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Sacred Time in West Semitic Festival Calendars and
the Dating ofLeviticus 23

BRYAN BABCOCK

Hartwick College
babcockb@hartwick.edu

The Bible records several versions of the Israelite festival calendar,
including accounts in Exod 23; 34; Lev 23; Num28Deut 16; and
Ezek45. The festivals, as depicted in the various texts, have many
commonalities; however, there are also differences. Some of the often
cited differences in the festival calendar texts include fixed datesy
dates based upon the harvest, the combinaiforivo named rites into

a larger ritual complex, the mention of simultaneous rites in different
locations of the same text, and some festivals are named in one text and
unnamed in others. Scholars have explored these similarities and
differences arguing #t the various calendars were written by different
sources (authors/redactors) at different times in Israelite history. The
current project provides a comparative analysis between Lev 23 and
the secondmillennium Akkadian muklinonth festival calendar from
Syria (Emar 446). After a review of each text and the contextual
material, this study arguethat Lev 23 preserves an early second
millennium West Semitic ritual tradition.

KEYWORDS sacred, ritual, Akkadian, Leviticus 23, Emar,
Festival Calendar

INTRODUCTION

The Bible records several versions of the Israelite festival calendar: in
Exod 23 and 34, Lev 23, Num 28, Deut 16, and Ezek 45. In general
the calendars include Passover/Pesdch),the Feast of Unleavened
Bread { * . Y_ ) Firstfruits (1 -~ X th& Feast of Weeks (. ¥, the
Feast of Trumpets (also called Rosh Hashanah), the Day of Atonement
(-1 ~ ,_ B,sand the Feast of Tabernaclesl) (Booths/Ingathering). But
while the calendars share many features, they also have their
distinctiond of which the most often citezbncern the following:
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1 The festival dates: Some dates are fixed, while others vary
according to agricultural conditions.

1 The festival locations: Some festival calendars allude to
offerings made at local or regional sancies, while other
texts point to offerings made at the Jerusalem Temple.

1 The date of the New Year: Some festival texts appear to
show the New Year in the spring and others place the New
Year in the fall. Some allude to both.

1 The festival timing: Many festals are associated with the
harvest, but some festivals appear to occur before the harvest
is ripe.

1 The festival names: Festivals are named in some texts and
are unnamed in others.

Scholars account for these distinctions by proposing that several authors
or redactors composed the calendars at different times in Israelite
history! Jan Wagenaar, in his 2005 wofligin and Transformation of
the Ancient Israelite Festival Calendagxamines the development of
each festival calendar text and makes his case for a late authorship of
Lev 23.

When studying the origins of this biblical text, Wagenaar finds it
shares characteristics with the firstllennium Babylonian Akitu festival
texts (a composite of four text fragmentsihnd based on his analysis,
Wagenaar concludes these similarities point to priestly authorship during
the exile (when lIsrael was in Babylon). Further, he argues that a
postexilic priestly redactor added portionstie biblical narrative.

This study rebuts Wagenaar 6s c
the firstmillennium Akitu festival necessitate a late authorship or

1 For a discussion of recent sQEBBILIS5&r shi p
81; T. Desmond Alexandeffrom Paradise to the Promised Land: An Introduction to the
Pentateuci3d ed.; Grand Rapids, MI: Baker, 2012)63.

2. Wagenaar argues that his study fAintends
ancient Israelite and NedBabylonian festival calendsr The secondhillennium

Anatolian and NorthWest and East Semitic festival calendars from Hatti . . ., Ebla. . .,

Mari . . . and Emar . . . wl with the sole exception of Ugaditlargely be ignored

because of the distance in time and space betwees ¢b#ares and the monarchies of

| srael a@ridin ahdi Tdaadfiotmation of the Ancient Israelite Festival Calendar
[Harrassowitz Verlag: Wiesbaden, 2005], 6 n. 24). The exclusion of the analysis of
comparative texts, because they may be earlier thandating of Lev 23, creates a

circular argument, i.e. Lev 23 is late because it is similar to thenfitignnium Akitu

text and any similarities with earlier texts are invalid because Lev 23 was written late.
Conclusions from a comparative study shanldude an analysis of relevant texts before
maki ng an argument. Wagenaaro6s decision to
circular argument, weakens his overall argument.
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redaction of Lev 23 We will demonstrate that four of the links he cites
already existed betweebev 23 and a ritual text from the second
millennium?

REVIEW OF WAGENAAR AND CURRENT SCHOLARSHIP

Wagenaar depends on several pieces of evidence to reinforce his
argument. Four of the most notable items are the apparent depictions of
biannual New Year debrations (one in the spring and another in the

fall), the grouping of two named rites into a larger festival complex
(Pesach and the Feast of Unleavened Bread), the presence of both named
and unnamed festivals in the same text, and the descriptionsoof tw
festivals, celebrated on the same day, but recorded in different parts of
the same text (Feast of Tabernacles and Feast of YHWH¥ ). To
better under stand Wagenaar 0s t hes
elements in greater detalil.

Dual New Year Celmations

The festival calendar in Lev 23 prescribes celebrations in the first and
seventh months of theegir. Julius Wellhausen maintainédt the exilic
Priestly Code extended and interrupted the festival cycle, adding a New
Year festival on the firstal and the Day of Atonement on the tenth day
of the s@enth month. Wellhausen explainech at P6s use of
year systems accounts for the disruption of the festival Gybhe first,
an ecclesiastical year, is autunthaimilar to that in D and JThis
yearly cycle begins with the first new moon of autumn. During the exilic
period, a Babylonian influence led to the creation of a second, civil, New
Year in the spring.

Wagenaar, like Wellhausen, attributes the presence of two New
Year celebrationsni Lev 23 to a postexilic redaction in the text.
Wagenaar contends that the Gezer calendar reflects the earliest Israelite

3. The current study relies on the work of Daniel E. Fleming and RichaHess. While
going beyond their work and conclusions, | am deeply indebted to their prior exploration
in Levitical and Emarite studies.

4, For a broader analysis of Lev 23 in Ilig
Semitic Cultic Calendars: At&dy of Leviticus 23 in Light of the Akkadian Text Emar
4460 (Ph.D. diss., The University of Brist

5. Julius WellhauserRrolegomena to the History of Isragdcholars Press Reprints and
Translations Series; Atlanta: Scholars, 1994).
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ritual schedule with the year beginning in the falxodus 23 and 34
preserve remnants of this early fall calendar. He argues xioat ¥:22b
dates the Festival of Il ngat hering
New Year beginning near the time of the autumnal equinox. Similarly,
Exod 23:16b specifies the time for
the year, 0o sihtheddll’! al so occur

During the exile, the Israelites adopted the Babylonian calendar,
which begins in the spring, and maintained remnants of the earlier New
Year in the fall. This resulted in the celebration of a dual New Year.
Wagenaar theorizes thite Israelite exiles severed the early agricultural
meaning from the Festival of Weeks, the Feast of Tabernacles, and the
combined PesaeReast of Unleavened Bread celebrations. The purpose
for these rituals also changed to political and religious renewal. In
addition, the priesf author eliminated the Shabiuestival of the second
month because it no longer fit the -snonth festival cycle. Moreover,
because of the dissimilarity of the Babylonian and early Israelite New
Year festival names, Ezek 45 deletery aeferences to these names and
adopted only a date as referefickfter the exile, a priestly redactor
maintained the dual New Year celebrations and restored the names to
some of the rites in Lev 23.

Festival Complexes

Wagenaar points to the combiniraf named rites into one festival
complex as a second piece of evidence confirming the late dating of Lev
23. The text depicts the observance of the Pesach meal on the evening of
the fourteenth day of the first month, followed by the Feast of
Unleavened Brad on the fifteenth through the twesigst day
creating an eighdlay celebration. In the middle of the seventh month, the
text records a similar eiglilay observance: the sevday Feast of
Tabernacles followed by a sacred assembly on the eighth day.

Jacob Milgrom, in his 2004 commentary on Leviticus, chronicles
the evolution of the festival calendar beginning with JE in Exod 23.
While arguing that P and H are both preexilic (with P prior to H),
Milgrom finds that the Pesach offering and the Feast de&uened
Bread were initially (in JE) discrete rites. The Deuteronomist first

6. WagenaarOrigin and Transformationl3d 21.
7. Ibid., 21.

8. The semiannual format of the festivals in Ezek 45 is then preserved in the postexilic
priestly calendar of Lev 23 (and Exod 121B).
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combined the two, and the combination continued in the postexilic
sources. Milgrom concludes that shepherds observed the Pesach Offering
while farmers celebrated the Feast of éénlened Bread. (Both rituals
served to ensure success in the coming year.) According to Milgrom, the
Israelites merged the celebration of the Feast of Unleavened Bread with
the Pesach Offering after they settled in Carfaan.

Wagenaar, relying on the workf dulius Wellhausen, David
Clines, Ernst Kutsch, and Gustof Dalman, agrees that developments in
the festival texts produced the festival compfelde proposes that the
ancient Israelite cult (prior to a written text) held festivals three times a
year to cincide with the harvests of wheat, barley, and summer fruits.
The dates for the festival rites were based locally on the ripening of the
crops and not on specific dates during any given month. Thus, a festival
in the valley region occurred at a slighthffdient time than one held on
the coastal plains or hillsides.

