. 1. Sample Reader. Lewiston, NY: Mellen Press,
2012. Schwartz, Howard. Tree of Souls: The Mythology of
Judaism. New York: Oxford University Press, 2004.

See also HAaGGADAH [DMm]
Agony in the garden. Jesus is described in the Syn-
optic Gospels as suffering emotional anguish prior
to his arrest and trial. The title ‘agony in the gar-
den’ is a mingled phrase, as it is only the Gospel
of John that describes it as a garden (and mentions
little else), and only Luke who uses the word agony
(agonia). Mark indicates that Jesus was ‘distressed
and agitated’ (14.33) and Matthew states that he was
‘grieved and agitated’ (26.37). Although agony may
denote the idea of physical pain to modern readers,
the Greek words used to describe Jesus’ state are
all in reference to emotional or mental anxiety. The
emphasis and contrast between Jesus’ great anxiety
in a tranquil setting is re ected in Giovanni Bellini’s
painting The Agony in the Garden.

Luke alone adds two notable features to the
scene in the garden: the appearance of an angel to
strengthen Jesus, and Jesus sweating ‘like great

drops of blood falling down on the ground’ (22.44),
from which the gurative expression ‘sweating
blood’ originates. Luke 22.43-44 is absent from a
number of early manuscripts. This and other fac-
tors have led many modern scholars to argue that
it is a later scribal insertion of an early tradition
(the tradition is inserted after Matt. 26.39 in some
manuscripts). What the sweating of blood signi es
is unclear: (1) it may be that the sweat simply fell
like blood, not that it was actually blood; (2) perhaps
Jesus suffered from Hematidrosis, a rare condition
of sweating blood because of extreme stress; (3) it
is a theological and symbolic anticipation of Jesus’
imminent cruci xion; or (4) it signi ed the close tie
his agony has with his cruci xion in order to inte-
grate it into the atoning work of the cross.

The aspect of the Gospel narratives which high-
light most strongly Jesus’ agony is the given motive
and words of his prayer in the garden. The Gospel
of Mark says, ‘he threw himself on the ground and
prayed that, if it were possible, the hour might pass
from him’ (14.35). All three synoptic Gospels record
some words of his prayer, asking the Father to
remove ‘this cup’ of upcoming suffering from him,
while also resigning his fate to the will of God—a
portion of which is echoed in U2’s song ‘Falling At
Your Feet’. The cup as a metaphor for suffering is a
common one used elsewhere in the Gospels (Matt.
20.22-23; Mark 10.38-39; John 18.11) and the HB
(Pss 11.6; 75.8; Isa. 51.17, 22; Jer. 25.15, 17, 28;
Lam. 4.21; Ezek. 23.31-33; Hab. 2.16). The histori-
cal core of this story is not heavily disputed, as it
portrays a very human Jesus fearing for his life— a
story not likely to be invented by the early church.
The typology of fear but resignation to God’s will
inspired Christian martyrs through persecution dur-
ing the early centuries, and likely lies behind the
scene from Mel Gibson’s Braveheart when William
Wallace, alone and in his cell, confesses his fear and
prays for strength before his execution.

Recommended reading. Green, Joel B. ‘Jesus on the
Mount of Olives (Luke 22.39-46): Tradition and Theol-
ogy’. Journal for the Study of the New Testament 9 (1986)
29-47.

See also GARDEN OF GETHSEMANE; PRAYER; TRIAL
OF JEsus; Jupas Iscarior [HDZ]

Ahab, king of Israel. The meaning of this Hebrew
name is ‘father’s brother’, with the sense ‘just like
the father’. Ahab ruled over the Northern Kingdom
of Israel for 22 years (c. 875-853 Bce). He suc-
ceeded his father Omri, who was a founder of a new
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Ahithophel

dynasty and who moved the capital of the state to the
newly built town of Samaria.

The biblical portrayal of Ahab is not univocal. On
the one hand, he is presented as the one who ‘did
evil in the sight of the Lorp more than all who were
before him’ (1 Kgs 16.30) and who built a temple
for Baal (1 Kgs 16.32). On the other, he consulted
prophets of Yahweh (1 Kgs 20.13-14, 22, 28; 1 Kgs
22.8) and gave his children Yahwistic names (Ahaz-
iah and Jehoram). Most of all, however, the biblical
record depicts Ahab as a victim of his wife Jezebel.
It was she who urged him to do evil (1 Kgs 21.25)
and who made him a new hallmark of the evilness
of Israel. Ahab’s ease of falling under other’s in u-
ence is vivid in the Books of Kings, which present
Ahab as a very passive person who ful Is Jezebel’s,
Elijah’s, and others’ commands.

A very different picture of the king emerges from
the analysis of ancient inscriptions. Shalmaneser I1I
mentions Ahab as a leader of the coalition of twelve
kings opposing the armies of the Assyrian empire
(the Israelite king supplied more than half of all the
chariots of coalition forces). In spite of Shalmaness-
er’s claim to be victorious, the events following the
battle at Qarqar (853 BCE) testify to the contrary. The
latter fact, as well as the marriage with a Phoenician
princess, the coalition with Jehosphaphat, and the
domination of Moab (as mentioned in Mesha Stele)
prove Ahab to be a very effective player on the inter-
national scene. The biblical narrator who focuses on
the religious aspect of Ahab’s reign, however, down-
plays this. This aspect makes him the most wicked
king in Israel who on at least three occasions had to
be confronted by the prophet Elijah.

After his death, Ahab functions in the Bible as
a symbol of evilness and destruction in Israel (cf.
2 Kgs 21.3, 13; Mic. 6.16). Probably due to his
acceptance and promotion of Baalism in the North-
ern Kingdom, the dynasty founded by Omri is called
in the Bible by Ahab’s name, even though the OT
typically names dynasties after their founders.

Ahab is a character not as commonly alluded to
in art and literature as his wife Jezebel. However,
reference to him (as well as his main opponent, Eli-
jah) can be found in Herman Merville’s novel Moby
Dick. One of the novel’s central characters is Ahab,
captain of the whaling ship Pequod. His obsession
to kill Moby-Dick dooms his ship and its crew. Only
Ishmael survives to tell the story. There is also a
minor reference to Ahab in James Joyce’s Ulysses,
in which Stephen Dedalus is compared to the Israel-
ite king. Among other works that allude to biblical

Ahab are Mark Twain’s The Innocents Abroad and
John W. de Forest’s poems ‘Elijah’s Curse’ and ‘The
Death of Ahab’.

Recommended reading. Walsh, Jerome T. Ahab: The
Construction of the King. Interfaces. Collegeville, MN:
Liturgical Press, 2006. Waldman, Nahum M. ‘Ahab in
Bible and Talmud’. Judaism 37 (1988) 41-47.

See also JEzZeBEL; ELAH; BAAL; OMRI [RiM]
Ahithophel. The meaning of the name ‘Ahithophel’
(Heb. ’'Ahitopel) is uncertain, though it may derive
from ‘ah (‘brother”) and ropel (‘foolishness’), thus
‘brother of foolishness’. Interestingly, in later Syriac
his name becomes an adjective meaning ‘traitor’
(Syr. ’ahitopél j ), which is appropriate in light of
the man’s story.

In 2 Samuel, Ahithophel the Gilonite is King
David’s counseller (2 Sam. 15.12; also 1 Chron.
27.33), whose advice was held in high esteem by all:
‘Now in those days the counsel that Ahithophel gave
was as if one consulted the oracle of God’ (2 Sam.
16.23). When Absalom revolted against his father
King David, Ahithophel chose to side with Absa-
lom (15.12; 16.15), and when the king heard this,
he prayed that Ahithophel’s counsel would be turned
into foolishness (15.31). He also asked Hushai the
Archite to pretend to defect to Absalom, so as to
counter Ahithophel’s advice (15.32-37). Though
Absalom heeded Ahithophel’s suggestion to de le
the king’s concubines (16.20-22; cf. 12.11-12),
Hushai convinced him not to follow Ahithophel’s
recommendation to pursue David immediately
(17.1-14). This delay allowed David and his follow-
ers opportunity to re-group (18.1-8). Ahithophel,
realizing that the rebellion would now fail, returned
to Giloh and hanged himself (17.23).

A comparison of 2 Sam. 11.3 and 23.34 may sug-
gest that Ahithophel was the grandfather of Bath-
sheba. If so, the means by which David acquired her
in marriage (2 Sam. 11) may provide Ahithophel’s
motive for betraying the king. One might conceiv-
ably read his treachery into Pss 41.9 and 55.12-14.
Furthermore, there are signi cant overlaps with
Judas’s betrayal of Jesus in the Gospels (e.g., David/
Jesus crossing the Kidron [2 Sam. 15.23; John
18.1]; David/Jesus praying for deliverance on the
Mount of Olives [2 Sam. 15.30-31; Matt. 26.30-46];
Ahithophel/Judas hanging himself [2 Sam. 17.23;
Matt. 27.5]).

In rabbinic tradition, Ahithophel is con rmed as
the grandfather of Bathsheba (Sanh. 69b) and asso-
ciated with Balaam as one of ‘the two great sages of
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the world who, failing to show gratitude to God for
their wisdom, perished in dishonor’ (Num. Rab. 22).
Having misread the astrological signs, he believed
that he would become king and so joined Absalom,
planning later to take the throne for himself (Sanh.
101b). Previous clashes between Ahithophel and
David are mentioned (Num. Rab. 4.20; Sukkah 53a-
b) and it is said that he will have no share in the
world to come (Sanh. 11.1). Moses Isserles, in his
work Torat ha- ‘Olah (1659), also reports a tradition
that Socrates learnt from Ahithophel.

Ahithophel appears in later literature as ‘a con-
ventional tag for traitor, wicked politician, and sui-
cide’ (Carver 27). For example, in ‘The Parson’s
Tale’ from Geoffrey Chaucer’s The Canterbury
Tales (fourteenth century), Ahithophel is associated
with giving wicked and deceptive counsel (10.635-
40), which is intriguing since, in 2 Sam. 15-17, his
advice is always sound, albeit not always heeded.
Nathanael Carpenter’s Achitophel: or, The Pic-
ture of a Wicked Politician (1627) likewise uses
the image of Ahithophel to describe treacherous
counselors. In John Dryden’s political satire Absa-
lom and Achitophel (1681), the biblical story is
employed as an allegory for the attempted rebellion
that year by the Duke of Monmouth (illegitimate
son of Charles II) and the Earl of Shaftesbury (the
‘Achitophel’ of the poem, who receives most of the
blame).

Recommended reading. Bodner, Keith, Yitzhak
Berger, and Matthew A. Collins. ‘Ahithophel’. In Ency-
clopedia of the Bible and its Reception, 1. Ed. H.-J.
Klauck, et al. Pp. 663-66. Berlin/New York: De Gruyter,
2009. Carver, Larry. ‘Ahithophel’. In 4 Dictionary of Bib-
lical Tradition in English Literature. Ed. David L. Jeffrey.
Pp. 27-28. Grand Rapids: Eerdmans, 1992.

See also ABsaLom; Davip [MAC]
Allegory. From the Greek allo (‘other’) and ago-
reuein (‘to speak publicly’), it is a literary device
that means, ‘to say one thing and mean another’. Its
earliest use appears to date to the sixth century BCE,
when certain Greek philosophers began to interpret
the Homeric epics (the /lliad and the Odyssey) as
allegories, according to which the gods represented
either the natural elements or psychological disposi-
tions. They did so likely to defend against accusa-
tions by other philosophers that Homer spoke impi-
ously about the gods. The earliest extant example of
the systematic allegorization of the Homeric epics
is the Stoic philosopher Heraclitus’s Homeric Prob-
lems, which he composed in the rst century CE.

It is around this time that Hellenized (i.e., Greek-
speaking) Jews in Alexandria, most notably Philo
(c. 20 BCE-50 cE), began applying the allegorical
method of interpretation to the HB to demonstrate
that it did not contradict contemporary philosophi-
cal and cosmological doctrines. For example, stories
that depicted God as becoming violently angry vio-
lated the Stoic virtue of apatheia—the stilling of
the emotions—and so could not be read as literal
descriptions of God’s disposition.

The allegorical interpretation of the HB passed
into early Christianity through Hellenistic Judaism.
The term ‘allegory’ appears once in the NT, in Gal.
4.24, where Paul employs it in its verbal form (alle-
goreuein). Paul tells his readers in Galatia that the
narrative in Genesis which relates the birth of Abra-
ham’s sons Ishmael and Isaac to Hagar, his slave,
and Sara, his wife, was given as ‘an allegory’ (Gal.
4.24). Subsequent generations of Christians turned
increasingly to allegorical interpretation of the HB
as a way of explaining perceived discontinuities
between the ‘Old” and ‘New’ Testaments. An early
example of this is the pseudepigraphic Epistle of
Barnabas, which interprets the cultic proscriptions
of the HB as representations of Christ and Christian
virtues. The most important theorist of allegorical
biblical interpretation was the third-century theolo-
gian Origen of Alexandria, who developed a theory
of three ‘senses’ in Scripture.

In the fourth century, a debate arose in the Eastern
Empire over the appropriateness of allegorical read-
ings of Scripture. The detractors were largely bish-
ops in Western Syria, and they preferred instead the
use of theoria (‘discernment’) to refer to non-literal
interpretations, if one were to be given in addition to
the historia (‘history’). Allegory, however, remained
the most popular method of interpretation in the
West through to the end of the medieval period, dur-
ing which time it acquired a more technical meaning
as one of the four senses of Scripture—historical,
allegorical (ecclesiological interpretation), anagogi-
cal (eschatological interpretation), and tropologi-
cal (moral interpretation)}—which John Cassian (c.
360—433) rst enumerated. The Reformers, notably
Luther and Calvin, ended the hegemony of allegory
in the West by privileging of the sensus litteralis
(Lat. ‘literal sense’) of Scripture.

Allegorical interpretation should be distin-
guished from allegorical composition, which is the
intentional writing of a text as an allegory. The earli-
est Christian example is the Psychomachia (‘Soul-
War’) of Prudentius (348—ca. 410), which relates
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the battle of the soul against the vices. The genre of
allegorical composition remained popular amongst
Protestants. John Bunyan (1628-1688) wrote the
Pilgrim’s Progress about the journey of a man
named ‘Christian’, which enjoyed great success. In
the modern period, perhaps the most well-known
allegory is George Orwell’s (1903—-1950) Animal
Farm, a dystopian critique of Stalinism.

Recommended reading. Dawson, David. Allegori-
cal Readers and Cultural Revision in Ancient Alexandria.
Berkeley: University of California Press, 1992. Young,
Frances. Biblical Exegesis and the Formation of Christian
Culture. Peabody, MA: Hendrickson, 2002.

See also BisLE; TyPOLOGY [kas]
Alpha and Omega. The terms ‘alpha’ and ‘omega’
refer to the rst and last letters of the Greek alpha-
bet, respectively. In Revelation, the phrase ‘Alpha
and Omega’ occurs three times and is a title used for
both Jesus and God. Two occurrences (1.8; 21.8) are
self-designations of God, and Jesus uses it of him-
self in 22.13. Most English translations, rather than
rendering it into some comparable expression using
the English alphabet (such as ‘I am the ‘A’ and the
‘Z’) retain the expression of the Greek alphabet.

The phrase occurs alongside the parallel expres-
sions ‘ rstand the last’(1.17;2.8;22.13) and ‘begin-
ning and the end’ (21.6; 22.13). As a set of titles,
it appears that imagery from Isa. 44.6 (cf. also Isa.
41.4; 43.10; 48.12) lies behind these terms. Within
its context in Isaiah, this imagery depicts God as
the one true God who is sovereign over all things,
including the gods of the nations, which are mere
idols (see Isa. 44.9-20).

In addition to these thematic connections with
Isaiah, some suggest the imagery draws from
Greco-Roman magical contexts. Within the Greek
magical papyri, interest in the divine name could be
expressed through the combination of vowels. Alpha
and omega were signi cant due to their status as the

rst and last vowels in the Greek alphabet. Although
these texts come from a later time, it may be that
they contain traditions present in the rst century.
The form IAW (iota, alpha, omega) appears to be
signi cant as well due to its usage in Greek as a
form of the divine name. It has been suggested that
the connection of Jesus with this expression may
have resulted from an exegesis of these three letters
as ‘Jesus (is the) alpha (and) omega’, with the ini-
tial jota corresponding to the rst letter of the name
‘Jesus’ in Greek.

In light of these contexts, it appears likely that the
title was utilized in Revelation as an expression of
lordship over all things. The application of this title
to Jesus in 22.13 should be seen as an expression of
the high Christology re ected throughout the book.

Within the contemporary secular context, the use
of the expression ‘A to Z’ is often found in advertise-
ments. Although not re ecting particular in uence
from Revelation, this similar expression noting total-
ity may be found in modern usage. The expression
may also be found in literary and cinematic works.
In Charlotte Bronté’s Jane Eyre (1847), Rochester
refers to Jane as his ‘alpha and omega’. In the Im
Beneath the Planet of the Apes (1970), an atomic
bomb features the symbolism of ‘alpha and omega’.
The expression has found most signi cantin uence,
however, as a Christian symbol. Within early Chris-
tian art, the Greek letters ‘alpha’ and ‘omega’ could
be incorporated with other Christian symbols, such
as the cross and the chi—rho (a symbol formed from
the rst two letters of ‘Christ’ in Greek). The phrase
has also appeared in a number of Christian hymns,
including ‘Love Divine, All Loves Excelling’ and
‘Of the Father’s Love Begotten’.

Recommended reading. Aune, David E. ‘The Apoca-
lypse of John and Greco-Roman Revelatory Magic’. New
Testament Studies 33 (1987) 481-501. Bauckham, Rich-
ard. The Theology of the Book of Revelation. New Testa-
ment Theology. Cambridge: Cambridge University Press,
1993.

See also CHRIST, TITLES OF; REVELATION, BOoOK OF

[MN]

Altar. An altar is a place of sacri ce. In most reli-
gions, an altar is as characteristic a feature of a sanc-
tuary as a temple. Priests usually have the particu-
lar task of caring for the altar. The English term is
derived from Latin altare (meaning altar), and this
Latin term is probably related to adolere (to burn).
Thus, an altar is speci cally the place where a sacri-

ce is offered to God through burning. The rst altar
mentioned in the HB was spontaneously erected by
Noah after the ood (Gen. 8.20). Noah sacri ced
some of the animals there, which implies that he
slaughtered and burnt them. God perceived Noah’s
sacri ce by smelling the smoke rising up from the
altar (Gen. 8.21).

The oldest HB regulation on altars is found in the
altar law (Exod. 20.24-25). It de nes two types: (1)
an altar of earth, consisting either of earth heaped
up or a simple hole in the ground in which a re
would be lit. (2) An altar of unwrought stone without
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steps. The tabernacle (the portable sanctuary made
by Israel) featured two different altars: (1) The ‘altar
of burnt offering’, made of wood and copper, was
located in the courtyard in front of the tabernacle
entrance (Exod. 27.1-8; 38.1-7; 40.29). Animals or
cereal offerings were sacri ced to God on this altar
(Lev. 1-7). The actual offering occurred while the
sacri ce was burnt in the altar re that was never to
extinguish (Lev. 6.12 ET). This altar was sometimes
called God’s ‘table’ (Ezek. 41.22; Mal. 1.7). (2)
Made of wood and gold, the ‘altar of incense’ stood
inside the tabernacle tent (Exod. 30.1-10; 37.25-28;
40.26). Incense prepared from special ingredients
was burnt upon it (Exod. 30.34-38; 37.29; 40.27).
The four corners of both altars featured horns (Exod.
27.2;30.2) symbolizing the presence and strength of
Israel’s God. All altars had to be consecrated before
they could be used for worship (Exod. 29.12, 36-37;
30.10; Lev. 8.15; Ezek. 43.18-27). It is unclear what
type of altar was located in front of Solomon’s tem-
ple in Jerusalem. 2 Chronicles 4.1 mentions a bronze
altar, but relates only its dimensions. According to
1 Kgs 8.64, however, ‘the king consecrated the mid-
dle of the court that was in front of the house of the
Lord’, referring to a simple elevation of the ground
where large quantities of sacri ces could be offered.
The postexilic altar is described as a large stone
structure with rims (Ezek. 43.13-17).

The NT contains only few allusions to altars.
In the Sermon on the Mount, Jesus suggested that
reconciliation with one’s neighbor should be sought
before offering a sacri ce at the altar (Matt. 5.23-
24). Jesus furthermore challenged the opinion of
scribes and Pharisees that an oath sworn by the altar
was invalid (Matt. 23.18-22). The author of Hebrews
mentions both the main altar (7.13) and the incense
altar (9.4) in a depiction of Christ as the new high
priest and ultimate sacri ce. Most NT references to
altars occur in the Revelation of John (6.9; 8.3, 5;
9.13; 11.1; 14.18; 16.7) which contains visions of
God enthroned in a heavenly sanctuary.

Today, the at-topped furniture at the center of
most Christian churches is called ‘altar’ because the
Lord’s Supper, interpreted as the sacri ce of Jesus,
is celebrated there. Beyond religious contexts of the
English speaking western culture, the word ‘altar’
is not frequently employed. By contrast, in German
and French the equivalent of the idiom ‘to sacri ce
something on the altar of...” can be used to express
the willingness of giving up something in order to
achieve a higher goal.

Recommended reading. Eberhart, Christian. ‘A
Neglected Feature of Sacri ce in the Hebrew Bible’. Har-
vard Theological Review 97 (2004) 485-93. Hayward,
Robert. The Jewish Temple. London/New York: Rout-

ledge, 1996.
See also FIre; LorD’s SuPPER; OFFERING; SACRI-
FICE [cAE]

Amen. The Hebrew word amen derives from the
verbal root mn (‘to be rm, trustworthy, or safe’).
The term typically af rms a preceding curse or dec-
laration as valid (i.e. ‘Surely!” or ‘So be it!’). ‘Amen’
thus frequently appears as the formulaic response to
liturgical doxologies (cf. Ps. 41.13; 1 Chron. 16.36).

Greek biblical documents employ ‘Amen’ in sim-
ilar fashion and form. NT usages of ‘Amen’ echo the
word’s OT sense. Like their Hebrew forebears, both
Paul (cf. Rom. 9.33-36; Phil. 4.20) and the early
Christian gatherings (cf. 1 Cor. 14.16) end doxolo-
gies with ‘Amen’. Revelation’s description of Christ
as ‘the Amen, the faithful and true witness’ (3.14)
may be a reference to Isa. 65.16, which describes
the Lorp as ‘the God of Amen’. In fact, the Chris-
tian gospels contain the NT’s only truly unique use
of ‘Amen’. Jesus frequently af rms the reliability of
his own words by introducing them with the phrase
‘Amen, [ say to you...’ (e.g., Matt. 5.18). The Septu-
agint occasionally transliterates the word into Greek
(amén). This tradition—preserving the Hebrew
word in a new language—has continued throughout
the history of the Christian church and resulted in
the English word ‘Amen’.

Jewish and Christian worship liturgies inherited
‘Amen’ from scripture. The Talmud soberly dis-
cusses the proper and improper ways of speaking
the ‘Amen’, used to close doxologies and blessings.
Christians generally conclude not only doxological
declarations, but all personal and corporate prayer
with ‘Amen’.

Christian congregations that encourage spontane-
ous congregational response (e.g., churches in the
revivalist traditions) often feature an ‘Amen cor-
ner’. The term refers to those congregants who shout
‘Amen’ to express agreement with the preacher
or singer. Frequently, the preacher will elicit this
response by ending an important declaration by ask-
ing, ‘Can I get an ‘Amen’?’ James Baldwin’s play
The Amen Corner (1968) references this preacher—
congregation interplay and pries at the complex rela-
tionships between pastor, family, and congregation
in the context of a Harlem church.
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The popular gospel song ‘Amen, Amen’ also
emerged from the African American church. A
recording of this tune (‘Amen, Brother’, recorded in
1969 by the soul band The Winstons) has found new
life in the sample-based music scene. Musicians
from a wide variety of electronic-based genres (e.g.,
hip-hop, hardcore rap) have extracted a six-second
drum solo from the piece (the ‘Amen break’) and
rewoven it into their works.

Generally, ‘Amen’ in contemporary Western cul-
ture functions in ways similar to its biblical usage.
Evenineveryday conversations, ‘Amen’ or ‘Amen to
that’ can (as in the biblical doxologies) assert strong
agreement. The word can also bring something sig-
ni cant to a close (as in prayer). Cole Porter’s 1935
song ‘Just One of Those Things’ ends a relationship
with ‘Goodbye, dear, and amen’. Similarly, the 1983

nale of the popular television series M*A*S*H,
was titled ‘Goodbye, Farewell, and Amen’.

See also DoxoLoGy; PRAYER [MATTH]
Amorites. The ha’emori are inhabitants of the land
of Canaan, living near the Dead Sea and in the Tran-
sjordan. They are descendants of Noah’s younger
son Ham, through his fourth son Canaan (see Gen.
10.15-16; 1 Chron. 1.13-14). When God promises
the land to Abraham’s descendants, he adds, ‘they
shall come back here in the fourth generation; for
the iniquity of the amorites is not yet complete’
(Gen. 15.16), thus anticipating the conquests under
Joshua.

At the time of the Exodus the Amorites were
inhabitants of the Land of Canaan along with the
Hittites and Hivites (Exod. 13.5). When the Hebrews
sought innocent passage through the land of a group
of Amorites led by their king Sihon of Heshbon, he
refused the request. Marching against the Hebrews,
he was destroyed at the Battle of Jahaz (Num. 21.21-
31). This victory was followed by the destruction
Amorites led by Og of Bashan (Num. 21.33-35). At
a later time, representatives of the Amorite city of
Gibeon fooled the Israelites into making an alliance
with them (Josh. 9), thus obligating Joshua to pro-
tect their interets when threatened (Josh. 10.6-14).

The numerous Amorites gods became tempta-
tions to apostate idolatry for many Israelites. During
the time of the divided monarchy, King Ahab used
Amorite religion to strengthen his power as the king
of the Northern Kingdom (1 Kgs 21.26). King Man-
asseh followed the same policy (2 Kgs 21.11). Ezek-
iel (16.3-45) claimed poetically that the Southern
Kingdom of Judea had had an Amorite for a father

as the only way to explain Israelite spiritually faith-
lessness to God. Memory of the Amorites was used
as a standard for evil. Deuteronomy 3.11 and Amos
2.9 describe the Amorites as very tall and strong
because they were supposedly descended from the
ancient Rephaim (giants).

Historically the information about the Amorites
is limited. Much of current knowledge of the Amor-
ites has come from 20,000 clay tablets found at Mari
(Mari Letters) on the Euphrates River. They were
named by an Akkadian word, ‘Amurru’ which meant
‘westerner’. The term was applied to scattered tribes
of Semitic nomads who were west to Mesopotamia
who came from the Arabian Desert. Syria-Palestine
was called the land of the Amorites by Akkadians.

Following the collapse of the Sumerian Third
Dynasty of Ur (c. 1950 BCE), Amorites came to
dominate the southern Mesopotamian region. The
most famous of the Amorites was Hammurabi the
Great (c. 1728-1686 BcE), king of the First Dynasty
in Babylon. His laws antedated the laws in the
Pentateuch.

See also BaLaam; BASHAN; GIBEONITE; JOSHUA;
Josnua, Book oF; OG oF BASHAN; TWELVE TRIBES OF
ISRAEL [A1w]

Amos, Book of. The book of Amos is one the twelve
so-called minor prophets. The main protagonist in
the book is a putatively eighth-century BCE prophet
named Amos, who lived in the southern part of Israel
but was called by God to travel to the northern parts
of the country and speak words of judgment against
various nations and, more speci cally, against north-
ern Israel. One of the primary themes of the book
is a stark condemnation of what the prophet Amos
considered to be illicit places of worship at cultic
sites in the cities of Bethel and Dan, followed by
assurances that God would punish the wealthy and
corrupt worshippers at these locations.

Perhaps the most famous passage in the book is
Amos 5.21-24, where the prophet expresses God’s
stark disapproval of the people’s religious practices
and commands: ‘let justice roll down like waters,
and righteousness like an ever owing stream’. This
condemnation of Israelite cultic behavior in favor of
practicing social justice is a motif found elsewhere
in the HB’s prophetic corpus, most prominently in
Isa. 1.10-17; Jer. 7.21-23; Hos. 6.6; and Mic. 6.6-
8. Moreover, in all of these passages, including
Amos 5.25 (‘Did you bring to me sacri ces and
offerings the forty years in the wilderness, O house
of Israel?’), the various prophetic authors raise a
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question that has continued to interest interpreters
up to the present day, namely, whether Israel’s God
ceased to desire animal sacri ce at some point, or
even whether God had commanded such sacri ces
in the rst place (i.e., seemingly in contradiction to
the books of Exodus and Leviticus).

In the Christian NT, the Book of Amos is explic-
itly quoted on two occasions (though there are many
other indirect allusions to the book). In Acts 7.42-
43, the martyr Stephen quotes Amos 5.25-27 as a
condemnation of the Israelite people’s in delity to
God. In Acts 15.16-17, James (probably the brother
of Jesus and leader of the Jerusalem church) quotes
an enigmatic prophecy from Amos 9.11-12 in sup-
port of accepting Gentiles into the new Christian
faith: After this I will return, and I will rebuild the
dwelling of David, which has fallen; from its ruins
I will rebuild it, and I will set it up, so that all other
peoples may seek the Lord—even all the Gentiles
over whom my name has been called’ (note that the
NT authors here are quoting the Greek Septuagint
version of Amos 9.11-12 and not the Hebrew, which
does not contain any reference to ‘Gentiles’). Medi-
eval Jewish commentators typically saw the raising
of the fallen dwelling as referring to a future messi-
anic era, while others saw the references to the booth
in terms of the destroyed/rebuilt Temple.

The phrase in Amos 5.24, ‘let justice roll down’,
has become a popular slogan for racial, social, and
economic egalitarianism movements throughout
the late nineteenth and twentieth centuries, particu-
larly in the American Civil Rights movement of the
1960s and beyond. For example, in his famous ‘I
Have a Dream’ speech in 1963, Dr Martin Luther
King, Jr proclaimed, ‘No, no, we are not satis ed,
and we will not be satis ed until justice rolls down
like waters and righteousness like a mighty stream’.
Again, in a 1965 article in The Nation entitled ‘Let
Justice Roll Down’, King invoked Amos directly
as a call for revolutionary change, and another pio-
neering American Christian social activist, John M.
Perkins, entitled his 1976 autobiography Let Justice
Roll Down.

See also Cows of Bashan; PROPHETS; SACRIFICE

[BRD]

Ananias and Sapphira. According to Acts, the early
Christians were in the habit of selling their posses-
sions and giving the proceeds to the church leaders
who in turn ensured the needs of every member of
the community were met (Acts 4.32-37). Ananias,
not to be confused with the high priest of the same

name in Acts 23.2, was a member of the Christian
community who sold a piece of property. With his
wife Sapphira’s knowledge, Ananias donated only
a portion of the proceeds to the communal treas-
ury. Upon receiving this partial gift, however, the
Apostle Peter exposed the deceit: ‘Ananias, why has
Satan lled your heart to lie to the Holy Spirit and to
keep back part of the proceeds of the land? While it
remained unsold, did it not remain your own? And
after it was sold, were not the proceeds at your dis-
posal? How is it that you have contrived this deed in
your heart? You did not lie to us but to God’ (Acts
5.3-4). After hearing these words Ananias ‘fell down
and died’ (Acts 5.5). Three hours later, Sapphira
appeared on the scene only to repeat her husband’s
lie and thus to suffer the same fate (Acts 5.7-10).

Within the Christian theological tradition, this
graphic incident has been the source of much
debate about the justice of God and the security of
salvation. For Patristic interpreters, the severity of
the punishment was an indication that the sin of
Ananias and Sapphira was not just greed and lying,
but idolatry (valuing material things above God,
see e.g., Jerome, Ep. 14.5). This sort of interpreta-
tive tradition re ects a reading that sees the death
of Ananias and Sapphira as consequence of divine
retribution. It is therefore not surprising that allu-
sions to this story have appeared repeatedly within
the Western literary and artistic traditions in refer-
ence to divine judgment. A representative example
of this allusive use can be seen in Melville’s novel
Billy Budd. After Budd kills the untrustworthy
Claggart, Captain Vere approvingly calls it ‘the
divine judgment of Ananias’. The artistic depic-
tions of this event almost unanimously highlight
the theme of judgment from above by the upward
looking stares of Ananias and Sapphira. Raphael’s
The Death of Ananias (1515-1516) is particularly
graphic in the way it portrays the event as a spec-
tacle of sorts, with the crowd gazing at the central-
ized Ananias who alone is gazing heavenward. In
addition to the motif of divine judgment, Ruskin,
in Sesame and Lilies, focuses on the paradigmatic
character of Ananias’s sin: ‘most of us think not of
what we are to do, but of what we are to get...the
sin of Ananias....We want to keep back part of the
price’.

Recommended reading. Fitzmyer, Joseph A. The
Acts of the Apostles: A New Translation and Commentary.
Anchor Bible, 31. New York, Doubleday, 1998. Pervo,
Richard I. Acts. Hermeneia. Minneapolis: Fortress Press,
2008. Peterson, David. The Acts of the Apostles. Pillar
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New Testament Commentary. Grand Rapids: Eerdmans,
2009.
[JAL]

Anathema. This word derives from a Greek term
meaning something devoted or accursed, and is the
root word of the anathematizo ‘laying a curse’. It
was translated in the Septuagint (third century BCE)
from the Hebrew word herem (meaning ‘set aside’).
It is used in Lev. 27.28; Num. 21.3; Josh. 6.17-18,
7.12-13; Judg. 1.17; 1 Chron. 2.7; and Zech. 14.11.
In examining its usage in the Septuagint, it has two
meanings: a thing that is devoted to God and a thing
that is to be destroyed. Anathema is understood by
the hellenistic Jewish philosopher Philo of Alex-
andria (20 BcE—50 cE) to mean a dedication or an
offering to God like rst fruits of harvest, which
are offered up for destruction. It is used in the NT
in Gal. 1.8; Rom. 9.3; 1 Cor. 12.3; 16.22; and Acts
23.14 with the meaning of bodily harm (as in Acts
23.14) and separation (as in Rom. 9.3). Interest-
ingly, in Acts, anathema is connected with taking an
oath where if the oath was not honored, then a curse
would take effect.

In the early Church, anathema took on a technical
meaning that was synonymous with excommunica-
tion that is being forced to separate from the Church.
By the eleventh century ck, the word was associated
with the major curse of total excommunication from
all Christian religious rights, which also meant the
real possibility of exclusion from Heaven.

In medieval literature, Chaucer’s (c. 1343—1400)
The Canterbury Tales has echoes of anathema in the
tales of the “Wife of Bath’ and the ‘Friar’. In contem-
porary literature, Scott Westerfeld uses the idea of
anathema in his novel Peeps where a parasite causes
people to become vampires with an ‘anathema effect’
to sunlight and cruci xes. In 2002, Detective Comics
showcased a grotesque villainess called Anathema
who fought against the Justice League of America
(i.e., Superman, Batman, and Wonder Woman as well
as many others) and almost defeated them. Finally,
the death metal band Anathema has songs detailing
the disastrous effects of separation from a true love,
as in ‘A Natural Disaster’ which includes the phrase,
‘It’s been a long cold winter without you’.

Anathema does not have a single de nition and
can be understood as something or someone set
aside, excommunicated or accursed. These varied
uses can be seen throughout history from ancient to
modern times.

See also AcHAN; CHURCH; AcTs, Book oF  [MsW]

Ancient of Days. From the Aramaic words ‘atiq
(advanced or ancient) and yomava (period of time/
day). The term Ancient of Days, often translated as
the Ancient One, appears three times in Dan. 7 to
describe the divine judge in Daniel’s vision of the
last days. Most agree this divine judge is no one else
but Yahweh the God of Israel. The language of Dan.
7, which includes clothing as white as snow and hair
like wool, is a clear in uence on the writing of John
the Seer (see Rev. 1.14).

The expression Ancient of Days is a descriptive
term that suggests sovereignty rather than length of
living. A similar description is found in the Ugaritic
epic of Aghat where the chief Canaanite god was
referred to as ‘the king, father of years’. Also used
in different religions to describe God, the term tran-
scends theologies and dictates more of an Eastern
understanding of a supernatural being outside time.

Though there is no such description as a white
beard in Daniel’s vision, artworks depicting the
Ancient of Days usually show him as an old man
with long white beard and white hair. A famous art-
work that follows this interpretation is the Ancient of
Days watercolor relief by William Blake in 1794. In
the relief, one sees an old man kneeling on one knee
with what looks like a compass in his hands, and
himself somewhat wrapped in the Sun. This artwork
was also the cover illustration for Blake’s collection
of poem called Europe, a Prophecy (1794). In con-
temporary culture, different authors and musicians
have used Blake’s painting Ancient of Days in dif-
ferent forms. The American funk band Slave, popu-
lar in the 70s and 80s had Blake’s artwork on the
cover of the 1978 The Concept album. The expres-
sion usually appears in songs as a name for God.
Gospel artistes like Ron Kenoly (Lift Him Up, 1994)
have songs titled ‘Ancient of Days’. In the popular
hymn composed by Walter Smith ‘Immortal Invis-
ible’, the term was one of the numerous ones used
in describing God. There is also a popular hymn
called ‘Ancient of Days’ composed by the rst Epis-
copal bishop of Albany New York, William Doane
(1832-1913).

Due to the description given of the divine judge
in Daniel’s vision of this Ancient One, many char-
acterization of this divine being in contemporary
culture usually re ects an old man with long white
beard. In The Simpsons episode ‘Homer the Heretic’
(1994), the God that appeared to Homer in his dream
was an old man with long beard. Movies like Bruce
Almighty differ from this stereotype, but still use the
concept of an old man.
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While there are no speci c references to the
Ancient of Days in the NT, the description given
in Rev. 4.9 is strikingly similar to the language of
Dan. 7.

See also Son oF MaN; YAHWEH [Goa]
Andrew. All four NT Gospels include Andrew
among the rst followers of Jesus. In Matthew (4.18-
22) and Mark (1.16-20), Jesus calls Andrew and his
brother, Simon Peter as they are shing in the Sea
of Galilee. In Luke, Andrew appears when Jesus
chooses the twelve he will name apostles; again, he
is referred to as Peter’s brother (Luke 5.12-16; also
Matt. 10.1-4). Early in the Gospel of John, Andrew
is a follower of John the Baptist. When John calls
Jesus ‘the Lamb of God’, Andrew begins to follow
Jesus. He tells his brother Simon, ‘We have found
the Messiah!” and then takes him to meet Jesus (John
1.35-42), so becoming the rst person in John’s
Gospel to identify Jesus as the ‘Anointed One’. In
the other gospels, it is not Andrew but Peter who

rst confesses Jesus in this way.

Andrew otherwise plays a small role in the NT
Gospel narratives. In Mark, he is one of the four
disciples who ask Jesus privately when the destruc-
tion of the Temple will occur (Mark13.3). In John,
he introduces Jesus to a boy with ve loaves and
two sh that will go on to feed ‘about ve thousand’
people (John 6.1-14). He helps Philip tell Jesus that
‘some Greeks’ wish to see him (John 12.20-26), and
he appears early in Acts in a list of the eleven apos-
tles (Acts 1.13).

Eusebius of Caesarea, in his fourth-century 7The
History of the Church, mentions Andrew once,
noting that in the scattering of the apostles, ‘tradi-
tion tells us’ that Andrew ‘was chosen’ for Scythia
(southern Russia and the Caucasus). Eusebius
had rejected as heretical the Acts of Andrew (Acta
Andreae)—a text, likely from the mid-second cen-
tury, which survives only in pieces, and comprises
a series of adventures related to the apostle. In the
Acts, Andrew travels throughout Greece and Asia
Minor. He founds churches, ordains bishops, and
performs extravagant miracles, including halting an
attacking army with the sign of the cross. At Patras,
Greece, the Proconsul Aegeates orders Andrew’s
cruci xion for having converted, among others,
Aegeates’ wife Maximilla. Andrew preaches three
days from the cross before dying. Another, perhaps
earlier version of text, the Acts of Andrew and Mat-
thias in the City of the Cannibals, describes more
adventures and miracles.

The popularity of the Acts led eastern Christians
to revere Andrew as an eastern counterpart to Peter.
The Greek Church named him the Protokletos (First
Called). The tradition developed that Andrew had
been executed on an x-shaped, or ‘saltire’ cross.
In the eighth century, some of Andrew’s relics
(remains) were transported to Scotland, perhaps
in an attempt by the Roman church to counter the
popularity of the indigenous Celtic saints. There
Andrew gave his name to a cathedral town, a uni-
versity, and eventually a historic golf course. His
saltire cross appears on the Scottish ag. (The saltire
form also gures in the battle ag of the American
Confederate army, although its creators claimed it
was not intended to represent St Andrew.) Andrew’s
feast day, November 30, was designated a Scottish
bank holiday in 2006.

Andrew’s legacy endures: he is the Patron Saint
of Greece, Romania, Russia, Scotland, and Constan-
tinople; and of mariners, shers, and rope makers.
He represents, in iconography and legend, a tough,
woolly sherman who fearlessly responds to the call
of Jesus, and carries his robust faith to the ends of
the earth. He suggests a rugged masculine Christian-
ity, perhaps in distinction to his re ned and ethereal
Roman brother, Peter. Andrew thus exudes a work-
ing class appeal that subtly subverts western cultural
and religious domination.

Recommended reading. MacDonald, Dennis Ronald.
The Acts of Andrew and The Acts of Andrew and Matthias
in the City of the Cannibals. Atlanta: Scholars Press, 1990.

See also DiscipLE; TWELVE DISCIPLES, THE; PETER,
THE APOSTLE [sB]

Angel. The Greek word aggelos means ‘messen-
ger’. The Hebrew equivalent is mal’ak. In the HB,
these beings have a complicated nature and often
are indistinguishable from God. They have typically
been considered the lowest level of the divine coun-
cil but recent scholarship demonstrates a more com-
plicated and vital role for these divine characters.
The literature of Second Temple Judaism gives a
signi cantly larger role to angels and allows them to
develop as characters with individual identities. In
the Christian Testament, the role of angels as mes-
sengers is more pronounced.

In post-biblical Judaic traditions, the concept
of archangels developed with particular signi -
cance granted to Michael, Gabriel, and Metatron.
Yet, despite this belief in the personality of certain
angelic gures there is also a strand of tradition that
does not allow for angelic free will and sees these
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beings as merely an extension of the deity. Maimo-
nides, in the middle ages, claimed that biblical ref-
erences to angels were only one way of explaining
natural phenomenon in a world that did not fully
understand its environment and therefore should be
understood metaphorically. The idea that each per-
son has a guardian angel arose very early in church
history and was followed by St Jerome, Peter the
Lombard, and St Ambrose.

The Church of Jesus Christ of Latter Day Saints
was founded after Joseph Smith encountered an
angel, and the Book of Mormon was written due to
further angelic visitation. They also identity the angel
Michael with Adam and the angel Gabriel with Noah.
Angels provide ample subject matter for the modern
media as well. Television shows such as Touched by
an Angel are popular due to their depiction of tra-
ditional presentations of angelic life. The television
show Supernatural took on the topic of angels in the
second season in an episode entitled ‘Houses of the
Holy’, where the marginalized of society start killing
hidden criminals because angels tell them to do it.
On the ip side, the popular Im Dogma with Matt
Damon and Ben Af eck took a satirical look at reli-
gion through the lens of two angels who have found
themselves trapped out of heaven. A more romanti-
cized notion of angels can be found in Nicholas Cage
and Meg Ryan’s movie City of Angels.

Recommended reading. Meier, Samuel. Messengers
in the Ancient Semitic World. Atlanta: Scholars Press,
1988. Sullivan, Kevin. Wrestling with Angels: A Study of
the Relationship between Angels and Humans in Ancient
Jewish literature and the New Testament. Leiden: Brill,
2004.

See also BaLaam; DiviNe CounciL, THE; ELOHIM;
Gob; Lot; SWorRD; YAHWEH [Ew]

Animals, Symbolism of. In the beginning, God cre-
ated animals and brought them to Adam for naming
(Gen. 2.19-20). The serpent plays a large role in the
Fall (Gen. 3) when he entices Eve to eat the forbid-
den fruit; thereafter Satan is often likened to a snake
or serpent (Rev. 12.9). God commands Noah to take
two of every animal onto the Ark, to perpetuate post-
diluvian life (Gen. 6.19-20).

Like birds, animals are put in categories: clean
and unclean. Leviticus 11 explains the distinctions:
clean beasts have divided hooves and chew cud; sea
creatures must have both ns and scales. Many ani-
mals are used for sacri ce: bulls, rams (Exod. 29.1),
lambs (Exod. 29.38), pigeons, turtledoves (Lev.
1.14), sheep, goats (Lev. 1.10), and calves (Mic.

6.6). Exodus 8—10 describes plagues of frogs, gnats,
ies, and locusts.

The ‘golden calf” was made by Aaron and wor-
shiped by the Israelites until Moses intervened
(Exod. 32.1-20). Modern references are made to
worshiping false idols, with the ‘golden calf” sym-
bolizing material goods (see e.g., Charles Dickens’s
Martin Chuzzlewit). The ‘fatted calf” was prepared
to celebrate the return of the Prodigal Son (Luke
15.11-32). This phrase is used to imply a lavish wel-
come by Chaucer, William Shakespeare, Eugene
O’Neill, and Thomas Wolfe.

Predators—TIions, bears, wolves, foxes, and leop-
ards—inspire fear. Lions are strong and powerful,
but also menacing. Both Christ (Rev. 5.5) and Satan
(1 Pet. 5.8) are likened to lions. The phrase ‘lion
in the streets’ (Prov. 26.13) refers to an excuse for
avoiding something unpleasant. Daniel is thrown
into the lion’s den, but is saved by his faith (Dan.
6.17-25). Isaiah foretells a peaceful future when
‘The Wolf shall live with the lamb, the leopard
shall lie down with the kid; the calf and the lion
and the fatling together’ (Isa. 11.6). Shelley, Blake,
and Henry James cite this prophecy in their written
works.

Jesus said: ‘I am sending you out like sheep into
the midst of wolves; so be wise as serpents, and
innocent as doves’ (Matt. 10.16). Literary references
to these animals are later found in the works of
Melville, Huxley and Maugham. The sly, bold and
opportunistic wolf ‘in sheep’s clothing’ is mentioned
in Matt. 7.15, as well as in Aesop’s fable. The fairy
tale Little Red Riding Hood reworks the idea.

References to horses are usually in a military
context (e.g., Deut. 20.1), or seen as a symbol of
strength or wealth (e.g., Rev. 18.12-13). The col-
loquialism ‘death on a pale horse’ derives from the
description of the Four Horsemen of the Apocalypse
in Revelation 6.

Christ is called the Lamb of God in John 1.29, and
later in Melville’s Billy Budd and Joyce’s Ulysses.
He is also the good shepherd (John 10.14) and calls
followers his ock (Luke 12.32). A prophecy (Matt.
25.31-33) speaks of him dividing the sheep (good
souls) from goats (wicked). The parable of the lost
sheep (Matt. 18.12-14) is referred to in the rst
chapter of Twain’s Huckleberry Finn. The modern
term scapegoat derives from the distribution of goats
for sacri ce in Lev. 16.7-10.

Associating animals with concepts or virtues car-
ries over into the modern world, with references that
evoke biblical symbolism. For instance, much as
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Herod is named a ‘fox’ (Luke 13.32) and the Phari-
sees and Sadducees called “vipers’ (Matt. 3.7), poli-
ticians debating war today are designated ‘hawks’
or ‘doves’.

Recommended reading. Goodard, Burton L. Animals
and Birds of the Bible. Mulberry, IN: Sovereign Grace
Publishers, 2007. Cansdale, G.S. A/l the Animals of the
Bible Lands. Grand Rapids, MI: Zondervan, 1970.

See also Birps, SymBoLISM OF; (GOLDEN CALF;
LamB oF Gob; NAMING OF THE ANIMALS; SCAPEGOAT;
SHEEP; WISE AS SERPENTS [AcF]

Anna. The cameo appearance of Anna the Prophet-
ess at the Presentation of the infant Jesus in the Tem-
ple (Luke 2.36-8) is a masterpiece of concentrated
symbolism and thematic irony.

Anna, whose name means ‘grace’, is the daughter
of Phanuel (‘Face of God’), of the tribe of Asher’
(‘happy’) (v. 36). This cluster of genealogical cues
symbolically emphasizes her role which is, through
grace, to bring happiness by proclaiming the birth
of the Messiah ‘to all who were looking for the
redemption of Jerusalem’ (v. 38).

Thematically and structurally Anna is one of
several disadvantaged individuals in the opening of
Luke’s gospel who are recipients of God’s grace:
Elizabeth, the mother of John the Baptist, who is
barren and advanced in years (Luke 1.7, 36); Zecha-
riah, her elderly husband; the Virgin Mary; the shep-
herds (2.8-20); and Simeon who, the text implies, is
also elderly (2.29).

Anna is one of only a handful of biblical women
speci cally identi ed as Prophetesses, and thus
she would have been associated, in the minds of
Jewish readers, with her OT precursors: Miriam,
Deborah and Huldah. As an elderly widow Anna
was potentially vulnerable and disadvantaged;
yet, along with the shepherds, another socially
marginalized group, Anna can be viewed as one
of the rst evangelists. She stands in ironic juxta-
position to Zechariah, a priest, and father of John
the Baptist, who is struck dumb by the angel, in
the Temple, because of his lack of faith (1.20),
whereas Anna, also in the Temple, enthusiasti-
cally proclaims the good news of the Messiah’s
birth. The ministry of the shepherds, Anna, and
later the disciples, illustrates the shift of power
away from the religious institution of the Temple
and its priests, into the hands of the common peo-
ple under the inspiration of the Holy Spirit.

Luke’s depiction of Anna has further political
dimensions, given the multi-cultural, polytheistic

context of her time, especially in Israel which, under
the pro-Roman King Herod, saw the building of
many temples to pagan gods, including one to Cae-
sar. In the classical, pre-Christian world, the temple
priestess was the major vehicle of communication
between the pagan gods and their worshippers. Anna
is the Christian counterpart to the pagan priestesses
and their oracles; she never leaves the Temple (v.
37), implicitly speaks in the power of the Holy
Spirit, and reveals the presence of the Messiah. Like
her OT predecessors, Anna the Prophetess proclaims
the true God of Israel in the face of pagan enemies
and deities.

Gregory of Nyssa and other commentators inter-
pret Anna typologically. According to such readings,
Simeon is the symbolic personi cation of the Law
while Anna is the symbolic personi cation of Grace,
or sometimes the Prophets. Both coexist in the Tem-
ple but, with the birth and arrival of the Messiah, the
Law (Simeon) is ful lled, and Grace (Anna) begins
its prophetic ministry of revealing the incarnate
presence of Jesus in the world.

The depiction of Anna combines several liter-
ary archetypes: the wise old woman who possesses
secret knowledge which will reveal the identity of
the true king (Jesus), and thus threaten the illegiti-
mate and corrupt usurper (Herod); the priestess/ora-
cle/soothsayer; and the pious widow.

Anna is regarded as a Saint by the Roman Catho-
lic and Eastern Orthodox Churches and gures fre-
quently in icons, murals and paintings, including a
striking rendition by Rembrandt.

Recommended reading. Estrada, Nelson P. ‘Praise
for Promises Ful lled: A Study of the Signi cance of the
Anna the Prophetess Pericope’. Asian Journal of Pente-
costal Studies 2 (1999) 5-18.

See also INFANCY NARRATIVES; LUKE, GOSPEL OF

[BFR]

Annunciation. The term refers to the angel Gabri-
el’s announcement to the Virgin Mary that she would
conceive and give birth to a child who would be
called Son of God. This story is found only in Luke
1.26-38. Scholars have long debated whether this
story is based on an older source, and to what extent
the writer crafted or re-crafted this story. Luke’s
account has general af nities with miraculous birth
stories in the HB. Early Greek and Latin Christian
writers, however, would highlight the most distinc-
tive feature of this story, namely Mary’s virginal sta-
tus. This takes on theological signi cance in later
Christian theology.
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The stories of miraculous divine intervention
to ensure a child of promise (at times complete
with divine announcements) can be found in Gen.
17 (Sarah/Isaac), Gen. 16 (Hagar/Ishmael), Gen.
25 (Rebekah/Esau and Jacob), Gen. 29.31-30.24
(Leah and Rachel/Simeon and Joseph), Judg. 13.2-7
(Manoah’s wife/Samson), and 1 Sam. 1.1-20 (Han-
nah/Samuel). The announcement of Samson’s birth
provides the best HB parallel for the Lukan annun-
ciation story, complete with an awe-inspiring angel.
In Luke, the announcement to Mary is juxtaposed
with the previous announcement by Gabriel to the
priest Zechariah that his aged wife would give birth
to John the Baptist (Luke 1.5-20; cf. Gabriel and
Dan. 8.16-27, 9.21-27). The similarities of the two
only serve to heighten the difference in response by
Mary and Zechariah to the angelic announcement—
acceptance versus doubt.

As Christianity developed in the Greco-Roman
world, so did Mary’s role, including receiving the
title of theotokos (‘God-bearer’ or ‘Mother of God”).
Couple this with the general scarcity of material
about her in the biblical text and it is not surpris-
ing that the annunciation is ubiquitous in Christian
art of all varieties. Nearly every signi cant Medi-
eval and Renaissance painter tackled the subject.
Representing the annunciation became a means of
declaring the doctrine of the perpetual virginity of
Mary. Many representations include a lily, often in
Gabriel’s hand, a symbol of Mary’s purity.

Perhaps the greatest in uence of Luke’s annun-
ciation account is its role in birthing the ‘Hail Mary’
or Ave Maria prayer. Gabriel’s words in Luke 1.28,
‘Greetings, favored one, the Lord is with you’
via Jerome’s Latin translation create the opening
words of ‘Hail Mary, full of grace, the Lord is with
thee’. This is then coupled with Elizabeth’s greet-
ing to Mary in Luke 1.42 (‘Blessed are you among
women, and blessed is the fruit of your womb”).
This prayer plays a central role within Catholic
piety, most notably in the Rosary prayer method
in which it is repeated in sets of ten for a total of
150 times. Several famous musicians have set
the text of the Ave Maria to music, including the
well-known version created by Charles Gounod in
1859 based on J. S. Bach’s C major Prelude. One
is hard pressed to name a major composer before
the twentieth century who has not worked with the
Ave Maria text. The Angelus prayer, often associ-
ated with the ringing of church bells at 6 am, noon,
and 6 pm, is also based on Luke’s annunciation text.
The Christian feast or celebration of the Annuncia-

tion is observed on March 25, exactly nine months
before Christmas.

See also GABRIEL, THE ANGEL; MARY, MOTHER OF
JEsus; CHRISTMAS [AR]

Anoint. To anoint a person was common in ancient
cultures both for medicinal and ritualistic purposes.
The word anoint in the OT (Hebrew, mashach)
and NT (Greek, eleipho, aleipho, and murizo) have
largely the same meanings, referring to the anoint-
ing of a person’s body because they are ill, dead,
elevated to kingship, or sancti ed by God.

Among ancient cultures, oil was a commonplace
medicine for skin conditions, wounds, and moods.
In Isa. 1.6, oil softens bruises and sores; David in Ps.
109.18, implies that oil soothes the pains of joints.
Priests were anointed with oil (Exod. 29.21), as were
holy implements (Exod. 30.25-27). Prophets and
priests also anointed kings; for example the prophet
Samuel anointed King Saul (1 Sam. 10.1) as well
as David (1 Sam. 16.13). When Samuel anointed
David, ‘the Spirit of the Lord came mightly upon
David’. David refused to hurt Saul when he had him
in his power, as he was also God’s anointed (1 Sam.
24.6), and his person was therefore sacrosanct.

Anointing with oil gures prominently in the
NT as well. Jas 5.14, describes how the sick are
anointed with oil in a religious act calling upon
God’s help. Jesus commanded his disciples to go
about the countryside ridding people of unclean
spirits and healing by anointing the sick with oil
(Mark 6.13). Dead bodies were also anointed;
Mary Magdalene, Mary the mother of James, and
Salome brought spices to anoint the body of Jesus
in the tomb (Mark 16.1). A young woman, perhaps
Mary Magdalene, anointed Jesus with pure nard,
an expensive ointment, when he was still alive as
an act, according to Luke (7.36), of love, or accord-
ing to Mark (14.8) and John (12.7), anticipating his
death, anointing his body as if for burial. Accord-
ing to the author of Acts (10.38), Jesus has been
anointed by the Holy Spirit. Indeed the Greek
translation of the Hebrew anointed one, Christos,
became a title, almost like a surname, for Jesus of
Nazareth, the anointed one of God.

For centuries after the death of Jesus, European
kings were anointed in their consecration to power,
as if they were living messiahs, ruling for Christ. The
Christian church adopted christening oil, chrism, to
anoint new Christians, either the baptized or the con-

rmed. One of the sacraments of the church, Holy
Unction, is the act of anointing the sick and dying
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with holy oil. Anointing with oil among Christians
today is symbolic of anointing with the Holy Spirit.
Artists have repeatedly portrayed the anointing of
David, Christ, and kings. An example is The Anoint-
ing of Jesus by William Hole (1906).

See also O1L; CHRIST [RL]
Antichrist. The word antichrist (antichristos in
Greek) is used by only one author in the Bible, the
writer of the NT letters called 1 and 2 John (2.18,
22; 4.3; 2 John 1.7). He warns his readers that the
antichrist is already in the world and that many
‘antichrists’ have already appeared (2.22). This phe-
nomenon is for him a sign of the ‘last hour’ (2.18).
He also gives a de nition in this letter of the title
antichrist by relating the name to any ‘spirit’ (liter-
ally) which denies that Jesus is the anointed one or
Messiah (christos) or that Jesus is ‘of God’ (4.3).

Paul also refers to a gure that plays a role simi-
lar to that of an antichrist in his second letter to the
Thessalonians (2.3-4). He speaks about a gure
whose appearance will precede the coming of the
Lord Jesus (cf. 1 Thess. 4.13-18). Although Paul
does not reveal his sources, his descriptions of the
man of lawlessness and the opposition to God are
reminiscent of apocalyptic thinking seen elsewhere
in the Bible especially in Mark 13.14-37 and Rev.
13. Other examples of those opposing God and his
people are found in Ezek. 38-39 and Dan. 7.21-27,
9.24-27; 11.

The expectation of tribulation and the appear-
ance of great evil ahead of God’s nal victory, or
associated with the end of the world, is common in
apocalyptic literature, ancient and modern. Jesus
speaks to the disciples about events in the last days
preceding his coming again in the ‘little apocalypse’
in Mark (13.13). In his description of an antichrist

gure in Rev. 13, this author depicts a beast who
arises from the earth and mimics the Lamb but in
behavior oppresses the elect and inspires the nations
to commit idolatry (13.11-15). He labels this beast
with the number 666 which is said to be ‘the num-
ber of a person’ (13.18). It is this symbol which has
exercised the imagination of readers as much as any
other passage in the Bible.

The concept and symbols of the antichrist appear
often through history as a way of denouncing one’s
enemies or opponents both inside and outside of
Christianity. Various individuals and nations have
been assigned this status from the Pope in the time
of the Reformation to Hitler in the last century. The
large number and variation of suggestions for the

identity of the antichrist should warn us about how
malleable this symbol is in anyone’s hands.

Recommended reading. Kirsch, Jonathan. 4 History
of the End of the World. HarperCollins: New York, 2006.
Peterson, Simon. 4 Brief History of the End of the World.
London: Constable & Robinson, 2006. Wainwright,
Arthur. Mysterious Apocalypse. Nashville, TN: Abingdon
Press, 1993.

See also APoCALYPSE, APOCALYPTIC; BEAST; FALSE
PROPHET [D™MAC]

Antioch. The city of Antioch in Syria (now
Antakya, in Turkey) was founded by Seleucus
Nicator in 300 BcE, and was named in memory
of his father Antiochus, king of Syria. The great
wealth of the Seleucid Empire meant that Antioch
was brie y arival of Rome in the third century BCE,
and there were people from Antioch who competed
in the ancient Greek Olympics. However, the city
declined although it played an important part in
the early history of Christianity, being mentioned
nineteen times in the Acts of the Apostles, once in
Galatians, and once in 2 Timothy. Indeed, in Acts
11.26, it is noted that the followers of Jesus were

rst called “Christians’ in the city. The other refer-
ences are largely to seeking converts from the city,
and it is clear from Acts that Antioch was on one of
the main trade routes through the region. In 341 ck,
it was the location of the Council of Antioch, which
sought to replace the Nicene theology with Arian-
ism. This led to the appointment of a Patriarch of
Antioch, long regarded as a very senior position in
the Christian Church. Six saints: Eusthathius, Igna-
tius, Lucian, Margaret, Meletius and Pelagia, are
associated with the city.

The city was destroyed by the Persians in 538
CE, rebuilt by the Byzantine Emperor Justinian, and
then captured by the Saracens in 638. It was its con-
nections with early Christianity that led the armies
of the First Crusade to capture it in 1098 (when St
George was seen helping them). Tom Harper, in his
novel about the First Crusade (Siege of Heaven,
2006) describes Antioch as plague-ridden, and there
are also many legends which surround the discov-
ery in Antioch of what was believed to have been
the ‘Holy Lance’, a relic said to be the lance that
pierced the side of Jesus during the cruci xion. Sub-
sequently, the Crusaders established the Principality
of Antioch that they maintained until 1268 when the
city was sacked by the Marmluks. Antioch inspired
Sir Arthur Sullivan to compose The Martyr of Anti-
och in 1880. From the break-up of the Ottoman
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Empire after World War I, until 1939, the French
held the city as part of what became known as the
Protectorate of Hatay.

See also AcTs OF THE APOSTLES, THE; PAUL THE
APOSTLE [1c]

Antiochus IV Epiphanes. Antiochus IV Epiphanes
(c. 215-164 BCE), born Mithridates, was the eighth
ruler of the Seleucid Empire and ruled between 175
and 164. After the death of Alexander the Great in
323 BcE, and after years of ghting in wars of the
Diadochi (Greek for ‘successors’), Alexander’s ter-
ritory was divided into four main kingdoms: the
Ptolemaic dynasty in Egypt; the Seleucid dynasty
in Syria and Mesopotamia; the Antigonid dynasty
in Macedon and central Greece; and the Attalid
dynasty in Anatolia.

Having ascended to the throne upon the assassi-
nation of his brother Seleucus I'V Philopator, Antio-
chus IV looked to expand his territory. Although he
had originally captured Egypt in 170, Antiochus led
a second attack on Egypt and sent a eet to capture
Cyprus in 168 to reclaim those territories. Before
reaching Alexandria, however, his path was blocked
by a Roman army who demanded that Antiochus
withdraw his armies from Egypt. Antiochus said he
would discuss it with his council, whereupon the
Roman envoy drew a line in the sand around him
and said, ‘Before you cross this circle I want you
to give me a reply for the Roman Senate’. Rome
would declare war if the king stepped out of the cir-
cle without committing to leave Egypt immediately.
Weighing his options, Antiochus wisely decided to
withdraw. This incident may lie behind the expres-
sion ‘draw a line in the sand’.

Arguably the most notorious act of Antiochus IV
was his capture of Jerusalem and the sacking and
desecration of the temple (1 Macc. 1.20-24). While
Antiochus was busy in Egypt, a riot broke out in
Jerusalem and on his return from Egypt, he attacked
Jerusalem, restored Menalaus, his appointed high
priest, and executed the dissidents responsible for
the unrest. To strengthen his hold over the Jerusa-
lem and the Jewish people, Antiochus decided to
Hellenize the Jews by ordering the worship of Zeus
as the supreme god. This was anathema to the Jews
and when they refused, Antiochus sent an army to
enforce his decree (167 BCE). According to Josephus,
upon seizing Jerusalem his soldiers entered the Jew-
ish Temple and slaughtered a pig on the altar (an
animal considered unclean by Jews). They then
attempted to force the Jewish men to eat the pig

meat (War 1.34). When the men refused, the soldiers
mutilated the men’s bodies before burning them
alive on the altar of the Lord.

The goal of Antiochus IV was to force assimi-
lation of the Jews by Hellenizing their religion,
which was an extreme provocation to the faithful.
The Jews broke into a full-scale rebellion led by the
Maccabees, who defeated Antiochus’s armies, lead-
ing to the reclamation of the Temple and the rst
celebration of Chanukah (the Feast of Lights), and
the establishment of a short-lived period of Jewish
independence (1 Macc. 4.59). This further under-
mined the Seleucid regime in Judea and provided
the Romans with opportunities to ally with the Jews
(1 Mace. 12.1).

