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Summary

The text of the dissertation divides into two parts. Part One examines the relevance of
human creation to intervention for the poor and needy in the Old Testament, and Part

Two investigates the relevance of the roots p7x and naw to the same theme.

The study of the relevance of human creation to the concern for the poor and needy in
the Old Testament (Part One) takes into account two streams of tradition. The first of
these is centred on Genesis 1 and the creation of 0X. The relevance of this theme to
the ethic of concern for the poor is never made explicit. Nevertheless, Genesis 9:6
clearly advocates a moral principle intended to govern the treatment of human beings,
and it does so on the basis of human creation. This investigation concludes that the
link between creation and the value God places on human life in this text owes
something to the fact that creation established a relationship between God and mankind

that is analogous to that of a father and child.

The second stream of tradition, within the theme of human creation, deals with the
creation of individuals in the womb. This tradition is explicitly related to the ethic of
concern for the poor and needy, and is most clearly attested in Old Testament Wisdom
literature. It is concluded that this theme is best understood in the context of family
religion and the commitment of an individual’s personal god to the protection of the

individual.

The association between the roots P77 and 15 and intervention for the poor and needy
in the Old Testament is relatively easy to demonstrate, but more difficult to explain.
Part Two of this dissertation investigates the connection. The meaning of the
derivatives of each of these roots is examined in contexts dealing with intervention for
the poor and needy. It is concluded that these terms have a strong juridical flavour in
these contexts, and that this reflects how much the poor and needy depended on the

judicial system to deliver them when they are in need of intervention by someone more

powerful.
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Addenda et Corrigenda

p.16 “...zum Whole der Menschen;”. Read Wohle.

p.47 “...like the image of God”. Add a full stop after “God”.

p.55. “...manifest certain characteristics...”. Read manifests.

p.61 n.10. “...in Genesis 1974...”. Add a comma after “Genesis”.

p.82 n.55. oM should appear at the end of the previous line after D798, Also, XD
should appear at the end of the previous line, after 1.

p.86. “...legitimate alternatives 07%...”. Read “...legitimate alternatives to 0%...”.

p.89. The extra blank line in the first full paragraph should be omitted.

p.98. (14b) = (14c).

p.99. (v.13) =(v.14).

p.101. 1% should appear at the end of the previous line after 2.

p.103. ““...in our image and in our likeness”. Replace the and with a comma.

p.132. “...jussive sequence...”. Read “...volitive sequence...”.

p.145. “jussive sequence...”. Read “...volitive sequence...”.

p.233. 707 should appear at the end of the previous line after bawn.

pp.238, 243 and 246. References to “section 1” and “section 2” should appear as “section i” and
“section ii” respectively.

p.246. mo: should appear at the end of the previous line after baun.

p.274. “...viewed as a salvific...”. Omit “a”.

p.281. “...God and his people..”. Omit the second full stop.




Contents
4

ADDTIEVIALIONS ... .eeviiveerreieresreeseeseesessseesstessaessaesesessaessaessassesssesssssesssessssnsessesssensssssessasssensesses vii
L ASE OFTADIES ...concossussssinsumemmmmmmmmmenassssussssronssrssnnennraasssssssssssasmtasars s ssibnsempsss it orampmoms cuvasars ix
EASE OF FIIUPCE.  corsumsnssmsvsmovsnsnsmnssesimmssshosassssssmonss gie s e s e aesss e iR s s ssomamsocnsosean Xi
LAST OF TR CUTSUSIES v o vossvswsanssss s asias vaesssssss svsss sssae v asv sHTea o8 a0 9 S TSHT 8 43T SRR TS S84 5.3 SRR TR SRS SV xii
PHEEAGE . vsvssusssmmnesssssvssssmassssmsssavsossven shesinss siusssvsnsins iosssmsvasssss assas v veres s s aas R AR S SRS R359 Xiii
IR EO AU < sssussnsvsnnssusosannesssmsnamsnmnssn samsssssmm ssmssessns 45584 w8 e s RS UE TR A A TRV SR 1

Part One

The Relevance of Divine Creation to Intervention
for the Poor and Needy in the Old Testament

INtrodUCtion 10 Part OMeE......cocueiueeeiieeniiie ettt ettt e st ese e seae e e e ssn e saaessseesaaenaeensesnns 5
1. The Language of Image-Likeness in EGYPL........ccceiiiirininiiiininenireeceeeree e 7
2. The Language of Image-Likeness in MeSOPOtamMIa ..........ccevueeeeeueeeneenienuenneseeseeseenennes 21

3. The Relevance of Man’s Creation in Genesis 1:26-28 to the Value of Human

Life in Genesis 9:4-6: Preliminary Considerations ......cuismssssssissssnsssisssssnssssssmsriniass 59
4. The Creation of Mankind in Genesis 1: The Language of Image-Likeness.................... 67
5. The Creation of Mankind in Genesis 1: Observations on the Text of Genesis 1............ 97

6. The Creation of Mankind in Genesis 1: The Significance of Genesis 5:1-3 and

L& LR TR S S S — 135
Conclusion to the Study of Man’s Creation in Genesis 1 ..........cccecevveeveeevienieenreieeceesnennes 145
Introduction to the Study of the Individual as Created by His Personal God .................... 151

7. The Deity as the Individual’s Creator in the Context of Family Religion in
IR ODOLATIIIR .. .conesnavsessnsnsimssmasssnsssainsmss s MonRwhiss oAt sarassase ATk A AR S ot 153

8. The Significance of God as Creator of the Individual in the Hebrew Bible.................. 169

9. The Relevance of Creation to the Treatment of the Vulnerable in Biblical Wisdom
| 5113 0111 1 ¢ 187




Part Two
The Relevance of Righteousness to Intervention
for the Poor and Needy in the Old Testament

IntEodacHOn 10 Part TWO o omiesvnts o s s sy 211
10. The Relevance of Rights to the Plight of the Vulnerable: A Study of wauin............... 213
11. The Importance of the Language of Juridical Decision in Expressions of

Intervention for the Poor atid NeedV .. suwssmssmmmssmmsmnsmmivsassimssssimssssssiomms 251
12. The Relevance of Righteousness to Intervention for the Vulnerable............ccccceuveneee. 267
Conelusion 1o PArt TWO ... cmsevsssormseommmmonssmsnnrmnssnss smossossssssesoissssms ot s 277
L070) 162 L1 ] e DSOS 279
BIbIIOZIAPNY ..ottt et s a e en 283

Abbreviations

Bibliography.

ABD D. N. Freedman (ed.), Anchor Bible Dictionary.

AHw W. von Soden, Akkadisches Handworterbuch.

ANET J. B. Pritchard (ed.), Ancient Near Eastern Texts Relating to the Old
Testament.

BDB F. Brown, S. R. Driver, and C. A. Briggs, 4 Hebrew and English
Lexicon of the Old Testament.

BM B. J. Foster, Before the Muses: An Anthology of Akkadian Literature.

CAD The Assyrian Dictionary of the Oriental Institute of the University of
Chicago.

CDA J. Black, A. George, and N. Postgate (eds.), 4 Concise Dictionary of
Akkadian, Wiesbaden: Harrassowitz (1999).

CS W. W. Hallo and K. L. Younger, Jr. (eds.), The Context of Scripture.

DNWSI J. Hoftijzer and K. Jongeling, Dictionary of the North-West Semitic
Inscriptions.

GKC E. Kautzsch (ed.) and A. E. Cowley (rev.), Gesenius’ Hebrew
Grammar.

HAL L. Koehler, W. Baumgartner and J. J. Stamm, Hebrdisches und
aramdisches Lexicon zum Alten Testament.

Jastrow Marcus Jastrow, A Dictionary of the Targumim. The Talmud Babli
and Yerushalmi, and the Midrashic Literature.

KAI H. Donner and W. Réllig, Kanaandische und aramdische Inschriften.

KBS L. Koehler, W. Baumgartner and J. J. Stamm, The Hebrew and
Aramaic Lexicon of the Old Testament.

KTU M. Dietrich, O. Loretz, J. Sanmartin (eds.), The Cuneiform Alphabetic
Texts from Ugarit, Ras Ibn Hari and Other Places.

MVAG Mitteilungen der Vorderasiatischen Gesellschaft.

NIDOTTE W. A. VanGemeren (ed.), New International Dictionary of Old
Testament Theology and Exegesis.

TDOT G. J. Botterweck, H. Ringgren, and H.-J. Fabry (eds.), Theological
Dictionary of the Old Testament. A

THAT E. Jenni with C. Westermann (eds.), Theologisches Handwdérterbuch
zum Alten Testament.

TWAT G. J. Botterweck, H. Ringgren, and H.-J. Fabry (eds.), Theologisches

Worterbuch zum Alten Testament.
Waltke-O’Connor  B. K. Waltke and M. O’Connor, An Introduction to Biblical Hebrew
Syntax.

Translations and Texts.

BHS Biblia Hebraica Stuttgartensia.
CD Code of Discipline.

CH Code of Hammurabi.

KJV King James Version.

LXX Septuagint.

MT Masoretic Text.

vii




NASB New American Standard Bible.
NEB New English Bible.

NIV New International Version.
NJB New Jerusalem Bible.

NKIJV New King James Version.
NLT New Living Translation.
NRSV New Revised Standard Version.
REB Revised English Bible.

RSV Revised Standard Version.

RV Revised Version.

SP Samaritan Pentateuch.

Other Abbreviations

DN Divine name.

MA Middle Assyrian.

NA Neo-Assyrian.

OB Old Babylonian.

PN Personal name.

RN Royal name.