The earliest surviving written festival text, according to
Wagenaar, dates to the time of Josiah. In this text, D preserves three
passages, one for each festival, of approximately equal |éngtbat
16:1d, 2, 5 6aba 7 (Pesach); 16:91.1 (Feast of Weeks); and 16115
(Feast of TabernacleS)The Deuteronomist maintained the agricultural
focus of the festivals but centralized their celebrations at the Temple of
YHWH.* D views the first festivalof Pesach as a oy ritual
conducted at sunset on an unspecified'd@esach was not a pilgrimage

9. Jacob Milgrom[-eviticus(CC; Minneapolis: Fortress, 2004), 276.

10. David J. A. Clines, AThe EviEdliemsasd f or
ReconstJiBuasilerd), 224 0 ; Ernest Kut sch, AEr w2 gun:
Passafeier undZTEE541959@)ai8Hqg t fi detme s fidam Ende d
Datierung des israelitiZAWB2(@I7IH 452 Sustofe st e s
Dalman,Arbeit und Sitte in Paléstingr Bande; Gutersloch: Bertelsmann, 1939).

11 Wagenaar eliminates the portions of Deut 16 that referericeas_a later redaction.

This conclusion is refut &8l28%6nTh&theory is aldo, i We
contested in Ri c hMontd RitBal Caldrelarsin thefiWest|Senmitie | e
Wor | d: Emar 446 ahe &ututeoivBiblical Achasolody:3Reassessing
Methodologies and Assumptiofied. James K. Hoffmeier and Alan Millard; Grand

Rapids, MI: Eerdmans, 2004), 246

12. Wagenaar explains that the use*of X «!sih Exod 23:15; 34:18; and Deut 16:1
(usually transolfatAebd bfidci)n dtohees mmoontt i ndi cat e &
agricultural term for ifseason of fresh es
festivals with seasons rather than fixed da@sgin and Transformation37 44, 58 65,

156.

13. Wagenaar beginsybexploring the origin ofl ., Whi | e-c e her dlpirzat i
history of 1 _ is obscure, he argues based upon Dalman and Dahl that the origin of the
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festival ¢ ) finding its earliest origin as an apotropaic ritual conducted
at the citygate sanctuaries. The celebration of the Feast of Weeks was
also centralized and held for one day at the conclusion of the grain
harvest:* And during this period, the Feast of Tabernacles was moved to
the Temple and held for seven days after the end of the harvest Season.

The Yahwist revised the festival text of thesuderonomist in
Exod 23 and 34. These changes replaced thelapeite of Pesach with
the severday celebration of Unleavened Bread. J then invented the
pilgrimage festival of Unleavened Bread, and added the pilgrimage
festival ¢ )ltitle to keep the celwation congruent with the two other
pilgrimage festivals A 1 - %,5_ . +¥s)l To accommodate the time
constraints of the harvest, the festival spanned six days at home and a
seventh day at the Temple of YHWH.

During the late period of the monarchy, euteronomistic
redactor ([Q) added to Deut 16 in accordance with the J text. This editor
included references to the exodus narrative, an obligation to appear three
times before YHWH, and a prohibition against appearing eiinaiyged.

The editor also combined the Pesach celebratiah wie Feast of
Unleavened Bread, thereby creating one festival. Wagenaar argues that

festival is likely not associated with the firstborn of the flock (Dalrabegit und Sitte in
Palasting 160 66 and G. Dahl and A. HjorHaving Herds:Pastoral Herd Growth and
Household EconomjESSA 2; Stockholm: University of Stockholm, 1976], 33, 90

91, 14253). Contra Wellhausen and Van Seters because cattle, sheep, and goats do not
deliver at justne time of the year (WellhauseProlegomena84i 85; John Van Seters,

A Law Book for the Diaspora: Revision in the Study of the Covenant [Glede York:

Oxford University Press, 2002], 167). Wagenaar fails to consider that, while it is true that
lambs andgoats are born at multiple times throughout the year, the normal time for
weaning is in the spring when the grasses begin growing. This allows the lambs, born
over the winter, to eat fresh grasses. In addition, as Dalman observed, the main lambing
seasons between December and January. This supports a firstfruits celebration in the
spring when the main lambing season is complete and lambs are ready to be weaned.
Finally, the fact that ovines (and bovines) give birth throughout the year does not
preclude dirstfruits celebration at an agreedp on t i me . For these re
conclusion that the Pesach sacrifieanotbe linked to an animal firstfruits celebration is
guestionable.

14. The : | *pilgrimage festival originally represented the fedtifar the cereal
harvesd including both wheat and barley. The ancient celebration was conducted at
regional sanctuaries, and the Deuteronomist centralized the ritual to the temple in
Jerusalem, where it took place seven weeks after the beginning of da lcarvest
(WagenaarQrigin and Transformation60).

15. 1 , ,another pilgrimage festival, celebrated the completion of the fall harvest
(following the harvest of grapes and olives). The festival, held at the autumn equinox,
lasted seven days. This wideely the date of the Israelite New Year. Wagenaar finds the
originfor1 i,n fiaccordance with the Ugaritic cus
the roof of the temple on the occasion of
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the text includes a summary statement in Deut 1@:Z6isting Feast of
Unleavened Bread, Feast of Weeks, and Feast of Tabernacles while
omitting Pesach. The omission BEsach from the ligiresupposes the
conflation of Pesach and the Feast of Unleavened Bread, giving priority
to the Feast of Unleavened Breéd.

Wagenaar concludes his theory of transformation, finding that
the festivals in Lev 23 reflect an exilic pointwiéw (tied to fixed dates)
while preserving an earlier agricultural format. During the first month,
Pesach and the Feast of Unleavened Bread are celebrated on the
fourteenth (Pesach) and from the fifteenth through the twinstydays
(Feast of UnleavemkBread). In this way, the festival complex becomes
one eightday festival comprised of two older named celebrations.
Similarly, an eighth day is added to the Feast of Tabernacles, creating
symmetry between the festivals of the spring and fall.

Variations in Festival Names and Dates

Wagenaar uses three seeming textual inconsistencies as additional
evidence for an exilic dating of Lev 23: the presence of named and
unnamed rituals, fixed dates for agrarian rites, and fixed and variable
dates in the samexie Leviticus 23 describes the spring observance of
the Pesach on the fourteenth day of the first month, the Feast of
Unleavened Bread on the fifteenth through twdirst days, and the
unnamed firstfruit offerings (that included a wave offering) on trss f

day of the harvest followed by a new grain offering (fifty days latér).
The second grain offering is identified in Num 28 and Deut 16 as the
Feast of Weeks, but remains unnamed in Lev 23.

Wagenaar argues that the combination of named/unnamed rites
and offerings tied to both fixed dates and agricultural conditions in one
text points to a later redaction of the text. According to Wagenaar, the
early Israelite calendar had a tripartite structure that fluctuated with the
ripening of the harvest. Overdhcourse of textual development, these
rites became increasingly centralized, requiring fixed dates and a
severing from their agricultural origins. During the exile, and directly
due to the influence of the bipartite Babylonian festival tradition, the
Isreelites eliminated the festivals associated with the-@pening barley

16. Wagenaar concludes thatel t 16:1MaU,8 bare3 addi ti ons
Deuteronomic editor who [was] dependent upon the exodus story of the Yahwist, but
[did] not yet presuppose the priestly fest

17. The wave offering precedes the sacrifice of a lambrain offering (flour offering
mixed with oil), and a drink offering.
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harvest. What remained was a festival calendar with two groupings of
ritual activity observed on fixed dates in the first and seventh months.

Wagenaar hypot hesingtoslerusadlemtthe A u p c
priestly circles who were responsible for the festival calendar in Exod
12:1i 13*; Lev 23:48,23283,333 7ab U had to contend
who stayed behind (in Israel) . . . who had remained faithful to the
traditional tripartite fetival calendar in Deut 16:1 7'® ©ut of this
power struggle, the pogriestly editor reintroduced the celebration of
the Feast of Tabernacles, tied to agricultural conditions, with dating
independent of the combined Pesithssot festival. The Feast of
Tabernacles ritual was then held seven weeks from the offering of the
f I rosdr thds representing a new addition to the calendar structure.
Wagenaar concludes that the agrabased festivals and fixethte
festivals should not both coexist in an onai festival calendar, the
firstfruits offering (which is unconnected to the Pesktdssot festival)
must be a later addition. When determining the new date for the Feast of
Tabernacles, he argues that the Ped#absot festival necessitated a
new dating sheme because the ritual was severed from its original
agricultural ties?

Wagenaar considers the contrast between several groupings of
rites set on fixed dates and a single passage tied to agricultural conditions
a formal distinction within the text. Helse notes that the unnamed
agricultural rites do not refer to a holy convocation or prohibit work.
Therefore, Wagenaar determines the bipartite structure of Lev 23
(grouping festivals in the first and seventh months on fixed dates) results
from an exilic nfluence on the Israelite festival calendar and severs the
agricultural origins in the text (because agricultural rites cannot be tied to
fixed dates). The presence of unnamed agricultural rites tied to
agricultural conditions reflects a postexilic additiorestoring the
tripartite structure to the calendar. For Wagenaar, the key to identifying
postexilic redaction is the tension between both fixed and agriculturally
dependent dates and named and unnamed festivals.

Simultaneous Festivals

18. WagenaarQrigin and Transformationl134.

19. Jan Wagenaar, iThe Priestly Festival (
Festivals: Origin and Transformation of the Ancient Israele Fe st i ThaOld Year ,
Testament in Its WorldOTS 52; ed. R. P. Gordon and J. C. de Moor; Boston: Brill,

2005), 250.
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A final point for discussion is the occurrence of simultaneous festivals
described in separate portions of the same text. Leviticus 12833
prescribe the rites for the Feast of Tabernacles celebrated from the
fifteenth to the twentgecond days of the seventh month lfeidays). A
summary statement (vv. B3 8 ) foll ows the passag:
appointed times. After the summary statement, w.439narrate the
elements of the Feast of YHWH, which also occur in the middle of the
seventh month for eight days (the seday feast and an eighth day of
rest). Because the two named festivals share many components, most
scholars find that vv. 393 are essentially a restatement of vi 33
(with some additional informatiors.