Recommended reading. Shipley, Graham. The Greek
World after Alexander 323-30 BC. London: Routledge,
2000.

See also EGypT; HIGH PRIEST; JERUSALEM; JUDEA;
MACCABEES, THE; MACCABEES, Books oF; TEMPLE,
ISRAEL’S [saa]

Apocalypse, Apocalyptic. The words apocalypse
and apocalyptic come from the one Greek word,
apokalypsis, meaning an uncovering or disclo-
sure and in this sense a revelation. Apocalypsis is
the rst word in the Book of Revelation, appearing
in the phrase ‘the revelation of Jesus Christ’ (Rev.
1.1). For this reason, some refer to this book as the
Apocalypse. The word also indicates an extensive
body of biblical and extra-biblical apocalyptic writ-
ings. The apocalyptic movement grew out of the
ancient Israelite prophetic traditions. The apocalyp-
tic writers took the prophetic message, applied it to
the world stage, and included not just the actions
and fate of Isracl but now the nations, and even the
whole creation.

Eventually, the apocalyptic writers’ developed
the use of heavenly imagery, symbols, and num-
bers and worked with visions and dreams all pur-
porting to be inspired by God or a heavenly source
(such as a notable or a righteous person long dead).
They often wrote under an assumed name, a device
intended to enhance the authority of the document
with its readers. John the Seer, who wrote Revela-
tion, is an exception to this convention (Rev. 1.9).
The word apocalyptic in biblical studies is now used
to refer to a whole collection of Jewish and Chris-
tian writings from approximately 200 BcE to 200
CE. Apocalyptic writings occasionally describe the
close of the present age, scenes of judgment, and the
beginning of God’s reign on earth. Often the suffer-
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ing of God’s people provides the context for much
of ancient apocalyptic literature (see e.g., 1-2 Macc,
with the Book of Daniel). The use of numerology,
angels and devils (possibly re ecting the early in u-
ence of Zoroastrianism), and many Israelite symbols
characterize this literature as well. Revelation, the
last book of the Bible, is considered by many to be
the quintessential apocalyptic work. Jesus also uses
apocalyptic imagery in the Olivet Discourse, found
in Mark 13 and parallels.

The modern use of the word apocalyptic often
conjures up world changing events and can refer to
a decisive one that reveals or uncovers portents of
the immanent end of history or even the often-dark
depths of the human heart. In the 1m Apocalypse
Now (1979), army agent Benjamin Willard travels
through Cambodia’s jungles to take out a rogue
army of cer in a journey loosely based on Joseph
Conrad’s novel, Heart of Darkness. In Apocalypto,
by Mel Gibson, the nal scenes introduce the revela-
tion or uncovering event in the arrival of Europe-
ans, which signals the end of the Mayan world. C.S.
Lewis’s The Final Battle in his Narnia series is an
interesting attempt to capture apocalyptic themes in
a children’s story.

Recommended reading. Russell, D.S. Prophecy and
the Apocalyptic Dream. Peabody,, MA: Hendrickson,
1994. Witherington, III, Ben. Revelation. Cambridge:
Cambridge University Press, 2003. Pearson, Simon. 4
Brief History of the End of the World. London: Constable
& Robinson, 2006.

See also ANTICHRIST; BEAST
[D™MAC]

ARMAGEDDON;

Apocrypha, Deuterocanonicals and Intertesta-
mentals. The term Intertestamentals refers to the
extensive body of Jewish literature not part of the
Jewish HB/Christian OT that emerged approxi-
mately between the end of the Babylonian Exile and
the NT era. This broad term includes the Apocry-
pha—included alongside the OT in many Christian
Bibles, based on the Septuagint and Vulgate—and
many books called pseudepigrapha because usu-
ally attributed to some biblical hero. Occasionally
the NT writers draw on these noncanonical writings
(e.g., Jude 6, 9, 14).

Martin Luther and the other Reformers, noting
that the apocryphal books had never been in the HB,
excluded them from the canon. However, the Angli-
can Church, the Roman Catholic Church and East-
ern Orthodox Churches accept varying numbers of
the apocryphal books as canonical. Roman Catho-

lics call these works Deuterocanonical to distinguish
these writings from the HB/OT.

The number of apocryphal books varies depend-
ing on whether they are considered independent or
as part of another book. They include: Tobit, Judith,
Wisdom of Solomon, Ecclesiasticus (The Wisdom
of Jesus, Son of Sirach), Baruch, 1 and 2 Esdras,
Epistle of Jeremiah, 1-2 Maccabees, the Prayer of
Manasseh, an addition to Esther, the Song of the
Hebrew Children (including the Prayer of Azariah
or Abenodab), Susanna, and, Bel and the Dragon.
The latter three are additions to the Book of Daniel.

Pseudepigrapha are the works written in a bibli-
cal style and ascribed to some historically ideal Jew-
ish person. They were actually written anonymously
in order to gain authority for their message. Included
among these extra-canonical books are 1-2 Enoch,
the Testament of the Twelve Patriarchs, the Testa-
ment of Moses, the Assumption of Moses, and many
others. Some of the books of the Apocrypha, such as
Baruch, are also pseudepigraphical.

Examples of the cultural impact of the Apocrypha
and Pseudepigrapha includes the claim that Christo-
pher Columbus used 2 Esd. 6.42 to risk sailing the
Atlantic. The Roman Catholic Church’s introits for
Quasimodo Sunday and for its traditional Requiem
are based upon 2 Esd. 2.36-37 and 2.34-35 respec-
tively. Themes in Susanna are familiar to readers and
viewers of courtroom dramas. The book is referred
to in Shakespeare’s The Merchant of Venice by Shy-
lock. The bath scene in Susanna in uenced various
artists (e.g., Tintoretto’s Susanna Bathing, 1555).
Wallace Steven’s ‘Peter Quince at the Clavier’ refers
to it as well. The Apocryphal Bel and the Dragon
is an example of the locked room mystery. In 1941
James Agee used Sir. 44.1 for his work ‘Let Us Now
Praise Famous Men’ about Alabama sharecroppers.

Recommended reading. Charlesworth, James H. .
The Old Testament Pseudepigrapha: Apocalyptic Liter-
atuand Testaments. 2 vols. New York: Doubleday, 1983.
Kee, Howard Clark. Cambridge Annotated Study Apocry-
pha. Cambridge: Cambridge University Press, 1994.

See also BEL aND THE DraGON; ToBiT, Book OF;
SusaNNA; ESTHER, ADDITIONS TO; PSEUDEPIGRAPHA

[ATw]

Apollos. Apollos (a shortened form of Apollonius)
was an Alexandrian Jew mentioned in Acts 18.24-
28; 1 Cor. 1.12; 3.1-9, 21-23; and Tit. 3.13. He is
described as eloquent (that is, skilled in Greek
rhetoric), well versed in the Jewish Scriptures, and
‘boiling over with the spirit’—a reference either
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to his enthusiasm or to his being lled with God’s
Spirit. Largely on the strength of his notable elo-
quence, Martin Luther (and some modern scholars)
proposed that he might be the author of Hebrews, a
book known for its re ned Greek style.

According to Acts 18, Apollos arrived in Ephe-
sus shortly after Paul’s departure at the end of his
second missionary venture. Luke presents him as
a Christian disciple (‘instructed in the Way of the
Lord’, v. 25) who nevertheless was de cient in his
understanding, as he knew ‘only the baptism of John
[the Baptist]’. These sparse details have inspired
much speculation about Apollos’s religious orienta-
tion. Was he an orthodox Christian although lacking
in either knowledge or apostolic credentials? Was
he a heterodox Christian? Were his beliefs more in
line with other followers of John the Baptist such as
those Paul encountered in Acts 19.1-7?

The most one can say with certainty is that he
was a follower of Jesus, originally adhering to a
pre-Pauline type of Christianity. Acts 18.28 suggests
that, before his meeting with Priscilla and Aquila,
Apollos didn’t yet know how to demonstrate from
Scripture that ‘the Messiah is Jesus’. This is the most
straightforward interpretation of Apollos’s progress
from an ‘accurate’ to a ‘more accurate’ understand-
ing of ‘the Way of God’ (Acts 18.26).

Apollos then set off to minister in Corinth with
the backing of the Ephesian church. What Paul says
of Apollos in 1 Corinthians harmonizes well with
Acts. Both sources agree that Apollos arrived in Cor-
inth after Paul had established a church there (Acts
18.27; 1 Cor. 3.6), and both agree that he was an
eloquent speaker (Acts 18.24). Paul acknowledges
his own lack of eloquence in 1 Cor. 1.18-25; 2.1-5,
perhaps a contributing factor in the apparent rivalry
in Corinth between supporters of Paul and of Apol-
los (1 Cor. 1.12). To quell this rivalry, Paul insists
that he and Apollos are fellow servants of God (1
Cor. 3.5-15; 4.6-7). They are not competing against
each other.

Later tradition states that Apollos, weary of the
divisions at Corinth, spent some time on Crete (see
Tit. 3.13). When the con ict was resolved, it is said
he returned to the Corinthian church and became
its bishop. Other sources say he became bishop of
Caesarea.

The Orthodox Church commemorates Apollos
on December 8 along with Sosthenes, Tychicus, and
Epaphroditus—all companions of Paul. Lutheran
churches also often include him in their calendars of
saints and observances.

Recommended reading. Beatrice, Pier Franco. ‘Apol-
los of Alexandria and the Origins of the Jewish-Chris-
tian Baptist Encratism’. Aufstieg und Niedergang der
romischen Welt 11.26.2. Pp. 1232-75. Berlin: de Gruyter,
1995. Hartin, Patrick J. Apollos: Paul's Partner or Rival?
Collegeville, MN: Michael Glazier, 2009.

See also HEBREWS, EPISTLE TO THE; JOHN THE BAP-
TIST; PRISCILLA AND AQUILA [DJr]

Apollyon. Apollyon is the Greek version of the
Hebrew name Abaddon, meaning destruction (cf.
Job 26.6; Ps. 88.11; Prov. 15.11). The name ech-
oes the Greco-Roman deity Apollo, with whom the
Roman emperor Nero believed himself to have a
special af nity. In Rev. 9.11, Apollyon is identi ed
as the angel of the bottomless pit, and as king of the
destructive army of locusts, which emerge from the
bottomless pit to torture those who have not been
marked with the seal of God. This symbolic depic-
tion of Nero at the head of a vast military machine
terrorizing the world forms part of Revelation’s
socio-political critique of Rome. It is possible that,
rather than emerging from the pit with the locusts,
Apollyon should be identi ed with the fallen star
that receives the key to open the bottomless pit and
thus calls the locusts forth into the world (Rev. 9.1).

Interpreters down the centuries have sought to
identify Apollyon with other scriptural characters.
Some have seen him as a fallen angel, Antichrist
or as Satan himself. The Jehovah’s Witnesses iden-
tify him as Jesus Christ. The image of the satanic
destroyer named Apollyon has featured in Western
culture in numerous guises. From Christian’s ght
with the ‘foul end’ Apollyon in John Bunyan’s
allegorical story Pilgrim s Progress, to Milton’s epic
poem Paradise Lost, to the name of a twentieth-cen-
tury heavy metal band, Apollyon has come to denote
satanic destruction on a global scale.

Recommended reading. Boxall, lan. The Revela-
tion of St John. Black’s New Testament Commentaries.
London: Continuum, 2006. Kovacs, Judith L., and Chris-
topher Rowland. Revelation. Blackwell Bible Commen-
taries. Oxford: Blackwell, 2004. Woodman, Simon. The
Book of Revelation. SCM Core Text. London: SCM Press,
2008.

See also ANTICHRIST; NERO; REVELATION, BOOK OF;
SATAN; WORMWOOD [sw]

Apostasy. The term derives from the Greek apo-
stasia, to ‘stand back from, repudiate’ what one has
accepted or confessed. Associated NT language is
much broader: ‘to fall from grace, fall out, to be
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disquali ed’. The dangerous possibility of apostasy,
having once begun the Christian faith journey, is a
recurring NT theme. For instance, Jesus warned that
such blasphemy against the Holy Spirit could not
be forgiven (Matt. 12.31-32). Hebrews 6.4-6 reiter-
ates this warning. If people fall away from the liv-
ing faith, they cannot repent a second time, for Jesus
cannot be cruci ed afresh.

The intense persecutions of believers in the
early centuries netted many who denied Christ
and renounced their allegiance to him. Later, when
Christianity became the state religion, they sought
re-entry to the church, igniting a series of con icts
with those who had remained faithful. The Donatists
were separatist Roman Catholics who believed that
all who had been unfaithful in any way to the church
during the persecutions were damned for eternity
and should be denied the sacraments. Augustine,
Bishop of Hippo in North Africa, brought an end
to such thinking through his writings and through
aggressive action against these purists.

Since the Protestant Reformation, arguments
over apostasy have been between the followers
of John Calvin—who hold that once one is saved,
one is forever safe from eternal loss no matter what
happens—and the followers of his disciple Jacobus
Arminius, who believe that personal freedom, even
to apostatize, remains a possibility for every Chris-
tian. Though condemned by the Reformed Church
at the Synod of Dort in 1618-1619, this free will
theology spread to other religious communions.
The rst Baptists were Arminians, although a much
greater portion of those who followed were Calvin-
ists. Other Arminian groups include Mennonites,
Methodists, and most Holiness churches.

The concept of apostasy is not unique to Christi-
anity. In some traditions, the penalties for rejecting
tenets of religious belief are dire. This is particularly
so in contexts where one of these religions is both
the dominant and state faith. One famous example of
the extreme penalty is the fatwah issued by the Aya-
tollah Khomeini of Iran (and con rmed by his suc-
cessor Ayatollah Khameini) against British Indian
author Salman Rushdie in 1989 for blasphemy
against Islam in the publication of his 1988 book The
Satanic Verses, which alleged that Muhammed, in
an earlier version of the Qur’an, allowed for prayers
to three pagan Meccan goddesses. This death sen-
tence has never been revoked.

Any violent action against a person who has left
a religion for any reason whatsoever contravenes
Article 18 of the Universal Declaration of Human

Rights which allows people the freedom to change
their religious views or af liations in public or in
private, individually or in community.

Recommended reading. Claybrook, Frederick W.,
Jr. Once Saved, Always Saved? A New Testament Study
of Apostasy. Lanham, MD: University Press of America,
2003.

See also BLasPHEMY; GRACE; JUDGMENT [pLs]
Apostle. From the Greek apostolos, the term liter-
ally means ‘one sent out’, but in context, apostles
are special messengers or envoys. The non-biblical
use has surprisingly few occurrences, but is consist-
ently associated with naval dispatches and embas-
sies. In the Greek translation of the HB the noun is
used only once (1 Kgs 14.6), but the verb and its
cognates regularly describe special, often prophetic,
commissions (2 Kgs 2.2; Isa. 6.8; Jer. 1.7; Ezek.
2.3). The term can also carry this general sense in
the NT. Jesus, for instance, af rmed that the one
who sends a messenger (apostolos) is superior to his
delegate (John 13.16). Paul also refers to Epaphro-
ditus and other unnamed messengers to the Macedo-
nian churches as ‘apostles’ (Phil. 2.25; 2 Cor. 8.23).

In the NT “apostle’ most often refers to individuals
of extraordinary status sent from God. In this sense,
Jesus was appropriately labeled an ‘apostle and high
priest’ (Heb. 3.1). According to Luke’s Gospel, the
group known as the Twelve Apostles originated at
Jesus’ commission of his closest followers (Luke
6.13). In Mark’s account, the Twelve were appointed
by Jesus ‘to be with him, to be sent out (apostelein)
to proclaim the message, and to have authority to
cast out demons’ (Mark 3.14-15). Jesus implies that
he chose exactly twelve so that they might repre-
sent the twelve tribes of Israel (Matt. 19.28; cf. Rev.
21.12-14). These original twelve included: Simon
Peter, his brother Andrew, James and John (the
sons of Zebedee), Philip, Bartholomew, Thomas,
Matthew, James (the son of Alphaeus), Thaddaecus,
Simon the Cananean, and Judas Iscariot. Matthias
succeeded Judas following the latter’s betrayal and
death (Acts 1.15-26). Several other early Christian
ministers were also regarded as apostles, most sig-
ni cantly Paul (1 Cor. 15.9), Barnabas (Acts 14.14),
James, the brother of Jesus (Gal. 1.19; 1 Cor. 9.5),
and Andronicus and Junia (Rom. 16.7). Although
NT apostleship resembles the of ce of prophet, the
NT authors distinguished between the two (1 Cor.
12.28-29; Eph. 4.11; 2 Pet. 3.2). Paul implies that
apostleship was limited to those who had personally
witnessed the resurrected Jesus (1 Cor. 9.1).
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The modern relevance of apostleship differs
between major sects of Christendom. According to
Roman Catholic dogma, the authority of the Apos-
tle Peter is perpetually succeeded to the Pope. Some
strands of Protestant Evangelicalism (e.g., Pente-
costalism) apply the title to itinerant evangelists,
as seen in Robert Duvall’s 1997 1m The Apostle.
The Church of Jesus Christ of Latter Day Saints
also retains the title for members of their ecclesial
hierarchy.

Apostleship appears in numerous aspects of mod-
ern art and culture. Many paintings underscore the
historical and theological signi cance of the apos-
tles, particularly those from the Renaissance such
as da Vinci’s The Last Supper and Rembrandt’s
Self Portrait of the Apostle St Paul. Edward Elgar’s
Opus 49, The Apostles, was intended to convey the
ministerial experiences of The Twelve. The rst
dozen of eighteen spindle-shaped towers of Barce-
lona’s La sagrada familia cathedral similarly repre-
sent the apostles. In what became the world’s st
animated feature Im, Quirini Cristiani ironically
applied the title E/ Apostol (1917) to his satire of
Argentinean President Hipolito Yrigoyen. Geologi-
cally, the Twelve Apostles is a collection of offshore
limestone stacks in Port Campbell National Park,
Australia.

Recommended reading. Agnew, Francis H. ‘The Ori-
gin of the NT Apostle-Concept: A Review of Research’.
Journal of Biblical Literature 105 (1986) 75-96.

See also PropHETS; SpPIrITUAL GIFTS; TWELVE Dis-
CIPLES, THE [JxG]

Apple. Several English translations of the OT refer
to nding God’s favor as being ‘in the apple of his
eye’ (Deut. 32.10; Ps. 17.8; Prov. 7.2; Zech. 2.8;
Sir. 17.22), although the corresponding words in
both Greek (kore) and Hebrew (ishon) do not liter-
ally refer to the fruit as we know it, but rather to
the ‘pupil of the eye’. In the same way, literature
and art refer to the ‘fruit’ (lit.) that Adam and Eve
eat in the Garden of Eden (Gen. 3.6) as an ‘apple’.
Early Christian art in the catacombs and on sar-
cophagi depict apples as symbols of the Fall, and
later as symbols of redemption when used with the
Second Adam—IJesus—and Mary. Renaissance
artists blended elements of Greek mythology into
biblical scenes, incorporating images of the golden
apples of Atalanta, or the apple awarded to Aphro-
dite by Paris. See, for example Albrecht Altdorfer’s
The Fall of Man (1535), Tintoretto’s Adam and Eve
(1550), and Giuseppe Arcimboldo’s Eve and the

Apple with Counterpart (1578). In literature, ‘apple’
was often used as a generic word for ‘fruit’ in Old
English. The Latin noun meaning ‘apple’ (malus)
bears a striking resemblance to the adjective malus
(‘evil’) and is easily co-identi ed when juxtaposed
in the passage referring to the fruit of the Tree of
Good and Evil. See for example Paradise Lost by
John Milton. The prominent cartilage in the front of
a man’s neck is called an Adam’s apple, suggesting
the apple (i.e., sin) caught in his throat. Because of
its association with the ‘forbidden fruit’—another
term not found in the Bible—the apple has been
associated with irresistibly seductive items; the
apple thus gives its image to sex shops and the logo
of Desperate Housewives, a popular weekly soap
opera exposing the sex-lives of suburban women.
Because of the apple’s association with (the tree
of) knowledge, it also lends its image to computers
and teachers, although the allusion may also be to
Sir Isaac Newton. The phrase ‘bad apple’ refers to
immoral people.

See also GARDEN oF EDEN; FALL, THE; ADAM AND
Eve [1sw]

Aqedah. Agedah (or Akedah), which means ‘bind-
ing’ in Hebrew, is the title given by rabbis to the
story of the near-sacri ce of Isaac rst found in Gen.
22. In this passage, Abraham receives a command
from God to offer his son Isaac as a sacri ce on a
mountain in the land of Moriah. Abraham then takes
Isaac to the designated mountain and sets up an altar
for the sacri ce. Immediately before the bloodshed,
however, an angel appears and interrupts the offer-
ing. As a reward for Abraham’s obedience, God
reiterates his profound promises for Abraham and
his descendants, that they will greatly multiply and
inherit the promised land.

This story leaves behind a few ambiguities for
its audience. Why does God want to test Abraham?
How old is Isaac? What father would agree to kill
his beloved son, even for the sake of piety? Early
interpretations of this story tried to 1l these lacunae.
For instance, some Jewish texts explain that the one
who is held responsible for this whole incident is
not God, but a devil as in Jubilees (17.16) or some
jealous angels as in Biblical Antiquities (32.2). Pos-
sibly as an attempt to downplay the violent tone of
the story, Isaac is aged 15 in Jubilees (17.15), 25 in
Josephus’s Jewish Antiquities (1.227), and 37 in Tar-
gum Pseudo-Jonathan of Gen. 22.1, so the sacri ce
does not involve a child victim. In fact, according to
some Jewish texts, Isaac even gives explicit consent

— 28 —



Aramaic language

to be slaughtered (e.g., Pirge R. El. 31). The Aqedah
is also of great interest for Christians, as the author
of the Epistle of Barnabas and several other promi-
nent gures of the early Church such as Irenacus,
Tertullian, Clement, and Origen understood the sal-
vation of Jesus in the light of the sacri ce of Isaac.

The Aqedah continues to be a lasting icon in
Western civilization, but contrary to the early Jewish
attempts to downplay the violence of the story, rep-
resentations that are more recent tend to highlight the
agony and/or hesitation of the characters involved.
In paintings, for example, we often see Abraham
grab Isaac’s hair from behind (e.g., Empoli, 1590)
or cover Isaac’s eyes in an aggressive manner (e.g.,
Rembrandt, 1634), and the diminutive Isaac scream
in discomfort (e.g., Caravaggio, 1601-1602). In his
Fear and Trembling (1843), Seren Kierkegaard also
emphasizes on the absurd nature of the sacri ce to
underscore the point that Abraham is a knight of
faith. Wilfred Owen, a famous poet in World War
I, in “The Parable of the Old Man and the Young’
even alters the story’s ending to have Abraham kill
Isaac despite an angel’s intervention: ‘But the old
man would not so, but slew his son’.

In popular culture, the Aqedah features in music
and movies, the best-known example being Bob
Dylan’s song ‘Highway 61 Revisited’ from the
album of the same name (1965), which Rolling
Stone crowned the fourth greatest album of all time.
The biblical story also gures in Andrei Tarkovsky’s
Swedish Im Offret (1986), a Grand Prix winner at
the Cannes Film Festival that retells the Aqedah in
the ctional setting of a World War II1.

Recommended reading. Chilton, B.D. Abraham’s
Curse: The Roots of Violence in Judaism, Christian-
ity, and Islam. New York: Doubleday, 2008. Kessler, E.
Bound by the Bible: Jews, Christians and the Sacri ce of
Isaac. New York: Cambridge University Press, 2004. Lev-
enson, J.D. Death and Resurrection of the Beloved Son:
The Transformation of Child Sacri ce in Judaism and
Christianity. New Haven: Yale University Press, 1993.

See also ABraHAM; IsAaAcC; GENESIS, Book oF

[ackw]

Aramaic language. An ancient Semitic language
closely related to Hebrew that is acknowledged as
one of the languages spoken by Jesus. Aramaic, in
its many dialects, has been spoken in the Levant
since the ninth century BcE and is still spoken in parts
of the Middle East and elsewhere. Aramaic uses a
twenty-two character alphabet and utilizes a square
script. For classi cation purposes it is divided into

ve principal periods: Old Aramaic (925700 BcE);
Of cial Aramaic (700-200 BcE); Middle Aramaic
(200 BcE—-200 cE); Late Aramaic (200-1200 cE); and
Modern Aramaic.

The language originated among the Arameans
living in Northern Syria, who are believed to be
among the ancestors of Abraham. When the Assyr-
ians conquered the Arameans, Aramean scribes
within the empire worked to keep Aramaic alive.
Aramaic continued to be utilized and eventually
succeeded the Akkadian language, the language
of Assyria and Babylonia, as the of cial language
of the Persian Empire. The Aramaic language was
spread extensively and ancient inscriptions in Ara-
maic have been found over a large area extending
from Egypt to China. However, with the spread of
Islam, Arabic eventually replaced Aramaic as the
lingua franca of the Middle East.

At the time of the siege of Jerusalem in 701 BcE,
Hebrew was the everyday language of the Jews and
Aramaic was the language used in of cial transac-
tions with Assyria. However, the situation reversed
itself upon the Jews return from the Exile. Aramaic
became the vernacular language of the Jews and
Hebrew was used in of cial proceedings and in the
schools. The transition from Hebrew to Aramaic
was virtually seemless since they are both Semitic
languages and close cognates.

The Aramaic language is vital to biblical studies
due to its role as a major spoken language during
the emergence of Christianity and rabbinic Judaism.
Two ancient translations of the OT are composed
in Aramaic, the Syriac Peshitta and the Jewish Tar-
gums, as well as other signi cant literary works of
Syriac Christianity. Certain OT texts were written in
Aramaic (Dan. 2.4b-7.28; Ezra 4.8-6.18, 7.12-26;
Gen. 31.47; and Jer. 10.11) and instances of Aramaic
phrases and words, such as Golgotha, are found in
the NT (Mark 5.41; 7.34; 15.34; Matt. 27.46; 1 Cor.
16.22; Rev. 22.20). Two of the earliest collections of
biblical studies in rabbinic Judaism, the Babylonian
and the Palestinian Talmud, are written in dialects
of Aramaic. Aramaic remained common throughout
the rst century cE as evidenced by many surviv-
ing inscriptions and documents, such as the Dead
Sea Scrolls.

Aramaic is a tremendously important language
for both Christians and Jews and is classi ed as an
endangered language. Several dialects of Aramaic
are still in use in parts of Syria, Turkey, Iran, and
Iraq and there are efforts underway in these areas to
preserve the language for future generations.
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Recommended reading. Fitzmyer, Joseph A. ‘The
Aramaic Language and the Study of the New Testament’.
Journal of Biblical Literature 99 (1980) 5-21. Kaufman,
Stephen A. ‘Aramaic’. In The Semitic Languages. Ed.
Robert Hetzron. Pp. 117-30. London: Routledge, 2005.

See also AssyRriA; DEAD SEA ScroLLs; Eror, ELol,
LAMA SABACHTHANI?; GOLGOTHA; HEBREW LANGUAGE;
LANGUAGES OF THE BIBLE; PERSIA [AB-E]

Ararat. Probably from the Assyrian Urartu, this is
the name of a mountain or region mentioned four
times in the HB. In 2 Kgs 19.37 and Isa. 37.38,
Adrammelech and Sharezer are said to have ed
into the land of Ararat. Jeremiah 51.27, however,
refers to Ararat as a kingdom. Even so, Ararat is
mainly associated with the so-called ood story.
In Gen. 8.4, the mountains of Ararat are mentioned
as the place where the ark rested at the end of the

ood. For centuries, many have searched for some
physical remains of the ark on Mount Ararat. This is
likely motivated by a longing for physical proof of
the historical correctness of the biblical account and
the conviction that the ark would be the only mate-
rial link to the pre- ood era. Hippolytus of Rome
stated that certain relics of the wood of the ark still
lie on the top of the mountain. He, however, refers to
the mountain as Mount Kardu.

Ararat is said to be a mountain in the Greek Tobit
(Tob 1.21) as well. Jubilees mentions the mountains
of Ararat and speci es that the ark came to rest on
one of the peaks, called Lubar. Like Josephus in his
Antiquities, the Latin Vulgate does not speak about
Ararat, but states that the ark rested on the moun-
tains of Armenia. In the Qur’an, the mountain is
called Mount Judi (Sura 11.44).

Mount Ararat is also related to the legend of the
ten thousand martyrs as presented in Vittore Carpac-
cio’s Martyrdom of the Ten Thousand of Mount Ara-
rat (Oil on canvas, 1515, Venice). The painting tells
the story of Roman soldiers who were converted
to Christianity by the voice of an angel and were
instructed on Mount Ararat. After an unsuccessful
attempt to stone them to death, a Roman emperor
ordered their cruci xion on the mountain.

Nestorian Christians built the so-called Cloister
of the Ark on the summit of Mount Ararat. It was
destroyed in the eighth century cEk, and replaced by
a Muslim mosque, allegedly built with wood from
the ark. Armenian priests still have a conical head
covering that, by its shape, reminds of and expresses
their longing for Mount Ararat, their holy moun-
tain. Nowadays, the mountain is situated in Turkish

territory, close to the Armenian border. In popu-
lar culture, the troublesome relationship between
Armenians and Turks and the story of the Armenian
Genocide are told in Atom Egoyan’s movie Ararat
(2002).

See also Noan’s Ark; GeNEsis, Book oF; FLoop

[EV]

Areopagus. From the Greek Areios pagos, ‘Ares’
rock,” the Areopagus is a hill north-west of the
Acropolis at Athens, Greece, as well as the name
of the ancient council that convened there. In
ancient times, the Areopagus council seems to have
been an exclusively aristocratic body of advisors
to early monarchs and magistrates. Membership
was automatic for those having occupied a public
of ce. In this sense, the Areopagus may be favora-
bly compared to the Roman Senate. In the classi-
cal period, the Areopagus had surrendered most of
its prerogatives to the boule or general council of
citizens, following democratic reforms by Solon (c.
600 Bce) and Ephialtes (562/1 Bcg). It retained some
legislative and juridical functions, most notably the
jurisdiction over cases of homicide. During the fth
century BCE, the Athenian orator Isocrates sponsored
the reinstatement of the Areopagus as an important
political body in his Areopagiticus, with little appar-
ent effect. The Areopagus’s continued existence
is attested throughout the Hellenistic and Roman
periods, up until the fourth century ce. The present-
day Court of Cassation of the Hellenic Republic of
Greece was also named Areopagus upon its found-
ing in 1834.

The juridical role of the Areopagus in classical
Athenian civilization is re ected in Aeschylus’s play
Eumenides, the nale to his Oresteian trilogy (458
BCE). Orestes is tried for murdering both his mother
Clytaemnestra and her lover Aegisthus, and acquit-
ted by equality of votes. According to Acts 17.16-34,
the apostle Paul addressed the Areopagus during his
sojourn in Athens. In a famous speech, he identi ed
the Christian God with ‘the unknown god” whose
statue he had found in the city. Several listeners,
including some members of the Areopagus, became
followers of Christ afterwards. An unknown Chris-
tian writer of the fth—sixth century ce authored a
corpus of mystical writings under the pseudonym
of Dionysius the Areopagite, one of Paul’s reputed
converts. Both Paul’s speech before the Areopagus
and Isocrates’ pamphlet inspired John Milton’s Are-
opagitica (1644), one of the most in uential essays
in defense of press freedom.
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Recommended reading. Wallace, R.-W. The Areopa-
gos Council, to 307 BC. Baltimore: Johns Hopkins Uni-
versity Press, 1989.

See also PauL, THE APOSTLE [ppC]
Ark of the Covenant. After the Lord rescued the
Israelites from slavery in Egypt, he commanded
them through Moses to make an Ark. He speci ed
the materials, the size, the decorations, as well as
the manner in which it is to be carried. It was made
of acacia wood overlaid with gold, with four gold
rings, two on each side, for the two poles which
were used to carry the Ark. On top of the Ark were
two cherubim, one on each end, with their wings
extending toward each other. The place between
them was called the mercy seat, and this was where
God met with his people: ‘“There I will meet with
you and from above the mercy seat, from between
the two cherubim that are on the ark of the covenant,
I will deliver to you all my commands for the Isra-
elites’ (Exod. 25.22). The Ark, then, was where the
Lord dwelt among his people. The Israelites carried
the Ark with them while they wandered through the
desert. When they camped, they pitched the taber-
nacle, a tent structure used for worship. The Ark
resided inside the tabernacle, behind the altar.

The Israelites would sometimes take the Ark into
battle with them, believing it to guarantee victory.
This was not the case, however, as proved by the
Ark’s capture by enemies in 1 Sam. 4. The moral
of the story is that faithfulness to God, not the
physical presence of the Ark, is what matters. God
proved his power by ensuring the Ark’s return to
Holy Land through supernatural means (see 1 Sam.
5). The Ark remained on the fringe of Israelite wor-
ship until David brought it to Jerusalem (2 Sam. 6).
This required two attempts, as during the rst one a
man named Uzzah died because he touched the ark.
Once the Temple was built in Solomon’s reign, the
Ark was placed inside. As the Ark represented the
presence of God with his people, it was the center
of worship, though it could only be accessed by the
high priest once a year on the Day of Atonement.
Inside the Ark were the stone tablets of the Ten
Commandments, Aaron’s staff, and a jar of manna.

Speculations on the ultimate fate or current
whereabouts of the Ark are rife. They range from
its destruction during the razing of the Hebrew
Temple in 70 cE to its present-day survival in Ethi-
opia. Some believe the Knights Templar removed
the Ark from the Holy Land during the medieval
crusades. The Ark continues to have a rm grasp

on the western imagination, as witnessed in the
numerous appearances it makes in modern culture.
The television series Xena: Warrior Princess fea-
tured the ark of the covenant in the episode ‘The
Royal Couple of Thieves’ in which Xena saves the
Ark from the clutches of an evil warlord. The video
games ‘Halo 2’ and ‘Assassin’s Creed’ both fea-
ture the Ark, though in ‘Halo 2’ it is a weapon that
could destroy all life on earth. The idea of the Ark
as a weapon is evoked in what is perhaps the most
famous modern cultural use of the Ark, the movie
Indiana Jones and the Raiders of the Lost Ark, star-
ring Harrison Ford. In this 1m, Indiana Jones tries
to nd the Ark before the Nazis, who want to use
it as a weapon. When it is opened, the Ark kills all
who look at it.

See also MEgrcy SeAT; TEN COMMANDMENTS;
AARON; CHERUBIM AND SERAPHIM; TABERNACLE; DAY
OF ATONEMENT, THE [JcH]

Armageddon. This term derives from two Hebrew
words and means, literally, the Mountain of Megiddo
(Har Magedon) and is used only once in the Bible
(Rev. 16.16). References to the town of Megiddo
in northern Israel appear in the HB several times
(Josh. 17.11; Judg. 1.27 etc.) and battles are fought
near Megiddo (Judg. 5.19) but there is no mention
of a mountain. Strategically the town of Meggido
oversees a crossroads point in the Middle East (2 Kg
23.29) and overlooks a vast plain (2 Chron. 35.22).
The symbolic importance of this place begins with
the death of the beloved and faithful king Josiah who
foolishly goes out to ght against Neco, the king
of Egypt, even against the warnings of the Egyp-
tian king on behalf of God (2 Kgs 23.29; 2 Chron.
12.12). Josiah is subsequently killed on the plain of
Meggido. The town is associated with great mourn-
ing in the prophet Zechariah (12.11) and this king
of Israel is remembered for his delusion and fool-
ishness in the intertestamental book 1 Esdras (1.32;
second century BCE).
In the Book of Revelation, Harmagedon signi-
es the place where all the armies of the earth will
gather for the last great battle against God (16.16).
Other ancient enemies of God are named as Gog and
Magog (20.8; taken from Ezek. 38-39). The prepa-
rations for battle at this site begin with the activity of
three unclean spirits, which are released in the sixth
bowl and delude the kings of the earth into gather-
ing their armies for battle against God, although no
battle engagement actually takes place. John may
well be working here more with the association of a
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mountain (an important symbol in apocalyptic writ-
ings, as in e.g., Rev. 6.15-16; 16.20; Isa. 14.9-17)
and the place of Megiddo as a symbolic site, rather
than with an actual historical event or place. Again,
he describes a delusion pursued by the kings of the
earth marshalled against God Almighty. The theme
of deception, by self or demonic spirits, may also be
a clue as to why John includes the strange activity
of Jesus’ threat to steal people’s clothes (in a battle
scene!) rather than taking up a sword to slay anyone
in his vision of the sixth bowl (16.15, 12-16). Could
he be saying that this action of exposing the truth
and foolishness of any or all battles, including an
‘Armageddon’, is the divine role here?

Today the name of Armageddon has the sym-
bolic value of a nal battle, which may or may not
be perceived as ushering in the last days. The Im,
Armageddon (1998) is an example of how the name
signi es a cataclysmic event, which apparently has
little to do with the Bible or God’s intervention in
history. The crisis emerges as an asteroid the size of
Texas approaches the earth on a collision course. To
avert the disaster a group of drillers with the help
of NASA and a nuclear bomb land on the asteroid,
break it apart and de ect it past the earth.

Recommended reading. Harrington, Wilfred J. Rev-
elation. Sacra Pagina, 16. Collegeville, MN: Liturgical
Press, 1993. Kirsch, Jonathan. 4 History of the End of the
World. New York: HarperCollins, 2006. Pearson, Simon.
A Brief History of the End of the World. London: Con-
stable & Robinson, 2006.

See also ApOCALYPSE, APOCALYPTIC; BEAST; FALSE
PROPHET [DMAC]

Armor of God. The exhortation to ‘put on the
Armor of God’ is found in Eph. 6.11-17. The pas-
sage envisions readers putting on speci c¢ pieces of
military-type armor for their protection in a erce
battle. They are to put on the belt of truth, the
breastplate of righteousness, shoes that make them
ready for the gospel of peace, the shield of faith, the
helmet of salvation and to take up the sword of the
Spirit. The pieces of armor, which look at rst like
standard Roman infantry equipment, are given met-
aphorical de nitions because they are gospel imple-
ments, to be used to  ght a gospel battle ‘not against

esh and blood, but against the rulers, against the
authorities, against the world rulers (cosmocrats) of
this darkness, against the spiritual beings of evil’
(Eph. 6.12). Christians are called to stand rmly
against the enemy. The armor imagery and the
exhortation re ect descriptions found in Isa. 11.5;

52.7; 59.17; 49.2; and Wis. 5.18-20. Many inter-
preters view the enemy as evil spiritual, cosmic or
demonic forces under the control of the Devil. The
passage may refer, however, to evil human politi-
cal forces, also viewed as being under the Devil’s
control, that place social and religious pressures on
believers.

The imagery of putting on armor is powerful
because putting on clothing signals a change in iden-
tity and behavior. Christians are also directed to ‘put
on the Lord Jesus Christ’ (Rom. 13.14) and to be
clothed with the new person, i.e., with Christ (Col.
3.10; Eph. 4.24). They have a new identity de ned
by Christ himself. Now in Eph. 6, Christians are seen
in a military role where a particular enemy must be
faced and resisted. This language is reminiscent of
ancient Mediterranean battle speeches employed
to rally troops for ghting. It was also common to
speak of life as a battle where people face not only
ordinary dif culties, but must also ght against evil
passions, desires and temptations. Soldiers must
plan to win battles, to defeat the enemy and be vis-
ibly victorious. This theme was a common feature of
Roman statuary in Asia Minor, the destination of the
Letter to the Ephesians, for example in the images
on the Altar of Pergamon.

The armor of God has always been a popular
topic for sermons and church teaching. Its graphic
nature allows it to be used to great emotional effect,
giving people a sense of strength and righteous
power over legitimate enemies. The armor and the
battle have been the subject of many hymns, for
example ‘Soldiers of Christ Arise’ (Charles Wes-
ley). It is frequently the subject of popular artis-
tic works. The action Im Armour of God (1994)
portrays an adventurer who searches for the ve
pieces of armor described in the biblical text. Many
popular level publications have been produced to
describe ‘spiritual warfare’ and encourage Chris-
tians to engage in it.

Recommended reading. Neufeld, Thomas R.Yoder.
Put on the Armour of God. Shef eld: Shef eld Academic
Press, 1997. Talbert, Charles H. Ephesians and Colos-
sians. Grand Rapids, MI: Baker, 2007.

See also PauL, THE APOSTLE; EPHESIANS, EPISTLE
TO [RRI]

Artemis (Latin Diana) is the virgin goddess of hunt-
ing and the moon. The temple of Artemis at Ephe-
sus was considered one of the Seven Wonders of the
ancient world. Worshippers came from far and wide
to honor Artemis as an aspect of the Great Mother,
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a fertility goddess of Asia Minor. The cult’s typi-
cal iconography is encountered from the sixth cen-
tury BCE until well into the Roman era, attesting to
its widespread popularity. Images of the Ephesian
Artemis are instantly recognizable by the many tear-
shaped objects hanging from her chest. Traditionally
viewed as a multitude of breasts, these droplets have
been identi ed as votive offerings (probably bulls’
testicles) strung around the statue’s neck.

The popularity of the cult seems to have been a
hindrance to the initial spread of Christianity in Asia
Minor, as recounted in Acts 19.23-41. Throughout
the Middle Ages, Artemis of Ephesus was known to
the west only through the biblical account, and con-
temporary representations of her were non-existent.
Not until the sixteenth century saw the recovery of
archeological remains of the cult, did the Ephesian
Artemis become a common topic in literature and
the gurative arts. She is portrayed among the six-
teenth-century statues adorning the gardens of the
Villa d’Este at Tivoli, Italy, as well as on the ceiling
fresco of the Stanza della Segnatura in the Vatican.
Diana of Ephesus and her temple appear on stage
in the fth act of Shakespeare’s Pericles, Prince of
Tyre (between 1603 and 1608).

Whereas the ‘classical’ Artemis was portrayed as
a hunting goddess or as a symbol of chastity, Arte-
mis of Ephesus became a symbol of fertility, nature,
and natural order. As such her image entered into the
highly symbolical debate on the ‘imitation of nature’
in the theory of art. She is, for instance, prominent
in pieces inspired on the death of Rafaele Sanzio
(1483—-1520), the Italian painter whose epitaph in
the Pantheon (Rome, Italy) credits him with a near-
victory over his teacher, Nature. Authors and print-
ers in revolutionary France adopted her as an image
of political order and innate rationality, echoing the
ideals of enlightenment. As Mother Nature, she is
portrayed in the frontispiece of many seventeenth-
to nineteenth-century works on biology, including
Carl Linnaeus’s Fauna svecica (1746).

Recommended reading. Strelan, R. Paul, Artemis and
the Jews in Ephesus. Berlin: de Gruyter, 1996.

See also PAuL, THE APOSTLE [DDEC]
Ascension. In the context of biblical literature, the
term ascension refers to an individual who does
not experience death but is instead taken to heaven
when alive. The stories of Elijah (2 Kgs 2.11) and
Enoch (Gen. 5.22-24) are examples of this phenom-
enon. Most often, the term applies to Jesus’ return to
heaven as described by Luke in Acts 1.1-11. Forty

days after the resurrection, surrounded by the eleven
apostles (Judas was dead by this time [Acts 1.15-
26]), Jesus gave his followers some nal words of
instruction and then ‘was lifted up, and a cloud took
him out of their sight’ (Acts 1.9).

The story of Jesus’ Ascension is often debated.
For instance, around 180 ck. Bishop Irenaeus wrote
in Against Heresies that Gnostics maintained differ-
ing views about the Ascension, and long after the
Council of Nicea enshrined the doctrine in creedal
form, competing viewpoints remain. In more recent
years, the Jesus Seminar rejected the doctrine, sug-
gesting it is an invention of the early Christian com-
munity. Debates aside, the ideas that undergird the
doctrine of Ascension have found their way into
popular culture. The word is frequently employed in
works of science ction to describe the process by
which a character comes to exist in a more enlight-
ened state. The science ction television show Star-
gate employs the term ascension to describe the
process by which one becomes a spiritual, body-less
entity on a higher plane of existence. In The X-Files,
the word is the title for the October 24, 1994 episode
that dealt with the kidnapping of FBI agent Dana
Scully by a self-proclaimed alien abductee.

Recommended reading. Walton, Steve. ““The heav-
ens opened”: Cosmological and Theological Transforma-
tion in Luke and Acts’. In Cosmology and New Testa-
ment Theology. Ed. Jonathan T. Pennington and Sean M.
McDonough. Pp. Pages 60-73. New York: T. & T. Clark,
2008.

See also Acts OF THE APOSTLES, THE; CHRIST;
HEeAvEN [INR]

Asenath. Asenath is introduced in Gen. 41.45
when Pharoah gives her in marriage to Joseph. She
is daughter of Potiphera (Pentephres in LXX) and
priest of On, given to Joseph as he is commissioned
steward of the land of Egypt. The only other refer-
ence to her in the Bible occurs in Gen. 41.50-52,
that records she gave birth to two sons, Manasseh
and Ephraim. In addition to these brief biblical ref-
erences, there is a Hellenistic romance story about
Joseph and Asenath, likely contemporaneous with
the NT. This story deals with marriage and conver-
sion dramatically illustrated through the changing of
clothes and name as Asenath mourns her loss of kin
and adopts Joseph’s faith.

Asenath’s name means ‘holy of Anat’, which
connects her to the Egyptian goddess Neith, also
known as ‘Queen of Heaven’. Royal women often
called themselves after the goddess of Neith, a god-
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dess of weaving and the domestic arts, protector of
women, and a guardian of marriage.

When given to Joseph in marriage, Asenath
leaves her parents and their gods and is disowned,
orphaned. She laments her loss but embraces God as
her father. She receives a new name, which means
‘City of Refuge’.

This crossing of natural boundaries by marriage
is a familiar theme in contemporary storytelling,
as in the Star Wars trilogy, in which Anakin Sky-
walker falls in love with Queen Amidala of Naboo,
and The Lord of the Rings, in which Aragorn falls in
love with Arwen. As the brief mention of Asenath
in Genesis and the later apocryphal story about her
illustrate, this is an ancient story.

See also JosePH SON OF JacoB [RAHC]
Asherah (Ashtoreth). Asherah is a Canaanite deity
and the consort of El, the chief God of the Canaan-
ite pantheon. There are depictions of her in Egyp-
tian, Hittite, Philistine, and Arabic records. She is
the mother of the 70 gods, including Ba’al, Astarte,
and Anat, of the Ugaritic divine council. There is
some indication that Asherah was also a part of the
Israelite cult. There are references to the worship of
Asherah throughout Israel in the Deuteronomistic
history, particularly in the books of Deuteronomy
and Kings. The worship of Asherah is often linked
to the worship of Ba’al and is predominantly nega-
tive. However, the assessment of Asherah is not as
simple because the HB makes reference to the deity,
her cult, and her cultic symbol, usually thought to
be a pole or a tree, but it is not always clear which
element is being referred to by the biblical author.
Asherah and Eve share the epitaph of ‘mother of
all living’.

Two inscriptions (one from Khirbet EI-Qom and
the other from Kuntillet ‘Ajrud) found in the 1970s
mention Asherah alongside Yahweh, the head of the
divine council of the HB. Since these discoveries,
scholars have been debating whether or not Asherah
was considered to be the wife of Yahweh in Israelite
popular religion. Some believe that Asherah was the
precursor to Shekhina in the Talmudic tradition and
in Gnostic Judaism. It has also been suggested that
the Menorah was originally designed as a stylized
Asherah tree and that this is the last remaining ele-
ment of her cultic worship, even though it has lost
any connection to its origins.

In contemporary culture, Asherah is depicted in a
variety of ways. Neal Stephenson uses her as inspi-
ration for the negative power depicted in the sci-

novel Snow Crash. In contrast, Asherah in the video
game Mortal Combat is a positive divine character
who has to escape hell. In another video game, Fire
Emblem: Path of Radiance, she is a globally domi-
nant goddess and the ultimate power in the game.
In the novels by Anita Diamant (7%e Red Tent) and
Jacqueline Carey (Kushiel s Chosen), the worship of
Asherah plays a role in the plot.

Various movements have been created to ‘re-
cover’ the worship of Asherah. Organizations such
as Asherah International incorporate ideas of divine
feminism, kabbalah, tantric meditation, and ritual
dance as a means of worshiping this goddess. Ash-
erah poles have been erected in several California
nightclubs such as the Octopus Bar.

Recommended reading. Day, John. ‘Asherah in the
Hebrew Bible and Northwest Semitic Literature’. Journal
of Biblical Literature 105 (1986) 385-409. Emerton, J.A.
“Yahweh and his Asherah’: The Goddess or her Symbol?’
Vetus Testamentum 49 (1999) 315-38. Hadley, Judith M.
The Cult of Asherah in Ancient Israel and Judah: Evi-
dence for a Hebrew Goddess. Cambridge: Cambridge
University Press, 2000.

See also BaarL; CanaaNn, CanaaNITES; KINGS,
Books oF; YAHWEH; DIvINE COUNCIL, THE [Ew]

Ashes to ashes, dust to dust. This term is based
on the biblical descriptions of death: ‘Dust thou art,
and unto dust thou shalt return’ (Gen. 3.19 kiv); ‘1
will bring thee to ashes upon the earth in sight of all
them that behold thee’ (Exod. 28.18 kiv). The phrase
is used in Anglican burial services when the vicar
notes that the person is returning ‘Earth to earth,
ashes to ashes, dust to dust’. The three phrases seem
to represent the Trinity.

The expression appears in literature, as in the
writings of the Elizabethan sea dog Sir Walter
Raleigh (1554-1618) who notes in his famous poem
that ‘our youth, our joys, our all we have, pays us
nothing but earth and dust’. The term is also the title
of various books, Ims, and plays. The most famous
instance of the latter is undoubtedly the 1996 play
by the English playwright and winner of the 2005
Nobel Prize for Literature, Harold Pinter. It centers
on two characters ‘in their forties’ whose relation-
ship to each other is ill de ned. The other bestseller
with the title Ashes to Ashes is quite different. It is
Richard Kluger’s history of the cigarette industry,
subtitled America’s Hundred-Year Cigarette War,
the Public Health, and the Unabashed Triumph of
Philip Morris. Published in 1996, it won the Pulitzer
Prize and the front cover was illustrated with a burn-
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ing cigarette, the analogy being the link between
cigarette smoking and death.

In television, an episode of Star Trek: Voyager
had that title, as did an episode of CSI: Miami. There
was also a British television series that involved a
British police of cer travelling in time back from
2008 to 1981. In terms of music, there have been
songs by David Bowie and Woody Guthrie. The
phrase is also the title of a Wayne Gerard Trotman

Im that focuses on martial arts in London.
See also Deatn [ic]

Asmodeus. In the apocryphal/deuterocanonical
book of Tobit (c. 200 BcE), Asmodeus is the demon
who killed Sarah’s seven husbands, each on their
wedding night (3.8). With the aid of the angel Raph-
ael, Tobias marries Sarah and, on the wedding night,
burns the liver and heart of a sh in order to create
an odor that drives Asmodeus away (6.1-8.3). The
demon is followed to Egypt by Raphael, who then
‘bound him there hand and foot’ (8.3).

The name ‘Asmodeus’ (Greek Asmodaios; cf.
Hebrew shmd’y) may derive from the Avestan
aéshma-daéuua (‘demon of wrath’), thus suggesting
some relation to the Zoroastrian demon, A shma.
The Hebrew form (shmd’y) may also re ect an
attempt to associate him with the Hebrew term
shmd, meaning ‘to destroy’.

Asmodeus does not appear elsewhere in the Bible
(though cf. Mark 12.20-22). One of the Aramaic
copies of Tobit found among the Qumran Dead Sea
Scrolls, however, adds that the demon was in love
with Sarah (4QpapTob® ar 6.15 [frag. 14 I, 4]). In
rabbinic tradition, Asmodeus (Ashmodai) is said
to have been forced to help Solomon with the con-
struction of the Temple (b. Git. 68; cf. Num. Rab.
11.3). Once released, he sent Solomon into exile and
established himself as king, until eventually Solo-
mon returned to reclaim his throne. He is described
as ‘king of demons’ in b. Pesah. 110a.

In the Testament of Solomon ( 1st to fourth cen-
tury cg), Solomon summons a series of demons,
including Asmodeus. Similarities are attested with
both Tobit and the rabbinic tradition; Asmodeus is
said to be opposed by the angel Raphael and sub-
dued by burning the innards of a sh. The latter
revelation is used to subjugate him and ensure his
assistance with the construction of the Temple (7.
Sol. 5). His previous association with lust and sexu-
ality (e.g., Vulgate Tob 6.17; 4QpapTob® ar) is rein-
forced here in connection with marital disharmony
and adultery (7. Sol. 5.7-8).

Asmodeus reappears in demonological works,
including Johann Weyer’s Pseudomonarchia Daem-
onum (1577), where he is described as breathing re,
having the heads of a bull, a man, and a ram, a ser-
pent’s tail, and sitting atop a dragon. A nineteenth-
century statue from Rennes-le-Chateau church
(France), however, portrays him as humanoid with
horns, red skin, bat-like wings, and a pointed beard.
He is mentioned in John Milton’s Paradise Lost
(1667; 4.167-71; cf. 6.365), and appears as a fallen
angel in John Dryden’s play, The State of Inno-
cence (1674). In Collin de Plancy’s Dictionnaire
Infernal (1818), he is associated with the serpent
of Gen. 3.1-15 (cf. the adder, Asmodeus, in Brian
Jacques’s novel Redwall [1986]), while in Alain-
René Le Sage’s novel, Le diable boiteux (1707), and
Christoph Wieland’s poem, ‘Oberon’ (1780), he is
identi ed with Cupid, the god of love. Johann Wolf-
gang von Goethe’s Faust I1 (1832), however, depicts
Asmodeus as predominantly a destroyer of relation-
ships (vv. 5378-80), reminiscent of 7. Sol. 5.7-8.

More recently, Asmodeus is attested in  Ims (e.g.,
Shane Abbess’s Gabriel [2007]), computer games
(e.g., Gabriel Knight III [Sierra, 1999]), ction (e.g.,
Richard Harland’s Heaven and Earth trilogy [2000—
2003]), and Japanese anime (e.g., Rental Magica
[Itsuro Kawasaki, 2007-2008]). Furthermore, a
song, ‘Asmodeus’ (1985; Nasty Savage), contains
lyrics which draw heavily upon the rabbinic tradi-
tion, the Testament of Solomon, and Weyer (1577).

Recommended reading. Collins, Matthew A. ‘Asmo-
deus: Reception History’. In Encyclopedia of the Bible
and its Reception, 11. Ed. H.-J. Klauck, et al. Pp. 1046-49.
Berlin/New York: De Gruyter, 2009.

See also ANGEL; DEMON; RAPHAEL, THE ANGEL

[MAC]

Assyria. The Assyrian heartland is located in the
northern reaches of modern Iraq along the Tigris.
The region is rst noted during the dynasty founded
by Sargon of Agade, the world’s rst empire (c.
2234-2193 BcE). A colony of Assyrian merchants
living at Kultepe (in modern Turkey) left an archive
of documents in the nineteenth century written in the
Akkadian dialect known as Old Assyrian. Assyria
was subsumed by Hammurapi of Babylon in the
middle of the eighteenth century.

The El Amarna letters reveal an Assyria which
claimed (over the counterclaims of the Babylonian
king) to be independent and worthy to be considered
a peer of the major states of the day. During this era,
the Middle Assyrian laws were produced.
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The Assyrians went through cyclical periods of
expansion and decline until the advent of the reign
of Tiglath-Pileser III (745-727). His reign is the
beginning of the period known as the Neo-Assyrian
empire, lasting until 609. The empire would encom-
pass Egypt, eastern Asia Minor, the Caucasus, the
northern reaches of the Persian Gulf, and all points
in between. The Assyrians employed overwhelming
numbers, relentless attack, unbridled brutality, and
sophisticated psychological warfare (Isa. 36; 37.8-
13) in the course of conquest.

Assyrian kings went on annual campaigns, start-
ing with Ashurnasirpal III (883-859). Wayward vas-
sal kingdoms were destroyed and incorporated into
the empire, and new vassals were created on the
periphery. The Assyrians did not just simply kill, but
they sent messages. Rebellious vassals kings were
often ayed alive, with their skin displayed upon
the city wall. Piles of heads, hands, penises, and full
corpses were left by city gates.

Tiglath-Pileser I1I (745—727) tried to rule by cre-
ating a single society, Greater Assyria. To achieve
this end, conquered peoples were transplanted into a
number of areas, divided into small enough groups
to pose no political or military problems, settled
among people who did not have the same language
or culture. Thus, the common language and culture
of these population centers would be Assyrian. This
was the fate of the northern kingdom of Israel, as
the population of Samaria and the region were reset-
tled in the Habur Valley and villages east of Assyria
proper in Media (modern Iran). Those from Baby-
lon, Cuthah, Avva, Hamath, and Sepharvaim were
settled in the former kingdom (2 Kgs 7.5-6, 24-41).
The resulting population of this ethnic mixing were
the Samaritans, who were despised and avoided in
the NT by Jews of unmixed backgrounds (e.g., John
4.8; 8.48).

It is hardly surprising to see the hatred with
which the biblical writers viewed the Assyrians. It
is Jonah’s hatred of the Assyrians that drives him to
hop on a ship bound for the extreme west (Tarshish,
in modern Spain), rather than go east to Ninevah.
His fear that the people would repent, rather than get
the nastiest judgment imaginable from God, drove
this ight (4.1-2). The prophecy of Nahum is con-
cerned with the coming judgment on Assyria, that
the nation will face its own ‘scatterer’ (2.1). Babylon
accomplished this scattering by 609.

Recommended reading. Saggs, HW.E. The Might
That Was Assyria. London: Sidgwick & Jackson, 1984.
Soden, W. van. The Ancient Orient: An Introduction to the

Study of the Ancient Near East. Trans. D.G. Schley. Grand
Rapids, MI: Eerdmans, 1994.

See also BaByLoN [MaP]
Athaliah. Athaliah was a queen of Judah. Her name
in Hebrew means ‘Yahweh has declared his emi-
nence’. There is an ambiguity about the identity of
her father. According to 2 Kgs 8.26 and 2 Chron.
22.2 she was a daughter of Omri but according to 2
Kgs 8.18 and 2 Chron. 21.6 it was Ahab who was her
father. One explanation argues she was a daughter
of Omri but grew up as an orphan in Ahab’s court,
which explains the title ‘daughter of Ahab’.

The narrator of 2 Chron. 22.3 depicts Athaliah as
an evil in uence on her son Ahaziah, king of Judah.
After the death of her son, she killed all of Ahaziah’s
male descendants (i.e., her grandchildren) except for
a year old baby Joash, who was hidden from her.
Athaliah then reigned as sole ruler over Judah for
six years (c. 841-835 BcE) until Jehoiada, a priest,
supported by the army, organized a putsch during
which Joash was proclaimed a new king. Athaliah
was not able to stop it and was put to death. Though
not directly stated in the Bible, Athaliah is often
credited for building Baal’s temple in Jerusalem.
The cultic place was destroyed soon after her death
(2 Kgs 11.18).

Athaliah occasionally appears in western art
forms as a symbol of the cruel usurper. Her story was
an inspiration for Jean Racine’s 1691 play Athalie,
which most likely stood behind George F. Handel’s
oratorio entitled Athalia.

See also JoasH; JEHOIADA [RaM]
Atonement. The term atonement (or ‘expiation’,
‘propitiation’) generally conveys human salvation
in its broadest sense. It presupposes that the pro-
fane human realm is separate from the divine sphere
which is holy. Immediate contact is impossible,
therefore special efforts are necessary to unite God
and humans. Dealing with human salvation, the con-
cept of atonement is found in Judaism and is central
for Christian doctrines and theology. However, it is
a complex concept that scholars have de ned in con-
troversial ways.

According to the HB, the Israclites were separate
from God due to their sins and impurities. Besides
being considered a personal burden, such sins and
impurities were also understood to de le the sanc-
tuary where God resided (Lev. 15.31; 16.16). How
could these sins be forgiven, and how could the
sanctuary be puri ed so that God would not aban-
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don it? The answer to both problems was atonement
(Hebrew root kpr). The Septuagint translated this
term with a range of equivalents denoting sancti ca-
tion/puri cation, forgiveness of sins, substitution, or
release from liabilities.

The key institution to achieve atonement was sac-
i ce. During certain sacri cial rituals, animal blood
was applied to various parts of the sanctuary (Lev. 4;
16.14-19). Furthermore, certain parts of the sacri ce
(Lev. 2.2, 9; 3.3-5, 9-11; 4.8-10, 19-20; etc.) or the
sacri ce in its entirety (Lev. 1.9, 13, 17) were burnt
on the main altar. How did these different ritual acts
atone? In the context of a sacri ce, blood represents
the animal’s life (Lev. 17.11); therefore atonement
was actually achieved through life. Blood puri ed
humans (Lev. 8.23-24, 30; 14.14) or the sanctuary
(Lev. 8.15; 16.16, 19, 20) from sin and impurities.
On the other hand, the sacri ce was actually offered
to God when burnt on the altar. This act pleased
God who then granted forgiveness or blessings to
humans (Exod. 20.24; Lev. 1.4, 9; 4.31; 16.24-25;
see also Num. 16.46-47 ET). Thus both blood appli-
cation and burning rite contributed towards atone-
ment—it is a frequent modern misunderstanding
that blood rites alone or animal slaughter effected
atonement in sacri cial rituals. Atonement is, more-
over, mentioned in HB texts not dealing with ritual
sacri ces where it describes appeasement between
humans (Gen. 32.20 ET; Prov. 16.14), sin-removal
(Lev. 16.10; Prov. 16.6), reparation payments (Exod.
30.15; Num. 31.50), or puri cation through retalia-
tion (2 Sam. 21.1-9).

The term atonement occurs less frequently in the
NT. Christ is sometimes called ‘atonement’ (Greek
hilasmos) for sins (1 John 2.2; 4.10; see also Heb.
2.17) or ‘(place of) atonement (Greek hilaterion)
by his blood” (Rom. 3.25). This image conveys,
analogous to atonement in the HB cult, that Christ’s
blood puri es those who come into contact with it.
Jesus himself refers to this tradition when calling
the Eucharistical wine ‘my blood of the covenant’
(Mark 14.24): the sins of whoever drinks from this
cup are purged. Overall the NT presents salvation
in Christ with multi-faceted resourcefulness; atone-
ment is but one of many images, alongside redemp-
tion (Rom. 3.24; Eph. 1.7), reconciliation (Rom.
5.10-11; 11.15; 2 Cor. 5.18-20), Christ’s substitu-
tionary death (John 11.50-52; Rom. 5.6, 8; 14.15; 1
Cor. 15.3), and so on.

Today some scholars limit their usage of the
term atonement to occurrences of the Hebrew root
kpr while many other (Christian) scholars tend to

employ this term as a comprehensive category for
all concepts articulating Christ as savior, regard-
less of whether they are derived from the temple
cult and regardless of actual occurrences of the
term ‘to atone’. In Christian church history, vari-
ous atonement theories about salvation in Jesus
have been developed. Some of these have focused
on various biblical concepts, others have featured
new paradigms, e.g., that Jesus provided satisfac-
tion to God (by Anselm of Canterbury). Yet many
of these tended to overemphasize the death of Christ
or depicted God as vengeful and unjust for requiring
the punishment of an innocent person.

In western secular culture, the word atone-
ment usually occurs in juridical contexts where it
expresses punishment and reparation after crimes.
This is conveyed in lan McEwan’s novel Atonement
(movie adaptation, 2007): a man faces wrongful
charges of having assaulted his ancée’s younger
sister; later this sister tries to ‘atone’ for the injustice.

Recommended reading. Eberhart, Christian A.
‘Atonement. 1I. New Testament’. In Encyclopedia of the
Bible and its Reception, vol. 3. Ed. Hans-Josef Klauck,
et al. Berlin/New York: Walter de Gruyter, 2011, 32-42.
Eberhart, Christian. ‘A Neglected Feature of Sacri ce
in the Hebrew Bible’. Harvard Theological Review 97
(2004) 485-93. Finlan, Stephen. Problems with Atone-
ment: The Origins of, and Controversy about, the Atone-
ment Doctrine. Collegeville, MN: Liturgical Press, 2005.