References in which a number is underlined indicate the number of a text rather than a page
number, e.g., King 1896: 22, 17-18.

viii

List of Tables

Table 1. Ockinga’s Comparison of Three Egyptian Texts and Genesis 1:26 ............c......... 17
Table 2. Ockinga’s Comparison of “Likeness” and “Image” in Two Egyptian Texts

ANA GENESIS 1:26.....cccueuirerrniirnreinisnssistisssssisisssssssssssssisssssssssssesessssssssssessssssssssasessssseses 18
Table 3. Summary Table of the Uses of the Phrase “Image of God” Referring to a

7 R OSSR — 46
Table 4. Constructions ifi Which PRY7 OCCUIS . cusmseissmmssmsessmsssmsanssmssisssmssrssiss 68
Table 5. Constructions in Which D78 OCCUTS .......cceueurirerieiririeeeeeieiseesseiesessese s esenens 75
Table 6. The Four Possible Ways in Which to Interpret D9 in Genesis..........coccereeeeenees 79
Table 7. Comparison of Terms in the Same Semantic Domain as 7% and N7 Based

on the Constructions it Wihich D732 and DET QST . susssassssmsirssrusssssrsnssesssassss 90
Table 8. The LXX Translations of the 2, 3, N7, and 07X in GENESIS ...c.cuevevrererererenercrennes 93
Table 9. Translations of D7¥, N7, 3, and 2 in the Targums of GENESIS .......cvevrerererrerennnnes )
Table 10. The Announcements in Genesis 1:6, 9 and 26..........ccovveeeeivveieicireeereevisiinneeeen 101
Table 11. The Constituent Parts of the Prepositional Phrases "%, 1782/3, and

g 1 = 3 o DR RS-, 106
Table 12. The Ten Occurrences of the Construction “PRY u. s sesmmsssssssssssisssssssssss 108

Table 13. The Pronominal Suffixes on 117, 1983, and 173 and Their
Antecedents in GENESIS 1 ..o e 112

Table 14. Extra-Biblical Occurrences of 1" and a Plural Use of 1" in the
TV a0 E: Vg L7 00 o) 01721150 (o] o BT 116

Table 15. Number Agreement for 12 in Ben Sira, the DSS, and in its Plural
Occurrence in the Samaritan PentateUch...........coovvuvviiieiiiiiieeeeiieeecrreeeeseeerereeeeeeennns 117

Table 16. The Contrast between the Creation of Non-Human Life and Human Life
I GEIESIS 1 eoieieieiiiieeiiie e e ettt ettt e e e et e e s ee s eaaaaaeasateeeaeeeaeeseeeeeeeeeesesessnasseeseennnnnnannnnn 125

Table 17. The Collocations of the Terms 2, 3, N7, and 0% in Genesis 1, 5 and 9,

and the ASSOCIAtEd VEIDS......ccuivierieiiiiiicicie ettt ea e ee e saeeaaesrne e s saeeneens 129
Table 18. God’s Blessings in Genesis 1:28-29 and Genesis 9:1-3 ........ccccceevveevveecievenneenne. 140
ix




Table 19. An Idiom Based on the Intimate Connection between the Personal God and

SUOBEEY 0. LTS o onmnismmumnsssmsnmnssvspesssemmnsamsssinussossss s o st e g i s 158
Table 20. Parallels between the Language of Manufacture and Familial Language.......... 175
Table 21. The Distribution of Familial Language and the Language of Manufacture ....... 176
Table 22. The Use of i7 Questions to Answer i1 Questions in Job 31........c.ccceveeeneceennes 202

Table 23. The Use of the Dative in the LXX to Translate the Constructions:
Poor 48500 BEE and Poor + P Tecmsmmsnasensmmmissmseiimmonss sms s i 230

Table 24. The Use of the Dative in the LXX to Translate the Constructions:
Prionoun -+ B0 anid PrOHOUN T 17T assosmmossssssssmre s saokssnems sossuis s s aonsiinssssss 231

Table 25. The Use of the Dative in the LXX to Translate the Construction:
POOE BB covcsnsssmmusrsasminsssvssmmsssasmssassamssis s svamminiossnsmsdsiiesd ehaasssnsss s sz nd s ssissmes s RSN 231

Table 26. The Use of the Dative in the LXX to Translate the Construction:
BRI T TTIE concustccanitonmpucsss e v R AR s R e SR SR N PR 231

Table 27. The Use of the Dative in the LXX to Translate the Constructions:
D072+ BB + TTDY oottt b e s s senen 232

List of Figures
Figure 1. The Phrase “Image (salam) of DN” Explained as a Metaphor in which a
Person Functions Like a Divine IMage .........ccevvueireineinieeiieeneeeneenieseeseee e 24

Figure 2. The Phrase “Likeness (salam) of DN” Explained in Terms of the Use of
salmu (Likeness) to Indicate Resemblance between a Person and a Deity................... 24

Figure 3. Creative Act and Creative Purpose in the Creation of the Heavenly

Lights in Genesis 1:14-18 .......commormmrmmmmissmssmmemmsessmsssmarsmomsnssssssmssnasnsnssasss 99
Figure 4. The Distinction between God’s Act of Creation and Man’s Role

T B s v easmssrmmusmos mseerasmensnmrasisinssmsiammiismmmrn s oamme e semmen S AR AS AR 103
Figure 5. The Structure of Genesis 1:20-28.......uussnimmisisssmmmmamsissmsvnssasmmssserssnenssss 104
Figure 6. The Phrase 17 Used Adverbially and Adjectivally..........cccocovuuererrinnnninneennnnn. 124
Figure 7. The Consistent Use of 2 in the (Re)production Construction ............ccceuvveunne. 130
Figure 8. The Consistent Use of 2 and 3 in the (Re)production Construction................... 130

Figure 9. The Pattern of Usage for the Roots p7% and taw in the Request for
Judgement and the Pronouncement of a Verdict.....wsmmissamusesmssssssonesssssiss 272

X1




List of Excursuses
Excursus 1. The Application of Ockinga’s Group Theory to the Mesopotamian
s O 56

Excursus 2. The Translation of the Four Terms 3, 3, M1, and £9% in the
Septuagint and TAIGUIMNS, .u.ciueiesississsissssonsassansrrensssnsrsnsasassssiass ssssssasasarsrensasssassasssssnssssssss 91

Excursus 3. The Association of Parenthood with Creation in Contexts Other
than the Relationship with a Personal God ..............coueueueeevevveeeeeeeeeeeeeeeeeee e 165

Excursus 4. The Relevance of the LXX to the Interpretation of the Six
CONSITUCTIONS. c..veetteteeceet sttt s e e e esaeeee e eeeeeen 229

Excursus 5. Psalm 35: A Further Example of How the Roots 8t and PN
Functioned in Juridical-Salvific CONEXS. .........coeueveeeeeeeereeeeeeeeeeseee s eesesseeseseeees 272

xii

Preface

This thesis represents the realisation of a long held goal of carrying out research in the
Hebrew Bible under the supervision of Professor John Emerton at the University of
Cambridge. The possibility of this endeavour was first raised by a previous student of
Professor Emerton’s, Allen Ross, to whom I am indebted for his encouragement in this
regard. Professor Emerton’s eye for detail, his prodigious knowledge of Hebrew, and his
commitment to a rigorous and honest dealing with the Hebrew text have provided me with a
tremendous environment in which to pursue my research, and an example which I hope this
thesis honours.

My research was aided significantly by the use of a study carrel in Tyndale House library,
Cambridge, and by the helpful staff. The opportunity for interaction with peers and friends
during the morning coffee break at Tyndale House provided a much appreciated context for
the rather solitary work of research.

In this regard I am also grateful to Dr. Graham Davies who hosted the graduate seminar in
his office at Fitzwilliam College. His generosity provided a forum for graduate students to
discuss our research, and we also enjoyed some very pleasant tea and cakes at Dr. Davies’

expense.

I would also like to gratefully acknowledge the generous financial help of several people.
This includes grants from the Cambridge Commonwealth Trust and from Selwyn College,
Cambridge. I was also fortunate to receive a generous grant from the Frazer-Peckham Trust
in Cambridge. Thanks are also due to Peter and Ann Wells, and to David and Janet
Bousfield, and to a generous anonymous benefactor, all of whom made it possible for me to
see out my three year residency in Cambridge.

The pleasure of embarking on this long anticipated research project was matched by finding
that my family and I enjoyed three of our happiest years together while living in the village
of Lode, just outside Cambridge. Our gratitude goes to the people of Lode, and especially to
Lode Chapel, a small church family of which we were a part during those three delightful
years.

Thanks are also due my parents for their support and encouragement, and to Paul and Ali
Coghlan for innumerable kindnesses to my family during our stay in Lode.

I would also like to acknowledge my four children, Molly-Rose, Rose-Maree, Micah and
Isabelle, who have struggled to understand just what Dad has been doing for these past three
and a half years, but have nevertheless taken it all on as an adventure, and have made their
parents proud.

Most importantly, I would like to acknowledge the immense sacrifice and effort of my wife
Barbara. I cannot begin to convey all that she has so willingly sacrificed and endured to see

this project through. I dedicate this thesis to Barbara as a token of my gratitude and
affection.

Soli Deo gloria

Xiii




X1V

Introduction

This study originated with an interest in explaining the fact that intervention for the
vulnerable elements of society in the Old Testament is frequently associated with the roots
P73 and W, It eventually led to a broader interest in the basis of intervention for the poor
and needy in the Old Testament. Both the spatial and temporal constraints of this
dissertation meant it was necessary to narrow the area of study considerably. The original
interest in the relevance of the roots p7X and bBY to intervention for the poor and needy was
retained. To this was added a study of the relevance of human creation to the ethic of

intervention for the vulnerable in the Old Testament.

The text of the dissertation divides naturally into two parts. Part One examines the relevance
of human creation to intervention for the poor and needy in the Old Testament, and Part Two

investigates the relevance of the roots P7X¥ and b2 to the same theme.

The association between the root P7% and salvation is widely acknowledged in Old
Testament scholarship. The use of salvation terminology to translate P7X in certain contexts
attests to this fact. What is less well understood is the reason for the association between
P78 and deliverance. Part Two of this study seeks to explore this connection in the context
of intervention for the poor and needy, and to discover why it is that 7% and LY are so

often associated with aiding the poor and needy in the Old Testament.

The study of the relevance of human creation to the concern for the poor and needy in the
Old Testament (Part One) takes into account two streams of tradition. The first of these is
centred on Genesis 1 and the creation of D7X. The relevance of this theme to the ethic of
concern for the poor is never made explicit. Nevertheless, Genesis 9:6 clearly advocates a
moral principle intended to govern the treatment of human beings, and it does so on the basis
of human creation. This kind of argumentation, which advocates the proper treatment of

human beings based on human creation, is of direct interest to the present study.

The second stream of tradition, within the theme of human creation, deals with the creation
of individuals in the womb. This tradition is explicitly related to the ethic of concern for the

poor and needy, and is most clearly attested in Old Testament Wisdom literature.




In seeking to examine the relevance of creation and the roots p7% and WY to intervention for
the poor and needy in the Old Testament, this study attempts to accomplish twin goals. In
addition to establishing (or discounting) the relevance of these themes to the concern for the
poor in the Old Testament, this study seeks to explain the logic of the connection. In other
words it seeks to answer the question, “How did the various authors responsible for these
texts understand the connection between human creation and the treatment of the poor?”
Similarly, “How did the various authors who linked the roots p-7% and 1aw with intervention
for the poor understand this association?” The concern for the poor and needy in the Old
Testament is clear enough. The purpose of this study is to gain some insight into the nature

and reason for this concern by examining these two themes.

Outside biblical scholarship, discussions of intervention on behalf of the poor and oppressed
have frequently invoked the notion of rights, and the belief that all human beings are created
equal.' Both of these arguments for the proper treatment of the poor are also discernible in
Bible translations and in scholarly discussions of the texts examined in this study. In seeking
to understand what underlies the concern for the disadvantaged in the Old Testament, the
present study will try to discover to what extent these kinds of arguments are present in the

text.

