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PREFACE

This collective volume is the second issue of the series “Divine Names on the
Spot”. The first one (OBO 293), published in 2021, advocated a dynamic ap-
proach of divine denominations in Greek and Semitic contexts. This second is-
sue is dedicated to the exploration of the potentials of names through images and
narratives. As the previous volume, it originates from a one-year seminar held
at the University of Toulouse in the framework of the ERC Advanced Grant
“Mapping Ancient Polytheisms: Cult Epithets as an Interface between Religious
Systems and Human Agency”, funded by the European Research Council from
October 2017 to June 2023 (741182).

Between October 2019 and May 2020, despite the pandemic, we organized
first in Toulouse and then remotely a stimulating cycle of conferences covering
different horizons, periods, and contexts, within the two main areas of the MAP
project, the Greek and the Semitic worlds, and even beyond. The starting point
of the reflection was the semantic complexity of names and the unexpected paths
that divine onomastics may suggest, since the Ancient themselves admit that any
knowledge in that field is extremely fragile and hypothetical. Names need to be
explained, displayed, interpreted, represented. By working on the triangulation
between names, narratives and images, we aim at decoding the hermeneutical
potential driven by onomastic and iconographic attributes, which belong to two
different languages. These scattered pieces of information are fragments of
knowledge; they can be addressed as contextual attempts to interpret a divine
power as a multifaceted and relational entity. This is also an invitation to reflect
upon the tension between unity and plurality of the divine, a strategic issue that
the MAP project continues to relentlessly unfold.

A third collection of papers is currently in preparation, which is focused on
the role of the agents in the naming strategies. It will usefully complete the anal-
ysis of the ancient divine names “on the spot”. We warmly thank the contributors
for their great papers and the whole MAP team for organizing the seminar and
contributing to its publication. We are also grateful to the Orbis Biblicus et Ori-
entalis series that hosts this second issue of the MAP Seminar proceedings,
which will be followed in due course by another volume, currently in prepara-
tion.

Fabio Porzia
Corinne Bonnet






DIVINE NAMES ON THE SPOT II: EXPLORING THE POTENTIALS OF
NAMES THROUGH IMAGES AND NARRATIVES

Fabio PORzIA and Corinne BONNET

1. IMAGES VS. TEXTS ONCE AGAIN?

In a letter in which he criticizes the inconsistent behaviour of his contemporaries,
who invoke Zeus Xenios while being more inhospitable than the Scythians them-
selves, Julian asserts that “the names (émwvopiog) of the gods offer us some kind
of drawn/written images (domep eikovac ypamtac)”.! He explicitly connects
names and images that this volume intends to explore, tackling the complexity
of the “signals” conveyed by the onomastic sequences, simple or complex, that
designate the gods.? It is not by chance, for instance, that the Hebrew Bible for-
bids both the fabrication of images of God and the utterance of his name (Ex 20,
4-7; Dt 5, 8-11). The so-called second and third commandments are bound in a
particular way to conceptualise the divine, where images and names are two
sides of the same coin.’ Such a bond was not a prerogative of what came to be
known as a monotheistic religion but was, on the contrary, a shared feature in
the ancient Mediterranean religious landscapes.

Names and images, with their own rules, limits and semiotics, strive to rep-
resent, communicate with and talk about the divine. Names, as part of the verbal
language, are entirely a human construct, while images may seem closer, alt-
hough far from being identical or neutral, to the reality that they seek to portray.
Of course, this is only a superficial perception. However, more than being dif-
ferent languages, because they coexist in the same society and often act simul-
taneously, names and images are two different, but entangled registers.

When dealing with ancient societies which are, so to speak, out of reach,
scholarly traditions play a fundamental role in the balance — or should one say
imbalance — between these two registers. Curricular imprinting determines
whether a scholar is more familiar with a text-oriented approach or with an im-
age-oriented one. Passively relying on this imprinting, many scholars, even in
the recent past, tended to oppose the two approaches, often arguing — when not
simply taking it for granted — the supremacy of one over the other. Moreover,
each one of us should avoid oversimplifications and stereotyped understandings
of the evidence he/she is less familiar with:

I Julian, Letters 89b, 291b.
2 For the terminology and approach developed by the MAP project, see BONNET et al. (2018).
3 PORZIA (2021).
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People who have never concerned themselves with the unique possibilities of
words and pictures usually think that pictures are vague and ambiguous,
whereas words are precise and clear. It is easy to demonstrate that this judg-
ment is rash.*

We intend here to go beyond disciplinary boundaries and put images and
texts in dialogue. In particular, both oppressed by the bulky and heavy presence
of written sources — be they a multifarious variety of epigraphic and literary rec-
ords in Greek or the sprawling Biblical tradition — scholars dealing with the
Greek and Western-Semitic worlds have long struggled to even only get closer
to finding a balance between images and texts. Moreover, when it is not strictly
speaking a question of establishing a hierarchy between the two approaches, one
can identify an effort to establish a functional differentiation, or even a dichot-
omy. The archaeologist William G. Dever, for example, argues that the history
of religion aims to reconstruct “belief through texts, cult through material cul-
ture”.’ Yet, as others pointed out, the creation of a hierarchy or even a dichotomy
between texts and images “is artificial and cannot stand the test”.°

Fortunately, we are increasingly aware that a unilateral approach is insuffi-
cient. Izak Cornelius, for instance, repeatedly emphasised that “a picture some-
times does say more than a thousand words”,” while Laurent Bricault and Fran-
cesca Prescendi have stressed that the iconographic representation of the gods in
anon-scriptural tradition constitutes a crucial component even of their theology,®
disregarding the problematic notion of “theology” by echoing Franz Cumont.
Taking for granted the necessity to study ancient religion through all the extent
sources and encompassing all its dimensions, the papers presented during the
fourth seminar of the MAP project aimed to take a step back from the “words
vs. images” debate. Instead of reiterating the need to integrate the approaches
and investigate their own potentials and/or limits, the challenge is to explore the
question of divine names — given by ancient people or by scholars — through the
interactions, overlaps and entanglements between the two registers.” Notwith-
standing the possible coexistence of text and images (not necessarily visually or
materially correlated), it is however worth mentioning that correspondences be-
tween iconographic and epigraphic information present on a same support are
only occasional. This, for instance, has been clearly shown for the dedicatory

KEEL, UEHLINGER (1998), 393.

DEVER (1987), 210.

KEEL, UEHLINGER (1998), 10.

CORNELIUS (2008), 14-15; (1998), 174.
BRICAULT, PRESCENDI (2009).

A first attempt in this direction is BONNET (2021).

© % 9 o u
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stelae found in the Punic tophets,'” not to mention the case of “magical gem-

stones”.!!

2. AN EPISTEMOLOGY FOR NAMING

By integrating divine names and images in a dialectic approach, we also aim to
strengthen the documentary foundation for understanding ancient religion. Alt-
hough the materiality of religious practices orients our research today, both for
images and names, caution is still needed in order to avoid the pitfalls of falling
back into old habits. In particular, when dealing with divine designations, one of
them seems dramatically resilient: a sort of scholars’ compulsory temptation to
identify “unnamed” divinities at all costs.