See also BLooD; LORD’S SUPPER; SACRIFICE [CAE]

Augustus, Caesar Octavianus. Augustus (63 BCE—
14 ce) was born Gaius Octavius Thurinus. Prior to
27 BCE he was known as Gaius Julius Caesar Octa-
vianus. When he was quite young, Augustus lived
with his grandmother (and Julius Caesar’s sister)
Julia Caesaris but it was not until he was 16, when
he made it across hostile territory to reach Caesar’s
camp, that he caught the Emperor’s attention. Fol-
lowing this, Julius Caesar took particular interest in
Augustus’s development, adopting him in 44 BCE .
Octavius came into power after Caesar’s assas-
sination on March 15, 44 Bck. IN 43 Bcg, Octavian
joined forces with Mark Antony and Marcus Aemil-
ius Lepidus in a military dictatorship known as the
Second Triumvirate. As a Triumvir, Octavian effec-
tually ruled Rome and most of its provinces as an
autocrat, seizing consular power and having himself
perpetually re-elected. The Triumvirate was even-
tually torn apart by the competing ambitions of its
rulers; Lepidus was driven into exile, and Antony
committed suicide following his defeat at the Battle
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of Actium by the armies of Octavian in 31 Bce. Fol-
lowing this, Augustus became the rst emperor of
the Roman Empire and ruled from 27 BcE until his
death in 14 ck.

As Emperor, Augustus was particularly con-
cerned with the expansion of the Empire and during
his reign the size of the provincial empire doubled.
The need for conquest stemmed from Augustus’s
political strategy and his ever-increasing need for
prestige. In light of this high level of military activ-
ity, the security of the Empire rested on maintain-
ing the loyalty of the solders, which required exces-
sively large sums of money. The taxation system
at the time was generally inef cient, which led to
Augustus implementing large-scale changes. Augus-
tus’s reforms and censuses (see Luke 2.1) created
new provinces and imposed consistent, direct taxa-
tion from Rome, instead of exacting varying, inter-
mittent, and somewhat arbitrary tributes from local
provinces. This reform greatly increased Rome’s net
revenue from its territorial acquisitions, stabilized
its monetary ow, and regularized the nancial rela-
tionship between Rome and the provinces.

One of the most memorable contributions of
Augustus was his building projects in the heart of
Rome. Claiming ‘I found Rome of clay; I leave it to
you of marble’, Augustus contributed to the beauti-

cation of Rome—a solid indicator of his success.
Although too lengthy to recount here, Augustus’s
deeds and works can be found in his Res Gestae. On
August 19, 14 cg, Augustus died while visiting the
place of his father’s death, and Tiberius, his stepson,
was named his heir. Augustus’s famous last words
were, ‘Did you like the performance?’, referring to
the play-acting and regal authority that he had put on
as emperor. Upon his death and burial in Rome, the
Senate declared Augustus a god.

Although not widely represented in modern cul-
ture, the character of Caesar Augustus is portrayed
in the TV shows Ancient Rome. The Rise and Fall

of an Empire (2006) and Rome (2005). Similarly,
Augustus is the primary character in a number of

ctional works, such as Augustus by Allan Massie
and Augustus, by John Williams.

Recommended reading. Everitt, Anthony. Augustus:
The Life of Rome’s First Emperor. New York: Random
House, 2006. Severy, Beth. Augustus and the Family at
the Birth of the Roman Empire. London: Routledge, 2003.

See also EMPEROR; JUDEA; ROME [saa]

Azariah, Prayer of. The Prayer of Azariah is one of
the Deuterocanonical books found only in the Cath-
olic and Eastern Orthodox versions of the Bible.
It was the prayer of Azariah (Abednego) while he
and his friends were in the ery furnace. Azariah, a
Hebrew name meaning, ‘Yahu/Jehovah has helped’,
was one of the three Hebrew boys who refused to
bow down to the golden statue erected by King
Nebuchadnezzar (see Dan. 3). The king commanded
them to be thrown into the ery furnace for this
disobedience, but they were protected from harm by
an angel.

Though the Hebrew—Aramaic version does
not have this text, the Greek translation of the HB
inserts this prayer, along with the Song of the Three
Young Jews, in between Dan. 3.23 and Dan. 3.24. It
is mostly a prayer of penitence, praise and deliver-
ance. The prayer spans twenty one verses, followed
by the narration of the king’s servants stoking the
furnace and descriptions of the Chaldeans near the
furnace being burnt to death.

Due to the obscure nature of the text, not much
reference is made to the prayer in contemporary cul-
ture. Catholics and Eastern Orthodox churches use
this prayer in their liturgies. Essentially a prayer of
deliverance, not much is debated about its content
though there is contention regarding its originality
and authorship.

See also SoNG oF THE THREE JEws; DANIEL, Book
OF; SHADRACH, MESHACH, AND ABEDNEGO [Goa]
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Baal. Ba‘al is either the proper name of a deity
known throughout the ancient world or the com-
mon noun in Hebrew and other Semitic languages
for ‘owner, lord, or husband’. It sometimes occurs in
the plural as ‘the baals’ (habb ‘alim; Judg. 2.11; 10.6)
as objects of worship. Baal was a well-known war-
rior-storm deity in Syria-Palestine and speci cally
associated with Ugarit (Ras Shamra), an ancient
city north of Israel (1440-1185 BcE). In Ugaritic
literature Baal ghts for kingship by defeating the
sea god Yamm, wins kingship, has a palace built and
then ghts and looses to the god of death, Mot. Baal
eventually returns from the underworld to defeat
death. As a storm god, his death and rising are meta-
phors for the cycle of the rain, important to ancient
agricultural societies.

Baal’s relevance for HB study is both his role in
the Bible as a god and his likeness to Yahweh. Like
Baal, Yahweh battles with the sea (Exod. 18.1-15)
and is often depicted as controlling the storm (Exod.
19.16). The close association between the two is
partly due to the writers of the HB attempting to sup-
plant popular Baalism of their time for Yahwehism
(Judg. 2.11; 1 Sam. 7.41; 12.10; 1 Kgs 18).

Baal also surfaces in the NT as the demonic g-
ure Beelzebub (Mark 3.23) and is given the etymol-
ogy ‘lord of demons’, although in Hebrew it meant
‘lord of the y’ (2 Kgs 1.2-16), which was an inten-
tionally corrupted form of the original Ugaritic ‘the
high one, Lord of the earth’.

Representations of both Jesus and God carry
the image of the storm god in literature and art. In
Michelangelo’s The Last Judgment (1534-1541
cE), Jesus the judge comes riding on the clouds, a
common image of the storm god Baal on his divine
chariot. Romantic literature continued to represent
Baal like imagery in God the Father who is also
associated with the storm and situated on a cloud
in William Blake’s famous image of God sending a
bolt from heaven (The Ancient of Days, 1794). John
Milton, referring to the sin of Israel, speaks of Baal
in Paradise Regained (3.414-17) claiming Baal as
one of the gods Jesus overcomes in ‘On the Morning
of Christ’s Nativity’ (1. 197). As a result of Jesus’s
birth, Baal ees his temple and presumably loses his
power. Further, Beelzebub is classi ed as Satan’s
chief advisor in John Milton’s Paradise Lost (1667).
Despite the common negative portrayals of Baal,
there is a more rare sympathetic portrait of Baal in
Lord Byron’s Sardanapalus (1821).

Baal is also reinvented in the recent science c-
tion television series, Stargate SG-1 (1997-2007).
Baal is represented as the ercest of the Goa’uld
system-lords (based on Egyptian gods). Stargate’s
Baal is possibly historically accurate since he tries
to gain power over all the gods; likewise there have
been scholarly debates whether Baal was challeng-
ing the role of El as the head god of the Ugaritic
divine council.

Contemporary expressions have maintained
some original associations of Baal but ignored his
contributions as a restorer of order and whose rains
result in a bountiful harvest. It seems the writers of
the HB have successfully transferred the positive
attributes of Baal onto Yahweh leaving little left for
Baal. Thus, contemporary representations have been
in uenced by biblical writings, only presenting Baal
as an angry, erce, demonic gure.

Recommended reading. Smith, Mark S. The Early
History of God: Yahweh and Other Deities in Ancient
Israel. San Francisco: Harper & Row, 1990.

See also BEELZEBUB/BEELZEBUL; CANAAN, CANAAN-
1ITES; CHARIOT; DEITY; DEMON; MoUNT CARMEL;
Y AHWEH [swF]

Babel, Tower of. The name of the biblical city Babel
is a play on the Hebrew words Babel (Babylon) and
balal (to confuse). The story may have been inspired
by the famous Babylonian ziggurat (temple tower)
Etemenanki. The city and its tower are described in a
brief narrative in Gen. 11.1-9, which tells the story of
humankind moving from a nomadic group who share
one language to a scattered people who live in cities
and represent different ethnic, linguistic, and territo-
rial groups. The narrative itself describes the build-
ing of a city and a tower ‘with its top in the heavens’
(11.4). Upon observing this, God is displeased and
subsequently confuses their language ‘so they will
not understand one another’s speech’ (11.7). He then
scatters them ‘over the face of all the earth’ (11.8).

The story has traditionally been read as a con-
demnation of human pride. Modern scholarship has
pointed out, however, that pride is nowhere men-
tioned in the text; the source of God’s displeasure
rather seems to be the homogeneity of the human
race. Thus, the intent of the narrative is most likely
to explain the human plan for homogeneity in con-

ict with the divine plan for diversity.

Although not mentioned in the text, the building

of the tower has been associated with Nimrod (Gen.
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10.8-12; 1 Chron. 1.10; Mic. 5.6). Nimrod’s pres-
ence in the HB is rather limited, but post-biblical
tradition has accorded him a more prominent place
as a powerful ruler and city-builder.

The story is rich in metaphor and image and, as
such, it is pervasive in Western culture. Among the
most iconic images of the tower are those of Dutch
painter Pieter Bruegel and Flemish painter Abel
Grimmer (1563 and 1604 ck, respectively.) Author
William Golding draws thematic parallels in his
1964 novel The Spire, a story of a man who under-
takes the building of a large cathedral spire. English
writer A.S. Byatt makes explicit reference in the title
of her 1996 novel Babel Tower. In Douglas Adams’s
The Hitchhiker's Guide to the Galaxy, small leech-
like creatures called ‘Babel sh’ function as univer-
sal translators. The 2007 lm Babel alludes to the
biblical story in its title and themes of cultural and
linguistic barriers. Prominent classical composers
have drawn inspiration from the story, most notably
Igor Stravinsky’s Babel (1944).

See also BaByLon; GENEsis, Book oF; NIMROD

[IR]

Babylon. The city of Babylon was located on the
banks of the Tigris on the great alluvial plain in
what is modern Iraq. It came to prominence in the
eighteenth century BCE, in the wake of the Amorite
migrations into Mesopotamia. The Amorite king of
Babylon, Hammurapi, conquered a number of other
confederations to become the sole ruler of an empire
stretching from the Persia Gulf to modern Syria. This
era is known as the Old Babylonian Period (1800—
1600). His dynasty lasted until the Hittite raid of c.
1595. A people known as the Kassites (Indo-Aryans
from modern Iran) then ruled from Babylon until c.
1200. Their kingdom included area as far north as
Assyria, though their hold on the region was tenu-
ous, as is witnessed in the correspondence of the
Kassite kings with the Egyptian pharaohs found in
the EI Amarna texts.

The Amarna texts were written in Middle Baby-
lonian, a dialect of Akkadian, which was the lingua
franca of the ancient Near East. To learn Middle
Babylonian, scribes all over the region would prac-
tice by copying texts (practice copies have been
found, including in Israel). Thus, Babylonian myths
were well known throughout the ancient Near East.
Genesis 1 responds to the Babylonian creation epic,
the Enuma Elish, asserting that Yahweh alone cre-
ated the universe by at (not by the titanic strug-
gle between gods of the Babylonian myth) and

that celestial bodies were created by Yahweh for
human usage.

After the collapse of Kassite rule, a period with
little documentation ensued, until the resurgence of
Assyria in the ninth century. Babylon was domi-
nated by the Assyrians until the end of the seventh
century when it rebeled, destroying Ninevah in 612
and obliterating what remained of Assyrian forces
in 609. This era is known as the Neo-Babylonian
empire, which lasted until the Persians conquered
Babylon in 539. The pinnacle of the empire in terms
of geographic and economic extent was reached
under Nebuchadnezzar, the second ruler of the
dynasty (605-562).

Nebuchadnezzar conquered Judah in 587,
destroying the temple and the walls of Jerusalem.
The Babylonians chose to separate the elite of con-
quered regions from the rest of the population and
settle them near the center of the empire. There
were three separate Judean exiles, in the years 597
(2 Kgs 24.6-17), 586 (Jer. 39-40.6), and 585 (Jer.
40.7-41.18), which ensured the elite would not have
a power base from which to rebel. However, these
resettled elite were allowed to engage in economic
activity with those left at home, and the tended to do
well. Indeed, at the end of Babylonian rule (539),
much of the exiled Israelite community remained in
Babylon. This community was the leading academic
center of the Jewish world, producing what became
the authoritative HB and the highly regarded Talmud
collection. The exile and ultimate diaspora of the
population led to the development of Judaism, with
the creation of the synagogue and the de-emphasis
of Temple worship. Despite this outcome, the pain
of separation from the land for that rst generation
is poignantly captured in Ps. 137.

The portrayal of Nebuchadnezzar in Daniel has
long been recognized by scholars as more consist-
ent with the behavior of the last ruler of the empire,
Nabonidus (556-539). He spent ten years of his rule
in Tema (553-543), a city in modern Saudi Arabia.
His son, Belshazzar, was established as coregent,
re ected in Dan. 5.

Recommended reading. Bottero, J. Mesopotamia:
Writing, Reasoning, and the Gods. Chicago: University of
Chicago Press, 1995. Oates, J. Babylon. London: Thames
& Hudson, 1986.

See also NEBUCHADNEZZAR; ASSYRIA [MaP]
Babylonian Captivity, the. Also known as the Bab-
ylonian Exile, it is one of the major turning points
in Judah’s history. It is the term given to the forced
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removal of the Judeans by King Nebuchadnezzar
of Babylon. In a series of deportations beginning in
597 BCE, many of the nobles and artisans of Jeru-
salem were taken away into captivity. The cause
for the deportation stemmed from a long history
of political rebellions by the Judeans against their
Babylonian overlords. For centuries, the southern
kingdom of Judah had been in a vassal relationship,
rst with the Assyrians and then the Babylonians.
The nal rebellion by Zedekiah in 587 BcE precipi-
tated the destruction of the temple and city of Jeru-
salem by Nebuchadnezzar. The Babylonian Captiv-
ity also had a very important theological impact on
Judah. In an effort to explain the exile, both the bib-
lical historians and prophets argued that it was God
who orchestrated the destruction of Jerusalem and
the temple as punishment for the nation’s unfaith-
fulness. The notion that the Temple in Jerusalem
had been destroyed by a foreign army jeopardized
the nation’s faith in the power of their own God.
Not only had the nation lost its land and Temple,
but their faith in the power of God was shaken as
it appeared that a Babylonian god like Marduk was
more powerful. However, it was during the exile that
much of the HB was written and compiled, and also
where important Jewish customs such synagogue
worship, circumcision and Sabbath observance were
instituted.
The pain and suffering of the exilic community
are remembered in Ps. 137, which recounts the dif-
culty of singing a song while captive in a foreign
land. This concept has proven popular with modern
songwriters. In the 1970s the reggae group Boney
M released their song ‘Rivers of Babylon’ based on
Ps. 137 that began, ‘By the rivers of Babylon / there
we sat / sat and wept / as we thought of Zion’. Dif-
ferent versions of the song have been released by
Bob Marley, Sublime, and Sinéad O’Connor. With
a much more somber tone, Leonard Cohen revisited
Ps. 137 in his own song called ‘By the Rivers Dark’.
The memory of Israel’s exile in Babylon has res-
onated with many different communities throughout
history. In the Middle Ages, the movement of the
Catholic Church from Rome to Avignon, France for
almost seventy years is remembered as the Babylo-
nian Captivity of the Papacy. It lasted from 1309—
1377 and its name was derived from the fact that
the prophet Jeremiah had predicted that the Baby-
lonian Captivity of Judah would last seventy years.
A second community that has naturally identi ed
itself with the Babylonian Captivity was the Jews
following the Holocaust of the Second World War.

In his famous book, Night, Elie Wiesel likens the
587 BCE crisis to that of the Jewish communities who
were forced to leave their homes and were deported
to ghettos and concentration camps. As mentioned
above, the song ‘Rivers of Babylon’ became popu-
larized by reggae groups but also became the anthem
of the Rastafarian movement who saw themselves
as exiled from their homeland in Africa. One nal
community that has identi ed with the Judean exiles
are modern day Tibetans whose land was invaded
and annexed by the People’s Republic of China in
1949-1951. The Dalai Lama himself has drawn this
comparison as he and his people still live in exile
around the world.

Recommended reading. Brueggemann, Walter. Hope-
ful Imagination: Prophetic Voice in Exile. Philadelphia:
Fortress Press, 1986. Smith-Christopher, Daniel L. 4 Bib-
lical Theology of Exile. Minneapolis: Fortress Press, 2002.

See also NEBUCHADNEZZAR; BABYLON; RIVERS OF
BaByLoN [HM]

Balaam. Balaam is one of the most intriguing and
confusing individuals in the Bible, appearing at
times humble and heroic, at other times a failure.
The HB rst mentions Balaam when the Israelites
arrive to the Transjordan, as they approached the
promised land. Balak, the king of Moab, was under-
standably concerned about the Israelites’ presence
on his border after their victories over Sihon and Og
(Num. 22), so he sent for the prophet Balaam from
Pethor (likely the Pitru on the upper Euphrates in
modern Syria) in hopes he would curse them (Num.
22.6). Yahweh refused to allow Balaam to go with
the rst embassy of Moabite and Midianite lead-
ers, but he received permission from Yahweh to go
with the second embassy. He cautioned them that his
blessing and cursing could not be purchased, insist-
ing instead that he could only bless those Yahweh
blesses, and curse those Yahweh curses. It is per-
plexing to hear that a Syrian prophet did the bidding
of the Israelite God.

The most memorable part of Balaam’s story was
his encounter with an angel of Yahweh while riding
his jenny. In contradistinction to his third and fourth
oracles (Num. 24), which suggest he is a man who
sees clearly and recognizes the vision of the shadday
(the Almighty), in this episode it takes a talking don-
key to get his attention (Num. 22.1-35). It is the don-
key, not the seer, who sees the sword-wielding angel
of Yahweh. The anger of Yahweh and his angel are
inexplicable by lack of context here, though one
must assume Balaam had somehow lost focus on his
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job of telling only the truth in the name of Yahweh
(see 2 Pet. 2.15 and Jude 11 for commentary on Bal-
aam’s failure).

Num. 31.8 recounts that Balaam was killed in
Midian, as the Israelites avenged themselves for the
incident at Baal Peor, in which the Israelites were
led astray sexually and religiously by the women of
Moab and Midian (Num. 25). Numbers 31 does not
explicitly say that Balaam himself was involved in
the events at Baal Peor, though Rev. 2.14 suggests a
connection.

Recommended reading. Levine, B. Numbers 21-36.
Anchor Bible, 4A. New York: Doubleday, 2000. Moore,
M.S. The Balaam Traditions. Society of Biblical Litera-
ture Dissertation Series, 113. Atlanta: Society of Biblical
Literature, 1990.

See also ANGEL; NUMBERS, Book OF; SWORD

[MAP]

Balm of Gilead. The Balm of Gilead is a resin used
in healing. Scholars debate what plant produced
the Balm of Gilead. Candidates are the Styrax tree
(Styrax of cinalis); a species of poplar (such as
Populus candicans); resin produced from the Ara-
bian tree Commiphora gileadensis, known as the
Balsam of Mecca; or Balsamodendron gileadense,
a relative of the tree that produces myrrh. The OT
contains three passages referring to the resin. In
Gen. 37.25, Joseph’s brothers sell him to ‘Ishmael-
ites coming from Gilead, with their camels bearing
gum, balm, and myrrh’. Balm, like gum and myrrh,
was the healing resin. The other two passages refer-
ring to the resin both come from Jeremiah. In 8.22,
Jeremiah laments the abandonment of the Jews by
God because of their transgressions, and cries out:
‘Is there no balm in Gilead? Is there no physician
there?’ Later, however, in 46.11, Jeremiah taunts
the Egyptians who are feeling the wrath of God:
‘Go up to Gilead, and take balm, O virgin daughter
of Egypt! In vain you have used many medicines;
there is no healing for you’. Balm of Gilead was
perhaps used to cover wounds, to anoint the sick
and dead, and, taken internally, to help an upset
stomach.

The Balm of Gilead has had many references in
popular culture over the centuries. It is referred to as
a healing medicine in Edgar Allan Poe’s The Raven.
A traditional hymn by Washington Glass, which
became an African spiritual, includes these lines:
‘There is balm in Gilead, / To make the wounded
hole; / There’s power enough in heaven, / To cure a
sin-sick soul’. American playwright Lanford Wilson

published the play Balm in Gilead in 1965 about the
down and out in New York. The singer Ricki Lee
Jones put out the album Balm in Gilead in 2009.
See also O1L; ANOINT; PHYsICIAN; JEREMIAH, Book
OF [RL]

Banquet. The term derives from the Hebrew
mishteh (banquet/feast) and marzéah (sumptuous
banquet given as part of the mourning rite), and the
Greek dochén (banquet/feast). In the ancient world,
the banquet was far more than simply an extraor-
dinary meal. Although food and drink were essen-
tial staples at such gatherings, banquets also served
a variety of socio-cultural and political functions
and purposes. In Hebrew culture, banquets were an
integral part of the mourning rite used to mourn the
dead and console the living (see Jer. 16.5-9). Ban-
quets were also venues for personal and religious
celebrations, expressions of love and generous hos-
pitality, or scenes of sensuous excesses (see Song
2.3-5; Amos 6.4-7; Luke 14.12-24; 15.22-32; Jude
12). Within the highly charged political world of
the Persian court, Queen Esther used the banquet as
the means to gain the political favor of her husband
King Ahasuerus (Hebrew, or Xerxes in Greek), and
the exposure and demise of her arch-enemy, Haman
(see Est. 5-7.10).

In Greco-Roman society, banquets were consid-
ered both a pleasure and an art. The master host was
adept at creating an atmosphere where guests could
engage in stimulating conversation, discuss political
or business matters, atter one another, exchange
humorous jibes with each other and enjoy eating and
drinking, often to excess. Guests were expected to
be active and engaging participants in banquet activi-
ties. Much of this activity, depending on the occa-
sion, took place beyond the actual banqueting room.
Testimony to the excesses of revelry and blasphemy
at such gatherings is found in the accounts of the
ancient Greek historians Herodotus and Xenophon.
In the Roman context, guests at a marriage banquet
(cena) were obligated to bring gifts and make crude
jokes about the physical appearance and characteris-
tics of the bride and groom. Such a feast was usually
held at breakfast time and was paid for by the groom.

Within the OT and NT there are frequent refer-
ences to banquets held in a variety of settings for a
number of different reasons. The banquet held by the
Babylonian king Belshazzar and recorded in Dan.
5 provides an account of how royal banquets were
conducted in the Babylonian court. In Matt. 14.1-12,
Herod’s birthday banquet provides the backdrop for
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the beheading of John the Baptist. Revelation 19.9,
uses the apocalyptic imagery of ‘the wedding supper
of the Lamb’ to express and emphasize the intimate
relationship between God and his people. Each of
these references speaks to the socio-cultural central-
ity of the banquet in the ancient world.

Although the form has certainly changed signi -
cantly, our wedding and funeral receptions, gradua-
tion celebrations, Christmas, retirement and birthday
parties still share some similarities with ancient ban-
quets. Western popular culture is lled with images
in magazines, on television and in Im that promote
the party lifestyle and good times with family and
friends with plenty of food and drink. Our banquet-
like gatherings and celebrations remain an important
theme or sub-theme in feature Ims such as My Big
Fat Greek Wedding, Father of the Bride, The Wind
and the Lion and Babette's Feast.

Recommended reading. Finley, M.I. (ed.). The Por-
table Greek Historians. New York: Penguin, 1959. King,
Philip J., and Lawrence E. Stager. Life in Biblical Israel.
Louisville and London: Westminster John Knox Press,
2001.

See also Feasts [PrRW]
Baptism. From the Greek baptizo (to immerse or
submerge), baptism refers to the ritual ablution that
facilitates entry into Christian community. In Jew-
ish tradition, the Torah mandates cleansing by water
as a means of restoring ritual purity. Leviticus 8.6
depicts Moses washing Aaron and his sons with
water during their consecration to the priesthood,
rendering them pure for cultic service. Bathing was
also prescribed for those ritually polluted (e.g., Lev.
15.16-18; Num. 19.11-13). In Palestine during the

st century cg, proselytes to Judaism underwent
ritual immersion as part of their entry into the cov-
enant community.

The Gospel of Mark introduces the itinerant
preacher John, who baptizes people in the Jordan
River. Mark 1.4 states that John administered ‘a
baptism of repentance for the forgiveness of sins’,
a ceremonial cleansing of the human error that kept
Jews from ful lling their obligations to God. Among
those baptized by John is Jesus, who after surfacing
from the river is anointed by God’s spirit in the form
of a dove and proclaimed to be the Son of God by a
heavenly voice (Mark 1.9-11).

The resurrected Jesus orders his disciples to bap-
tize those entering the community of faith ‘in the
name of the Father and of the Son and of the Holy
Spirit” (Matt. 28.19). Paul linked baptism with the

death and resurrection of Jesus, asserting that those
who rose from the water had become ‘dead to sin
and alive to God in Christ Jesus’ (Rom. 6.11). The
role of baptism in the removal of sin was further
emphasized by Augustine, whose belief in original
sin contributed to infant baptism becoming the norm
by the fth century ce. Many groups descending
from the sixteenth-century ce European Anabap-
tist movement deny the validity of infant baptism,
stressing that entry into Christian community must
be accompanied by a rational choice that children
are unable to make.

Jesus’ baptism has been a popular theme in Chris-
tian art. The ceiling mosaic of the Baptistery of the
Arians in Ravenna, Italy, dating to the late fth cen-
tury cE, presents a nude Jesus standing in the Jordan
River up to his waist. This mirrored the experience
of the initiate in the baptismal pool below, who was
to be fully immersed in sacred water. In contrast,
the Spanish painter El Greco’s Baptism of Christ,
from the early seventeenth century ck, features Jesus
kneeling on the Jordan riverside, surrounded by
angels in robes of brilliant color, as John pours water
onto his head from a shell, referencing the baptism
by sprinkling (aspersion) of the period.

Riverside baptisms featuring white-robed partici-
pants are commonplace in North American Im and
television. In the Coen brother’s O Brother Where
Art Thou? (2000), Delmar O’Donnell rushes to join
a baptism ceremony at a Mississippi river. Joyously
emerging from the water, Delmar tells his fellow
convicts: ‘The preacher said all my sins is warshed
away, including that Piggly Wiggly I knocked over
in Yazoo’. A 1995 episode of The Simpsons features
devout neighbors Ned and Maude Flanders rushing
the Simpson children to the Spring eld River after
learning that they had not been baptized. As Ned
pours the rst drop of water onto young Bart’s head,
Homer Simpson appears and pushes his son out
of the way, causing himself to be hit by the water,
which burns his scalp.

Recommended reading. Ferguson, Everett. Baptism
in the Early Church: History, Theology and Liturgy in the
First Five Centuries. Grand Rapids, MI: Eerdmans, 2009.
Cramer, Peter. Baptism and Change in the Early Middle
Ages. New York: Cambridge University Press, 1993.

See also Joun, THE BaptisT; WATER; DovE; Con-
VERSION; BORN AGAIN [DpB]

Barabbas. Barabbas is a minor biblical gure
known exclusively from the four NT Gospels (Matt.
27.15-26; Mark 15.6-15; Luke 23.18-25; John
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18.39-40). The name is a patronymic, meaning ‘son
of the father’, derived from the Aramaic bar-"abba’.

According to the Gospels, Pilate was accus-
tomed to releasing one prisoner for the Jerusalem
crowd during Passover, an institution for which
there is no other attestation in classical literature.
In accordance with this tradition, after the trial of
Jesus the assembled crowd is given the choice to
release either Barabbas, a revolutionary who was
involved in a murder, or Jesus, the one who is called
Christ (Matt. 27.17) and the King of the Jews (Mark
15.9; cf. John 18.39). Both gures are ‘sons of the
father’, one by name and the other as the true son of
God, the Father. The crowd, who represents a sub-
group of Judeans that have been in uenced by the
chief priests (Mark 15.10-11; cf. Matt. 27.20) and
the elders (Matt. 27.20), cries out for the release of
Barabbas, instructing the compliant Pilate to crucify
Jesus. Barabbas’s function in the Gospels is to serve
as a foil for Jesus. His use of violence to achieve
revolution is contrasted by Jesus” method of usher-
ing in God’s dominion by non-violence, humility,
and suffering.

Barabbas is sparingly referred to by Western
artists, as might be expected of a marginal biblical
character. One of the more famous references is
from Samuel Crossman’s Good Friday hymn, ‘My
Song Is Love Unknown’ (1664), which reads, ‘A
murderer they save; the Prince of Life they slay’.

Par Lagerkvist’s novel, Barabbas (1950), is prob-
ably the most signi cant artistic representation of
Barabbas. It won the author the Nobel Prize in Lit-
erature in 1951. The novel follows Barabbas’s jour-
ney after Jesus’ cruci xion. Throughout, he strug-
gles with the guilt that Christ, a man that he knew
to be innocent, was cruci ed in his place. His de -
ant attitude towards Christ, caused by an inability
to understand Jesus’ teaching, nally gives way to
a struggling faith. Barabbas is eventually cruci ed
in Rome, mistaken as a Christian after Nero’s re,
but Lagerkvist’s notoriously ambiguous prose in
the penultimate sentence leaves the status of Barab-
bas’s faith while on the cross open for interpretation.
Lagerkvist’s was not the rst novel to cast Barab-
bas in a leading role. Marie Corelli’s Barabbas:
A Dream of the World's Tragedy was published in
1893, but was bestowed minimal critical acclaim.
Lagerkvist’s novel was adapted by Christopher Fry
into a screenplay and in 1961 Barabbas the Im,
directed by Richard Fleischer and staring Anthony
Quinn, was released. That same year also saw the
release of Nicholas Ray’s Im, King of Kings,

wherein Barabbas plays a key role. He is depicted as
a principled freedom ghter engaging the Romans
in guerrilla warfare. After being released by Pilate,
he witnesses Jesus’ cruci xion and questions why
someone he never knew should die in his place. As
he leaves the scene, the viewer wonders what impact
this experience might have on Barabbas’s life.

In 2000, Barabbas was afforded an interesting
interpretation in a British television mini-series
directed by Norman Stone, which consisted of eight

fteen-minute narratives by marginal characters
from the Gospels. Years after his days as a rebel
and revolutionary, Barabbas is portrayed to dismiss
Jesus as a ‘loser’, but to be obsessed with both the
meaning of his encounter with Jesus and also with
Jesus the man.

Recommended reading. Jenkins, Bill. ‘Barabbas
in Literature and Film’. Journal of Religion and Soci-
ety 11 (2009). No pages. Online: http://moses.creighton.
edu/JRS/2009/2009-5.html. Scoobie, Irene.

293

‘Contrast-
ing Characters in “Barabbas.”” Scandinavian Studies 32
(1960) 212-20.

[rRicL]

Barnabas. Barnabas appears as one of the signi -
cant leaders of the Jesus movement in the Acts of the
Apostles and in some letters in the Pauline corpus. A
native of Cyprus but also a Levite with landholdings
in Jerusalem (Acts 4.36-37), and probably a founda-
tion member of the church in Antioch, he is most
remembered as a supporter and companion of Paul
of Tarsus (Acts 13.2). Yet a fracture occurred in prep-
arations for their second missionary journey over
the presence of an assistant, John Mark, who had
prematurely absented himself from the rst mission
(Acts 15.36-41). Paul’s letter to the Galatians hints
at a different tension in their relationship, involving
disputes over dietary requirements and other scru-
ples affecting Jewish and Gentile Christians (Gal.
2.13). The deutero-canonical letter to the Colossians
probably suggests that the strain between these key
leaders was ultimately overcome (Col. 4.10). Barna-
bas’s name has been appropriated as the author of
the NT letter to the Hebrews (by Tertullian), of a
second-century letter, and a fteenth-century Mos-
lem apologetic work, the Gospel of Barnabas, which
presented an Islamic view of Jesus. He has also been
claimed as the founder of the Cypriot church and as
rst bishop of Milan.

Joseph Barnabas was remembered as an encour-
ager or advocate. The interpretation of the name
Barnabas as ‘son of encouragement’ is based on
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the portrayal of his facilitating role in the spread of
the early Jesus movement beyond Jerusalem and an
explanatory note given in the book of Acts (Acts
4.36). Acts relates Barnabas’s mediating role in gain-
ing acceptance for Paul amongst a church suspicious
about one who had been their violent persecutor
(Acts 9.26-27), his ambassadorial role from the Jeru-
salem church to the church at Antioch where Gen-
tiles were beginning to join the expanding Christian
community, his representation of the interests of the
Antioch Gentiles at the Council of Jerusalem, and his
almsgiving through sale of property for the bene t
of the Christian community. In language reminiscent
of contemporary honori ¢ monuments, Barnabas is
described as ‘a good man’, to which is added ‘full of
the Holy Spirit and of faith’ (Acts 11.24).

The etymology of the name is probably ‘son
of a prophet’. This connects him with one of the
major emphases of the Antioch church (Acts 13.1).
Barnabas’s leadership carried into the rst mission-
ary journey where, until the encounter with the pro-
consul, Sergius Paulus, he is consistently named rst
in the pairing with Saul/Paul (Acts 13.2-13). Even
when at Lystra, Barnabas is the acclaimed by the
Lycaonians as Zeus, head of the Greek pantheon of
gods, whereas Paul is linked with the gods’ messen-
ger, Hermes (Acts 14.8-18). Both Barnabas and Paul
are named ‘apostles’ (Acts 14.4), a designation with
which Paul concurs (Gal. 2.9; 1 Cor. 9.5-6).

Literary, cinematic and musical works that rec-
ognize the role of the wise, reliable supporter in the
career of a more illustrious gure are working with a
typology that is exempli ed in Barnabas. The name
continues to be claimed by those groups and institu-
tions that propound a ministry of support, encour-
agement, and advocacy.

Recommended reading. Brown, R.E., and J.P. Meier.
Antioch and Rome: New Testament Cradles of Catholic
Christianity. New York: Paulist Press,1983. Kollmann, B.
Joseph Barnabas: His Life and Legacy. Collegeville, MN:
Liturgical Press, 2004.

See also AnTiocH; PauL, THE ApoSTLE; COUNCIL,
JERUSALEM; ACTS OF THE APOSTLES, THE

[AHC]

Bartholomew. The name Bartholomew likely
derives from the Aramaic translation of a Greek
name: Bar (= son of) Tolmay (= Ptolemy). Bar-
tholomew appears in every synoptic list of Jesus’
twelve disciples (Matt. 10.3; Mark 3.18; Luke 6.14;
Acts 1.13). Yet, in the NT, Bartholomew never acts
or speaks. Fittingly, in Leonardo DaVinci’s famous

painting of the last supper, Bartholomew is standing
on the far left, at the end of the table far from Jesus.

In the Synoptic Gospels, Bartholomew is always
listed together with Philip; in the Gospel of John,
however, Bartholomew is never mentioned, and
instead it is Nathanael who appears with Philip. For
this reason, some claim Nathanael and Bartholomew
are in fact the same person, though there is no solid
evidence to support this. The assumption, however,
is re ected in the Catholic ‘Prayer to Saint Bar-
tholomew the Apostle’: ‘O Glorious Saint Bartho-
lomew, Jesus called you a person without guile’. Of
course, it is Nathanael that Jesus describes as guile-
less (John 1.47).

Local traditions from Asia Minor, Ethiopia,
India, and Armenia all attribute to Bartholomew the
spread of Christianity to those places; in India it is
even claimed that he left a copy of the Gospel of
Matthew for them (Eusebius, Hist. Eccl. 5.10.3). He
is the patron saint of Armenia, and that is where leg-
ends of his death are based, that he was ayed alive
and cruci ed upside-down. He is also the patron
saint of tanners, leatherworkers, trappers, plasterers,
cobblers, and bookbinders.

There is even a Gospel of Bartholomew, men-
tioned (and condemned) in Jerome’s preface to his
commentary on the Gospel of Matthew, though lit-
tle is known about it. More is known about a later,
possibly related work entitled The Questions of Bar-
tholomew. This fth-century text, probably origi-
nating in Egypt, contains a series of ‘interviews’.
Bartholomew learns from Jesus how he ascended
into heaven, and what that was like; he learns from
Mary how she came to carry the son of God, but
she is interrupted just as she is about to describe the
actual conception of Jesus; he learns from the devil
the sorts of punishments that await the wicked; and
he sees hell.

In The Last Judgment, painted onto the walls
of the Vatican’s Sistene Chapel, Bartholomew is
depicted holding a knife in one hand and his own

ayed skin in the other; the face on the skin Bar-
tholomew holds is Michelangelo’s own face. The
imagery recalls Bartholomew’s martyrdom, derived
from Armenian traditions. Through the middle ages,
relics played a great role in the cult of St Bartho-
lomew, and healing and medicine were associated
with the relics often enough that today medical cen-
ters often carry the name of St Bartholomew, espe-
cially in Great Britain. Prayers to Bartholomew are
said to ward off nervous diseases, neurological dis-
orders, and twitching.
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Francis Bacon’s utopian novel, The New Atlantis
(1626) has the people of a mythical land, Bensalem,
discover a letter written by Bartholomew, along with
the NT and HB, in the original Ark oating off their
shore. In this way, the people discover the revelation
of God. Somewhat less pious a depiction is found in
Christopher Moore’s satirical novel Lamb: The Gos-
pel according to Biff, Christ’s Childhood Pal (2002).
Moore’s Bartholomew is a Greek cynic who settles
in Nazareth, living the typically counter-cultural
lifestyle of the cynic, to great humorous effect.

See also Lorp’s SupperR; NATHANAEL; PHILIP;
TWELVE DISCIPLES, THE [zac]

Bartimaeus. The blind beggar Bartimaeus (Mark
10.46) stands out in Mark’s Gospel because this
writer does not usually name those who are healed.
However, this is also a story about discipleship. Bar-
timaeus is sitting by the road when he hears Jesus
leaving Jericho. He cries out to him and when Jesus
calls, Bartimaeus throws off his cloak and approaches
the miracle worker. This simple gesture is reveal-
ing. Presumably as a beggar, this cloak was his only
possession. In 10.28, Peter says they (the disciples)
left everything to be with Jesus yet in 10.32, those
who followed him were afraid. Bartimaeus shows
courage in calling out to Jesus, even doing it again
when the crowd reprimands him. Throwing off the
cloak also indicates his willingness to leave behind
the ‘old” and embrace the ‘new,” something symboli-
cally signi cant in Mark’s Gospel, suggested by the
many references to garments in this text (see 2.21;
5.25-30; 6.56; 9.3; 11.7-8; 13.16; 15.20-29).

The story about Bartimaeus appears only in
Mark’s account. Matthew has a healing of two blind
men (20.29-34) leaving Jericho but neither one
is named. Luke also has a healing of a blind man
(18.35-43) but it is on the way into Jericho. How
these stories relate, if at all, is unclear. The themes of
(literal) blindness and (spiritual) vision are utilized
in contemporary culture. For instance, the movie
Blindness (2008), based on the novel of that name
by José Saramago (Portugese original, 1995), uses
an epidemic of blindness to examine humanity’s
potential for depravity and mercy. In this story, only
one person has use of their physical eyes: ‘the only
thing more terrifying than blindness’, she says, ‘is
being the only one who can see’.

See also BLinDNESS; EYE [RAHC]
Baruch, Book of. The Bible identi es at least three
people named Baruch. The Baruch who was an

of cer in the court of King Zedekiah and friend and
secretary of Jeremiah the Prophet was a member of
a prominent family; he was the son of Neriah and
the brother of Seraiah, chief chamberlain to King
Sedecias. Jeremiah directed him to write his prophe-
cies and to read them to the people (Jer. 32.12; 36.4;
51.59). After the Fall of Jerusalem, nothing is known
for sure of his life. He probably was forced to go to
Egypt with Jeremiah, although one tradition says that
he went to Babylon and died there twelve years later.

The Book of Baruch is a pseudepigraphon from
the intertestament period and is included in the
Apocrypha. It is in a biblical style and falsely pur-
ports to have been written by Baruch, the scribe, at
the request of Jeremiah the prophet (Jer. 36.4-8).
The words in the book are alleged to be the words
of Jeremiah that were burned by King Jehoiakim
of Judah. The only extant copies of Baruch are in
Greek, though linguistic features suggest that it was
originally written in Hebrew. Some scholars believe
that the translation may have been made a little over
an hundred years before the birth of Jesus by the
grandson of Ben Sira who, according to the Pro-
logue of The Wisdom of Jesus Son of Sirach (Eccle-
siasticus), translated his grandfather’s teachings.

Baruch identi es Belshazzar as the son of Neb-
uchadnezzar rather than as the son of Nabonidus as
does Dan. 5.2-18. Scholars believe this shows that
Baruch postdates Daniel possibly as late as 150 BCE
when the rule of the Maccabees had disappointed
many. Baruch was offered as hope for divine inter-
vention. Others see it as a collection of material pro-
duced as late as 50 BCE.

Baruch does not have any apocalyptic features
like the Book of Daniel. Instead it is closer to the
Judaic wisdom tradition that developed in the Hel-
lenistic period, which linked itself to the Torah (Bar.
4.1-4). Baruch is sometimes referred to as 1 Baruch
to distinguish it from at least three other pseudepi-
graphical works—2, 3, and 4 Baruch. In the Vul-
gate, the Epistle of Jeremiah is added as chapter 6.

Baruch is partially prose and partially poetry. The

rst two sections (1.1-3.8) are in prose and the third
and fourth sections (3.9-5.9) are in poetry. It con-
tains a letter (1.1-14), a prayer-sermon (1.15-3.8),
a hymn (3.9-4.4; ‘The Zion Poem’) and a lament
(4.5-5.9) similar to Lamentations. Some scholars
believe that Baruch was reworked until as late as the
Fall of Jerusalem during the Jewish Revolt (67-70
cE). While it has a theme of exile and return, these
are metaphors of repentance rather than historical
because it is a late apocryphal book.
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Clement of Alexandria (c. 150—ca. 215) was one
of the rst Christian philosophers. He quoted Bar.
3.16-19 in his ‘Paean for Wisdom’. Thomas Aquinas
(1225-1274) interpreted Baruch 3.38, 37, which says
that afterwards he (God’s wisdom) was seen on earth
and conversed with people, to be a reference to Christ.
This interpretation was followed in 1965 by the Sec-
ond Vatican Council which was issued by Pope Paul
VI as the ‘Dogmatic Constitution on Divine Revela-
tion—Dei Verbum’ on November 18, 1965, following
approval by the assembled bishops. It was one of the
Council’s most important documents.

Recommended reading. Kee, Howard Clark. Cam-
bridge Annotated Study Apocrypha. Cambridge: Cam-
bridge University Press, 1994. Wright, J. Edward. Baruch
ben Neriah: From Biblical Scribe to Apocalyptic Seer.
Columbia, SC: University of South Carolina Press, 2003.

See also JEREMIAH; JEREMIAH, BoOK OF; APOCRY-
PHA, DEUTEROCANONICALS AND INTERTESTAMENTALS

[AIW]

Bathsheba. The meaning of her name is uncertain
though daughter of Sheba, or daughter of abun-
dance, from the Hebrew bat (daughter) and sheba
(Sheba or abundance), is possible. She is daughter of
Eliam and wife of Uriah the Hittite, and later on wife
of King David and the mother of King Solomon (cf.
Matt. 1.6-7).

In 2 Sam. 11, King David sees Bathsheba, then
wife of Uriah, bathing and he desires her. The ensu-
ing adultery results in pregnancy, and David has
Uriah killed so that he can marry the widowed Bath-
sheba. Although their child died, they had another,
Solomon, who eventually becomes king. Her three
other children are Shimea, Shobab, and Nathan.

In the biblical story, Bathsheba’s character is sup-
pressed, and David receives full blame for Uriah’s
murder. No hint is given of Bathsheba’s feelings, nor
does she speak directly about the death of their child.
However, toward the end of David’s life, Bathsheba
emerges as a strong woman with considerable politi-
cal acumen. Through her efforts, her son Solomon
succeeds David on the throne of Israel.

In much medieval art, Bathsheba represents
the perils of carnal appetite. Her bathing is often a
subject of European art from the fourteenth to the
eighteenth centuries. Her nude body is depicted by
Memling (1440-1494), Lindtmayer the Younger
(1532-1605?), Van Haarlem (1562-1638), Heinrich
Fueger (1751-1818), Rembrandt (1606—1669), and
Rubens (1577-1640), among others. Rembrandt
also portrays her with a letter from David (1654).

Other themes include Bathsheba asking David for
Solomon’s succession (Strozzi, 1581-1644) and
Bathsheba at David’s deathbed (Rudolf von Ems,
fourteenth century).

In ancient and medieval literature, Bathsheba is
a secondary character in the story of David. Jewish
legends embroider the story and portray Bathsheba
in various ways; as a prize carelessly thrown away
by David who must then endure a painful period of
waiting to possess her; as the cause of David’s fall
from grace; as a prophetic woman who knew Solo-
mon would be the wisest of men; as an angry mother
who wanted to kill Solomon; as a fearful widow,
pregnant with David’s child who begs him to keep
her crime a secret lest she be put to death as an adul-
teress. Many medieval plays focused on David rather
than Bathsheba but the fourteenth-century Cornish
biblical drama Ordinalia, has Bathsheba urging
David to kill Uriah, then weeping as Uriah dies.
Hans Sachs (1556) gives full dramatic treatment to
the story and even attributes the rape of Tamar and
Absalom’s rebellion to David’s sin with Bathsheba.
In sixteenth-century baroque literature, the story of
Bathsheba appears more frequently, often with a
focus on David’s erotic con icts. Nineteenth-century
authors A.G. Meissner, E. von Harmann, and W.
Gaedke focus on David’s passion for Bathsheba, and
his guilt and penance. Thomas Harding’s Far From
the Madding Crowd (1874) treats Bathsheba by asso-
ciation as Bathsheba Everdene grows through suf-
fering into a wise woman. Some twentieth-century
authors try to lessen David’s guilt by introducing evil
counselors who tempt David, or by treating Uriah’s
marriage as one coerced or even unconsummated,
as in W. Winne, David und Bathshua (1903). Mod-
ern French literature includes M. Payot’s Bethsabee
(1905), and André Spire’s Abishag. American author
Mark van Doren’s The People of the World (1964)
contains a poem on Bathsheba.

Musical interpretations include Nicola Por-
pora’s oratorio Davide e Bersabea (1743), and an
oratorio-opera, Le Roi David by Honegger (1921).
In Im, Darryl F. Zanuc’s movie David and Bath-
sheba (1951) is an epic love story starring Susan
Hayward as Bathsheba. Other adaptations include
Bruce Beresford’s King David (1985) and Robert
Markowitz’ David (1997).

See also ADULTERY; DaviD; SoLomoN; URIAH

[EG]

Beast. The term beast (in Hebrew, hayyah; in Greek,
therion,) in the Bible may signify any animal other

— 47 —



Beatitudes, the

than humans. The word can be used of domesticated
(Gen. 1.24 etc.) or of wild animals (Exod. 23.11;
Ps. 147.9 etc). In Israelite law there is a distinction
between clean and unclean animals (see Lev. 11).
Beasts of various kinds can also represent both good
and bad people such as one’s enemies (Ps. 74.19; Jer.
12.9). Paul refers to his encounters with some trou-
blemakers as a struggle with beasts (1 Cor. 15.32).
Jesus also used sheep to represent his followers and
their oppressors or opponents as ‘wolves’ (Matt. 7.15;
10.16). His parable of the sheep and goats depicts the
nations of the world at the time of judgment (Matt.
25.31-46). Beasts or animals can also describe nations
or empires in apocalyptic writings, as in Dan. 7.

One of the best-known representations of a beast
as embodying bad or evil appears in Rev. 13. As the
author develops his vision of the forces that oppose
God and the Lamb (Jesus Christ) in chaps. 13-20,
he portrays the great Dragon (the Devil or Satan,
among other titles [12.9]) as conjuring up two beasts
to give him assistance, one from the earth and one
from the sea (12.17; 13.1, 11). Both creatures are
bizarre in appearance and combine aspects of a leop-
ard, a bear, and a lion, with horns and several heads.
The second beast imitates the Lamb (13.11; 5.6) and
joins the Devil and the other beast in the business of
blasphemy, deception, and intimidation of the fol-
lowers of God (13.1-2, 11).

This second beast is also identi ed as the famous
‘666’ (13.18) which is ‘the number of a person’. In
the ancient Greek and Hebrew languages, the let-
ters of the alphabet were assigned numeric values.
In this way, an ancient name could be translated
into a number and vice versa. Attempts to apply this
number to individuals through history abound. The
most plausible solution for this puzzle is the identi-

cation of the Emperor Nero as the ‘man’ referred
to by the number. John calls for wisdom in reckon-
ing this number (13.17), however, and each age has
offered its own solutions. The symbolic use of this
number also points us to the activities of the Beast
more than to a literal rendering of its name.

In the sixteenth century, Luther named the Pope
as the Beast. Thomas Miintzer, in turn, labeled Mar-
tin Luther as the Beast because of his collusion with
earthly princes. Today, a bear can represent a nation
such as Russia or be a metaphor for a downturn in
the stock market (the bull signi es an upswing).
Songwriters can use the word to describe their per-
sonal struggles such as Johnny Cash’s ‘The Beast
in Me’. In the 1m The Omen (1976, 2006) a child
is identi ed as the son of the devil and the ful 1I-

ment of Rev. 13.18 (especially in the 2006 remake),
although neither the Devil nor a beast sires a child
in Revelation.

See also NAMING OF THE ANIMALS; ANIMALS, Sym-
BOLISM OF; 666 [D™MAC]

Beatitudes, the. The Beatitudes, a xed set of
‘blessing’ statements, are a favorite portion of the
NT, found at the beginning of Matthew’s account of
Jesus’ Sermon on the Mount (Matt. 5.3-12), and in
a shorter form in Luke’s Sermon on the Plain (Luke
6.20-23). A beatitude is a literary form widely rep-
resented in both ancient Greek and Jewish litera-
ture. The term ‘beatitude’ comes from the Vulgate
translation of the Greek makarios (in the plural
in the Matthean and Lukan beatitudes) with the
Latin beatus.

The ancient forms of the beatitude vary consider-
ably, and the NTre ects this diversity. There are over
forty beatitudes in the NT, including those in Matt.
5.3-12 and Luke 6.20-23. Major forms are those
with a blessing followed by a participial (‘who”)
statement (similar to some of the Jewish forms), a
conditional statement followed by a blessing state-
ment, and the Beatitudes proper, with a blessing fol-
lowed by a causal statement, in either the second or
third person. There are nine beatitudes in Matthew’s
Sermon on the Mount, and four beatitudes in Luke’s
Sermon on the Plain. Matthew and Luke appear to
share four similar beatitudes, while Matthew also
has ve additional ones. The ones that Matthew and
Luke share include: blessed are the poor, blessed
are those who hunger, blessed are those who weep/
mourn, and blessed are those who are persecuted.
Many scholars believe that these four beatitudes
derive from a common earlier source, although their
differences lead other scholars to see them as either
developing independently of each other or re ecting
the editorial interests of their Gospel authors. In any
case, most scholars see the beatitudes as ultimately
originating with the words of Jesus.

Matthew also includes the following ve beati-
tudes: blessed are the gentle or meek, blessed are
the merciful, blessed are the pure in heart, blessed
are the peacemakers, and blessed are those who are
persecuted (a second persecution beatitude). Besides
the fact that Matthew includes ve more Beatitudes,
there are a number of other differences between those
found in Matthew and Luke. Matthew’s are written
in the third person (‘blessed are the poor in spirit,
for theirs is the kingdom of heaven’, NASB), while
Luke’s are in the second person (‘blessed are the poor,
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for yours is the kingdom of God’, NASB). But both
are in the plural. The beatitudes in Matthew some-
times modify the particular trait that it speci es, as in
‘blessed are the poor in spirit’, rather than Luke’s sim-
ple, unmodi ed use of ‘poor’. There is also a differ-
ence in the ordering of the beatitudes, with the second
and third of the four common beatitudes reversed.

Matthew’s beatitudes have fuller, spiritually
based meanings than Luke’s, describing ideal read-
ers as ‘the poor [plural] in spirit’, ‘those who hunger
and thirst for righteousness’, and ‘those persecuted
for the sake of righteousness’. Luke’s beatitudes, on
the other hand, are simpler, more straightforward,
and fewer in number. This might indicate they are
closer to an original oral gospel source used by both
Matthew and Luke. Others believe that Luke’s beat-
itudes address the physical needs of people, while
Matthew’s transform and expand upon the same
beatitudes by incorporating a spiritual sense.

Recommended reading. Guelich, Robert A. The Ser-
mon on the Mount: A Foundation for Understanding.
Waco, TX: Word, 1982.

See also JEsus oF NAZARETH; SERMON ON THE
Mount [sEP]

Beelzebub/Beelzebul. The Greek term Beelzeboub
derives from the Hebrew Baal (lord) and zeb b ( y).
Baalzebub was a god worshiped by the Philistines in
the city of Ekron (2 Kgs 1.2). Baalzebub was most
likely a local variation of Baal, the Canaanite storm
god. The name means ‘lord of the ies’, and suggests
that Canaanites sought relief from infectious insects.
As Judaism moved toward monotheism, earlier dei-
ties were con ated into the one main oppositional
entity: Satan. According to the Testament of Solo-
mon 6.2, Solomon summons Beelzeboul, the prince
of demons, and learns that he is one of the fallen
angels. In the NT, both Jesus and his opponents use
the name Beelzebul to describe the chief of demons;
in order to undermine his authority, the scribes and
Pharisees accuse Jesus of casting out demons ‘by
Beelzebul’ (Matt. 12.24, 27, cf. 10.25; Mark 3.22;
Luke 11.15-19). Jesus retorts, ‘If Satan casts out
Satan, he is divided against himself” (Matt. 12.26).
Their logic is faulty. The names Beelzebul and Satan
are used interchangeably. The Greek name ‘Beelze-
bul’ was changed to ‘Beelzebub’ in the Syriac and
Latin Vulgate; this substitution continued into the
King James Version. Only recently have translations
restored the original Greek form of Beelzebul.

In Paradise Lost (1667), John Milton describes
Beelzebub as a fallen angel who serves as Satan’s

lieutenant. In The Pilgrim’s Progress (1678), John
Bunyan names one of the devil’s companions Beel-
zebub. In the award-winning allegorical novel Lord
of the Flies (1954), William Golding describes a
group of young British boys who descend into sav-
agery when they are stranded on a deserted island;
‘The Lord of the Flies’, a severed pig’s head impaled
on a stick, symbolizes the presence of evil on the
island and within the boys themselves.

In Dictionnaire Infernal (1863), Collin de Plancy
illustrates Beelzebub as a large y with a skull and
crossbones on both of his wings. The Black Metal
band Beelzebul uses Satan and demons as their lyri-
cal themes. In the movie Constantine (2005), a hor-
ror Im that exposes evil forces in the world, insects
take the form of a demon; in one scene, a y comes
out of a man’s eye to indicate he is possessed. In
the tradition of Jesus Christ Superstar, Fallen Angel
(2006) describes the fall of Lucifer and one of his
sidekicks, Beelzebub. Mel Gibson’s The Passion of
the Christ (2004) moves the Beelzebul con ict story
of Jesus and the Pharisees to the trial before the high
priest; there, Jesus is accused of casting out devils
with the help of ‘devils’, a more familiar word than
Beelzebul.

See also Saran; LucirFer [aB]
Behemoth. The only reference to this huge crea-
ture is in Job 40.15-24. The Hebrew term behemoth
resembles the Greek dinosaurian, meaning ‘terrible
lizard’, which of course gives us the modern term
‘dinosaur’. Scholars variously identify the beast
mentioned in Job as a hippopotamus, a water buf-
falo, or an elephant. The description could possibly

t these animals, but other options are readily avail-
able, especially since the phrase ‘It is the rst of the
great acts of God’ (Job 40.19; ‘He is the chief of
the ways of God’ [kiv]) could hardly be adequately
explained as an elephant or hippo.

Behemoth is found in common parlance today
as something that is very huge or gargantuan. A
contemporary heavy metal band goes by the name
Behemoth. The term often appears in Ims involv-
ing large monsters or dinosaurs, such as Jurassic
Park.

See also JoB, Book OF; ANIMALS, SYMBOLISM OF

[MBW]

Bel and the Dragon. This short story is an addition
to the Book of Daniel in the Septuagint and Theo-
dotion, likely composed between the third and rst
century BCE.
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Bel and the Dragon contains two independent but
connected narratives of Daniel in the court of Cyrus,
king of the Persians. In the rst story (Dan. 14.1-22),
Daniel proves to Cyrus that Bel is merely ‘clay inside
and bronze outside’ not a living god. By scattering ash
around the temple to reveal footprints, Daniel shows
that the priests and their families return to Bel’s tem-
ple by a secret passage and that they, not Bel, eat the
offerings of food and drink. As a result of this decep-
tion the priests and their families are put to death and
Cyrus gives Daniel the idol of Bel to be destroyed.
In the second story (14.31-42 [Catholic editions]),
Daniel again refuses to worship a false god, this time
a dragon, not an idol. He asks the king’s permission
to slay the dragon without sword or club, which he
does by making cakes of pitch, fat and hair (trichas)
that cause the dragon to burst open when eaten. As
a result of this slaying and destruction of Bel, the
Babylonians demand Daniel, saying to the king:
‘Hand [him] over to us, or else we will kill you and
your household’ (Dan. 14.29). In a variant of Dan. 6,
they throw him into a den of lions, where he remains
unharmed and is fed by the prophet Habakkuk who
is miraculously transported from Judea by the angel
of the Lord (Dan. 14.31-39). These stories may have
circulated independently before being included as
the fourteenth chapter of Daniel.

Daniel’s refusal to compromise his traditions and
faith by worshiping false gods connects Bel and the
Dragon with Dan. 3 and 6 thematically. Structurally
Bel and the Dragon resembles Dan. 3 and 6, Susanna,
and Gen. 37-50: the hero falls from his position of
honor, has his life threatened, and is vindicated and
restored to his former role. There are also obvious,
and likely intentional, parallels between Daniel’s
killing of the dragon and the battle of the god Mar-
duk and the dragon Tiamat described in Babylonian
mythology.

While Bel and the Dragon has been represented
visually in art (notably by Stephan Kessler and Mae-
rten van Hemmskerck) its most lasting in uence is,
along with the story of Susanna, as a prototype of the
modern detective story. Although the genre was not
formalized until the late 1800s by writers like Edgar
Allan Poe, Charles Dickens, Wilkie Collins, and Sir
Arthur Conan Doyle, many of the characteristics of
detective ction and the literary detective can be
traced to these ancient narratives. The Bel narrative,
in particular, describes ‘a locked room mystery’, a
common plot device of classic detective ction. For
instance, in ‘The Adventure of the Golden Pince-
Nez’, Sherlock Holmes, like Daniel, uses ashes on

the ground to reveal the secret hiding place of a mur-
derer in a variation on the locked-room plot.

Bel and the Dragon also gures prominently in
Barbara Kingsolver’s The Poisonwood Bible (1998)
both as a favorite story of the fundamentalist Baptist
missionary, Nathan Price, and a thematic subtext of
the novel. Daniel’s unwillingness to participate in
and antagonism towards the ‘foreign’ culture of the
Babylonians re ects Price’s own in exible adher-
ence to American ideals and practices while serving
as a missionary in Africa.

See also DANIEL; DANIEL, BoOK OF; SUSANNA; SEP-
TUAGINT; APOCRYPHA, DEUTEROCANONICALS AND INTER-
TESTAMENTALS; SEPTUAGINT [MwB]

Belial. ‘Belial’ (often synonymous ‘Beliar’) is a
semi-divine and/or Satan-like gure found through-
out the Bible, the Apocrypha, Pseudepigrapha but
particularly the Dead Sea Scrolls. While the etymol-
ogy of ‘Belial’ is uncertain, scholars have commonly
translated the word as a noun denoting someone as
‘worthless’ or ‘without worth’ (Judg. 19.22). Regard-
less of the literal meaning, however, when Belial is
rendered as a mythic gure, he is consistently cast
within a dualistic framework in which he sits at the
‘negative pole’ opposite to the ‘positive’ position of
God (Jubilees 1.20) or Christ (2 Cor. 6.15). Indeed,
Belial’s primary function seems to be that of a kind
of pejorative mythical gurehead used to demonize
speci ¢ groups or behaviors as self-evidently ‘evil’
and as such beyond the pale according to the posi-
tion of the author(s) of the text.

For example, in the Damascus Document, the
current negative state of the world is a result of it
having fallen under the in uence of ‘Belial [who]
is unrestrained in Israel’ (Geniza A. 4.13; see also
1QS 1.17-18). According to The War Scroll, this age
will end in an apocalyptic con ict in which the ‘the
Sons of Light” will attack ‘the Sons of Darkness,
the army of Belial; the troops of Edom, Moab, the
sons of Ammon, the [Amalekites], Philistia, and the
troops of the Kittim of Asshur. Supporting them are
those who have violated the covenant’ (1QM 1.1-2).
At the end of the battle, ‘the great hand of God shall
overcome [Belial and al]l the angels of his domina-
tion, and all the men of [his forces shall be destroyed
forever]” (1QM 1.10-15).

However, Belial is not only a demonic ‘outsider’
or a god of ‘foreigners’. As part of the dualistic
framework in which he is used, he encapsulates
those who do not hold to the ‘proper’ Judaism.
Indeed, it seems that Belial was at times understood
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as an agent or ‘spirit’ sent by God. For example, the
Damascus Document states that ‘the verdict on all
members of the covenant who do not hold rm to
[God’s] laws: they are condemned to destruction by
Belial. That is the day on which God shall judge’
(Geniza A. 8.1-3; see also Geniza A. 1.1-2).

While Belial is relatively scarce or ambiguous in
the biblical text, and tends to be more fully © eshed
out’ in lesser known sources, his oppositional nature
nonetheless still makes appearances in more mod-
ern and contemporary contexts. For example, Belial
can be found in such diverse sources as Milton’s
Paradise Lost (Book One, 490-92; Book Two, 110-
12); Victor Hugo’s The Toilers of the Sea (1866);
the Satanic Bible (1969), as one of the four chief
demons; the Ims Nosferatu (1922) and The Exor-
cism of Emily Rose (2005); Philip K. Dick’s science

ction trilogy VALIS (1978—1981); and even as one
of the adversarial non-player characters in the role
playing game, In nomine (1997).

Recommended reading. Charlesworth, James, H
(ed.). The Hebrew Bible and Qumran: The Bible and
the Dead Sea Scrolls. Richland Hills, TX: BIBAL Press,
2000. Steudel, Annette. ‘God and Belial’. In L. Schiffman,
E. Tov and J. VanderKam (eds.). The Dead Sea Scrolls
Fifty Years after their Discovery. Pp. 332-40. Jerusalem:
Israel Exploration Society, 2000.

See also LucIFer; SATAN [GiF]
Beloved Disciple. The ‘Beloved Disciple’ is a char-
acter who appears in the Gospel of John. Five times
(13.23; 19.26; 20.2; 21.7; 21.20) the narrator refers
to this gure as the disciple whom Jesus used to love
(the verbs are in the imperfect tense). The Gospel
of John does not use the same verb for love each
time (once using phileo instead of agapaod), and this
character is just as often referred to as the ‘other dis-
ciple’. Thus, use of the phrase ‘Beloved Disciple’ as
a title gives an impression of consistency that does
not actually exist in the Fourth Gospel.

This character is never named, and so his (her?)
identity has been a long-standing source of debate.
Theories include Lazarus, whom Jesus raised from
the dead; John Mark; a mysterious Jerusalem disci-
ple connected to the high priest; an unnamed female
disciple; John the son of Zebedee; or a disciple of
John. Some scholars doubt there was ever a beloved
disciple at all, arguing instead that this follower of
Jesus is a symbolic gure created by the author. For
reasons not entirely self-evident, the early Church
(Irenaeus, Polycrates) concluded that the beloved
disciple was John the son of Zebedee.