The reference to the “poor and needy” in the title of this dissertation serves as a useful
shorthand for those individuals that were typically viewed as dependent and vulnerable in the
ancient Near East. These included the widow (%K), fatherless (Din?) and alien (13). At
least one text that deals with the treatment of slaves (a group of people who were vulnerable

with respect to their masters) will also provide useful information for the present study.

' Both arguments feature in the American Declaration of Independence, a response by the thirteen Colonies to a
“long train of abuses and usurpations” resulting in their “patient sufferance”: “We hold these truths to be self-
evident, that all men are created equal and that they are endowed by their Creator with certain unalienable
rights...”.

:
|
!
!
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Introduction to Part One

The Relevance of Human Creation to Intervention
for the Poor and Needy

Part One of this dissertation investigates the theme of the relevance of human creation to
intervention for the poor and needy, and consists of nine chapters. The first six chapters are
concerned with human creation as it is presented in Genesis 1, and the last three chapters are

concerned with the creation of human beings in the womb.

Genesis 1 records the creation of man in Gods image and this idea is echoed in Chapters 5
and 9. These three texts exhaust the biblical references to the concept of man as created in
God’s image. Nevertheless, the fact that man is created in God’s image is potentially a
powerful basis for advocating the proper treatment of human beings. Surprisingly, Genesis
9:6 is the only Old Testament text to explicitly invoke man’s creation in God’s image to
establish a principle governing the treatment of human beings. This is enough, however, to
justify an examination of Genesis 9:1-6 in an attempt to understand the nature of the

connection the writer makes between human creation and the treatment of human beings.

In order to understand Genesis 9:6 it is also necessary to come to some kind of understanding
of Genesis 1:26-28 and Genesis 5:1-3. In order to understand how human creation can serve
as a basis for the proper treatment of human beings, it is necessary to understand how the
writer of these texts (all belong to the priestly source) portrays human creation. How is it
that human creation has endowed human life with the value it appears to have in Genesis
9:6? Simply pointing out that humans were “created in God’s image” only begs the further
question, “what does ‘created in YGod’s image’ mean?” Chapters 1 to 6 take up these
questions in an attempt to understand the connection between human creation and the

treatment of human beings in Genesis 9:6.

The other important tradition within the theme of human creation in the Old Testament is
concerned with the creation of the individual in the womb. Several texts invoke this

tradition as a basis for the proper treatment of the vulnerable. Once again this study proceeds




with an investigation of the nature and significance of this kind of creation, before

considering how it came to function as the basis for the proper treatment of the vulnerable.

Chapter 1

The Language of Image-Likeness in Egypt

Introduction.

Egypt is the obvious place to begin a study of the application of image-likeness' terminology
to human beings. Mesopotamian sources currently provide seven clear examples of this
language applied to human beings, and the Old Testament has three. By contrast Egyptian
sources contain dozens of examples of the application of this language to human beings.’
The Akkadian examples utilise three terms,’ and the Old Testament two.* Again by way of

contrast, the Egyptian sources use at least seven terms in this manner.’

Egypt, then, will provide the starting point for this investigation into the meaning of the
language of divine images and the significance of its application to human beings.
Fortunately there have been two particularly helpful studies by Egyptologists on the subject.
Hornung investigated 12 Egyptian image-likeness terms with particular attention to how
several of these terms were used of human beings.® Ockinga’s published PhD thesis is
limited to the seven image-likeness terms that are used of human beings, and he concludes
with a section on the implications of his findings for the interpretation of creation in God’s
image-likeness in Genesis 1.” His work builds on, and at several points disagrees with,

Hornung’s earlier study.

Ockinga decides in favour of a functional interpretation of the image in Genesis 1 and in so
doing provides strong support for what had already become the majority view among Old
Testament scholars writing on the subject. This chapter summarises Ockinga’s work. By so
doing it provides an overview of the application of image-likeness language to human beings

in Egypt. It also provides an opportunity to present the functional or royal interpretation of

' The hyphenated term “image-likeness” is used as an inclusive label for terms that are usually translated
“image” (e.g., Hebrew 0%) and terms that are usually translated “likeness” (e.g., Hebrew nin7). The
significance of the distinction between these two kinds of terms will become evident later in this chapter.

? Curtis provides a list of 18 kings who are referred to in this manner. For king Amenophis III alone he cites 25
instances of this language, Curtis 1984: 226, n.262.

3 The terms salmu, tam3ilu, and muSSulu.

* The terms 0% and M.

5 The terms twit. w, hn.ti, §zp, s§m.w, znn, mi.ti (mi.tt, mi.tw), and ti.t.

% Hornung 1967.




man’s creation in God’s image in Genesis 1, in preparation for an investigation of that

passage in Chapters 4-6.

I. Ockinga’s Analysis of Seven Egyptian Image-Likeness Terms and Their Application
to Human Beings.

A significant portion of Ockinga’s study relates his work on the image-likeness terminology
to developments within Egyptian royal ideology. This aspect of his study is not reflected in

this summary of his work. Ockinga deals with the first two terms in tandem.

1. and 2. The terms twt.w and hn.t.

The noun twt.w is derived from the verbal stem twt, “to be like” in much the same way that
7 is derived from 7. It served as a generic term for “image”® and could function in
parallel with other more specific terms such as An.#i to refer to the same statue. It is first used
of a king in the second intermediate period, and the divinity concerned will be one of the

solar deities (Re, Atum, Amun, or Shesepu).

The term An.ti is a nisbe form of the word /n.t which means “departure” (die Ausfahrt), and
in the appropriate context, “festival journey” (die Festfahrt). As such An.ti initially
designated a statue that was carried in a festival procession. As with twt.w, hn.ti is used of

the king in relation to the solar deities Re, Atum and Amun-Re.

The hn.ti statue eventually lost its association with the processions from which it derived its
name. Ockinga explains that the important factors continued to be its public or visible

character (in contrast to the “hidden” s¥m.w statue), and the fact that by means of this kind of

statue a person’s presence could be in a place even when he was not there physically.

Durch seine Statuen konnte der Besitzer an einem Ort anwesend sein, wo er “im
Fleisch” nicht gegenwirtig sein konnte.’

" Ockinga 1984.
8 Ockinga describes it as, “der allgemeine Obergriff ‘Abbild’”, 1984: 5.
% Ockinga 1984: 19.

By means of his An.ti a private person could participate in worship and a king could receive
veneration. A king’s protective presence could also be manifest in a distant part of his

empire by means of his An.t/ statue.!”

When a king was referred to as the An.ti or twt.w of a god the point was that in the king the
god expressed his immediate presence on earth, and fulfilled a function for the god just as
the statue fulfilled a function for the king or the private individual.'' The duty of the king to

fulfil a particular task is evident in the words of a courtier to the king,

Als sein Abbild hat Re dich eingesetzt, zur Rettung des Schiffbriichigen'

A private individual was not referred to as the hn.# or twt.w of a god.

3. The term $zp.

The noun §zp is derived from the verbal root 3zp, “to receive”. The statue in this instance
serves as a recipient of offerings, and so it came to be called a “receiver” or “recipient”."

Such statues could also be referred to using the generic term twr.w discussed in the previous
section. The same statue could also be called a $zp and a An.ti since they shared an essential

characterisitc: they were the recipients of both cult offerings and veneration. =

The designation of the king as the $zp of a god is a late development'® that came to be closely
associated with the older idea of the king as the twt.w or kn.ti of a god. As with these two

other terms, 3zp was used to describe the king in relation to the sun god, but was not used in

this way of private individuals.

4. The term ssm.w.

' Ockinga 1984: 19.

" Ockinga 1984: 29.

2 Ockinga 1984: 21. Ockinga explains the reference here to the deliverance of the shipwrecked as the
deliverance of the weak, who are floundering in life.

13 Ockinga 1984: 33-34.

1 Ockinga 1984: 36. The hn.ti could do so because the image was associated with the individual’s presence,
and the ¥zp could do so in its capacity as the receiver of offerings and veneration.

!5 The stages in this development are given by Ockinga 1984: 36-38.
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The term s§m.w is derived from the verb s$m “to lead” and has been explained as a
“procession image”. Its “leading” role in the procession can be explained in terms of its
location within the procession, or in terms of its role in giving an oracle, by means of which
it provided leadership. One of the features that distinguished the s3m from the An.ti and other
procession images was the fact that the former was always enclosed in a shrine. The door of

the shrine remained closed even in procession.

It is this secretive element that is distinctive to the s3m, and it also comes out clearly in a
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number of texts. ° Because of this, other images that had no association with a procession,

but which were in some sense secret or hidden, could also be called a sim.

The king was only infrequently referred to as the sim of a god. When this use occurred it
reflected the concept of the king concealed or secluded in his palace. In this respect he was
like a god concealed in his shrine. Ockinga also suggests that this language presented the
king as the oracle giving image of a god, and as the one who made known the god’s will.

This terminology was not used of private individuals either.

5. The term znn.

The noun znn is derived from the verb znj “to imitate”. Ockinga considers “imitator” the
basic or original meaning (Grundbedeutung) of the noun znn,"” though it came to be used of

concrete statues.

The verb znj was closely allied with the ideals of sonship. He lists numerous texts to
establish the point that obedience was an essential feature of sonship, and that obedience

amounts to the emulation (imitation) of the father.

E.s hat sich gezeigt, dass es eine Reihe von Texten gibt, alle aus dem MR oder friiher,
die darauf hindeuten, dass der Gehorsam eine wesentliche Eigenschaft des idealen
Sohnes war und dass dieser Gehorsam auf das Nachahmen des Vaters hinauslief.

Das Verbum znj also auch eine Rolle in der dgyptischen Auffassung von
Sohnschaft...'8

'8 Ockinga 1984: 42-44.
'7 Ockinga 1984: 71.
18 . : »
Ockmga} 1984: 70.-71' Ockinga shows from lines 197-215 of the Teaching of Ptahhotep (the classic depiction
of the ancient Egyptian understanding of the father-son relationship) that the key terms are gd “character” and
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Similarly, the noun znn belonged to the semantic domain of sonship. In the Inscription of

Toas, governor of Tanis in the early Ptolemaic period, the connection between znn and

sonship is evident.

Ich bin dein znn, aus dir hervorgekommen,
dein grosser Sohn, der Tut, was du liebst.

This link is also evident in a passage from the Teaching for King Merikare. The passage

represents the climax of this work, “a hymn to the creator god”."

Well tended is mankind - god’s cattle,
He made sky and earth for their sake,
He subdued the water monster,

He made breath for their noses to live.
They are his images (znn.w), who came from his body,
He shines in the sky for their sake;

He made for them plants and cattle,
Fowl and fish to feed them.

He slew his foes, reduced his children,
When they thought of making rebellion.
He makes daylight for their sake,

He sails by to see them.

He has built his shrine around them,
When they weep he hears.