Before addressing this issue directly, it is worthwhile to reassess one of the
more revolutionary shifts in perspective of the last decades. In the field of Greek
religion, the so-called French School'? — including scholars like Georges Dumé-
zil, Louis Gernet, Jean-Pierre Vernant, and Marcel Detienne — started to empha-
sise that each god should not be regarded as a person but rather as a “system of
notions”'® or a “divine power” (puissance divine),'* or even as a “mini-pan-
theon”.!> More recently, for Mesopotamian religion, the large spectrum of enti-
ties — animate and inanimate — that can be considered divine in cuneiform
sources lead scholars to pose the notion of agency'® as a central focus when de-
fining gods, rather than that of personhood or anthropomorphism. According to
this view, Beate Pongratz-Leisten, for instance, defined as “deity” each entity

10 OGGIANO, XELLA (2009).

1 FARAONE (2011); VITELLOZZI (2018).

12 Hendrik S. Versnel qualifies it as
(VERSNEL [2011], 77).

13 GERNET, BOULANGER (1932), 265-276.

14 VERNANT (1965), 79.

15 DURAND (1991). As Dominique Jaillard summarises: “Un dieu est déja en lui-méme un
mini-panthéon, non seulement parce que son agir s’inscrit dans le champ d’autres puissances aux-
quelles il est li¢, mais aussi parce que d’autres forces divines sont ‘en lui’ impliquées, susceptibles
de former, notamment par le jeu des épicléses, la figure d’une autre divinité, ou, a ’inverse, de se
révéler, discrétement, a travers un attribut, un artefact, un végétal, un espace aux qualités sugges-
tives...” (JAILLARD [2007], 16).

16 Many definitions of agency have been proposed recently but, on a general level, all of them
concern the role of individuals when they act independently and make their own free choices. In
this perspective, divine agency refers to the gods’ free and effective power to change reality as
acknowledged by their worshippers. From a sociological perspective, agency is defined as “the
temporally constructed engagement by actors of different structural environments — the temporal-
relational contexts of action — which, through the interplay of habit, imagination, and judgment,
both reproduces and transforms those structures in interactive response to the problems posed by
changing historical situations” (EMIRBAYER, MISCHE [1998], 970).

a ‘Paris fashion’ of constructing a divine world”
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that can (presumably) act with intention and is responsible for maintaining the
cosmic order, an effective and “powerful” entity, as proposed by Jean-Pierre
Vernant. Such a system not only includes the major (anthropomorphic) gods but
also all kinds of cultic paraphernalia, statues, symbols, and celestial bodies:
when defining a god, “agency is what counts.”'” On the other hand, Alfred Gell'®
shows how art objects embody complex intentionalities and produce social in-
teractions, according to different patterns of perception and knowledge, drawing
upon a diversity of traditions.

In the historiography of Greek and Mesopotamian religions, therefore, a shift
took place from the study of gods “per se”, as individuals or persons, to the ap-
prehension of gods as dynamic relational systems of notions and effective pow-
ers. Within this background, our approach aims to reach beyond identification
understood as “giving a name” or “assigning an image” to a deity.!” The name,
like the image, after all, is only one part of someone’s identity: a very useful one,
often — but not always! — providing information on gender (often), ethnic or so-
cial origin (occasionally), but barely more than that. The same can be said of
gods: their character, competences and qualities are partly left aside by onomas-
tics and iconography, or only generally condensed into a particular name, title,
posture or gesture. On the contrary, once again, the multifarious realm of images
is, at least at first glance, much more “eloquent” in this regard although it very
often portrays unnamed deities. Names and images are only parts of the complex
system of notions that each god is; they only shed partial light on the experi-
mental bricolage, which remodels and recombines a diverse miscellany of ele-
ments, also known as “religion”. Their indexicality needs to be explored with a
large framework of contexts, intentions and performances.

Now, when historians and archaeologists eagerly proceed to give names even
to nameless gods, they are actually challenging this methodological frame, re-
ducing the potential of a whole system of notions into a clear-cut name. Exam-
ples are countless: in the field of epigraphy, one can bring to mind the multiple
hypotheses to identify the Baalat Gubal as Anat, Astarte, Hathor, etc.,”” or the
Greek “Mother of gods”, variously identified as Cybele, Rhea, Demeter or even
the Virgin.?! This does not mean that names and images should not be interpreted
or that their meaning is sometimes not ambiguous, or better polysemic. In the
field of iconography especially, the misuse of material culture is legendary.

7 ALLEN (2015), 35.

8 GELL (1998).

19 On this topic, see also OGGIANO (2021).
0" ZERNECKE (2013).

21 BORGEAUD (1996).

)
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0. Keel writes, “we constantly run the risk of reading these pictures too con-
cretely, or having avoided that risk, of treating them too abstractly”.?? For in-
stance, one can recall the hordes of so-called Astarte(s) from one shore of the
Mediterranean to the other. Recently, the pitfalls of struggling with (mis)identi-
fications have been highlighted by the mistaken conjecture proposed by Yosef
Garfinkel to identify and recognise no less than “the face of YHWH?”, the most
wanted divinity in the desperate research of a portrait, in a rather common type
of figurine.”> These examples, although only briefly evoked, are sufficient to
warn us how tricky and risky it can be for scholars to put a label on a deity, and
what a large part speculation plays in this decision.

One should, then, be aware of this biased tendency to give one definite name
to a divine entity, and resist this trend. Such an “ascetic exercise” implies fully
acknowledging at least two points. Firstly, the willingness to provide a specific
deity with a proper name (besides the thorny issue of how to define a proper
name in the first place)’* is probably a consequence of an interiorized opposition
between polytheisms and monotheisms. Since in monotheism there is only one
god, there is (apparently, at least) no need for a proper name, God with a capital
letter being enough. On the contrary, in polytheism, where there are many gods,
according to our sensibility, largely shaped by a “monotheistic way of thinking”,
they must be differentiated by different names, in order to avoid confusion. Be-
sides the problematic taxonomy of polytheism and monotheism,? the least one
can say is that it is methodologically unfair to treat polytheistic divinities when
moved by monotheistic assumptions. Moreover, the opposition between proper
names in polytheisms and common names in monotheisms is an oversimplifica-
tion to be rejected (one not only brings to mind the particular name of YHWH
in the Hebrew Bible, but also the ninety-nine names of Allah in the Islamic tra-
dition). Secondly, one should acknowledge that understanding gods as “systems
of notions” means accepting overlaps, fuzziness and a continuously open net-
working between their components (names, images, genealogies, narratives,
etc.). This approach can, furthermore, be connected with the “epistemology of
respect” that should be applied not only by anthropologists of religions®® but also
by historians. Such an epistemology implies that, despite our perspective and our
knowledge, the last word should be given to ancient people, although defini-
tively lost. In other words, our reconstructions, as insightful, well-built and
good-looking they may be, are definitely ours. If they are to stand a chance at

22 KEEL (1978), 9.

23 GARFINKEL (2020, 2021); KISILEVITZ et al. (2020).

24 On this issue, see PORZIA (2020).

25 FREVEL (2013); STROUMSA (2021).

26 COMBA (2008), 38-44. See, in particular, the insider/outsider debate in religious studies,
CHRYSSIDES, GREGG (2019).
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being credible, one must be open to the possibility that they could be falsified
(in Popper’s terms) but also approach them with flexibility in terms of establish-
ing boundaries, categories and taxonomies.