John Hartley argues that vv. i3 are likely a dter addition,
with different origins, covering the Festival of Booths. He sees the
section as distinctive because it follows the conclusion in VW3&7and
because v. 35 and v. 39 are so similar that they appear redundant unless
one was added latér.Similarly, Roy Gane concludes that vv.i23
give supplementary instructions for the Festival of Bo&ths.

Adopting a much earlier date for Lev 23 and assigning the text to
H, Milgrom agrees that the passage is a restatement which supplies
additional informabn about the Festival of Booths. For Milgrom, the
passage comprises three H components with vv. 39a and 40 based in Pre
H; vv. 41a and bU assigned ta H; &
While acknowledging both the differing descriptions of the Fexdst
Booths (vv. 3B36) and the Feast of YHWH (vv. B23) and the
composite nature of the texti@dd dev
intend the same festival as v.i3B (i.e., the Feast of Booths).

Wagenaar follows the majority opinion that vv.i 83 constitute
an addendum to the Feast of Tabernacles. He explores the linguistic
similarities to Lev 23:922 and notes that the two passages exhibit
different forms and phraseology from other festivals. Despite the
reference to the Feast of YHWH, Wagenaaguas that the rite is
unnamed. He also reasons that wi.Z8Davoids referring to the Feast of
Tabernacles to remove any association with the huts, which were erected
on the roof of the temple on the occasion of the New Ye@ihese
distinctions lead hima conclude that the supplemental material in vv.

20. For a thorough discussion, see Jacob Milgroavjticus 2327 (AB 3B; New Haven:
Yale University Press, 2001), 2036.

21. JohnHartley, Leviticus(WBC 4; Dallas: Word, 1992), 373. Timothy Willis argues
a similar positionl{eviticus]AOTC; Nashville: Abingdon, 2009]), 192.

22. Roy Ganel.eviticus, NumberfNIVAC; Grand Rapids, MI: Zondervan, 2005), 403.
23. WagenaarQrigin and Tansformation 137.
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39143 demonstrates all the features of a postpriestly addition to the
priestly festival calendat.

While scholars disagree on the composition date of viv439
and the possible transformation within the pags most agree that the
passage addresses the Feast of Tabernacles/Booths. Most authorities also
find that the verses are a later redaction to the text, providing additional
information for t he rite. Whil e f
different names (Feast of Tabernacles and Feast of YHWH), Wagenaar
proposes that the name change resulted from a lingering negative image
of the older Feast of Tabernacles.

This section presented four pieces of evidence offered by
Wagenaar (and found in other rececti@arship) to support a late dating
and redaction of Lev 23: the seeming depiction of two New Year
celebrations, the development of a larger festival complex, the presence
of named and unnamed festivals held on both fixed and fluctuating dates,
and the dscriptions of two festivals, celebrated simultaneously, but
recorded in different parts of the same text. Wagenaar maintains that
each of these distinctions is best explained by textual development or
redaction. However, closely observing these same diitits in earlier
texts calls this conclusion into question.

An examination of a secordillennium Akkadian festival text
from the Syrian town of Emar may inform our understanding of Lev 23.

EMAR 446 THE TEXT

Emar 446 was discovered at Late Bronze Agear (modern
Tell Meskenef® The text is a multmonth prescriptive ritual calendar

24. 1bid., 83.

25. The text was originally published by Arnaud as Msk 74280a and Msk 74291a with a
transliteration and French translation in Daniel AmaRc&e c her ches au pays
Emar VI(Tome 3;Textes sumériens et accadiens plegParis: Editions Recherche sur

les Civilisations, 1985), 42@5. For a modern English translation of the text, see Daniel

E. Fl emi ng, ASi x Months of Rit dhelCondxgier vi s
Scripture (vol. 1; ed. William W. Hallo and K. Lawson Younger, Jr.; Boston: Brill,

2003), 4369; idem,Ti me at Emar : Cultic Calendar and
Archive(Winona Lake, IN: Eisenbrauns, 2000), 2881 ; Babcock, @AWest S
210. Forathoough di scussion of Emar, see Barry .
the Ol d Babylonian Iltinerary: The Evidenc

Biblical and Near Eastern Studies: Essays in Honor of William Sanford L@806G. A.

Tuttle; Gram Rapids, MI: Eerdmans, 1978), 2099 ; Dani el E. Fl emi ng,
Road fr om Har r Eesopotamia drel the Biblgd.oOM. W.nChavalas and

K. Lawson Younger, Jr.; Grand Rapids, MI: Baker, 2002),i 822 William W. Hallo,

AThe RoadJCBI8 (1#4)a5788.0
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unearthed in the temple identified as;.MThis templehoused the
Diviner6s archive, comprising over
and ritual texts.) Found in a smatbsage room, Emar 446 details the
rites over a sbmonth period, beginning in the fall. Both Richard Hess
and Daniel Fleming note that the writing exhibits archaic features
pointing to an early composition, perhaps as early as the fourteenth
century®®

Five of the six months are named. Although damage to the text
obscures the name of the first month, a review of Emar 446 and other
festival texts at Emar endorses the theory that the missing month name is
sag.mU’’ Despite the damage, several signs of strecmme evident,
including markings on the tablet and organizational language. The first
level of organization is double lines drawn across column IV of the text.
These marks divide column IV as follows: lines 8Z; 83 85; 86 95;
961 1170 each covering thetgs in one month.

Following the doubldine dividers (and the additional division at
the top of column V) are the following phrases:

Line 77: 1 “An-na 1 udu a-na A-damate-ri (The month of
Anna: One sheep is provided fxdammater3.
Line 83:" 9A-damai-nau,-mi 7 (The month ofAdamma: on the
7th day.)
Line 86:"Mar-zahanii-nau,. 14 ( The month of Ma
the 14th day.)
Line 96:" “Hal-ma 2 i-na u, (The month of'Halma: on the 2nd
day.)

The information in the lines following eachanker in column IV
indicates that the scribe attempted to mark the divisions between the
months in which festivals occurred (using temporal markers). After each
division, the first word in the next line identifies the month name for the
rites that follow.In three of the four sections (lines 83, 86, and 96), the
referent after the month name designates the day of the first rite: days 7,
14, and 2 respectively. It is not clear why the day of the month is omitted
for the month of Anna (month 3), and this diaion is discussed below.
Despite the absence of doulilee dividers in the first three columns of
the text, the evidence from column IV suggests temporal markers
(specifically month names and festival datieshish the structure for the
entire text.

26. Hess, -MbMu lht iRp It @ al ,Tine & Bniard5 n-11% hiO1B.g ,

27. Babcock, i We st Semitic, 0 1%&ra-.. 28. Con
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Ema r 446 begins with an introdu
rites of t he city, o t hat i s si mi l
Notably Emar 369 begins ft a%imloet of
Emar . 06 The introductor learthathemwkia i n
month festival calendar is not attributed to one god or goddess or to one
temple, but is a tablet for #fAthe r

explains that the rituals broadly apply to all the residents of Emar and
likely to the wider region controlled by Emar.

The text has six primary sections, each composed of the rites in
one month. All the sections begin with the mention of the month name,
and most al so open with aiXmontht r odu
on theY day, & Z time of day,A performs some primary activity on the
first day of the festival .o The pr
3, 58, and 77), a procession (line 84), or a specific activity central to the
festival (theB u g a inUine 86 or the honorific ceremony in line 97).
Temporal markers further divide the sections by noting a change in the
date of the activities. And a final subdivision by the temporal markers
highlights the contimnmguwad)édmai omeri
mor nidgngrot p(mmdé i n t mas b@v ¢ @ii mg ot h@t mo
g u wa ). Ofinteese subdividers, 4\¢f u w a toocora most often (five
times), mainly in the first month (three times).

EMAR 4460 CHARACTERISTICS OFSACRED TIME

Although in thisstudy we analyze the potentsimilarities between Lev

23 and Emar 446, we remain mindful that Emar 446 and Lev 23 are texts
from distinct cultures with unique ritual expressiéhFherefore, while

they share many similarities, differences are not ontletstandable but
expected. First, the two cultures understood deities in different ways; one
was traditionally monotheistic and the other polytheistic. (This may
appear oversimplified as Israel, at times, practiced polytheism. However,

28. For background information on Emar see
t o He b r o Mmime at EnthreUn, e Finkbeiner, AEmar 1999:
Kampagne der syrisetteutschen Ausgrabungen Mit Beitrégen von Hala Attoura, Betina

Faist, Uta Kaiig, Ferhan Sakal und Frank Starl&aghM 32 (2001): 41120;idem,

AEmar 2001 : Bericht ¢ b e-deutsthiee Audgraliimgemp dig ne d
Beitr2agen von Hala Attoura und Wendy Ei x| e
BaghM33 (2002):109 46;idem,i Emar 2002: Bericht ¢ber die
deut schen A uBaghM a3 u20@BE M1 & 7 ; Wayne T. Pita
Ar chaeol ogyEnmaf Th&History, Religionpnand Culture of a Syrian Town in

Late Bronze Agéed. M. W. Chavalas; Beteda, MD: CDL, 1996), 1i819; JearClaude

Mar guer on, fQuatre campadyaed&Syrids (1976)u8lt]l | e s
85;JearlCl aude Margueron ARapport preliminair
fouille & Meskénd&Emar (19721 9 7 ANASE5 (195): 76 77.
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the normative theolzical message from the prophets was monotheistic,
despite the polytheistic worship by many Israelites.) Second, Emar used
the image of the god in ritual, while YHWH had no image. Third, a
central rite in Emar 446 was the procession, a noticeable distirfoio

Lev 23, which does not mention a procession. And finally, fourth, the
two preserve grammatical differences. Emar 446 is written entirely in the
third person, while Lev 23 includes both seccemd thirdperson verbs.