He made for them rulers in the egg,
Leaders to raise the back of the weak.
He made for them magic as weapons
To ward off the blow of events,
Guarding them by day and by night.

He has slain the traitors among them,
As a man beats his son for his brother’s sake,
For god knows every name.>

It is evident from the context that znn does not refer to concrete statues, and this is confirmed
by the fact that znn is determined with a book roll, indicating an abstract noun.”! Man as a
god’s znn (i.e. one who emulates the god) is presented as the focal point of the god’s creative

work in this text, and all creation is to be understood in relation to him. Man is said to

shr “counsel”. He notes that the son should appropriate his father’s kind of character and follow his advice.
The quintessence of Ptahhotep’s teaching is given in a brief statement from the “loyalist teaching” which shows
evidence of dependence on the former, “Ahme meinen Charakter nach, vernachléssige nicht meine Worte!”,
1984: 60.

' M. Lichtheim, in CS: 61.

20 This is Lichtheim’s translation in, CS: 65-66.

2! Ockinga 1984: 52.
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proceed from the god’s body (cf. the Inscription of Toas above in which sonship is explicit),
and the god knows each person’s name, that is, he cares for each individual. Those who fail
to obey the god are punished, but even here it is “die Strafe in Liebe” since the god punishes,
“as a man beats his son for his brother’s sake”. He concludes that the entire tenor of the text

fits well with the sense of znn as he has explained it.

In contrast to the previous terms, znn is rarely used of a divine statue,?? and only seldom is it
Y y

used of a king in relationship to a god.”> An example of the latter comes from an inscription

of Rameses 1V,

Was aber diesen vollkommenen Gott betrifft,

er ist das znn Thots durch seine Gesetze,

der Allherr, nachdem er geboren wurde mit dem Uriius auf dem Kopf,
indem seine Macht bis zum Himmel reicht;

Der Spross Maats, der Unrecht vernichtet,

der die Falschheit austreibt,

der veranlasst, dass die beiden Linder in Frieden sind in der Zeit seiner

Konigsherrschaft.
The significance of the language “znn of Thot” is evident from Thot’s association with the
law. Thot’s epithets include, “He who establishes the law”, “Lord of the law”, and “He who
gives the law”. In this text it is in his activity as “lawgiver” that Rameses IV is the znn of

Thot.

Ockinga concludes,

Die besprochenen Belege zeigen uns, dass znn, wenn es auf den Kénig bezogen ist,
die gleiche Aussage macht, wie wenn es auf nichtkonigliche Personen bezogen ist -
die angesprochene Ahnlichkeit bezieht sich auf Charaktereigenschaften und
Handeln.**

This is the first of the terms studied so far that could be used of either kings or private

individuals.

6. The terms mit], mitt, and mitw.

22 Ockinga 1984: 57.

% The lack of instances is due to the use of other terminology to express the same idea, including the
preposition, m7 “like”, and the forms, mi.# or mi.tt, Ockinga 1984: 79.

* Ockinga 1984: 78.
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The form mi.ti is a nisbe form of the substantive mr.wt “likeness”, which is related in turn to
the preposition mr (>mi) “as”. mi.tw is probably also derived from mr.wt “likeness”. The

synonym mi.tt is considered a nisbe form related to the preposition mi.

Each of these terms conveys the idea of “likeness”, and can be used of the king or private
person. When the person is compared to someone of higher position such as a god, king or
father, the likeness points to qualities or characteristics, and since these are known through
behaviour, it also points to deeds.”> When the king is compared to a god the comparison will
attribute to the king a quality which is characteristic of the god. A dominant and frequently
expressed concept is that of the king as the mi.#/ of Re. In this case it is as king and ruler per

se that he is called the mi.ti of Re.

7. The term #it.

The basic meaning of #.t is “sign, or hieroglyph”, and since writing and drawing were not

distinguished in Egypt it can also serve as a general term for “picture, image” (Bild).

A private individual can be called the #:.¢ of god, and Ockinga cites an instance in which it is
used of a priest. The deity most often appearing in this connection is lunmutef. Ockinga
concludes that the person bearing the designation #.¢ of Tunmutef is the earthly executor of
the god’s role. In the case of a priest the likeness consists of the priest’s behaviour in the

performance of his ritual activities.?

The king, however, in the vast majority of cases, is again referred to as the #.¢ of the sun-god
Re (Amun or Atum). Re is the divine model (Vorbild) for the ruler, and the king is
consequently his earthly role bearer. As Re is primary, and ruler among gods, so the king is
primary, and ruler among men. Thus, when the king was carrying out his duties and
behaving in a manner like Re, he was Re’s earthly “sign” (#.£). In many instances, “Die

‘Ebenbildlichkeit’, die durch #.¢ ausgedriickt wird, ist also eine Wesensihnlichkeit”.?” Once

 Ockinga 1984: 88 and 91. _ _ o
26 Ockinga 1984: 102-103, 106, and on page 112 he notes, “...haben wir gesehen dass der Priester irdischer

Triger der Rolle des Gottes ist und dass die Ahnlichkeit zwischen Gott und Mensch auf die rituellen

Handlungen des letzteren bezogen ist”.
7 Ockinga 1984: 115.
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again, “imageness” involves resemblance in both the realm of essence (being) and the realm

of behaviour.

II. Ockinga’s Summary.

Unlike previous attempts to distinguish the various terms for image and likeness which
tended to focus on the outward nature of the image, Ockinga has presented a series of
distinctions based on function. He argues that if function and not appearance were essential
to an image,® then it was also the case that if a king is designated the image of a god, this

too spoke of function rather than appearance.

Ockinga proceeds to divide the seven terms into two groups:

Group 1 terms (twt.w, hn.ti, §zp, s¥m.w) were only used of the king, and always as the
concrete image of god. The king functioned as god’s representative on earth, and in
the person of the king the god was present on earth. In the vast majority of cases the
king was the image of Re or some form of the sun-god. This means that in his
capacity as king he represented (not just any god, but) the ruler of all.

Group 2 terms (znn, mi.ti [mi.tt, mi.tw], and #.f) differ from group 1 terms in three
respects. Firstly, they were not limited to the king, but were also used of private
individuals. In addition they did not present the individual as a concrete image of
god. Instead these terms pointed out the individual’s resemblance to god in terms of
both behaviour and being. Finally, when these terms were used of the king it was
frequently to compare him with a deity other than Re.?’

These word groups complement one another. The king’s Gottebenbildlichkeit meant he
represented the god on earth, and his Gottéhnlichkeit meant he possessed the prerequisites to
carry out his office. The showcase example of these terms used together in this manner

comes from a conversation between the ageing Vizier lahmes and the king. The latter speaks

of the suitability of IJahmes’ son to serve as Iahme’s assistant and successor.

Ich habe deinen Sohn User als tiichtig, als zuverlissig (?) erkannt,
als aufrichtig und froh iiber deine Lehre,

als einen, der sein Herz deiner Klugheit gedffnet hat.

Lass seine Tiichtigkeit dir dienen,

% He includes here a comment from Hornung, “Die dgyptischen Statuen wollen keine dusserlichen Ziige, keinen
Ausschnitt der Wirklichkeit konservieren, sondern der Gottheit, dem Kénig oder dem Privatmann ein Mehr an
Wirklichkeit, ein Mehr an Gegenwart schenken; sie sind keine Abbilder im Sinne portrithafter ‘Ahnlichkeit*”,
1967: 154-155.

% The king could also be the son of other gods, but he was only the concrete image of a solar deity.
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moge er dir als Stab des Alters dienen, wie getan wird fiir einen,

der 1oblich gehandelt hat,

der <mit> Gutem versehen wird (?) ...

Eine gute Sache ist das Ersetztwerden durch Seinesgleichen (mi.ti =f)

Ockinga notes that in his behaviour, knowledge and being, User has become the likeness of
his father (mi.ti =f). Immediately following this comparison the king says to Iahmes, “unveil

your image (§zp)!”, by which he means, (since he has the necessary qualities) “your son User

can function as your representative”.

References to god-likeness and divine sonship were interchangeable and tended to imply one
another. It is not surprising, then, to find individuals could be ascribed divine likeness as
well as divine sonship. Only kings, however, could function as a god’s concrete image

(representative).

Ockinga concludes this section with four observations on the resemblance of private

individuals to a god:

1. According to the Teaching for King Merikare people are “his (god’s) znn.w, who
came from his body”. This suggests humans are god’s offspring, not in a literal
sense, but in the sense that they are “emulators” of god both in their behaviour and

being.

2. The instances from the First Intermediate period in which people were called the
mi.ti or sn.nw’° of a god all make the same point: a person is a “resembler” (Gleicher)
or “doubler” (Zweiter) of god, since, in a particular situation, he behaves like god, or
because he possesses certain traits (Wesensziige).

3. In the Instruction of Ani the wise man is called a sn.nw and mi.ti of god in as much
as he is a thinking being who possesses reason. The Instruction of Ani insists all
people have this god-likeness and capacity for reason, and this distinguishes them
from animals. Ockinga translates the relevant passage, “Nicht allein der Weise ist
sein (Gottes) Zweiter (sn.nw) (wahrend) die Menge lauter Vieh wire; nicht allein der
Weise ist sein Zogling (sb3), der einzige mit Verstand, wéhrend die ganze Masse
toricht wire”.*!

4. In texts from the New Kingdom private individuals are called the #i.t, znn, or ir of
a god, since, as priests on earth, they play the role of god in the ritual (sometimes
being clothed in a manner reminiscent of the god), and are thus godlike in their
behaviour.

30 5 . . o 3 n
This term means “double” and occurs in parallel with mi.#/ on several occasions. See Ockinga’s excursus,

1984: 88-89.
3! Ockinga 1984: 139. But compare Lichtheim’s rather different translation in, CS: 114.
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III. Ockinga’s Application of the Results of His Egyptian Work to Man’s Creation in
Genesis 1.

On the question of Egyptian influence on the creation of man in God’s image in Genesis 1,
Ockinga concludes that the transfer of the divine image to all mankind cannot have been
through Egyptian influence. There is never any mention of mankind as the divine image.
Instead there are only references to mankind’s godlikeness. Nevertheless, he argues that
there is a clear connection between ancient Egyptian royal theology and Genesis 1:26. The
democratisation of the image language may have been an Old Testament phenomenon, but

the language itself had its origin in Egypt.

As evidence for this Ockinga presents the following texts:*>

In an inscription of King Rahotep from Coptos an officer eulogises the king saying,

Als sein Abbild hat Re dich eingesetzt, zur Rettung des Schiffbriichigen (d.h. des
Schwachen, im Leben Gescheiterten).

In an inscription of Amenophis III the god Amun says to the king,

Du beherrschst es (das Land) als Kénig, so wie (zu der Zeit) als ich Konig von Ober-
und Unterdgypten war;

Du bewirtschaftest es fiir mich aus liebendem Herzen,

denn du bist mein geliebter Sohn, der aus meinem Leibe hervorgegangen ist,

mein Abbild, das ich auf Erden gestellt habe.