For these reasons, the approach presented here, while being focused on divine
names, does not encourage attributing a name or clear-cut identity to ancient
gods, nor does it claim the superiority of one communication system (the lin-
guistic vs. the visual) over another. In particular, the MAP project’s perspective
is that gods must be studied “on the spot”, taking into account all sorts of evi-
dence other than simply their written or conjectured name. The semantic scope
of divine names is broader than that: they condense different information, some-
times in unfathomable ways (for us), something that cannot be easily and fully
grasped.?” Here, the iconographic approach seems particularly helpful in broad-
ening or correcting the perspective of how one identifies and understands ancient
gods. With the famous distinction between iconography and iconology, it forces
scholars to carry out a disciplined description and analysis, preventing them
from sudden and, at times, purely intuitive interpretations. Ancient and modern
observers have experienced this problematic resonance and enchantment of im-
ages seen and interpreted through the filter of the agent’s cultural traditions. The
well-known description of the Hierapolitan cult statues by Lucian, in the De Dea
Syria 31-32, provides an eloquent insight on this issue:

In it [the naos] are enthroned the cult statues, Hera and the god, Zeus, whom
they call by a different name. Both are golden, both are seated, though Hera
is born on lions, the other sits on bulls. Certainly, the image of Zeus looks
entirely like Zeus in features and clothes and seated posture; you could not
identify it otherwise even if you wished. But when you examine Hera, her
image appears to be of many forms [roAvedéa popenv]. While the overall
effect [t0 pev Eoumavtal] is certainly that of Hera, she also has something of
Athena and Aphrodite and Selene and Rhea and Artemis and Nemesis and
the Fates.?®

What Lucian illustrates here is not only the well-known practice of interpre-
tatio Graeca, whereby a divine name of another religious system is taken as a
translation of one’s own, but he also takes it one step further, highlighting the
limits of this practice: a binary correlation is not enough to identify the goddess
and her multifaceted image. Hera is not simply equivalent to this or that goddess;
she looks globally like Hera while recalling other divine entities through some
index. In other words, the famous verse by the poet Walt Whitman, “I am large,
I contain multitudes” can — and should — indeed also be applied to the study of

27 PORZIA (forthcoming).
28 Translation after LIGHTFOOT (2003), 269.
29 Song of Myself, section 51.
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ancient gods. Moreover, Lucian’s notion of “overall effect” [Eoumag] can be
compared to the concept of “total iconography” emphasised by Izak Cornelius,
according to which scholars’ identifications should not be limited to only one
single attribute or feature.3® Polytheism does not only mean that we are dealing
with many gods, but also that each god is, per se, a plurality. Consequently, it is
the total characterisation, through different names and images, functions and re-
lations that should be considered, according to which gods were recognised un-
der a large umbrella of notions, including narratives and rituals.

Subsequently, the interfacing of texts and non-written materials plays a piv-
otal role, as long as said interfacing allows room for overlaps and gaps; in one
word, a certain degree of fuzziness, which neither means chaos nor incon-
sistency, but rather complexity and a certain unpredictability. Lucian’s descrip-
tion, in fact, points out the fuzziness and uncertainty of the ancient and modern
ordinary experience, where, as observers, we often encounter doubt and change
our opinions. The Ancient were perfectly aware of the ontological impossibility
of developing a solid knowledge of the gods. Therefore, why not be more nu-
anced in our own research and introduce more plasticity into rigid taxonomies
and clear-cut statements? As once remarked by J. Schwartz: “In academia fuzz-
iness is anathema; in real life fuzziness is often a life-preserver in turbulent times
and seemingly conflicting and perhaps even hostile ideas and ideologies can re-

side together in fuzzy harmony”.>!

3. To EXPLORE THE UNEXPECTED

Until recently, scholars regarded the question of divine names according to a
traditional view — proper name, theonym vs. epithet, epiclesis — and focussing,
at the same time, on its limits. Since 2017, the MAP project has been developing
a broader and more flexible approach, adapted to the complexity that permeates
all aspects of polytheistic and monotheistic religions. Such complexity is first
and foremost mirrored in the variety of ways the gods are called, giving rise to
different naming strategies. By this expression, we mean that a god may be
called in a variety of possible ways, where “proper names” (theonyms) are only
the surface and often the less informative part. These naming strategies make
use of numerous and different elements, such as adjectives, substantives, parti-
ciples, which scholars define randomly as epithets, epiclesis or titles. However,
a god can also be defined and called by more complex elements, encompassing
relative sentences or entire phrases. In other words, gods are often not addressed

30 CORNELIUS (2008), 17.
31 SCHWARTZ (2012), 59.
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using simple names, but rather resorting to “onomastic sequences” composed of
different “onomastic elements/attributes”, according to a new and more flexible
terminology adopted in the MAP project.’? Understood in this way, divine names
are open to a broader set of analysis and comparisons that this book aims to
explore. Names, as well as images, are like windows opened wide onto the vast
panorama of divinities, regarded as interconnected systems of notions.

As Euripides already affirmed in the Bacchae (1388-1391), “Many are the
forms of divine things, and the gods bring to pass many things unexpectedly;
what is expected has not been accomplished, but the god has found out a means
for doing things unthought of™. It is precisely the path of the unexpected that we
wish to take, by working on the relation between names and images: names may
give rise to images, which consist in both mental and material representations,
the great diversity of which offers a range of semantic interpretations inherent to
complex divine designations, such as Baal of the heavens, Zeus Euryopa or
YHWH Sabaoth. At the same time, names and images generate narratives, exe-
geses and etiologies, which are intended to justify, explain and contextualise the
use of this or that onomastic and/or iconographic attribute. Conversely, stories
about divine names can inspire artists and give rise to new images. In short, nar-
rating and representing names are two different ways of expressing their seman-
tic potentialities, which are often and deliberately polysemous. Like a telete, cre-
ating images and narratives belongs to the register of accomplishment and reve-
lation, providing, at least, fragments of knowledge and a set of hermeneutic con-
jectures. Given that in ancient societies the divine is fundamentally conceived as
inaccessible to reliable human knowledge, its protean complexity defies com-
prehension. In what Robert Parker describes as an “archipelago”,’® images and
stories offer useful compasses on the path of the unexpected divine.

In the various contributions to this collective volume, we will therefore grav-
itate around names, images and narratives in search of convergences (rather than
correspondences), but also deviations, insofar as we are dealing with two differ-
ent languages. In echo to the MAP project, particular attention will be paid to
the relational significance of images and stories connected to divine names. Af-
ter all, characterising a deity by means of one or more onomastic sequences does
not imply isolating or essentialising it; rather, it is a matter of situating it within

32" An exhaustive discussion of the terminology adopted can be found in BONNET ef al. (2018).