With these differences in mindye will return to the four
specific points identified by Wagenaar (and other recent scholars) as
internal discrepancies within Lev 23, differences these scholars have
relied on as evidence of later redaction. And we will try to determine if
these inconstencies also appear in the seconilennium ritual
calendar at Emar. Their presence w
Lev 23 in doubt and invalidate their use as indicators of late authorship
or redaction.

Dual New Year Celebrations

Ritual texts otthe third and secondnillennia share many attributes. One
striking similarity is the prominence of festivals in both the first and
seventh months of the year. The festivals of these months often describe
activities as a fnNew Yvdtlathe pcreatye br at
festivals occurring at the full moon (the fourteenth or fifteenth day of the
month). This supports the proposal that at least somesteitgs in
Mesopotamia viewed the larger year in terms of twensinth units that

could be associatedith the vernal and autumnal equinoxé&eyond

being associated with the New Year, these festivals are most often
associated with agricultural rites. The festivals of the first month
celebrate the harvest and firstfruits (e.g.,-zag a 't Ni pkinur an
kur 8 at Ur 3 Fhe destitabs gfatie seventh month represent
either the end of the fall harvest (grapese g festival at Ugarid

and some late fruits) or the start of preparing the ground for spring
planting (e.g., &i-ti-g snumun at Ur). Depi t e the fest.i

29. For a detailed discussion of secerahd thirdmillennium festival calendars, see

Mark E. Cohen;The Cultic Calendars of the Ancient Near EéB®¢thesda, MD: CDL,

1993); Julye Bidmeadlhe Akitu Festival: Religious Continuity and Royal Legiion

in MesopotamigGorgias Dissertations Near Eastern Studies 2; Piscataway, NJ: Gorgias,
2002) ; Davi d T. St ewar t, AA Brief Compar.i
Cal e n d aev 2320(edi Jacob Milgrom; AB 3B; New Haven, CT: Yale Uniugrs

Press, 2000), 2078 O ; T. M. Sharl ach, fiDi pl omacy and
[ AEeS3b7 (2005): 22.

30. For a thorough modern summary of the Akitu festival, see BidmEae, Akitu

Festival
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agriculturally based, the texts often record rituals occurring on fixed
dates (usually centered on the new moon and full moon) and at fixed
locations (usually at the temple for the lead regional deity).
This dual sixmonth ritua calendar, with New Year celebrations
in the spring and fall, is supported by the thiathd secondanillennium
Akitu festival at Ur. The festival, held in the first month, walsi-#i-§ €
kin-kus, ifithe Akitu of the harvewas. o T
known by a different name,-la-ti-g 4h u mu n , meaning Ath
seeding. o0 The festival held in the
ritual of the two as the seventh month bore the name of the festival. Each
Akitu festival may have marked the lging of the sixmonthlong
fiequinox yearo and taken pl dce at ¢
The ritual calendar at Emar represents a similar orientation to the
ritual cal endar s f ound at Ur , Ni p
includes the rites fahe city over a sbmonth period, thus supporting the
conclusion that several ancient Near Eastern cultures viewed the annual
calendar as two simonth units. In addition, the calendar begins either at
or near the time of an equinox (autumnal equinox) veitlominant
agricultural festival held on a fixed date at the full moon. Though Emar
446 does not contain the term ANew
may be lost due to the significant damage to the first column of the text),
it gives prominent posibih to the rites conducted in the first month (fall).
The text contains rites similar to those conducted in the first month of the
fall six-month cycle, for example, the planting rituals and rites for
Dagan, the dominant deity of the area, during the fulbm The six
month Emar ritual calendar ends with the Day of Renewal of Dagan in
the spring an allusion to the late winter or early spring rituals in some
other Mesopotamian cultic calendars (the renewal of the spring harvest
season and the care for thadg
The yearly calendars described in Emar 446 and Lev 23 share
similarities with other thireand seconanillennium ancient Near Eastern
ritual texts. Both Lev 23 and Emar 446 include the ritual activities
observed over roughly a haléar period. This qaports the finding that
West Semitic cultures viewed the annual calendar assbwaononth
units¥ Both texts also begin at or near the time of an equinox (autumnal
equinox for Emar and vernal equinox for Lev 23) with dominant
agricultural festivals. In addition, both calendars include significant
groupings of festivals in the spring and fall aligneithwhe full moon
(middle of the month).

31. CohenCultic Calendars400.

32. Hess ntes that both calendars cover roughly a-yeHr period, with one beginning
in the spring (lsrael) andMarteh oRihtewrali,no t2h’
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Based upon this evidence, Lev 23 likely preserves the second
millennium practice of a dual smonth ritual calendar. Therefore,
Wagenaar 6s grouping of rituals in
months should ot be used as grounds for a late dating of the text.

Festival Complexes

Evidence from Emar 446 demonstrates that named rites take place on
adjacent days and are combined into a larger festival complex. The most
frequend perhaps the cent@lrite in the Enar multitmonth calendar
(occurring at least twelve times) is the procession complex for the god or
goddess of the festiva.

The verb wasiO identifies the procession complex, which
combines three primary rit€§.The first rite is the slaughtering and
offering of one lamb gila,) to a god or goddess (cf. lines 7, 18, 23). On
the next day (day 2 of the complex) the god or goddess processes out of
the temple and often to, or through, a notable gate of the city. The third
rite of the processional complex isedurn ceremony, including offerings
and a festival meal with meat, bread, and drink offerings consumed by a
broader population (cf. lines 21, 29, 37, 61, 119). One illustration of the
procession complex is identified in linesi 53

The month ofnin.kurra: on the 17th day they offer a lamb for
“nin.kur. On the 18th da$nin.kur.ra goes out in procession one
good quality white sheep (is) provided by thes p p u hmem n 1
The men of the consecratigift [. . .] eat and drink bread and
beer.

A second exampl of a festival complex outlines the planting
rites in the middle of the first month (fall). This festival complex has
three parts (two named ceremonies and one unnamed ceremony). On the
fifteenth day of the month, the image¥aggar procéeds t
barn and the horse stable; one sheep is slaughtered at each location in an
unnamed rite (lines 486). Later that evening, a named ceremony offers
three sheep for two gods and the people (linéd$3)/ and the Diviner
throws seed on the ground in an iagitural rite. On the next day,

33 A full anal ysis of ritual activity in
Semitc , 01742.3 5

34. Three verbs describe the movement of a god or goddess out of the temple. Only one
of the verbs WacQ) seems to be associated with the procession complex, and the other
two verbs { | rardeady may represent another form of rite.
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another named ceremony occurs that includes a lasting oath (lihes 53
56). The three distinct rites are grouped into one larger festival complex
that ends with a prohibition against planting until the completion of the
honoific ceremony kubady (line 57). While this complex is primarily
intended as a planting festival, sheep are prominently sacrificed. This
demonstrates that, like the observances of Pesach and the Feast of
Unleavened Bread, agricultural festivals may inocoate offerings of

both meat and grain. Moreover, the agricultural festival complex happens
on fixed dates despite the possible fluctuations in the ripening of crops.
Lines 45 57 of the text read:

On the 15th day, they brifsaggar down nand t he c a
(perform) the slaughter. They slaughter one sheep at the horse

stable. During that montlduring the evening ceremony, they

bring out (a procession). They slaughter one sheep for the

nu p p urhea,one sheep for the gardef®fa al 6 s sacred |
and a sheep foFDagan Lord of the Seed. The Diviner throws

seed onto the ground. The [. . .] bread (item) from the House of

the Gods(?), cupsof drink), and the meat of the right breast

bel ong to the Diviner. On the ne
slaughter (a sacrifice) for®Dagan and perform an honorific

ceremony by lasting oath(?) and by [. . .] until they finish the

honorific ceremony, no one may go out to plant.

A third example occurs in Emar 446 lines 88, where the text
prescribes the festival activities
the following: theB u g a rcddemany, a procession, a burnt offering,
and the carrying of loaves. Like the festivalscussed above, this
festival complex melds the pastoral aspect of a burnt offering with the
agricultural offering of grain or bread into a larger festival observance.

Lines 96 119 identify a final ritual complex, during the month of
“Halma, which includs an honorific ceremonykybad), a drink
offering, a burnt offering, the Day of Renewal ®bagan, and a
procession. These lines read:

The month ofHalma: on the 2nd day they perform the honorific

ceremony at the Temple dbagan. In the evening they fill a

goblet with wine and burn a bird. The Day of RenewdDafgan

falls on the 3rd. One sheep is provided by the city the divine axe
remains in the temple. The sheep(
On the 8th dayHalma goes @t in procession. The divine axe

follows him. One sheep is provided by the city. The men of the
consecratiowgift (?) feast. The bread and beer belong to the
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leader. On that day, they offer a lamb at the tempfBaél. On

the 9th day’Baal of Canaan goesut in procession. An ox and

six sheep proceed to his temple. Among them [. . . from(?)]the
Temple of'fDagan (?) the Lord <(ofé?)>
the men] who give(?)the consecratigift(?) [. . .] the hides, the

intestines, the fat [. . .] bathg to the Diviner. [. . .] the hip [. . .]

belongs to the king of the land.