This nameless disciple has a special place in
John’s narrative. He sits next to Jesus at the last
supper (13.23-24), and appears even to sit between
Jesus and Peter, who in the Synoptic Gospels is the
chief of the disciples. At the cruci xion, Jesus looks
down from the cross at his mother Mary and the
Beloved Disciple, and instructs the two of them to
care for one another as mother and son (19.26-27).
This disciple was also the rst to reach the empty
tomb, ahead of Peter (20.4-5). John 21.24 appears
to indicate that the Beloved Disciple’s teachings are
the source for the Fourth Gospel, giving it an eye-
witness authority.

In Leonardo DaVinci’s painting of the last sup-
per, the Beloved Disciple sits beside Jesus. His soft
(feminine?) appearance in the painting led Dan
Brown (The DaVinci Code) to speculate that ‘the
beloved disciple’ was actually Mary Magdalene (as
Jesus’ wife). Evangelical novelist Walter Wangerin
has written a novel of Jesus’ life that is narrated by
the Beloved Disciple. True to form, the disciple is
not named, and explains how Mary the Mother of
Jesus was a source of much authentic information
about Jesus. In this way, this novel is consistent with
traditional Christianity’s deep regard for the Gospel
of John.

Recommended reading. Brown, Raymond E. The
Community of the Beloved Disciple. London: Chapman,
1979. Reinhartz, Adele. Befriending the Beloved Disciple:
A Jewish Reading of the Gospel of John. New York: Con-
tinuum, 2001. Wangerin, Walter, Jr. Jesus: A Novel. Grand
Rapids, MI: Zondervan, 2005.

See also LorD’s SupPER; JOHN, GOSPEL OF; TWELVE
DiScIPLES, THE [zac]

Beloved Physician. Luke is described as ‘the
beloved physician’ in Col. 4.14. Based on Eusebi-
us’s claim, this may be the same person who wrote
the Gospel of Luke and the Acts of the Apostles.
He is mentioned as a travelling companion of Paul
in 2 Tim. 4.11 and Phlm. 24. According to the ‘we’
passages in Acts (sections using the rst person; see
Acts 16.10-16; 20.5-15; 21.1-18; 27.1-28.16), Luke
was occasionally with Paul. However, Luke is not
included in Paul’s listing of his Jewish co-workers
(Col. 4.9-11) and thus may have been Greek. Many
scholars, however, doubt these conclusions and
question whether we can determine with any speci-

city whether Luke was Greek, or a physician, or
even the author of Luke—Acts. The King James
Version of the Bible is responsible for bringing the
expression, ‘The Beloved Physician’ into the Eng-
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lish language and many modern translations of the
Bible maintain this distinctive phrase. It is a trans-
lation of two Greek nouns: iatros meaning ‘physi-
cian’, and agapétos meaning ‘beloved’. The Greek
word iatros could describe one who sought to cure
ailments and is understood as a profession by Strabo
10.5.6. Luke, therefore, could have been a person
of some means, though iatros could also indicate
that he was a slave or a freedman who had been
educated to be a personal physician (Diog. Laert.
6.30). The descriptor ‘beloved’ would not have
normally been used for physicians during the impe-
rial period. Romans, such as Pliny (N. H. 29.11),
distrusted them, while Cicero (De. off. 1.42.151)
thought medicine was an honorable profession for
those of a lower social status. Marcus Aurelius used
a phrase slightly related to ‘The Beloved Physician’
in describing Galen as the ° rst among doctors and
unique among philosophers’ (M. Aur. Med. 14.660).
The use of the term ‘beloved’ indicates one who is
valued, prized, and dear. It asserts a close relation-
ship between the parties involved, and may specify
the way in which Luke practised medicine in com-
parison to other imperial era physicians (see Galen
Meth. medendi 1.1).

St Luke is considered the patron saint of physi-
cians and surgeons, and his Feast Day is celebrated
on October 18. Because of his connection with this
phrase, it has been frequently used in literature.
Edgar Allan Poe wrote a poem entitled ‘The Beloved
Physician’ around 1847 for Marie Shew, the nurse
who cared for him in the midst of his physical prob-
lems. Often, memoirs of heroic doctors include ‘The
Beloved Physician’ in their title. This genre of litera-
ture was quite popular in the nineteenth century and
continues to be used to describe the life of important
physicians, for example The Beloved Physician: A
Memoir of Peter Murray, written by Robert Balgar-
nie in 1864. Frank G. Slaughter, in 1951, combined
his interests in medicine and the biblical world in
his imaginative retelling of Luke’s life, The Road to
Bithynia: A Novel of Luke, the Beloved Physician. Al
and Joanna Lacy, in 2006, published the historical
novel Beloved Physician, which describes American
frontier life and the way a heroic Christian physician
navigates the challenges of the medical profession
and his Christian faith.

Contemporary use of the term continues for
physicians who show skill, empathy, spirituality,
and compassion in the carrying out of their duties.
Science ction fans often use the variant phrase,
“The Beloved Doctor’, to refer to the enigmatic but

brilliant Time Lord from the planet Gallifrey in the
long-running BBC television program Doctor Who.
Recommended reading. Ferngren, Gary B. Medicine
and Health Care in Early Christianity. Baltimore: Johns
Hopkins University Press, 2009.
See also Luke, GOSPEL OF; PAUL, THE APOSTLE;
KING JAMES VERSION (KJV) [1BT]

Belshazzar. A personal name which means ‘Bel
protect the king’. The only other person with a
similar name in the Bible is Daniel, also known
as Belteshazzar. Belshazzar, however, was the son
of Nabonidus, and grandson of Nebuchadnezzar II
(605-562 BCE) the Babylonian king. According to
the biblical records, he was the last king of Babylon.
Though the biblical account records him as the son
of Nebuchadnezzar (Dan. 5.2, 18-22), extra-biblical
sources con rm he was not the son, but the grandson
of Nebuchadnezzar. A regent in his father’s stead,
Belshazzar’s story appears in Dan. 5. Other refer-
ences to him were only as historical placements for
Daniel’s vision (Dan. 7.1; 8.1).

Belshazzar was known as the king who threw a
feast for a thousand of his lords, and de led the tem-
ple vessels taken from Jerusalem (Dan. 5). While
the feast was going on, and under the in uence of
wine, Belshazzar drank from the vessels, along with
his wives, concubines, and lords, praising the gods
of gold, silver, and iron. While this was going on, a
hand mysteriously appeared on the wall and wrote,
‘MENE, MENE, TEKEL, PARSIN’, which is trans-
lated literally as ‘Numbered, numbered, weighed
and divided’ (Dan. 5.24-27).

No one was able to translate the meaning of
the words, but someone remembered Daniel had a
reputation for solving such problems. When Dan-
iel was summoned, and after rejecting the offer of
gifts made by the king, he interpreted the words as:
‘MENE, God has numbered the days of your king-
dom and brought it to an end; TEKEL, you have
been weighed on the scales and found wanting;
PERES, your kingdom is divided and given to the
Medes and Persians’. That same night, the prophecy
was ful lled and the Chaldean King Belshazzar was
killed (Dan. 5.30).

There are several depictions of Belshazzar’s feast
in artworks. Two famous ones include Rembrandt
and John Martin’s paintings both titled Belshazzars
Feast. The Dutch painter Rembrandt (1606—1669)
painted his Belshazzar’s Feast in 1635, which is
quite detailed in its depiction of the surprise on
the king’s face and that of the Queen. The English
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painter John Martin (1789—-1854) also painted Bels-
hazzar's Feast in 1821.

There are several references to Belshazzar’s feast
in contemporary culture, especially in the English
language. Idiomatic expressions such as ‘the writ-
ing on the wall’ and ‘you have been weighed and
found wanting’ are both references to the judgment
pronounced on Belshazzar during the feast. The

st expression is generally a prediction of doom.
Rufus Sewell’s character Adhemar in the movie, A
Knights Tale, used a similar expression to speak of
Heath Ledger’s character: “You have been weighed,
you have been measured and you have been found
wanting’.

Emily Dickinson’s poem ‘Belshazzar had a
Letter’ brought this strange biblical story to life:
‘Belshazzar had a letter, / He never had but one; /
Belshazzar’s correspondent / Concluded and begun
/ In that immortal copy / The conscience of us all /
Can read without its glasses / On revelation’s wall’.
Belshazzar’s feast is mostly used to symbolize the
uncertainties that surround our lives and positions
in this world.

See also DaNIEL; DANIEL, Book ofF; HANDWRIT-
ING ON THE WALL; NEBUCHADNEZZAR; SHADRACH,
MESHACH, AND ABEDNEGO [Goa]

Benjamin. From the Hebrew Binyamin (son of my
right hand). The last of Jacob’s twelve children and
the only child born in Palestine, Benjamin—born on
the journey his family made from Padan Aram to
Canaan—was originally named Ben-oni (son of my
af iction) by his mother Rachel before she died in
childbirth. Jacob immediately renamed him Benja-
min, referring to the right hand as a symbol of power
and fortune. No more is written of Benjamin until
the account of his journey to Egypt with his brothers
where they meet Joseph, a brother sold into slavery
earlier in his life. Soon after a reunion of brothers
and father, Jacob on his deathbed offered a bless-
ing describing Benjamin as ‘a ravenous wolf, in the
morning devouring the prey, and at evening divid-
ing the spoil’ (Gen. 49.27). In the Book of Joshua,
as the territory is divided among the twelve tribes,
Benjamin inherits a commercially and militarily stra-
tegic position, which borders the Jordan River and
includes Jericho and Jerusalem. Thus, the tribe of
Benjamin becomes an important group, whose skills
in archery are much praised throughout the HB.
Modern cultural references to Benjamin abound,
and they appear in a variety of media, from video
games and toys, to literary works and motion pic-

tures, to musical groups. In the Final Fantasy Mys-
tic Quest video game, for instance, the protagonist
is a character named Benjamin who—with swords,
axes, bombs, and claws—must reunify his ctional
world, a task reminiscent of the battles waged in
and among the twelve tribes of Israel. And Ty, Inc.,
designer and manufacturer of stuffed toys, released
a Beanie Baby named Benjamin that sports a red,
white, and blue top hat and bowtie. While the toy is
undoubtedly an allusion to Benjamin Franklin, the
American Founding Father was likely named after
the biblical gure since he was his father’s youngest
son born to his father’s second wife.

In 1929, Mississippi novelist William Faulkner
released a stream-of-consciousness novel titled 7he
Sound and the Fury, which includes a mentally chal-
lenged youngest son originally named Maury. Due to
his disability, he is a source of shame and grief for his
family, especially his mother who insists on chang-
ing his name to Benjamin. Just as the Benjaminites
rarely live up to their progenitor’s reputation, so
too does Faulkner’s Benjamin fail to live up to his
mother’s expectations. English writer and journalist
George Orwell’s famous allegorical novella entitled
Animal Farm: A Fairy Story (1945) contains a skep-
tical donkey named Benjamin who is both literate
and wise. His mantra in the book is ‘Life will go on
as it has always gone on—that is, badly’.

On the big screen, The Curious Case of Benjamin
Button (2008) tells the fantastical story of an infant
who is born old and grows younger rather than older.
Like the biblical Benjamin, Benjamin Button’s
mother dies in childbirth, and there is also an ironic
allusion to ‘the child of his old age’ (Gen. 44.20).
Perhaps the most famous musical group to bear
the name of Benjamin is ‘Breaking Benjamin’, an
American post-grunge rock band whose lead singer
is Benjamin Burnley. However, ‘Tribe of Benjamin’,
the backing musicians for urban church/jazz artist
Ben Tankard, is a more direct popular music refer-
ence to the biblical Benjamin. This progenitor of
one of the original twelve tribes of Israel, therefore,
maintains a healthy cultural presence even today.

See also JosepH, SON OF JacoB; JAcoB; RACHEL;
GENESsIS, Book oF [DN]

Bethany. Bethany (‘house of unripe gs’) was a vil-
lage east of Jerusalem on the Jericho road. Located
on the lower slopes of the Mount of Olives (Mark
11.1; Luke 19.29), Bethany was about three kilome-
tres from Jerusalem (John 11.18). Today the village
is called by its Arabic name, el-Azariyeh (Lazarus).
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Jesus visited Bethany on several occasions (Matt.
21.17; Mark 11.11), and was a visitor at the home
of Lazarus, Mary, and Martha (Luke 10.38-42; John
12.1-8). When Lazarus became ill, Mary and Martha
sent word to Jesus to come and heal him but Lazarus
was already dead and buried for four days by the
time he arrived. He then went to the grave site and
wept, prayed, called for the tomb to be opened, and
commanded Lazarus to come out, thus raising him
from the dead (John 11.1-44).

On another occasion Jesus visited Simon the
Leper in Bethany where he was anointed with costly
perfume by an unnamed woman (Matt. 26.6-13;
Mark 14.3-9; Luke 7.36-50). Bethany was also the
starting point for Jesus’ Triumphal Entry into Jeru-
salem (Mark 11.1-11; Luke 19.29-38), and the place
where he blessed his disciples before his Ascension
(Luke 24.50).

In the 400s ck, a church was built on the traditional
site of Lazarus’s tomb. Archeological investigations
indicate an earlier church was destroyed by an earth-
quake. This church was modi ed periodically until
the 1950s when a new church was built on the foun-
dations. The church in Bethany has many tombs cut
into the rock of its foundation. One of these is rather
elaborate and considered by some to be Lazarus’s
tomb. Not to be confused with the village of Bethany
is ‘Bethany Beyond the Jordan’, which was where
Jesus was baptized by John the Baptist (John 1.28).
The exact location of this site is disputed.

The events that occurred at Bethany informed
various works of literature, including Rudyard
Kipling’s ‘The Sons of Martha’ (1907), G.K. Ches-
terton’s ‘The Convert’, Henry Coleman’s ‘On
Lazarus Raised from the Death’, Alfred, Lord Ten-
nyson’s In Memoriam A. H. H., and Sylvia Plath’s
‘Lady Lazarus’.

Recommended reading. Elser, Philip F., and Ronald
A. Piper. Lazarus Mary and Martha: Social Scienti ¢
Approaches to the Gospel of John. Minneapolis: Augs-
burg Fortress Press, 2006.

See also MARY AND MARTHA OF BETHANY; LAzA-
RUS OF BETHANY [AIW]

Bethel. From the Hebrew bet (house) and e/ (God),
the biblical town of Bethel was important mainly
for two reasons. First, it had a prominent and easily
accessible location. It was just north of a major road
that ran east to west from the Mediterranean Sea to
the Jordan River, and nineteenth kilometres north of
Jerusalem, on the road running north to south from
Shechem, through Jerusalem, to Hebron.

More important than location was Bethel’s cultic
signi cance. The rst mention of the town is in Gen.
12.8 when Abram rst entered the land of Canaan.
He built an altar between Bethel and Ai and lived
here before and after a famine forced him to Egypt.

Bethel was given its name by Jacob. In Gen.
28.10-22, Jacob had a dream in which he saw angels
ascending and descending a ladder into the sky and
God spoke to him, af rming the covenant he had

rst made with Abram. Convinced God’s presence
was in this place, Jacob named the location Bethel,
meaning ‘House of God’. When Jacob returned
from his years working for Laban (Gen. 29-31), he
returned to Bethel, built an altar, and God again reaf-
rmed the covenant with him (Gen. 35.1-15)

It seems there was always a remnant of faithful
prophets residing at Bethel (Judg. 20.18; 2 Kgs 2.3)
as well as those loyal to the royal court of the north-
ern king (1 Kgs 12.31-33; Amos 7.10-17). Such was
the signi cance of the town that the ark of the cov-
enant was kept there for a time (Judg. 20.27).

The cultic popularity of Bethel may have dimin-
ished with the choice of Jerusalem for both palace
and temple but this was reversed when the kingdom
was divided. To prevent the Israelites from travel-
ling back to Judah to offer sacri ces in Jerusalem,
northern King Jeroboam I made two gold calves and
placed one in the far northern town of Dan and the
other in southern Bethel (1 Kgs 12.25-33).

The NT makes no mention of Bethel, and the
city died near the end of the Byzantine period. Most
scholars identify Tell-Beitin as ancient Bethel and
archaeological excavations took place at this site
several times between 1934 and 1960.

The signi cance of ‘the house of God’ lives on
still today. Beth-el is a common name for Jewish
synagogues and temples. It is also a popular name
for cities, towns, churches within various denomi-
nations, as well as religiously af liated schools and
groups, most often in North America. Additionally,
in each country where the Jehovah’s Witnesses are
present there is a branch of ce referred to as Bethel
with their workers referred to as Bethel families.

See also ARK OF THE COVENANT; COVENANT; JACOB;
Jacop’s LADDER [1BW]

Bethesda. Bethesda is the name of a pool near the
‘sheep-gate’ in Jerusalem. In the biblical literature,
it is referred to only in John 5.2. Several textual
uncertainties concerning the name of the pool, how-
ever, make the reference dif cult. There are three
main possible names, each with its own strengths
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and weaknesses. (1) ‘Bethsaida’ is found in some
manuscripts, but is suspect due to assimilation (cf.
John 1.44; 12.21). (2) ‘Bethzatha’ is also found in
the manuscripts and re ected in the NrRsv and JEB,
though it may be a mere variant of ‘Bezetha’, the
name which Josephus gives to the Northern exten-
sion of Jerusalem (Josephus, JW 5.4.2). (3) The
manuscript tradition also supports the spelling
‘Bethesda’, which is re ected in the kJv and the Ni1v.
Some have suggested, however, that this name is
also suspect as a scribal change. In the end, ‘Bethza-
tha’ and ‘Bethesda’ are the two most plausible origi-
nal names of the pool in John 5.2. The pool itself
was probably a double pool and was surrounded by
four porticos plus another in the middle.

In John 5, Jesus heals a paralytic on the Sabbath
at the pool of Bethesda. When asked if he wants to
be healed, the man tells Jesus that he is unable to
enter the pool when its water is stirred up, which
is either a reference to the notion that the rst per-
son to enter would be healed, or to the dubious
textual variant (John 5.4) which suggests that an
angel (Raphael, according to tradition) would ‘trou-
ble’ the water before any entered it. The former is
more likely, though the latter has spawned several
intriguing references in later literature and tradition.
Instead of taking the man to the pool, Jesus com-
mands him to ‘stand up, take your mat and walk’,
and in doing so heals the man and incites the anger
of ‘the Jews’ since it was the Sabbath.

As with many of the healing scenes in the
Gospels, Jesus’ healing of the man at the pool of
Bethesda is the subject several artistic paintings,
including Bartolomé Estaban Murillo’s Christ heal-
ing the Paralytic at the Pool of Bethesda (1667-70)
and William Hogarth’s The Pool of Bethesda (1736—
37), which he gave to St Bartholomew’s Hospital
in London. The tradition of the angelic touch is
depicted in works such as James Tissot’s La Piscine
Probatique ou de Bethesda (1886-94) and Robert
Bateman’s The Pool of Bethesda (1877).

Several signi cant literary allusions to the pool
of Bethesda are also noteworthy. For example, the
Puritan minister Cotton Mather tellingly entitled
his medical guide, which considered the relation-
ship of faith, illness, and repentance, ‘The Angel of
Bethesda’ (1724, though it remained unpublished in
Mather’s lifetime). In a poem entitled ‘Nocturne at
Bethesda’ (1927), the African-American poet Arna
Bontemps poignantly laments the absence of the
angel’s presence from the pool, and thus also its dor-
mant healing power: ‘Bethesda sleeps / The ancient

pool that healed / A host of bearded Jews does not
awake’. So although the story of the healing of the
man at the Pool of Bethesda as told in the Gospel of
John is a remarkable story in itself, it is the apocry-
phal description of the angel ‘troubling’ the water
that remains the most common focus of later allu-
sions to the narrative in John’s Gospel.

See also JouN, GOSPEL OF; SABBATH; RAPHAEL, THE
ANGEL [DRB]

Bethlehem. Bethlehem is a village in the hill
country of Judah (Judea during the Roman period)
located approximately ten kilometers south of
Jerusalem. The Hebrew name Beit Lehem means
‘house of bread’. Another village called Bethlehem
was located in the ancient tribal territory of Zebu-
lun (Josh. 19.15). Bethlehem is most famous as the
birthplace of Jesus (Matt. 2.1-5; Luke 2.1-15), but
references to it extend far back into Israelite his-
tory. It is adjacent to the burial site for Rachel (Gen.
35.19), is the location of the story of Ruth and Boaz
(Ruth 1.1-2.4; 4.11-22) and the ancestral home of
the house of David (1 Sam. 17.12; Luke 2.4; John
7.43). According to the prophet Micah (5.2-5), Beth-
lehem was to be the birthplace of the ruler of Israel
who would bring peace and security to a restored
Israel. The Gospel of Matthew recites these verses
as a reference to the birthplace of Jesus Christ (Matt.
2.3-6).

Bethlehem has always been important in western
culture, particularly guring in annual Christmas
narrations and pageants. Most people are familiar
with the Christmas carol ‘O Little Town of Beth-
lehem’ (1868). Bethlehem is featured in various
medieval mystery plays and literary descriptions of
the nativity of Jesus (e.g., Piers Plowman, c. 1360—
1387). Poets such as Emily Dickinson (‘They Have
Not Chosen Me’), John Milton (‘On the Meaning
of Christ’s Nativity’), and Gerard Manley Hop-
kins (‘The Blessed Virgin Compared to the Air We
Breath”) have made focused references to Bethle-
hem. Novelists such as James Joyce (Ulysses) and
John Updike (The Centaur) have set Bethlehem
signi cantly in their stories. Bethlehem has been
the actual location of visual art for many centuries
with the architecture, paintings, mosaics and deco-
rative features of the Church of the Nativity (sixth
century, rebuilt over a fourth-century church), par-
ticularly the grotto under the church which many
have thought to be the actual birthplace of Jesus.
Well known paintings by Pieter the Elder Bruegel
(The Numbering at Bethlehem, 1566), Leonaert
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Bramer (Journey of the Three Magi to Bethlehem,
1638-1640) and Edward Burne-Jones (The Star of
Bethlehem, 1887) and many others are displayed in
museums. There is long tradition from the thirteenth
century onward in Italy of constructing elaborate
nativity scenes called presepio.

Bethlehem was the home of St Jerome from
about 386 cE and the location where he did much of
his work translating the Bible into Latin (the Latin
Vulgate). The St Mary Bethlehem Hospital in south
London was one of the oldest psychiatric institutions
in the world. The word ‘bedlam’, meaning uproar
and confusion, is derived from a corrupted pronun-
ciation of the hospital’s name.

See also Davip; MATTHEW, GOSPEL OF; INFANCY
NARRATIVES; CHRISTMAS; BREAD [RRJ]

Bethsaida. Bethsaida is a place mentioned several
times in the Gospels (Matt. 11.21; Mark 6.45; 8.22;
Luke 9.10; 10.13; John 1.44; 12.21). Jesus per-
formed two of his best-known miracles (the healing
of a blind man; the feeding of the ve thousand) near
Bethsaida. Because many there rejected Jesus’ mes-
sage, he pronounced judgment over it along with
two other cities, Capernaum and Chorazin. These
three Galilean cities formed a triangle where Jesus’
ministry concentrated. His three disciples—Peter,
Andrew, and Philip—were from Bethsaida.

Josephus Flavius (37—ca. 100 cE), a Jewish his-
torian, also mentions Bethsaida several times in his
writings (4Ant. 18.28, 108; J.W. 2.168; 3.57, 515;
Life 1.398, 399). According to Josephus, Herod
Philip (ruled in 4-34 cE), the tetrarch of Gualani-
tis, elevated Bethsaida’s status from village to city
and renamed it after Augustus’s wife (or daughter)
Julias. Herod Philip was buried in the city. During
the First Jewish War of 6673 ck, the rebels led by
Josephus and the Roman army clashed near Bethsa-
ida. There are also references to Bethsaida in Roman
(Pliny, Nat. 5.71; Ptolemy, Geog. 5.15.3), rabbinic,
and Christian pilgrimage literature.

The precise location of Bethsaida is disputed.
Theories include Et-Tell, an ancient ruin located on
the castern bank of the Jordan River, about three
kilometres to the north of the shore of the Sea of
Galilee. It was one of the largest cities bordering
the Sea, with dimensions of 400 x 200 meters and
covering twenty acres. Since 1987, Israeli archae-
ologist Rami Arav has led excavations on the site,
which now of cially identi ed as Bethsaida by the
Israeli government. Some scholars, however, ques-
tion the identi cation, arguing that it is located too

far from the Sea of Galilee to be a shing center
(Bethsaida, Bet Zayyada, means ‘house of sher-
man’ in Hebrew) and it is located on the eastern
rather than on the western side of the Jordan, con-
tradicting the statement of John 12.21 where the
city is located in Galilee. Arav and others’ response
to this criticism has been that geological evidence
suggests that earthquakes and deposits from the
Jordan have changed the topography, altering the
course of the river and causing the shore of the Sea
to recede south. Another theory suggests Tel el-
Araj is the likely site, a small ruin on the shore of
the Sea of Galilee, east of the Jordan. Based on a
small random probe conducted at the site in 1987,
Arav concluded that the site could not be ancient
Bethsaida because the remains are from the Byz-
antine period or later. A later survey conducted by
Y. Stepansky in 1990, however, revealed remains
from both the Early Roman and Later Roman
periods.

Jesus’ miracle of the feeding of the ve thou-
sand near Bethsaida has been depicted in paintings
by many great artists, including Bartolomé Esteban
Murillo (c. 1618-1682), Francisco Goya (1746—
1828), and Bernardo Strozzi (c. 1581-1644).

Recommended reading. Arav, Rami. ‘Bethsaida’.
Pages 145-66 in Jesus and Achaeology. Ed. James H.
Charlesworth. Grand Rapids, MI: Eerdmans, 2006.
Rainer, Anson F. and R. Steven Notley (eds.). ‘The Search
for Bethsaida’. Pages 356-59 in The Sacred Bridge: Car-
ta’s Atlas of the Biblical World. Carta: Jerusalem, 2006.

See also GALILEE; FiSH, FISHER, FISHING; TWELVE
DISCIPLES, THE [KT]

Beulah. Beulah is a Hebrew word meaning ‘mar-
ried’, sometimes applied symbolically to Israel sig-
nifying the future prosperity of the land of Israel:
“You shall not be termed Forsaken and your land
shall no more be termed Desolate, but you shall be
called My Delight Is in Her and your land Married
[Beulah]’ (Isa. 62.4)

Beulah is one of the anticipated new names given
to the redeemed after the return from the Babylonian
Captivity because Jerusalem—and by extension,
Israel—will be ‘re-married’ to God. It signi es Yah-
weh’s wife. This image is rare in the OT but found in
Hos. 2.26, 19; Jer. 2.2; and Ezek. 16.32.

The image of the land of Israel as married extends
beyond the return from exile and foresees a Mes-
sianic age of fertility. The Lord will be the ba ‘al,
‘Husband’, who brings fruitfulness based upon
righteousness (see Isa. 62.1-2; Deut. 28.1-14). She,
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Israel, will be like a “weak’ but beloved woman who
is cleansed and restored to her Lord.

The theme of God married to his people appears in
the NT as well, where writers present Jesus Christ as
the bridegroom and the church as his bride (Eph. 5.23-
27; Rev. 21.1, 9, with reference to New Jerusalem).

The image of Beulah, while used sparingly in the
Bible, reappears in later literature, hymnody, and
songs. In Pilgrim s Progress, John Bunyan describes
it as a place of rest where pilgrims pause before
crossing over the River of Death. William Blake
saw it as a land which was virtually paradise, but
it was still lacking because even there John Milton
was not able to experiences total artistic freedom.
For Blake, Beulah was a place in which sexual love
can bring again Eden’s bliss. It was a place of ow-
ers (‘Four Zoas’) and a land of beautiful maidens
(‘Jerusalem’).

In gospel music Beulah is a synonym for Heaven.
Edgar Page Stites (1836—1921) wrote ‘Beulah Land’
(1875), with its chorus depicting the singer as look-
ing away from earth to heavenly Beulah. C. Austin
Miles wrote ‘Dwelling in Beulah Land’, with its
hymn tune ‘Beulah Land’, which describes the far
away land of Beulah. The chorus is in the rst per-
son and those who sing it describe themselves as
living in a mountain paradise where they can drink
from an ever-lasting fountain under cloudless skies.
In 1973, Squire Parsons wrote ‘Sweet Beulah Land’.
It was recorded in 1979 and rapidly became a hit
being sung by the Gaither Homecoming Choir, the
Chuck Wagon, and others.

Charles Ingles, a character in ‘Little House on the
Prairie’, parodied the hymn tune ‘Beulah Land’ in
his song ‘Dakota Land’, to express the frustration
of pioneers wanting to settle the prairie. The movie
Beulah Land starring Lesley Ann Warren, Eddie
Albert, Hope Lange, Meredith Baxter and others
was issued in 1980 and again in 1985. It was based
on the novels of Lonnie Coleman and tells the story
of the rise and fall of an aristocratic family of the
Old South.

Recommended reading. Andersen, T. David. ‘Renam-
ing and Wedding Imagery in Isaiah 62°. Biblica 67 (1986)
75-80. Rothenbusch, Esther. ‘Is Not This the Land of Beu-
lah?” The Search for the Holy Spirit in American Gospel
Hymns’. Review and Expositor 94 (1997) 53-77.

See also BriDE; BRIDEGROON; EXILE; JERUSALEM;
MARRIAGE [AIW]

Bible. The Bible is most commonly seen as a ‘holy
book’. Its synonym ‘scripture’ simply means ‘sacred

writing’. Most religions in the world have sacred
writings. In that sense, a Bible is not necessar-
ily unique. For instance, Hinduism has the Vedas,
Buddhism the Tripitaka, Islam the Qur’an, and
Mormonism the Book of Mormon. The Jewish holy
books (the Hebrew Bible or Tanak) are written in
Hebrew and Aramaic and the content corresponds to
the Christian Old Testament though with a different
arrangement of the books. The HB was translated
into Greek (the LXX or Septuagint), a collection
which includes additional writings.

The Christian Bible is divided into two major sec-
tions, the OT (Genesis—Malachi), and the NT (Mat-
thew—Revelation), written in Greek. These writings
are the work of many different authors employing
several literary genres (e.g., historical narrative,
poetry, wisdom, epistolary, and apocalyptic). In
Western culture, the Bible’s in uence is immeasur-
able, informing legal and ethical values (e.g., the
Ten Commandments) as well as the arts and pop-
ular culture. Examples of the Bible’s in uence on

Im, for instance, are legion: The Ten Command-
ments (Cecil DeMille, 1956); Shawshank Redemp-
tion (Frank Darabont, 1994); The Unforgiven (Clint
Eastwood, 1992); The Passion of the Christ (Mel
Gibson, 2004); Angels and Demons (Ron Howard,
2009); and The Book of Eli (Albert Hughes, Allen
Hughes, 2010), to name but a few. In literature, bib-
lical themes and storylines appear in such works as
C.S. Lewis’s The Chronicles of Narnia, John Mil-
ton’s Paradise Lost, Daniel Defoe’s Robinson Cru-
soe, and John Bunyan’s Pilgrim s Progress.

See also Tanak; OLD TESTAMENT; NEwW TESTA-
MENT; SCRIPTURES; SEPTUAGINT; CANON [MBW]

Biblical archaeology. There are as many de nitions
for the discipline of biblical archaeology as there are
scholars digging in the ground, and the differences
between them are often only slight. Biblical archae-
ology most broadly applies to a study of the material
culture of the land of Israel within its biblical con-
text, covering a chronology that spans from c. 3000
BCE— rst century cE (the Early Bronze Age to the
Roman period). The discipline examines the cultural
contexts of the land of Canaan, the kingdoms of
Israel and Judah, the city of Jerusalem, and a number
of other locations and peoples described in the HB.
In addition, there is growing interest in the archaeol-
ogy of the NT, and the possibility of shedding light
on Jerusalem and the Galilee of Jesus’ time.

The history of biblical archaeology is nearly as
interesting as the subject of its study. Its roots can
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be traced to individual explorers and adventurers,
who travelled to the ‘Holy Land’ to recover and
reconstruct the ancient biblical landscape for faith-
ful patrons in America and Britain. Throughout the
nineteenth century, for example, Edward Robinson
famously toured the land of Palestine with Bedouin
guides, in order to identify cities that appear in the
HB. The father of the modern discipline, however, is
William F. Albright. Under Albright, biblical archae-
ology was adopted into the mainstream of academia
by the mid twentieth century.

Albright conceived biblical archaeology as a sub-

eld of biblical studies, for the purpose of explain-
ing and clarifying the historical world of Scripture.
The discipline was intended to verify the historicity
of the stories that appear in the Bible, and took the
text as its starting point. Thus, Albright and his stu-
dents assumed that the artefacts in the ground could
corroborate the historical accounts in biblical texts.
Since the 1970s, however, sweeping changes in the

eld have altered how the study of biblical archaeol-
ogy is conceived. A growing number of scholars no
longer see biblical archaeology as a sub eld of bibli-
cal studies, but as a separate discipline with shared
interests. For many the goal of biblical archaeology
should no longer be to verify the historicity of the
Bible, but simply to study the history of cultures
that informed and produced the text. In fact, biblical
archaeologists sometimes conclude that the material
remains cast doubt on the veracity of various bib-
lical accounts. Re ecting this change in the eld,
there has even been discussion of abandoning the
designation ‘biblical archaeology’ for Syro-Palestin-
ian archaeology.

No matter the name, biblical archaeology contin-
ues to capture the imagination of academics and lay-
men alike. It is not uncommon that archaeological

nds make a big splash in popular media as well as
scholarly journals. The controversy surrounding the
discovery of the so-called James Ossuary—a burial
box that purported to have held the remains of Jesus’
brother—and the subsequent investigation by the
Israel Antiquities Authority is just one recent exam-
ple. As long as the Bible captures the imagination,
the enthusiasm for biblical archaeology to contex-
tualize and, for some, even reconstruct the biblical
past will remain.

Recommended reading. Meyers, Eric M. The Oxford
Encyclopedia of Archeology in the Near East. 5 vols.
Oxford: Oxford University Press, 1997. Moreland, Mil-
ton C. (ed.). Between Text and Artifact. Atlanta: Society
of Biblical Literature, 2003. Reed, Jonathan L. The Harp-

erCollins Visual Guide to the New Testament. New York:
HarperCollins Publishers, 2007.

See also IsraEL; RoMaN EMPIRE [NkB]
Bilhah and Zilpah. Bilhah and Zilpah are both con-
cubines of Jacob. Both women were given by Laban
to his daughters: Bilhah was the servant of Rachel,
and Zilpah was the servant of Leah. Four of the
twelve sons of Jacob are born to these two women:
Dan and Naphtali are the sons of Bilhah, and Gad
and Asher are the sons of Zilpah. The giving of a
maidservant to one’s husband in order to have claim
to her children (see Gen. 30.5-7) was a common
practice in the Ancient Near East. In the Founding
Families narratives, Sarah does this with Hagar,
believing that she is past the ability to bare chil-
dren. Children are an important means for women
to achieve status. Rachel, who like Sarah believes
herself to be barren, gives Bilhah to Jacob in order
to be built up through her. Leah, who believes she
is nished having children after giving birth to four
sons, responds by giving Zilpah to Jacob in an effort
to out do her sister. Both women are wrong in their
assessments of themselves. Bilhah is also known
for her affair with Reuben (Gen. 35.22), the oldest
son of Leah, and this is the reason that he loses the
rights of the rstborn. Based on the references to this
incident in Jubilees 33 and The Testament of Reuben
3, it may be Bilhah was asleep or even passed out
drunk when Reuben had sex with her and therefore,
she is not blamed by Jacob.

Canadian novelist Margaret Atwood took her
inspiration for the Handmaid's Tale, the 1985 Gov-
ernor General’s Award winner, from the lives of
these women; however, instead of setting her novel
in history, she places the ideology of the past into a

ctional future. These women are actual characters
in Anita Diamant’s The Red Tent (1997). In her c-
tional retelling of the life of Dinah, Leah’s daughter
who is raped in the biblical text, Diamant envisions
Bilhah and Zilpah as younger half-sisters of Leah
and Rachel.

Recommended reading. Kugel, James. Traditions of
the Bible: A Guide to the Bible as It Was at the Start of the
Common Era. Cambridge, MA: Harvard University Press,
1998.

See also GENEsIS, Book oF; RACHEL; LEAH; LABAN;
JacoB; TWELVE TRIBES OF ISRAEL; SARAH; HAGAR;
BirTH [EwW]

Birds, Symbolism of. There are over 300 references
to birds in the Bible, starting with their creation on
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the fth day (Gen. 1.20-22). While many times they
are named speci cally—as diverse as the cock, owl,
pelican, dove, sparrow, ostrich, turtledove, eagle,
raven and peacock—the majority of mentions refer
to birds in general. They are described as messen-
gers, sacri ces and food sources. Discussions of
birds that are clean as opposed to unclean (birds
of prey) may be found in Lev. 11.13-19 and Deut.
14.11-20. Likewise, birds have both positive and
negative associations, symbolizing destruction as
well as resurrection and peace. There are few men-
tions to bird song, but the lack of birds and their
singing is noted as a sign of desolation in Jer. 4.25
and 9.9. Birds of prey (i.e., the raven, owl and peli-
can) are noted in Isa. 34.11 and Zeph. 2.14 as those
who will reside in devastated lands. More positively,
the protection of God is repeatedly equated to a bird
watching over his nest and covering young with
his wings (Exod. 32.11; Ps. 17.8; Isa. 31.5). Hosea
11.11 describes Israel’s return from exile like that of
migratory birds.

Ravens are cited primarily as messengers; one
is sent from the ark of Noah (Gen. 8.7) and ravens
brought food to Elijah in the desert (1 Kgs 17.2-6).
Instructions for offering a turtledove or pigeon as a
sacri ce are given in Lev. 1.14-17. They are men-
tioned repeatedly in this context (e.g., Num. 6.10),
and speci cally at the Presentation of Christ in the
Temple (Luke 2.24). Jesus employed birds as meta-
phors on many occasions. He used the image of the
sparrow to warn his disciples against becoming dis-
heartened when facing persecution (Matt. 10.28-31;
Luke 12.6-7). He also used the cock to note Peter’s
denial, saying ‘Truly I tell you, this day, this very
night, before the cock crows twice, you will deny
me three times’ (Mark 14.30). The dove comes to
symbolize peace, resulting from its return to Noah’s
ark with an olive branch (Gen. 8.8-12), as well
as purity and innocence, in its connection to the
Baptism of Jesus when ‘he saw the Spirit of God
descending like a dove and alighting on him’ (Matt.
3.16). In paintings of the Baptism the Holy Spirit is
often visualized as a dove.

The pelican is among those birds cited as ‘detest-
able’ for eating (Lev. 11.13-19; Deut. 14.12-18),
but later comes to symbolize the sacri ce of Christ
on the Cross, as the female pelican will peck at her
breast to draw blood to feed her young. The Hymns
of Thomas Aquinas speak of the pelican in this
sense, and artistic images of the cruci xion from the
late Middle Ages and Renaissance periods some-
times include a pelican for this reason. The prophets

see the eagle as one of the four beasts (Dan. 7.3-7;
Ezek. 10.14) and it becomes a symbol for St John
the Evangelist. The majestic peacock is associated
with the riches of Solomon (1 Kgs 10.22; 2 Chron.
9.21). It comes to symbolize immortality and resur-
rection due to the legend that its esh does not rot.
The peacock also gures in Greek mythology and
Indian folktales. The mythical phoenix is similarly
associated with resurrection imagery, as the bird
self-immolates and then is reborn from the ashes.

Recommended reading. Goddard, Burton L. Animals
and Birds of the Bible. Mulberry, IN: Sovereign Grace
Publishers, 2007. Stratton-Porter, Gene. Birds of the Bible.
White sh, MT: Kessinger Publishing, 2006.

See also ANiMALS, SymBoLISM OF; Cock; DoVE;
SPARROW’S FALL [AcF]

Birth. Giving birth to a child (Hebrew yeled) is a
common event in the Bible. Re ecting predomi-
nantly male authorship and a patriarchal culture,
the HB’s chief concern in discussing birth is the
production of male heirs. The importance of pro-
ducing heirs and continuing the father’s lineage
(his ‘name’) lies behind such traditions as levirate
marriage (Deut. 25.5-6), and the use of ‘handmaids’
(slave-girls) to produce children in certain narra-
tives in Genesis (e.g., Hagar and Abraham, Bilhah
and Jacob). The ability to bear children is viewed as
a sign of blessing, while childlessness is also viewed
as God’s doing, whether for punishment or for rea-
sons unknown (Gen. 30.1-2; Deut. 7.12-14; 1 Sam.
1.5-6). This is related to God’s more general control
over the fertility of land and people (e.g., the fruit of
‘the womb’, ‘livestock’ and ‘ground’ are all listed
together in Deut. 28).

The Pentateuch emphasizes the rstborn male’s
status. Whether human or animal, the rstborn
(who ‘opens the womb’) belongs to God (Exod. 13;
Num. 3.11-14). Stories of remarkable/miraculous
conceptions and births appear throughout the HB,
such as Sarah giving birth at an advanced age (Gen.
17). Similar stories about individuals with a special
destiny being born to otherwise childless women
include Samson’s mother (Judg. 13) and Hannah (1
Sam. 1), with both Samson and Samuel being in turn
dedicated to God’s service.

In the NT, there are three narratives of a miracu-
lous conception and birth following the patterns of
the Jewish Bible. Both Matthew and Luke present
angelic announcements of the birth of Jesus. Luke
also includes an account of John the Baptist’s birth
that echoes those of Samson and Samuel closely.
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Like some OT precursors, an angel announces
John’s birth ahead of time, to parents beyond child-
bearing years, which foreshadows the boy’s special
destiny (Luke 1.7-25). The stories about Jesus’ birth
also follow themes from the Jewish Bible, but aug-
ment God’s role by removing any need for a human
father. Individual elements from these stories,
such as Gabriel’s visit to Mary (Luke 1.26-38), the
Magi following the star (Matt. 2.1-11), and angels
encountering shepherds (Luke 2.8) are familiar in
artwork and popular culture from medieval to mod-
ern times, particularly during the church feasts of the
Annunciation and Epiphany. Christmas pageants are
commonplace, of course. The text of Luke 2.8-16
famously serves as the climax to the television spe-
cial 4 Charlie Brown Christmas (1965).

Metaphorical uses of birth imagery in the NT also
draw heavily on the HB. In 1 Cor. 15, Paul uses the
Pentateuch’s term © rst fruits’ to describe the resur-
rection of Jesus, and in Rom. 8.19-23 he describes
the signs of the Day of Resurrection as comparable
to the onset of labor pains. Revelation describes
Jesus as the © rstborn of the dead’ (Rev. 1.5), while
Rev. 12 contains celestial imagery of a woman
giving birth (often read as a Marian reference and
frequently depicted by artists as varied as Albrecht
Diirer and William Blake). Famously, John 3.1-10
contains a play on the Greek words anothen (‘again’
or ‘from above’) and preuma (‘wind’ or ‘Spirit”).
Nicodemus hears Jesus saying that one must be
‘born again’, and be ‘born of the wind’, when Jesus
says that one must be born ‘from above’, and ‘of the
Spirit’. Contemporary reference to Protestant evan-
gelicals as ‘born-again Christians’ nds its language
in this passage.

Recommended reading. Stol, M. Birth in Babylo-
nia and the Bible: Its Mediterranean Setting. Groningen:
Styx/Brill, 2000.

See also WowmBs [MwM]
Blasphemy. Blasphemy means to speak evil words
against God, gods, religion, sacred beliefs, or other
defamations of divine matters. Besides injuring the
reputation of another, or showing contempt or lack
of reverence for God or something sacred, the term
can also mean falsely claiming divine attributes by
either word or deed. King Herod was struck by an
angel of the Lord because he allowed supplicants
from Tyre and Sidon to give him divine honors
(Acts 12.20-23). In the OT, the Hebrew term for
blasphemy is the expression, agab shem ‘Adonai, to
despise or to ‘curse the name of the Lord’ (Isa. 52.5).

It is the same as ‘reviling’ (Ezek. 35.12) or ‘curs-
ing ‘(Lev. 24.11) God or sacred things. Blasphemy
could also be a deed (Ezek. 20.27) such as dealing
treacherously with the Lord or by practicing idola-
try (Isa. 65.7). The OT sanctioned the death penalty
for blasphemy of the divine Name. The whole com-
munity was to perform the stoning (Lev. 24.16). To
avoid committing blasphemy, a practice developed
among Jews to avoid saying the sacred Tetragram-
maton (YHWH) altogether, using the names Adonai
or Elohim in its place.

Jesus was accused of blasphemy on several occa-
sions during his ministry because he claimed to have
the authority to forgive sins (Matt. 9.3; Luke 5.21);
and claimed to be the Christ and the Son of God
(Matt. 26.63-65; Mark 14.61-64; John 10.29, 36).
He was convicted by the Sanhedrin of blasphemy on
the presumption that his claim to be the Son of Man
was a false claim to divinity (Mark 14.64).

The NT considers reviling Jesus as blasphemous
(Matt. 27.39; Mark 15.29; Luke 22.65). In addition,
opposition to the gospel is blasphemous, as is mock-
ing, reviling, or slandering religious authorities
who are representatives of Christ (Acts 13.45; 18.6;
2 Pet. 2.10-12; Jude 8-11). Blasphemy against the
Holy Spirit is the ‘unforgivable sin’ (Mark 3.28-30
etc.). Exactly what it is has not been clear to most
biblical interpreters. Common interpretations of the
sin of blaspheming the Holy Spirit say it is either
continual unrepentance, or, that it was the claim of
Jesus’ enemies that his miracles were from a satanic
rather than a divine source of power.

Blasphemy has been used to convict and judi-
cially murder unpopular people. The rst Christian
martyr, Stephen, was stoned for blasphemy against
God and Moses (Acts 6.11). The charge of impiety,
which is similar to blasphemy, was used in Athens to
condemn the philosophers Anaxagoras (banished),
Socrates (executed), Aristotle ( ed) and the Sophist
Protagoras ( ed). In recent decades Salman Rush-
die, cartoonists, Im makers and others have been
attacked in the West for blasphemy against Islam.

In 1951 the United Sates Supreme Court decided
in the case of Burstyn v. Wilson, (343 US 495) that
the Italian movie The Miracle was protected by the
First Amendment even if considered by Roman
Catholics to be sacrilegious. Since then popular cul-
ture or ‘art’ has been allowed freedom of expression
that the Puritans and others would have found to be
blasphemous.

Recommended reading. Cabantous, Alain. Blas-
phemy: Impious Speech in the West from the Seventeenth
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to the Nineteenth Century. New York: Columbia Univer-
sity Press, 2001. Levy, Leonard W. Blasphemy: Verbal
Offense against the Sacred, from Moses to Salman Rush-
die. Chapel Hill, NC: University of North Carolina Press,
1993. Nash, David. Blasphemy in the Christian World: A
History. New York: Oxford University Press, 2007.

See also HoLy SpiriT; HoLy, HOLINESS [arw]
Blessing, Blessed. What do you think about when
you hear the word ‘blessing?” Some might recall
their religious upbringing in the Catholic Church,
where the priest would trace the shape of the cross
on the foreheads of parishioners and piously state,
‘Bless you, my child’. Others may recount the time
when they enjoyed a delicious steak dinner with their
extended family and someone shouted, ‘Who wants
to say the blessing?’ Still others may want to forget
the day when one of their co-workers obtained the
promotion everyone wanted and joyously hollered,
‘What a blessing!”

These contemporary illustrations demonstrate
how Western culture has drastically modi ed the
sense of the terms ‘blessing” and ‘blessed’ as they
appear in biblical literature. In the HB, a ‘bless-
ing’ (berakhah) generally denotes God’s bestowal
of material goods, happiness, peace, and security
upon humanity (Gen. 26.14; 28.3-4; Num. 6.22-
27; Deut. 7.12-16; Judg. 1.15; Ps. 5.11-12; 133.3;
Prov. 10.22). Recipients of such gifts were consid-
ered ‘blessed’ by God (Gen. 24.31; 2 Sam. 26.25).
Conversely, people ‘blessed’ (barak) God, recip-
rocating thanks through hymns and prayers for the
benefactions received (Gen. 24.26-27; Neh. 9.5),
and invoked God to ‘bless’ others, which operates as
a performative utterance (i.e., speech act) that brings
good upon another person (1 Sam. 25.14; 2 Sam.
14.22; 1 Chron. 18.10).

In the NT, the use of ‘blessing’ (eulogia) and
‘blessed’ (eulogeo) are analogous to the HB. Jesus
‘blessed’ the loaves and  sh for the multitudes (Mark
6.41), the disciples at his ascension (Luke 24.50-
51), and the Passover meal (Matt. 26.26). Similarly,
Paul ‘blessed’ the ‘cup of blessing” when celebrat-
ing the Lord’s supper (1 Cor. 10.16), and regularly
employed these terms to portray the human response
of praising and thanking God for his manifold ‘bless-
ings’ in Christ (2 Cor. 1.3-4; Eph. 1.3; Gal. 3.9, 14).
Moreover, people ‘blessed’ God through prayer and
other acts of worship (Luke 1.64; 2.28; 24.53; Rom.
1.25; 1 Cor. 14.16; Jas 3.9; Rev. 5.12, 13; 7.12), and
they also entreated God to pour out his ‘blessing’ on
others (Luke 2.34).

Recommended reading. Mitchell, Christopher W. The
Meaning of BRK ‘To Bless’in the Old Testament. Atlanta:
Scholars Press, 1987. Westermann, Claus. Blessing in the
Bible and the Life of the Church. Philadelphia: Fortress
Press, 1977.

See also EUCHARIST; PRAYER [DEB]
Blindness. Blindness in the OT (Hebrew ‘ivvdarown)
and the NT (Greek porasis) is both a physical and a
moral condition. The physically blind are unfortu-
nates who have lost or never had their sight due to
personal or human sin. The morally blind are close-
minded people who refuse to the see the truth, the
presence of God before them.

In the OT, the blind (Hebrew ‘ivvér) are due
consideration and help—it is a sin and against the
law not to help (Lev. 19.14). Blindness is a conse-
quences of disobedience (Deut. 28.28), yet blind-
ness might befall a good and charitable man as well
(Tob 2.10). Healing the blind is a messianic sign in
the OT. Isaiah (6.9) is sent by God to proclaim to
the morally blind: ‘see and see, but do not perceive’.
He predicts (35.5) that ‘the eyes of the blind shall
be opened’.

In the NT, a good part of Jesus’ healing minis-
try involves bringing sight to the physically blind
(Greek, tuphlos). In Mark 8, at Bethsaida, Jesus
heals a blind man by spitting into his eyes and put-
ting his hands on him; Jesus asks him what he can
see, and the man replies that he sees men who look
like trees walking; then Jesus again puts his hands on
the man, who looks intently, and his vision becomes
clear. After healing the man, Jesus orders him to tell
no one. In John 9, Jesus brings sight to a man born
blind. In this extraordinary story, Jesus tells his dis-
ciples that the man is not blind because of sin but
rather as an opportunity to show God’s glory. He
makes a clay paste from his own spittle mixed with
earth, anoints the man’s eyes with the clay, and tells
the man to go wash his eyes in the pool of Siloam.
When the man does this, he can see. People notice
that the blind man who daily begged is now com-
pletely different and can see. They take the man to
the Pharisees, who question the man, assuming that
the blind man had been and continues to be a sinner.
They also assume the one who healed him on the
Sabbath is a sinner as well. The lengthy exchange
between the Pharisees and the man with new sight
reveals that the Pharisees are blind to the reality of
the Messiah living among them. The man, however,
meets Jesus again and ‘sees’ that he is the Messiah.
The NT also describes the morally and spiritually
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blind, as in Matt. 13.13, where Jesus tells his dis-
ciples ‘I speak to them in parables, because seeing
they do not see’.

In art, images range from El Greco’s Christ Heal-
ing the Blind Man to Carl Bloch’s Jesus Heals the
Blind Man (Bartimaeus) to the modern Healing of
the Blind Man by the French artist Corrine Vonaesch.

Recommended reading. Rosner, Fred. Encyclopedia
of Medicine in the Bible and the Talmud. Lanham, MD:
Jason Aronson, 2000.

See also EYE; DEAFNESS [RL]
Blood. In all Ancient Near Eastern cultures, blood
was recognized as a principal life force due to the
general observations that it is shed at childbirth and
that its injury-related loss is fatal. The Hebrew lan-
guage makes this connection manifest through the
similarity of the terms dam (blood) and adam (human
being, humanity, man). As that which represents life,
blood was considered to belong to God, the giver of
life; hence blood was sacred. In later texts the word
‘blood’, often in conjunction with © esh’, could be
used as a metaphor to mean ‘mortal life’ (Sir. 14.18;
17.31; Matt. 16.17; attested also in the Talmud). In
other biblical texts, however, it refers speci cally to
the shedding of blood (i.e., killing and bloodguilt;
the guilt incurred by bloodshed, often implying the
death of innocent people; Gen. 9.6; Num. 35.33;
Hos. 12.14 ET; Matt. 23.30; Luke 11.51).

In the HB, the idea that blood belongs to God is
probably the reason for the prohibitions of blood
consumption (Gen. 9.4; Deut. 12.23). The term
‘blood’ occurs frequently in texts on Passover and
sacri ce. These rituals required speci ¢ techniques
of animal slaughter to assure that most of the blood
was drained from the animal. The HB then describes
that this blood had to be applied to doorposts, to the
sanctuary, or to humans. How did these blood rites
function? The HB provides an explicit rationale for
the meaning of blood in sacri ces: ‘For the life of the

esh is in the blood; and I [God] have given it to you
for the altar in order to atone for your lives; because
it is the blood that atones through life’ (Lev. 17.11).
As a vital force, sacri cial blood effected atone-
ment by cleansing the sanctuary (Lev. 8.15; 16.16,
19-20) or humans (Lev. 8.23-24, 30; 14.14). During
the rst Passover the blood of lambs was applied to
the doors of the Israelites’ houses (Exod. 12.7). As
a sign of life it protected the Israelites from the fatal
strike of the ‘destroyer’ (Exod. 12.13, 23). Since life
belongs to God, the priests had to pour out sacri cial
blood at the base of the “altar of burnt offering’ (Lev.

1.5; 3.2; 4.7) in order to return it. Likewise the blood
of game was to be poured out and covered with earth
(Lev. 17.13). Because of its sacredness, sacri cial
blood was used to consecrate priests (Lev. 8.23-24,
30) for service at Israel’s sanctuary.

The atoning power of blood is a frequent image
in NT christological concepts: forgiveness of human
sins is achieved through the purifying power of
Christ’s blood (Rom. 3.25; 1 Pet. 1.2; 1 John 1.7;
Rev. 7.14). In the Lord’s Supper, the cup of wine
represents Christ’s ‘blood of the covenant’ (Mark
14.24), which consecrates the Christian commu-
nity. Yet the term blood does not always reference
ritual atonement; in other contexts it designates the
death of Christ that brings redemption or peace for
humans (Rom. 5.9; Col. 1.20).

Since medieval times, the Roman Catholic and
some Anglican churches have claimed that priests
turn the Eucharistic wine into the actual blood of
Jesus through the words of institution (transubstan-
tiation), while Reformed churches have taught that
the wine merely symbolizes Christ’s blood.

Recommended reading. Eberhart, Christian A. ‘The
‘Passion’ of Gibson: Evaluating a Recent Interpretation of
Christ’s Suffering and Death in Light of the New Testa-
ment’. Consensus 30/1 (2005) 37-74.

See also ATONEMENT; BLooD oF THE LaMB; LORD’S
SUPPER; SACRIFICE [caE]

Blood of the Lamb. The phrase derives from the
Greek haima (blood) and arnion (lamb), and occurs
twice in the Book of Revelation (7.14; 12.11), where
the lamb represents Christ. In 7.14 the people of
God have ‘washed their robes and made them white
in the blood of the Lamb’, signifying their salvation.
In 12.11, the Devil is conquered by the blood of the
Lamb. This echoes themes from the OT, in particular
the sacri ce of lambs for the mending broken rela-
tionships (Num. 6.12), and the blood associated with
sacri ces of puri cation (Lev. 4.1-6.7, 6.24-7.10).
These two themes, blood and lamb, come together
in the story of the Passover. In Exod. 12, a lamb is
sacri ced, and the blood of the lamb is put on the
door posts and lintels of the house. The blood of the
lamb acts as a sign to God to ‘pass over’, and save
the occupants from the plagues sent to Egypt.

NT references to Jesus as lamb retains the themes
of sacri ce, vicarious offering, the repairing of rela-
tionships, and the giving of life (Rom. 3.25; 1 Cor.
5.7-8; 1 Pet. 1.19; Heb. 9.12-14, 26, 28; 1 John 2.2;
4.10; Rev. 5.6). In John in particular, the Passover
lamb forms the symbolic background for the cruci-
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xion. In John 1.29 Jesus is called ‘the Lamb of God
who takes away the sin of the world’ by John the
Baptist, and the Passover lambs are sacri ced at the
same time as Jesus is cruci ed (19.14). For John the
death of Jesus is a reenactment of God’s redemption
of Israel and their release from captivity. This asso-
ciation between the cruci xion and Passover is seen
in the twelfth century Mosan iconographic tradition,
exempli ed in Nicholas of Verdun’s Klosterneuberg
Ambo, which shows Aaron painting a T (signifying
the cross) in the blood of the Passover lamb on the
door lintel.

The Eucharistic motif, arising from Jesus’ words
at the last supper identifying the wine was his blood
(Matt. 26.28, Mark 14.24, Luke 22.20), is shown
in the Klosterneuberg Ambo as well. At the foot of
the avenging angel is a lamb shedding blood into
a Eucharistic cup. This image is also found in Jan
and Hubert van Eyck’s 1432 altarpiece The Adora-
tion of the Mystic Lamb, known also as the Ghent
Altarpiece. At the centre of the bottom panel is a
lamb standing on a Eucharistic altar, whose blood
is pouring into a cup. Men, women, priests, angels,
and bishops, all worshiping the Lamb, surround
the altar.

The associations made between the cruci xion of
Jesus, the blood of the lamb, and the Eucharist, are
clear in Mathias Griinewald’s 1515 altarpiece The
Cruci xion. It shows a lamb with a cross shedding
blood into a Eucharistic cup, at the feet of John the
Baptist. The whole scene takes place at the foot of
the cross, where Jesus is shedding blood from the
same place on his breast as the lamb.

In the late nineteenth century, the blood of the
Lamb became a central point of devotion in Evangel-
ical Pietist worship, and is the subject of a number of
American revival hymns such as Elisha Hoffman’s
‘Are You Washed in the Blood?’ This tradition of
American Protestant hymnody associates the wash-
ing of Rev. 7.14 with baptism, and emphasizes the
salvation of the individual. These hymns in uenced
American songwriters of the twentieth century like
Tom Waits whose ‘Down There by the Train’, a song
popularized by Johnny Cash, is about forgiveness
for past misdeeds, and a place ‘down there where the
train goes slow’ ‘where the sinners can be washed in
the blood of the lamb’.

[PDsP]

Boanerges. The etymology of this term is uncertain.
This word is found only once in the Bible and is
probably an altered Greek transliteration of a com-

posite Aramaic or Hebrew word meaning ‘sons of
commotion, anger, or quake’. According to Mark
3.17, Jesus gave this nickname to two of his disci-
ples, John and James, the sons of Zebedee. In the
same passage this awkward word (for a non-Jewish
audience) is explained by the evangelist as meaning
‘Sons of Thunder’, maybe in the attempt to provide
a somewhat free translation. Thunders, both in Jew-
ish and Greco-Roman culture, were associated with
display of divine power (Yahweh or Zeus).

Since John and James are depicted in the Gospels
as both overly zealous and somewhat able to cast

re from heaven (cf. Mark 9.38-41; Luke 9.51-54),
boaneérges has been understood as an epithet describ-
ing their impetuosity as well as their zeal. Conse-
quently, the term is usually employed guratively to
refer to loud, ery preachers, as, for example, in The
Christian Soldier by Thomas Watson (1669). The
idea of power associated with this exotic word also
made it an ideal name for a 1922 Brough Superior
motorcycle model (the ‘Boa’, for boanérges).

As James R. Harris (Boanerges, 1913) has
showed, the tradition surrounding the sons of Zebe-
dee (regarded later as ‘twins’) as ‘sons of thun-
der’ has often been readily adopted by populations
reached by Christian missionaries. For instance,
some Peruvians used to look the birth of twins as an
impious occurrence which required a penance, and
had the habit of calling one of the newborns ‘child
of the lightening’. However, with their adoption of
the Christian faith, they replaced that name with
‘Santiago’ (James). Moreover, even in recent times,
the Danes who regard the fossil sea-urchins as thun-
derstones still call them sebedaei, sepadeje, or even
sebedee-stones.

The Church of Jesus Christ of Latter-day Saints
(Mormons) holds that John, brother of James, is to
be identi ed with the ‘beloved disciple’ of the Gos-
pel of John (13.23; 19.26; 20.2; 21.7; 21.20). John
allegedly asks Jesus for immortality to carry the
task of bringing souls to him. Jesus consents to his
request and transforms him in a * aming re and
a ministering angel’ (Doctrine and Covenants, 7).

The violent thunders-and- re imagery associated
with gospel proclamation makes boanérges a pre-
ferred name for musical groups willing to convey a
Christian message in non-conventional, mostly stig-
matized musical genres, such as heavy metal (i.e.,
a band called Boanerges from Argentina), rap, and
R’n’B (i.e., a band called Boanerges from France).
The double connotation of a positive and negative
connection with the thunder (power as opportunity
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and curse) is also portrayed in such Ims as High-
lander (1986), and in the various literary and Imic
renderings of the novel Frankenstein, or The Mod-
ern Prometheus by Mary Shelley (1818).

Recommended reading. Rook, John T. ““Boanerges,
sons of thunder” (Mk 3:17)’. Journal of Biblical Litera-
ture 100 (1981) 94-95. Buth, Randall. ‘Mark 3:17 Bonere-
gem and Popular Etymology’. Journal for the Study of the
New Testament 10 (1981) 29-33.

See also TWELVE DISCIPLES, THE [L™m]
Boat. The key terms in the Bible are the Greek ploion
(boat) and naus (ship), and the Hebrew tebah (boat)
and ‘oniyah (ship). The boat as a symbol is found
in the HB and is often associated with Noah’s Ark
in Genesis (Gen. 6.1-9), where the Ark is a vessel
that saves humanity, and later is understood by Philo
of Alexandria (20 Bce—50 cg), a Hellenistic Jewish
Philosopher, as the image of the body and soul mov-
ing toward blessedness. Other references in the OT
to boats can be found in Wis. 14.5-7, where the boat
takes on a corporate aspect, and Jon 1.4-16, which
describes the consequences of disobeying God. A
reference to boat found in the non-biblical pseude-
pigraphal Testament of Naphtali (6.1-10) uses boat/
ship to indicate the Twelve Tribes of Israel.

There is a great deal of ancient boat symbolism
associated with body, souls, and death. The boat as
a Jewish symbol in the Greco-Roman period was
understood as a psycho-pomp, that is a vehicle that
assists the souls of the dead to the afterlife, an idea
in uenced by Ancient Egyptian mythology. Carved
boats during this time period are found in tombs as
shown in 1 Mace. 13.27-29, which explains that
Simon built a tomb for his father and brothers and
included ‘carved ships, so that they could be seen
by all who sail the sea’. Furthermore, the boat/ship
symbol was heavily in uenced by Greco-Roman
culture, particularly Homer’s Odyssey and Virgil’s
Aeneid, which present images suggesting the boat/
ship as a state, an individual’s soul, or the world.
As one of the earliest Christian symbols, it symbol-
izes the Church, as a corporate symbol, with Christ
as the helmsman and where the mast represents the
Cross. This understanding is developed from the
Synoptic Gospels where the ‘Stilling of the Storm’
and ‘Walking on Water’ stories describe the disci-
ples in the boat with Christ (see Mark 4.35; 6.45-
53; Matt. 8.23-27; 14.22-33; Luke 8.22-25) where
the underlying message is faith in Christ. In other
words, the boat is a vessel that houses Christians
during ‘stormy’ times. Furthermore, the concept of

the boat as a soul which is guided by Christ toward
Heaven is picked up by later Christian writers.