33 “We know too much, and too little. The materials that bear on it far outreach an individual’s
capacity to assimilate: so many casual allusions in so many literary texts over more than a millen-
nium, so many direct or indirect references in so many inscriptions from so many places in the
Greek world, such an overwhelming abundance of physical remains. But genuinely revealing evi-
dence does not often cluster coherently enough to create a vivid sense of the religious realities of a
particular time and place. Amid a vast archipelago of scattered islets of information, only a few are
of a size to be habitable” (PARKER [2011], viii).
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a given context,* a web, a network. It implies deciphering and interpreting a
signal that another signal can echo, like lighthouses within an archipelago. These
questions also invite us to reflect on the articulation between unity and plurality
of the divine by addressing the many variants of names, images, and narratives
present in the sources, apparently so close but nonetheless different, like the
many shades of a painter’s palette. Spiralling around the gods by developing
various forms of discourse and action is ultimately an experimental approach
that Ancients and Moderns have tirelessly developed, like skilful sailors in the
onomastic ocean, endowed by Athena with the metis necessary for the art of
cunningly dealing with the movement of the waves.*’

4. NOMEN OSTENDIT: ONOMASTIC AND VISUAL MESSAGES

Athena, however, is not only at home on a ship; she is also a land power. In his
article on “Le navire d’Athéna”, Marcel Detienne refers to a passage in Servius’
Commentary on the Aeneid.>® It mentions a young Athenian woman, called Myr-
mix, from the Greek popuné meaning “ant”. A friend of Athena, this young girl
was so skilled with her hands that she finally aroused the hatred of the goddess.
Servius explains the reason for this in these terms:

Athena had seen Demeter invent wheat and she wanted to show the people of
Attica how they could get wheat from the earth more quickly. So Athena in-
vented the plough. But Myrmix, who knew of Athena’s invention, had the
audacity to steal the handle of the instrument and went to the people, declar-
ing, to anyone who would listen, that Demeter's gift would only bear fruit if
the men used her invention, which alone was capable of turning the earth and
facilitating the growth of wheat.

As a result, Myrmix was transformed into an ant by angry Athena and con-
demned to steal a few grains of wheat to ensure her subsistence. This etiological
and even etymological account underlines Athena’s involvement in the field of
agriculture, but, through the secondary figure of Myrmix, it highlights the spec-
ificity of Athena’s skills, compared with Demeter: agricultural technique, tools
and their handling. She is not, as Marcel Detienne writes, a fertilising power, as
Demeter is, but rather a technical power, an agricultural engineer. The misad-
ventures of her friend and competitor Ant serve to better define Athena’s own
domain. Just as she guides the captain of a boat holding the rudder of the ship,

34 GALOPPIN, BONNET (2021).
35 DETIENNE (1970).
36 In Verg. Aen., 1V, 102.
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she patronises the farmer wielding the plough, capable of making straight fur-
rows, like a sailor in the sea. It is interesting to find a trace of this analogy in
Greek vocabulary. The substantive popuné, in fact, refers not only to the ant, but
also to the sea reefs that the good sailor must avoid.>” The lambic poet Eschrion
of Samos writes, in the fourth century BCE, that vadtot OaAdoong popunkec,
“sailors are the ants of the sea”,*® in the sense that they skilfully make their way
through the waves. The name Myrmix conveys, relays and enriches a whole im-
aginary that reveals unsuspected semantic connections, between agriculture and
seafaring, in this case.

Remaining on the topic of animals and in the company of Athena, let us ex-
amine a passage of Pausanias (I, 5,3), in which he evokes Pandion’s tomb in
Megara. It stands near a promontory occupied by Athena Aithuia, the onomastic
attribute of which evokes a sea bird. Marcel Detienne recalls that Hesychios”
explains the onomastic element Aithuia by the fact that the goddess would have
taken the form of this bird to hide Pandion, chased out of Attica by the Me-
tionides, and take him to Megara. Sometimes on land, sometimes at sea, with a
sharp eye, ready to intervene to catch a fish or prey, this sea crow inspires the
goddess’ behaviour. Athena also adopts the bird’s habitat, i.e. the rocks of the
seashore. According to Aratos,* the crow is similar to nimble sailors diving into
the hollow of the waves. Once again, by assigning the name Aithuia to Athena,
people managed to highlight her perfect mastery of the sea environment and
navigation technique. Moreover, as Marcel Detienne points out, in his Interpre-
tation of Dreams, Artemidorus of Daldis mentions that “to dream of a sea crow
presages a career as a navigator and a perfect knowledge of the marine ele-
ment”.*!

We can see, through these few examples, how a name, with all the potential
meanings it conveys, not only offers a portrait, but also opens up avenues of
knowledge. Nomen ostendit, states Macrobius:* it expresses the gods’ fields of
competence and modes of action; it reveals mental structures and emic catego-
risations; it shows configurations of divinities and inextricable imbrications of
logoi and praxeis, myths, cults and representations. In short, they provide access
to the complex mapping of the divine. According to Herodotus (II, 53), who
evokes the seminal contribution of Homer and Hesiod to the Greeks’ knowledge
of the gods and the intricate elements of it:

37 Herodotus VI, 183; Lycophron, A/. 878; Plinius NH, V, 119. On representations related to
ants, SVENBRO (1990), who studies a metaphor that associates the cicada with the voice and ants
with the writing that hoards the word.

38 Eschrion fr. 2.

39 Hesychius 2748 Latte.

40 Aratos, Phaonomena, 296.

41 Artemidorus, Oneirokriton, V, 74.

42 Macrobius, Saturnalia, 1,9, 7.
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It was they who worked out for the Greeks a theogony (6oyovinv), gave the
gods names (énwvopiag), distributed among them honours (tidg) and skills
(téyvag), and indicated their figures (gidea).

Ant or sea crow, the eponumiai carry all these coordinates of the map and
therefore call for explanations, exegeses, etiologies, etymologies and represen-
tations. They are all facets of the same process that aims to explore the complex
nature of the gods and the semantic scope of divine appellations forged by men.
The various /ogoi, narratives or images, are all attempts to mediate the radical
otherness of the divine.

While Pausanias is a staple when it comes to exegesis on the names and rep-
resentations of the gods, many other authors provide stimulating insights; we
just mentioned, all too quickly, Artemidorus of Daldis, who wrote, in the second
century CE, a manual on the interpretation of dreams.** In order to deal method-
ically with an abundant — and also largely unexpected! — matter such as dreams,
Artemidorus proposes a typology of dreams according to the gods involved. He
generally, but not always, makes a distinction between seeing a god and seeing
his statue, both of which are generally described in the treatise as anthropomor-
phised. Dreaming of a god or his effigy performing a specific gesture, uttering a
particular word, requires an interpretation of the mental codes; as a dream spe-
cialist, Artemidorus develops a critical method, in the etymological sense of the
term: he distinguishes, discerns and deductively interprets according to the “sig-
nals” present in the dream.

Thus, to begin with the most prestigious god of all, dreaming of Zeus without
his traditional attributes is not positive at all, or more exactly, it invalidates the
scope of the dream.* Deprived of the indexes that validate his identity and ex-
presses his divine agency, the god is an imaginary Ersatz, an eidélon, one might
say, of which to be wary. In the same logic, the posture of the god or his statue
is symptomatic of his capacity for action; thus, “it is always better to see the god
immobile, standing or sitting on a throne, and not moving”.*> After all, Zeus is
the god of cosmic foundations, stability and order. To dream of him moving,
especially if he is moving towards the west (the gateway to the afterlife), is an
anomaly just as disturbing as the absence of his traditional attributes.