In Frieden lasse ich dich das Land regieren,

indem du die Héupter aller fremdlénder tilgst.

Finally, on the Obelisk of Hatshepsut in Karnak there are the following lines concerning the

queen,

Erstgeborene Kamutefs,

die Re erzeugt hat, um gute Fruchte fiir ihn auf Erden hervorzubringen,
zum Whole der Menschen;

sein lebendes Abbild.

Ockinga tabulates the results of a comparison between these three texts and Genesis 1:26

(Table 1) and concludes that every element in the Hebrew text has its corresponding element

32 Ockinga (1984) provides the texts on pages 146 and 147.
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in the Egyptian texts. The only difference lies in the fact that the Old Testament concept of

the imago dei is transferred from the context of royal theology to the creation of mankind.

Table 1. Ockinga’s Comparison of Three Egyptian Texts and Genesis 1:26.

Genesis Rahotep Amenophis ITT Hatshepsut
Subject Elohim Re Amun Re
Behaviour Creation Setting in Setting in place Begetting
place

Object Mankind King King Queen

Description of | Image Image Image Firstborn//

the object Image

Task of the Rule over the | Saving rule To rule Egyptin | Rule

object animals over people peace and cut off | promoting
enemies well-being

Ockinga goes on to discuss the terms 0% and N7 used in Genesis 1:26. He begins with the
“less problematic term” 073 which “certainly designates a concrete image”, and therefore

corresponds to the Egyptian Group 1 terms.>

Since 0% corresponds to the Egyptian Group 1 terms Ockinga raises the possibility that niaT
corresponds to the Egyptian Group 2 terms. He concludes that this is likely given the fact
that Genesis 1:26 is anchored in Egyptian royal theology, and in that context the two ideas
are closely connected. To establish this point Ockinga draws another series of comparisons
between Genesis 1:26 and two” of the Egyptian texts already mentioned. All three texts

refer to both divine likeness®® and the divine image (Table 2).

This line of argumentation is further supported by the fact that in Genesis 5:3 there is a
precise (genau) parallel to the Inscription of the Vizier User mentioned above. User was the
likeness and image of his father. As 09 Seth was his father’s deputy (Stellvertreter), and as

N7 he was like (wesenéhnlich) his father.

3 Ockinga 1984: 148.
3 The inscription of Amenophis III, and the text from the Obelisk of Hatshepsut in Karnak.
% Recall that Ockinga has argued that divine sonship implies divine likeness.
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Table 2. Ockinga’s Comparison of “Likeness” and “Image” in Two Egyptian Texts and

Genesis 1:26.

Genesis Amenophis Hatshepsut
demut beloved son, who came eldest (daughter) of
from his (Amun’s) body Kamutef, whom Re has
begotten
selem hn.ti-image hn.ti-image

Ockinga also notes that in Ben Sira 17:3f. mankind is given power and understanding.

Wisdom in particular is associated with kings in Egyptian royal ideology.

These observations lead Ockinga to conclude that the parallels between the Old Testament
and Egyptian concepts of the image-likeness of a god (imago-dei Vorstellungen) prove to be
very close. The function of the Egyptian king as representative of the king of the gods on
earth is in the Old Testament transferred to all people by Elohim. The Egyptian king and Old
Testament person are alike equipped with divine capacities which qualify them to carry our
their commissioned function. In Egypt this function consists of the king’s rule over men, but
in the Old Testament, since man as a species (genus) is God’s representative, it refers to his

rule over creation.>

IV. Comments Arising from Ockinga’s Work.

The most fundamental observation in Ockinga’s thesis, and perhaps the most important for
the present project is the fact that the application of image-likeness language to human
beings in Egypt is concerned with matters of function, behaviour and being. The king
functioned as the solar deity’s earthly representative, and both royalty and private individuals
resemble various deities in terms of particular qualities and behaviours. In no instance is the
interest exclusively an interest in outward appearance in which a person is said merely to

resemble a deity physically.

Also important is the largely overlooked fact that likeness language (Group 2 terms) in Egypt
is regularly applied to private individuals. In discussions of the image-likeness language in

Genesis 1:26, Old Testament scholars regularly cite the fact that the language appears in the

36 Ockinga 1984: 153.
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royal ideology of Egypt and Mesopotamia. Ockinga’s work’’ demonstrates that likeness

language (Group 2 terms) is as relevant to descriptions of a private person as it is to

descriptions of royalty.

Ockinga’s division of the image-likeness vocabulary into two groups is also important. He
makes a strong case for an analogous distinction in the image-likeness language of Genesis
1:26. Although it has not been noted in the summary of Ockinga’s work presented above, at
several points he indicates that his conclusions concerning the image-likeness language of

Genesis 1:26 confirm or modify the work of such Old Testament scholars as W. Gross, H.

Wildberger and W. H. Schmidt.

37 Hornung’s work also provided evidence for the use of this kind of language in connection with priests and
other non-royalty, 1967: 130f., 136f. and 151.
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Chapter 2

The Language of Image-Likeness in Mesopotamia

Introduction.

The judgements of Assyriologists on the application of divine image language to human
beings are limited to a handful of comments, and are largely confined to footnotes. This is
no doubt a reflection of the relative unimportance of this phenomenon in sources from
Mesopotamia. In contrast to Egypt where the language is both diverse and common,

Mesopotamia has so far provided only seven instances of the expression “sa/mu DN in six

cuneiform documents ascribed to five writers.

The more extensive work on this subject has been carried out by Old Testament scholars
seeking to clarify the significance of comparable language in Genesis. Old Testament
scholars have tended to conclude that the application of this language to a king is intended to
present him as the representative of a god.! In his PhD dissertation, Man as the image of
God in Genesis in the Light of Ancient Near Eastern Parallels, Curtis notes that this is the
view of several Old Testament scholars who have worked in the Mesopotamian material, and
concludes, “this is quite possibly correct, though the small number of examples makes it

difficult to establish the point conclusively”.?

The opinions of Assyriologists on the subject are so succinctly put that it is difficult to be
sure precisely how they explain the application of this language to human beings. Hallo
considers the descriptions of kings as the image or likeness of a deity as evidence for the
exaltation of kingship in Mesopotamia in which the conceptions of deity and kingship

converged.

In Mesopotamia, kingship became so exalted as to lead to apotheosis and to virtual if
temporary equation of royal and divine cult. As a letter addressed to a neo-Assyrian

! Tigay is something of an exception. He explains that the language is used metaphorically to compare the king
to a god in terms of certain “divine qualities”, 1984: 172.

% Curtis, 1984: 160. Wildberger (whom Curtis cites in this regard) does not actually use the term
“Représentant” in his discussion of the Mesopotamian material. He emphasises that the language speaks of
Jfunction rather than essence or being (Wesen). However, he will use the term “Représentant” in his discussion
of the Genesis material.




king put it, prqverbially: ‘Man is the shadow of god, and a slave is the shadow of
man, but the king is the mirror image (g[€] musSuli) of god.?
Hallo appends a footnote in which he cites other examples in which a king is described as the
“likeness” (salmu) of a specific god. His brief comments suggest he considers the king’s

role as the divine image to be more than that of a representative.

Machinist explains that this kind of language appears to compare the king to the cult image
of a deity. He does not speak of the king’s function as the representative of the god, but

rather as the god’s embodiment. Commenting on the term salmu he writes,

The word nprmally describes a cult statue of a god; and so when used with the king,

1t seems to imply that the king stands as the embodiment of the god - at least in terms

of some of the god’s qualities - just as a cult statue does.*
Parpola has had a bit more to say on the subject. He begins by affirming that the king, “was
conceived of as the representative of God on earth”.® He bases this in part on his
interpretation of the “Tree of Life” in Mesopotamian sources, including Assyrian imperial
art. He points to the investigation carried out by Winter on the relief in the throneroom of
Assubanipal’s palace in Calah. The relief shows the king in mirror image flanking a tree
over which there is hovering a winged sundisk. In her interpretation of this scene Winter has
shown that it corresponds to the epithet is§7ak A53ur in the accompanying inscription.
Parpola translates this title “vice-regent of A$sur”’ and explains, “the Tree here represents
the divine world order maintained by the king as the representative of the god Assur,

embodied in the winged disk hovering above the Tree”.?

Parpola proceeds to make a point of the fact that in some reliefs the king also appears

between the winged genies in the place of the tree.

What.ever the precise implications of this fact, it is evident that in such scenes the
king is portrayed as the human personification of the Tree. Thus if the Tree

* Hallo 1988: 64.

* Machinist 1976: 467, n.79.

> Parpola 1997: xxi.

® Winter 1983: 15-32. Cited in Parpola 1993: 167.
7 Probably intending, “vice-gerent”.

8 Parpola 1993: 167.
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symbolized the divine world order, then the king himself represented the realization
of that order in man, a true image of God, the Perfect Man.’
It is at this point that he invokes the references to the king as the image (salmu) of God,
“which abound in Neo-Assyrian royal correspondence”.'® In other words, Parpola appears to
argue that the king is the image of God essentially, as the Perfect Man, and not just

functionally as God’s representative.

It is apparent from what can be gleaned from the comments made by Assyriologists on the
subject, that the descriptions of the king as the image of god are understood in terms that go

beyond his function as god’s representative, and take in qualities that in some manner bear a

: 11
resemblance to a deity.

This chapter surveys the material from Mesopotamia in order to discover the factors that
suggest this language presents the king as in some manner resembling a deity. As it happens

this is not a difficult task. There is a second concern, however, that is more problematic.

The difficulty is twofold. Firstly, there is evidence to suggest that the metaphor presented
the king as representative of a god, and there is evidence to suggest it could be used to
present the king as in some manner resembling the god. Since the clearest example of the
former is the only example of this metaphor from the MA period, and the Neo-Assyrian uses
are much more oriented towards the communication of resemblance, the question arises, did

the metaphor change in its primary significance over time, or was it capable of being used in

two different ways during both periods?

Secondly, does the metaphor depend on the lexical meaning of the term salmu or on the

function of images in Mesopotamia? In other words:

1. When the king is presented as resembling a god, is it because the sa/mu means the
king is the “likeness” (=salmu) of the deity (Figure 2)?

? Parpola 1993: 167-168.
- Parpola’s estimate of the frequency with which this language occurs in letters to the Neo-Assyrian kings is too

generous. He goes on to provide references to the same five texts that were already known nine years earlier in
an article by Tigay 1984. Since Parpola’s article Cole and Machinist have edited a volume of 211 letters to two
Neo-Assyrian kings in which there is one fragmentary text that uses this language, 1998:46, 11.

" These uses of salmu are listed under “likeness (in transferred meanings)” in CAD, S: 85.
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2. When the king is presented as the representative of the deity with no apparent

reference to resemblance, does “salam DN” present the king as carrying out the same

function vis a vis the deity that a divine image carries out (Figure 1)?