The merging of named and unnamed rites into larger festival
complexes is a point of similarity between Lev 23 and Emar 446. In Lev
23:58 the Pesach ceremony and Festival of bvdeed Bread are
apparently combined into one festival complex. This complex consists of
two named rites and illustrates a possible conflict between the meat
offerings of a pastoral society and the grain offerings of an agricultural
society. The verses réa

In the first month, on the fourteenth [dagl the month, at
twilight, a Passover offering to YHWH, and on the fifteenth day
of that month the Feast of Unleavened Bread to YHWH. Seven
days you are to eat unleavened bread. On the first day shall be
for you a sacred occasion: do no heavy labor. Thus for seven
days you shall offer food offerings to YHWH. On the seventh
day is a sacred assembly: you shall do no heavy labor.

Wagenaar argues that the joining of these named rites furnishes
proof of a late rdaction of the text. However, the evidence from Emar
446 demonstrates that the use of festival complexes was already attested
in seconemillennium West Semitic rituafS.

Variations in Festival Names and Dates

The Emarite ritual text describes three mthtaspects relevant to this
section: (1) some festivals are named while others are unnamed in the
same text; (2) agricultural festivals occur on fixed dates; and (3) some
festivals occur on fixed dates while other dates are left ambiguous in the
same text.

35. Hessargues that the combination of pastoral and agrarian festival elements of burnt
lambs, various breads, lack of an altar, and minimized role of the priest/diviner in a
festival fcelebrated by a settled West Se
addiional questions about the degree of certainty that can be ascribed to the posited
evolutionary devel opment -Mdnttt eRibitb®dli ,cal 2 4
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Although Lev 23 names many festivals, ceremonies, and rituals,
the agricultural festivals in the first and third months remain unnamed.

The first month identifies an anonymous agricultural firstfruit celebration
for the barl ey harhe S8abhattvepr k it g . d a
Exodus 23:16 names the first festi
The text identifies a second unnamed firstfruits festival seven weeks later

for the wheat harvest. Exodus 34:22 and Num 2&26record this

second festivala t he MnAFesti val of Weeks. o
23:26 32 names the Day of Atonement while Num 297 |leaves the

rite unnamed.

Wagenaar bolsters his case for a late redaction to the text,
insisting that (1) the presence of both named and unné&esgsals in
the same text is inconsistent and best explained by a later addition; (2)
the celebration of agricultural festivals on fixed dates is an exilic
devel opment t hat foll owed t he f e
agricultural origins; and (3) the gsence of some festivals tied to fixed
dates and others to flexible dates points to a textual redaction combining
two distinct traditions.

The secondnillennium B.C. ritual text from Emar demonstrates
a similar consolidation of named and unnamed festivalear 446
records an unnamed festival beginning on the fifteenth of the first month.
Emar 375 appears to describe the same fedtmath the nameZukru
Therefore, the practice of naming a festival in one text and leaving it
unnamed in another preservas early West Semitic practice and may
not indicate later redaction or authorial traditions.

Emar 446 also demonstrates that a segoiiénnium culture
celebrated agricultural rites on fixed dates. During the month of sag.mu
(first month), on the fifteentlday (full moon) of the month, a planting
ceremony occurssge translation of Emar 446 linesi 83 abovg. This
agricultural festival begins with offerings f6aggar at the ca
gud”® and horse stable (® angsenkur .
agriculture is debated, these offerings may have been intended to prepare
the draft animals for plowing and planting. The rite continues with a
procession including offerings to theu p p u mennthe Garden of
Baodal 6s Sacred P o o Ihe Seedn The cesemanyn Lo
concludes with the Diviner throwing seed onto the ground in a rite of
planting. On the following day (sixteenth of the month) there is an
honorific ceremony that includes the taking of oaths. After the
completion of the oaths, every@may go out to plant. According to the
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text, these agrarianased rites took place on set dates, despite the annual
fluctuations in the planting dates produced by the lunar caléhdar.

The rituals found in Emar 446
that thehosting of agricultural rituals on fixed dates requires a textual
redaction. Therefore, the observance of agricultural rites on fixed dates
does not, by itself, necessitate a later redaction to the text or late textual
development’

Although most rites irthe multimonth Emarite ritual calendar
occur on fixed dates and follow a structured formula, the festival during
the third month YAnna) does not specify a date for ritual activity. Lines
77 82 read:

The month of'Anna: One sheep is provided fkdammatera.
Then u p p u lmem alohg with thé& a m green, give a sheep,
[bread] and beer one sheep for #igl shrine of the gods, one
sheep for the Temple 8bagan, and a sheep for the td@wthese
sheep are provided by theu p p u hmemtmeiDiviner receives
these hides.

The lack of a number for the day, which is unique in the text, led
Fleming to conclude that the activities may have taken place on different
days each yedf.Hess argues that the lack of a mentioned date may
indicatethat activities occurred on the first day of the mén#t the new
moon?® In either case, the text includes rites on both specified and
unspecified dates. A second example of an unspecified date occurs in
Emar 446 | ine 47. Thilsdutingtheevaniagad s |
ceremony. 0 Hess, citing this 1line,
for cultic calendars including agricultural rites on both fixed dates and

36. Fleming argues that while the text holds a prescriptive nature, the set datesemay ref

to only one year. Fl eming states that fial t
imply that regular repetition of the ritual is to be expected, it is possible that the specific
date applies onlTime 144). This sudycainsegainst &lening and (

for a fixed date: A fixed date follows the custom, found in other ancient Near Eastern
cultures, of hosting rituals at the futloon phase of the first and seventh months. For
Fleming to be correct, the rituals would not so closely afiggh the lunar phases and

would occur on random dates.

377 Hess makes the s avhoentchonReciltwsailo no (2MMu)l.t i p
38. Fleming Time 162) bases his argument on Jack M. Sasson, who concludes that
festival dates at Ma r The Qakemdar aml ¢estivalsiob Maai | | y |
during the Rei gS8tudiesfin Honomof Tom B. Jonfw. Makvin A.

Powell, Jr. and Ronald H. SackQAT 203; Neukircher/luyn: Verlag, 1979], 11641).

39. Hess, -MoMu ht Rpteal , 0 244.
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dates tied to the agricultural harvest or plantthgle concludes that
these variatins on the general theme at Emar demonstrate that
differences in the date formula should not be used to designate editorial
layers™

Simultaneous Festivals

Emar 446 provides two examples of simultaneous ritddises 1121

and 2240 both give accountsf @ procession complex fénin.urta on

the fifteenth day of the first month. The rituals in this complex consist of

the offering of a lamb, a procession, a festival meal of bread and beer,

the use of the divine axe, and the sacrifice of a sheep. Linwigd2glthe

t wo passages with the tempor al ma r
Emar rituals on the fifteenth day are similar, they are not identical. The

first processes through the Amit gate, and involves the entire population,
who reenter the templethnpth  t he fApri mary gate. 0
out through the fAmain gated with a
does not include the general population; instead, it specifies a feast for

the leader of the people. Examples from the two portions of the tex
demonstrate these similarities and differences:

Lines 1113, 16, 21 read: On that [sa]me day (the 15th day of
the first month), jnin.urta] processes out through th&init
[Gate]. They give [. . . (an offering) provided by] tHeuse of

the Gods. . . heentire population . . . consume the bread and
beer from out of thélouse [of the Gods]

Lines 22 24, 29 30 read: On [that] day (the 15th day of the first
month), they offer [a lamb at] th@emple of “nin.urta.
[Nin.urta] goes out in procession [to]etinain gate. . . . the
leader and the people of the countrysideat [and drink] in the
Temple of [(nin.urta)] .

Lines 810 and 4557 supply a second example of simultaneous
festivals. Held for'Dagan and'Saggar on the fifteenth day of the same
month, these festivals include similar ritésLines 81 0 r e ad : i On

40. Hesslevticus( The Expositords Bible Commentary;
Ill and David E. Garland; Grand Rapids, MI: Zondervan, 2008), 785.

41. Hess, -MbMu lht Rpteal , 0 244.

42. A text from Ugarit provides evidence of rites described in differeris pd the same
text, seemingly out of chronological order. KTU 1.41 relates activities on the thirteenth
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15" day, “Dagan goes [out in procession . . .] a sheep which the
napputemnigi ve [ . ] the [. o]
severely damaged, it is evident that the rlte ocouarthe fifteenth day of
the month and involves a sheep offering. The context of the passage
implies that the sheep plays a role in both a procession and festival meal.
Several lines later, while still describing activities in the same month, the
text menions a ritual to’Saggar. Lines 4% 6 r ead: "da®n t he
they bring®Saggar down to the cattle barn and (perform) the slaughter.
They sl aughter one sheep at the ho
movement of the god and the offering of a gheaut, like the first
example, the festivals are not identical. Clearly these lines show that two
similar rituals may be held simultaneously, even though the account of
each appears in a different part of the text.

The appearance of similar rituals on theme day recalls the
reading in Lev 23 regarding the Feast of Tabernacles and Feast of
YHWH. The two passages read:

YHWH spoke to Moses, saying: ASay
the fifteenth day of this seventh morttiere shall behe Feast of
Tabernales for seven days to YHWFE The first day shall be a

sacred occasion; do no heavy labor. Seven days you shall present

food offerings to YHWH. On the eighth day, you shall observe a

sacred occasion and present a food offering to YHWH. It is a

solemn asgably; do no heavy labor.