Concerning Artemis, the goddess to whom Artemidorus owes his name, he
writes: “Artemis is good for anxious people. Indeed, to artemes, which means
being healthy, keeps them safe from fear”.*® And he adds, using the names as a
hermeneutic key in terms of divine dynamis: “The goddess is also positive for

4 DU BOULET, CHANDEZON (2012); PIRENNE-DELFORGE (2019).
44 Artemidorus, Oneirokriton, 11, 35.
45 Artemidorus, Oneirokriton, 11, 35.
46 Artemidorus, Oneirokriton, 11, 35.
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women giving birth, for she is called Locheia. She is particularly useful to hunt-
ers, as Agrotera, and to fishermen, as Limnatis. She also indicates that runaway
slaves and lost objects will be found, as nothing escapes the goddess. The Arte-
mis Agrotera and Elaphebolos (Deer Shooter) is always more suitable for ac-
tions (praxeis) than the one forged in another way (dedemiourgemenes). In his
translation of Artemidorus, André-Jean Festugiére comments on Artemis’ abil-
ity to act: “it is because of the well-known short petticoat of Artemis in hunting
costume”.*” A funny explanation which combines both name and image! At the
end of this development on Artemis, Artemidorus concludes: “There is no dif-
ference between seeing the goddess as we have imagined her or seeing her statue.
Whether the gods appear to us as flesh and blood or as statues made of some
material, they have the same meaning (logon)”.*® Artemidorus adds, however,
that there is a tiny nuance between the gods and their statues: “seeing the gods
themselves means that good and evil will come faster than if one sees their stat-
ues”.*’ Images thus function as an effective, but deferred, mediation of the divine
power. And Artemidorus finally draws attention to a famous mythological tra-
dition — many of his exegeses are based on shared narratives: “Seeing Artemis
naked benefits no one in any way”.’° Without explicitly mentioning it, he refers
to Actaeon’s destiny, transformed into a stag for having seen the naked goddess
coming out of the bath, and then devoured by his own hunting dogs. Images
(mental and material) and narratives are intertwined in Artemidorus’ discourse,
as are the names, forms and skills of the gods. Dreams and their interpretation
reactivate the common and fragmented human knowledge of gods. Names are
mobilised as “verbal images”, and statues as “material images”, but they belong
to the same repository of human resources for grasping the gods’ identity and
action.’! To quote Christoph Uehlinger, “images can indeed be considered as
formalised visual messages very close to text or any other means of symbolic
communication”.’> Nevertheless, it remains to be seen what the specificities of
these two types of message might be and how they might be linked.

5. INTERMEZ70O: THE DELAY OF SEMITIC STUDIES

Before presenting an example from the ancient Near East, it should be stressed
that addressing the divine from both a textual and iconographic perspective is a

47 FESTUGIERE (1975), 82.

48 Artemidorus, Oneirokriton, 11, 35.
49 Artemidorus, Oneirokriton, 11, 35.
50 Artemidorus, Oneirokriton, 11, 35.
51 DE HULSTER (2009).

52 UEHLINGER (2007), 186.
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relatively recent approach for the Semitic side of our investigation. An old spec-
tre has hung over this field like a sword of Damocles. Let’s take a step back. In
1847, the jury of the Volney Prize of the Institut de France, following a proposal
by the Académie des Inscriptions et Belles-Lettres, awarded the gold medal to
an Essai historique et théorique sur les langues sémitiques en général et sur la
langue hébraique en particulier. The 24-year-old author was Ernest Renan, who
published his essay in 1855 under a title that elucidated the scientific trend into
which he aspired to insert his work: Histoire générale et systeme comparé des
langues sémitiques. At the same time, the French Orientalist’s interest was not
limited to linguistic aspects; from language, Renan argued that it was possible
to grasp the so-called Volkgeist, the spirit of a whole people, or even a “race” as
was commonly said at the time. Let’s have a closer look at some passages:

La race sémitique se reconnait presque uniquement a des caractéres négatifs :
elle n’a ni mythologie, ni épopée, ni science, ni philosophie, ni fiction, ni arts
plastiques, ni vie civile ; en tout, absence de complexité, de nuances, senti-
ment exclusif de I’unité.>

En toute chose, on le voit, la race sémitique nous apparait comme une race
incompleéte par sa simplicité méme. Elle est, sij’ose le dire, a la famille indo-
européenne ce que la grisaille est a la peinture, ce que le plain-chant est a la
musique moderne.>*

Je suis donc le premier a reconnaitre que la race sémitique, comparée a la
race indo-européenne, représente réellement une combinaison inférieure de
la nature humaine.*

The reader will easily understand why the term “anti-Semitic” was coined in
Austria in 1860 to qualify Ernest Renan’s scientific achievements.s¢ To return to
our topic, when the author denounces the Semitic populations’ extreme simplic-
ity and lack of plastic arts, he conceives the Semitic world as a realm populated
by words and orality, and not by images. Indeed, Renan and his colleagues con-
sidered the material culture of the Levant barely worthy of filling the rooms of
the Louvre before moving on to those destined for the great civilisations of An-
tiquity — Egypt and Mesopotamia (Mesopotamia was not fully considered an
expression of the Semitic world) and especially the Greco-Roman world.

53 RENAN (1855), 1, 155.

4 RENAN (1855), 1, 156.

5 RENAN (1855), 1, 145-146.
¢ BEIN (1990), 594.
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Semitic studies only began to recover from this general disregard towards the
end of the 1980s. From then onwards, they started to benefit from a more accu-
rate and nuanced appreciation of the materiality of these cultures, which could
also be linked to a reconsideration of the visual and iconographical aspects as a
language in its own right. The reasons for such a delay are multiple but essen-
tially come down to two factors. On the one hand, it should not be forgotten that
Oriental Studies are a recent discipline, born only in the nineteenth century,
whereas Classical Studies have their roots much deeper in the Renaissance and
even before. On the other hand, as Ernest Renan also attests, the destiny of bib-
lical studies and Semitic studies were intimately linked for many years, which
explains a general reticence towards images, and even a polarization between
“idolatrous” and “spiritual” cults. Only in the twentieth century were Semitic
studies progressively emancipated, favoured by an increasingly intense archae-
ological activity in the Near East, which made it possible to study and understand
the material culture of the Levant without systematically reducing it to biblical
criteria.

For instance, the rediscovery of the Phoenicians, after Renan’s Mission de
Phénicie in 1861, a mission in which he also expressed his disappointment with
a material culture that lacked scope and power (he ended his report with an Ode
to Greek Art!), was the result of an ingenious exhibition at Palazzo Grassi in
Venice in 1988. This great gathering of artefacts from the four corners of the
Mediterranean was enough to finally convince specialists of the Ancient Near
East of the prestige that should henceforth be attributed to and recognised in
these populations of the Eastern Mediterranean, which had for too long been
considered lacking in this or that, in comparison with the Greco-Roman world
which was seen as a cultural “metre”. From this operation, which highlighted
the coherence and variety of a culture that was anything but “grey”, to use Re-
nan’s terms, a whole generation (even several!) of researchers arose, as well as
a scientific production that finally took seriously the art of the ancient Levant,
its visual culture, and its way of representing the gods in particular. Generally
speaking, one began to study Syro-Palestinian art without considering local ar-
tistic forms systematically dependent on either Egypt or Mesopotamia.