Is the phrase “salam DN” a lexical matter in which salmu indicates resemblance, or a

metaphor comparing the king’s function to that of a divine statue?

Figure 1. The Phrase “Image (salam) of DN” Explained as a Metaphor in which a Person
Functions Like a Divine Image.

Person Divi
: ivine
functions as a
Image

Figure 2. The Phrase “Likeness (salam) of DN” Explained in Terms of the Use of salmu
(likeness) to Indicate Resemblance between a Person and a Deity.

Person
° is the likeness of DN

One further point of interest is whether or not the person designated the “image (salam) of

DN is being compared particularly to the cult statue of the deity.

I. The Ruler as the Representative of God in Mesopotamia.

In defence of the opinion that this language is a reference to the ruler functioning as the

representative of a god, it is certainly the case that this idea is in keeping with how rulers

were viewed in Mesopotamia.
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According to Mesopotamian royal ideology rulers were chosen by gods and functioned as
their representatives on earth. In his book on the Old Assyrian city-state Larsen discusses
various titles for the ruler of A¥¥ur. The title “king” (LUGAL/Sarrum) which was typical in
the south, was reserved in Assyria for the gods. The traditional Assyrian title was i$37ak
A¥Sur (ENS A33ur), which he translates as “steward of A$Sur”, and in this capacity the ruler

functioned as an intermediary between the god and the community.12 Similarly, in his
discussion of the early period in Sumer and Akkad Postgate notes that the ruler was chosen
by the state’s patron deity and that, “In acting as agent of the popular will, the ruler is

fulfilling his commission as representative of the god”."?

This thought is explicit in Assurbanipal’s Hymn to ASSur,

They ordered that Assurbanipal, the representative of AsSur (GIR.NITA ANSAR),
alone should be the provider (for the shrines)."*

In principle, then, the suggestion that references to the king as the image of god present him

as a representative of the god, are attractive given the nature of Mesopotamian royal

ideology.

II. The Meaning of the Phrase “Image (salam) of DN”.

1'%) referent

It is sometimes assumed, and at other times asserted, that the only (or “norma
for the phrase “image of DN” is the cult statue of a deity. This section gives examples of the
various kinds of objects, other than divine cult statues, which are designated an “image of

DN”.

1. The use of the phrase “image (salam) of DN” to refer to the likeness on a relief,
plaque, or seal.

"2 Larsen 1976: 117, 119 and 149.
13 Postgate 1995: 397. Also see Jacobsen’s references to rulers as divine representatives in, Frankfort, et al.

1949: 210.

' Livingstone 1989: 1, r.8. Compare “AS3ur is king - indeed ASur is king! Assurbanipal is the [representative]
of AS3ur, the creation of his hands”, 11, 15.

15 “The word normally describes a cult statue of a god”, Machinist 1976: 467, n.39.
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One of Assurbanipal’s inscriptions provides an example of the expression, used of the gods’
images on a relief.'® In this instance it occurs with the plural “gods” (ilani), and is

accompanied by salmu used of the king’s own likeness on the relief.

salam ilani rabiti béléja ésiqa seru¥su salam Sarritija musappi ilitiSun maharun
ulziz )

I engraved upon it j[he images of the great gods, my lords, and had the likeness of
myself as king depicted standing in supplication to their divinity in their presence.'’

The annals of Sennacherib provide a similar example of this language.

6 naré danniti salam ilani rabiti beléja abtani qerebSun u salam Sarrittija

I made six great stelas (stela shaped rock reliefs) with the images of the great gods,
my lords, on them, and the likeness of myself as king...'®

An inscription intended for a foundation stela for Sennacherib’s Akitu Temple provides

some clear examples of the phrase “image of god” used with reference to a divine likeness

inscribed on the bronze plating of a gate.'’

..:and the image of Assur (salam *A3§ur), who is advancing to battle into the midst of
T lamat, as he raises his bow, riding in a chariot, bringing on the storm, (and the
image of) Amurru, who rides with him as a charioteer (holder of the reins), (these) I

engraved upon the gate at the command of Shamash and Adad, as they gave it
through the oracle.?’

In the following text the likeness of the moon god Sin is inscribed on a seal,

kunukku...5a RN...salam %Sin...ibni serussu
the seal on which Assurbanipal (had) the image of Sin engraved.”!

In summary. In the uses of the phrase “image of DN” presented here the “salam DN” is the

b 13 M ”» (134 2 ®. 4
god’s “likeness” or “image” represented on a stone relief, bronze gate relief, or seal.

'8 The singular construct salam is probably used because he only engraves one image for each god (in the same

way that the singular /ibbu is used to refer to the “hearts” of the people). That the intention is not to refer to a

.smgle likeness of all the great gods is evident from the same use of the singular when referring to the cult

images of the gods, e.g., “after I had made the image of Assur, the great lord, and the images (salam) of the

great gods, had caused them to take up their abodes in their shrines of peace...”, Luckenbill 1924: 136, 22b-23

;I;he singular is translated by the plural here according to English idiom. , ‘
Streck 1916: 270-271, IV, 2-3, and CAD: S, 82.

** Luckenbill 1924: 84, 55.

% The text refer’s to a “bronze gate”, but it should probably be understood as referring to a wooden gate with

g)ronze repoussé affixed, such as the Balawat (=Imgur-Enlil) gate in the British Museum. See King 1915: 9.
Luckenbill 1924: 140, 5b-9a.

2 c4D: 8, 84.

26

Translations of this use of the phrase fluctuate between those focusing on the medium (“a

relief of DN”), and those which focus on the resemblance to the god (“a likeness of DN”).
2. The use of the phrase “image of DN” to refer to a “drawn” likeness.

There are numerous instances in which the verb eséru is used with salmu.® One text from
the incantation series Maglii reads, “you draw with flour a picture of the sorcerer and the
sorceress (salam ka¥¥api u ka$Sapti) inside a copper basin”.>® The same verb is used with

the phrase “image of god” in the following text,

[ana malhar salam DN ¥a ina igari es-ru [S]ipta...
(you recite) the incantation [in frJont of the picture of DN which is drawn upon the
wall. >

Incantation texts provide numerous examples of drawings of deities referred to as the “image
of DN”. Wiggermann notes the use of gypsum and black paste to draw these divine images

on a wall.®> The following example is one of two instances of divine figures drawn on a wall

found in the second tablet of the series bit méseri,

[recite as follows] in front of the likeness (salmu) of Lugalgirra that is d[rawn]
(eseru) at the top of the wall. %

In the following instance the verb is used of a depiction of Istar on a bronze plaque,

NA4 asumit Sa siparri Sa salam 45tar a UR.MAH sinditu ina mubhi esri

the bronze plaque upon which is drawn a likeness of IStar driving a lion.”’
In summary. From these examples it is evident that “salam DN” could be used of a drawing
or etching which depicted the “likeness” of the deity. As with the previous category the
translation can focus on the medium used (“a drawing of Lugalgirra”), or on the image’s

correspondence to the original (“a likeness of Lugalgirra”).

3. The use of the phrase “image of DN” to refer to figurines.

%2 See for example Parpola 1970: 188, r.7-8, “I draw a picture of the sta[r...]”(salam MUIMSN] ii-ta-as-ser).
2 Meier, 1937: 62-63, ix, 153 and 157, and 48-49, vii, 67; and CAD: E, 346.

2 Zimmern 1901: 166-167, 53, no. 12 and cf. 14 and 16.

» Wiggermann 1992: 108, 110 and note the inventory of figures on page 116.

% CAD: E, 346. Cf. Meier 1941-44: 144, 60 and 146, 132.

21 CAD: S, 84, cf. MVAG, 12/4 (1907): 157-158, 16.
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The phrase “image of god” is also commonly used of figurines, especially in texts pertaining
to the work of the incantation priests (Beschwérungspriest, also referred to as “exorcists” in
the literature). These texts record the rituals associated with exorcism, fortune-telling,
healing, and various other practices of this kind, and include numerous references to

figurines.

These figurines were made of several materials,”® and served a number of purposes. Some
were apotropaic in function such as the wax figurine of a witch that would be destroyed in
the course of the ritual. There were also prophylactic figurines such as divine figurines used

to protect someone or drive away evil from a house.

The material used for a figurine corresponded to its function.” Figurines intended to be
destroyed by fire, such as the witch just mentioned, would usually be composed of wax. The
divine statues were not intended for destruction, though they were frequently buried, and so
were made of more durable materials such as clay or wood (preferably tamarisk). In the case
of the prophylactic figurines studied by Wiggermann almost all the anthropomorphic divine

figurines were made of tamarisk.*°

The following text is representative of a large number of texts in which a figurine is referred

to as the “image of DN”,

sa-lam *nergal ina re-$i-Sii-nu ul-ziz

I have set up the figure of Nergal at their head.’!
In summary. The phrase “image of DN” also does service in those instances where the
referent is a figurine, and is commonplace in incantation literature. In order to indicate the
type of image it is usual to translate the phrase “figure of DN”, but this should not obscure
the fact that the figure serves as a likeness, or image of the relevant deity. This likeness must

have been minimal, however, given the simple nature of these figurines.

% Including, clay and clay mixed with tallow and wax, or ox blood; flour mixed with urine, or straw mixed with
excrement and urine, or wax, Scurlock 1988: 52-53. Also wood (tamarisk, juniper or cedar) and bitumen, and
frequently covered with a coloured paste, Wiggermann 1992: 102 and 110-111.

* Wiggermann 1992: 58ff., and Scurlock 1988: 131-132.

30 Wiggermann 1992: 60.

3! Meier 1941-1944: 150, 195(f.
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Conclusion.

There are instances in which salmu is used of representations of gods in the form of statues,
stone reliefs, bronze reliefs, figurines, seals, and drawings. Without a context it would be
impossible to determine which of these the phrase “image of DN” means. Therefore, when a
king is described as the “image of a DN” there is nothing inherent in the phrase itself that
would lead to the conclusion that it is comparing the king or priest to a cult-image. The
phrase is not limited to the meaning “cult statue”, but refers to divine images and likenesses

composed of various media.

Given the common and diverse use of the terminology “salam DN”, “cult statue” cannot be
considered the “normal” use of the phrase in all contexts (figurines and drawings normally
feature in incantations), but it may prove feasible to argue that such a usage is normal in a

particular context, or literary genre.

The fact that salmu could designate everything from drawings to figures in the round has
another important implication. Its capacity to move across media in this manner suggests
that it expresses something that is common currency to all of these objects. As with the
English term “image”, salmu also serves to designate an object as “likeness” bearing. In
English the sentence, “he saw an image of John” might refer to a photograph, a computer
generated image, a painting, a statuette, or a mental image (etc.). Without identifying the
medium it is apparent that the speaker saw something that resembled John. So too, in
Akkadian, the expression “image of PN implies that the object resembles PN. At times this
element of resemblance is latent, but in some contexts it becomes dominant, and it is
impossible to tell from the context whether the object is a statue or a drawing. Irrespective

of the medium, the object resembles the original on which it was patterned.