Boats/ships as settings are found in classical
Western literature like Herman Melville’s Moby-
Dick (1851) which has strong parallels with the
Book of Jonah, as well as contemporary literature
such as in Yann Martel’s ctional novel Life of
Pi (2001) in which the characters of the story are
stranded on a lifeboat. W.B. Yeats’s poem ‘Sailing
To Byzantium’ picks up a lot of the boat symbolism
especially as it pertains to a person’s soul moving
toward eternity. Similarly, Alfred, Lord Tennyson’s
poem, ‘Crossing the Bar’ (1889) depicts the narrator
acting as a boat, as he ‘sets out to sea’ hoping to see
‘my Pilot face to face’.

Recommended reading. Danielou, Jean. Primitive
Christian Symbols. Trans. Donald Attwater. London:
Burns & Oates, 1964.

See also NoaAH’s ARK [Msw]
Boaz. Boaz was a rich and reputable Jew from Beth-
lehem of Judah and a relative of Elimelech, Naomi’s
husband (Ruth 2.1). Following the law of levirate
marriage, Boaz married Ruth, and she thus became an
ancestor of Israel’s King David (Ruth 2—4) and Jesus
Christ (Matt. 1.5; Luke 3.32). The great Renaissance
artist Michelangelo painted Boaz on the famous Ital-
ian Sistine Chapel, while the Louvre hosts Nicolas
Poussin’s ‘Summer’ canvas which depicts Boaz and
Ruth in the eld. Boaz was the name of the north
bronze pillar placed at the entrance of Solomon’s
temple (1 Kgs 7.21-22; 2 Chron. 3.15-17).

See also RutH, Book OF; LEVIRATE MARRIAGE;
TEMPLE, ISRAEL’S [TR]

Body. As the principal Greek term for the body
(soma) has no single Hebrew or Aramaic cog-
nate, analysis of biblical ‘body’ terminology is not
straightforward. The Septuagint (LXX) is a helpful
guide in this regard. The LXX uses soma to render a
complex of overlapping terms, the usages of which
fall into several categories: © esh’ (e.g., b r Lev.
15.19); ‘bodies’ of animals, human beings or cheru-
bim (e.g., gaviyah Ezek. 1.11; g sém Dan. 3.27;
shd’er Prov. 5.11); and ‘dead bodies’ (e.g., peger
Gen. 15.11; nabelah Deut. 21.23; gaviyah 1 Sam.
31.10; giipa 1 Chron. 10.12).

Hebrew body language generally denotes the per-
son as a psychosomatic totality (e.g., Prov. 11.17),
although this is not a decisive criterion for a bib-
lical anthropology. In the Pentateuch, bodies are
occasions of ceremonial purity and impurity and
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important sites of ritual performance. An emission
from the body (Lev. 15.16, 19) renders a person cer-
emonially unclean, as does contact with a corpse.
In such cases, bodily ablutions are involved in the
act of puri cation (Num. 19.8). The Levitical code
(Lev. 19.28) prohibits certain socio-symbolic uses
of the body (cutting and tattooing), although the
male body is also the bearer of the covenant mark
of circumcision.

NT uses of soma cover a similar range of senses.
Soma can denote a living (Mark 14.8), dead (Luke
23.55), and resurrected (John 2.21; Acts 9.40) body.
Notions of bodily purity continue (e.g., 1 Cor. 6.18)
even after the Christian community ceases to enforce
circumcision and puri cation rituals. Especially
in Paul, soma rarely denotes the material constitu-
tion of the body; this notion is more often covered
by the expression  esh (sarx) and blood (haima)’
(Eph. 6.12; Heb. 2.14). Partly, this terminological
distinction derives from a belief that the body that is
resurrected is raised to a transformed physicality—a
soma that is not © esh and blood’. This opposition is
encapsulated in Paul’s description of the resurrected
body as a soma pneumatikon, a ‘spiritual body’ (1
Cor. 15.44).

Wider culture has long used the body as a power-
ful social and religious symbol. Vedic, Orphic and
Norse mythologies each describe primordial reality
in terms of a body from which the gods and the cos-
mos derive (e.g., Ymir in Vafthrudnismal 21). Like
today, ancient political thinkers also used the body
as a metaphor for society (the body politic). Central
to this are ideas of mutual dependence and coopera-
tion, notions that underpin an ideology of conform-
ity (cf. Livy, 4b Urbe Condita 2.32). The social
body and the cosmic body are probably implied in
the extended metaphor of the Church as ‘body of
Christ’ (1 Cor. 12.12-31).

One of the most notable representations of the
human body is da Vinci’s Vitruvian Man (c. 1487), a
male nude that illustrates the geometry of the body.
Other notable works include Michelangelo’s iconic
statue David (1504), and his Creation of Adam (c.
1511). Of the many depictions of Christ’s body,
Rubens’s dark and meditative Descent from the
Cross (c. 1612-1614) is particularly moving. In
terms of female bodies, René Magritte’s disturb-
ing work The Rape (1934) strikingly superimposes
a female torso onto a woman’s head. In this, and
several of his other works, the artist anticipates later
feminist critique of the hegemony at work in stereo-
typically male attitudes to the female form.

Recommended reading. Gundry, R.H. Soma in Bib-
lical Theology. Cambridge: Cambridge University Press,
1976.

See also Bopy oF CHrisT; HEAD [miL]
Body of Christ. The ‘body of Christ’ is an important
subcategory of uses of the Greek word soma in the
NT. There are several senses or applications of the
expression—Tliteral, metaphorical and eucharistic.

References to the literal soma of Christ in the NT
predominate in the Gospels. As might be expected,
statements regarding Christ’s literal body occur
mainly in the passion narratives (e.g., Matt. 27.59;
John 19.38). In the Pauline corpus, this sense usu-
ally occurs in relation to Christ’s death and its effects
(Rom. 7.4; Eph. 2.16; Col. 1.22), although the epi-
thet ‘the body of his glory’ (Phil. 3.21) manifestly
denotes Christ’s body after resurrection.

‘Body of Christ’ is also an important Pauline
metaphor for the Church. It takes two forms, in both
cases the unity of Christ and the Christian commu-
nity being emphasized. The rst form guratively
denotes the Church vis-a-vis itself and its members
(Rom. 12.5; 1 Cor. 12.27). Using somatic terminol-
ogy in this manner was common in antiquity. Its pur-
pose was frequently paraenetic (ethical) (e.g., Livy,
Ab Urbe Condita 2.32), since describing a commu-
nity as a ‘body’ underpins an ethos of cooperation,
concord and harmony. The second form of the meta-
phor is not speci cally paraenetic but can also be
expressive and declaratory. It denotes the Church as
it relates to Christ (Col. 1.18, 22; Eph. 1.23), who
is correspondingly designated ‘head’ (kephale). The
notion of Christ the ‘head’ as source of the body’s
direction and growth (Eph. 4.15-16) goes beyond
simple identi cation; it uses ancient beliefs regard-
ing the physiological function of the head to signal
the Church’s dependence upon Christ.

Of the different senses of ‘body of Christ’, it is
likely that eucharistic references have generated
both the widest cultural in uence and the great-
est contention. These references relate to what are
termed the words of institution, attributed to Jesus
at his last Passover meal (‘this is my body’; Matt.
26.26; Mark 14.22; Luke 22.19). Paul provides the
earliest extant testimony regarding these statements
(1 Cor. 11.23-25) and his argument suggests that
he understands there to be a close af nity between
the literal, metaphorical and Eucharistic senses of
‘body of Christ’. Present-day Christians remain in
disagreement regarding the nature of the Eucha-
ristic rite. Roman Catholics and Eastern Orthodox
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churches understand from Jesus’ words that the sub-
stance of the consecrated bread changes during the
sacrament. Protestant churches eschew this view,
but lack consensus regarding whether Christ’s body
becomes literally, spiritually or symbolically present
alongside the bread.

The eucharistic liturgy has been an important
impetus for Western cultural productivity. Indeed,
the Western musical tradition was greatly in uenced
by the liturgy of the Mass, and this has occasioned
several works of great beauty. Of these, Tallis’s Mass
Jfor Four Voices (sixteenth century), Mozart’s Req-
uiem, K.626 (1791), and Fauré’s, Requiem, Op.48
(1890) stand out. The most famous visual artwork
is probably da Vinci’s Last Supper (c. 1495-98).
This painting is notable for denoting the moment at
which Jesus predicts his betrayal. Visual allusions
are also detectable in subsequent artworks and cin-
ematographic media. In terms of popular culture, it
appears in Dan Brown’s conspiracy novel The Da
Vinci Code (2003) and the Ron Howard 1m (2006)
based upon it.

Recommended reading. Martin, D.B. The Corinthian
Body. New Haven: Yale University Press, 1995. Wedder-
burn, A.J.M. ‘The Body of Christ and Related Concepts
in 1 Corinthians’. Scottish Journal of Theology 24 (1971)
74-96.

See also Bopy; Curist; HEAD [miL]
Bone of my bones. This Hebrew idiomatic expres-
sion (etsem meatsamay) occurs in Gen. 2.23 as part
of a longer rhythmic and poetic phrase ‘this at last is
bone of my bones and esh of my esh’ uttered by
the rst man when he saw the rst woman created
from his rib. In general, biblical writers emphasize
both unity and diversity of both sexes. However,
‘bone of my bones’ in the mouth of the man is a
powerful statement of the fundamental correspond-
ence existing between man and woman. A similar
expression appears several times in the Bible in the
form of ‘my bone and my esh’, and usually signi-

es the ties of kinship. Only in Job 2.5 is the expres-
sion ‘his bone and his esh’used in a literal and nar-
row sense, referring to Job’s body.

For Ephrem the Syrian, a fourth-century Chris-
tian theologian, the fact that the woman is ‘bone of
the man’s bones’ emphasizes her special place in the
created world as well as a unique relationship with
the man. One generation later, Ambrose of Milan
(340-397 cE) interprets this image as a con rma-
tion of the same physical nature shared by man and
woman. In addition, Ambrose reads the passage

from Genesis in the light of the NT (see Eph. 5.30),
and states that all Christians are, likewise, members
of Christ’s body and bones of his bones.

Interestingly, some fth-century Jewish com-
mentators who refer to the image of ‘bone of my
bones’ place the emphasis on the woman’s features
that make her different from the man. She should be
humble, modest, and restrained (see Genesis Rab-
bah 18). Furthermore, her intellect matures more
quickly and she has more understanding than the
man (see Niddah 45b).

The motif of ‘bone of my bones’ often appears in
European literature and is used either in the context
of the institution of marriage or to explain the par-
ent—child relationship. Thus the former is exempli ed
by Charlotte Bronté’s novel Jane Eyre (1847) and
William Faulkner’s The Wild Palms (1939), whereas
a good modern example of the latter is Sylvia Wilkin-
son’s novel Bone of My Bones (1982), which explores
the vicissitudes of female adolescence.

Recommended reading. Westermann, Claus. Genesis
1-11: A Commentary. Trans. J.J. Scullion. Minneapolis:
Augsburg, 1984. Wilkinson, Sylvia. Bone of My Bones.
New York: Putnam, 1982.

See also Abam; ApaM’s RiB; EVE [KrS]
Book. The term translates the Greek biblion and
Hebrew sefer. Though one often encounters the
notion of books of the Bible, the concept of a book,
as we know it is somewhat misleading in reference
to the ancient biblical texts. Books in antiquity gen-
erally took the form of scrolls. Scrolls were formed
by joining sheets of papyrus or animal skin end to
end, in long rolls that generally reached a length of
20 to 30 feet. Perusing through such scrolls would
have seemed a clumsy process to modern readers, as
it required both hands, one for unrolling a new sec-
tion and the other for rolling up the section already
read. What are referred to now as the different books
of the HB were often written on different scrolls.
The NT describes a reading of one such scroll: ‘He
[Jesus] stood up to read, and the scroll of the prophet
Isaiah was given to him. He unrolled the scroll and
found the place where it was written...” (Luke 4.16-
17). Some scholars have even suggested that it was
the length of an easily handled scroll that determined
the divisions in the Pentateuch.

In the Roman period, Christians began to replace
the more traditional scrolls of the HB with the codex,
a Roman invention. A codex is a collection of sheets,
either of papyrus or animal skin (later of parchment
or vellum), fastened together at the back, often with
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a protective cover. Thus the codex more resembles
our modern conception of a book. A single codex
might include both Septuagint and NT texts, with
writing on both sides of a single sheet. The Chris-
tians eventually came to refer to OT and NT texts
as fa biblia (the plural of biblion), from which the
English word ‘Bible’ is derived.

The HB and NT occasionally refer to books,
some of which we have, and others we do not. For
example, Num. 21.14 mentions the Book of the Wars
of the Lord, and 2 Sam. 1.18 refers to the Book of
Jashar. Both citations suggest books that contained
historical information, possibly used in the produc-
tion of the canonical texts, which no longer survive.
In 2 Tim. 1.13, Paul asks Timothy to bring the books
(ta biblia) he had left behind. In this case, the author
is most likely referring to the books of the HB.

Recommended reading. Herbert, Edward D., and
Emanuel Tov (eds.). The Bible as Book: The Hebrew
Bible and the Judean Desert Discoveries. New Castle,
DE; Oak Knoll Press, 2002. McKendrick, Scot, and Olaith
O’Sullivan (eds.). The Bible as Book: The Transmission of
the Greek Text. London: British Library, 2003. Robters,
Colin H., and T.C. Skeat. The Birth of the Codex. London:
Oxford University Press, 1983.

See also ScroLL [NkB]
Book of the Law. Deuteronomy is ‘the book of the
law” upon which King Josiah based his religious
reforms (622 BcE). The historian of 2 Kgs 2223 pic-
tures a cleansing of temple worship that conforms
with the legislation of Deuteronomy (2 Kgs 23.4-6,
14 = Deut. 12.2-3; 2 Kgs 23.24 = Deut. 18.10-12).
Deuteronomy, composed of this law or the words of
Moses, was said to have been expounded and writ-
ten by him and, after disappearing for centuries, was
found in the library of the Jerusalem temple (Deut.
1.1-5; 31.9, 24-26; 2 Kgs 22.8, 11). The king’s
obligation to write ‘a copy of this law in a book’
(Deut. 17.18) anticipates the story of the discovery
of Deuteronomy during Josiah’s reign. The book of
the law presupposes a written culture (Deut. 28.58,
61; 30.10; 31.24). ‘The curses written in this book’
(Deut. 29.20, 26) are the curses enumerated in Deu-
teronomy (Deut. 27.15-26; 28.15-69).

Deuteronomy’s collection of laws (Deut. 12-26)
re ects a developed society with local law courts,
a higher judicial authority, judges and of cers that
are analogous to the structure of modern legal insti-
tutions (Deut. 16.18-20; 17.8-13; 19.17-18; 21.2;
25.1-3). The concept of ‘justice’ or ‘righteousness’ is
the critical perspective behind the laws of Deuteron-

omy (Deut. 1.16; 4.8; 6.25; 16.18-20; 24.17; 25.15;
32.4;33.21), but Western culture adopted instead the
Enlightenment’s intention, ‘equality of all before the
law’ as the basis of its legislation, a principle often
at odds with history. In eighteenth and nineteenth-
century England, for instance, the poor could be
incarcerated in debtors’ prisons or workhouses until
death, a central theme in Charles Dickens’s novels
(e.g., Oliver Twist 1837-1839; Little Dorrit 1855—
1857). Defaulting Israelite debtors could become
slaves, but biblical civil law stipulated their freedom
and release from debt in the seventh year (Deut. 15;
Exod. 21). By contrast African-American slavery
(1776-1865) was a coercive, inherited legal insti-
tution, justi ed by theories of racial inferiority, in
which blacks permanently suffered the loss of their
freedom for the bene t of America’s economy.
Deuteronomy’s idea of justice as an ethical con-
cept is expressed in its law regarding the cities of
refuge, the setting aside of nine cities or sanctuary
towns for guilty persons seeking refuge from blood
vengeance, to serve as places of protection and
accountability for crimes committed (Deut. 4.41-
43; 19.1-13; Exod. 21.12-14; Num. 35.6-34; Josh.
20). The problem envisaged is that avengers, con-
sumed with rage, might kill the person who is guilty
of manslaughter. The right of asylum established in
antiquity continued through the medieval ages down
to the early modern period. Unlike ancient legal
systems (Hebrew, Greek, Roman, Teutonic), West-
ern culture developed a repressive system of pun-
ishment, while simultaneously discarding former
models of compensation, resolution and restoration.
Punitive crime control did not prevent mob vio-
lence. Between 1886 and 1935 some 6000 people
in the United States became victims of lynch mobs,
the topic of German director Fritz Lang’s American
Im called Fury (1936). Finding inspiration in Deu-
teronomy’s philosophy of justice, Dutch criminolo-
gist Herman Bianchi (Justice as Sanctuary, 1994)
reintroduces the institution of sanctuaries as an inte-
gral part of our legal system, serving as places of
refuge and negotiation for violent and nonviolent
crimes, where criminal procedure concludes with
con ict resolution instead of punishment.
Recommended reading. Levinson, Bernard M. ‘The
Right Chorale’: Studies in Biblical Law and Interpreta-
tion. Tibingen: Mohr Siebeck, 2008. Rideau, Wilbert. In
the Place of Justice: A Story of Punishment and Deliver-
ance. New York: Knopf, 2010.
See also DEuTERONOMY, BOOK OF; JOSIAH; SLAVE
[JRW]
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Book of Life. Also described as God’s book (Exod.
32.32-33; cf. Ps. 56.8; Dan. 7.10; I En. 47.3), the
book of the living (Ps. 69.28; the ‘book of the living’
mentioned in the 1999 Im, The Mummy is pure c-
tion), the Lamb’s book of life (Rev. 21.27; cf. 13.8),
and possibly the book of remembrance (Mal. 3.16),
the reference can be found across a range of writ-
ings, both canonical and non-canonical, as well as
early Christian theologians. In each case, the mean-
ing is virtually the same: a divine record of either
righteous deeds or righteous persons (or both),
which will be used for determining who will be
blessed by God (cf. Dan. 7.10; 2 En. 52.15; 53.2;
Ascen. Is. 9.22).

Some texts suggest that the blessing relates to
the present life (Exod. 32.32-33; Ps. 68.28; Isa. 4.3)
while later texts refer to the blessing of eternal life
with God (Dan. 12.1; I En. 47.3; 104.1; 108.7; Phil.
4.3; Rev. 3.5; 13.8; 17.8; 20.12, 15; 21.27; cf. Hip-
polytus, Scholia on Daniel 12.2; Irenaeus, Haer. 5.2;
Augustine, Civ. 20.15, 16). Conversely, those not
found in this book are condemned to eternal sepa-
ration from God (/ En. 108.3; cf. Jub. 36.10). The
writer of Jubilees contrasts the book of life with the
book of death. The righteous appear in the former,
the wicked in the latter, and all receive their blessing
or curse in the present world and the world to come
(see Jub. 30.20-22).

For some, those who are righteous in this life
are included in the book of life (Herm. Vis. 1.3;
Ps.-Clem, First Epistle on Virginity 6; cf. Tertul-
lian, Scorp. 12). This view accords with the Chris-
tian idea that faith in the ways of God results in a
person having a place in heaven. For others, those
who are included in the book are guaranteed a right-
eous status in life (Hippolytus, Antichr. 2.37). This
latter view gave way to ideas of divine predestina-
tion where those in the book of life are those spe-
ci cally chosen by God before creation. The Summa
Theologica of Thomas Aquinas contains one of
the longest treatments on this connection, one that
became a key feature for later Reformation theol-
ogy. Moreover, the link between the two ideas and
the original notion of a divine record consulted at
the nal judgment became central topics in the ser-
mons of famous American preachers such as Jona-
than Edwards, John Wesley and Charles Spurgeon.

Recent books employ ‘book of life” for self-help
purposes in order to focus on how people can cul-
tivate a meaningful existence during their lifetime.
Upton Sinclair (1922), Jiddu Krishnamurti (1995),
Kevin J. Todeschi (1998) and Michael Sharp (2004)

are just a few examples of this usage. Others appro-
priate the phrase for scienti ¢ purposes, such as Lily
Kay’s summary on the development of the genetic
code (2000), Barbara Rothman’s concerns with
genetic research for mapping human traits, growth
and personality (2001), or even Stephen Jay Gould’s
attempt to detail the origin and progression of crea-
tion (2001). Others have given the phrase a more
generic nuance for describing what it means to be
alive in the world, or what we can learn about life
from others. Katrine Stewart encourages people to
create their own life-lessons via journaling (2000)
and Eve Claxton draws insight from famous indi-
viduals in history (2005). The focus of the modern
use vis-a-vis the ancient is obviously quite different.

See also CHILDREN OF GOD [css]

Booths, Feast of (Succot). The Festival of Booths
(Hebrew Succof) was the most joyful and prob-
ably the oldest of Israel’s three pilgrimage festivals
(Passover, Weeks/Pentecost, and Booths). It prob-
ably developed from an early agricultural festival
celebrating the ingathering of the summer crops of
grapes and olives as well as beseeching God to send
the autumn rains. In the OT, it has various names:
‘Tabernacles’ (Lev. 23.34); ‘ingathering’ (Exod.
23.16); ‘the feast of the Lord’ (Lev. 23.39), and sim-
ply ‘the Feast’ (1Kgs 8.2).

The festival began ve days after the Day of
Atonement and lasted for seven days, with the addi-
tion of a special eighth day of observance. During
these days, the pilgrim slept and ate within a spe-
cially constructed booth originally made of myrtle,
willow, and palm branches (Neh. 8.13-18). These
booths recalled Israel’s Exodus wanderings in the
wilderness when they lived in temporary shelters,
and the people remembered God’s protective care
for them in providing the cloud, the manna, and
water. The booths probably derived from an agri-
cultural practice of building shelters in their elds
during autumn to protect the olive and grape harvest.
The word ‘succot’ means ‘protection’, and whatever
the historical origins, the feast became a memorial
of God’s protective care and presence during the
wilderness. After the Exile (582-537 Bck), the festi-
val developed further. In celebrating the ingathering
of the harvest the people of Israel looked ahead to
the end time ingathering of all the nations to worship
in Jerusalem (Zech. 14.16-19; Isa. 2.2-4; 56.6-8).

Each morning of the festival a procession of
priests led down to the Pool of Siloam to draw a

agon of water, which was carried back to the Tem-
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ple. During the procession, pilgrims sang special
Psalms (Pss 113-118) and carried myrtle, willow
and palm branches (the /u/ab) in the right hand, and
a citron representing the harvest produce, in the left.
On reaching the altar, the priest carrying the golden
water- agon circled the altar then poured a libation
of water and wine. On the seventh day, the priests
circled the altar seven times.

Each night in the Court of the Women four huge
Menorahs (seven-branched candlesticks) were set
up, lighting the entire Temple area. Under these
lights, the people danced and sang the Psalms of
Ascent (Pss 120—134). Before sunrise each morn-
ing, the priests processed to the East gate of the
Temple looking towards Mount Olives. At the
moment of sunrise they turned their backs to the
rising sun, faced the Temple and said, ‘Our fathers
who were in this place turned with their backs
toward the Temple of the Lorp and their faces
toward the east, and they worshiped the sun toward
the east (Ezek. 8.16). ‘But as to us, our eyes are to
the Lord’ (m. Sukk. 5.4). In John 7-8, the three ritu-
als of this feast involving water, light and a faith
af rmation are given a new interpretation in the
person of Jesus.

Recommended reading. Yee, G.A. Jewish Feasts and
the Gospel of John. Wilmington, DE: Michael Glazier,
1989. Ulfgard, H. Feast and Future: Revelation 7:9-17
and the Feast of Tabernacles. Stockholm: Almqvist &
Wiksell, 1989.

See also FestivaLs [MLC]
Born again. The phrase ‘born again’ originates in
John 3, which depicts Jesus in conversation with
the Pharisee Nicodemus, a ‘leader of the Jews’
(John 3.1) and ‘teacher of Israel’ (John 3.10). Jesus
informs Nicodemus that ‘no one can see the king-
dom of God without being born from above’ (John
3.3). The Greek gennao anothen, translated in the
NRsV as ‘born from above’, and perhaps pointing to
a heavenly birth, has alternately been translated as
‘born anew’, or the more popular ‘born again’. Nic-
odemus appears to understand Jesus as referring to
a physical birth, as he asks how it is possible for a
person to return to their mother’s womb to be born a
second time (John 3.4).

Jesus’ reply to Nicodemus that ‘no one can enter
the kingdom of God without being born of water and
Spirit” (John 3.5) symbolically describes the process
of becoming a follower of Jesus. One was ‘born
of water’ by emerging from the waters of baptism,
the central ritual of admission to the new commu-

nity. Baptism moved the initiate from social groups
bonded by a shared © esh’, in particular the Jewish
covenant community descended from Abraham that
both Jesus and Nicodemus belonged to, into a group
composed of members from varied backgrounds
united by the divine ‘spirit’ (John 3.6).

Beginning in the 1960s, the phrase ‘born again’
gained currency with evangelical Christian groups,
and came to be used as a descriptor for Christians
who had undergone a particularly notable, and often
unexpected, conversion to Christianity. In North
America, signi cant media attention was focused
on public gures who turned their backs on lives of
highly publicized debauchery to become ‘born again
Christians’. Fabled rock musician Bob Dylan, who
in 1966 decreed ‘everybody must get stoned’, brie y
identi ed as a born again Christian in the late 1970s.
To the consternation of many fans, Dylan conveyed
his newfound convictions through a series of Chris-
tian-themed songs, including ‘In the Garden’, from
the 1980 album Saved: ‘Nicodemus came at night so
he wouldn’t be seen by men / Saying, ‘Master, tell
me why a man must be born again?’

‘Born again’ has become a generalized phrasal
pre x used to describe a seemingly endless variety
of personal renewals or regenerations; from ‘born
again virgins’ claiming a return to sexual innocence
in a spiritual sense, to ‘born again conservatives’
who shed their previously held liberal values. The
phrase is also employed in a standalone fashion,
as in the song ‘Airbag’ on Radiohead’s album OK
Computer (1997), which describes feelings of new
life in the aftermath of an automobile accident: ‘In
the next world war, in a jack knifed juggernaut, I am
born again / In the neon sign, scrolling up and down,
[ am born again’.

Recommended reading. Colson, Charles W. Born
Again. New York: Bantam Books, 1977.

See also NicopDEMUS [DpB]
Brass serpent. The expression translates the Hebrew
words nahas (serpent/snake) and nechosheth (bronze/
brass). A symbolic image of God’s sovereignty and
grace, the brass serpent was a bronze replica of poi-
sonous snakes that plagued the Israelites during their
journey to the promised land (Num. 21.4-9). Built
by Moses at God’s behest, the brass serpent was a
medium of healing those who were bitten by the poi-
sonous snakes. By looking up at the bronze serpent/
snake on the pole, they were healed.

It was also used as a cultic symbol and worshiped
for centuries after the Exodus from Egypt. Destroyed
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by King Hezekiah during his religious reforms
(2 Kgs 18.4), the brass serpent up until that time was
known as Nehushtan and was worshiped alongside
other idols like the Asherah. No other reference was
made to the brass serpent in the HB. However, the
use of a bronze serpent was not unique to the Israel-
ites as there were several bronze serpents uncovered
from pre-Israelite Palestinian cities that date back to
the Late Bronze Age.

Jesus made the only reference to it in the NT dur-
ing Nicodemus’s nocturnal visit. Two verses before
the often quoted John 3.16, Jesus explained his mis-
sion as one of healing the world, by predicting his
death on the cross and comparing it to the brass ser-
pent that was raised in the wilderness (John 3.14-
15). Even though contested, its symbolism as a heal-
ing medium remains today, mostly among medical
practitioners.

The origin of the usage of the image of a snake
on a rod among medical practitioners and organisa-
tions is not always clear. Some associate the origin
to the rod of Asclepius, the Greek god of medicine.
In ancient Greek religion, Asclepius was the son of
Apollo, and was known as ‘the Healer’. Iconogra-
phy associated with Asclepius shows him holding a
rod/staff with a snake entwined around it. Hippocra-
tes who is considered the father of Western medicine
was thought to have been a worshipper of Asclepius
(speci c reference to Asclepius was made in the
original Hippocratic Oath). Following this reason-
ing, it is possible that the use of the icon in the medi-
cal eld owes its origin to this ancient Greek god.
On the other hand, it can also be argued that Moses’s
brazen serpent predates the rod of Asclepius and as
such, it is the origin for the usage in a Western world
heavily in uenced by Christianity.

Often confused with the Caduceus (a herald’s
staff with two serpent and wings found commonly
on the crest of the United States Army medical
corps), the image of the brass serpent or the rod of
Asclepius remains a symbol of healing and heal-
ers. Many medical organisations like the Canadian
Forces Medical Services and the American Medical
Association use the icon in their logos and crests.

Depicted in several artworks, the brass serpent is
an image that has invited different theological argu-
ments, speculations, and interpretations. Some of the
well-known depictions of the brass serpent include
Michelangelo Buonarotti’s fresco of Moses raising
the brass serpent (1508), painted on the ceiling of
the Sistine chapel, and William Blake’s watercolor
painting of the same scenery (1805) hanging in the

Museum of Fine Arts in Boston. Some scholars have
argued that Blake’s use of the serpent was basically
as a symbol of Moral Law, rather than following the
intent of the biblical authority.

See also ASHERAH (ASHTORETH); GOLDEN CALF;
SERPENT/SNAKE, THE [GoA]

Bread. The Hebrew term /ehem means ‘bread’ or
‘solid food’, and is found nearly 300 times in the
OT. The Greek artos means ‘wheatbread’, a term
appearing nearly 100 times in the NT. Biblical texts
do not extensively describe the production and eat-
ing of bread, as it was so commonplace. Physical
bread is understood to be a gift from God in the OT
because its production depends heavily on environ-
mental conditions (e.g., Deut. 28.5).

Because of bread’s ubiquity in human and bib-
lical contexts, the word’s metaphorical meanings
stress the fundamental role bread performs in human
life, including to earn a living (2 Thess. 3.12), the
word of God (Isa. 55.2), the necessity of God (Deut.
8.3), and Jesus as the ‘Bread of Life’ (John 6). Bread
also may refer to the wrath of God, as the ‘bread
of adversity’ (Isa. 30.20) or the ‘bread of tears’ (Ps.
80.5). The physical dependency on bread for life
also relates to the spiritual dependency on God for
‘everlasting life’ (John 6.47).

The use of the term in popular culture reinforces
the vital function of bread in human society. ‘Mak-
ing dough’ and ‘getting bread’” and ‘bread winning’
are phrases referring to earning a living, making
money. Hundreds of Jewish and Christian non-pro t
organizations that feed the poor use ‘bread’ in their
title in order to highlight their essential, life-sustain-
ing role. Images of ‘The Last Supper’ consistently
show only bread at the table where Jesus and the
disciples ate, epitomized in Leonardo da Vinci’s ren-
dering of the scene. Depictions of Jesus feeding the
5,000 with loaves of bread and sh also reinforce
the association of Jesus with bread. Bread’s most
prominent role in Western culture is its use in sacred
rituals in the Jewish and Christian faiths. The Feast
of Unleavened Bread, a thanksgiving for the grain
harvest, gave way to the celebration of Passover,
which recalls the Jewish deliverance from Egypt.
The Christian sacrament of the Eucharist, or Holy
Communion, reenacts the Last Supper when Jesus
broke bread (his body) and blessed wine (his blood)
and gave it to the disciples (Matt. 26.26-28; Mark
14.22-25; Luke 22.14-20; 1 Cor. 11.23-26).

See also FEasT oF UNLEAVENED BREAD; PASSOVER;
Lorp’s SupPER; BREAD OF LIFE [cF]
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Bread of Life. This phrase translates the Greek /o
artos tés zoes. In the Gospel of John, Jesus uses the
metaphor ‘Bread of Life’ to describe himself and
his work (6.35). The context is instructive because
the metaphor follows the well-known story of Jesus
feeding 5000 people. After that meal, his disciples
gathered twelve baskets of leftovers, demonstrat-
ing that everyone ate their 1. However, the crowd
returns the next day and prods Jesus to perform the
miracle a second time because they were hungry
again (implied in John 6.26). He then teaches them
not to work for food that perishes (6.27) but to seek
spiritual food, a discourse that reaches its dramatic
high point in Jesus’ famous claim, ‘I am the bread of
life. Whoever comes to me will never be hungry, and
whoever believes in me will never be thirsty’ (6.35).

Bread was vitally important to the Middle East-
ern cultures of the day and was a dietary staple for
Palestinian Jews. Jesus argues that he is superior to
literal bread because he is the source of eternal, spir-
itual life, whereas temporal, literal bread can only
sustain physical life for a short time. Jesus is the liv-
ing bread that gives life to deadened souls. Jesus’ self
identi cation as the Bread of Life further foreshad-
ows the role of bread—symbolizing the broken body
of Christ that brings salvation—in the Last Supper
and the subsequent Sacrament of the Eucharist. It is
also worth nothing that Jesus was born in Bethlehem
(from the Hebrew, Bayth Lekhem), which means the
House of Bread.

This signi cant phrase also numbers among the
seven ‘I am’ statements employed in the Gospel
of John to reveal aspects of the person and work
of Jesus. These seven statements are called ‘predi-
cate ‘I am’ statements’, because predicate nouns,
which grammatically describe the speaker, follow
the ‘I am’ clauses. These seven statements compli-
ment other groups of sevens in the Gospel of John,
namely the seven miracles and the seven discourses.

When the image of the Bread of Life is taken up
in literature, it is often through its connection to the
bread and wine of the Sacrament of the Eucharist,
as in Dylan Thomas’s ‘This Bread I Break’ (1936)
or George Herbert’s ‘The Sacri ce’and ‘Holy Com-
munion’ (1633). The Bread of Life provides the sub-
ject of Edward Taylor’s poem, ‘Meditation Eight’
(1684), which pictures the human soul after being
expelled from the Garden of Eden as a starving bird
that is only revived when the Bread of Life is sent to
it from heaven. The phrase is also the English title of
Sagan af brauddinu dyra (1987), a memoir written
by Icelandic Nobel Prize winner Halldor Laxness.

Recommended reading. Culpepper, Alan (ed.). Criti-
cal Readings of John 6. New York: Brill, 1997.
See also BrREAD; EUCHARIST; FEEDING OF THE FIVE
THousAND; I AM; LoAVES AND FISHES; MANNA
[kem]

Bread upon the waters. Ecclesiastes 11.1-2 states,
‘Send out your bread upon the waters, for after many
days you will get it back. Divide your means seven
ways, or even eight, for you do not know what dis-
aster may happen on earth’. A literal interpretation
of this saying makes little sense, as bread scattered
upon water disintegrates in a matter of minutes.
Interpreters therefore have proposed a number of
gurative meanings.

Traditionally, the saying has often been taken as
a reference to almsgiving. Give to charity, this inter-
pretation says, and it will come back to you. Follow-
ing this line of thought, the New Living Translation
paraphrases v. 1: ‘Give generously, for your gifts will
return to you later’. Several Southern gospel songs
feature the imagery of ‘bread upon the waters’, usu-
ally as a reference to the hope that the believer’s faith-
fulness will eventually be rewarded. The same senti-
ment appears in Prov. 19.17: “Whoever is kind to the
poor lends to the Lorp, and will be repaid in full’.

In keeping with the broader context in vv. 4-6,
another interpretation is that commercial activity
is in view. The terms ‘sending’ and ‘upon the face
of the waters’ suggest international trade. The same
language describes ambassadors traveling by sea in
Isa. 18.2. Proverbs 31.14 speaks of ‘bread’ in a com-
mercial context. This reading highlights the element
of the unknown in v. 2 and urges readers to plan for
the future—either to dare to take a nancial risk or
to diversify one’s investments. A modern equivalent
might be, ‘Don’t put all your eggs in one basket’.

Another possibility is to read this proverb in
light of the ancient process for making beer, which
involved creating a cake made from malted barley or
wheat. Beer-makers would place this bread in water,
where it would eventually form a sweet liquid called a
wort. After a few days, yeast would be added, and the
carbohydrates would begin turning into alcohol and
carbon dioxide. Thus, beer making literally involved
casting bread upon water and then waiting for fermen-
tation to take place. In this light, perhaps Eccl. 11.1-2
is the ancient Hebrew equivalent of carpe diem (scize
the day). Make beer and share it with your friends, the
author advises, because the future is uncertain.

‘Bread upon the Water’ is the name of a song by
Dr Hook and the Medicine Show (words by Shel
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Silverstein). Here, however, Ecclesiastes’s positive
advice becomes a warning. In the song, the ‘bread
upon the water’ is a lover’s in delity, which, the
speaker warns, will eventually be repaid.

Recommended reading. Homan, Michael M. ‘Beer
Production by Throwing Bread into Water: A New Inter-
pretation of Qoh. xi 1-2°. Vetus Testamentum 52 (2002)
275-78. Horne, Milton P. Proverbs—Ecclesiastes. Smyth
& Helwys Bible Commentary. Macon, GA: Smyth &
Helwys, 2003.

See also BREAD; EcCLESIASTES, BOOK OF [Dip]
Bride. The Hebrew kallah (bride, daughter-in-law)
often expresses the covenant relationship of God to
Israel. Israel herself is the Lord’s bride (Isa. 62.5).
The Lord cared for Israel until she was ‘old enough
for love’, then entered into a covenant with her ‘and
you became mine’ (Ezek. 16.8-9). Commentators
often interpret bridal imagery in Ps. 45 and Song of
Songs as references to Israel, and the prophets occa-
sionally describe Israel as a faithless woman whose
idolatry is compared to adultery (e.g., Jer. 3.8; Ezek.
16.32). God promises to forgive his people (Hos.
3.1) and renew his covenant (Isa. 54.9-10).

Paul compares the covenant to a marriage pro-
ducing ‘children of promise’ (Gal. 4.28). He pre-
sents them ‘as a chaste virgin’ to Christ (2 Cor. 11.2).
Since the church is Christ’s bride, she should be
dead in affections to the world (Rom. 7.1-6). Hus-
bands should imitate Christ, who suffered to make
his bride holy, so as ‘to present her to himself ...
without stain or wrinkle or any other blemish, but
holy and blameless’ (Eph. 5.27). Paul calls this anal-
ogy (bride is to bridegroom as church is to Christ)
‘a great mystery’ (Eph. 5.32). The image of church
as Christ’s Bride reaches its apogee in Rev. 21 and
22 where, adorned with every virtue, she beckons
from the new Jerusalem: ‘the Spirit and the bride
say, Come’ (Rev. 22.17). It forms the last, triumphal
image of the Christian canon.

Teachers throughout the church’s history
employed bridal imagery to represent a range of
key theological ideas, including the people of God
collectively, the individual soul, and Mary. Mysti-
cal literature on the espousement of the soul appears
in the teachings of Mechtild of Magdeburg, John
of the Cross, and Teresa of Avila, among others.
Katherine of Alexandria was a popular subject for
paintings depicting this union (e.g., in the work of
Fra Angelico, Correggio, Raphael, and Titian). The
idea of the Church as Bride of Christ, re ecting
an ironic counterpoint to earthly lovers, shows up

in various writers, including Dante, Chaucer, and
Spenser.

Recommended reading. Huber, Lynn R. Like a Bride
Adorned: Reading Metaphor in John's Apocalypse. Emory
Studies in Early Christianity. New York: T. & T. Clark
International, 2007. Mcllraith, Donal A. The Reciprocal
Love between Christ and the Church in the Apocalypse.
Rome: Columban Fathers, 1989.

See also ADULTERY; BRIDEGROOM, FRIEND OF THE

[sTs]

Bridegroom, Friend of the. In the Fourth Gospel,
John the Baptist refers to himself as the ‘friend of
the bridegroom’ (John 3.29), what today we might
call ‘the best man’. In NT times, marriage was an
arrangement entered into by two families involving
a formal betrothal with the wedding following at
least a year later. In these arrangements the friend of
the bridegroom had a major role.

When negotiating a marriage, the two fathers did
not deal directly with each other but through depu-
ties, including the bridegroom’s friend, probably to
avoid any loss of honor if the negotiations broke
down. The two deputies negotiated the bride’s dowry,
which the bridegroom would pay and which would
revert to the wife in case of divorce. When consent
was reached, then the deputies and the fathers drank
together as a sign of agreement. The betrothal was a
very formal and binding agreement that could only
be broken by divorce or death. The deputies drew up
the marriage contract which was signed by the two
fathers and then given to the bridegroom’s friend.
Because the bridegroom’s friend played such a criti-
cal role in the negotiations there were ancient laws
preventing the ‘friend’ ever marrying the intended
bride even if the proposal was turned down.

The procession of the young woman from her
father’s house to the home of the bridegroom, usu-
ally arrived late in the day for the wedding cere-
mony, which was always in the evening. Sometimes
the groom would lead the bride, and sometimes
his ‘friend.” The most solemn moment came when
the bride entered into the home of the bridegroom.
Often the bridegroom would travel in his own pro-
cession, arriving some hours later in the evening.
The bridegroom’s friend then led him into the bridal
chamber and it seems that he awaited the call of the
bridegroom to fetch the nuptial sheet to testify to the
virginity of the bride.

In the creation story in Gen. 2, God is considered
to have had the role of the friend of the bridegroom
when, following the creation of Eve, God brings
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her to Adam. In the NT, some of these customs lie
behind the parable of the ten maidens (Matt. 25.1-
13). In the Gospel of John, Jesus’ role as the bride-
groom is implied in the Wedding at Cana when the
head steward goes to the bridegroom to congratulate
him on producing good wine late in the festivities
(John 2.9-10). This would indicate that the bride-
groom has the task of providing wine, and, in this
case, it is Jesus who has provided the good wine.
Thus this Gospel presents Jesus as the bridegroom
and John the Baptist as the bridegroom’s friend.

Recommended reading. Collins, J.J.
Divorce and Family in Second Temple Judaism’. In Fami-
lies in Ancient Israel. Ed. C. Meyers. Pp. 104-62. Lou-
isville, KY: Westminster John Knox, 1997. Satlow, F.P.
Jewish Marriage in Antiquity. Princeton: Princeton Uni-
versity Press, 2001. Yamauchi, E.M. ‘Cultural Aspects of
Marriage in the Ancient World’. Bibliotheca sacra 135
(1978) 241-52.

See also JouN, GoOsPEL OF; BRIDE

‘Marriage,

[MLC]

Brothers of the Lord. From the response of audi-
ences in Mark 6.3, Matt. 13.55, and Luke 4.22, it is
apparent that those in the early church knew Jesus’
brothers and sisters. The brothers of Jesus named in
the NT are James, Judas, Simon, and Joses. The NT
letters attributed to Jude and James are often consid-
ered compositions by Jesus’ brothers. Paul, in Gal.
1.19, mentions James the Lord’s brother as someone
he visited when in Jerusalem. Some debate Jesus’
relationship to these so-called siblings, suggesting
the Greek term adelphos can mean other things.
Were they Jesus’ immediate family members or
part of his extended family? Saint Jerome suggested
the ‘brothers’ of Jesus were in reality his cousins.
The theory likely emerged to uphold the Catholic
teaching of Mary’s perpetual virginity. Contrary to
Jerome, Epiphanius subscribes to the view that the
brothers of the Lord were in fact his half-brothers
(i.e., sons to Joseph’s rst wife). The Epiphanian
view was widely accepted in the early church and is
supported in an apocryphal writing called the Proto-
evangelion. In 9.1 of that work, we read that Joseph
took a young wife called Mary at an advanced age.

[ET]

Bruised reed. This expression comes from Isa.
42.3: A bruised reed (qane razuz) he will not break,
and a dimly burning wick he will not quench’. The
Hebrew word for reed (gane) is generally applied
to several kinds of grasses with jointed, hollow
stems that grow along the banks of streams. They

are mainly used for thatching and roo ng. Reeds are
very strong when they are kept intact, but become
quite weak once they have been bruised. For this
reason, they are considered worthless and are dis-
carded. A bruised reed is more easily smashed than
straightened, and a smouldering wick can be more
casily blown out than fanned into a ame.

This image is part of a long description of the
mission of the Servant of the Lord, or Suffering
Servant (Isa. 40-66), a prophetic gure interpreted
in several ways. For some it refers to the people
of Israel and for others, the coming Messiah, who
would show mercy, grace, and compassion to the
outcasts of society. Some NT writers borrowed
Isaiah’s language for their descriptions of Jesus of
Nazareth (e.g., Matt. 12.18-21).

Under the title The Bruised Reed, Richard Sibbes
(1577-1635) wrote one of the most in uential Puri-
tan books in history for spiritual help and comfort.
As an image suggesting gentleness toward those
that are weak and vulnerable, the idea of treating a
bruised reed gently appears often. One well-known
example is the story of Anne Sullivan (1866—-1936)
and the education of Helen Keller (1880-1968),
the rst deaf and blind person to earn a Bachelor
of Arts degree. This story became known world-
wide through the play and 1m The Miracle Worker
(1962). Another remarkable example is Mother The-
resa (1910-1997), who ministered to the dying in
Calcutta for over forty- ve years, and founded the
Missionaries of Charity. In a similar way, the Salva-
tion Army focuses its mission on extending help and
compassion to the outcast and meeting human needs
in God’s name ‘without discrimination’.

The theme of compassion for the bruised reed
touches us all. The unexpected results of trust,
love and courage among despised, handicapped or
abused people, has inspired moving Ims based on
real stories of helpless cases who were given a sec-
ond chance, such as Midnight Express (1978), The
Elephant Man (1980), Champions (1984), My Left
Foot (1989), Schindlers List (1993), The Piano
(1993), A Beautiful Mind (2001), Seabiscuit (2003),
The Chorus (2004), or Invictus (2009), based on the
life of Nelson Mandela.

See also SUFFERING SERVANT [rRB]
Burning bush. This phrase appears in a story about
Moses. While on Mount Horeb, he saw a bush burn-
ing without being consumed (Exod. 3.1-6). This
paradoxical event was a theophany during which
Israel’s God revealed the divine name to Moses and
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appointed him to lead the Israelites from Egypt into
the promised land (Exod. 3.7-22). Theophanistic
manifestations accompanied by re (or clouds and
smoke) are common in the HB, where God also
appears in a pillar of re (Exod. 13.21-22), speaks
‘out of the re’ when proclaiming the covenant
(Deut. 4.12), or executes punishment through con-
suming re (Num. 16.35; Zech. 13.9). The Hebrew
word for bush (seneh) designates brambles. In bib-
lical texts it always refers to the theophany in the
burning bush. Some scholars have thus suggested
that this word might be a mistaken interpretation of
the word ‘Sinai’, the mountain in the desert where
God encountered all of Israel after the exodus from
Egypt (Exod. 19.1-9; 24.1-11). It is, however, more
likely that the Hebrew word seneh is a conscious

pun using similarly sounding words, both of which
refer to the sites of God’s appearance.

The NT contains a few references to the burning
bush which are coupled with allusions to God’s self-
revelation (Mark 12.26; Luke 20.37; Acts 7.30-35).
In recent centuries, the image of the burning bush
has become a frequent symbol of Protestant identity
in various Reformed and Presbyterian Churches; the

re signi es the presence of God while the enduring
bush that does not burn indicates perseverance in the
face of religious persecution.

Recommended reading. Durham, John I. Exodus.
Word Biblical Commentary, 3. Waco, TX: Word Books,
1987. Freedman, David N. ‘The Burning Bush’. Biblica
50 (1969) 245-46.

See also FIrRe; MosEs; SINAI, MOUNT [cAE]
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Caiaphas. Caiaphas was the Jewish high priest
between 18 and 37 ce. He was appointed by the
Romans, and a participant in Jesus’ trial after his
arrest in the Garden of Gethsemane (Matt. 26.57-
68; John 18.12-14, 19-24). Caiaphas also had a
part in the trial of Peter and John described in Acts
4.1-22 (note especially vv. 5-6). Caiaphas appears
in several artistic accounts of the events of passion
week. For instance, he is a character in Charles
Dunscomb’s Bond and the Free (1955) and, with
the rst name ‘Joseph’, Taylor Caldwell’s and Jess
Stearn’s / Judas (1977). When Dennis Potter’s play
Son of Man was rst performed as a BBCI televi-
sion play on April 16, 1969, Bernard Hepton played
Caiaphas. In 1lm, Rudolph Schildkraut appeared as
Caiaphas in The King of Kings, a silent Im from
1927. Anthony Quinn played the character in Jesus
of Nazareth (1977) and Mattia Sbragia in Mel Gib-
son’s The Passion of Christ (2004). He was also
played by Dob Gunton in Judas (2004) and by Kai
Cofer in The Life and the Passion of Christ (2005).

Recommended reading. Brownrigg, Ronald. Who's
Who in the New Testament. New York: Oxford University
Press, 1993.

See also TRIAL OF JESuUS; CHIEF PRIESTS [3c]

Cain. Cain was Adam and Eve’s rstborn son, usu-
ally remembered for killing his young brother Abel
(Gen. 4.1-16). This makes Cain not only the rst
human being born (Adam was made from the dust
of the ground, and Eve from his rib [Gen. 2.7, 21]),
but also the rst murderer. When Cain brought ‘the
fruit of the ground’ as an offering, the Lorp had ‘no
regard” whereas Abel’s offering of ‘the rstlings of
his ock’ earned the Lorp’s ‘regard’. This angered
Cain who then committed fratricide. The account
provided in Genesis includes the well-know reply
Cain gives to the Lorp when asked about the where-
abouts of his brother: ‘I do not know; am I my broth-
er’s keeper?’ (4.9). Cain then learns the blood of his
murdered brother cries out from the ground, and he
is forced to wander because the ground is cursed to
him: ‘“When you till the ground, it will no longer
yield to you its strength; you will be a fugitive and
a wanderer on the earth’ (Gen. 4.12). This story is
also the source of the expression ‘mark of Cain’.
The Lorp puts this mark on him to assure him ‘that
no one who came upon him would kill him’ (Gen.
4.15). Banished from the presence of the Lord, Cain
went to the land of Nod, east of Eden, where he took

a wife. Their son was named Enoch, as was the city
Cain built (Gen. 4.16-19). His descendants to the
sixth generation are described in Gen. 4.18-24.

The NT Book of Hebrews (11.4) cites Abel as a
model of faith unlike Cain. John 3.12 warns Chris-
tians not to be like Cain who was from the evil one
and Jude 11 denounces those who are seeking to per-
vert the faith once delivered to the saints as people
like Cain. Lord Byron dramatized the story of Cain
and Abel in his poem ‘Cain’. William Blake wrote
‘The Ghost of Abel’ in direct reply to Lord Byron.
It addresses the revenge, atonement, forgiveness,
and self-annihilation present in the Cain and Abel
story. Siegfried Sasson’s Ancient History portrays
Adam grieving over his lost sons. John Steinbeck’s
novel, East of Eden (1952) refers to the land of Nod
to which Cain went. The novel, set in the Salinas
Valley of California, retells the story of Cain in dra-
matic ways. It was made into movie in 1955.

Recommended reading. Schillman, Gabe. Cain
and Abel. Fredrick, MD: Publishamerica, 2009. Collins,
Wilkie. The Legacy of Cain. Stroud, Glos.: Sutton, 1993.

See also ABEL; Apam; DeaTH; EVE; SIN [arw]

Caleb. Caleb (meaning ‘dog’) was a faithful Israel-
ite spy and, in old age, a fearless head of the tribe of
Judah who led the conquest of Canaan. When Moses

rst attempted to lead Israel into their ‘promised
land’ after the Exodus, he chose twelve spies—one
from each tribe—to examine the land (Num. 13.1-
20). Ten came back demoralized by giant enemies
and well-forti ed cities, and publicly reported that
invasion was impossible (Num. 13.27-28). This
started a mutiny. Two spies, Caleb son of Jephun-
neh and Joshua son of Nun, tried to encourage Israel
(Num. 13.30) but the depressed rabble ignored them
and even threatened their lives. God initially stated
an intention to destroy Israel completely, but Moses
asked for mercy. Then God said Israel would wander
the desert for forty years until that rebellious gen-
eration died, but Joshua and Caleb ‘had a different
spirit’. God promised Caleb’s descendants would
possess that land (Num. 14.24).

Forty- ve years later, the 85-year-old Caleb was
now tribal leader of Judah. When the conquest of
Canaan began, he asked Joshua, now the national
leader, for the right to attack a hilly region in the
southern Negev desert, which was known to be
occupied by giants. Caleb said he was still as strong
as ever, and that God had promised him victory
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(Josh. 14.6-15). After successfully taking the city
of Hebron, he offered his daughter Achsah (perhaps
from akas, meaning handcuffs, tinkling jewelry) to
whoever could capture the city of Kiriath-sepher. A
young man named Othniel (meaning, ‘the force of
God’) won the city and the girl.

As the couple settled in the newly occupied land,
Othniel urged Achsah to use a daughter’s charm and
ask Caleb for good property. Yet this proved unnec-
essary. When Caleb saw Achsah arrive, he asked
her what she wanted. She asked for a well-irrigated
portion of land and her father generously complied
(Josh. 15.15-19 = Judg. 1.12-15).

That general region was later referred to as the
Negeb of Caleb (1 Sam. 30.14). Its exact location
is unknown, though it is possibly South of Hebron,
where Caleb’s descendant Nabal later lived (1 Sam.
25.2-3). Hebron was later given to the priestly tribe
of Levi for a city of refuge, although Caleb’s clan
owned the surrounding district (Josh. 21.10-12; 1
Chron. 6.56). Perhaps ironically, Caleb was likely
descended from Edomites, namely Kenaz (Gen.
36.15), the founder of a tribe of Kenazites who were
mentioned among the peoples whose land Abra-
ham’s descendants would take (Gen. 15.19).

The name Caleb became popular after the Prot-
estant Reformation, and Puritans brought it to
America in the seventeenth century. It means dog,
a term which can be pejorative (2 Kgs 8.13), yet
the Hebrew spelling (or Masoretic pointing) of the
name kaleb distances it from the usual word for a
dog, keleb, and suggests faithfulness and strength.

The Bible also mentions one Caleb son of
Hezron, also called Chelubai (1 Chron. 2.9, 18,
42). His descendants include Hur, Aaron’s associ-
ate while Moses was away in Sinai, and Bezalel,
the master craftsman whose work adorned the taber-
nacle and its furnishings (Exod. 31.2-11; 35.30-35; 1
Chron. 2.18-20). Some have identi ed Caleb son of
Hezron with Caleb son of Jephunneh because both
had a daughter named Achsah (1 Chron. 2.49), but
this would create dif culties with chronology and
other surrounding names. It may be a case of inher-
ited names.

Recommended reading. Hawk, L. Daniel. Joshua.
Collegeville, MN: Liturgical Press, 2000. Howard, David
M., Jr. Joshua. Nashville, TN: Broadman and Holman
Publishers, 1998.

See also JosHua; NUMBERS, BOOK OF [cK]
Calvary. The description of the place outside the
walls of Jerusalem where Jesus was cruci ed, Cal-

vary is only used once in the Bible (Luke 23.33),
with Matthew, Mark and John referring to it as
Golgotha. As all four Gospels also refer to it as the
‘place of the Skull’ (or in the case of Luke, ‘the place
which is called The Skull’), there is no doubting that
Calvary was another name for Golgotha.

The name Calvary appears often outside of Israel.
The town of Kalvarija in Lithuania was named after
this biblical site—the ruins of a thirteenth-century
castle shows that it dates back to medieval times. In
neighboring Poland, the towns of Gora Kalwaria and
Kalwaria Zebrzydowska also take their name from
Calvary. A number of cemeteries around the world
have also incorporated the name, as one located in
Queens, New York, one of the oldest in the United
States. Calvary appears in some hymns such as ‘At
Calvary’ by William Newell.

There is also the Calvary Clover, a ower said to
have sprung up on the tracks made by Pontius Pilate
as he approached the cross. There is also a heraldic
symbol known as the Cross Calvary, a Latin Cross
mounted on three steps.

See also GOLGOTHA [c]

Camel through a needle’s eye. ‘Again I tell you,
it is easier for a camel to go through the eye of a
needle than for someone who is rich to enter the
kingdom of Heaven’ (Matt. 19.24). Jesus uses this
well-known phrase after encountering a rich man
unwilling to leave his fortune behind to follow him.
It is recorded in the other Synoptic Gospels (Mark
10.25, Luke 18.25) and similar phrases are found in
extra-biblical literature.

Unsurprisingly, interpretations of the saying
normally try to soften its strict literal reading. In
the Middle Ages, the phrase was thought to refer
to an invitation to join Christ in the trials of his
Passion. Reformer John Calvin thought the phrase
was a gloss and that ‘camel’ ought to read ‘rope’,
given that the words sound similar in Aramaic,
Jesus’ native tongue. Finally, and most commonly,
it has been taught for centuries that there was a low
gate through the walls of Jerusalem which a Camel
would have to stoop down to pass through, insinuat-
ing that the rich likewise must stoop to pass through
heaven’s gates. However, there appears to be no evi-
dence such a gate existed outside of the story itself.
The Talmudic phrase ‘who can make an elephant
pass through the eye of a needle’ seems to make it
likely that Jesus said and meant camel (rather than
rope) and that it was a hyperbolic phrase designed
to demonstrate the impossibility of obedience to
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God without God’s help. This point is underlined
by Jesus’ response to the apostle’s astonishment
at this teaching: ‘For mortals it is impossible, but
for God all things are possible’ (Matt. 19.26). The
Qur’an contains a similar saying: ‘until the camel
goeth through the needle’s eye’ (Sura 7.40). Here
it is illustrative of the impossible, used in the same
way we might say, ‘when pigs y’.

The phrase is often used in literature and popu-
lar culture as shorthand for the perennial issues
between the rich and the poor. Other times it is used
to describe the perceived dif culty in relating to
God. Shakespeare’s Richard Il ponders the dif culty
in reconciling Christ’s invitation with the teaching
that, ‘It is as hard to come as for a camel / to thread
the postern of a small needle’s eye’. Robert Brown-
ing’s ‘The Pied Piper of Hamelin’ uses the teaching
to underscore the fable’s own message. The citizens
of Hamelin after cheating the Piper are reminded
of ‘A text which says that heaven’s gate / Opes to
the rich at as easy rate / As the Needle’s Eye takes
a Camel in’. Czech playwright FrantiSek Langer’s
most successful piece was a comedy about lower
class life entitled “...through the eye of a needle’. It
was translated and produced on Broadway in 1929
and a Czech Im was shot in 1936.

The Song ‘Eye of the Needle’ by Divine Com-
edy off their 2001 album Regeneration highlights the
discontinuity between prosperous Western Christians
and Christ’s teaching. Congregants drive cars that are
‘shiny and German / Distinctly at odds with the theme
of the sermon’ and during communion ‘squeezing
themselves through the eye of the needle’. The visual
absurdity of a camel threading itself through a needle
has meant that the image is sometimes used to comic
effect, especially in political cartoons.

See also KingboMm oF Gop (KINGboM ofF HEAVEN);
RicH FooL, PARABLE OF THE [Jm]

Cana. Cana is a town in Galilee the precise loca-
tion of which is unknown. The only explicit evi-
dence of its geography is the notice that Jesus ‘went
down’ from Cana to Capernaum (John 2.12). Tra-
ditionally, Cana has dubiously been associated with
Kefr Kenna, north of Nazareth. Other possibilities
include ‘Ain Qana and the more likely possibility
of Khirbet Qana, both of which are within close
proximity to Nazareth. Today, Khirbet Qana is still
locally referred to as ‘Cana of Galilee’, and recent
archaeological discoveries of rst-century artefacts
have further strengthened the view that Khirbet
Qana is the probable location of the biblical Cana.

In the NT, Cana is mentioned only in the Gospel
of John, and it is a place of great signi cance. Cana
is best known as the place where, prior to his public
ministry, Jesus performed his rst miracle of turning
water into wine after the wine provided by the bride-
groom had run out (John 2.1-11). Cana is also the
home of the disciple Nathaniel (21.2) and the place
where Jesus performed his second miracle, or ‘sign’,
by healing an of cial’s son who was dying in Caper-
naum. Many scholars suggest that Cana comes from
the Hebrew ganeh (‘reed’); ganeh is mentioned in
the Book of Joshua (19.28) as a place belonging to
the tribe of Asher. Yet early Christian writers such
as Origen (Comm. Jo. 13.62) and later Epiphanius
(Haer. 51.30.10) held that Cana means ‘the bride’.
Thus, Cana is dif cult to pinpoint both geographi-
cally and etymologically.

Because the miracle of the wine does not feature in
the Synoptic Gospels, other scholars have questioned
the historical veracity of this story, suggesting the
miracle at Cana is intended to be an allegory. Inter-
preted allegorically, the lack of wine may be seen in
OT terms as a spiritual famine that is replaced by the
death and resurrection of Jesus. Other scholars have
suggested that when Jesus changed the water into
wine, it was symbolic of transubstantiation, the belief
that the substance of the Eucharistic bread and wine
are transformed into the substance of Christ’s body
and blood. Some NT critics suggest that Jesus’ mira-
cles at Cana derive from an earlier, albeit lost, ‘signs
source’ that is embedded within the Gospel of John.

Modern understandings of Cana are varied.
Although the town of Cana itself is an infrequent
reference, Jesus’ rst miracle that occurred there is
used in a variety of contexts. Some have interpreted
Jesus’ miracle of the wine at Cana as divine permis-
sion for the consumption of alcohol by Christians.
Others suggest that the attendance of Jesus at the
wedding in Cana is evidence that Jesus endorsed the
sacrament of marriage. In western popular culture,
Cana and the signi cance of the events recorded
there can be found in various media. For example,
television shows such as King of the Hill and South
Park disparagingly portray Jesus’ miracle as a clever
magic trick, comedian Steve Harvey has incorpo-
rated Jesus’ rst miracle into his show, and the Dave
Matthews Band uses Jesus’ miracle at Cana meta-
phorically in their song ‘Water into Wine’.

Recommended reading. Kopp, C. The Holy Places of
the Gospels. Trans. Ronald Walls. New York: Herder &
Herder, 1963. Richardson, P. “What Has Cana to Do with
Capernaum?’ New Testament Studies 48 (2002) 314-31.
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See also MirAcCLES; SIGN; WEDDING AT CANA
[Tsm]

Canaan, Canaanites. The Canaanites were a
group of Semitic peoples who during the Bronze
Age occupied what is today Jordan, Israel, Leba-
non and Syria. In Israelite times, the Canaanites
lived in Palestine west of the Jordan (Gen. 10.15-
19; Josh. 5.1; 11.3). The Canaanites were well
known as traders in cloth and wool products dyed
in red-purple (Isa. 23.8; Prov. 31.10-25; 2 Chron.
2.7). Since 1929, our knowledge of Canaanite reli-
gion and culture improved, thanks to thousands of
literary, ritual and administrative texts recovered
from the libraries of ancient Ugarit (c. 1550-1200
BCE), a ourishing seaport on the North Syrian
coast, now called Ras Shamra. The most important
series of mythological texts, The Epic of Baal, nar-
rate the con icts between gods and goddesses (El,
Baal, Yamm, Mot, Anat, Asherah). The Ugaritic
parallels show that Canaanites and Israelites shared
a common culture and that Canaanite imagery is
dominant in historical and prophetic texts, as well
as in the poetry of the Psalms and wisdom writings
(e.g., Exod. 15; Judg. 5; Pss 29, 82, 93-99; Hos.
2; 6; Job 7.12). The Canaanites are best known in
contexts involving the Israelites entrance to the
promised land. Before Israel could possess the land
¢ owing with milk and honey’, they were required
to drive the Canaanites out, with divine assistance
(Josh. 3.10, etc.).

The conquest of the Canaanites is anticipated in
earlier biblical narratives. According to Gen. 9.18,
Noah’s son Ham was the father of Canaan. Because
Ham was guilty of an impropriety, Noah cursed
Canaan and his descendants (9.25). The Israelites
eventually settled in the land of Canaan, though they
never fully dispossessed those original inhabitants or
eliminated Baal worship (e.g., Gen. 12.6b-7; 13.7b;
24.37; Num. 13.29; 14.39-45; Josh. 16.10; 17.12-13;
24; Judg. 1; 2.2-3, 11-13; 9.4; 2 Sam. 24.5-7; 1 Kgs
18). Noah’s curse on Canaan in Gen. 9.25 foreshad-
ows a persistent diatribe against the Canaanites, pro-
hibiting treaties and marriages with them, and con-
demning the adoption of their religious and sexual
practices (e.g., Deut. 7.2-5, 25-26; 12.2-4; 13.7-19;
23.17-18; 1 Kgs 12.28-33; 2 Kgs 23).