6. THE POTENTIAL OF NAMES IN THE DIPINTO OF ASHUR

Let us come, finally, to our example. German excavators at the vast construc-
tion site of the Assyrian capital, Ashur, have discovered a large sherd of pithos
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Fig. 1: Dipinto of Ashur.
From ANDRAE, LENZEN (1933), 109, fig. 46.

bearing images drawn in black ink in the southern part of the city.>’ Dating back
to the Parthian period, this document, known as the dipinto of Ashur, combines
six anthropomorphic figures and legends in Aramaic, all probably dating back
to the third century CE (Fig. 1).
As we will see, the interpretation of many aspects remains controversial. The
dipinto portraits a cult scene featuring people working for the goddess Nanay
depicted as a campaniform figure posed on an ornate pedestal (a throne?), wear-
ing a richly ornamented garment adorned with crescents, and a crown made up
of a crescent and a sun;® above her the “legend” reads: “Image of Nanay King/
Queen Our Lady Daughter of Bel Lord of the Gods” (s/m’ dy nny mlk’ mrtn brt
bl mrlh’). To her left, a standing figure, dressed in Parthian fashion, performs an
incense offering; he is also identified by his name, genealogy, and function as
intendant of Nanay. To the right of the image of Nanay stands a child figure with
leafy branches in both hands; he is identified as the treasurer’s son. To his right,
on a decorated bed, lies a divine figure that the legend designates as “Image of
Barmaren the God” (slm’ dy brmrjn '[h’) that the dedicant’s father evokes “so
that he may deliver him and his sons forever” (dipsjhj wbnjhj [ ‘Im). Then mes
the image of the dedicant’s father, a bearded figure, framed by two vegetal ele-
ments, performing a sacrifice on an altar on the ground.

The ensemble of images and texts is extremely rich in information about the
deities, their names, their relationships, the human agency engaged in the ritual

57 MILIK (1972), 344-325, with previous bibliography. See also AGGOULA (1985), 16-22, 37-
41; BEYER (1998), A 15 a-f.
58 WESTENHOLZ (1997), 80-81.
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Fig. 2: Detail of Nanay.
From ANDRAE, LENZEN (1933), 109, fig. 46.

and the objects involved in this interaction. The main problem is how to link the
inscription to the images, and vice versa. [s each inscription related to the image
immediately underneath it or could it refer to another image nearby? Are they
true “captions” or do texts and images recount unrelated stories? Josef T. Milik
proposes a three-dimensional reading of this two-dimensional composition im-
agining that it actually reflects the “statues” of Nanay and her paredros Barma-
ren facing each other in the temple. The inscriptions concerning the divine cou-
ple would have been engraved on the pedestals bearing their image. In his view,
however, the order of images and texts needs to be arranged by the observer: the
crowned figure would be a god, and the lying one a goddess. Given that different
elements of his interpretation seem questionable, we have followed the general
description and reading of the inscriptions given by Basile Aggoula. However,
the idea that we are dealing with a ritual scene within the cult place is significant.
In this respect, the divine onomastic sequences give birth to a figurative scenario,
which deserves attention. Since its discovery, the initial problem of how to align
texts and images has been the puzzling juxtaposition of a figure that seems to
have a moustache and an inscription concerning the goddess Nanay (Fig. 2).
Walter Andrae saw the moustache, although thin, as an absolute marker of
the figure’s masculinity. Accordingly, the lying figure, without moustache and
beard but with a long tress or curl descending over the shoulder and wearing an
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extravagant hat, is regarded as undoubtedly feminine.’® Despite the inscription
mentioning a male divinity, Barmaren, the figure seemed extremely “girlish” to
scholars working at the beginning of the twentieth century. While a renewed
study of the document at the Vorderasiatisches Museum of Berlin would cer-
tainly be helpful, gender criteria are appreciated differently according to histor-
ical periods and societies.®® In other words, Walter Andrae’s or Josef T. Milik’s
assumptions on what looks male or female should not be uncritically accepted.
Neither can a moustache be regarded as an unequivocal attribute for establishing
a clear-cut gender for our figure. A close analysis of all the available information
seems to be illuminating in this regard.

In the inscription, Nanay, shortly after being described as “our Lady”, using
the feminine form Martan, is introduced as King (m/k’), instead of Queen (m/kt’).
The option of a possible scribal error should be ruled out since the same expres-
sion is mentioned twice in our document, also in the first inscription on the left.
The use of the masculine form instead of the feminine one has been explained —
not to say normalised — as a particular form of the status absolutus of mlkt’ by
Josef T. Milik, who linked the inscription to the lying figure with the tress, as
we saw. However, without altering the emplacement of texts and images, there
is no actual need to speculate on the morphological nature of the term mlk’. On
the contrary, reading the description of Nanay King together with the mous-
tached figure below, the same gender fluidity on both registers seems to appear.°!
Moreover, the same phenomenon is well attested in the Ancient Near East. In
Egypt, for instance, not only the god Hapi, who brings the Nile flood as an ejac-
ulation, has breasts, but also a king such as Akhenaten is often represented en-
compassing male and female attributes, or queens as Nefertiti and Hatshepsut
can be “masculinized” in iconography.®* As for the Mesopotamian world, Ishtar
is for sure the best example of a goddesses overcoming boundaries, comprised
those of gender.®® Such a parallelism, however, should not be considered proof
for an assimilation between Nanay and Ishtar, as often claimed; quite the oppo-
site, “the common misconception that Nanaya was a manifestation of IStar can

39 ““Von den beiden groBen Gotterfiguren mochte man die linke fiir ménnlich halten, wiewohl
sie keinen Vollbart hat. Ein diinnes Schnurrbértchen kann man wohl kaum verkennen. [...] Die
rechte Figur ist zweifellos weiblich. Eine lange Schlédfenlocke fallt an der linken Gesichtsseite
herab. Das Gesicht ist génzlich bartlos, in breitem Bogen ist Haartracht oder Kopfputz dargestellt
beinahe wie ein ionisches Kapitell. Uber der Stirn liegt eine Art Perlband” (ANDRAE, LENZEN
[1933], 110).

%0 From a theoretical point of view, see NISSINEN (1998), 11 and NICHOLS, STUART (2020), 7.

61 The choice of a moustache rather than a full beard might also be significant, since “what is
manifest in men’s beards — an important secondary sexual characteristic — is precisely their fully
developed manhood” (WINTER [1996], 13).

62 MATIC (2016), 175-178.

6 AGGOULA (1985), 17-22.
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be refuted”.** Methodologically speaking, gender fluidity should then be re-
garded as a more frequent divine feature than one might think.