OHowever, on the fifteenth day of
have gathered the crops of the land, you shall celebrate the Feast

of YHWH seven days: on the first day, rest and on the eighth

day, rest. On the first day you shalkeéafor yourselves fruit of

splendid trees: fronds of palms, branches of leafy trees, and

willows of the brook, and you shall rejoice before YHWH your

God seven days. You shall celebrate it as a Feast of YHWH for

seven days in the year as a lasting ordiaamieroughout your
generations. You shall celebrate it in the seventh month. In

and fourteenth days of the month prior to a discussion of activities on the sixth day of the
month. Also discudMoed hbyR453Haad, oA Mul tipl e

43, The meaning of Tabernacles and the rol
Hess indicates the practice of living in huts was likely ended by the writing of Lev 23.
According to Hess, the meaning may be associated with the prior practigengfin

huts in Egypt (the location of Succéttme ani ng fit aber nat32@sr0) i n
with the practice of living in huts near the sanctuary in Jerusalem during festivals
(Leviticus 7909 1) . Al so di scussed i n DwhQalendar FI| e mi

and Emar 6 s RRBt10641999A834. hi ve, 0O



22 Journal for the Evangelical Study of the Old TestanZeht

booths you shall live seven days; all citizens in Israel shall live in
booths, in order that your generations may know that | made the
Israelites live in booths when | broughiem out of the land of
Egypt ; I am YHWH your God. 60

In both festivals participants live in booths, rest, and honor
YHWH. Just as in Emar 446, the two festivals in Lev 23 differ: the
Festival of YHWH adds rejoicing with four species of leafy trees, a
ratonale for living in booths, and a specific call for native Israelites to
live in booths. However, the Festival of Tabernacles has a different name
and includes the sacred assembly.

Based upon the evidence from Emar, the overlap of two rituals
on the samalay is not sufficient evidence (by itself) to conclude the
Festival of Tabernacles and the Festival of YHWH are intended to be the
same festival’ | n addition, the evidence f
conclusions into question. This study argues, followidgss, that
simultaneous festivals occurring in passages from different parts of the
text should not be used, in isolation, as evidence of late authorship or
redactior’’

CONCLUSION

This analysis examined four pieces of evidence used by Jan Wagenaar to
argue that the festival calendar of Lev 23 reflects an exilic
transformation, directly influenced by the fursillennium Babylonian
priesthood. The study compared Lev 23 with Emar 446 and evaluated the
textsd similarities wkestthedepetgpraofa t o
dual sixmonth calendar with New Year celebrations in the first and
seventh months; the practice of combining named rites into larger
festival complexes; the presence of named and unnamed rituals,
agricultural rites on fixed datesn@ both fixed and unspecified dates for
rites in the same text; and the recording of simultaneous festivals in
different parts of the same text.

Our findings challenggNa genaar 6 s concl usi on
four elements occur in an earlier West Semitic, téheir presence in Lev
23 cannot be used to offer proof of a later textual transformation or
redaction. On the contrary, the evidence strengthens the theory that Lev
23 may preserve an early West Semitic ritual tradition dating to the
second millennium.

44. Following Hessl eviticus 792.

45, Hess, -MoMu ht Rphtéeral , 06 245
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It is always important to remember that Israel did not exist in a
vacuum. Hallo defines the purpose of comparative analysis, stating that
it is not to find the key to ever
Near Eastern precedent, but rather to siliteuttte biblical text against
its wider literary and cultural environment and thus to arrive at a proper
assessment of the extent to which the biblical evidence reflects that
environment or, on the contrary, is distinctive and innovative over
agai M°Fthiist sadudy follows in Hallobds
step towards understanding the context of Lev 23.

46. William W. Hal | o, ACompar e and Contras
Li t er a {fTherBible i thd_ight of Cuneiform Literature: Scripture in Context IlI

(ed. William W. Hallo, Bruce William Jones, and Gerald L. Mattingly; Ancient Near
Eastern Texts and Studies 8; Lewiston, NY: Edwin Mellen, 1990), 3.
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Gazelles, Does, and Flames: (De)Limiting Love in Song
of Songs
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Some of the most commented upon and enigmatic passages in Song of
Songs are the adjuration refrains (Song 2:7; 3:5; 8:4) and the
comparison of love to a flame (Song 8:6). This paper proposes that
these verses serve to delimit and define love in Song of Songs while
also limiting the expression of that love. In each context there is a
reference to Godl often by clever circumlocution ¢8g 2:7; 3:5¢
thereby defining the legitimate expression of love according to divine
intent. This use of circumlocution and its omission at Song 8:4 build
suspense for the punch line at Song 8:6 which finally reveals the
involvement of God in love and ggpression between the Shulammite
and her beloved.

KEYWORDS Adjuration; circumlocution; oaths; Shulammite

Some of the most commented upon and enigmatic passages in Song of
Songs are the adjuration refrains (Song 2:7; 3:5; 8:4) and the comparison

of loveto a flame (Song 8:6). There are several major questions raised by
the refrain: Why are the Daughters of Jerusalem called upon to take an
oath by the gazelles and does of the field? What does it mean to awaken
and arouse love? If one is not to arouse lové it desires what is it that

love desires and when does it desire it? The comparison of love to a
flame has one oflebated question: Is the flame to be understood as an
intense flame or a flame of Yah? | contend that these questions are
resolved by oderstanding the relationship of the adjuration refrains to

the flame analogy. These two passages illuminate each other when one
understands the authorés wuse of cl
revelation of the answéllanduage, arldie p o
his view of the proper sexual expression among humans.
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THE ADJURATION REFRAIN

There are four adjurations in the Song of Songs, all of them addressed by
the Shulammite to the Daughters of Jerusalem (Song 2:7; 3:5; 5:8; 8:4).
Three of thee adjurations are the wdhown refrain from the Song
concerning awakening love. The first two occurrences of the adjuration
refrain are identical:

Vb o« X x,,-|A:V,_\ s |1 ¥ s N S B X .

7 - I s X' s (s Y .

- v

| place youunder oath, Daughters of Jerusalem, by the gazelles
and by the does of the field, that you do not awaken and you do
not arouse this love until it desires. (Song 2:7; 3:5)

The third occurrence is similar, but contains noticeable and important
differences:

1 I S XS o8 Y LT M,{ XS Xxopx]
| place you under oath, Daughters of Jerusalem: Why would you
awaken and why would you arouse this love until it desires?
(Song 8:4)

There are two differences from the earlier adjuratidrge oath is not
sworn by the gazelles and does of the field, and the oath begins with the
interrogative particle _instead of- + These differences are important
and account for the way | propose to understand and translate this
occurrence of the adjuran refrain differently than the previous two.
However, before delving into these differences, | will explore the first
two occurrences of the refrain and then return to the third instance to
justify my understanding.

THE ADJURATION REFRAIN AT SONG 2:7 AND SONG 3:5
Swearing by Gazelles and Does

Attempts at Explaining the Gazelles and Does

ok
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The meaning of the rather strange and mystifying adjuration to swear by
animals of the field has always been elusive. In fact, it has given rise to a
number of explanations. Among them are:

1. It is natural for shepherds to use objects around them to
attestto their oath'.

2. Gazelles and does are chosen because they are easily
frightened animals, and they therefore communicate that you
cannot force love upon anotfer.

3. Gazelles and does wait until mating season to couple,
therefore, they signify that humans,otoshould wait for
Goddés timing in matters of l ov
order?

4. The Shulammite is depicting herself as beautiful, vigorous,
and s4exua||y active like a gazelle (Song 2:9, 17; 4:5; 7:3;
8:14).

5. Since the refrain implies that love is nothie disturbed, the
speaker compares it to gazelles and does which are lovely
and free and roam the hifis.

6. The word- * +igte be understood as the heavealgnies
(plural of+ *) or as an apocopation of the phrasthweh of
Armies(- x « * ), not asgazelles(plural ofs 1)* The oath
is to be witnessed by Go®doés ang

1. A. CohenThe Five Megilloth: Hebrew Text & Erigh Translation wth Introductions
and CommentargSoncino Books of the Bible; Soncino: London, 1946), 7.

2. Othmar KeelThe Song of Songsans. Frederick J. Gaiser; Continental
Commentaries; Philadelphia: Fortress, 1994), 92.

3. Christopher W. MitchellThe Song of Song€oncordia Commentary; St. Louis:
Concordia, 2003), 698.

4. Duane A. GarretRProvetbs, Ecclesiastes, Song of SofldAC 14; Nashville:
Broadman, 1993), 392.

5. C. F. Keil and F. Deliztscltfommentary on th@ld Testament in Ten Volumggns.
James Martin; Grand Rapids: Eerdmans, repr. 1976), 6.46. [The original German edition
of commentary on Song of Songs was published in 1872; see Keil and Deliztsch,
Commentary on the Old Testamegk].

6. This appeart be at least as old as the Septuagmti dii g 8 U Ciests U g

G 6l U GUseso  psignilarly the Targunhas fiby the Lord of Hosts
the Land of Israeh[~ ~ {1 ! v .~ ~ ]; accoxdind t6 Pope; axsimitar view was

held by Jolion. (Marvin H. Pop&ong of Songs: A New Translatiith Introduction

and CommentarfAB 7C; Garden City: Doubleday, 1977), 385.
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7. Those who espouse that the Song was originally intended for
a pagan cultic setting see a connection with Astarte, the
Canaanite fertility goddess to whom thesérals were said
to be sacred.

These explanations of the use of gazelles and does in the refrain
fall into three types. The first is represented by explanation 1 above. This
explanation takes seriously that oaths require attestation by an outside
party. However, it rather arbitrarily asserts that shepherds would call
upon ordinary creatures in their environment as withe3sese are two
reasons wh this approach is unsatisfactory. First, it does not account for
the choice of animals. Why gazelles armksl and not doves {1 *Sbng
1:15; 2:14; 4:1; 5:2, 12; 6:9; turtledoveX [|: Song 2:12), or goats ({ ©
Song 4:1; 6:5) or ewes (1 1 Song 6:6) or even many of the flora
mentioned in the Song? Second, it does not takeously that
throughout the aciert Near East and certainly in the OT, oaths most
often called on a deity or deities as witnesses (e.g., Ruth 1:17; 1 Sam
3:17; 19:6; 2 Sam 2:27; 1 Kgs 17:12; 18:10; 2 Kgs 6:31; Job 27:2; Jer
44:26; Amos 8:14). In a few cases oaths called on a superiovitizeas
(e.g., Pharaoh, Gen 42:5; the high priest Eli, 1 Sam 1:26; Jonathan as
Daviddés superior, 1 Sam 20: 3; EIl i j
see Heb 6:16). God, of course, having no superior, swears by himself as
witness (e.g., Num 14:21, 28; e32:40; Isa 49:18; Jer 22:24; 46:18;
Ezek 5:11; 14:16, Zeph 2:9; see Heb 6:13). However in biblical terms, it
is difficult, if not impossible to construe gazelles and does as superior to
any human.