The element of resemblance in the creation of a “salam DN” varies. At times it is minimal,
but at other times it is evident that great care was taken in creating statues. This is clear from
the following lines taken from a priest’s correspondence with the king concerning the

fashioning of a royal image.
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We have now sent two ro[yal im]ages to the king. I myself sketched the royal image
which is an outline. They fashioned the royal image which is in the round. The king
should examine them, and whichever the king finds acceptable we will execute
accordingly. Let the king pay attention to the hands, the chin, and the hair.*?

There is also the celebrated instance of the rediscovery by Nabu-apal-iddina of a
representation of the cult image of Samas on the western bank of the Euphrates near Sippar.
After a period of time in which there was no cult image of Sama¥ and no knowledge of what

it should look like, the discovery of the plaque of baked clay bearing his likeness made it

possible for a cult image to be made and restored to his temple Ebabbara in Sippar.®

A particularly clear example of the concern for resemblance in a statue comes from the

Annals of Sennacherib.

In times past, when the kings, my fathers, fashioned a bronze image (sa/mu) in the
likeness (tam$ilu) of their members, to set up in their temples, the labour on them
exhausted every workman.**

Resemblance was a feature of images, certainly for some kinds of image more than others.

The possible referents for salmu are evident from this survey, but its meaning is not so clear.
It may have been within the semantic range of salmu to indicate resemblance when the

context required it. Sometimes the idea of resemblance is absent (or latent), and so it can be
translated statue, picture, relief or drawing. At other times the idea of resemblance is more

prominent and so it has been translated image and even likeness.

On the one hand, it is consistent with Mesopotamian royal ideology to suggest that “salam

DN?” presents the king as the representative of a god. On the other hand the proposal that it
expresses resemblance is consistent with the nature of Mesopotamian images and the range

of meaning that salmu appears to carry.

If a decision is to be made on the precise meaning of the phrase “salam DN” when it is

applied to a human being, and on the mechanics of the metaphor, then it will have to come

32 Cole and Machinist 1998: 34, 11-23; similarly, 178, 10ff. Admittedly this interest also involved conventions
and matters of posture.

33 King 1912: 120-127. For a discussion of the use of salmu in this text see Jacobsen 1987: 20-23.

3 Luckenbill 1924: 108, vi, 80-84; similarly 122, 15.
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from an investigation of its actual uses. Unfortunately, the uses are few in number and while

they employ the metaphor they show no interest in explaining it.

IIL. Imstances of the Phrase “Image (salam) of DN” When It Is Used to Designate a
Human Being.

Seven instances of the expression “image (salam) of DN” have been identified in six
cuneiform documents ascribed to five different writers.>> The texts are: The Epic of Tukulti-
Ninurta I (MA); two letters written by Adad-Sumu-usur to the Assyrian king Esarhaddon
(NA); a report written by ASaridu to a king of Assyria (NA); a letter written by a priest to an

Assyrian king (NA), and a passage from the second tablet of the incantation series bit méseri

(OB?).*

1. The Epic of Tukulti-Ninurta L.

The Epic of Tukulti-Ninurta records the victory of the Assyrian king Tukulti-Ninurta I over
Kastiliag, the Kassite king of Babylon. As Machinist has demonstrated, the Epic serves
political ends. “The Epic... is the work of a victor, aiming to justify and explain his king’s
conquest™.”’ In particular the Epic presents Kastilia¥ as a treaty-breaker, and the battle as an
ordeal overseen by the god of justice, Samas. The wrath of the gods against Kastilia$ is also
evident from the references to their departure from their cities, signalling their abandonment
of Kastilia§. By contrast, the victor, Tukulti-Ninurta, is presented as the recipient of several
forms of divine approbation. The description of Tukulti-Ninurta as the image of Enlil is part
of the expression of divine approval that provides a theological explanation of the king’s

conquest.

16' AS Si-mat *Nu-dim-mud ma-ni it-ti UZU DINGIR.MES mi-na-a-u.

16' Through the destiny of Nudimmud (=Ea as creator), he (=Tukulti-Ninurta) is
reckoned as flesh godly in his limbs. L 5

17" AS ES.BAR EN KUR.KUR AS ra-a-at SA. TUR DINGIR.MES Si-pi-ik-Su i-te-
el-ra

3 Parpola has published an edition of a Babylonian text in which “salam DN” may be used of several high
officials. The text is essentially a list and its interpretation and significance are uncertain. See Parpola 1995:

379-399.
36 The process of compilation and canonisation of a series like bit méseri makes it difficult to date the

component incantations. However, it was not until the Old Babylonian period that Marduk occurs in the
context of helpful divine intervention, Cunningham 1997: 98 and 114-115.
37 Machinist 1976: 464.
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17' By fiat of the lord of all the world, he was cast sublimely from the womb of the
gods.

18' Su-ti-ma sa-lam “BE da-ru-u Se-e-mu pi-i UN. MES mi-lik KUR

18" It is he who is the eternal image of Enlil, attentive to the people’s voice, the
counsel of the land.

19' ki-ma $d-a-5u ana 1GI re-de-e EN.KUR.KUR #-man-du-vi-us i-ud i-na Sap-ti

19' Because the lord of the world appointed him to lead the troops, he praised him
with his very lips.

20" ii-Sar-bi-Su-ma “BE ki-ma a-bi a-li-di ar-ki DUMU bu-uk-ri-Su

20" Enlil exalted® him as if he (Enlil) were his (Tukulti-Ninurta’s) own father, right
after his first-born son (=Ninurta).

21" a-qar ina li-me-3u a-3ar Sit-nu-ni ra-Sa-as-Su an-dil-la

21" Precious is he in (Enlil’s) family, for where there is competition, he has of him
protection.

22' ul i§-nun ma-ti-ma ina MAN .MES-ni kil-la-ti

22' No one of all kings was ever rival to him.*

The description of the king as the image of Enlil is part of the writer’s concern in the
immediate context to associate Tukulti-Ninurta as closely as possible with Enlil. The intent
appears to be to legitimise Tukulti-Ninurta’s kingship and the extension of his rule into
Babylonia by means of the conquest described in the Epic. In the context Enlil (“lord of the
land”) determined Tukulti-Ninurta’s divine birth (17'), he appointed Tukulti-Ninurta to lead
the troops (19'), he exalted (or raised) Tukulti-Ninurta as his own father would (20"), and
Tukulti-Ninurta is precious in Enlil’s family* (21'). Even Tukulti-Ninurta’s name associates

him with Enlil’s firstborn son, Ninurta.

The references to Tukulti-Ninurta’s divine birth and up-bringing reflect a tradition among
southern kings who claimed divinity. The implication of such conventions was that the king
had been divinely selected and was thus the legitimate occupant of the throne.*! The writer
of the Epic has here applied these conventions to a northern king, though not without some

modification.*?

38 13 = k] .
46I6’erhaps better, “raised”, and so referring to the fact that Enlil raised him as his son. See Machinist 1976:
* BM: 1,213. Also see Machinist: 1976: 465-66, and Lambert 1957-58: 50-51
40 . . . ' '
The text at this point, however, is obscure.
:; Postgate 1992: 268-269.

Machinist notes that the writer of the epic, “evinces certain hesitations about the divine-royal relationship,
such as we would not always expect in the underlying southern matrix”, 1976: 467. The Epic, for example,
does not prefix DINGIR to Tukulti-Ninurta’s name, and says only that Enlil raised him “like” (kima) a natural
father.
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The decision to associate Tukulti-Ninurta with Enlil is due to the latter’s supremacy among
the gods during this period, and particularly his role in determining human government.43

Lugalzagesi of Umma credits Enlil for his kingship,* and in the prologue to his law code

Hammurabi recalls,

When lofty Anum, king of the Anunnaki (and) Enlil, lord of heaven and earth, the
determiner of the destinies of the land, determined for Marduk, the first-born Enki
(Ea), the Enlil functions (Enlilship) over all mankind, made him great among the
Igigi, called Babylon by its exalted name, made it supreme in the world, established
for him in its midst an enduring kingship whose foundations are as firm as heaven

and earth...*

Sherwin notes the prominence given to Enlil here in his role as the god of human

government.

When describing Marduk’s (and Babylon’s) rise to prominence and the greatness and
dominion which it has achieved, Marduk is said to have been given the ‘Enlilship’.
That this is not ‘Anuship’, or ‘Eaship’ or related to any other deity says much about
the position and function of Enlil. He is the god of human government, the god of
political supremacy. Any claims to dominion (in this period at least) must be
validated by him, and be described in terms of him.*®

The description of Tukulti-Ninurta as the image of Enlil, along with references to his divine

‘birth and up-bringing, served to legitimise his rule. This fact, along with his appointment by

Enlil to lead the troops (19") provided a theological justification for his conquest of the

southern king Kastilia$.

This legitimising function of the image language here appears likely. What is not so clear is
whether the language simply presents him as Enlil’s representative, or if there is an element
of comparison present. The latter is suggested by the description of Tukulti-Ninurta that
immediately follows the reference to him as Enlil’s image, “attentive to the people’s voice,
the counsel of the land”. Machinist apparently does see an element of comparison here since

at this point he observes that the reference to the king as a divine image here (and elsewhere),

 Enlil is traditionally a southern deity, but came to occupy an important position in the north through

syncretism with ASSur. See Sherwin 2000: 172-175.
# «When Enlil, king of all the lands, had given the kingship of the land to Lugalzagesi...”, Lugalzagesi 1, i, 36-

41, in Steible 1982: 316-317. Cited by Sherwin 2000: 137.
4 After T. J. Meek “The Code of Hammurabi”, i 1-26, in ANET: 164.

46 Sherwin 2000: 141.
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“seems to imply that the king stands as the embodiment of the god - at least in terms of some

of the god’s qualities”.*’

The choice is between two possible understandings of the relationship between the reference

to Tukulti-Ninurta as Enlil’s image, and the words that follow:

1. Tt is he who is the eternal image of Enlil, (that is) he is attentive to the people’s
voice, the counsel of the land (image = resemblance of Enlil, a worthy ruler).

2. It is he who is the eternal image of Enlil (and) he is attentive to the people’s voice,
the counsel of the land (image = representative of Enlil, a legitimate ruler).

In the first option the king has shown himself to be Enlil’s image by the nature of his rule.

The entire line is a positive description of his rule expressed in terms of resemblance of
Enlil. In the second option the king is Enlil’s true representative (image) and, in addition, he

has shown himself to be a worthy ruler.