This is only one example of the hermeneutic potential of names, and the fer-
tile entanglement of images and texts. Leaving aside human onomastics, which
would complicate our scenario even more, the divine onomastic sequences un-
derline the relations between the gods, namely the filiation between Nanay and
her father Bel, designated as sovereign god (“Lord of the Gods”), but also be-
tween Nanay Martan (“Our Lady”) and Barmaren (“Son of Maren”). They also
create some sort of hierarchy among the gods, where, for instance, Nanay is
richer in onomastic elements than Barmaren. Combining onomastic and icono-
graphic attributes, however, while Nanay is rich in titles and visual elements,
Bel, on the contrary, despite his nominal supremacy (“Lord of the Gods”), lacks
any figurative representation, besides the improbable eventuality that he stood
in the lost part of the pithos. Furthermore, if the use of the names Martan and
Barmaren suggests the well-known triad Maran, Martan, and Barmaren,® the
alleged main deity, Maran, “Our Lord”, would then be completely missing in
our document. According to this hypothesis, moreover, Nanay and Barmaren
should not be regarded as a spousal couple, nor can they be identified with Ishtar
and Nabu, the famous couple from Babylon, as suggested by the faction of
“scholars naming the unnamed at all costs”.%® The dipinto would, on the con-
trary, portrait a divine mother-and-son couple, an interpretation eventually sup-
ported by the young-looking figure lying on the bed, and especially by his tress,
a typical iconographic attribute of youth.®’

Once again, one should resist unnecessary (mis)identifications. Our docu-
mentation is rich enough to deserve an attentive analysis of what we do have
instead of dwelling on what we do not have or could have had. It is interesting
to note, for example, that the sovereignty of the goddess described as “King” is
reflected in her image and her clothing — she is enthroned, imposing and static,
wearing a crown and a richly decorated garment —, but also in her genealogy. As
for the god, he is lying on a bed, resting (after a battle?), somewhat following
the model of Lysippus’ Epitrapezios Herakles, celebrating the banquet of the
victorious god. The plant elements in the centre of the scene and the offer-
ings/sacrifices surrounding them disclose how humans interact with the gods by
paying them material tributes, in addition to onomastic tributes, and bearing the-
ophoric names.

Our purpose in this Introduction is not to propose a final interpretation of
such a complex document, but rather to show an alternative use of the heuristic

64 WESTENHOLZ (1997), 80.

65 KUBIACK (2016). These deities are also attested in Palmyra and Dura-Europos.
% DRIJVERS (1980), 46-47.

7 AGGOULA (1985), 18.
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potential value of names. When images and narratives “translate” their semantic
scope, as is the case here, names open a window onto the structure of pantheons,
human agency and cultic practices that involve many different ingredients: pic-
tures, postures, material devices, objects, spaces, gestures and symbolic ele-
ments that must be interpreted as a semantic network. They also challenge and
resist scholars’ hypotheses and cultural constructions.

7. MANIPULATING THE DIVINE, CROSSING REGISTERS OF COMMUNICATION,
CHALLENGING OLD AND NEW NAMES

The contributions collected in this volume point to three main topics. First, they
show how names can be constructed, adapted and transformed to shape divine
characters according to specific contexts and needs. They also aim to coherently
(re)organise assemblages of gods that we are used to calling “pantheons”, a ques-
tionable notion, since we never deal with permanent and fixed sets of divine
entities. In his essay on the God El and the Levantine Mythology, Jonathan Ben-
Dov focuses on early Jewish apocalyptic literature and more specifically on the
mythological scene of the divine assembly in the War Scroll (1QM) from Qum-
ran. He shows how it is inspired, both lexically and theologically, by Levantine
traditions from the second millennium BCE. Within the inclusive monotheism
of Qumran, multiple minor divinities challenge the sovereignty of the One. The
angelic war in 1QM finds convincing parallels in an Ugaritic theomachy and in
Philo of Byblos.

Moving from Qumran to Carthage, the next paper, by Bruno D’ Andrea, ex-
plores the relation between the naming systems and the iconographic represen-
tations of the gods in the tophets. Whereas Baal Hammon and Tinnit, in close
connection, since the goddess is called “Face of Baal”, are massively evoked by
the dedicants, other deities are very rarely mentioned in the tophet inscriptions.
This observation, combined with the scarce presence of Baal Hammon and Tin-
nit outside the tophets, still warrants an explanation, since temple sharing is well
established and widespread in the ancient Mediterranean cult-places.

The dynamics and even manipulations of divine names through images and
narratives involves both rituals and myths, which are frequently embedded.
Charles Delattre provides a stimulating analysis of a literary piece from the vast
mythographic corpus, namely the Collection of Metamorphoses by Antoninus
Liberalis (second century CE?). His etiological narrative, centred on the names
of Ctesylla and Hecaerge, shows a creative combination of anthroponyms and
theonyms combined according to his intellectual and literary objectives.

The second issue that we explore in this book is how different registers of
communication, namely images and narratives, are mobilised and compared to



20 FABIO PORZIA AND CORINNE BONNET

shape a single or collective divine entity. The case of the Edomite god Qos is
addressed by Juan Manuel Tebes. His starting point is the absence of the main
Edomite deity in the Hebrew Bible, while other Transjordanian gods are men-
tioned. Could Qos be a so-called Yahweh’s Doppelgdnger, with similar charac-
teristics or could he even be the same deity? A comprehensive and in-depth anal-
ysis of the history, imagery and onomastic characteristics of Qos within the
wider context of the southern Levant provides new insights on the Edomite god
and an excellent comparative case-study for Yahweh.

The plurality of onomastic elements associated to a single divine figure
makes it complicated to build a clear-cut iconography able to express the diver-
sity of his/her functions. However, it allows for sophisticated and dynamic in-
terplays between names and images, like the ones analysed by Cécile Jubier-
Galinier on Attic vases. How do painters invent discriminating signs to custom-
ise the gods? Do they play with these semata and do they use them in a system-
atic and coherent way? How do the iconographic attributes contribute to the nar-
rative scope of images? The judgement of Paris is a brilliant case study for shed-
ding light on the iconographic elements used (or not used) to distinguish the
goddesses involved. Moreover, painted names are sometimes present on vases
to make the scenario even more explicit. Like literary epithets, the combinations
of multiple-choice signs aim to put the emphasis on both the specificity and the
proximity of the Hera, Athena, and Aphrodite.

“Bricolage” and appropriation are relevant concepts when it comes to the
construction of the polytheistic and even monotheistic divine in the ancient
world. Ginevra Benedetti applies them to very specific and fascinating artefacts:
the Signa Panthea. Moving from an epigram by Ausonius mentioning a Diony-
sus Pantheus, combining the attributes of “all the gods”, she proposes a rich
historiographic itinerary which reveals how and why the Greek and Latin pan-
theios/pantheus was (mis)interpreted as the “totality of the gods”. Her paper re-
considers the idea of “divine totality”” and focuses on its possible visualisations.
The signa panthea, decorated with a whole set of divine attributes, undoubtedly
imply complex visual and religious semantics.

The third issue raised by this book concerns the fact that names, be they old
or new, are not static entities but rather change in space and time. Moreover, as
their ideal referents, the understanding of names, notions and labels can con-
stantly be challenged and improved. This part of the book presents four case-
studies dealing with the reception and historiography of divine names, artefact
categories, or even broader notions. In his paper, Christian Frevel addresses the
historical and religious background of the famous but mysterious Baal-Zebub.
He suggests understanding the apparently bizarre title “Lord of the Flies” in the
context of seventh-century BCE Ekron, one of the major olive oil production
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sites in the Southern Levant, where a deity protecting the plantation from flies
makes perfect sense.

Not only ancient divine names that were favourably received deserve atten-
tive inquiry, archacologists’ labels should be granted the same attention. This is
Barbara Bolognani’s task as she restudies the coroplastic type that, since 1967,
has been called “Dea (Tyria) Gravida”, after William Culican. The figurine,
widespread in the Levant between the late Iron Age and the Persian period, rep-
resenting an enthroned pregnant lady, is interpreted as an image of the main
goddess of Tyre. However, as the author argues, to date, there is still little cer-
tainty about her true identity, dating and geographical origin.