The second type of explanation is one that attempt#ete the
gazelles and does as animals that are representative of some concept in
the Songds context, either i mmedi a
(explanations 2, 3, 5) or the wider context of the Song as a whole
(explanation 4). These explanatiodemst have a contextual connection
of some sort to the Song. However, they attenuate or even eliminate the
gazelles and does as witnesses to the oath in favor of making them
symbols of some theme or motif. tyeaths in the OT (and in the@ent
Near Eat more generally) commonly called on witnesses to guarantee
their solemnity, and the adjuration refrain in the Song appears on its
surface to do just that. In addition, this type of explanation is somewhat
arbitrary. Interpreters choose something aboweliegs and does that
appeals to them and their sense o
defense of why such a choice is better than others that could have been
made. Gazelles can be characterized as skittish (explanation 2), mating in

7. Pope Song of Songs85 86.
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season (explanation ,3eautiful, vigorous, sexually active (explanation
4) and free roaming (explanation 5). But which of these is being
emphasized in the refrain? All of them have some type of claim, but none
is clearly superior to the others. In addition, nothing is us@astdy the
Songbs <choice of gazelles and doe
animals can be skittish; other animals mate in season; others can be
considered beautiful; others are free roaming. Why gazelles and does?
Why not some other animals, such abeautiful dove (Song 2:14) or
goats (Song 4:1; 6:5), which also mate in season?

The third type of explanation takes into account the frequent and
even expected calling upon God as witness to an oath. Explanations 6
and 7 above are examples of this. Indiaef this type of explanation is
that it takes seriously the ancient preference for swearing oaths by the
God or at least a surrogate for him, the angelic Hddtswever, one of
the explanations (explanation 6) falls short in dealing with the second
witness: the does. There is no real justification for viewing the does as a
reference to powers as in the Sep
|l srael 6 in the Targum (see note 6)
the OT but not strength (cf. Gen 49:21S@m 22:34; Job 39:1; Ps 18:34;
22:1; 29:9; Prov 5:19; Song 2:7; 3:5; Jer 14:5). About as close one can
come to strength associated with does is a reference to their
surefootedness (Hab 3:19). The other explanation in this category
(explanation 7) assumesn unproven original setting among pagan
Canaanites for the Song. Most scholars would reject this presumed
original Sitz im Lebenand even if one were to endorse this view, it
would still remain highly speculative and impossible to prove without
documentey evidence.

Finally, it should be noted that these explanations neither
acknowledge nor account for the strange collocafitie gazelles and
doesof the field dhe addition of the modificatiof! ~ to a specific
type of animal is unique to Song 2:7:53n the OT. Elsewhere this
appellation occurs only with generic terms that denote animals in
general. The phrag@nimal of the field s!' (" s ), écéuils twentynine
times and usually denotes wild animals (e.g., Exod 23:11; Hos 2:12),
though at times itappears to differentiate between animals that are
earthbound as opposed to birds which fly in the sky (s, e.g., XGen
2:1920). The equivalent phrasg; s : is @séd once (1 Sam 17:44).
Therefore, the phradihe gazelles and does of tfieldo ought to catch
the readerds attention. It appears
cannot denote wild gazelles and does as distinct from domesticated

8. The NT acknowledges swearing by surrogates for God such as heaven, earth, or
Jerusalen (Matt 5:3435; Jam 5:12).



30 Journal for the Evangelical Study of the Old Testan2eht

gazelles and does. Nor can it differentiate between earthbound gazelles
and does and some spExrof bird, a differentiatio that would make
little sense.

Gordi s6s Suggestion

However, there is an explanation that accounts for all of the features of
the phrasefithe gazelles and does of the fieldviany commentators
follow the lead of Gordis who pposed that the phrase
sI™ st x | x{ ¥+ ¥yas*a circumlocution for the similarly sounding
{1 L« X x « ° Thig ciréumlocatisnswbuid have been used to
avoid direct mention of any divine names in an oath, especially an oath
connected with the hysical aspects of lov8. This type of

circumlocution is common in many languages for oaths, expressions of

shock and surprise, and profanity.
Christo; AJiminy Christmaso for @AJ
i sadireu o0 ; the now archaic Ger man nF

The particular circumlocution used in the adjuration refrain is
especially appropriate since these females of gazelle and deer species are
associated with expressions of love elsewhere (P& 59; Song 4:5;

7:3; for the male counterparts cf. Song 2:9, 17; 8:14). Moreover, they fit
the Shulammitebs words well, since
from the countryside.

The adjuration itself evokes for the reader the concept of God as
witness. Simply by stating, )ih¢* pd a
Shulammite raises the expectation that an invocation of God as witness is
to follow (see Gen 24:3). A contemporary example may help: Suppose
someone working in carpentry accidently skuhis thumb with a

9. Gordis proposed that the first image is a circumlocution for- * .. Hdwewuer; the
phraseé * « * Js meéich more common in the Hebrew Bible.

10. Robert GordisThe Song of Songs and Lamentations: A Studgekh Translation

and CommentarfRev. and augmented ed.; New York: KTAV, 1974); 23. Others

who have given full or qualified stupeport t
Song of Songs arttle Ancient Egyptian Love Son@dadison: University of Wisgnsin,
1985), 110; Roland E. Murph¥he Song of Songs: A Commentary on the Book of
Canticles or Tk Song of Songslermeneia; Minneapolis: Fortress, 1990), 133; Tremper
Longman lll,Song of SongNICOT; Grand Rapids: Eerdmans, 2001), 116; Mitchell,
The ®ng of Song$84 5; Duane Garrett and Paul R. HouSeng of
Songs/LamentationVBC 23B; Nashville: Thomas Nelson, 2004), 152; J. Cheryl Exum,
Song of Songs: A Commentd@TL; Louisville: Westminster John Knox, 2005), 119;
Richard S. Hesssong of SongBaker Commentary on the Old Testament Wisdom and
Psalms; Grand Rapids: Baker, 2005), 82.
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hammer and excl ai MeAtthoughfitihisexstya Cr u
commonly used circumlocution falesus Christ many who heard it

would immediately understand it this way, since in modern culture it is

an unfortunate custom of many to usex c | amati ons i nvo!
name in expressions of surprise. The context of surprise and pain evokes

an expectation of such an expression. In ancient Israel, the context of an
oath similarly evokes an expectation of God as witness. While this is
somewhatulturally conditioned, it is not beyond moderns to perceive it

with the adjuration refrain. For instance, consider the observation of C.

F. Keil over 140 years agbout the refrain at Song 2:7:

It is permitted to the Israelites to swegdf, ", only by God (Gen.

xxi. 23); but to adjurej - _ $by that which is not God, is also
admissible, although this example before us is perhaps the only
direct one in Scriptur&.

Keil ds attempt to draw a distincti
stem Hiphil) of the verb to explain the gazelles and does as witnesses in
the adjuration refrain is strained. Apparently, he was trying to justify the
use of animals as witnesses to an oath, though his implication that there
is indirect evidence for this in Isel is, to my knowledge, unfounded.
However, his observation that Israelites usually swear by God as witness
is telling™® Even for moderns familiar with the OT, it is possible for the
adjuration refrain to evoke an expectation of calling on God as witness
the oath. This expectation is fulfilled via the circumlocutidy the
gazelles and does of the figd.If contemporary scholars are
uncomfortable withthe use of a circumlocution for God, it is at least
partially due to the fact that in contemporarages such circumlocutions
nearly always carry negative connotations because of the contexts in
which they normally occu However, such negative connotations
should not be projected anachronistically back onto ancient Israelites.

11 | am indebted to my colleague John Rhoads for this example.
12. Keil, Commentary on the Old Testameh# 7 48.

13. Of course, Keil is wrong that Israelites oslyore by God, as the examples given
above about swearing by superiors demonstrate.

14. For such discomfort see, for instance, the comments of Garrett about this being
Aiprobably Il ittle mor e t ISangof®#angsigmerdaticas ( Gar r
152)or Huwi |l er 6s cesumeqéesttihan iGorfdbh etdbh char mi
cannot be proved. 0o ( Rol an dProterbs, Eclesipdteg, and E
Song of SongdNIBC 12; Peabody: Hendrickson, 1999), 257.) Of course, many

interpretatios of difficult passages cannot be proved beyond doubt. The same is true of
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Another reason for comep or ar y schol ar séb d
Go r d suggéstion is that it involves circumlocution in which the
surface meaning of the words is severely subordinated to their implied
intended meaning. Exegetes are comfortable with plays on words as long
as the surfee meaning predominates. Circumlocutions where the surface
meaning of word is less important than their sound quality or where the
surface meaning is not at all part of the intended meaning are rare, even
in modern parlance. However, they exist and arelligible if one
recognizes the contextual clues that signal they are being used. Yet,
many would tend to discount identifying the phrditiee gazelles and
does of the fieldas a circumlocution by characterizingitaa8 | ess t ha
straight f orremaatdidoo ni. ntTec propesplesomply Gor
because other proposed explanations appear to be more straightforward
is to ignore the fact that these other explanations are far from
straightforward in themselves. As demonstrated above, they rely on
suppositbn, arbitrary associations proposed by interpreters, and ignoring
important textual or contextual features of the adjuration refrain. The
categorization of interpretations as more straightforward or less
straightforward not only introduces a slippery atieddéfined concept
into exegetical method, but it also downplays or eliminates an important
factor in judging between interpretations: Which is most likely the
intended sense of the author given all of the verbal and contextual clues
in the text?