Exegetes have long struggled with the story of
Noah’s curse because Ham was the obvious sinner
and the curse on Ham’s son appears unjusti ed.
Partly in response to this ambiguity, the sixteenth
and seventeenth centuries witnessed the gradual

disappearance of the curse of Canaan in bibli-
cal commentaries and dictionaries. The Coverdale
Bible (1535) introduces Gen. 9: ‘Noe is dronken,
Ham uncoverth him, and getteth his curse’. Other
Bibles translated the curse on Canaan (Gen. 9.25)
but omitted chapter introductions referring to him
(e.g., Martin Luther’s Bible, 1534; Geneva Bible,
1560; Bishop’s Bible, 1568; Douay—Rheims Bible,
1582/1609—-1610). The authorized King James Ver-
sion (1611) discussed Canaan in its commentary on
Gen. 9, but could not prevent Canaan’s marginaliza-
tion. This subtle removal or minimizing of Canaan’s
role in the story was instrumental in shifting Noah’s
curse toward Ham and his African descendants in
some interpretations of the passage. This had terri-
ble consequences. Turning the curse of Canaan into
the curse of Ham provided a ‘biblical’ rationale for
the African slave trade, serving to justify the mon-
strous idea that black Africans were Ham’s cursed
descendants, doomed to perpetual bondage.
Recommended reading. Whitford, David, M. The
Curse of Ham in the Early Modern Era: The Bible and the
Justi cations for Slavery. Burlington, VT: Ashgate, 2009.
See also Ham; JAPHETH; JosHUA; JosHUA, BoOK OF;
SHEM [JRW]

Canaanite (Syrophoenician) woman, the. The
Gospel of Mark’s story of the Syrophoenician
woman (Mark 7.24-30) is paralleled in Matthew’s
Gospel with that of the Canaanite woman (Matt.
15.21-28). Matthew’s story has long controlled
the history of interpretation. The ‘Sunday of the
Canaanitess’ is a xed day in the Orthodox liturgi-
cal calendar and is celebrated with an accent on the
transition of the gospel from its Jewish roots into
Gentile reception.

The story features a woman of foreign ethnic-
ity and without embedding in a male guardian. She
approaches the Jewish healer, Jesus of Nazareth,
seeking the healing of her possessed daughter, only
to receive a strong rebuff. However, she refuses to
accept the rejection and delivers an answer that is
praised as an example of great faith in Matthew’s
telling and as a healing word in Mark’s Gospel. The
conclusion of both stories emphasizes the restora-
tion of the daughter.

By naming the woman as Canaanite, Matthew’s
version evokes the long traditions of enmity with
Jews. Her presence testi es against the thorough
execution of the Joshua pogrom on the earlier inhab-
itants of the land (Josh. 11.20), and her liturgical
language in her plea to Jesus (‘Have mercy on me,
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Lord, son of David’) lays claim to the temple wor-
ship from which her race is banned (Zech. 14.21).
Her answer to Jesus’ ethnocentric rebuttal wrings
the breakthrough of healing for foreign women by
the exercise of faith (cf. Matt. 8.5-13) and is taken as
indicating the breakthrough of the early Jesus move-
ment into Gentile acceptance and even as the model
of humble, acquiescent piety, especially in earlier
interpretations.

By contrast, the Markan story accents the tri-
umph of the word, not the faith, of a woman—’for
saying that’ (v. 29). The contest between the words
of Jesus and the words of the woman has dominated
the history of interpretation in the last two centuries.
A barely hidden apologetic exoneration for Jesus’
harsh words has been sought through postulating
a humorous or ironic by-play, the non-committed
use of a Jewish proverb antipathetic to dogs, the
pedagogical cultivation of the woman’s faith or the
development of the historical Jesus’ awareness of
his mission. Conversely, especially among feminist
and two-thirds-world interpreters, the word of the
woman has been prized as the voice of women in the
shaping of the gospel, as the vanguard of the Gen-
tile mission, as the resistance of a dominated group
against a colonizing master, as a preservation of the
integrity of local culture, as a shaper of the Christian
message, and even as a Cynic philosopher’s wit that
subverts conventional perspectives.

Usually overlooked is the importance of the
Syrophoenician daughter, who not only repeatedly
anchors the ow of the narrative and exchange of
dialogue but who provides the culminating point of
the story. The household of two women, mother and
daughter, becomes the nal repudiation of any patri-
archal necessity for the appropriation of the gospel
(cf. Mark 10.30 with the omission of ‘fathers’ in the
household of the reign of God). More signi cantly,
this aspect of the story lays the foundation for the
dramatic privileging of children in and for the reign
of God (Mark 9.36-37; 10.13-16).

Recommended reading. Cadwallader, A. Beyond the
Word of a Woman: Recovering the Bodies of the Syro-
phoenician Women. Adelaide: ATF Press, 2008. Schiissler
Fiorenza, E. But She Said: Feminist Practices of Biblical
Interpretation. Boston: Beacon Press, 1992. Jackson, G.
‘Have Mercy on Me’: The Story of the Canaaanite Woman
in Matthew 15.21-28. London and New York: Shef eld
Academic Press, 2002.

See also WomaN; GENTILES; CANAAN, CANAAN-
ITES; MARK, GOSPEL OF; MATTHEW, GOSPEL OF; CHILD

[AHC]

Candle. The term candle, referring to long cylinders
made of wax or tallow with a cloth cord in the center
for a wick, is used in the King James Version (and
a few other versions) where ‘lamp’ or ‘light” should
be use. This translation is inaccurate because can-
dles were unknown in the centuries in which the OT
was written. While it is possible that they could have
been available in NT times, it is unlikely that they
had any common use. The method of lighting used
in the Ancient Middle East was oil lamps.

The Bible does not give a speci ¢ description of
the form or material of ‘lamps’ so it usually assumed
that they are the ones typically found by archeolo-
gists. The invention of oil lamps was a great advance
in human technology. The oil lamps had two main
parts: a container for the oil and a place for the wick.
The oil was usually olive oil which would soak
the fabric (usually linen) used as a wick and then
burn, giving off light. Salt added to the wick gave a
brighter ame.

The tabernacle had a single lampstand made of
gold onto which lamps were placed. Solomon’s tem-
ple had ten golden lampstands (1 Kgs 7.49) with
multiple branches for holding the lamps. After the
Temple was restored by Nehemiah, it used a single
lampstand. However, after the Temple was looted
several times the multi-branch lampstand was
adopted. This is apparently the lampstand that is
identi ed as a menorah in 1 Maccabees and seen in
Rome on the Arch of Titus. The Book of Revelation
describes seven golden lampstands that are of the
original single lamp style. Symbolically Revelation
extends the vision of Zachariah of two lampstands
that suggest two trees beside the lampstand.

In the parable of the Ten Virgins (Matt. 25.1) the
Wise Virgins trim their wicks, the foolish ones did
not, symbolizing disobedience to Christ. Among
symbolic uses, the lamp represents the Word of God
(Ps. 119.105), salvation (Isa. 62.1), God’s guidance
(2 Sam. 22.29; Ps. 18.22; Prov. 6.23), wise rulers (2
Sam. 21.17; John 5.35), life (Job 21.17), and Christ
as the light of the world (John 8.12).

Recommended reading. Dowley, Tim. Living in Bible
Times. Grand Rapids, MI: Lion Hudson, 2008. Smith,
R.H. Biblical Archaeologist 27 (1964) 1-31, 101-24.

See also LIGHT UNDER A BUSHEL; MACCABEES,
Books oF; OLIVE, OLIVE BRANCH; OIL; PARABLE; TAB-
ERNACLE; TEMPLE; TREE OF LIFE; WISE AND FooOLISH
VIRGINS [A1w]

Canon. The word canon refers to an authorita-
tive guide to a particular subject. Various churches
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have recognized many kinds of canon lists, such as
a canon of saints or a canon of ethical or ecclesi-
astical laws. In biblical studies, canon refers to a
list of ancient books that has been recognized by
the church as its authoritative guide to its beliefs
and practices. The books were considered ancient
because they supposedly had the authorization of
prophets or apostles. The books were recognized
through liturgical and ecclesiastical usage in Chris-
tian churches in widespread geographical locations.
The books were adopted because they bore the rule
of faith (regula dei).

The major branches of the Christian church
have inherited differing lists of books considered
to be Holy Scripture. The differences are mainly
in what is called the First or Old Testament (OT).
Catholic and Orthodox churches inherited the First
Testament books generally found in the Septuagint
(LXX), which is a Christian adoption of mostly Jew-
ish Scriptures translated into Greek and some Jew-
ish Scriptures composed in Greek. That the LXX
is a Christian adaptation can be seen in some early
manuscripts that include speci cally Christian con-
tent such as ‘The Song of Mary the Theotikos’ from
Luke 1. Protestant churches chose the Jewish Scrip-
tures that are in Hebrew. The Protestant First Testa-
ment is essentially the same as the HB, although the
books are arranged according to the Septuagint and
have Septuagintal names.

The canon of NT books of almost all Christian
churches is the same. In the time immediately after
the death of Jesus (and probably even before), his
Jewish followers regarded the Jewish Bible to be
authoritative, but they also thought of the teachings
of Jesus as authoritative alongside the written Jew-
ish texts. Almost immediately, due to the teaching of
Jesus concerning his apostles, the church regarded
the teaching of the apostles, both in oral and written
forms, as the ‘rule of faith’. The teachings of Jesus
and the apostles formed the New Covenant ‘canon’
set beside the Old Covenant canon. As the apostles
passed off the scene, their writings came to be rec-
ognized as authoritative and thus as canonical, to be
used in the worship services of the church, in the
recognition of orthodoxy and heresy, and as a means
of encountering Jesus through the work of the Holy
Spirit. So the NT canon is believed to have author-
ity because it bears the teaching of Jesus, which he
delivered to his apostles, and which they in turn
passed on to succeeding generations of Christians
through their writings. The list of canonical books
was nalized under the emperor Constantine in

the fourth century, but the process of canonization
began in the time of the apostles. The story of the
canonization of Jewish and Christian scriptures is
the story of a quest for authority.

The historical-critical method virtually ignores
the canonical status of biblical books in the process
of interpretation. For this method, the origin of the
books is crucial. On the other hand, approaching bib-
lical books as a part of a divinely inspired canon cre-
ates an interpretive context, linking passages across
historical and geographical proximities. Thus, for
example, the Gospel of John can say Moses wrote
about Jesus (John 5.46). Christian theology is based
on such intertextual readings. Canonically based
intertextual readings were common in Jewish inter-
pretation as evidenced in the Mishnah, Talmuds, and
Midrashim. This is clearly how the early Christians
read the Jewish Scriptures and composed the Scrip-
tures of the New Covenant.

Recommended reading. McDonald, Lee Martin. The
Biblical Canon: Its Origin, Transmission, and Authority.
Peabody, MA: Hendricksen, 2007.

See also OLD TESTAMENT; NEW TESTAMENT  [DHJ]
Catholic Epistles. As many as twenty-one out of
twenty-seven NT books are ‘letters’. Thirteen of
these are attributed to Paul, and one (the anonymous
Hebrews), though best de ned as a sermon, includes
epistolary qualities (see Heb. 13.22-25). The remain-
ing seven ‘letters’ are variously labelled ‘Catholic’ or
‘General’ epistles. In modern Bibles, they appear as
a group in the penultimate position, prior to Revela-
tion: James, 1-2 Peter, 1-2—3 John, and Jude.

While this arrangement appears to come from the
Vulgate, a fourth-century ce Latin translation of the
Bible, variations in order exist among early copies of
the NT and other Christian writings. Hence the group-
ing of the seven was not self evident from the outset
but resulted from the lengthy NT canonization process
during which time the term ‘catholic’ was applied to
individual letters. In the fourth century, Eusebius (an
early church historian) and then Athanasius (bishop
of Alexandria) used the term catholic to designate
the group. The signi cance of the designation is not
entirely clear, though it serves to differentiate these
books from Paul’s letters and captures a shared qual-
ity of most of them, namely their address to non-spe-
ci c audiences (2-3 John are obvious exceptions).

While the Catholic Epistles generally receive
less attention than the Gospels and Paul’s writings,
recent scholarly trends are working to redress the
imbalance. Disputes are ongoing over such matters
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as authorship and time of writing, literary relations,
structural and rhetorical features, and social setting.
While some scholars reject the homogeneity of the
group, others detect an intrinsic thematic unity with
James as the representative head. One strikingly
common element is the direct connection of the
ostensible authors to the historical Jesus. Whereas
Jude and James are seemingly blood relatives
(brothers), Peter and John were key players among
his twelve disciples. The latter three are called ‘pil-
lars’ of the church by Paul (Gal. 2.9) and play an
important role in the early chapters of Acts.

If the authorship designations are authentic, the
Catholic Epistles are important contributions from
those close to the historical Jesus. More often, these
writings are considered pseudonymous, at least in
part, representing ecclesiastical interests of the late

rst or early second century (1-2-3 John are actu-
ally anonymous, though traditionally attributed to
the disciple John). Their perspective is often seen
as providing a contrast to Paul who himself had no
direct contact with the earthly Jesus.

Individual motifs echoed in contemporary culture
include the fallen angels of Jude 6 (cf. Gen. 6.1) in
the movie Blade Runner, as well as dualistic notions
of alien worlds in combat, detectable for example in
1 John, in the movie The Matrix. Matters of peren-
nial interest such as politics, slavery, marriage, and
innocent suffering are the subject matter of 1 Pet.
2.11-4.19. Saint Peter, the ostensible author of this
letter, enjoys iconic status in the Roman Catholic
Church as the original ‘Pope’ whose burial site is
below the famous basilica in Rome. In popular cul-
ture, he stands guard at heaven’s gates.

Recommended reading. Harner, Philip B. What are
They Saying about the Catholic Epistles? New York: Pau-
list Press, 2004.

See also Canon; JamEs, EpISTLE OF; PETER, Epis-
TLES OF; JOHN, EPISTLES OF; JUDE, EPISTLE OF [DUNR]

Cattle. Animals appear frequently in the Bible
which is not surprising given their presence as a
regular part of daily life. This is certainly the case
with cattle, which are mentioned hundreds of times
in a variety of ways, both literally and metaphori-
cally. For instance, Jabal is described as the ancestor
of those who have livestock (Gen. 4.20). The pos-
session of cattle often denotes wealth, which is true
of Abram (Gen. 13.2), the Reubenites and Gadites
(Num. 32.1). God himself is described as the owner
of ‘cattle on a thousand hills’ (Ps. 50.50). Cattle are
involved in many Levitical instructions, including

instructions regarding sacri ce (see Lev. 1-9; Heb.
9.12-19). They are slaughtered for special meals
(Gen. 18.8; Judg. 6.25-28; Matt. 22.4; Luke 15.23-
24) and given as gifts to cement covenantal prom-
ises (Gen. 21.27). Some Torah regulations empha-
size the wellbeing of domesticated animals. A stray-
ing animal was to be returned to safety (Exod. 23.4;
Deut. 22.1), a fallen animal was not to be ignored,
but rather helped to its feet (Deut. 22.4), and while
treading grain, an ox was not to be muzzled as this
would prevent it from eating while working (Deut.
25.4; cf. 1 Cor. 9.9; 1 Tim. 5.18). Furthermore, the
commands regarding Sabbath observance extend to
cattle (Exod. 20.10; 23.12; Deut. 5.14).

Animals also function as symbols and metaphors
in visions, dreams, and prophecy. Joseph interprets
the lean cows in Pharaoh’s dream as indicators of
famine (Gen. 41.26-36), Amos describes the unjustly
wealthy Samaritan noblewomen as the fat cows of
Bashan (Amos 4.1), and Jeremiah describes Egypt
as a ‘beautiful heifer’ (Jer. 46.20), perhaps to indi-
cate both wealth and helplessness (cf. 46.15). Other
striking symbolic uses of cattle appear in Ezek. 1.10
and Rev. 4.7.

Several contemporary writers have drawn atten-
tion to the moral vision regarding just treatment of
animals (in the OT especially), in order to criticize
the harsh commoditization and treatment of crea-
tures which has resulted from the relatively recent
industrialization of horticulture. In contrast to the
actual context in which cattle often now live, ide-
alized pastoral representations continue to persist
in cultural representation. Cattle are a central part
of the creche (or nativity) and the Christmas carol
‘Magnum Mysterium’ marvels at ‘the great mystery
... that animals should see the new-born Lord’.

Recommended reading. Borowski, Oded. Every Liv-
ing Thing: Daily Use of Animals in Ancient Israel. Walnut
Creek, CA: AltaMira Press, 1998.

See also AMos; ANIMALS, SYMBOLISM OF; COwS OF
BasHAN; NAMING OF THE ANIMALS [JHK]

Chaldeans. The Chaldeans were residents of Chal-
dea or the swampy lower Tigris and Euphrates River
delta. The Bible’s rst reference to the Chaldeans is
Gen. 11.28. Haran the son of Terah died in ‘Ur of
the Chaldeans’. Gen. 11.31 says that Terah left Ur of
the Chaldeans with his son Abram and the rest of his
family. There is one reference to the Chaldeans in
the NT (Acts 7.4) and eighty in the OT (in Genesis,
2 Kings, 2 Chronicles, Ezra, Nehemiah, Job, Isaiah,
Jeremiah, Ezekiel and Daniel).
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Some scholars believe that the Chaldeans origi-
nated in the mountains of Kurdistan, others that they
were inhabitants of Urartu (Ararat in Armenia), and
others suggest they were one of the Cushite tribes
that lived on the alluvial plain of Mesopotamia.
These maintain the remains of their language are
close to Galla, which was the ancient language of
Ethiopia. The Chaldeans were called Kaldu by the
Assyrians, Kasdu by the Babylonians and Kasddim
in Hebrew. They were associated with the city of
Kaluadha. They were rst mentioned in the Assyr-
ian chronicles of King Ashurnasirpal IT (884/3-859
BCE). In 850, the Assyrian king Shalmaneser III
raided to the Persian Gulf, which he called the ‘Sea
of Kaldu’.

In 721 Bcg, Sargon II ascended the Assyrian
throne and was immediately faced with the seizure
of the Babylonian throne by Merodach-apla-iddina
II (biblical Merodach-Baladan, Isa. 39.1) ruler of the
Bit-Uakin district of Babylonia. In 711, Merodach-
Baladan sent a delegation to visit King Hezekiah of
Judah in order to invite him to join a Babylonian
(Chaldean) led confederacy (2 Kgs 20.12-19; Isa.
39.1-8). Merodach-Baladan was forced to eein 710
as the Assyrians retook the region. In 625, Nabopo-
lassar, a governor in Babylonia took the throne of
Babylonia with widespread approval. Allied with
the Medes and Scythians he destroyed the Assyrian
Empire. His kingdom was then called the New Bab-
ylonian Empire or the Chaldean Empire. The Chal-
dean Empire continued to expand under Nabopolas-
sar and his son Nebuchadnezzar (who looted and
burned Jerusalem in 586 and then deported its peo-
ple). After Nebuchadnezzar the Chaldeans declined
rapidly and were conquered by the Persians under
Cyrus the Great in 539. The terms Babylonian and
Chaldean became virtually synonymous during
the Chaldean Empire. The biblical term Chaldean
eventually came to mean anyone from the region of
Babylon (Jer. 21.4, 9; 35.11; 51.4, 54; Ezek. 16.29).

Ancient Greek writers such as Herodotus and
Strabo described the Chaldean priests as magicians
as did St Athanasius in De incarnatione (48-51).
The Chaldean Oracles can be traced to a Hellenistic
commentary on sources believed to have originated
in Chaldea (Babylon). The scholastics and some
Reformation commentators used them as symbols of
idolatry.

Recommended reading. Woolley, Leonard. Ur of the
Chaldees: A Record of Seven Years of Excavation. New
York: W.W. Norton, 1965.

See also BABYLON; ASSYRIA [arw]

Chariot. A chariot is a lightweight, two-wheeled,
horse-drawn vehicle. An outgrowth of earlier four-
wheeled ox- or ass-drawn carts, the rst chariots
were prestige vehicles (see Gen. 41.43; 50.9) that
only later came to be used militarily.

The chariot’s battle eld potential came to be
fully realized only after the Sack of Babylon by
Murshili T (1531 Bce [Low Chronology]). In the
HB, the prophet Samuel warned the Israelites that,
if they went through with their plans to acquire a
king, he would ‘take your sons and appoint them
to his chariots and to be his horsemen, and to run
before his chariots’ (1 Sam. 8.11). Fielding a chariot
force required great expenditures, not only to build
the chariots (and likely to import the raw materials)
but also to train the horses and both train and equip
the chariot warriors. Thus, chariot forces were
a major factor separating prosperous, ‘civilized’
kingdoms from ‘barbarians’. The classic chariot
team consisted of a chariot pulled by two horses
and manned by two warriors: a driver and an archer.
Hittite chariot teams also had a shield-bearer, and
apparently spears were the weapon of choice rather
than the composite bow.

During the Late Bronze Age, chariotry was cen-
tral to the ancient armies of Egypt, Hatti, Syria, Mes-
opotamia, Greece, and India. Infantry served mainly
in support positions: guarding the camp, escorting
chariots on the march, and so on. Obviously, this
form of combat was only effective on the alluvial
plains; rough terrain rendered chariots largely inef-
fective. This form of warfare is re ected in the cross-
ing of the Red Sea (Exod. 14), famously depicted in
Cecil B. DeMille’s The Ten Commandments.

With the end of the Bronze Age, new infantry
tactics and equipment led to the demise of the great
chariot armies. Infantry supplanted the chariot’s
former preeminence, and chariots were ultimately
replaced even in support roles by mounted cavalry
some time after c. 900 BcE. When chariots were used
after that, it was usually to transport of cers to and
from the battle eld (see 1 Kgs 22.34; 2 Kgs 23.30).
Coming full circle, the chariot was once again a
prestige vehicle with limited military applications.
Chariots mainly enter modern consciousness as
racing vehicles, as in Ben Hur, the Beach Boys’ ‘Fun
Fun Fun’, and, obliquely, the pod races in Star Wars:
The Phantom Menace.

In the biblical narratives, chariots are depicted
both as non-military and as military vehicles—as
either ‘limousines’ or ‘tanks’—depending upon the
era being represented. When used symbolically,
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chariots are usually associated with warfare or mili-
tary might (Ps. 20.7; Ezek. 23.24; Joel 2.5; Rev. 9.9).

God is sometimes depicted riding a chariot.
Ezekiel 1.4-26 describes God’s ‘throne chariot’, a
four-wheeled vehicle driven by four supernatural
creatures (cf. Ezek. 10). This is perhaps reminiscent
of ‘the golden chariot of the cherubim’ in 1 Chron.
28.18 and other passages in which God is mounted
upon cherubim (Ps. 18.10). At any rate, Ezekiel’s
vision is the basis for Hellenistic-era esoteric specu-
lations that eventually gave rise to Merkabah (liter-
ally, ‘chariot’) mysticism within Judaism. The Afri-
can American spiritual ‘Swing Low, Sweet Chariot’
anticipates such a vehicle transporting one’s soul to
heaven.

According to the biblical writers, God also has
an angelic chariot force at his disposal, as in 2 Kgs
6.17 and Ps. 68.17. Second Kings 2.11-12 describes
how a ery chariot separated Elijah from Elisha as
the former was taken up to heaven in a whirlwind.

Recommended reading. Drews, Robert. The Com-
ing of the Greeks. Princeton: Princeton University Press,
1988. Drews, Robert. The End of the Bronze Age. Princ-
eton: Princeton University Press, 1993.

See also CHERUBIM AND SERAPHIM [Dip]
Cherubim and Seraphim. The term Cherubim
appears 91 times in the HB and they function as
guardians of the divine throne and the sacred tree.
Based on the iconography, they parallel the sphinx
in Egyptian traditions. The term Seraphim appears
7 times in the HB (Num. 21.6, 8; Deut. 8.15; Is 6.2,
6; 14.29; 30.6). The term comes from the Hebrew
verb ‘to burn’ and that has led to the understand-
ing of the Seraphim as ery serpents with human
attributes that praise Yahweh and engage in acts of
puri cation. The role of the Seraphim expands in
Second Temple literature. In the hierarchy of angels,
Pseudo-Dionysius places Cherubim on the second
level of importance and during the middle ages the
Seraphim were considered the highest order (the
angelic choir).

The Cherubim and Seraphim were depicted by
Andrea Mantegna in 1460 in a painting entitled
Madonna and Child with the Cherubim and Sera-
phim. These characters have been a vivid source of
inspiration for many artists throughout art history.

In 1926, the Cherubim and Seraphim movement
was begun in Nigeria under the leadership of Moses
Orimolade Tunolase. The name is said to have been
divinely inspired over the course of two years but
these characters do not feature prominently in the

theology of the movement. It now has 28 churches in
5 divisions, including North America. These names
have been used in popular titles that have little to do
with the actual character. An example of this is the
Inspector Morse episode ‘Cherubim and Seraphim’
that aired in 1992.

See also CHERUBIM AND SERAPHIM; ANGEL; DIVINE
COUNCIL, THE; YAHWEH; ASHERAH (ASHTORETH) [EW]

Chief priests. According to the NT, the archiereis
or ‘chief priests’ were members of a Jewish sect
or group called the Sadducees (Acts 4.6). Priest-
hood was hereditary in Judaism, and thus the chief
priests would have come from high priestly fami-
lies, descending from Levi. The primary role of the
priests was to act as mediator between the Jewish
people and God. Thus, their primary duties would
have involved ritual sacri ce and the running of the
temple. The leader of the priesthood was called the
archiereus, or high priest; during Jesus’ ministry this
was Caiaphas, although his father-in-law Annas is
also named in some Gospel accounts.

Since the NT is our only source of information
about the historical relationship between the chief
priests and Jesus, only one side of the story has been
preserved, and it provides us very little general infor-
mation about the chief priests. It is clear from the
Jesus narratives, however, that the chief priests were
certainly considered among the primary antagonists
of the early Christian movement, and that they were
in opposition to both Jesus’ teaching and to the later
preaching of the resurrection by Jesus’ followers.

Appearing in all four Gospel accounts, as well as
Acts, the chief priests are all but directly blamed for
the death of Jesus; they are consistently portrayed as
instrumental in the plot to kill Jesus, as well as the
handing of him over to Pilate to be condemned to
death. In Acts, we learn that it is on the chief priests’
authority that Jesus’ followers are to be imprisoned
(Acts 9.14), however in all accounts the chief priests
rarely act alone, and are usually cited as working
together with other Jewish authorities, including the
scribes, the elders of the community, the council,
and the Pharisees.

The chief priests have often been portrayed in
biblical art, and not surprisingly in a negative light.
One painting, by the French artist James Tissot
(1836—1902) bears the colorful title 7he Evil Coun-
cil of Caiaphas, which rather accurately describes
how Caiaphas and the chief priests have been con-
sistently portrayed for nearly two millennia. Popular
scenes to be illustrated include depictions of Jesus
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before the Sanhedrin, and the payment of Judas. In
most paintings, however, it is Caiaphas (sometimes
with Annas) who is obviously the central antagonist,
with the chief priests or council as an anonymous
mob often placed behind or off to the side of him.
An exception is found in depictions of the council
conspiring against Jesus, however, in which all sub-
jects are as a rule equally incriminated. An exam-
ple of this is another painting by Tissot—7he Chief
Priests Take Counsel Together—in which the chief
priests are portrayed in the foreground in luxurious
attire and lavish temple surroundings, creating a
stark contrast to the commoners (possibly followers
of Jesus) who are conservatively shown in the mid-
dle ground.

Portrayals of the chief priests in Ims are as a rule
no different from their painted counterparts. One
particularly striking depiction, however, appears
in the Andrew Lloyd Webber musical Jesus Christ
Superstar (1973). In the 1m, Caiaphas and council
scrutinize Jesus and his followers from atop make-
shift scaffolding in apping black robes, not unlike
a ock of carrion crows. While actually somewhat
sympathetic to Jesus, who Caiaphas admits is ‘cool’,
they give the argument that Jesus and his followers
are dangerous for the Jews, being under Roman rule.
To their credit, the other members of the council at
least exchange unsettled looks before joining in the
chorus led by Caiaphas: ‘so like John before him,
this Jesus must die!”

See also Priest; CalapHAS [Esw]
Child. This term translates the Hebrew bat (daugh-
ter), bén (son, grandchild), na ‘ar (little boy, infant),
veled (boy), or yaldah (girl); from the Greek, bre-
phos (unborn child, infant), pais (a very small child,
servant), paidion (child below the puberty stage),
teknon (child), or teknion/paidarion (little child).
‘Child’ is a relational term between the children
(small or grown-up) and their living/non-living par-
ents. It is evident in the genealogy, traced through
the male line of descent (Num. 1.1-46; Luke 3.23-
38; some mention daughters, see Gen. 5), underscor-
ing God’s covenant with the people through Abra-
ham, Isaac, and Israel/Jacob as well as King David
(Matt. 1.1-17).

A child is a divine blessing (Gen. 1.28). Women
endeavor to give birth to at least one (Gen. 29-30,
1 Sam. 1-2). Some children are born twins (Gen.
25.21-28). In the Bible, children relate to parents
in an interdependent cycle. They become the adults
who take care of the past generation and continue

the future of the extended family as a people in cov-
enant with God. This is underscored in the circumci-
sion of the boy-child (Gen. 17.10-14).

Children need nurturance (Ruth 4.16; 1 Tim.
5.10). They are also educated by the community
in their covenantal relationship with God and their
responsibility with one another (Deut. 11.19; Ps.
78.5). They must honor their parents (Exod. 20.12).
Brought up by the women in their tender age within
the domestic sphere, they gradually partake of eve-
ryday tasks (Jer. 7.18). In puberty, they begin to
assume gender-speci ¢ work (1 Sam. 16.11). Bib-
lically, children at play is rarely mentioned (Gen.
21.9; Matt. 11.16-17) but it is one of the images of
the messianic times (Isa. 11.8; Zech. 8.5). Children’s
value is not only functional but also rooted in their
relationship with the Creator even from the womb
(Ps. 139.13-14). They should not grow independent
from God (Hos. 11.3).

Children need deliverance from illness (Mark
7.24-30; Matt. 15.21-28), slavery (2 Kgs 4.1-7),
and death caused by sickness (2 Kgs 4.18-37; Mark
5.21-43). They also need protection from ill-will,
which is the case with Moses and Jesus, and their
contemporaries (Exod. 1.15-22; Matt. 2). God stops
Abraham from sacri cing his son Isaac (Gen. 22;
see also Mic. 6.6-8).

In the NT, Jesus appears in the Gospels as a baby,
and brie y as an adolescent (Matt. 1-2; Luke 1-2).
He later blesses children (Mark 10.13-16; Luke
18.15-17). A child shares his ve barley loaves and
two sh before Jesus could feed the multitude (John
6.1-13). Regardless of age, Jesus refers to his disci-
ples (John 13.33) and older people as children (Luke
19.9; Matt. 9.2; Mark 5.34). Children feature in
Jesus’ parables (Matt. 21.28-32; Luke 15.11-32) and
sayings (Mark 13.12; Matt. 10.21). He underlines
the children’s teachability as a model for Christian
life (Matt. 18.2-4; Luke 9.46-48). Some NT epistles
writers developed the childhood theme to underline
their relationship with their communities and to
solicit their obedience (1 Thess. 2.7-11;1 Cor. 4.14;
2 Cor. 6.13; 1 Pet. 1.14; 3 John 4).

The image of the child is important in Western
culture. Artworks abound concerning the life of the
child Jesus, particularly in scenes when he appears
with the Madonna. Depiction of children in danger
like the Agedah and the Massacre of the Innocents
are also well-known subjects. In contemporary soci-
ety, children’s choirs, like the Vienna Boys Choir,
are famous. In the 1989 United Nations’ Convention
of the Rights of the Child, the full range of children’s
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human rights—civil, political, cultural, social, and
economic—are enumerated.

See also Jesus, CHILDHOOD OF; ISRAEL, CHILDREN
OF; SON OF GoD [MALOUSI]

Children of God. The relationship between God
and his chosen people is often described in the Bible
in terms of a parent-child relationship. This meta-
phor is in fact not unique to the Bible; the concep-
tion of divine parenthood was common throughout
the ancient Near East, as is evidenced in the great
number of personal names with the form ‘god/god-
dess X is my father/mother.’

In the HB, the phrase ‘children of God’ (bene Elo-
him) is most often an exclusive expression designat-
ing Israel as a people. In Deut. 14.1-2, the Israelites
are said to be God’s children because God ‘has cho-
sen [them] out of all the peoples on the earth to be
his people, his treasured possession’. God is said to
have compassion on his children (Ps. 103.13), but he
also disciplines them when they rebel (Ezek. 20.21).
NT authors expand this motif, extending the right to
become God’s children (tekna theou, huioi theou) to
everyone (John 1.12; Rom. 8.14; 1 John 5.1). The
Apostle Paul emphasizes this point: ‘For in Christ
Jesus you are all children of God through faith ...
There is no longer Jew nor Greek, there is no longer
slave nor free, there is no longer male nor female’
(Gal. 3.26-28). The author of 1 John contrasts chil-
dren of God with children of the devil: the former
do not sin, while the latter ‘do not do what is right’
and ‘do not love their brothers and sisters’ (3.8-10).
In the Beatitudes, Jesus proclaims that peacemakers
will be blessed as children of God (Matt. 5.9).

In contemporary culture, the idea of ‘children of
God’ appears frequently as a theme in human rights
and social justice movements. In his famous ‘I Have
a Dream’ speech, Martin Luther King, Jr envisages
‘that day when all of God’s children, black men
and white men, Jews and Gentiles, Protestants and
Catholics, will be able to join hands and sing in the
words of the old Negro spiritual: ‘Free at last! Free
at last! Thank God Almighty, we are free at last!’
The hit charity single, ‘We Are the World” (1985),
composed by Michael Jackson and Lionel Richie,
also employs this motif: “We are all a part of / God’s
great big family / And the truth, you know love is
all we need’.

Not all twentieth-century applications of this idea
have been for humanitarian causes. A popular science

ction novel entitled Children of God (1998) by New
York Times Best Selling Author Mary Doria Russell

explores the themes of cultural misunderstandings
and the problems of evil and suffering. ‘“The Chil-
dren of God’ was also the name of a new religious
movement that emerged in the late 1960s, although
it was later renamed ‘The Family’. The movement,
which derived from American fundamentalist Chris-
tianity adapted to the youth counter-culture of the
1960s, has aroused major criticism and antagonism
as a result of its aberrant sexual practices.

The phrase ‘children of God’, both in the Bible
and in contemporary culture, evokes images of inno-
cence, dependence, protection, affection, and above
all relatedness. It is an expression which no doubt
for many re ects a future hope for peace, security,
and contentment.

See also ABBa; ApopTION; CHILD; FamiLy; FIrsT-
BORN; HEIR; ISRAEL, CHILDREN OF; SONS OF GOD

[BrRO]

Children of Israel. The children of Israel are the
physical descendants of the patriarch Jacob, whose
name was changed to Israel in Gen. 32.28 (see 2 Kgs
17.34). In Gen. 35.10-11, Jacob’s name change is
mentioned again, but this time it is promised that ‘a
nation and a company of nations shall come from
you’. The phrase children of Israel only occurs six
times in the Nrsv (1 Kgs 6.13; Isa. 17.3, 9; Tob 13.3;
Sir. 51.12; Rom. 9.27). However, this obscures the
fact that the same Hebrew or Greek phrase under-
lies the translation into other English expressions
(e.g., Israelites [Exod. 1.12; Heb. 11.22], sons of
Israel [Exod. 1.1], and people of Israel [Jer. 39.32;
Rev. 2.14]). Thus ‘Children of Israel’ is a key self-
referential term used by the descendants of Jacob in
the HB. The phrase involves insider language and
describes those who have been chosen by God. It
indicates a focus on covenantal identity for those
who are part of the people of God through Jacob/
Israel. Other terms for this group include ‘the
Hebrews’, an expression sometimes used in Exod.
1.22 (but see Phil. 3.5), and ‘the Jews’, a term that
develops later and connects the people to the land of
Judea (Ezra 6.14; Neh. 1.2; 1 Cor. 1.22).
Contemporary appropriation of the phrase chil-
dren of Israel is widespread. Many within Christian-
ity consider the church to have replaced ethnic Israel
as God’s chosen people (Gal. 6.16). The reference
to the ‘People of Israel’ in Rev. 7.4 appears to indi-
cate that the church has become the spiritual Israel
(see also Rom. 9.6-7; 11.17-21). However, Rom.
11.29 asserts that ‘the gifts and calling of God are
irrevocable’. Paul argues in Rom. 9-11 that God’s
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covenant relationship with Israel has not ended (cf.
Rom. 9.6; 1 Cor. 7.17-24).

Many within the contemporary nation of Israel,
however, use this term to connect their current polit-
ical existence with the biblical nation. In the Israeli—
Palestinian con ict, this claim is quite contested. In
1998, Laurel Holliday published a book entitled,
Children of Israel, Children of Palestine: Our Own
True Stories, which provides a collection of stories
from actual ‘children of Israel” who were raised in
the midst of the Arab-Israeli con ict. The phrase is
most notably associated, in cinematic history, with
the Cecil B. DeMille’s 1956 Oscar-winning movie,
The Ten Commandments. This movie brought the
story of the children of Israel to life in a way that
continues to impact contemporary popular culture.
In 2009, the television show Lost, in an episode
entitled ‘Follow the Leader’, contained numerous
allusions to the plight of the children of Israel as
presented in DeMille’s movie. This is nothing new;
imperialistic and liberationist readings of the exodus
and identi cation with the children of Israel were
appropriated during the American Revolution and
the Civil War. This raises an important issue con-
cerning the legitimacy and implications of a group’s
use of this term to re-inscribe the biblical narrative
into their own story. Although the phrase ‘children
of Israel’ continues to be drawn on to describe
oppressed groups, this should not diminish the con-
tinued signi cance of the actual ‘children of Israel’,
especially in a post-Shoah environment.

Recommended reading. Harvey, Graham. The True
Israel: Uses of the Names Jew, Hebrew, and Israel in
Ancient Jewish and Early Christian Literature. Boston:
Brill, 2001.

See also JEw/JubaIsm; ISRAEL [1BT]
Children of light. In Eph. 5.8, the children of light
describes those who follow Christ: ‘For once you
were darkness, but now in the Lord you are light.
Live as children of light’. In 1 Thess. 5.5, Paul
expands the description, ‘you are all children of
light and children of the day’. Luke 16.8 employs
the phrase ‘children of light” in contrast to ‘the chil-
dren of this age’. John 12.36 urges becoming ‘chil-
dren of light” as a goal of Christian belief. This brief
survey indicates that ‘children of light in its biblical
context refers to Christian disciples (see also Igna-
tius, Phld 2.1). This speci c phrase does not occur
in the HB but is used in the Dead Sea Scrolls, where
it describes those who are members of the com-
munity in Qumran as ‘the sons of light’ (1QS 1.9;

2.16; 3.13, 24, 25; 1QM 1.1, 3, 9, 11, 13). In con-
trast, those outside the community, who are also the
enemies of God, are referred to as ‘the sons of dark-
ness’ (1QS 1.10; 1QM 1.1, 7, 10). 1 En. 108.11-12
describes those who shall be called by God as those
who are ‘born of light” and will be placed ‘upon the
throne of his [God’s] honor’, because of ‘their faith-
fulness’. The phrase ‘children of light’ describes
those who were rightly related to the God of Israel
(cf. Isa. 9.2; Matt. 4.16). The light/dark binary draws
from standard imagery in the Ancient Near East, in
which darkness describes that which is oppressive
and dominating, while light represents relief from
subjugation. The Semitic idiom, ‘son of...” is used
to characterize the quality that is in view so ‘child of
light” emphasizes the subject’s purity, or more likely
one who is enlightened spiritually.

The followers of George Fox (1624-1691 ce) were
referred to as ‘Children of Light’, though now they
are described as ‘The Society of Friends’, or alter-
nately ‘The Quakers’. This may have arisen because
of Fox’s teaching that the light of Christ was within
humankind. Reinhold Niebuhr, in 1949, wrote The
Children of Light and the Children of Darkness, in
which he calls ‘the children of light’ to be as wise in
virtue and goodness as ‘the children of the darkness’
are in evil and wickedness. Thus, he builds on the
explicit contrast in the biblical imagery and applies
the teaching of Jesus from Luke 16.1-8 in a contem-
porary context. Niebuhr, however, understands that
those in the light do not always act as such. Robert
Stone’s 1992 novel, Children of Light, explores the
dif culty of living out the social implications of 1
Thess. 5.5. Stone concludes that it is much easier to
live as children of darkness, described in his novel
as a life of betrayal, drug addiction, and alcoholism.
‘Children of Light’ continues to be a live metaphor
that evokes images of good and evil, while contem-
porary use of this term often considers the chal-
lenges in living up to the standard inherent in being
called ‘Children of Light’.

Recommended reading. Koester, Craig R. Symbol-
ism in the Fourth Gospel: Meaning, Mystery, Community.
Minneapolis: Fortress Press, 2003. Niebuhr, Reinhold.
The Children of Light and the Children of Darkness: A
Vindication of Democracy and a Critique of its Tradi-
tional Defense. New York: C. Scribner’s Sons, 1949.

See also DARkNESS; JoHN, GOSPEL OF; DEAD SEa
ScroLLs [JBT]

Chosen People, the. As the oldest of the three Abra-
hamic faiths, Judaism differs from other belief sys-
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tems because it does not consider itself a religion but
a covenant and a contracted arrangement between
God and those he chose to act as a beacon of light
and morality in dark times.

Two pivotal events in Jewish history factor sig-
ni cantly into this relationship. First, the exodus
from Egypt (Exod. 1-14) testi es to Jews perse-
cuted by an Egyptian Pharaoh who would not allow
Moses and the Jews to leave Egypt to go to the
promised land. According to the Torah account, God
sent ten plagues to the Egyptians and the Israelites
were spared. They marked their doors with lamb’s
blood to signify their faith. This led to the exodus
from Egypt; Passover is celebrated every year to
commemorate this signi cant event. Second, the
Revelations on Mount Sinai resulted in the passing
of the ten commandments from God to the chosen
people through Moses (Exod. 19-20).

Choosing is a major theme in Jewish history,
from God choosing Abraham and Sarah to progen-
erate a great nation (Gen. 12, 15, 17), through God
choosing Moses to lead that same people out of
Egypt (Exod. 12—15) into a land God chose for them
(Num. 34.2-12), to God choosing a line of kings
including David and Solomon (1 Sam. 13.14; 1 Kgs
2.13-15) to bear the sceptre of God’s kingdom on
earth (2 Sam. 7.11-13).

With reference to God’s choice of Moses, Judaism
has much to say about God’s reasons for that choice.
Moshe Rabbeinu (Moses our teacher) was chosen as
the instrument of divine redemption. Three scenes
portray Moses mingling among people: in the rst
Moshe sees an Egyptian striking an Israelite, and
he gets involved; then he sees two Israelites argu-
ing, and again Moses gets involved; nally, after
he ed Egypt, Moses sees the daughters of Jethro
attempting to water their sheep at a well and other
shepherds forced them away—once again, Moses
got involved (Exod. 12.11-20). God chose Moses
as a vessel of freedom because he could not bear to
see injustice. Whether it was Gentile versus Jew, or
Jew versus Jew, or Gentile versus Gentile—Moses
got involved; he interfered and tried to correct the
situation, even if it led to his own harm. This was
Moses’s great virtue, and for this he was chosen to
become the father of all prophets.

Western culture has latched onto the idea of Jews
as God’s chosen (1 Chron. 16.13), sometimes for
better and sometimes for worse. William Norman
Ewer’s ubiquitous couplet, ‘How odd of God / To
choose the Jews’, perhaps penned in neutrality, has
elicited not a few attempts to ‘correct’ any applica-

tion of anti-Semitism including Leo Roston’s ‘Not
odd of God / Goyim annoy ’im’ and ‘But not so odd
/ Of those who choose / A Jewish God / Yet spurn the
Jews’ (attributed to Ogden Nash and also to Cecil
Brown). Perhaps the most popular Jewish response
to any non-Jewish address of God’s choice can be
found in the Broadway play, Fiddler on the Roof,
where Tevye dialogues with God about this very
subject: “We are your chosen people. But, once in a
while, can’t You choose someone else?’

Recommended reading. Gurkan, S. Leyla. The Jews
as a Chosen People: Tradition and Transformation. New
York: Routledge, 2008. Jacobs, Jill. There Shall Be No
Needy: Pursuing Social Justice through Jewish Law and
Tradition. Woodstock, VT: Jewish Lights Publishing,
2009.

See also JEw, JunAaisM; CHILDREN OF ISRAEL  [YR]
Christ. In the Bible, the terms Christ and Messiah
are intimately connected. Both terms refer to an
‘anointed one’, as in a king who is anointed to his
position of leadership or a priest anointed to per-
form his role (Lev. 4.3, 5). The Greek term chris-
tos is used in the Greek Septuagint to translate the
Hebrew mashiakh, or Messiah. Saul is ‘anointed’ as
the rst king of Israel (1 Sam. 9.16; 10.1; cf. 1 Sam.
26.9), but tradition favors his successor, David, who
becomes the quintessential ‘anointed one’ in the OT.
God promises to secure David’s kingship forever (2
Sam. 7.12-13; cf. Ps. 89).

In the period of the Second Temple, the term Mes-
siah plays an important function in Jewish imagina-
tion. Though variety exists, messianic expectations
from the period are typically of a Davidic military
leader who will free the Jewish people from foreign
occupation and restore Israel (e.g., Psalms of Solo-
mon 17). The Dead Sea Scrolls reveal an expecta-
tion of two Messiahs, one militaristic and the other
priestly. Jesus is not the only important historical

gure to be named the Messiah. It is applied to
the non-Israelite King Cyrus of Persia (Isa. 45.1),
and later, Rabbi Akiba names the leader of the Bar
Kokhba Revolt (132-35 cE) as Messiah.

Identifying Jesus of Nazareth as Christ, his
early followers link Jesus with the Davidic prom-
ise (e.g., Matt. 1.6; Luke 3.31). The Gospels contain
much confusion about what sort of Messiah Jesus
represents. After Jesus conveys his understand-
ing of being ‘anointed’ (see Luke 4.16-30), John
the Baptist questions Jesus: ‘Are you the one who
is to come, or are we to wait for another?” (Luke
7.20). Depictions of Jesus’ execution show similar
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confusion. The Romans execute Jesus in the style
of a treasonous insurrectionist. Jesus is mockingly
robed as a ‘king’ and a sign displayed above him
reads ‘King of the Jews’.

In their efforts to study Jesus of Nazareth, mod-
ern scholars have often made a distinction between
the ‘Jesus of history’ and the ‘Christ of faith’. David
Friedrich Strauss’s German work, Life of Jesus
Critically Examined (1835) marks an important
milestone in this regard. Perhaps foreshadowing its
broad impact, its English translation (1846) is the

rst published work of nineteenth-century British
novelist, George Eliot.

Varying understandings of the Christ has had pro-
found impact in political thought, philosophy, artis-
tic expression, and popular imagination. In music,
perhaps the most vivid artistic expression of the
term Christ or Messiah is George Frideric Handel’s
oratorio entitled Messiah (1741), a portion of which
is perennially featured in Christmas concerts. The
‘Hallelujah’ chorus within this piece emphasizes the
kingship of Jesus with God: ‘the kingdom of this
world is become the kingdom of our Lord and of his
Christ, and he shall reign for ever and ever’.

In literature and Im, ‘Christ- gure’ typically
refers to a self-sacri cial character (symbolic of
Jesus’ cruci xion and its related atonement the-
ology). Many consider Gandalf the Grey plays
such a role within J.R.R. Tolkein’s The Lord of the
Rings trilogy (1954-1955). The originally equiva-
lent term Messiah, on the other hand, typically car-
ries a less ‘sacri cial’ meaning in contemporary
language. A ‘messianic gure’, for instance, often
refers to a highly charismatic leader with a large
following.

Recommended reading. Fredriksen, Paula. From
Jesus to Christ: The Origins of the New Testament Images
of Christ. 2nd edn. New Haven: Yale University Press,
2000. Mowinckel, Sigmund. He That Cometh: The Mes-
siah Concept in the Old Testament and Later Judaism.
Grand Rapids, MI: Eerdmans, 2005.

See also ATONEMENT; CHRIST FIGURE; Cross, CRU-
CIFIXION OF CHRIST; JESUS OF NAZARETH [PGMm]

Christ gure. The word Christ stems from the
Greek christos (anointed one), which was used as a
title for Jesus and not a proper name. A Christ Fig-
ure is a literary technique employed by authors to
associate their character with the biblical gure of
Jesus. These characteristics are not associated with
any one Gospel in particular, but constitute a blend
of the various descriptions, actions, and rhetoric of

Jesus from all of the canonical and non-canonical
works. Though Christ Figures are often represented
as martyrs who sacri ce themselves for others or for
a greater cause, they also exhibit any number of the
following traits: ability to perform miracles, ability
to heal others, guidance by a spiritual father, virginal
birth, or an ability to resurrect from death. Unfortu-
nately, the term is used loosely and oftentimes a pro-
tagonist is labelled a Christ Figure by the fact that
they showcase one or two minor resemblances with
Jesus. There are no speci ¢ guidelines for label-
ling a character as a Christ Figure nor does it matter
whether or not the author intended for such a con-
nection to be made.

In literary works, Christ Figures are not uncom-
mon. In J.R.R. Tolkien’s The Lord of the Rings, the
wizard, Gandalf, is often considered a Christ Fig-
ure because various allusions to Jesus: he exhibits
remarkable powers, gathers and leads a group of fol-
lowers, saves others through his death, rises from
the dead, and returns to his followers. These same
attributes appear in the 1m versions of The Lord of
the Rings, directed by Peter Jackson.

Films with interesting Christ Figures among their
characters include Jesus de Montréal, Hero, The
Butter y Effect, Star Wars, The Lion King, and The
Wrestler. In Denys Arcand’s Jesus de Montréal, the
protagonist is an obvious Christ Figure since he is
literally playing the role of Jesus in a staged passion
play. In The Wrestler, directed by Darren Aronofsky,
Randy Robinson sacri ces himself for a crowd at
the end of the Im.

Recommended reading. Baugh, Lloyd. Imagining the
Divine: Jesus and Christ Figures in Film. Kansas City:
Novalis, 2002. Kozlovic, Anton Karl. ‘The Structural
Characteristics of the Cinematic Christ-Figure’ Journal of
Religion and Popular Culture 8 (2004), http:www.usask.
ca/relst/jrpc/.

See also JEsus OF NAZARETH; CHRIST [cam]
Christmas. Christmas is the feast or celebration of
the Nativity (birth of Christ), the story of which is
recounted in the Gospels of Matthew (1.18-2.12)
and Luke (1.5-2.21). It falls every year on Decem-
ber 25. Scholars are uncertain when the rst Nativ-
ity celebration was held, but it is unlikely to have
been much before the early fourth century ce. There
is also much debate concerning how early Chris-
tians arrived at a date of December 25. From the late
second century onwards, Christians began making
attempts to date the birth of Christ. Clement of Alex-
andria reports several different dates that have been
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suggested, all occurring in the period from March to
May in our calendar.

The earliest reference we have linking December
25 to the birth of Christ is in the Chronograph of
Furius Dionysius Philocalus, which was compiled at
Rome in 354 ck. By this time Christmas appears to
have become the starting-point of the liturgical year
and a major feast in the West. It was not until the
end of the fourth century, however, that the churches
of the East adopted December 25 as the feast of the
Nativity, which they had been celebrating on Janu-
ary 6. After this point, January 6 became the feast
of the Epiphany, which commemorated the visit
of the Magi to the infant Jesus. The modern song
“The Twelve Days of Christmas’ refers to the period
between Christmas and Epiphany.

There are two leading theories about why
December 25 became the date of Christmas. The
most popular view is that early Christians appropri-
ated an existing pagan celebration, the ‘Birthday of
the Unconquered Sun’, which occurred on Decem-
ber 25. This festival marked the winter solstice, the
point at which the days began to grow longer. There
is also evidence, however, that early Christians
believed that Jesus was conceived and died on the
same day of the year. In the West, the cruci xion
was believed to have occurred on March 25. If Jesus
were conceived on this date, he would have been
born on December 25.

Christmas remained a major feast in the Western
Church until the end of the Middle Ages. Many of
the Protestant Reformers, however, considered the
observance of liturgical feasts to be a negative part
of Roman Catholicism, and as a result Christmas
was no longer celebrated in certain parts of West-
ern Europe. In the modern period, Christmas has
become an increasingly secularized holiday, asso-
ciated with giving gifts, singing carols, showing
generosity towards the poor, family togetherness,
and generally spreading good cheer. These virtues
are extolled in many Christmas specials and mov-
ies, such as Rudolph the Red-Nosed Reindeer, The
Grinch Who Stole Christmas, Frosty the Snow-
man, It’s a Wonderful Life, and EIf. Many of these
elements of Christmas celebration can be traced
to Victorian England, and they are exempli ed in
the novella 4 Christmas Carol (1843) by Charles
Dickens. The most recognizable gure associated
with the modern holiday is Santa Claus (St Nicho-
las). St Nicholas of Myra was a bishop in the late
fourth century, known for his generosity towards the
poor. In Belgium and the Netherlands, his feast day,

December 6, became associated with the giving of
presents. Although originally depicted in bishop’s
robes, in the nineteenth century St Nicholas merged
with the English ‘Father Christmas’, a jolly green-
robed bearded man, to create the gure now recog-
nizable as Santa Claus.

Recommended reading. Kelly, Joseph F. The Origins
of Christmas. Collegeville, MN: Liturgical Press, 1996.
Roll, Susan K. Toward the Origins of Christmas. Kampen:
Kok Pharos, 1995.

See also INFANCY NARRATIVES; MAGI; VIRGIN/VIR-
GIN BIRTH [kas]

Chronicles, Book of. The Book of Chronicles, or
1 and 2 Chronicles, are late biblical historical writ-
ings that describe the history of Israel—particularly
Judah and the House of David—from the earli-
est times until Cyrus’s Decree (538 BCE). Roughly
half of it has parallel material in the earlier bibli-
cal writings, namely Torah, Joshua, Samuel, Kings,
Psalms, Ruth, and Ezra—Nehemiah, and it includes
numerous genealogical and geographical lists (e.g.,
1 Chron. 1-9). Chronicles is one of the largest books
in the HB, and it ends the Jewish canon. The Rab-
bis ascribed it to Ezra and Nehemiah, though most
likely it originated in Jerusalem, the work of a Lev-
ite, approximately 400-375 BCE.

The Chronicler evaluates the past in light of
contemporary events and theological concerns:
he emphasizes the implementations of the priestly
codex (P); the Temple, its services and service-
givers; and the continuity of Judah’s tribes as the
true Israelites who survived until his era. He encour-
ages Diaspora Jews to move to Jerusalem and Judah.

Immediate personal reward and punishment is
one of the core theological principles of Chroni-
cles. Reliance on the Lord and obedience to his
commandments results in victory, peace, and pros-
perity. In contrast, disobeying and neglecting the
Lord’s word and his Temple leads to war, disaster,
and defeat. The heavenly promise to give the king-
dom to David and his descendants is eternal so the
very existence of the Northern Kingdom indicates
rebellion against the Lord. The Temple and royal
city Jerusalem was captured by ‘all Israel’, and so it
represents the nation’s true center.

Chronicles is one of the least popular and least
studied books in the Scriptures. It was translated
relatively late into Greek and Aramaic, and the
Syriac translation of the Bible, as it existed in the
third century cg, lacked Chronicles altogether.
Despite Jerome’s well-known comment about the
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book (‘Chronicles is condensed to such an extent
and so well abridged, that whoever claims to know
Scriptures without having knowledge of Chronicles,
would make himself a laughingstock’), Chronicles
was almost completely neglected in Christianity. It
was excluded from Scriptural studies of some com-
munities. Hugh of Saint-Cher states that the Jews
were generous towards Chronicles by including it
in the Writings, while its appropriate place should
be among the Apocrypha. Chronicles received a bet-
ter reception in the Jewish tradition and literature.
Verses from the book were integrated into the Jew-
ish liturgy, and Zohar, used in the artistic works in
the synagogues of Dura-Europos and En-gedi, and
in disputations with Christians. There are several
medieval commentaries on Chronicles. Neverthe-
less, some negative opinions exist as well. Spinoza,
for one, wished that Chronicles would be excluded
from the canon. In the last decades there is increas-
ing scholarly interest in Chronicles.

Recommended reading. Kalimi, I. The Reshaping of
Ancient Israelite History in Chronicles. Winona Lake, IN:
Eisenbrauns, 2005. Kalimi, 1. An Ancient Israelite His-
torian. Assen: Van Gorcum, 2005. Kalimi, 1. The Retell-
ing of Chronicles in Jewish Tradition and Literature: A
Historical Journey. Winona Lake, IN: Eisenbrauns, 2009.
Klein, R.W. I Chronicles: A Commentary. Hermeneia.
Minneapolis: Fortress Press, 2006.

See also SamuEL, Books or; KinGgs, Books oF

[1K]

Church. The term church is the usual translation
of the Greek ekklesia in the NT. This translation is
problematic because there are marked differences
between the rst-century ekklésia and contemporary
notions of what constitutes church. Prior to the rst
century, ekklesia referred to the principal assem-
bly of the democracy of Athens in its golden age
480-404 BcE, so its meaning derives from being an
assembly of people and not a building.

Ekklesia occurs 115 times in the NT, always refer-
ring to a gathering of people. In the undisputed Paul-
ine letters, it occurs 44 times with a further 21 men-
tions in the deutero-Pauline and 3 more in the Pasto-
ral Letters. In the NT, ekkilésia denotes the assembly
of Christ or the community of Jesus’ followers as
distinct from the Jewish gathering or synagogue that
adheres to the Old Covenant. There are some occa-
sions when ekklésia refers to a general assembly, as
in Acts 19.32 and 1 Cor. 14.19, where ‘synagogue’
is used in relation to the gathering of Christ’s dis-
ciples. The distinction between ekklesia and syna-

gogue was not as rigidly observed in the Septuagint
(LXX) where ekklésia is used as the equivalent of
the Hebrew gahal, meaning the entire community of
the children of Israel. Ekklesia comes to describe the
New Covenant, the assembly of Christ, and is used
in the Pauline corpus to refer to both the local assem-
blies in house churches, assemblies of the whole
church in a region, and for the universal church.
The NT also refers to the gathering of Christians in
homes as a primary place of worship. For instance,
Paul sends greetings to Prisca and Aquila, and ‘also
the church in their house’ (Rom. 16.3, 5).

Increasingly through history and particularly
from the time of Constantine and the building of
basilicas, ‘church’ came to mean the building rather
than the assembly. From the ornate to the austere,
the buildings dot the landscapes of the Christian
world. More recently, communities are reclaiming
their identity as an assembly with some denomina-
tions choosing to locate again in houses following
the ancient tradition.

Recommended reading. Gehring, Roger W. House
Church and Mission: The Importance of Household Struc-
tures in Early Christianity. Peabody, MA: Hendrickson
Publishers, 2004. Trainor, Michael F. The Quest for Home:
The Household in Mark’s Community. Collegeville, MN:
Liturgical Press, 2001. White, L. Michael. The Social Ori-
gins of Christian Architecture: Building Gods House in
the Roman World. 2 vols. Harvard Theological Studies 42,
43. Valley Forge, PA: Trinity Press International, 1990.

See also House [RAHC]

Circumcision. The term comes from the Hebrew
verb miil and the Greek verb peritemno. In Gen.
17, God instructs Abraham to be circumcised as a
sign of the covenant and Abraham obeys, ultimately
circumcising his sons Ishmael and Isaac also.
Descendants of Abraham’s family would undergo
circumcision on the eighth day, including Jesus but
circumcision was not unique to Israel, since other
countries in the area, such as Egypt, made use of it.
‘Circumcision of the heart’ appears in the HB sev-
eral times (e.g., Deut. 10.6; Jer. 4.4) and seems to
mean that the one whose heart is circumcised will
be more fully devoted to God. Both of these sets
of meanings—Tliteral and symbolic—are also pre-
sent in subsequent Jewish literature (Apocrypha,
Pseudepigrapha, the writings of Josephus, Philo,
and the rabbis), and in the NT as well. Circumcision
became so identi able with those who followed
the God of Israel that they were sometimes known
simply as ‘the circumcised’, as in Rom. 3.30. Dur-
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ing the Greek and Roman occupations of Palestine
some Jews attempted to assimilate into the reign-
ing culture by abandoning some of their ancestral
practices, even including the removal of ‘the marks
of circumcision’, as reported in 1 Macc. 1.15. In the
earliest church the circumcision of Gentile coverts
became a major point of controversy, as evidenced
in Acts 15 and Gal. 2. Paul rails against those who
compel Gentiles to be circumcised in Gal. 6.12-15,
since for Paul the cross has relativized circumci-
sion. Paul also associates circumcision with the
Law in Rom. 2.25 and Gal. 5.3 and seems to view it
as a demarcation of Jewish identity.

Augustine (De civ. Dei 15.16-16.27) sees cir-
cumcision as a sign of spiritual regeneration that has
been superseded by faith in God and God’s grace.
Likewise, Jerome argues (Comm. in Genesim 3.1)
that Gentiles are not required to be circumcised and
that instead they undergo a ‘spiritual circumcision’.
Luther’s position on the matter is similar (‘On the
Councils and the Church’) and he argues that ‘the
articles of faith’ are preeminent to circumcision.
Calvin contends that baptism has taken the place of
circumecision as an initiatory right (/nstitues 4.16.3).

In English literature circumcision is seldom a
central theme but it does appear periodically. One
example is in Shakespeare’s Othello (5.2.354-56)
where the protagonist says that he struck a ‘circum-
cised dog’. Milton has a poem entitled ‘Upon the
Circumcision’ in which he compares circumcision
with the cruci xion, since both were ultimate signs
of obedience, and he in uenced other poets such as
Christopher Harvey and Robert Herrick to view it in
similar ways.

More recently, circumcision continues to be a
topic of interest in the West. Even though the number
of males circumcised has decreased dramatically in
Europe and is declining in the United States as well,
the topic appears in popular media on occasion. For
example, in an episode of Sex and the City, Charlotte
is uncomfortable with the fact that the man she is
dating is uncircumcised, which helps him decide to
have the procedure done. On the show Friends, Joey
auditions for a play in which the director wants an
uncircumcised actor to appear nude. In an effort to
win the role, Joey attempts to make himself appear
to be uncircumcised by using various items such as
silly putty and lunchmeat. In an episode of Seinfeld,
Jerry winces while holding a baby who is about to
be circumcised and as a result Jerry’s nger is ‘cir-
cumcised’ instead.

See also GENTILE; JEW, JuDAISM [ImB]

Cities of refuge. The cities of refuge were six literal
cities given by God to his people (Num. 35.6-28;
Deut. 4.41-43; see also Deut. 19.2-13; Josh. 20.7-9).
Cities of refuge were made available for people to

ee for protection after they accidently killed some-
one (manslaughter). Perpetrators involved in pre-
meditated murder were not allowed into the cities.
Only those who accidently killed someone could ee
there. The rationale for traveling to a city of refuge
was the fear of retaliation by the deceased’s family.
The guilty party could escape to one of the six cities,
rush inside, grab the ‘horns of the altar’ (goat or cow
horns were attached to the top four corners of stone
altars), and cry for mercy to the high priest. The vil-
lain would have to live in this city until such time as
he went to trial or until the high priest died.

The concept of refuge can be seen embedded in
western culture. The American penal system adapts
this concept when it offers a much lesser penalty for
‘manslaughter’ as opposed to that of ‘premeditated
murder’. Music shows the in uence of ‘refuge’ with
phrasing in songs such as Guns N’ Roses’ ‘Sweet
Child O’ Mine’ (1987), and the Red Hot Chili Pep-
pers’ ‘Under the Bridge’ (1992). Phrases in this song
show that the writer’s city (Los Angeles) was his
friend, con dant, fortress, safe haven. Arch Nichol-
son directed Fortress (1985), which offers a cave as
a refuge for a teacher and her school kids against
abductors. The refuge concept can also be seen in
The Road (2009, John Hillcoat, director), and 7 Am
Legend (2007, Francis Lawrence, director).