In the context of divine legitimisation of Tukulti-Ninurta’s rule it is preferable to see in the
image metaphor a reference to Enlil’s choice of Tukulti-Ninurta as his representative.*® The
grammar suggests the emphasis lies on who was chosen.*® The use of “eternal” (dar) to
modify the image is also significant. This adjective is sometimes used of an image, but is

also associated with kingship.”® To be Enlil’s eternal image is to enjoy eternal kingship.

It is just possible that having established Enlil’s choice of Tukulti-Ninurta in the first part of
line 18, the rest of the line develops the metaphor in terms of resemblance. This would
require a translation of the sort, “It is he who is the image of Enlil, (and like Enlil he is)

attentive to the people’s voice, the counsel of the land”.

In summary. The reference to Tukulti-Ninurta as Enlil’s image is part of the presentation of
Tukulti-Ninurta as Enlil’s chosen representative (=ruler). The second half of line 18'

presents Tukulti-Ninurta as a worthy ruler, but this is probably a consequence of his being

“ Machinist 1976: 467, n.39.

8 1t will be suggested later that “representation” is preferable to “representative” as a translation of salmu.
“Representative” is retained here as it has no connotations of resemblance and so provides a convenient contrast
to “image” as an indicator of resemblance.

= Suggested by the placement of the non-co-ordinating -ma on the pronoun $u. The emphasis is reflected in
Foster’s translation, “It is he who is the eternal image of Enlil...” (italics added). Empbhasis on the nature of the
image would require a translation of the kind, “He is the very image of Enlil, attentive to the voice of the land”.
% “RN, whom the great gods decided (to appoint) for an enduring (dariti) kingship”, CAD: D, 116.
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chosen (2), rather than an argument for his legitimacy (1). Ifthere is any element of

resemblance in this text, it is secondary.

2. An astrological report from the scholar A Saridu to the king of Assyria.

In an astrological report written by the scholar ASaridu, he refers to the king as the image

(salam) of Marduk.

r. 2 LUGAL SU sa-lam *AMAR.UTU at-ta ‘
3 a-na SA-bi ARAD.MES-ni-i-ka ?
4 ki-i tar->u-i-bu ru->u-ub-ti ‘
5%a LUGAL EN-ni ni-il-ta-da-ad
6 u su-lum-mu-u §a LUGAL ni-ta-mar
You, O king of the world, are an image of Marduk; when you are angry witl.1 your
servants, we suffered the anger of the king, our lord, and we saw the reconciliation of

the king.”!
ASaridu compares the king to Marduk (or Marduk’s cult-image). In this instance, the context
does provide some hints as to ASaridu’s meaning. He clearly intends to express an element
of resemblance between Marduk and the king. These few lines show that the likeness
between the king and Marduk lies in the treatment people experience at the hands of the
king. Oppenheim, in his discussion of the relationship between the scholars and the king,
suggests that ASaridu was writing of “the dependence of the scholars on royal whim”.>?
However, if the context is expanded to include the immediately preceding lines, ASaridu’s

intention becomes evident, and it does not appear to be so much a complaint as a

compliment.

4' ap-kal-lu IGLGAL.LA
5'9EN re-mi-nu-it gar-rad “AMAR.UTU
6' ina Ml i-zu-uz-ma

1. 1 ina Se-e-ri it-tap-Sar .
The wisest, merciful Bel, the warrior Marduk, became angry at night, but relented in
the morning.>

It is evident from these additional lines®® that the point of ASaridu’s comparison was not the

scholars’ dependence on royal whim, but the fact that the king, like Marduk, was merciful.

>! Hunger 1992: 333, 2-6. Cf. Parpola 1983: 112, and Thompson 1900: 58, 170. '
52 Oppenheim 1969: 116. He translates this text, “we do not (only) have to suffer.the anger of the king our lord
when you are angry with your servants, but we also experience the mercy of the king”.

3 Hunger 1992: 333, 4'-r.1.
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In both the god and the king anger is said to give way to reconciliation and mercy. This is
consistent with the fact that mercy features as a dominant characteristic of Marduk in the first

Millennium.*®

In summary. ASaridu draws a clear comparison between Marduk and the king. There is no
doubt in this instance that something more than being a representative is intended. The king

in his merciful treatment of his “servants” resembles Marduk.

3. A letter from the scholar Adad-Sumu-usur to the Assyrian king Esarhaddon.

In his letter to the king, Adad-Sumu-usur thanks Esarhaddon for granting him a favour, and

responds with various laudatory remarks including what appears to be a comparison of the

king to the god Bel (=Marduk).

18 AD-3ti-5a LUGAL be-li-ya sa-lam “EN Su-u

19 22 LUGAL be-Ii sa-lam “EN-ma Su-ii

The father of the king, my lord, was the very image of the god Bel, and the king, my
lord, is likewise the very image of Bel.*®

The context of this attribution of the divine image to Esarhaddon is significant. Adad-Sumu-
usur’s letter is in response to a letter from the king in which Esarhaddon wrote, “I heard from

the mouth of my father that you are a loyal family, but now I know it from my own

experience” (14-17). Adad-Sumu-usur quotes these lines from the king’s letter before

responding with the words describing the king (and the king’s father) as the image of Bel.

The letter, then, refers to two kings who have considered Adad-Sumu-usur’s family a loyal
one. Corresponding to this the same two kings are each described as “the very image of
Bel”. It is the experience of the kings’ favour that leads Adad-§umu-usur to describe them in
this manner. Given that Bel is Marduk these two uses of the phrase constitute further
examples of a king being compared to Marduk because of this shared characteristic of

beneficence.”’

3 They occur immediately prior to the reference to the king as Marduk’s image, see the line numbering.

55 Parpola 1993: 178, n.71.

%6 Parpola 1970: 125.

57 Parpola writes of this text, “The present context confirms what was already suggested... that the king was
likened to Marduk (or Bel) especially when it was appropriate to extol his goodness and mercifulness...”, 1983:
112.
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In summary. Once again a king’s favour results in his adulation. As ASaridu’s king showed

him mercy, so too Esarhaddon and his father treat one of their subjects with favour and
receive the accolade “image of Bel/Marduk”. Again, nothing is made of the idea that the

king is a representative image of the god.

4. A second letter from the scholar Adad-Sumu-usur to the Assyrian king Esarhaddon.

In another letter Adad-Sumu-usur encourages the king to eat in order to recover from an
illness. He then establishes an analogy between the king and the sun god in order to

convince the king to break his fast.

14 a-ta-a $a-ni-u ina us-mi
15 an-ni-e “*BANSUR ina pa-an
16 LUGAL be-li-ja la e-rab

edge 17 ana ‘UTU 5
18 LUGAL DINGIR.MES
19 man-nu id-du-ru
r. 1 ug-mu kfal] mu-Su
2 e-da-ar tu-vi-ra
3 Si-it-ta u-ma-ti
4 LUGAL EN KUR.KUR sa-al-mu
5 $a “UTU $u-ti mi-Si-il
6 us-me ii-ta-da-ar>®
Why, today already for the second day, is the table not brought to the king, my lord?
Who (now) stays in the dark much longer than Samag, the king of the gods; stays in
the dark a whole day and a night, and again two days? The king, the lord of the
world, is the very image of Samas. He (should) keep in the dark for half a day only.59

It is clear from a letter written a day later that the king was seriously ill and this accounts for

the king’s isolation and lack of appetite.* Adad-§umu-usur writes to encourage the king to

eat, using both medical and ideological inducements, as Parpola notes.

5% Parpola 1970: 143.

%9 Parpola 1993: 196. This translation is different from Parpola’s earlier translation of this letter (1970: 113)
and perhaps reflects the work of Deller 1969, especially Deller’s translation on page 63, “Wer wird denn
finsterer als der Gotterkonig Samas sein wollen? (Dass) er (Ash) sich einen Tag und die ganze Nacht
verfinstert, und das noch zwei weitere Tage lang! Der Kénig, der Herr der Lénder, ist doch das Abbild des
Samas! Darum soll er auch nur (wie die Sonne) einen halben (24-Stunden) tag verfinstert werden”. This
translation is preferred over Waterman’s in Waterman 1930: 7, which was followed by CAD: A/l, 104.

80 See Parpola’s discussion of letter 51 in Parpola 1983: 57ff.
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The arguments by which Adad-§umu-usur tries to induce the king to stop his isolation
and f_astlng are partly medical (cf. r.10ff.), but above all ideological: as a roi-soleil,
the king should not “keep in the dark” longer than just for half a day, the period the
sun remains invisible daily.°’
The ideological argument centres on the designation of the king as “the image of Samag” and
the use of the verb adaru in lines 19, 1.2 and r.6. The verb can mean both, “to be worried,
disturbed, restless” and, when used of heavenly bodies, “to become obscured” as in an
eclipse.”” Adad-Sumu-usur’s cleverly made point is that since Samas is only ever darkened
(obscured) for half a day (during the night or possibly by eclipse®), so too the king, who is
the image of Samas, should only be darkened (isolated, fast) for half a day as well. In the
same vein Deller suggests that the preposition ana in line 17 serves to express the
comparison between the fasting king and the setting sun.** And so Adad-Sumu-usur advises

the king to end his fast, and eat and drink.

The importance of this for the present study lies in the nature of Adad-umu-usur’s
argument. The one who is the “image of Sama3” behaves like (imitates) Samag. This
argument would not work if the king was merely the representative of Samas. The scholar

here is playing on the notion of resemblance conveyed by the expression “image of Samag”.

Behind this argument from Adad-§umu-usur stands the frequent comparison of the king to
the sun/sun god. Among other things, the comparison recognises the king’s justice and
righteousness as ruler of his people. In the following lines from the preface to Hammurabi’s
laws, for example, it is clear that Hammurabi functions like the sun by providing justice for

the people of the land.

At that time Anum and Enlil named me

to promote the welfare of the people,

me, Hammurabi, the devout, god-fearing prince,
to cause justice to prevail in the land,

to destroy the wicked and the evil,

that the strong might not oppress the weak,

to rise like the sun over the black-headed (people),

S Parpola 1983: 129. And note his discussion of similar ideological reasoning used elsewhere.

52 CAD: A, 103.

83 The latter is proposed by Curtis 1984: 83, but this does not fit as well with the duration of half a day.
% Deller 1969: 63.
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and to light up the land.*

This common comparison of the king to the sun/sun god is the reason Adad-Sumu-usur can
argue the way he does. Since the king is the very image of UTU (=Sama3) he should act,

even in his illness, in the same manner as Samas.

In summary. The expression “image of god” carries the same idea of resemblance that has
been noted in the previous instances. What is unique to this text is that whereas elsewhere
the phrase was accompanied by an indication of what justified such a compliment, in this
instance the likeness is affirmed without being justified. What follows instead is an
exhortation for the king to extend this “likeness” even in the matter of his fasting. Here too
he should be the likeness of Samas, and remain “dark” for only half a day. The firmly
established tradition of the king as the “sun” made this kind of ideological argu<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>