Go r dexgabation of the phrase is the only one that is able to
account for a very important textual clue: the strange addition of the
appellationfiof the fieldd This descriptor is not added to the phrase
figazelles and doédor any semantic refining of the reference to these
animals. It is added in order to make the circumlocuteamd similar to
the appellationt "t~ ( A God A l. mifagththeywery nonsensical
nature of adding!" s ( A o f t hcalls dttentohddthte Yfact that the
phrasefiby the gazelles and does of the field a circumlocution and is
to be understood as such.

Gi ven t he f sexptanatioh doés ndgsiun afoul sfdhe
problems that plague other approaches to explaining the enigmatic
phrasefiby the gazelles and does of the fiéld is to be preferred over
them. It takes seriously that most oaths held the expectation that God
would be invoked as a witness. It elicits the pastoral origins of the
Shulammite depicted throughout Song of @mand through the clever
choice of words that denote wild animals that are also associated with the
lovers in the Song (Song 2:9, 17; 4:5; 7:3; 8:14; see Prov B98It

the seven other examples given above. However, some interpretations can be shown to be
more probable and convincing than others.
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also accounts for the rather unexpected and semantically inexplicdble
the field appellation applied to the gazelles and does, a feature of the
phrase that calls attention to its use as a circumlocution for God.

Awakening and Arousing Love

The admonition warns against awakening and arousing love. Both verbs
are from the verbal root x The first is an H stem form (causative:
awaker), the second a D (Polel) stem form (factitispusg. These

verbs are often discussed in commentaries, and they appear to be crucial
to understandig the point of the adjuration.

One Suggestion: DNot Disturb Lovers

Gordis understood the verbs to mean something fiisturld and
finterrupd so that the adjuration is a warning against disturbing and
interrupting lovers in the throes of passiomis reasoning was that the
context indicates that ¢hShulammite was experiencing such passion
immediately before the adjuration:

His right hand is under my head, and his left hand embraces me.
(Song 2:6; cf. Song 8:3)

Scarcely had | passed them when | found him whom my soul
loves. | held on to him angould not let him go until | brought
him into my mothero6s house and
conceived me. (Song 3:4)

Thus, the reasoning appears to be that the Shulammite is placing the
Daughters of Jerusalem under oath that they not intemarpdve until it
desires to be arousg&dhat is, until it is sated.

There are two problems with this interpretation, however. One is
that it is not all that clear from the context that the Shulammite is
speaking abouher love in the adjuration refrain. She mayell be
speaking about the love potentially to be experienced by the Daughters
of Jerusale® they are not to awaken or arouse love in themselves until
it desires.

15. Gordis,Song of Songs and Lamentatip82; Marca Falk,The Song of Songs: A New
Translation and Interpretatio(San Francisco: HarperCollins, 1990), 185Keel, The
Song of Song89, 124.
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More importantly, as humerous commentators have pointed out,
the verbal root X sjgnifies ousing someone to action, not stopping or
interrupting action already in progré§sOn e def ense of

position was offered by Fox. He o
|l ovemaking is to wake'Etxluen oy mlcd si
suggestondc ause it Astrains thedelovense

(s> s)is used elsewhere in Song of Songs it seems to refer to love in the
abstract, not lovemaking in particular (2:4, 5; 3:10; 5:8; 7:6 [Hebrew
7:7]; 8:6 7). Indeed, at Song 2:5 and again at Song 5:8 the Shulammite
indicates she is fAsick with [ oveo
| ov e ma Kiswam dedote(lovemakintgpwever see Prov 7:18).

Gault seeks to rescue Gordisos
of poetic license on part of the author of Song of Songs. The couple is at
peaceful rest, and the verbs are used metaphorically to indicate that the
Daughters of Jerusalem are not to rouse them from such JeHuis.
appears to me to be special pleadegy] it is not all that different from
Foxbs suggestion.

Gaul t | however, in seeking anot
offers a helpful suggestion. He notes tRats always occurs in the
adjuration refrain with the article. In fact, the article isduséth this
noun only in Song of Songs out of all of the books of the Hebrew Bible
(Song 2:7; 3:5; 8:4, 7). Some commentators take this use of the article to
indicate that love is being personifi&dClearly, there is personification
of love in the adjuradn refrain. Love can be awakened and aroused, and
it has desire. The verbs accomplish this personification. However, if it is
the article that personifies, then why is the article used at Song 8:7 where
love is quenched, flooded, and cannot be bought?reThe no
requirement to see personification in these metaphors. Love is a flame, a
place, and cannot be commoditidedut none of these involve
personification at Song 8:7. Gault suggests, instead, that the article is

16. Exum,Song of Song4.18; Longman$Song of Song4.15; GarrettSong of Songs
152; Murphy,Song of Song4.33.

17. Fox,Song of Song4.10.
18. Exum,Song of Song4.18.

19. Brian P. Gaul t , AAn Admonition against
Eni gmati c Refr aiBBR20 (201®.dWg. of Songs, O

20. E.g., Mitchell,Song of Song$99.
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used as a deictic particle, a use ikatot unknown elsewheféThus, in

this passageé* s means At his [kind of] | ove
reference of Aithis |l oved to the im
the sexual expression of love as indicated in the verse immediately
precednhg each instance of the adjuration refrain. However, | believe this

is too narrowly limiting the context to onlyé immediately preceding
verse.iThis | oved in the adjuration
emotional, psychological, and familial attegent that the Shulammite

feels for her beloved throughout Song of Songs. Otherwise she could not
be fAsick with loveodo |just t wo ver s
adjuration refrain (Song 2:5; cf. 5:8). Such love between a woman and a
man, of courseglso entails the desire for physiedlection.

Another Suggestion:
Avoid Arousing this Love Inappropriately

Since the verbs denote rousing someone to action, the more commonly
encountered interpretation is that the adjuration refrain is a warning to

the Daughters of Jerusalem against arousing love in themselves before it
desires? The Shulammite addresses the Daughters of Jerusalem to
inform and instruct them elsewhere in Song of Songs. At Song 1:5 she
informs them of her suntanned skin. Commentatoes divided as to

whether she is affirming or denying her beauty, but the informational and
instructional function is the same in either case. They are to learn about
thelove of a marwho appreciates a woman for whom and what she is.

At the end of her desdption of her belovedin Song 5:16,she
summarizes by sayingit hi s i s my bel oved, an
Daughters of Jerusalem. 06 She now h:
that she appreciates her beloved for whom and what he is so that they
might learn someday to appreciate their beloveds in like manner.
Similarly, at Song 3:11 she tells the Daughters of Zion to look at
Solomon dressed as if it were his wedding day so that they can learn of

his joy. In each of these, as in the four adjurations wireréddaughters

of Jerusalem are addressed, the point of the address is to impart
knowledge for the benefit of the Daughters of Jerusalem. Eschelbach
concludes that the Daughters of Je

2L Exod9:27r s = fAthis ti meo; ;AtNun 1nanGhwaos Num 21
= fithis worthl éisis=sf fotoami; g MNtudn (2i2.: 8. , fithis
s s= fAthis year 0;* t=h éi tfordeagywe n(ti .wes.e oift hi s d:

22. Michael Eschelbdt , iSong of Songs: I ncreasing App
Mat t er s AUSHA2(204E 312; Exunfong of Song4d18; GarrettSong of
Songs152; LongmanSong of Song4,15; Mitchell,Song of Song§00.
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who participate in her desire for apdrsuit of a husband and who are
expected to | ear ¥ Thisargues thaththe aduratipe r i e
refrain is instructional for the benefit of the Daughters of Jerugalem

that they not stir up their own feelings of love inappropriately.

This undertanding is even more plausible if the suggestion
offered by both Longman and Eschelbach is correct: the Daughters of
Jerusalem serve as surrogates for the redtiditse adjuration refrain,
then, teaches readers not to force love, no matter how much they ma
long to be in a relationship like the Shulammite has with her beloved.

THE ADJURATION REFRAIN AT SONG 8:4

This still leaves one question unanswered about the meaning of the
adjuration refrain: I f one is not
that love desires and when does it desire it? To answer this we must turn
to the final occurrence of the refrain and note its two major differences
from the previous two occurrences.

Oath Beginning with Instead of -

The oath at Song 8:4 is very similar to the oath at Song 2:7Dagite

the change in wording, @st commentators simply argue that the
expressions are equivalesince the refrain mustebexpressing the same
sentimentand it is otherwise identical in wiing. Some try to nuance
this slightly by holding that. ma&k es t he negati on fAdo
more emphatic and urgefitOccasionally an attempt is made to justify
the use of _ as a negative particle, a®uld be required if the oath were
simply stated withs_ used as a negative partiéfeOften 1 Kgs 12:16
and Job 31:1 are given as examples of such yéadmwever, both of
these passages useas an interrogative particle to introduce a question
that expects a negative answer:

23. Eschel bach, iSong of Songso 308.
24Eschel bach, iSong oSong®Bomgs$l5.0 30 8; Longman
25. Longman,Song of Song206.

26. Mitchell, Song of Song4.152; Mitchell cites BDB s.\%._ 2a (b); Jotuion §144h, GKC
8§137b, note IHALOTSs.v.s_ C.

27. E.g., Jolion §144h.






















































































































































































































































































































