The concept of refuge is found in literature as
well, as in Cities of Refuge by the Canadian Michael
Helm (McClellan & Stewart, 2010). The Bible itself
transfers it into theological terms. Before the estab-
lishing of the cities in Numbers, Noah’s ark was a
refuge for Noah, his family, and representative ani-
mals that saved them from the wrath of God. The
promised land given to the Israelites was itself a
place of refuge from nomadic life, warring neigh-
bors, and destitution (the land was ° owing with
milk and honey’). In NT literature, Jesus is seen as a
refuge from temptation, the world system, the hatred
of Satan (1 Pet. 5.8), and the Judgment of God upon
his enemies.

The Psalmist looked to God as his city of refuge.
He used the imagery of rocks, crags, mountains,
caves, etc. as places of refuge from enemies. In one
such instance, he wrote of God: ‘my rock and my
fortress, my stronghold and my deliverer, my shield,
in whom [ take refuge, who subdues the peoples
under me’ (Ps. 144.2). Seventeenth-century British
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author John Donne also viewed God as his refuge in
‘A Hymn to God the Father’.

Local re departments throughout America
double as ‘safe havens’ for children. This refuge
is for any child who feels threatened by strangers
or abusive family members. They can run into any

re department that displays safe haven signs and

nd refuge. An international organization (ICORN)
exists for providing a degree of refuge for the free-
dom of expression for international writers who have
been censored or even targeted by governments.

See also SANCTUARY; NUMBERS, Book oF; Book oF
THE LAw [MBW]

Cleansing of the Temple. Every Gospel records
Jesus’ actions in the Temple when he disrupts the
buying and selling of sacri cial animals and over-
turns the tables of the moneychangers (Matt. 21.12-
13; Mark 11.15-19; Luke 19.45-48; John 2.14-16).
The Synoptic Gospels place this action at the end of
Jesus’ ministry, which is then linked to his trial and
cruci xion. The Gospel of John places this event at
the beginning of a three year ministry. The synop-
tic chronology is more likely to be accurate on this
point with John’s placement re ecting his theologi-
cal purpose in presenting Jesus as the Temple. While
it is clear that Jesus carried out some disruptive
action in the Temple, scholars differ about the extent
and possible meaning of this. The four Gospel writ-
ers record the event differently and with their own
interpretations.

According to Jewish sources, the moneychang-
ers were not a desecration of the Temple, and it is
possible that the larger animals were also permitted
in the outer court since at Festival times the purity
laws were relaxed (m. Hagigah 3.6-7). The pres-
ence of animals and moneychangers helped the pil-
grims who came to Jerusalem for Passover. A month
before this event, Passover tables were erected in
the Temple to collect the half-shekel Temple tax (m.
Shekalim 1.3) since this was a time when Jews from
many lands would come to Jerusalem. This tax paid
for the upkeep of the Temple and its rituals. Since
this tax could not be paid with Roman coins which
offended Jewish law with the image of the emperor,
the coins were exchanged for coins from Tyre which
had no ‘graven image’. Pilgrims could change their
money, pay their Temple-tax and buy an animal for
sacri ce. The moneychangers and animals therefore
were part of Israel’s system of worship and not a
corruption. Jesus’ action was not so much a cleans-
ing as a prophetic, symbolic action. It was common

for OT prophets to criticize worship when rituals
did not involve authentic covenantal living (e.g.,
Amos 5.21-24; Jer. 7.1-7). These prophetic critiques
were a call to covenant renewal. Jesus’ actions need
to be understood historically against this prophetic
tradition.

In 70 ck, following a brief Jewish uprising,
Roman armies destroyed the Temple and all the
Gospels were written after this event. From this ret-
rospective position, Jesus’ Temple action could be
remembered and reinterpreted. For Mark the Temple
is to be ‘a place of prayer for all the nations’ (11.17).
Matthew presents it as a claim of Jesus’ messianic
authority. John offers the most explicit link between
the destruction of the Temple and Jesus’ action. Fol-
lowing the action Jesus speaks about the destruction
and raising of the Temple (2.19) and the narrator
adds an interpretive comment that Jesus meant the
Temple of his body (2.21). The Dead Sea Scrolls
show that some Jews at this time linked a Davidic
Messiah with the task of building a new Temple
(4Q174). Mark (14.58) and Matthew (26.61) record
this saying about the destruction of the Temple dur-
ing Jesus’ trial as part of the charges against him.

Recommended reading. Coloe, M.L. God Dwells
with Us: Temple Symbolism in the Fourth Gospel. Col-
legeville, MN: Liturgical Press, 2001.

See also JEsus oF NAZARETH; NAZARENE; TEMPLE,
ISRAEL’S [MLC]

Coat of many colors. From the Hebrew ketonet
(coat, tunic) and passim (the etymology of which
is uncertain), ‘coat of many colors’ (Gen. 37.3, KJv)
is a translation of the Greek, not the Hebrew. The
LXX scribes may not have understood the Hebrew
word for sleeves, or they interpreted it for their cul-
ture, and so they translated it into Greek as poikilon
(colorful, multicolored, and variegated). The early
translators of the English Bible (as early as Wycliffe,
c. 1385) did not understand the word either, and
so relied upon the much older Greek translation,
resulting in the widespread belief that it was a mul-
ticolored tunic. With a better understanding of the
Hebrew word, it is now thought to be a long coat
or more literally, a coat that went to the hands and
the feet.

Its rst appearance is in Gen. 37.3. Jacob, one of
the OT Patriarchs, presented this coat to his beloved
son Joseph. This gift widened the rift that existed
between Joseph and his brothers. It is not explained
why this tunic in itself is so special, however, it sym-
bolized to his brothers the exalted status of Joseph
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with his father. That and other factors, led Joseph’s
brothers to plot his death. When the perfect opportu-
nity came upon them to get rid of him permanently,
his brothers stripped him of his coat, thus signalling
Joseph’s fall from favor and his journey to hardships
(Gen. 37.23). His brothers decided at the last minute
to sell him to a caravan of Ishmaelites, who were
passing by, for twenty pieces of silver. They then
dipped the coat in goat’s blood to convince their
father that a wild animal had eaten him.

The Hebrew phrase makes its last appearance
in 2 Sam. 13.18, ‘a garment of divers colors’ (KJv),
where it is explained as ‘the kind of garment the
virgin daughters of the king wore’. This garment
belonged to Tamar, one of King David’s daughters.
Amnon, her half-brother, had just raped her and had
put her outside his room. Tamar, in terrible distress,
threw ashes on her head and tore her special robe.
The narrator then informs his audience about what
kind of robe she was wearing, which was the ketho-
neth passim, the long robe with sleeves.

Ford Madox Brown, who was an English painter
of moral and historical subjects, painted in 1867 a
scene depicting Joseph’s brothers deceiving their
father concerning his death by presenting the blood-
stained coat to him. Shoshannah Brombacher, a
modern day painter, painted Joseph Receives his
Coat of Many Colours in 2008. It is a very vibrant
painting depicting Joseph with his robe, along with
his parents and brothers.

In contemporary culture, the musical Joseph
and the Amazing Technicolor Dreamcoat is based
on the account of Joseph, from his staged death to
his reconciliation with his brothers. The cast sings
‘Joseph’s Coat’ in Act 1, which mentions Jacob’s
favoritism, his sons’ jealousy toward their brother
Joseph, and describes the various colors of the coat.
Dolly Parton sang ‘Coat of Many Colors’ in 1971,
which Shania Twain later covered: ‘As she (her
mother) sewed, she told a story / From the Bible,
she had read / About a coat of many colors / Joseph
wore’.

See also JosepH, SON OF JACOB [EID]
Cock. This bird had a signi cant reputation in the
Ancient Near East, most notably because of its abil-
ity to foretell the coming dawn. Thus, the Cock was
often associated with such themes as creation, light,
diligence, and wisdom. It was dedicated to a number
of deities spanning from Greece to Persia: Apollo
and Mithra, Greek and Persian sun gods, Mercury,
the Greek god of trade, and Athena, the Greek god-

dess of work. The Cock’s lascivious character also
made it a signi cant symbol in Greco-Roman fer-
tility cults, often representing ithyphallic gods. The
mythic symbolism of the Cock was quickly adopted
in Christianity. Most notably, the Cock became a
symbol of divine wisdom heralding the coming
of Christ.

The special ability of the Cock to foresee events
in uenced scriptural interpretation, hence the rare
word in Job 38.36 sekwi (from the verb skh ‘to
look [out]’, ‘to foresee’,) was translated as ‘cock’
(gallo) in the Latin Vulgate (‘Who gives the cock
its understanding?’). Those with prophetic ability
have at times been compared with the Cock. In his
thirteenth-century ce discussion of ecclesiastical
symbolism, Rationale divinorum of cium, William
Durandus writes that the cock on church spires is
like a preacher who can foresee the coming Day of
Judgment, and that the preacher’s crow summons
all from their slumber to repent, convert, and keep
watch for Christ’s return.

The Cock also came to symbolize Christ. The
apocryphal Book of the Cock (c. sixth century cE), still
used in the Ethiopic Church, records that at the Last
Supper, Akrosenna, the wife of Simon the Pharisee,
brought out a roasted cock which Jesus resurrected,
foreshadowing his own resurrection. The theme of
the resurrected Cock is also found in various other
apocryphal texts like Acts of Pilate, and became a
popular tradition in medieval Christian legends in
the west. The analogy between the Cock and Christ
is also found in early Christian hymnography. The
hymn of St Ambrose (340-397 cE), ‘Maker of all,
Eternal King’ (deterne rerum Conditor) states: ‘The
bird, the messenger of dawn, Sings out the light is
near, And Christ, the rouser of our minds, Now calls
us back to life’. Another good example is Prudentius’s
(348413 cE) hymn, ‘The Winged Herald of the Day’
(Ales diei nuntius). In Chaucer’s ‘Nun’s Priest’s Tale’,
a fox named ‘newe Scariot’, a reference to Judas,
betrays the protagonist cock, Chauntecleer, who is
often regarded a Christ-type.

The time of the cock-crow was predictable and
functioned as a nocturnal clock. The ancient Romans
designated the hours from midnight to 3 am, gal-
licinium (‘cockcrow’), as part of a four-fold night
watch: evening, midnight, cockcrow, and dawn.
This system was eventually adopted in ancient Pal-
estine (see Mark 13.35 [alektorophonial; m. Yoma
1.8 [gri’at haggeber]). These hours quickly devel-
oped into a canonical time of prayer in the early
Christian church (cf. Mark 13.35; Apostolic Consti-
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tutions VIII, iv, 34) and came to be associated with
eschatological vigil.

Recommended reading. Baird, Lorrayne. ‘Chris-
tus Gallinaceus: A Chaucerian Enigma; or the Cock as
Symbol of Christ in the Middle Ages’. Studies in Ico-
nography 9 (1983) 19-30. Leclercq, Henri. ‘Coq’. In
Dictionnaire d’archéologic chrétienne et de liturgie. Ed.
Fernand Cabrol and Henri LeClercq. Vol. III, cols. 2886-
2905. Paris: Letouzey & Ané, 1955. Piovanelli, Pierluigi.
‘Exploring the Ethiopic Book of the Cock: An Apocryphal
Passion Gospel from Late Antiquity’. Harvard Theologi-
cal Review 96 (2003) 427-54.

See also ANIMALS, SYMBOLISM OF [JERP]
Colossians, Epistle to the. Colossians presents
itself as a letter from Paul ‘to the saints and faith-
ful brothers and sisters in Colossae’, that is, to the
church in the city of Colossae. The letter congratu-
lates these ‘saints’ for their faith and love (1.4), and
informs them that Paul prays they will be lled with
the knowledge of God’s will so that they may lead
lives worthy of the Lord (1.9-10). There is a lengthy
moral and behavioral exhortation (2.16—4.6). While
its exact nature is disputed by biblical scholars,
Colossians addresses a false teaching, probably
related to Jewish Torah and traditional require-
ments, that demanded that the Colossian believers
observe a variety of regulations (2.4, 16-23). Colos-
sians claims that although obedience to regulations
appears wise, it does not make people more holy and
the regulations should be ignored. The letter argues
that God through the actions of Jesus Christ has
provided complete redemption (1.13-20; 2.9-15).
Believers should look only to Christ. Many scholars
are of the view that Colossians was not written by
Paul. Its literary af nities are in many ways closer to
Ephesians than to other letters in the Pauline Corpus.

Colossians is not often quoted directly in litera-
ture or represented in artistic works, but there are
allusions to the letter’s language and ideas in vari-
ous places. Colossians is often classi ed as a ‘prison
epistle’ on the belief that Paul was imprisoned in
Rome when it was written. Rembrandt’s famous St
Paul in Prison re ects this view. A line from Ben
Jonson’s (1572—-1637) poem ‘A Hymn on the Nativ-
ity of My Savior’ (‘The Word, which heaven and
earth did make”) might draw on Col. 1.15-20. The
title of Tolstoy’s The Power of Darkness alludes to
Col. 1.13. More recently, the popular Im The Da
Vinci Code (2006) offers the argument that things
may not need to be either human or divine, but that
the human is divine. This might allude to christolog-

ical notions found in Colossians (1.15-16, 19; 2.9).
The traditional roles for men (husbands), women
(wives) and children seen in the domestic code
(3.18-4.1) seems to be reinforced by such things as
the song ‘Tradition’ in the musical and Im Fiddler
on the Roof (1971). Popular images and thinking
about ancient (and more recent) slavery are aroused
by the discussion of the roles of slaves and masters
in Col. 3.22-4.1, drawing the mind to recall such
Ims as Spartacus (1960) and the institution of Afri-
can slavery in the sixteenth to nineteenth centuries.

Some phrases from Colossians occasionally
appear in popular usage, including ‘set your minds
on things that are above’ (3.2), ‘the image of the
invisible God’ (1.15; cf. Gen. 1.26; Imago Dei), ‘the

rstborn from the dead’ (1.18), and ‘principalities
and powers’ (rulers and authorities, 1.16; 2.15). The
letter to the Ephesians employs some of the same
ideas and phraseology.

Recommended reading. Hay, David M. Colossians.
ANTC. Nashville, TN: Abingdon Press, 2000. Walsh,
Brian J., and Sylvia C. Keesmaat. Colossians Remixed:
Subverting the Empire. Downers Grove, IL: InterVarsity
Press, 2004.

See also PauL, THE APOSTLE; EPISTLE; EPHESIANS,
LETTER TO THE [RRJ]

Colors, Symbolism of. The Bible contains many ref-
erences to color, primarily used to describe nature:
blue for sky and water, green for plants, and so on.
A spectrum of colors—a rainbow—is seen after the

ood as a sign of hope (Gen. 9.12-17). The breast-
plate of the high priest is set with a colorful array of
gemstones (Exod. 28.15-21). One of the most vivid
colored objects of the OT (at least in the kiv transla-
tion) is the so-called ‘coat of many colors’ given by
Jacob to son Joseph, incurring the wrath and envy
of his brothers (Gen. 37.3). This is the foundation of
many modern literary works, prominently Andrew
Lloyd Webber’s Broadway musical Joseph and the
Amazing Technicolor Dreamcoat.

White is a symbol of purity, innocence, right-
eousness, joy and redemption: ‘Purge me with hys-
sop, and I shall be clean; wash me, and I shall be
whiter than snow’ (Ps. 51.7). Many other objects
are described as being white, including garments
(Dan. 7.9), animals (Gen. 30.35), and manna (Exod.
16.31). Christ wears white at the Trans guration
(Matt. 17.2), as seen in Raphael’s 1520 painting.
The references in Revelation are abundant, ranging
from the robes of the Elders (Rev. 4.4) to the throne
of judgment (Rev. 20.11); from angels (Rev. 15.6) to
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the horses ridden by the redeemed (Rev. 6.2). Here
white may be seen as a symbol of victory. White is
contrasted to red with regard to sin (Isa. 1.18). The
2002 Im White Oleander is characterized by con-
trasting the positive and negative aspects of white.

Black is connected to sin and death, and used
to describe the barren earth left by the plague of
locusts (Exod. 10.15), and in many instances, dark
and threatening skies (1 Kgs 18.45; Jer. 4.8; Joel
2.2; Mic. 3.6). At the opening of the third seal the
sun turns black (Rev. 6.12). Gold, a precious and
hard metal, symbolizes divinity and even immortal-
ity (Exod. 28.36; Ps. 21.3). The Golden Calf (Exod.
32.4) is symbol of idolatry. It is mentioned in songs
by Bob Dylan (‘Gates of Eden’) and The Hooters
(‘All you Zombies”).

Red is the color of blood, and therefore associ-
ated with sacri ce, particularly that of Christ. Toni
Morrison’s novel Beloved contains extensive bibli-
cal references and relies heavily on symbolism of
the color red. Stephen Crane’s Red Badge of Cour-
age speci cally evokes the red of a bloodied band-
age. The Whore of Babylon is described as ‘sitting
on a scarlet beast ... clothed in purple and scarlet’
(Rev. 17.3-4). Hawthorne’s novel The Scarlet Letter
repeats this symbolism for his adulterous protago-
nist, Hester, described as ‘a scarlet woman, and a
worthy type of her of Babylon’. Purple is a color
created from a precious dye, used (with blue and
crimson) for the temple linens (Exod. 26.1) and
worn by those with high rank in the Bible (Judg.
8.26; Est. 8.15; Prov. 31.22; Dan. 5.16). The robe
placed on Jesus was also purple (Mark 15.17, 20),
and thereafter associated with royalty. The rock
musician Prince played with this idea for his 1984
album and Im Purple Rain.

Green is a common descriptor of natural forms.
Green pastures are referred to in Ps. 23.2, re ecting
God’s care for his people; a 1936 Im of the same
name reworked this theme. The fourteenth-century
romance Sir Gawain and the Green Knight con-
tained various allusions to this color as character-
izing both youth and its passing.

Recommended reading. Ottmann, Klaus (ed.). Color
Symbolism. Putnam, CT: Spring Publications, 2005. Pas-
toureau, Michel. Blue: The History of a Color. Princeton:
Princeton University Press, 2001.

See also Coar orF Many CoLors; GoLD; GOLDEN
CALF; GREEN PASTURES; WHORE OF BABYLON  [ACF]

Communion. Communion is one of the names for
the Lord’s Supper, also referred to as the Eucharist

and the Breaking of Bread (see Matt. 26.26-29;
Mark 14.22-25; Luke 22.14-23; 1 Cor. 11.23-26).
The also also has a broader sense related to notions
of community. The NT uses the Greek word koino-
nia. Rarely used in secular Greek before it was taken
up by Paul, it means sharing things in common.

Paul uses koinonia in 1 Cor. 10 where he is giv-
ing pastoral advice to the Corinthians about tempta-
tions to idolatry. In v. 16, Paul writes that the cup
and the bread of communion are shared. However,
if they participate in eating food offered to idols
in idolatrous practices that are then in communion
with something other than Christ. Paul’s argument
is an ethical one as well as a spiritual one, that says
that Christians cannot drink of the cup of Christ and
also the cup of idols. Nor may Christians join with
pagans in eating at their idolatrous feasts. In 2 Cor.
6.14, Paul urges his readers to avoid entangling rela-
tions with non-believers. He asks, ‘what fellowship
is there between light and darkness?’” He continues
and asks what do believers share (koinonia) with
unbelievers?

Communion is also used in 2 Cor. 13.13 by Paul
in what is sometime called the Apostolic Benedic-
tion: ‘The grace of the Lord Jesus Christ, the love of
God and the communion of the Holy Spirit be with
all of you’.

There are many poems, hymns and other works
in English literature that celebrate the mystery of
corporate fellowship believers nd in Communion.
Poems include ‘Holy Communion’ by William Cul-
lan Bryant (1794-1878) and ‘The Bugler’s First
Communion’ (1918) by Gerard Manley Hopkins
(1844-1889). Among the hymns are ‘I Am His and
He Is Mine’, ‘Nearer, My God to Thee’, ‘Blest Be
the Tie That Binds’, and ‘There Is a Fountain Filled
with Blood’.

Recommended reading. Barron, Robert E. Eucharist.
Maryknoll, NY: Orbis Books, 2008. Marshall, I. Howard.
Last Supper and Lord's Supper. Grand Rapids, MI: Eerd-
mans, 1980.

See also EucHARIST; LORD’S SUPPER; SACRAMENTS;
UrpEr ROOM [ATw]

Conversion. Most are surprised to learn that there is
no word for ‘conversion’ in the Bible. The terms we
nd there are exclusively metaphorical. The Greek
verb metanoed is typically translated as ‘to repent’,
but it refers literally to ‘a change of mind’. In the HB,
the notion of conversion is expressed by the term
shuv, literally, ‘to turn’, as in ‘to turn away from the
wrong path and turn towards the correct path’.
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In the context of the Bible, the term apples most
famously to Paul the Apostle. Though Paul is piously
referred to as a Christian convert, scholars disagree
on whether the term suits; is Paul a convert to a new
religion or a Jewish believer in Jesus? Paul never
uses the term Christian of himself; indeed, the term
did not even exist in his lifetime. Others, such as
Krister Stendahl, encourage us to consider whether
it is better to think of Paul’s experience on the model
of the call of the prophet in the HB (see, for exam-
ple, Paul’s own language in Gal. 1.15).

Paul says little about his rst encounter with
Jesus in his letters so Christians typically turn to
the Acts of the Apostles for details, often not realis-
ing that each of Luke’s three descriptions of Paul’s
conversion (Acts 9, 22, 26) are different! Although
many passages in Paul’s letters might allude to his
conversion experience, there is widest agreement
that the following passages refer to that event: Gal.
1.11-17; Phil. 3.4b-11; 1 Cor. 9.1; 1 Cor. 9.16-17; 1
Cor. 15.8-10.

In modern scholarship, there has been intense
interest in the phenomenon of conversion and in
Paul’s conversion in particular. In keeping with
the individualistic and introspective perspective
of modern Western people, our understanding of
conversion has been psychological; emotional,
tumultuous, and cataclysmic are typical terms we
use to express the depth of a conversion experi-
ence. Recent scholarship, however, has questioned
whether such categories are relevant to ancient
Mediterranean cultures that were outward looking
and community minded.

Conversion is a common motif in Christian art
and Paul’s story is a favorite subject. Caravaggio
captures the scene in Acts 9 in a work called The
Conversion on the Way to Damascus (1601). Michel-
angelo’s The Conversion of Saul (c. 1542—1545) is
a panoramic, showing the heavens with God and
many angels sending the blinding light down upon
Paul who is on the ground.

Luke’s narratives of Paul’s conversion have been
so in uential in Western culture that the phrase
‘Damascus Road’ or ‘Damascus Road experience’
refers to an unexpected change of heart, and appears
in popular media everywhere (headlines, televi-
sion, and radio talk shows). There has been specu-
lation that the song ‘Blinded by the Light’, written
by Bruce Springsteen (1973) but made popular by
Manfred Mann’s Earth Band (1979) takes its title
from the conversion narratives of Paul, but this is
debatable.

Recommended reading. Crook, Zeba A. Reconceptu-
alising Conversion: Patronage, Loyalty, and Conversion
in the Religions of the Ancient Mediterranean. Berlin:
Walter de Gruyter, 2004. Segal, Alan. Paul the Convert:
The Apostolate and Apostasy of Saul the Pharisee. New
Haven: Yale University Press, 1990.

See also AcTs OF THE APOSTLES, THE; DAMAscUS
RoaDp; PAuL, THE APOSTLE; SCALES FELL FROM HIS
EYES [zAc]

Corinthians, Epistles to the. First and Second Cor-
inthians belong to the Pauline letter corpus and fall
between Romans and Galatians in the NT canon.
Modern scholarship unanimously af rms the autho-
rial authenticity of the letters, placing them among
the seven ‘undisputed letters’ of Paul. Both epistles
were written to the church in the Roman colony of
Corinth, Greece. Paul rst visited Corinth in c. 51/52
CE (Acts 18) and sent 1 Corinthians from Ephesus
(1 Cor. 16.8) in c. 54/55 cE. Second Corinthians is
notoriously dif cult to date, primarily because most
modern scholars believe the letter in its canonical
form is the compilation of several shorter epistles
delivered on separate occasions. This theory is dis-
puted, however, and no consensus currently exists.

First Corinthians responds to certain doctrinal
and ethical inquiries of the Corinthians, as is evident
by the frequently cited introductory formula, ‘Now
concerning . . . (peri de; 1 Cor. 7.1, 25; 8.1; 12.1;
16.1, 12). The major themes of the letter include
boasting, wisdom, leadership, church discipline,
sex, food, the Eucharist, spiritual gifts, resurrection,
the Jerusalem collection, and the visit of Apollos.
How these themes relate to one another has been the
subject of many rhetorical studies. It has recently
been argued that 1 Corinthians is a sample of delib-
erative rhetoric. In other words, throughout 1 Cor-
inthians Paul is exhorting the church to conform to
a particular pattern of thought and behavior. That
pattern is expressed in the letter’s thesis statement:
‘Now I appeal to you, brothers and sisters, by the
name of our Lord Jesus Christ, that all of you be
in agreement and that there be no divisions among
you, but that you be united in the same mind and the
same purpose’ (1 Cor. 1.10). All of the individual
pieces of the letter then support Paul’s exhortation
to ecclesial unity.

Second Corinthians, while being far more dis-
jointed than its predecessor, is perhaps the most can-
did and intimate of Paul’s letters, demonstrating his
great vulnerability and deep re ection upon his apos-
tolic position. While it is easily observed that critics
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of Paul loomed somewhere in the background of 1
Corinthians, by the time Paul wrote 2 Corinthians
an anti-Pauline party had clearly invaded the church
and spread their critical evaluation of him through-
out the congregation (2 Cor. 10.10), leaving some
Corinthians to question Paul’s apostolic legitimacy.
However, according to Paul, ‘such boasters are false
apostles, deceitful workers, disguising themselves
as apostles of Christ’ (2 Cor. 11.13). Paul defended
his apostleship not by pointing to his great personal
achievements, but his af ictions and weaknesses (2
Cor. 4.6-12; 6.4-10; 11.23-28; 12.7b-10). The letter
also contains Paul’s most elaborate treatise on Chris-
tian charity (2 Cor. 8-9).

Two motifs from the Corinthian epistles con-
tinually resurface in Western culture. The rst is
Paul’s treatment of the superiority of love (1 Cor.
13.1-8a). Perhaps the most quoted text in modern
wedding ceremonies, this pericope continues to
speak powerfully about how and how not to love
one another. The second theme is Paul’s mysterious
‘thorn in the esh’ (2 Cor. 12.7). The original refer-
ent of the phrase has puzzled scholars for centuries,
yet its ambiguity has allowed people suffering from
all kinds of ailments and af ictions to borrow the
phrase when referring to their individual struggle.

See also EprisTLE; NEW TESTAMENT; PAUL, THE
APOSTLE [JxG]

Council, Jerusalem. According to the Acts of the
Apostles and Galatians, there was a meeting of
churches at Jerusalem, the headquarters of the prim-
itive church. Generally, this meeting is dated around
48 ck. The gathering of churches was prompted by
the judaizing controversy, meaning that some ultra-
conservative Jewish Christians (Judaizers) insisted
that Gentile converts be circumcised and keep the
Mosaic Law in order to be part of the church. Paul
and Barnabas quarreled with them and the church at
Antioch had to refer the matter to the parent church
in Jerusalem. A council of churches was convened
and after erce debate, a resolution passed. Gentile
Christians were free not to observe the Mosaic laws
but were encouraged to eschew those acts that may
create friction with strict Jews: eating meat offered
to idols; eating meat with blood; and sexual immo-
rality. The historicity of the Jerusalem council is
often challenged because even though there are vari-
ous similarities between the accounts in Gal. 2.1-10
and Acts 15.1-32, there are striking differences.

The council of Jerusalem could be compared to
the periodic meeting of World Council of Churches

in Geneva, Switzerland. At these meetings the body
deliberates on issues of shared concern such as pov-
erty, HIV and AIDS, human rights and democracy,
child abuse, sustainable development, to mention
only a few.

See also ACTS OF THE APOSTLES, THE [ET]
Covenant. In Hebrew epic, Yahweh makes a cove-
nant or cuts a treaty (karat berif) at Sinai with Moses
and Israel to drive out the nations (Exod. 34.10-12,
14, 24, 27). Moses is a king in relation to a divine
king, and this idea of covenant is modeled on trea-
ties of the Neo-Assyrian Empire in which a great
king like Esarhaddon makes a treaty with a vassal
ruler and his people. Subsequent writings mostly
refuted the idea that God can be bound by a treaty to
protect Israel. One historian af rms the validity of
the Mosaic covenant but argues that ongoing occu-
pation of the land depends on unswerving dedication
by Davidic kings to the law of centralization (Deut.
12; 2 Kgs 18.22). Another author sets aside the Sinai
covenant and binds God to an everlasting covenant
in which he promises Noah to preserve the earth
from ood (Gen. 9) and guarantees Abraham the
whole land of Canaan (Gen. 17). Yet another writer
replaces the treaty at Sinai with God’s disclosure of
binding laws on Israel (Exod. 21-23 passim). One
of the exilic historians also obligates Israel by inter-
preting the Sinai covenant as being synonymous
with the law, making Moses its mediator, and adding
legal policy (Exod. 20.2-26; Deut. 5).

The idea of covenant acquires new meaning in
different historical contexts. Calvin the Protestant
Reformer argues for an inviolable covenant with
Jesus as mediator between Jews and Gentiles in
place of the old covenant which was not inscribed
upon the hearts of men (Jer. 31.31-33). Calvin’s
insistence that God’s covenant gives Israel priority
is upheld by theologian Karl Barth in an Advent ser-
mon he delivered at Bonn on Romans 15 (Theologis-
che Existenz Heute, 1933), in opposition to Nazism
and the national aspirations of the German Christian
Movement. God initially made his covenant ‘with
and only with this people’. His covenant was not
broken (cf. Jer. 31.32) but was revealed for Israel
and for Gentiles as ‘a covenant of grace for sinners’
who ‘can only live by God’s mercy’. The terrify-
ing reality of Auschwitz made it impossible for Elie
Wiesel to participate in the camp’s New Year litur-
gies (Rosh Hashanah) in which God is proclaimed
King and praised for remembering his covenant with
Israel (Night, 1969). Wiesel claims the Holocaust
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inaugurated a type of anti-Sinai, in which the cov-
enant is between Israel and death. The prophet Isaiah
ridiculed the covenant as a pact with death because
the citizens of Jerusalem erroneously believed that
God would deliver them from the Assyrians, unaware
that covenant requires justice as its foundation (Isa.
28.14-19). For Wiesel God is the unreliable partner
in the covenant. His novel The Town Beyond the Wall
(1964) ends with a legend in which a man says to
God, “You be man, and I will be God. For only one
second’. After the change neither God nor man was
ever the same. Philosopher Emil Fackenheim asserts
that Jews must not abandon the covenant: ‘We shall
keep it alive and be its witnesses’. Otherwise, Jews
‘hand Hitler posthumous victories’.

Recommended reading. Berenbaum, Michael. The
Vision of the Void: Theological Re ections on the Works of
Elie Wiesel. Middletown, CT: Wesleyan University Press,
1979. Fackenheim, Emil L. God’s Presence in History:
Jewish Af rmations and Philosophical Re ections. New
York: New York University Press, 1970. Peckham, Brian.
History and Prophecy: The Development of Late Judean
Literary Traditions. New York: Doubleday, 1993.

See also Book or THE Law; ISRAEL; Law; MOSES

[JrRW]

Cows of Bashan. Amos composed a cycle of
poetry in which he addresses the wealthy women of
the city of Samaria as ‘the cows of Bashan’ (4.1).
Each woman speaks to her husband, then in uni-
son, ‘Bring, and let us drink’. Amos denounces the
women for initiating drinking parties or symposia
feasts which impose oppressive nes on the destitute
(2.8; 6.4-7). He speaks to the men and prophesies
coming days of war. Then he tells the wives they
will be deported with shhooks (4.2). God addresses
the females as fugitives going out through breaches
in the walls of the city, comparing them metaphori-
cally to a herd of cows stampeding through a hole in
a fence (4.3). The women are called cows because of
their positive association with Bashan, a mountain-
ous northern area, east of the Jordan River, famous
for its cattle, sheep and goats (Deut. 32.14; Ezek.
39.18). Their men are ‘bulls’ because they give them
themselves horns (Amos 6.13). The ‘strong bulls of
Bashan’ (Ps. 22.12) owe their strength to the fertile
grazing land of Bashan (Mic. 7.14; Jer. 50.19). Thus
‘cows and bulls of Bashan’ are attering images of
virility and fertility. Recent inscriptional evidence
found at Kuntillet ‘Ajrud represents Yahweh as a
bull and his consort Asherah as a cow (Exod. 32;
Deut. 9; 1 Kgs 12; 2 Kgs 10.29, 17.16, 21.7, 23.4;

Hos. 8.5-6; 10.5; 13.2; Ps. 106.19; Neh. 9.18). By
applying animal imagery to the women and men of
Samaria, Amos is perhaps mocking the ruling elite
as goddesses and gods.

The expression Cows of Bashan has found rather
limited representation in Western culture. However,
two are worthy of mention. Sculptor Alex Hallmark
has fashioned a number of works based on charac-
ters from the OT, including one entitled Amos and
the Cows of Bashan, and John Herbert Kaufman
wrote a two-act play with musical accompaniment
called The Cows of Bashan (1984). As a metaphor
for a woman thought to possess attributes normally
associated with female members of the bovine spe-
cies, the word cow has found its way into everyday
English parlance. A derogatory epithet the OED
offers the following de nition: ‘Applied to a coarse
or degraded woman. Also, loosely, any woman, used
especially as a coarse form of address’. Here the
word cow does not denote what Amos would have
intended—he does not ridicule his female readership
for being obese or overfed. Indeed one errs to attrib-
ute this sense in Amos 4.1. The narrator’s address to
the disagreeable cook, referred to as a cow, in George
Orwell’s novel Down and out in Paris and London
(1933) conveys the modern sense aptly. Feminist
spokesperson Germaine Greer also cites a disparag-
ing riddle in reference to Paul McCartney’s late wife
in the initial recordings of the band Wings: ‘“What do
you call a cow with wings? Linda McCartney’. Her
vocal performances were allegedly off-key.

Recommended reading. Coggins, Richard J. Joel and
Amos. New Century Bible Commentary. Shef eld: Shef-

eld Academic Press, 2000. Greer, Germaine. ‘Germaine
Greer: Pop Bitch’. The Independent (May 21,2006). Rilett
Wood, Joyce. Amos in Song and Book Culture. ISOTSup,
337. Shef eld: Shef eld Academic Press, 2002.

See also ANIMALS, SYMBOLISM OF; ASHERAH (ASH-
TORETH); AMoS, Book oF; CATTLE; GOLDEN CALF;
Y AHWEH [NRP AND JRW]

Creation, Creator. Although the biblical account
of creation (Gen. 1-3) is not the oldest such story,
it forcefully distances itself from its Mesopotamian
and Egyptian counterparts by its monotheistic decla-
ration of a universal creator who orders and rules the
cosmos through the authority of the spoken word.
Genesis, in fact, combines two independent creation
stories. Their canonical form suggests they were
intentionally placed alongside one another in order
to emphasize complimentary aspects of both creator
and creation.
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The rst story (Gen. 1.1-2.4a) makes a liturgi-
cal statement about God’s creation of an orderly
universe out of the primordial chaos. The rst three
days present a general ordering of creation (the
separation of light from darkness, the separation of
the waters above from the waters below to create
the atmosphere, and the separation of dry land from
water). The next three days of creation parallel the

rst by populating these spheres (the placing of the
sun and heavenly lights, the placing of the aerial and
aquatic creatures in their respective domains, and
the population of the dry land with all ground-dwell-
ing creatures, including humanity). This principle of
order eventually comes to underscore many aspects
of Hebrew life and thought. God created the world
with a sense of order; those who live in accordance
with that order align themselves with the creator and
thus nd his favor. Those who violate the order of
creation position themselves in opposition to God
and reintroduce chaos to the world. After complet-
ing the work of creation in six days, God spent the
seventh day resting from his labors—a paradigm
that underscores the origins and importance of Sab-
bath observation for all those created in the image
of God.

The second story (Gen. 2.4b—3.24) moves from
universal to local canvas by making statements
about the intimate and purposeful creation of
humanity, the place of humanity within God’s crea-
tion, and whether humanity would choose to live in
accordance with God’s created order. In this respect,
the tragic events of disobedience in the narrative
are paradigmatic of the human struggle to navigate
ambiguity and alienation in their relationships with
God, others human, and the whole of creation.

The theme of creation reappears explicitly in a
number of biblical texts including Proverbs, which
denotes wisdom as the rst order of creation and
the means by which God created (3.19-20; 8.22-36;
cf. John 1.1-5). Job appeals to the act of creation in
order to juxtapose human nitude alongside God’s
unfathomability (38.4-11). A number of the Psalms
highlight God’s creation as evidence of his sover-
eignty, majesty, and glory (8.1-9; 19.1-6).

A variety of extra-biblical texts also offer a sub-
stantive recasting of the creation story including
Jubilees, which expands upon the priestly aspects
of the Genesis narrative by including additional
legal material on Sabbath observation, puri cation
after childbirth, and sacri ce (2.1-3.31). Sibyl-
line Oracles 1 creatively interweaves the Genesis
creation story within the context of a Greco-Roman

mytho-historical framework, and the rst chapter of
Josephus’s Antiquities combines, paraphrases, and
nuances the two biblical accounts in order to create
a smooth- owing narrative.

In recent years, the message of the biblical crea-
tion account has often been overshadowed by the
imposition of modernist statements of scienti ¢ the-
ory and pseudo-science onto this foundational bib-
lical text. These concerns, however, were certainly
foreign to the biblical writer, and to pursue them is
to ignore the bevy of theological statements latent
within Genesis.

Recommended reading. Anderson, Bernhard W.
From Creation to New Creation. Minneapolis: Fortress
Press, 1994.Cassuto, Umberto. 4 Commentary on the
Book of Genesis. Trans. Israel Abrahams. Vol. 1, pp.
7-177. Jerusalem: Magnes Press, 1961.

See also FINGER OF Gop; Gop [TAB]
Cross, Cruci xion of Christ. At its height, the
Roman Empire was a vast civilization which exuded
its in uence over a number of conquered nations.
Due to the fact that the Roman Empire was so
expansive, it was dif cult to ensure order and main-
tain compliance by the different regions. As a result,
the Roman elite adopted a lethal form of punishment
that was so cruel that it was feared by all people.
Although the Romans were not the rst to practice
the punishment of cruci xion, which was developed
by the Carthaginians and utilized by the Persians
and Alexander the Great, their use of the technique
is best known.

The actual act of crucifying a person involves
nailing or hanging a person to a tree or to timbers
in the shape of a T or X. Although there are refer-
ences to the use of nails in the act of cruci xion,
most notably Jesus (although not explicit in the NT,
see John 20.25; Gospel of Peter 6.20), some cruci-

xion victims were attached to a cross by tying their
arms and legs to the wood. Regardless of the nature
of the cross, or how that person was attached, after
the person was raised up on the cross the cruci xion
of a person continued until that person died, usually
from suffocation.

This is merely the act of cruci xion; however, the
entire process is much more involved and degrad-
ing. The whole process of cruci xion was designed
to humiliate the victim and maximize the amount of
shame and suffering that person incurred. Regard-
less of whether the person was still living or dead,
this type of public exposure stripped the victim of
their last vestiges of honor, leaving them entirely
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shamed. In the ancient sources, one thing associ-
ated with cruci xion and punishment of crimes is
a torture list. Cruci xion did not occur by itself, but
was accompanied by a number of other physical and
emotional punishments that compounded the shame
and pain.

Easily the most famous incidence of cruci xion is
the story about Jesus reported in the Gospels (Matt.
27.32-44; Mark 15.21-32; Luke 23.26-43; John
19.17-27). In evaluating these cruci xion narratives,
it is clear that his execution by the Romans follows
the typical procedure for killing a person this way.
Similarly, the mocking and ogging that preceded
Jesus’ death (Matt. 27.27-31) also resembles cruci-

xion narratives found in other sources.

The cross eventually became an important Chris-
tian symbol. In the rst centuries after Jesus’ death,
the cross was still feared as emblematic of the high-
est form of torture and so the cross is relatively rare
in Christian iconography. The majority of Christians
preferred the Ichthus, or sh symbol. However,
after Constantine’s famous dream in which he saw
a heavenly cross, it gradually became the dominate
symbol of Christianity.

When looking for the use of the cross and cruci-

xion in modern culture, it is clear that Christians
and the church are the primary utilizers of this motif.
Although a number of movies tell the story of the
passion narrative, the most recent and arguably one
of the best received in North America is Mel Gib-
son’s The Passion of the Christ (2004). In addition
to this, the theme of cruci xion has been the subject
of many novels, including the religious- ction Cru-
ci xion Trilogy by Sam Sheldon.

Recommended reading. Adams, Sean A. ‘Cruci xion
in the Ancient World: A Response to L.L. Welborn’. In
Paul’s World. Ed. Stanley E. Porter. Pp. 111-29. Leiden:
Brill, 2008.

See also Jesus oF NAzARETH; RoMAN EMPIRE;
TRIAL OF JESUS [saa]

Crown of thorns. In common usage, ‘Crown of
Thorns’ refers to something that causes great suffer-
ing, an image originating in biblical passages related
to Jesus. When Jesus is sentenced to death in the
Gospels, he is rst mocked by the Roman soldiers
and forced to wear a purple robe and a crown made
of thorns. This event is recorded in three of the four
canonical Gospels (Matt. 27.29; Mark 15.17; John
19.2,5).

In art, Jesus is often depicted wearing the Crown
of Thorns while carrying his cross and during his

cruci xion. These depictions are known as Ecce
Homo scenes, which derive from Latin words liter-
ally translated as ‘behold the man’. Such representa-
tions in art began around the ninth and tenth centu-
ries and continue today. Perhaps the most famous
contemporary portrait of this scene is Lovis Cor-
inth’s painting Ecce Homo from 1925, which offers,
from the perspective of the crowd, Jesus tied up with
a soldier at one side and Pontius Pilate on the other.

The Crown of Thorns may also refer to a relic
some believe is still in existence. As early as the
beginning of the fth century, St Paulinus of Nola
wrote that along with the cross and the pillar of
Jesus, the Crown of Thorns is a relic held in admira-
tion. As to its location, in the sixth century Antoni-
nus of Piacenza believed the relic of the Crown of
Thorns was displayed in a church on Mount Sion.
Today, a portion of the Crown of Thorns is preserved
in the upper room in Sainte Chapelle, Paris, France.

As a literary device, the Crown of Thorns high-
lights the title attributed to Jesus during the Passion
scene when he is referred to as the King of the Jews.
The crown acts as a symbol of this kingship. Though
the characters who surround Jesus mock him by
placing the crown on his head, they inadvertently
emphasize his role in the narrative.

In Im, the Crown of Thorns has been employed
as a symbol for relating a character to Jesus, thus
creating a Christ Figure. The 1989 Im Dead Poets
Society directed by Peter Weir, depicts one of the
protagonists Neil Perry committing suicide with
his father’s revolver. During this scene, he is bare-
chested and wears a Crown of Thorns similar to the
popular depictions of Jesus.

Recommended reading. Nickell, Joe. Relics of the
Christ. Lexington, KY: University Press of Kentucky,
2007.

See also CHrisT FIGURE; EccE Homo; JEsus of
NAZARETH [cam]

Cup. The term indicates various types of drinking
vessels used in daily life and in both the personal
celebrations and religious rituals of people living
in the Ancient Near East and throughout the Greco-
Roman world. In the OT, the Hebrew word most
commonly used is kosot (drinking cup-bowl) while
in the NT the Koine Greek word potérion (cup) is
most often utilized.

Cups were essential and valued objects in the
ancient world. Those of lower social rank used
cups made of clay, and they often consumed their
daily drink with a straw made from a reed or grain
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stalk. The wealthy, who were usually members of
the ruling class, used cups made of gold, silver, or
glass. A cupbearer like Nehemiah, who served the
Persian King Artaxerxes, held a position that gave
its holder signi cant responsibility, political in u-
ence, and personal prestige. Such an individual was
required to test the king’s food and drink for poison,
and when asked, offer advice to the monarch (see
Neh. 1.11-2.6).

Cups also came in various shapes and sizes.
Beautifully decorated bowls, sieve-spouted jugs,
elaborate goblets, and horn-shaped vessels (known
as thytons) were some of the cup-styles used in the
ancient world. Such vessels could depict animals,
such as the ram, horse or bull, or supernatural crea-
tures or deities. Cups used in the royal courts were
often engraved with inscriptions.

Many biblical references to cups point to their
social, symbolic and spiritual roles and purposes.
The connection between a cup and its contents is
emphasized throughout the OT and NT. The over-

owing cup of Ps. 23.5 refers to the metaphor of
Yahweh as the gracious and generous host. The ‘cup
of his wrath’ in Isa. 51.17 is also a metaphor used to
compare the experience of God’s judgment to the
experience of becoming drunk where one (usually
a nation) loses control and becomes disoriented and
confused. In the NT, ‘the cup’ (of suffering) in the
Garden of Gethsemene, the ‘cup of blessing’, the
‘cup of thanksgiving’ and the ‘cup of the Lord’ illus-
trate the many levels of meaning associated with
the use of ‘the cup’ in the Lord’s Supper (see 1 Cor.
10.14-22; Luke 22.14-18).

Perhaps the most famous cup in Western cultural
mythology is ‘The Holy Grail’, the drinking ves-
sel used by Jesus at the Last Supper. The quest to

nd this relic formed a key element in the legend-
ary adventures of King Arthur and his Knights of the
Round Table. Western interest in ‘The Holy Grail’
continues to the present. Books and Ims, such as
Dan Brown’s best-selling novel, The Da Vinci Code
(2003) and the subsequent blockbuster feature Im
in 2006 testify to our enduring fascination with
this western cultural icon. Undoubtedly, one of the
most popular lms about the Holy Grail is the 1975
satirical comedy entitled Monty Python and the Holy
Grail. This Im remains a cult classic. In 2000, for
example, readers of Total Film Magazine voted
Monty Python and the Holy Grail the fth greatest
comedy Im of all time.

Recommended reading. King, Philip J., and Law-
rence E. Stager. Life in Biblical Israel. Louisville and

London: Westminster John Knox Press, 2001. Wilkins,
John M., and Shaun Hill. Food in the Ancient World. Mal-
den, Oxon.: Blackwell Publishing, 2006. Fleming, Stuart
J. Vinum: The Story of Roman Wine. Warminster, Wilts.:
Piccari Press, 2001.

See also WINE; EUCHARIST [PRW]
Cyrus II (the Great). Cyrus II (Hebrew/Aramaic,
kores), ruled 559-530 BcE, founding the Persian
Empire. Under Cyrus, Persia transformed from
being a small kingdom—possibly subservient to
Media—to becoming more expansive than any prior
empire. He conquered nearly all of the Ancient Near
East (except Egypt), including Assyria (547) and
Babylon (539).

As exempli ed in the so-called ‘Cyrus Cylin-
der’ and his decree found in Ezra 1.2-4 (cf. also 2
Chron. 36.22-23), Cyrus permitted his subjects to
worship local deities, like Marduk and Yahweh. The
Cyrus Cylinder suggests that Cyrus was summoned
by Marduk in defeating Nabonidus and restoring
worship of the Babylonian god. Likewise, after
conquering Babylon he allowed the Jews to return
home and reestablish proper worship of their god.
This strategy effectively secured the loyalty of the
people-groups he conquered, and has resulted in a
consistently positive portrayal of Cyrus by his con-
temporaries and later writers. The Book of Isaiah
even describes Cyrus, a non-Jew, messianically
(mashiah, ‘anointed one’, Isa. 45.1).

Cyrus’s approach involved propaganda, func-
tioning for the greater purpose of maintaining peace
throughout the empire. The text on the Cyrus Cyl-
inder suggests that he desired to be perceived as
benevolent by his subjects, even though he some-
times acted ruthlessly. At any rate, his actual benev-
olence combined with his self-aggrandizing claims
successfully branded his image in history as almost
wholly positive.

Herodotus, Xenophon, and Plato highly esteemed
Cyrus, despite their commonly negative portrayal
of non-Greeks. Contemporary business and mili-
tary leaders still use Xenophon’s Cyropaedia for its
valuable leadership principles. Both Dante Alighieri
and Edmund Spenser allude to Herodotus’s account
of Cyrus (cf. Histories, 1.201-14); Dante refers to
his death by Tomyris (Purgatorio, Canto 12.55) and
Spenser refers to Araxes, the river he crossed just
before his death (Faerie Queene, Book 4, Canto
11.21). Gioachino Rossini wrote Ciro in Babilonia
(1812), an operatic composition telling the biblical
story of Cyrus overtaking Babylon.
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Comparisons have been made between subse-
quent rulers and Cyrus, particularly ones who acted
kindly toward the Jewish people of their respective
times. The Jewish community throughout Europe
compared Napoleon to Cyrus because the latter
allowed the Jewish Sanhedrin to reconvene (1806).
Harry Truman referred to himself as Cyrus (1953)
for leading the United States in being the rst nation
to recognize the modern State of Israel (founded
1948). Ottoman Sultan Mehmet II (1432-1481),
Emperor Joseph IT (1741-1790), and Tsar Alexander
IT (1818-1881) have also been compared to Cyrus.

Uses of Cyrus in the West have often related to
what he did for the Jewish people, re ecting the
privileged status the Bible has had as a source of

information and symbolism. Today the biblical in u-
ence is less direct. He is not seen as just a liberator
of the Jews, but more broadly as an early proponent
of human rights. The United Nations Headquarters
contains a replica of the Cyrus Cylinder (est. 1971)
and a replica of the bas-relief recovered at Pasargade
was erected in Bicentennial Park, Sydney, Australia
(est. 1994); these both look back to Cyrus as a sym-
bol of diversity and tolerance. In popular culture,
the Chahaya Group hopes to promote a message of
peace and tolerance through a Im about Cyrus.

Recommended reading. Yamauchi, Edwin M. Persia
and the Bible. Baker: 1990.

See also BABYLONIAN CAPTIVITY, THE; DARIUS;
ExiLE; JEw/Jupaism; CHRIST; PROMISED LAND [BiL]
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Dagon. From the Hebrew dab ( sh) or dagan (grain).
Dagon was originally worshiped by the Canaanites
and became the chief god of the Philistines after
they invaded Canaan in the twelfth century Bce. The
god of agricultural fertility, Dagon is depicted as a
merman, having the face, arms, and torso of a man
and the tail of a sh. Though there is mention of
his inferiority to the Israelite God in 1 Sam. 5 and
of his temple housing Saul’s head in 1 Chron. 10,
Dagon is most widely known from chaps. 13—16 in
the Book of Judges. These chapters trace the story of
Samson, the Israelite man whom God imbued with
great physical strength, and his undoing by the beau-
tiful Delilah. After Delilah learns that the source
of Samson’s strength is his hair, she informs the
Philistines who promptly shave his head and seize
the weakened Samson, gouging out his eyes and
imprisoning him in Gaza. Believing that their god
had assisted them in the capture of their enemy, the
Philistines gathered at Dagon’s temple to offer a sac-
ri ce. Brought to the temple and stood between the
structure’s two load-bearing pillars, Samson prayed,
‘Lord God, remember me and strengthen me only
this once, O God, so that with this one act of revenge
I may pay back the Philistines for my two eyes. . .
. Let me die with the Philistines’ (Judg. 16.28, 30).
God thus reinstated Samson’s superhuman strength,
enabling Samson to push apart the pillars and topple
the temple of Dagon.
Modern cultural references to Dagon appear in
a variety of outlets from literary masterpieces to
popular music to television shows. In Book One
of Paradise Lost, for instance, English poet John
Milton paraphrases 1 Sam. 5, writing of ‘one / Who
mourned in earnest, when the captive ark / Maimed
his brute image, head and hands lopt off, / In his
own temple, on the grunsel-edge, / Where he fell
at and shamed his worshippers: / Dagon his name,
sea-monster, upward man / And downward sh’ (Il
457-63). American horror ctionist H.P. Lovecraft
wrote a 1917 short story titled ‘Dagon’, in which a
merchant marine of cer comes upon a strange white
monolith decorated with sculptures of half-men,
half- sh just before a giant, scaly creature emerges
from the waters below. And in 1968, North Caro-
lina writer Fred Chappell released a novel entitled
Dagon, which tells the story of a young minister
who preaches that Dagon is still worshiped in Amer-
ican culture. He encounters a sinister sect devoted
to the pagan deity in the North Carolina mountains.

D

Perhaps the most comprehensive musical ver-
sion of the Samson story is the song entitled ‘Dagon
Undone (The Reckoning)’. Sung by the Christian
metal band The Showdown, this song recounts Sam-
son’s capture and the subsequent destruction of the
temple of Dagon. Famous director Cecil B. DeMille
brought Vladimir Jabotinsky’s novel Samson
Nazorei to life on the big screen with the 1m Sam-
son and Delilah (1949). On television, the hugely
popular Buffy the Vampire Slayer series has a sto-
ryline revolving around the Order of Dagon and the
Dagon Sphere, and the Stephen Spielberg cartoon
Pinky and the Brain bends the Samson story to its
purposes, turning Dagon into a papier-maché idol.
This pagan god maintains, therefore, a prominent
cultural presence even though little is known of him.

Recommended reading. Dahiyat, Eid. ‘The Philistine
Deity Dagon: The Semitic Origin and Two Possible Deri-
vations’. Studia anglica posnaniensia: An International
Review of English Studies 20 (1987) 213-16.

See also SaMUEL; PHILISTINES; JUDGES, BoOK OF;
Samson; DELILAH; CANAAN/CANAANITES [DN]

Damascus Road. This phrase and similar expres-
sions derive from the NT story of Saul’s (later, the
Apostle Paul) encounter with the risen Jesus near the
city of Damascus.

The Acts of the Apostles describes this event
in three places (Acts 9, 22, 26), each new passage
providing fresh details while retaining the essential
story. Paul (also called Saul) was a zealous Jewish
Pharisee on his way from Jerusalem to Damascus
to persecute the Jewish Christians there when he
was confronted by a blinding light accompanied by
a heavenly voice. The speaker identi ed himself as
Jesus, who had been cruci ed and subsequently res-
urrected by God, and called on Paul to join the cause
of the Christians he had persecuted and to proclaim
the Christian message about Jesus to Israel and the
Gentile nations. Paul himself in his letters provides
the same essential details: in the midst of persecut-
ing Christians as a zealous Pharisee, he experienced
a revelation of Jesus near Damascus, a revelation
which included a commission to teach about Jesus
among the Gentiles (Gal. 1.11-17; cf. Phil. 3.4-11).

Two distinctive elements are especially empha-
sized in these biblical accounts of Paul’s ‘Damascus
Road’ experience. First, this experience was a divine
revelation, God making known something otherwise
unknown. Acts describes it as a ‘heavenly vision’
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(Acts 26.19); Paul himself describes it as a ‘reve-
lation of Jesus Christ’ to him (Gal. 1.12, 16). Sec-
ond, this experience was a conversion of some sort,
though precisely what kind of conversion remains a
matter of some dispute among scholars. Clearly it
resulted in a radical change in thinking and behav-
ior for Paul, and it certainly brought about a drastic
change in Paul’s social and even religious situation.
However, the biblical accounts do not describe this
experience as a change in religion for Paul, or a
change from irreligion to religion or from immoral-
ity to morality, but more as a call by the same God
to serve him in the right way re ecting the changed
situation brought about by the resurrection of the
cruci ed Jesus.

Drawing on these two primary elements from the
biblical texts, ‘Damascus Road’ has come to sym-
bolize any sudden and radical change in thinking and
behavior resulting from a single, intense experience.
Certainly this is the case in religious contexts as the
image frequently symbolizes conversion to Christi-
anity from another religion or worldview. The his-
tory of Christianity is thus lled with references and
allusions to Paul’s ‘Damascus Road’ experience.
In literature and art, the story represents an ideal-
ized conversion, and the phrase ‘Damascus Road’ or
similar expressions can be found today in everything
from church names to song lyrics. But the phrase is
not limited to religious contexts in Western culture.
For example, someone who ardently opposes a par-
ticular political candidate but suddenly becomes a
fervent supporter of that candidate after hearing her
speak could be said to have had a ‘Damascus Road’
experience.

Recommended reading. Stendahl, Krister. Paul
among Jews and Gentiles, and Other Essays. Philadel-
phia: Fortress Press, 1976. Longenecker, Richard N. (ed.).
The Road from Damascus: The Impact of Paul’s Conver-
sion on his Life, Thought, and Ministry. Grand Rapids,
MI: Eerdmans, 1997.

See also ConVERSION; PAUL, THE APOSTLE  [MWP]

Daniel. This proper name means, ‘God is my judge’,
or ‘Judge of God’. Daniel was the name of one of
David’s son (1 Chron. 3.1), and the name of one of
the four Major Prophets in the HB. While David’s
son was originally recorded as Chileab the son of
Abigail the Carmelite (2 Sam. 3.3), nothing else
was said about him. Daniel the prophet however has
a book of the Bible named after him that contains
some autobiographical content about his experi-
ences among the Jewish exiles.

Daniel was part of a group of young Hebrew
nobles trained to serve in the king of Babylon’s
court (Dan. 1.3). He and his three friends Shadrach,
Meschach and Abednego excelled at what they did,
and served as magi in the Babylonian court. In Baby-
lon, Daniel was given the name Belteshazzar, mean-
ing ‘Bel protect the king’. A wise man and an inter-
preter of dreams, Daniel’s uncanny ability to know
and interpret royal dreams and visions endeared him
to the Babylonian kings (Dan. 2 and 5). This led to
promotion and the offer of gifts.

As areligious vegetarian, he and his three friends
refused to de le themselves with the royal food, and
opted for water and vegetables (Dan. 1.8-16). Such
was his popularity with kings that he was given the
oversight of the kingdom by both the Babylonian
king Nebuchadnezzar and the Persian king Darius
(Dan. 2.48; 6.3). This however, led to jealousy
among the other wise men, and they plotted against
him. The plot against him lies behind the well-
known story of Daniel in the lions’ den.

Daniel’s colleagues despised him because of the
royal favor he enjoyed and they knew the only way
to get the king angry was to make Daniel break one
of the royal decree. This was only accomplished
because of Daniel’s refusal to stop praying to
God, instead of praying to the king for three days.
As a result, Daniel was cast into the king’s lions’
den, where he was miraculously saved from being
devoured by the animals (Dan. 6).

This particular incident is represented in contem-
porary culture in different ways, most especially as
works of art, and in songs. There are different paint-
ings depicting Daniel in the lion’s den. Painters like
Irish painter and engraver Briton Riviere (1840—
1920) depicted Daniel looking out of the window,
while surrounded by lions who looked as if they
were afraid to go near him. While others like French
painter Frangois Verdier (1651-1730) depicted an
angel above Daniel, stopping the lions from coming
close to him.

A contemporary of Ezekiel, it is possible that this
was the same Daniel referred to in Ezek. 14.14, 20
and 28.3. He was a righteous man who found favor
with God (Dan. 10.11-12). He was also one of the
few in Scripture said to have contact with the angel
Gabriel (Dan. 9.21).

See also DaNIEL, Book OF; APOCALYPSE, APOCA-
LYPTIC; BELSHAZZAR; NEBUCHADNEZZAR [Goa]

Daniel, Book of. Named after the prophet Daniel,
the book of Daniel in the HB is considered part of
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the ‘writings’ (Ketubim). Consisting mostly of his-
torical-narratives and personal visions and prophe-
cies shown to Daniel, the book starts with the story
of a young Hebrew boy named Daniel, and ends
with prophecies about Israel and the nations. The
setting for the narratives in the book is mostly the
Babylonian royal court where Daniel and his friends
struggle to remain true to their God.

The book has twelve chapters, and the rst six
are devoted to the historical-narratives. The last six
includes three prophecies and lengthy prophetic
communications, as well as Daniel’s prayer of
intercession. Though most of the OT was written
in Hebrew, part of the Book of Daniel was written
in Aramaic (2.4-7.28). There are also various addi-
tions to Daniel included in the (Greek) Septuagint.

The book itself claims Daniel is the author (Dan.
7.1,28;8.2;9.2; 10.1, 2; 12.4, 5) which, if accurate,
would locate the time of composition somewhere
in the sixth century BcE. Scholars, however, dispute
the authorship and the authenticity of the book for
various reasons. For instance, extra-biblical sources
do not have Belshazzar at any time on the throne
of Babylon, and there are no records of Nebuchad-
nezzar being the father of Belshazzar as the book
of Daniel claims (Dan. 5.18). However, there are
records of Nabonidus the son of Nebuchadnezzar
being away from the palace during the last days
of his empire, while his son Belshazzar was left in
charge.

A major thrust of the book of Daniel is its empha-
sis on the fact that Yahweh is still in charge of his-
tory and kings. Regardless of location and status,
Yahweh still controls nature and humans. This is
evident in all of the stories and prophecies recorded
in the book of Daniel. There is a de nite message of
Yahweh’s sovereignty over all of times and places.
For this reason, it is not surprising that an eschato-
logical message dominates the visions of the book
and that it in uenced the NT Book of Revelation,
which explores similar themes.

A particular understanding of Daniel’s visions of
the last days are widely used by American evangeli-
cal dispensationalists like Tim LaHaye and Jerry B.
Jenkins in their bestselling Left Behind novels. Some
of the characters and names in the Book of Daniel
are used in the Wachowski brothers’ directed movie
The Matrix (1999). Morpheus’s ship Nebuchadnez-
zar is named after the king of Babylon mentioned in
the rst chapters of the Book of Daniel. The name
of the movie’s protagonist Neo Anderson is likely
based on Dan. 7.11 and the Aramaic phrase ‘one like

a son of man’. Anderson is a patronymic for son of
Anders/Andrew (man).

Recommended reading. Collins, John J., and Peter W.
Flint (eds.). The Book of Daniel: Composition and Recep-
tion. Leiden: Brill, 2001. Collins, John J. The Apocalyptic
Imagination: An Introduction to Jewish Apocalyptic Lit-
erature. 2nd ed. Grand Rapids, MI: Eerdmans, 1998.

See also APOCALYPSE, APOCALYPTIC; APOCRYPHA,
DEUTEROCANONICALS AND INTERTESTAMENTALS; BEL-
SHAZZAR; HANDWRITING ON THE WALL; DANIEL; REV-
ELATION, Book OF [Goa]

Darius. The king of Achaemenian Persia, the name
Darius is derived from the Persian Darayavahus
(‘Upholder of Good’) and there were three kings
with that name. Darius [ ts closest to the ‘Darius
the Mede’ of the Bible. However, there are problems
as the title ‘Darius the Mede’ appears in only the
Bible, the works of Flavius Josephus, and Jewish
Midrash material. Darius captured the city of Baby-
lon in 522 BcE, and did help set up the empire into
satrapies, appointing satraps of which Daniel was
one (Dan. 6.1). However, the title ‘The Mede’ goes
against this as Darius I was not a Mede (who were
a subject people to the Persians at the time). It is
possible the term ‘Mede’ was used imprecisely by
Jewish writers. There are, however, some histori-
ans who have suggested that there could have been
another Mede king, otherwise unrecorded, called
Darius who had previously taken the city. It has also
been suggested that he was Cyrus as the words in
Hebrew are very similar, and a transcription error
could have occurred. In Ezra 6.14, there is a refer-
ence to ‘Cyprus, Darius and King Artaxerxes of Per-
sia’ but it could be argued that the context indicates
somebody else entirely.

There are occasional references to Darius the
Mede in contemporary culture, the most famous
being that by Vachel Lindsay in the song ‘Daniel’:
‘Darius the Mede was a king and a wonder, his eye
was proud and his voice thunder’. Darius I is immor-
talized on a forty-foot long relief at Behistun, and
in October 1971 for the 1500th anniversary of the
Persian Empire, Darius’s virtues were extolled by
the Shah of Iran and his government. In literature,
Darius I appears in Olivia E. Coolidge’s novel Mar-
athon Looks on the Sea (1967) and in R.F. Tapsell’s
Shadow of Wings (1972). Darius 11, the great-grand-
son of Darius I, although he reigned for 19 years,
did not involve himself in Greek affairs, and hence
much less is known about him. Darius II’s great-
grandson, Darius III, was the last Persian emperor
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who was vanquished by Alexander the Great, an
event celebrated in ancient times by, amongst other
things, a mosaic at Pompeii (now in the National
Archaeological Museum in Naples); and recently in
lms such as Alexander the Great (1956) and Oliver
Stone’s Alexander (2004). Both lms draw heavily
from the mosaic, and Darius is shown as a bad gen-
eral and a coward. The defeat is also mentioned in
the song ‘Alexander the Great’ by the heavy metal
band Iron Maiden.
See also Persia; DanieL, Book oF; Cyrus 11 (THE
GREAT) [1c]

Daughter of my people. The term, bat-‘ammi
(daughter of my people) appears in the Bible four-
teen times; it is used once in the poetry of the prophet
known as rst Isaiah (22.4), numerous instances in
the poetry of the prophet Jeremiah, and several times
in the poetry of the Book of Lamentations. There
are two different understandings of the use of this
term: the prophets employ it to refer either to (1)
a poetic persona, or to (2) a female person in the
community. As such, it refers to a female personi -
cation of the people, or it refers to an actual female
gure. In the rst understanding, it is analogous to
‘Daughter of Zion’ (or, Daughter Zion) and similar
phrases widely recognized as poetically crafted per-
sonae representing the people of Jerusalem or Judah.
Those phrases have the structure of ‘daughter’ plus a
geographical reference. On the other hand, ‘daugh-
ter’ plus the actual term ‘people’ is re ected in the
use of the phrase ‘daughters of your people’ by the
prophet Ezekiel (13.17); his phrase clearly refers
to women prophets active in his context. This pat-
tern supports the second understanding above, and
suggests that the singular ‘daughter of my people’
refers to an unnamed woman prophet in the above
books (e.g., Isaiah’s wife or woman partner in Isa.
9 who is called a prophet; Jeremiah’s reference to
an unnamed woman prophet in his context; Lam-
entations has a central female voice in its poetic
composition). This referring to bat- ‘ammi (daughter
of my people) by male prophets would re ect his-
torical contexts when a few women prophets were
known to exist in the kingdoms of Israel and Judah,
and serve as a rhetorical signal pointing to unnamed
women prophets hidden in the shadows of history.
Recommended reading. Bowen, Nancy R. ‘The
Daughters of your People: Female Prophets in Ezekiel
13:17-23". Journal of Biblical Literature 118 (1999) 417-
33. Lee, Nancy C. ‘Prophetic ‘Bat- ‘Ammi’ Answers God
and Jeremiah’. Lectio dif cilior: European Electronic

Journal for Feminist Exegesis 2 (2009), http://www.
lectio.unibe.ch/e/infos.htm.

See also DAUGHTER OF ZION; JERUSALEM [NeL]
Daughter of Zion. The phrase daughter of Zion is
identical to daughter of Jerusalem since ‘Zion’ is
a symbolic or metaphoric designation for the his-
torical city of Jerusalem (cf. Zech. 9.9). The idiom
daughter of Zion appears in the OT, particularly in
Isaiah, Jeremiah, Lamentation, Micah, and Zecha-
riah, as a personi cation of the city of Jerusalem
and its inhabitants. This Hebrew idiom, in fact, con-
tains a double metaphor that seemed widespread in
ancient Near East culture: a capital city personi ed
as a woman, and its inhabitants collectively as its
‘daughter’ (cf. ‘daughter [of] Sidon’ [Isa. 23.12];
‘daughter [of] Babylon’ [Jer. 50.42]). Zech. 9.9, for
example, addresses, ‘Rejoice greatly, O daughter
[of] Zion! Shout aloud, O daughter [of] Jerusalem!
Lo, your king comes to you; triumphant and vic-
torious is he, humble and riding on a donkey, on a
colt, the foal of a donkey’ (quoted later in the NT as
Messianic prophecy [Matt. 21.5 and John 12.15]).
One nds another example in Mic. 4.10: "Writhe and
groan, O daughter [of] Zion, like a woman in labor;
for now you shall go forth from the city and camp in
the open country; you shall go to Babylon’. As these
two cited examples indicate, the idiom is employed
in portraying both the glory and the doom of the city
and its citizens. The plural form, ‘daughters of Zion’,
occurs in Isa. 3.16-17 and 4.4, denoting the female
inhabitants of the city, and in Song 3.11, referring
probably to the king’s women or the female attend-
ants in the palace (at least in the literary context).

In his early fourth-century defense of Christianity
(Divinae institutiones [PL 6.542]), Lactantius inter-
prets Song of Solomon (and Jer. 2.13) allegorically,
with the effect of designating the Jewish synagogue
as the ‘daughter of Jerusalem’ (synonym to ‘daugh-
ter of Zion’) and the Church as the ‘New Jerusalem’,
thus granting the Church a superior and more ulti-
mate status. On the other hand, the twelfth-century
Cistercian St Bernard of Clairvaux views ‘daughters
of Zion’ as worldly and spiritually frail people, in
contrast to ‘sons’, in his sermon on Song 3.11. The
idiom, however, is often Christianized. In his twelfth-
century sermon, Master Peter Comestor designates
the theological students listening to his preaching in
Paris as ‘daughters of Zion’. Along the same line,
yet with a universal perspective, the twelfth-century
liturgical poetry of Adam of St Victor identi es the
Church with ‘Jerusalem, daughter of Zion’ (Dedica-
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tione Ecclesiae). Similarly, when preaching on Song
3.11 at a coronation service, John Flavel (1630-96),
an English Puritan, interprets ‘Zion’ as the Church
and ‘daughters of Zion’ as members of the Church
or Christian believers.

Some groups who promoted a new religious
movement, within and beyond Christian ‘ortho-
doxy’, employed the idiom. For instance, the term
‘Daughters of Zion” was used to refer to virtuous
Christian women among New England Puritans. On
the other hand, a group of early Mormon assassins
called themselves ‘the Daughters of Zion’, which
were later named ‘the Danites’ (i.e., the sons of
Dan). Today a number of Christian organizations
that consist of only females name themselves ‘(the)
daughters of Zion’. There is also a Jewish exam-
ple: the ‘Daughters of Zion’ was a Jewish women’s
organization founded in America in 1912 with a
Zionist background. It was renamed ‘Hadassah’ in
1914.

See also WoMAN; DAUGHTER OF MY PEOPLE; ZION;
JERUSALEM [JoL]

Daughters of Philip. The daughters of Philip appear
in Acts 21.8-9, during the account of the Apostle
Paul’s nal journey to Jerusalem: ‘The next day
we left and came to Caesarea; and we went into the
house of Philip the evangelist, one of the seven, and
stayed with him. He had four unmarried daughters
(parthenoi, or virgins) who had the gift of prophecy
(prophéteuousai)’.

The author of Luke—Acts occasionally empha-
sizes the contributions of women to the early Chris-
tian communities. In Acts 2.17a, Peter invokes the
prophecy of Joel: ‘In the last days it will be, God
declares, that I will pour out my Spirit upon all esh,
and your sons and your daughters shall prophesy’.
Though Acts says no more about the daughters of
Philip, continuing instead with a description of a
male prophet named Agabus who warned Paul of
dangers awaiting him in Jerusalem, the prophetic
daughters of Philip are mentioned by Papias and
Bishop Polycrates of Ephesus, by the Roman Pres-
byter Gaius, and by the early church historian Euse-
bius. While women prophets were part of some early
Christian communities, and active in the HB, unfor-
tunately their words and the extent of their activities
were rarely preserved. Yet the author of Luke—Acts
is especially aware of their role. The prophet Anna
appears in Luke 2.36 and a woman slave who was
a prophet appears in Acts 16.16-18. Also notable in
the NT writings are the women prophets described

by Paul in 1 Cor. 11. Female prophets also emerge
in the later Montanist movement (c. 150 cg). That
the biblical canon includes women prophets should
not be underestimated, even though the information
about them is so minimal. Prophets were recognized
as infused with God’s Spirit, entrusted with being
spokespersons for God, who could guide and cri-
tique individuals, and social and religious authori-
ties (mostly male). An interesting development in
women’s self-determination, perhaps re ected in
the story about the daughters of Philip, is the refer-
ence to their virginity. There is evidence that some
women prophets remained virgins, such as some of
the Greek women prophets, oracles of Delphi. Some
Christian women chose not to marry and remain vir-
gins as a way of radically freeing themselves from
traditional duties expected by the culture, while
they followed a fuller life of faith (see references
in Acts of Paul and Thecla); they were at times also
called ‘widows’, having sacri ced marriage. The
daughters of Philip, women prophets, and those
women who pursued unorthodox paths for lives of
faith, all offer af rmation to today’s women. They
provide unexpected resources for women seeking
opportunity and equity today, in religious or secular
spheres, who still struggle against a legacy of gen-
der discrimination. The holiness movement found
inspiration from such prophetic women to support
women’s preaching and ordination in the 1800s.
Recommended reading. Gaventa, Beverly. ‘What
Ever Happened to Those Prophesying Daughters?’ In 4
Feminist Companion to the Acts of the Apostles. Ed. Mari-
anne Blickenstaff and Amy-Jill Levine. Pp. 49-60. New
York: Pilgrim Press, 2005. Kraemer, Ross. Her Share of
the Blessings: Women's Religions among Pagans, Jews,
and Christians in the Greco-Roman World. New York:
Oxford University Press, 1992. Reimer, Ivoni Richter.
Women in the Acts of the Apostles: A Feminist Liberation
Perspective. Minneapolis: Fortress Press, 1995.
See also ACTS OF THE APOSTLES, THE [NeL]
Daughters of Zelophehad. The episode of the
daughters of Zelophehad occurs in the narrative
context of the allotment of the land in the wilder-
ness, after the Exodus but before entry into the land
(Num. 26.32-33; 27.1-11; 36.1-12; Josh. 17.3-6).
Zelophehad and his daughters are minor charac-
ters whose story establishes precedents for inherit-
ance by females in a society in which the male is
primary and identity is established through kinship
groups de ned through the male line. Zelophehad
died leaving ve daughters and no sons. The daugh-
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ters petition Moses to allocate them the portion of
the land that would have gone to their father, so that
his memory would be preserved in the association
between land and name. The request is granted with
divine approval on condition that they marry within
their clan. In later interpretation, the story has func-
tioned as a basis for rules of inheritance (particularly
in Jewish interpretation) and more recently, served
as a model of women asserting themselves without
breaching societal boundaries in a context in which
they are secondary to males. The story also serves
as symbol for the provision of shelter and sup-
port to disempowered women, such as victims of
domestic violence. A motif of female inheritance of
the father’s assets appears in modern literature and

Im (e.g., Lara Croft, The King of Texas), usually
as back-story for a plot about subsequent events. In
contrast, the biblical account does not detail the sub-
sequent life of the daughters.

See also HoLy LAND; PROMISED LAND [pT]
David. A straightforward reading of 2 Samuel
would lead to the assumption that David ruled Israel
c. 1000-960 BcE. According to 1 Sam. 16, he came
from a landholding family in Bethlehem, just south
of Jerusalem, and rose to power as a warrior and
courtier of his predecessor Saul. Though married to
Saul’s daughter, Michal, he became a rival for the
throne, rst joining, and then opposing, the Phil-
istines along the Mediterranean coast. David must
have had a reputation as a political genius, albeit
a ruthless one, because 2 Samuel takes great pains
to exonerate him of charges of murder and intrigue
(though it does admit his murder of Uriah the Hittite,
whose wife Bathsheba David stole).

After his own lifetime, David became a great
hero. First Chronicles remembers him as the one
who laid the groundwork for the peace and prosper-
ity of Solomon’s reign and even for the building of
the temple that symbolized such good times. The
Chronicler omitted all references to David’s sin with
Bathsheba, con ict with members of his own family,
and other signs of his human frailties. The editors of
the book of Psalms prefaced 73 psalms with super-
scriptions attributing the given psalm ‘to David’.
However, the Hebrew phrase /“Dawid (‘to David’)
does not imply that David wrote these psalms, but
merely that they pertain to him or to his royal suc-
cessors in some way. Later still, the Dead Sea Scrolls
contain a short collection of psalms that attributes
to David over 4000 hymns (most ctitious), which
he composed as a response to prophetic inspiration

(11QPs*). By the time of Jesus, David had become
a model king and an inspiration, at least for some
Jews, for a coming messiah. Hence, the frequent NT
references to Jesus as the ‘son of David’ (see Matt.
21.9; but contrast Mark 11.10).

In the Middle Ages, artists in various media por-
trayed many stories of David. His adultery with Bath-
sheba answered an obvious interest, but the more com-
mon portrayal showed him as a composer of music,
often with a harp or miniature organ. As the model
musician, David was the inspiration for one of the
earliest Christian hymnals, Schiitz’s Psalmen David
of 1619. (In Calvinist churches, the Psalms were the
only permitted songs in church until the end of the
seventeenth century, again re ecting the popularity of
David.) Statues of him by Donatello and Michaelan-
gelo portrayed him with a awless male body, per-
haps anticipating the modern interest in David as a
homoerotic gure (based on a misunderstanding of
the biblical stories about him and Jonathan).

In contemporary literature and music, David has
become a symbol of the troubled ruler, as in Joseph
Heller’s God Knows and Stefan Heym’s King David
Report (a veiled criticism of East German commu-
nism). Arthur Honegger wrote a dramatic opera, Le
roi David (1921), as did Darius Milhaud (David,
1954), while movies starring Gregory Peck (1951)
and Richard Gere (1985), among many others, have
tried to bring David’s life to the screen. In every
age, David is a kind of Rorschach test, a symbol of
human dreams and fears. Our continued fascination
with him testi es to his great, if not altogether com-
mendable, achievements.

Recommended reading. McKenzie, Steven. King
David: A Biography. Oxford: Oxford University Press,
2000.

See also AssaLom; BatHsHeBA; Saur, KiNG;
SOLOMON; SWORD [MwH]

Day of Atonement, the. Anglicized as Yom Kip-
pur, it refers to a yearly ritual for the expiation of
sin from the Hebrew community. The foundational
text is Lev. 16, where Yahweh offers a series of spe-
cial instructions to be followed by Moses’ brother
Aaron, Israel’s high priest. Precipitated by the death
of Aaron’s sons (Lev. 10.1-2; 16.1), the directives
are intended to protect the Jewish community from
the threat of death (Lev. 16.3, 13) and the conta-
gion of sin (16.16, 30), reinforcing routine puri-

cation offerings (Lev. 4). Through a sequence of
ritual washing, burnt offerings and sacri ces, Aaron
must make atonement for himself and for the com-
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munity, cleansing Yahweh’s inmost sanctuary in the
process. Of the animals gathered for the sacri ces,
one ‘scapegoat’ is to be left alive, sent into the wil-
derness, symbolically expelling all the confessed
sins out of the encampment and into regions char-
acterized by chaos and death. The re-ordered com-
munity then initiates a Sabbath of disciplined rest
and humility.

In the NT, the Yom Kippur tradition remains
in uential, especially in shaping sacri cial imagery.
The author of Hebrews conceptualizes Christ as high
priest and mediator, but also paradoxically as the
sacri ce itself, entering the Holy Place ‘not with the
blood of goats and calves, but with his own blood,
thus obtaining eternal redemption’ (Heb. 9.12).
This soteriology forms the basis for the surround-
ing chapters, underscoring the signi cance of God’s
new covenant with his people. Yom Kippur may also
inform Paul’s motif of the redemptive curse in Gal.
3, while the holiday’s austerity is frequently asso-
ciated with fasting practices in the apostolic and
patristic eras.

At stake in this tradition are questions of the-
odicy; of ostracism and violence; of God’s holy
presence, welcome but potentially lethal, in human
community; and of God’s righteousness, held to be
incompatible with imperfection and sin. Anticipat-
ing Anselm’s ‘satisfaction’ theory, atonement con-
cerns absolving God of injustice as much as it does
the eradication of sin and the renewal of covenantal
loyalty. These contexts add new urgency to the reci-
tation of the Shema (Deut. 6.4-5).

Yom Kippur was modi ed in the exilic period,
when the rst Jerusalem temple had been destroyed
and animal sacri ce was impractical for diasporic
communities; but the emphasis on confession and
rehabilitation continues in modern Jewish obser-
vance, reducing the supersessionist temptation to
forget the yearly ritual. Setting apart a speci ¢ day
for atonement prompts re ection on the ways in
which people of biblical faiths understand sinful-
ness, whether as wrongdoing, disloyalty, broken-
ness, or inherently faulty behavior. Consider the
connotations of ‘rehab’, used as a foreshortened
verb and noun in contemporary North American cul-
ture: while it can mean the therapeutic restoration
of strength and agility, as in sports injuries, it also
evokes images of celebrities entering drug-abuse
facilities. Often the resulting focus is on the scandal,
the sin, rather than the therapy and the hope for true
decontamination and rehabilitation. Another secular
usage of Yom Kippur evokes judgment, somewhat

in the apocalyptic sense, for individual and corpo-
rate sin. The eco-prophet hero of Neal Stephenson’s
novel Zodiac (1988) offers a chance for redemption
to the scion of a family made rich by illegally dump-
ing toxic waste: ‘Yom Kippur, dude. The Day of
Atonement is here’.

Recommended reading. Gane, Roy. Cult and Char-
acter: Puri cation Offerings, Day of Atonement, and
Theodicy. Winona Lake, IN: Eisenbrauns, 2005. Stokl
Ben Ezra, Daniel. The Impact of Yom Kippur on Early
Christianity: The Day of Atonement from Second Temple
Judaism to the Fifih Century. WUNT, 163. Tiibingen:
Mohr Siebeck, 2003.

See also SIN; ATONEMENT; SACRIFICE; REPENTANCE;
HOLIDAYS/FEASTS/FESTIVALS, JEWISH; THEODICY ~ [MFL]

Day of the Lord/Judgment/Wrath. Frightening
images of ‘The Day of the Lord’ (‘Day of Judgment’,
‘Day of Wrath’) abound throughout the Jewish and
Christian Scriptures, as it is often described as a day
when the Lord is present in all his holiness. Images of
creation shaking, melting and eeing before his pres-
ence are accompanied by the total terror of humanity
(Isa. 2.12-22; Nah 1.2-6; Zeph. 1.14-2.3; Joel 2.12-
14, 28-32). More than once the description of this
day concludes with the question “Who can stand in
his presence?’ (cf. Nah 1.6; Rev. 6.17).

This ‘day’ is portrayed as a response to human-
ity’s rebellion against their Creator. At times, it is
directed towards God’s people for their covenant
in delity and at other times toward the nations for
their wickedness. It is a time when God’s capacity
for erce wrath is realized. It is a day when justice is
done, God and his people are vindicated, God’s rule
is established, and the re-creation of Heaven and
Earth is imminent.

While both the OT and NT portray this day as a
future event that precedes re-creation, they also rec-
ognize that the ‘The Day of the Lord’ is pre gured in
many events throughout history. Therefore, it would
be a mistake to think of this day in purely futuristic
terms. Various prophecies in the OT picture this day
as a reality in the immediate future. Isaiah proph-
esied that this day would be a reality for God’s own
unfaithful people who were subsequently defeated
and exiled in 721 BcE (Isa. 2-3). Nahum similarly
prophesied that this day was imminent for Nineveh,
which was subsequently destroyed in 612 Bct The
most profound pre guring of ‘The Day of the Lord’
is found in the cruci xion of Christ. Similarities in
Matthew’s Gospel between the description of com-
ing judgment (Matt. 24-25) and the passion narra-

- 109 —



Deacon/Deaconess

tive (26-28) are evidence that Matthew considered
the death of Christ as a climactic enactment of ‘The
Day of the Lord’ on behalf of sinful humanity.

‘The Day of the Lord’ is a pervasive theme in
Western culture, although this particular phrase is
less common than its ubiquitous alternative ‘Judg-
ment Day’. Michelangelo painted a mural on the
altar wall of the Sistine chapel in the sixteenth cen-
tury entitled ‘The Last Judgment’. It depicts the sec-
ond coming of Christ and the judgment of human-
ity. The movie Terminator 2: Judgment Day, star-
ring Arnold Schwarzenegger, is indicative of West-
ern culture’s consciousness of this biblical theme.
In this movie, the protagonists attempt to avoid the
occurrence of ‘Judgment Day’ which would involve
the destruction of humanity in a nuclear war. While
the term is used to refer to the end of the world, it
is also used to depict individual or localized judg-
ment. A person or group endures a ‘judgment day’
when they experience a time of testing or a de ning
moment.

It is interesting to note that western culture often
portrays ‘Judgment Day’ as something to be avoided
at all costs and that salvation from it lies within our
own ability. This counters the NT picture which por-
trays ‘Judgment Day’ not only as imminent, but also
sought-after (Matt. 6.9-10; Rev. 22.20) and salva-
tion from it is solely through faith in the One who
will execute it (Rev. 7.9-17).

Recommended reading. Allison, Dale C., Jr. Studies
in Matthew: Interpretation Past and Present. Grand Rap-
ids, MI: Baker Academic, 2005. House, Paul R. ‘The Day
of the Lord’. In Central Themes in Biblical Theology. Ed.
Scott J. Hafemann and Paul R. House. Grand Rapids, MI:
Baker Academic, 2007.

See also ARMAGEDDON; SECOND COMING [kB]
Deacon/Deaconess. This word derives from the
ancient Greek diakonos, usually de ned as ‘serv-
ant’, ‘minister’, ‘assistant’, or ‘table-waiter’. In the
Hellenistic world, it also came to represent particu-
lar cult and temple of cials, foreshadowing the tech-
nical use of the of ce within the Christian Church.

As a church of ce, it originated with the twelve
disciples appointing leaders to distribute food (Acts
6.1-6). The responsibilities associated with this
of ce were also liturgical and social, including the
care of the poor, widows, and orphans. However,
in other biblical passages that use this word and
its cognates (Col. 1.7, 23, 25; 4.7; Eph. 6.21; Acts
19.22), the term is applied speci cally to preaching,
pastoral, and evangelistic work. The only place that

gives a technical description of the qualities required
of a deacon or deaconess and their household is 1
Tim. 3.8-13.

Today, the role of deacon or deaconess in Chris-
tian churches is generally associated with service in
all capacities. The role varies throughout different
theological and denominational traditions: in some
itis an of cial clerical of ce, and in othersitis lled
by the laity. Although predominately considered a
male role, there are some denominational traditions
that allow women to be ordained as deaconesses.

Although the of cial role of deaconess gradu-
ally disappeared in the later centuries and evolved
into the role of celibate religious orders, there is evi-
dence from biblical and other ancient writings that
there existed the of ce of the deaconess. Phoebe was
deacon (there was no feminine form of diakonos at
this time) of the church at Cencreae (Rom. 16.1),
and, around 111 ck, Pliny the Younger, governor of
Bithynia, reported on a legal case concerning two
women called deaconesses in Epistolae 10.96.

Today the word ‘deacon’ is a common surname
(e.g., British fashion designer Giles Deacon; British
sculptor Richard Deacon; and American electronic
musician Dan Deacon). The name Deacon is not
as common in given names, however, when actor
Reese Witherspoon chose this name for her son
(born in 2003) many parents took note of her choice.
As a result, the popularity of this name appeared on
the US baby-name charts in 2003 and ‘peaked’ in
2006, still only ranked at #600.

See also PauL, THE APOSTLE; PHOEBE; Poor, Pov-
ERTY; SERVANT; SERVANT OF THE LORD; TWELVE DISCI-
PLES, THE [RKM]

Dead Sea, the. ‘Dead Sea’ is a post-biblical name
for what the Bible calls the Salt Sea (e.g., Gen. 14.3;
Num. 34.12), the Sea of the Arabah (e.g., Deut. 3.17,
4.49), or the East Sea (Joel 2.20). Other extra-canon-
ical names include the Asphalt Lake, the Stinking
Sea, and the Sea of Sodom. The Crusaders called it
the Devil’s Sea, and for Arabs, it is the Sea of Lot.
At 408 meters below sea level, the Dead Sea is
the lowest area of the world. It is also one of the
world’s great wonders where it is virtually impossi-
ble for swimmers to drown. The Jordan River’s lack
of an outlet to the sea and the high level of evapo-
ration have made the Dead Sea a lake of extreme
saltiness. Its salinity is over thirty percent while the
salinity of the oceans averages only ve percent.
There are hot springs that feed the Dead Sea, some
of which are sulfurous. Petroleum seeps account for
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the balls of bitumen (pitch) that were gathered from
it by the Nabateans and others. The extremely bitter
tasting mineral waters were known to the Queen of
Sheba, King Solomon, Aristotle, Cleopatra, and to
moderns as a medicinal remedy for skin ailments.
South of the Dead Sea is the Dead Sea Valley (Wadi
al-‘Arabah). An extension of the Jordan Valley, it
stretches 179 kilometers from the Dead Sea to the
port of Aqabah.

In biblical times the Dead Sea was more of an
obstacle than anything else so references to it are
few. It barrenness prohibited most from entering the
area though David sought a place of refuge there,
at the spring En-Gedi. He later won a victory over
the Edomites there (1 Chron. 18.12), as did King
Amaziah (2 Kgs 14.7). Jehoshaphat responded to an
army of Moabites and Amorites advancing from the
sea for an attack (2 Chron. 20.1-2).

Ezek. 42.1-12 tells of the prophet’s vision of a
steam of water form the Temple which ows into
the Dead Sea and heals its bitter waters. Zechariah
prophesied that living waters would ow from Jeru-
salem to the Dead Sea. This vision might lie behind
John’s description of a river owing from the throne
of God (Rev. 22.1-2). These prophetic visions con-
trast with references to the destruction of Sodom
and Gomorrah (Gen. 19), which were cities on the
Dead Sea plain. Near to a possible site of Sodom are
karstic salt pillars called ‘Lot’s Wife’. Jericho is at
the northern end of the lake. On the west is Qumran
where the Dead Sea Scrolls were found.

Recommended reading. Kreiger, Barbara. 1997. The
Dead Sea. Hanover, NH: Brandeis University Press, 1997.

See also Deap Sea Scrorrs; Qumran; Lot’s
WirE; SoboM AND GOMORRAH [arw]

Dead Sea Scrolls. Popular fascination with the
Dead Sea Scrolls began soon after the discovery, in
1947, of seven ancient manuscripts in a cave in the
Judean desert, near the Dead Sea. Front-page stories
in The New York Times and major magazine articles
(including a New Yorker series by Edmund Wilson
that became a bestselling book) celebrated the dis-
coveries. These eventually included eleven scrolls
caves, containing fragments of more than 800 manu-
scripts dating from the second century BCE through
the end of the rst century cE.

The contents of the scrolls are largely literary
and include witnesses to all the canonical books of
the HB (except Esther), as well as important ancient
Jewish texts such as Enoch, Jubilees, and Tobit.
Scripture-style texts are common among the scrolls,

as are rule texts, prayers, and commentaries of a
distinctly sectarian nature. They include almost no
documentary material (personal letters, legal docu-
ments, etc.), although such material has been found
elsewhere in the Judean desert (generally dating to
the second-century ck revolt of Bar Kokhba). The
messianic expectations and endtimes orientation
of the scrolls point to a kind of Judaism that was
largely unfamiliar before their discovery.

A key importance of the scrolls lies in the evi-
dence they provide for the historical development of
Scripture. In this period, the biblical canon was still
in ux. Some books that were authoritative at Qum-
ran did not become part of the biblical canon, while
some canonical texts were less important at Qum-
ran. The scrolls also include witnesses to diverse
textual forms of Scripture (the Masoretic text, the
Septuagint, the Samaritan Pentateuch) which would
later become the property of separate religious com-
munities (Jewish, Christian, and Samaritan).

Early views associated the scrolls with the ancient
Jewish Essenes and assumed a base for them at Khir-
bet Qumran, a habitation site located directly oppo-
site Cave 4, where three-quarters of the scrolls were
discovered. A large nearby cemetery, with very few
female or juvenile skeletons, contributes to the view
that Qumran was not home to typical family units,
while the presence of some evidence for wealth at
the site suggests that the classical descriptions of the
Essenes do not t the picture in every detail.

A wide variety of theories have challenged or
modi ed the classical Essene Hypothesis. Some,
including arguments for connections to pious Sad-
ducean priests, have been in uential. Others,
including many attempts to assign the scrolls to an
early Christian community, have had less scholarly
impact. Claims that the scrolls represent the library
of the Jerusalem Temple, or that the site of Qum-
ran was actually a villa, fortress, or commercial site,
remain controversial.

The delayed publication of the fragmentary Cave
4 materials brought renewed attention to the scrolls
in the 1980s and 1990s, when many popular publi-
cations and videos outlined hidden ‘secrets’, scan-
dals, and conspiracy theories; chief among these
was Baigent and Leigh’s Dead Sea Scrolls Decep-
tion. Robert Eisenman’s efforts to associate the
scrolls with James the Brother of Jesus have been
in uential in popular culture, but not among scrolls
scholars. In Dan Brown’s Da Vinci Code, as in other
contexts, the scrolls are lumped together with other
ancient manuscript discoveries (especially the Nag
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Hammadi texts) and treated, incorrectly, as Gnostic
Christian scriptures.

Recommended reading. Davies, Philip R., George J.
Brooke, and Philip R. Callaway. The Complete World of
the Dead Sea Scrolls. London: Thames & Hudson, 2002.
Schiffman, Lawrence H., and James C. VanderKam (eds.).
Encyclopedia of the Dead Sea Scrolls. New York: Oxford
University Press, 2000. Vermes, Geza. The Complete
Dead Sea Scrolls in English. New York: Penguin, 1997.

See also EsseEnEgs [MLG]

Deafness. Deafness in the Bible refers to a physi-
cal or moral condition of being unable to hear, of
dumbness, of silence. The Hebrew chdrash refers
to the latter condition, whereas the word chérésh
means simply deaf. Likewise the Greek kophos
means silence as well as to be deaf; the word for
dumb, alalos, is likewise sometimes used to refer
to the deaf.

Writers of the OT consider the deaf person as
intellectually weak and morally disabled, unable to
function as a full citizen in society. In Ps. 38.13,
David confesses in anguish to God that sin has
made him like a deaf man who does not hear, like
a dumb man who does not open his mouth. Isaiah
treats deafness as both a moral condition of refus-
ing to hear (6.9) as well as a messianic sign (35.6),
in which the coming of the Lord will result in ‘the
ears of the deaf unstopped’. In Exod. 4.11, Yahweh
tells Moses that it is him who causes a person to
be ‘dumb, or deaf’. In Lev. 19.14, the deaf are due
consideration and help—it is a sin and against the
law not to help.

Likewise in the NT, deafness or its removal is the
will of God. Jesus heals the deaf, dumb, or silent. In
Mark 7, Jesus heals a deaf man who is also unable
to speak clearly by putting his ngers into the man’s
ears, spitting and touching the man’s tongue. When
he says, in Aramaic, ephphatha, ‘be opened’, the
man’s ears are opened and his tongue loosened. The
NT also teaches that a person can be morally and
spiritually deaf, refusing or unable to hear the truth.
As Jesus puts it with reference to his use of parables
(Matt. 13.13), ‘hearing they do not hear, nor do they
understand’. Depictions of Jesus healing the deaf are
popular in later art, evident, for instance, in the 1695
woodcut by the well-known German artist Johann
Weigel.

Recommended reading. Rosner, Fred. Encyclopedia
of Medicine in the Bible and the Talmud. Lanham, MD:
Jason Aronson, 2000.

See also BLINDNESS

[RL]

Death. Death is the cessation of life. The Bible
presents death as a consequence of the sin of Adam
and Eve (Gen. 2.17). For the Christian Paul, the rst
sin introduced both physical and spiritual death,
which is to say separation from God (Rom. 5.12-21).
The rst recorded death is that of Abel, murdered by
his brother Cain (Gen. 4.8).

Biblical attitudes about death range from dread to
anticipation. In the Hebrew Scriptures, death is ugly
because the dead in Sheol (‘the grave’) are separated
from loved ones; however; God is in Sheol as well
as Heaven (Ps. 139.7-8) and can redeem from Sheol
(1 Sam. 2.6). Paul declared that Death is the Last
Enemy (1 Cor. 15.26) and then taunts it, ‘Where, O
death is your victory? Where, O death is your sting?’
(1 Cor. 15.55). The taunt is possible because Christ’s
death defeated.

Death is of course a recurring subject in reli-
gious and philosophical contemplation, among them
Dante’s Divine Comedy, Francis Bacon’s essay ‘Of
Death’, Thomas Grey’s ‘Elegy Written in a Coun-
try Church-Yard’, and Lord, Alfred Tennyson’s /n
Memoriam, to name but a few.

Recommended reading. D’Souza, Dinesh. Life after
Death: The Evidence. Washington, DC: Regnery Press,
2009. Ratzinger, Joseph Cardinal (Pope Benedict XVI).
Eschatology: Death and Eternal Life. Washington, DC:
Catholic University of America Press, 2007.

See also Abpam; Book ofF LiFg; EscHATOLOGY;
EterNnAL Lire; EVE; IMMORTALITY; LIFE; RESURREC-
TION; SIN; TREE OF KNOWLEDGE, TREE OF LIFE; WAGES
OF SIN [arw]

Deborah. The etymology of the name comes from
the Hebrew word for ‘bee.’” There are two Deborahs
in the Bible. The rst mentioned is Rebekah’s nurse
(Gen. 35.8). The second is the better-known Debo-
rah mentioned in Judg. 4-5. This Deborah was not
only a prophetess but also the only female judge of
pre-monarchic Israel. Her story is told twice: as nar-
rative in chapter 4 and as poetry in the victory song
of chapter 5.

Judges 4 describes Deborah as a prophetess, the
wife of Lappidoth, and the fourth judge of Israel,
who held her headquarters under the ‘palm of Debo-
rah’ which was located between Ramah and Bethel.
She is said to have summoned Barak, by the Lord’s
command, to lead an Israelite army of ten thousand
men against Sisera, the commander of the Canaan-
ite army and his nine hundred iron chariots. Debo-
rah then prophesies that the God of Israel will hand
over Sisera and his troops to Barak. However, since
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Barak only agrees to go if Deborah accompanies
him Deborah prophesies that because of his little
faith the Lord would hand Sisera over to a woman
and he would receive no honor.

The result of the battle of Kishon in Judg. 4 is
the crushing defeat of Sisera’s army. As soon as Sis-
era’s troops begin to fall, Sisera ees the battle site
in order to nd refuge. He ends up nding refuge in
the tent of a woman named Jael, the wife of Heber
the Kenite, who then seizes the opportunity to take
Sisera’s life while he is resting. Thus, as Deborah
prophesied, the Lord gave victory to the Israelites
and the Lord handed Sisera over to a woman.

Judges 5 presents a victory song, which some
believe was written by Deborah after the battle vic-
tory; it is often called ‘The Song of Deborah’. The
song summarizes the events of Judg. 4 into poetic
form and may well be one of the earliest samples
of Hebrew poetry. Judges 5 also gives additional
information about Sisera’s defeat. It claims a storm

ooded Kishon’s river and swept away the Canaanite
chariotry. Judges 5.7 appropriately speaks of Debo-
rah as ‘a mother in Israel’, which is consistent with
the portrayal of her in chapter 4 as a strong inde-
pendent woman who is capable of leading Israel.

In rheology, the study of the ow of matter, the
‘Deborah number’ is a dimensionless number used
to characterize the uidity of a material. The term
derives from the biblical Deborah, speci cally the
KJv translation Judg. 5.5, part of Deborah’s victory
song: ‘The mountains melted before the Lord....’

See also Barak; CaANaAN, CANAANITES; JAEL;
JupGes, Book oF; PrROPHECY; PROPHETS; REBEKAH;
SISERA [RKM]

Decapolis. The NT has three direct references to the
Decapolis. Matthew 4.25 says that early in Jesus’
ministry great crowds from the Decapolis followed
him. Mark 5.1-20 contains the story of Jesus heal-
ing the Gadarene Demoniac, in which the exorcised
demons enter a swine herd. The ruins of Gadara
are on a bluff that overlooks the Sea of Galilee,
the Golan Heights and the Yarmuk River Valley
at modern day Umm Qeis. The people of Gadara,
despite the healing miracle, ask Jesus to leave. The
Gaderene Demoniac then spreads the news of his
healing in the cities of the Decapolis (5.20). In
Mark 7.31, Jesus traveled through the region of the
Decapolis where he healed a man who was deaf
and dumb.

The Decapolis was a group of ten (Greek, deka)
city-states (Greek, polis) spreading from Damascus

in the north to Philadelphia (Rabbath Amon, site of
present day Amman, Jordon) in the south. With the
exception of Scythopolis (Beth Shan), which was
located on the west side of the Sea of Galilee, all
of the others were located on the east side of the
Jordan River. Ancient authors disagree the identity
and number of these cities. Pliny the Elder (Natu-
ral History, 5.18.74), identi es them as Damascus
(Syria), Dion, Gadara, Gerasa (or Galasa), Hippos,
(or Hippo in Syria) Canatha (or Kanatha in Syria),
Pella, Philadelphia, Raphana and Scythopolis. In the
second century ck, Claudius Ptolemy (Geography)
claimed there were eighteen cities in the group. The
Decapolis cities were founded by Greeks beginning
shortly after Alexander the Great died in 323 BcE.
The region of Coele-Syria (Hollow-Syria) had gone
over to Alexander after the defeat of the Persians
under King Darius at the Battle of Issus (November
333 BcE) and the capture of Tyre (Arrian, Anabasis of
Alexander, 2.25.4). Other cities were founded when
the Greco-Egyptian Ptolemy dynasty (prior to 198
BCE) controlled the region, and still others during the
time of the Seleucid dynasty (198—ca. 160 BcE). The
Romans under Pompey controlled the Decapolis
from 65 BCE. After taking Sythopolis, Pella and Hip-
pos from the Jews in 63 BcE he made Sythopolis the
capital of the Decapolis and the seat of the Sanhe-
drin as well. The Decapolis cities became part of the
Roman province of Syria with municipal freedom.

The Decapolis cities were centers of Hellenis-
tic and later Greco-Roman culture. The cities had
forums, market places, amphitheaters, temples,
public baths, hippodromes and a stadium. The Jews
were hostile to the presence of the morally corrupt
Greeks. Their lack of unity made them vulnerable
to the attacks of the Hasmonean dynasty in Jerusa-
lem during the Maccabean Era and afterward. Pella
and several other cities were captured by Alexander
Janneus. The early church ourished in the region
during the apostolic age. Pella provided safety for
Christian refugees from Judea during the time of the
Great Jewish Revolt (67-70 cg). The Decapolis cit-
ies continued to have pagan temples into the Byzan-
tine era. Bishops had their seats in many of the cities
until the coming of Islam.

Recommended reading. Browning, lain. Jerash and
the Decapolis. London: Chatto & Windus, 1982. Ken-
nedy, David. Gerasa and the Decapolis: A Millennium of
Prosperity in Northwest Jordan. London: Gerald Duck-
worth & Co., 2007.

See also GADARENE SWINE; MACCABEES; MAcCCA-
BEES, BOOKS OF [A1w]
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Deity. A deity, from the Latin deus, is generally a
transcendent, immortal, powerful gure who has
powers to cause changes to events or conditions on
earth. There are great variations in deities among
cultures. Some cultures or religious groups accept
the existence of a variety of deities (polytheism).
Other cultures accept a variety of deities, but only
one is supreme or worthy of worship (henotheism),
while others believe that there is only one (mono-
theism), and all others are idols. Deities also vary
in their accessibility to humans, their benevolence,
and the sacri ce and adoration demanded. The
amount of control they exercise over events on earth
also varies.

Although the Bible ultimately teaches monothe-
ism, there are re ections of earlier attitudes that are
sometimes not resolved. As an example, the early
books of the Tanak mention rivalries among dei-
ties. The plagues leading to the Exodus from Egypt
are a contest between Egyptian deities and Yahweh.
Similarly, the stories of Samson (Judg. 16) and the
Philistine capture of the ark of the covenant (1 Sam.
5-6) describe contests between Dagon, the deity of
the Philistines, and Yahweh, the deity of Israel.

Some of the prophets, among them Isaiah and
Jeremiah, af rm that Yahweh is not only Israel’s
God but also its creator, ruler, and the judge of all the
earth. This deity possesses aseity (from the Latin, a
se esse, existence from himself), and is thus distin-
guished from the deities of other nations (and the
later Greek and Roman deities) in being eternal, in -
nite and not dependent on any other being or events.

Despite this af rmation, there remains a variety
of understandings about the nature of deity in the
Bible. The Reformer John Calvin is best known for
his theological conclusion that God controls the
world absolutely, resulting in the doctrine of predes-
tination. Others nd justi cation for a deity who set
the world in motion and left it to operate by natural
law. Process theologians conclude that God offers
guidance but, in order to be considered ultimately
good, is unable to force compliance, thus allowing
evil to exist.

Most often, the term ‘God’ indicates the mono-
theistic deity of Christianity, Judaish, and Islam. The
term ‘deity’ occasionally appears in technical writ-
ings or in comparative religion. ‘Deity’ appears in
the fourth stanza of the Christmas carol ‘“We Three
Kings of Orient Are’ by John Hopkins, Jr, 1857,
as an offering to a deity. This phrase points to an
ongoing Christian debate about the deity of Jesus of
Nazareth. This debate led to the development of the

doctrine of the Trinity (promulgated by the Council
of Nicaea in 325 cg), which seeks to explain how
monotheism is compatible with the teaching of Jesus
as divine.

See also ARK OF THE COVENANT; ARTEMIS; BAAL;
CAESAR; CRrEATION, CRrEATOR; Dacon; Gob; Ipot;
TrINITY; Y AHWEH [Tiv]

Delilah. The meaning of the name is uncertain,
though ° irtatious’ is one possibility, given the
resemblance of the name to the Arabic dallatum
(' irt or languid), and the Hebrew dI/ (to languish).
Delilah is a word play on the Hebrew layla, night,
which overcomes the sun. In the story in which
she gures (Judg. 16.4-22), she is the downfall of
the Israelite Samson (shimshon, which is related to
shemesh, sun).

Delilah seduced Samson, accepted money from
his enemies to learn the secret of his strength, and
then betrayed him. The story raises more questions
about Delilah than it answers because other than her
name and place of residence (the valley of Sorek),
little more is known. The text does not say she loves
Samson, though clearly he loves her her (16.4). She
accepts a bribe from the Philistines to learn and
then reveal the secret of Samson’s strength (16.5),
which famously is his hair (16.17). She arranges for
his hair to be removed, at which point the Philis-
tines gouge out his eyes and place him in prison
(16.19-22).

In ancient and medieval literature, Samson is
the focus of the story and little is said about Deli-
lah, although the rst-century philospher Philo in
De Sampsone tells of two sons born to Delilah and
Samson, one of whom was given some of her silver
bribe money. The rst-century historian Josephus
assumes Delilah to be a harlot. Fifteenth- and six-
teenth-satires emphasize Delilah’s seduction, some-
thing evident in S. Brant’s Ship of Fools (1494), and
J. Wickram’s Weiberlist (1534). In A. Fabricius’s
Samson (1568), Samson’s fatal attraction to Delilah
is compared to Catholic attraction to Protestant her-
esy. J. Lummenaeus’s Latin drama, Sampson (1628)
portrays Delilah as a prostitute. In the Baroque era,
jealousy becomes a major motif as in Jean-Antoine
Romagnesi’s Samson (1736), and Voltaire’s libretto
with music by Rameau (1734). More often, Delilah
is neither sensitive nor jealous, but a heroine, as in
Milton’s Samson Agonistes (1671) where Delilah
acts out of patriotism, and attempts a reconciliation
with Samson. Delilah is heroine also in Handel’s
oratorio Samson (1741).
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Eighteenth-century writers return to the love
intrigue as in B. Feind’s libretto Der Fall des gros-
sen Richters in Israel, Simson, (1709). In nineteenth-
century Romantic works such as F. Lemaire’s libretto
Samson et Dalila (1877), Delilah is a calculating
seductress who rejects Samson once conquered.
Camille Saint-Saens’s opera Samson et Dalila (1877)
develops this theme. Late nineteenth-century Ameri-
can writers Eugene Moore and W. Odell depict a
repentant Delilah trying to save Samson. In Austrian
writer Felix Salten’s novel Samson (1928), Delilah is
a tragic heroine who loves Samson and is faithful to
him. Literary theorist M. Bal (1987), reads the story
on a psycho-analytical level with Delilah as the mir-
ror that allows Samson to discover himself.

Delilah is often depicted in art as seductress. In
much seventeenth-century art, the nude or semi-
nude body of Delilah is at center, as in the works of
Christian van Coubenbergh, Rembrandt, Adrien van
der Werff, Rubens, and Anthony van Dyck. Nine-
teenth-century Symbolist artist Gustave Moreau’s
Delilah is the quintessential femme fatale. In mod-
ern music deceitful Delilah must die, as in Tom
Jones’s hit song ‘Delilah’ (1968). Hedy Lamarr
stars as a seductive and deceitful Delilah in Cecil
B. DeMille’s Im Samson and Delilah (1949) with
screen play written partly by Vladimir Jabotinsky,
author of a novel, Samson (1927).

See also HarLOT; JUDGES, Book OF; SAMSON

[EG]

Deliverance. In the Bible, deliverance may be res-
cue or liberation from something (in Hebrew yasa,
natzal; in Greek exaireomai, sozo, lutroomai) or
being given over to something (in Hebrew magan,
masar; in Greek anodidomai). Examples include
the deliverance of Noah and his family from the

ood, Moses being delivered from the massacre of
the innocents, deliverance from the Jewish captivity
in Egypt told in the Book of Exodus, and deliver-
ance from impending death in the story of Esther.
This deliverance may be from metaphorical bond-
age, such as physical or spiritual ailments. In the
NT, this term is often used to describe salvation
from sins. Whether literal or metaphorical, God is
consistently pictured as the ‘Deliverer’. In the NT,
Jesus is not only granted deliverance like Moses
while an infant, but becomes a source of deliver-
ance from diseases and demon possession as well
as from sin. Eschatological imagery offers a nal
deliverance from the bondage of death and suffering
in this world. This concept of the afterlife as deliv-

erance is central to the NT view of salvation. This
deliverance in Christ has the ultimate purpose in the
afterlife of returning God’s people to Edenic bliss.

In early Christian and medieval literature,
deliverance is often associated with the concept
of demonic possession and the concept of bond-
age by sin. In Dante’s Purgatorio Book XI, peni-
tents must carry stones upon them as the weights
of sinful pride to gain deliverance at the top of
Mount Purgatory.

Within ancient and modern Jewish culture, Purim
and Passover celebrate yearly the deliverance of the
Jewish people. Purim remembers God’s deliverance
of the Jews from genocide through Esther, while
Passover remembers God’s deliverance from slav-
ery in Egypt. The abolitionist movement similarly
used the powerful language of deliverance in the
stories of the Exodus and Esther. In the Im Amaz-
ing Grace, John Newton states that William Wilber-
force was appointed by God for such a time as this’,
echoing Est. 4.14.

Other modern Ims such as The Shawshank
Redemption and The Planet of the Apes also echo the
Exodus story’s deliverance themes. Some modern
musicians invert elements of the biblical metaphor
of deliverance. For example, the metal band Opeth’s
album Deliverance is coupled with an album called
Damnation. The themes of the title song ‘Deliver-
ance’ center around the idea of the paradox of gain-
ing salvation from a sinful act and the pain that such
‘deliverance’ elicits. Hip-hop artist Bubba Sparxxx’s
video for his song ‘Deliverance’ couples a prison
escape (in the spirit of O Brother, Where Art Thou?)
with the idea of salvation.

In Christian circles, deliverance ministries of
various sorts are present throughout the world. In
these ministries the term ‘deliverance’ often relates
to deliverance from demonic forces, but includes all
forms of spiritual warfare and, therefore, all kinds of
ailments and struggles from emotional disturbance
to the occult to physical sickness to sexual addic-
tions or drug addictions. Central to many of these
ministries is the worldview that God and Satan are
at war and angelic and demonic forces are real and

ghting against one another. Prayer and repentance
are usually viewed as key to freedom from demonic
attack and the means to ‘deliverance’, both physi-
cal and spiritual. These ministries are often associ-
ated with other aspects of charismatic belief includ-
ing a wide range of spiritual gifts. Other versions
of deliverance ministry focus on helping the poor
including widows and orphans. Still other versions
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incorporate trained Christian counselling to promote
inner healing.

See also Noan’s Ark; FLoop; Exopus, THE; MAs-
SACRE OF THE INNOCENTS; SATAN; LUCIFER; BELIAL;
Demon; Wipows AND ORPHANS; ESTHER, Book OF;
Lors, FEAST OF (PURIM); SPIRITUAL GIFTS [BMmS]

Demon. A demon (from the Greek daimon) is an evil
supernatural being who seeks to in uence humans
negatively. Ideas about demons and evil spirits are
quite diverse in the HB. They in uence human
behavior in destructive ways, such as arousing jeal-
ousy (Num. 5.14), stirring up desire for vengeance
(Judg. 9.23), creating confusion (1 Sam. 16.14), or
encouraging idol worship (Hos. 4.12). There are
instances, however, where they are carrying out
God’s will (1 Kgs 22.23).

First Enoch, a rst-century BCE. Jewish pseudepi-
graphical work, features an in uential interpretation
of Gen. 6.1-4, which claims the ‘sons of God’ who
had intercourse with human women are in fact fallen
angels. The NT writer Jude picks up this tradition (v.
6) and later Patristic writers af rmed that demons
were the offspring of this union.

The NT has a more consistent understanding of
demons, re ecting Hellenistic and Roman philoso-
phy, and possibly foreign religious elements. They
are portrayed as servants of Satan. In the Gospels,
Jesus has the authority to cast out demons and cure
illnesses (Luke 8.26-39) and successful exorcisms
are recorded in the early church (Acts 19.11-16).
There was a widespread belief that demonic attack
and deception would increase in the last days (1
Tim. 4.1; Rev. 16.13-14; 18.2).

Subsequent Christian tradition af rmed that
Satan and demons were angels cast from God’s pres-
ence because of disobedience (re ecting interpreta-
tions of Isa. 14.12-14 and Ezek. 28.12-19). Promi-
nent theologians such as Justin Martyr and Augus-
tine of Hippo claimed that pagan gods were demons.
Baptismal rites in the Latin West involved exor-
cisms prior to baptism. Much speculation occurred
during the medieval period, largely concerned with
the nature of the sin that led to the fall of Satan and
his angels.

Some modern interpreters claim that belief in
demons was a pre-modern way of understanding
mental and physical illness. American theologian
Walter Wink has recently re-interpreted demons as

gurative personi cations of social and political
‘domination systems’. Contemporary ‘charismatic’
Christian groups often emphasize demonic in u-

ence or possession, and the possibility of miraculous
cures and deliverance through exorcism. Pentecostal
writer Frank Peretti’s ctional This Present Dark-
ness (1986) represents such an approach, as the
human (Christian) protagonists ght against demons
that seek to control and manipulate human beings.
Demons and exorcisms continue to be important
within certain forms of global Christianity, particu-
larly in parts of Africa.

Demons feature in classic literary works such
as the Dante Alighieri’s Divine Comedy (1321) and
John Milton’s Paradise Lost (1667). In Michelan-
gelo’s painting The Last Judgment (1534-1541),
horned demons are shown gruesomely torturing
unbelievers in hell. Christian author C.S. Lewis’s
The Screwtape Letters (1942) is written as a corre-
spondence between a senior demon and his nephew.

Interest in the occult increased during the 1960s
and 1970s, re ected by the popularity of horror

Ims such as The Exorcist (1973), reportedly based
on a true story of demon possession. Jacob’s Lad-
der (1990) explores the interplay between demons
and mental illness. Films such as Hellboy (2004) and
Constantine (2005) are based on comic books and
deal with demons in a more fantastical fashion.

Heavy metal music frequently draws inspiration
from horror Ims, occultism, and satanic/demonic
imagery. An increasingly popular sub-genre is
Christian metal, with bands like Demon Hunter
drawing from similar themes, albeit from an evan-
gelical Christian perspective.

Recommended reading. Nugent, Christopher. Masks
of Satan: The Demonic in History. London: Sheed &
Ward, 1983. Pagels, Elaine. The Origin of Satan. New
York: Random House, 1995.

See also Satan; EscHatoLoGy; EviL [JrR]

Deuteronomy, Book of. Deuteronomy is the nal
instalment of the ve-part collection known as the
‘Torah’ (Judaism) or the ‘Pentateuch’ (Christian-
ity). The Hebrew title of the book is ‘These Are the
Words’, while the eponymous term ‘deuteronomy’
in English Bibles is derived from the Greek trans-
lation of a passage that commands Israel’s king to
write a ‘second copy’ (fo deuteronomiov) of the law
(17.19). The act of duplication inherent in the title
‘Deuteronomy’ is therefore fundamental to under-
standing the book, for wherever there is duplication
(or ‘actualization’) there is certain to be modi ca-
tion, adaptation, and appropriation.

In overview, Deuteronomy is comprised largely
of a long speech by Moses addressed to his people
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prior to their march into Canaan. The topics that
Moses deems crucial for this pivotal speech event
are all directed toward a single issue: How to take
and maintain possession of their mythic ‘promised
land’. The author(s) of Deuteronomy couched these
topics and their primary concern within an ancient
form of speech known as the Vassal Treaty, an
Ancient Near Eastern convention which stipulated
the duties and obligations that bound together a
group of people to a powerful monarchical overlord.
In reduplicating the conventional treaty formula, the
author(s) of Deuteronomy placed into the mouth of
Moses an agreement that positioned Israel as vassal
partner to God as king.

Not only is duplication found at the level of the
book’s structure, it can also be found in the contents
of Moses’s speech. For example, Moses’s rationale
for Sabbath observance is based on Israel’s recent
escape from Egypt (5.12-15) while God’s earlier
explanation was rooted in the rhythmic six-on, one-
off weekly pattern that was the process of cosmic
creation (Exod. 20.8-11). More signi cant perhaps
is Moses’s modi cation of Israel’s worship. Where
God had originally envisioned multiple locations for
divine-human encounters (Exod. 20.22-26), Moses
focuses such interactions in the direction of a single
location (12.1-28).

The history of reception of the Book of Deuter-
onomy is also lled with acts of duplication. Many
copies of Deuteronomy were found in Cave 4 at
Qumran, the site of the famous Dead Sea Scrolls
discovery. The NT quotes from or alludes to Deu-
teronomy some ninety times, with Jesus relying
exclusively on the work to refute the devil in the
Temptation Scene (Matt. 4). Closer to home, one
of the feline characters in T.S. Eliot’s Old Possum s
Book of Practical Cats is named ‘Old Deuteron-
omy’. Andrew Lloyd Weber got into the duplica-
tion act when in 1998 he adapted Eliot’s book for
the musical called Cats. Some ten years later, ‘Old
Deuteronomy’ made another appearance in an Aus-
tralian musical called Clowns: The Musical, though
by this time ‘Old Deuteronomy’ no longer purred
but punned. Conceivably, one could be found relax-
ing at ‘Deuteronomy 8.3 Café’ in Cleveland, Ohio,
reading about cat-napping (Eliot) or utopian peace
(Deuteronomy) while enroute to a British or Aus-
tralian musical featuring the long-lived character
‘Old Deuteronomy’.

Like Eliot’s ‘Old Deuteronomy’, the biblical
Deuteronomy has had many lives. A more sobering
duplication however is seen in the pioneering efforts

of American settlers who remythologized the ‘prom-
ised land” motif for their own colonial purposes.
They were the New Israel about to enter the ‘prom-
ised land’ of North America; all that stood in their
way was the aboriginal population whose unsus-
pected demise was pre gured in Deuteronomy’s
extermination directive (Deut. 7 and 20). Duplica-
tions modify, adapt, and appropriate, but sometimes
they do so for less than positive purposes.

Recommended reading. Francis, R. Douglas, and
Chris Kitzen (eds.). The Praire West as Promised Land.
Calgary: University of Calgary Press, 2007.

See also Book oF THE Law; CANAAN; COVENANT;
Law; Mosks; PRoMISED LAND [DAB]

Diaspora. From the Greek diaspora (dispersion),
this term refers to the spread of both Hebrew peo-
ples and culture beginning with the destruction of
the rst temple, and to the communities of Jews dis-
persed throughout the Mediterranean world during
Hellenistic and Roman times. Though it carries a dif-
ferent connotation from Exile, the Jewish Diaspora
began with the Persian invasion of the kingdom of
Judah, and the destruction of the Jerusalem temple
in 587/6 BCE, when many Judeans were forcefully
removed to Babylon. Though the Persian king Cyrus
allowed the captured Judeans to return and rebuild
the temple, many instead decided to stay (Est. 2.5-
6; Ezra 7.1-8). From then on, a Jewish community
existed in Babylon, which would become an impor-
tant center of rabbinic learning beginning in the
third century ck.

Egypt was also home to a great number of Jews
in antiquity. As early as the sixth century BCE there
existed a Jewish military colony in the city of Ele-
phantine. Eventually Alexandria became an impor-
tant center for Diaspora Jews, where Greek and
Jewish culture could join and intermingle. The most
famous Diaspora Jew from Egypt is Philo of Alexan-
dria (c. 20 BcE—50 ck), a proli ¢ writer who wrote
philosophical commentaries on the Pentateuch that
incorporated Platonic, Pythagorean, and Stoic ideas.

By NT times, there were well-established
Diaspora communities, integrated to varying
degrees within the Greco-Roman cities, throughout
the Roman Empire. The Jewish historian Josephus
(37—ca. 100 cE) comments in his history of the Jew-
ish people (Jewish Antiquities) that the Jews in
Sardis submitted a request to the local governing
body for the city to supply a place for them to wor-
ship and kosher food in the marketplace, which the
city granted (4nt. 14.259-61). Jews are referred to
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in the writings of several Greek and Roman authors,
including Juvenal (Satire 3) and Horace (Satires
1.4). Paul also addresses Jews in several of his let-
ters, including a sizable Jewish community in Rome
(Rom. 2.17; 16.7-15).

For Jews who lived outside of Roman Palestine,
the temple was still at the heart of their religious
life, and they paid an annual temple tax of one half
shekel (two denarii in Roman currency). Those who
could travelled to Jerusalem for important festivals.
Acts 2.9-11 lists the nations from which Jews jour-
neyed for the festival of Pentecost, including Parthia,
Media, Mesopotamia, Cappadocia, Pontus, Phrygia,
Pamphilia, Egypt, and Rome. Acts also describes
Paul visiting Jewish synagogues throughout the
Mediterranean during his missionary journeys.

For centuries, Jewish Diaspora communities have
made many contributions to Western culture. In the
third and second centuries BCE the Jews of Alexan-
dria produced the Septuagint (LXX), a Greek trans-
lation of the HB. Integral to the history of Christian-
ity, the LXX is quoted in the NT and was the Bible
read by the Apostolic Fathers. Several centuries
later, Diaspora Jews formed an important part of the
medieval center of learning in Toledo, Spain (eighth
century ce). There are numerous references to Jews
living in the Diaspora within Western literature, like
the infamous character of Shylock in Shakespeare’s
The Merchant of Venice. Even today, many Jews
throughout the world think of themselves as living
in the Diaspora.

Recommended reading. Barclay, John M.G. Jews
in the Mediterranean Diaspora from Alexander to Tra-
jan (323 Bce—117 cE). Edinburgh: T. & T. Clark, 1996.
Collins, John J. Between Athens and Jerusalem: Jewish
Identity in the Hellenistic Diaspora. Grand Rapids, MI:
Eedrmans, 2000. Williams, Margaret. The Jews among the
Greeks and Romans: A Diaspora Sourcebook. Baltimore:
Johns Hopkins University Press, 1998.

See also ExiLE; EsTHER, Book oF; EzrA, Book OF;
ACTS OF THE APOSTLES, THE; PAUL, THE APOSTLE; SEP-
TUAGINT [NkB]

Dinah. The name derives from the Hebrew din
(law). Dinah is rst mentioned in Gen. 30.21 as the
only daughter born to Leah and the patriarch Jacob.
Her story, however, takes place in Gen. 34, ‘Now
Dinah the daughter of Leah, whom she had borne
to Jacob, went out to visit the women of the region.
When Shechem son of Hamor the Hivite, prince of
the region, saw her, he seized her and lay with her by
force. And his soul was drawn to Dinah daughter of

Jacob; he loved the girl, and spoke tenderly to her’
(34.1-3). This is, in essence, Dinah’s story.

The continuation of the narrative is based on this
episode between Dinah and Shechem, but Dinah
herself is not present. Shechem seeks to marry
Dinah, and so his father Hamor and Jacob meet.
Jacob, however, is silent, letting his sons respond to
the situation. Hamor proposes that the Shechemites
and the Israelites live together, work together and
intermarry. Jacob’s sons respond ‘deceitfully’,
according to the text (Gen. 34.13) and say that only
if the Shechemites become circumcised can they
give their sister in marriage to Shechem. Hamor and
Shechem agree, and every male of the Shechemites
was circumcised immediately. On the third day after
their circumcision, before the men had a chance to
fully recover, Jacob’s sons took up arms against
the Shechemites led by Simeon and Levi, killing
and plundering throughout the city. They also took
Dinah back home. Jacob, who seems not to have
known about the plan, chastises Simeon and Levi,
who responded, ‘Should our sister be treated like a
whore?’ (Gen. 32.31)

Dinah is only mentioned once more in Gen. 46.15
in the list of Jacob and Leah’s children. Later Jewish
Midrash talks of Dinah as the biblical Job’s second
wife. Early and Medieval Christian interpretation
focused on Dinah as somehow causing the rape;
that is, something called “victim’s guilt’ where only
someone who actually deserved to be raped could
be. In other Christian interpretation, Dinah also rep-
resented the Christian seduced by Satan.

Dinah is discussed often in feminist interpreta-
tions of the Bible. Most commonly, her lack of voice
in the story of her rape is emphasized; however,
there is also a discussion by Lyn Bechtel about the
possibility that Dinah chose to be with Shechem,
and that he did not, in fact, rape her, but that they
had mutual—but illicit—sexual relations. This phil-
ological argument is based on the fact that there is
no biblical Hebrew word for rape. Instead, the word
used in Gen. 34 is ‘nah, which means to humble or
to shame. Bechtel argues that the shame is not from
rape, but from a crossing of cultural clan lines with-
out regard to the implications for the clan.

Dinah’s story is also the focus of the popular his-
torical ction book by Anita Diamant entitled 7he
Red Tent. This book is told from Dinah’s point of
view, and not only encompasses her childhood, but
focuses greatly on her love affair with Shechem.
Here, Dinah chose to be with Shechem, but as per
the biblical narrative, her brothers disagree and kill
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the Shechemites. Dinah, instead of returning home
with her brothers, ed with Shechem’s mother to
Egypt and gave birth to Shechem’s child.

Recommended reading. Schroeder, Joy A. Dinah's
Lament. Minneapolis: Fortress Press, 2007. Kugel, James
L. Traditions of the Bible. Cambridge, MA: Harvard Uni-
versity Press, 1998.

See also GenEesis, Book oF; JacoB; JoB’s WIFE

[ss]

Dionysius the Areopagite. Along with Damaris,
Dionysius the Areopagite was one of the few peo-
ple who converted to Christianity after the Apostle
Paul preached to the members of the Areopagus
in Athens (Acts 17.34). The writings of a fth- or
sixth-century Christian Neoplatonist thinker, now
known as Pseudo-Dionysius, were mistakenly
attributed to Dionysius the Areopagite because the
author assumed the name of the biblical character. It
is important not to think of the writings of Pseudo-
Dionysius as a forgery, as the practice of pseudo-
nymity or declamatio, was a common rhetorical
device used in the ancient world in order to relate
one’s writings with an already established intellec-
tual tradition. The writings of Pseudo-Dionysius
were an attempt to incorporate Neoplatonist phi-
losophy, particularly the thought of Plotinus and
Proclus, into the Christian tradition, and exerted an
important in uence on Christian thought in both the
Greek East and Latin West.

See also AREOPAGUS; PAUL, THE APOSTLE [As]
Disciple. The Greek term mathétés indicates one
who temporarily and socially submits one’s life and/
or education to a teacher, school of thought, or reli-
gious leader, and biblically, a devoted believer and
follower of Jesus Christ (cf. Luke 6.13). Disciple-
ship is completely volitional (cf. Luke 9.57; John
6.60-66), and may have had no gender biases (cf.
Luke 8.1-3). Jewish authorities considered them-
selves “disciples of Moses’ (John 9.28), and John the
Baptist’s followers were called his ‘disciples’ (Mark
2.18). It was from within the greater corpus of disci-
ples that Jesus choose the Twelve Disciples (cf. Matt.
10.2-4; Mark 3.13-19), and when he commissioned
them and bestowed them with authority over prin-
cipalities, they were subsequently named apostles
(Mark 3.14; cf. 6.7, 30). In the early Church, we see
the expression ‘disciple’ transform into ‘Christian