Differently from Culican’s nomenclature, Greek hermes seem to be firmly
anchored in their own historical context. S. Rebecca Martin, however, revisits
some outstanding questions about the origins of hermes statues. She explores
how the Greeks perceived their origins in material terms, either as an outgrowth
of early wooden images or as a formalisation of stone stacks and cairns. Instead
of the common interpretation of the hermes as a product of an independent evo-
lution in early Greek sculpture, the author regards them as a spontaneous inven-
tion of the Archaic period.

Finally, Astrid Nunn deals with the notions of “iconism” and “aniconism”,
often used as competitive and alternative “languages” in the ancient Near East-
ern religious realm. The author presents a careful study of sanctuaries in Pales-
tine and Syria attesting the coexistence, side by side, of iconic and aniconic ob-
jects, from the third millennium onwards, at the latest. Supported by archaeolog-
ical and textual data, she argues that the opposition between the iconic and the
aniconic is a scholars’ construction. In Antiquity, these registers were neither
fundamentally different nor incompatible. The double strategy, however, al-
lowed the cult actors to enrich and differentiate their approach to the divine.

Before we embark on this journey to discover intertwined stories and images of
gods, let us invoke the patronage of Simonides of Ceos, who reported an anec-
dote, quoted by Cicero, in his De natura deorum:e

Inquire of me as to the being and nature of god, and I shall follow the example
of Simonides, who having the same question put to him by the great Hiero,
requested a day’s grace for consideration; next day, when Hiero repeated the
question, he asked for two days, and so went on several times multiplying the
number of days by two; and when Hiero in surprise asked why he did so, he
replied: “because the longer I deliberate the more obscure the matter seems
to me.”

68 Cicero, De natura deorum 1, 60.
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Let’s hope that the contributions gathered in this volume will help us in mak-
ing the matter of the gods less obscure.
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THE GOD EL AND LEVANTINE MYTHOLOGY
IN THE WAR SCROLL FROM QUMRAN

Jonathan BEN-DOV

Des études précédentes ont montré comment les premiers textes apocalyptiques
Juifs participent aux traditions mythologiques du Levant. Cet article suggere une
démarche similaire en ce qui concerne un texte central du yahad, le Rouleau de
la Guerre (1QM). L article se concentre sur la scéne mythologique de [’assem-
blée divine, qui était typique de la religion levantine depuis le I1I° millénaire av.
n.e. et trouve des prolongements dans la littérature ultérieure. Le monothéisme
inclusif de Qumran reflete la centralité de multiples divinités mineures dans la
vision du monde du yahad, la souveraineté de I’'Unique étant mise en évidence
face a la soumission du Multiple. Cette vision religieuse du monde fait écho
— tant sur le plan lexical que théologique — aux anciennes traditions levantines.
Apres avoir élucidé le concept d’assemblée divine et discuté de ses implications
pour le monothéisme, [’article souligne les paralléles entre la guerre angélique
dans 10M et une théomachie mythique décrite a Ougarit et dans les écrits de
Philon de Byblos. L’article appelle ainsi a une compréhension plus large du
genre et de la composition du Rouleau de la Guerre.

The Qumran scrolls are distinct Jewish writings from the Hellenistic-Roman pe-
riod in Judea, while at the same time they are part of the cultural hybrid of the
Hellenistic Levant. The scrolls have been collected by a Jewish extremist com-
munity that called itself the yahad, i.e., “the (unified) group”, a term denoting
the liturgical communion of the group. While yahad literature was written in
Hebrew, the Qumran corpus also contains apocalyptic literature written in the
2m_3™ centuries BCE, which preceded the yahad. That material is largely pre-
served in Aramaic.! It is an axiom of our profession that the yakad authors com-
posed their texts only in Hebrew, while the Aramaic texts transmitted at Qumran
either precede the yahad or reflect wider, less specific sectarian interest.? Along-
side the inner-Jewish discourse of the yahad, scholars have noted the presence
of material of Mesopotamian origin, of both mythological and scientific nature.’
These Mesopotamian echoes are present in both the Hebrew and Aramaic mate-
rial. They were not received by direct transmission from Babylon, certainly not

! For the Aramaic corpus in Qumran see BERTHELOT, STOKL BEN EZRA (2010).
2 DIMANT (2014a).
3 BEN-DOV (2008); DRAWNEL (2019).
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in Akkadian, but were rather part of the wider cultural koine of the Levant. In
that milieu they featured together with the local Levantine heritage as well as
with Persian and Egyptian elements, all under the aegis of the Hellenistic fur-
nace.* Given the eccentric character of the Aramaic apocalyptic texts from Qum-
ran, previous scholars aimed to place them in the context of the Hellenistic
koine.> Yet such a claim can also be made with regard to core texts of the yahad,
written in Hebrew and more widely removed from the popular mythology of the
region. It is therefore my aim to show that even core yahad texts participated in
the same cultural milieu.

When claiming that yahad literature participated in the Levantine literary-
mythological tradition, I address the way that these writings comply with the
Jewish monotheism of the Second Temple period, praised by Jews and non-Jews
alike (Tacitus, Hist. 5.3; Let. Arist. 134-139; Philo, Decal., 65; Josephus, Ant.,
3.91 and many more). Previous scholars diagnosed the nature of this Jewish
monotheism as “inclusive monotheism” that acknowledges the existence of mi-
nor deities, rather than “exclusive monotheism”, whose credo depends on the
exclusive one-ness of the one deity.® The Qumran environment adds a special
hue to the exploration of the limits of monotheism, due to its advanced angelol-
ogy, introducing not only an active divine assembly but also a dualistic attitude
as well as the figure of a senior angel, a vizier so-to-say, in the form of Michael
or Melchizedek.” In the present article I add two factors to this exploration,
uniquely operative in the literary scenery of the War Scroll from Qumran. The
first one is the repertoire of divine names and epithets in Qumran literature, and
in the War Scroll in particular. The second factor arises from combat scenes and
imagery, which resemble mythical accounts of the divine.

I shall first present general remarks about the divine assembly in the apoca-
lyptic literature and other yahad writings, and will offer some criteria for evalu-
ating monotheism in this cultural milieu.

1. THE DIVINE ASSEMBLY AND THE CONCEPT OF MONOTHEISM

The existence of a divine assembly of minor divinities around the single God
was a central pillar of the religion of the yahad.® While the notion of a divine

4 For the composite nature of the scientific knowledge in Qumran see POPOVIC (2007). For the
Levantine orientation see BEN-DOV (2018-2019; forthcoming a). For a wider cultural perspective
see REED (2020).

5 See ANGEL (2014); MACHIELA (2016).

¢ HURTADO (2010); BAUCKHAM (2008); BEYERLE (2014); FREDRIKSEN (2006).

7 COLLINS (2000); HURTADO (2010).

8 The present section reproduces some of the material in BEN-DOV (2016).
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assembly was known from the Hebrew Bible, as well as from the advanced an-
gelology of the apocalyptic books,” it seems that the yahad covenanters devised
a more comprehensive role for it in their religious worldview. As stated by John
J. Collins: “Monotheism hardly seems the right word to describe the religion of
the Dead Sea Scrolls... this is not a god who dwells alone. He is surrounded by
elim and Elohim, holy ones and angels”.!” The concept of the divine assembly at
Qumran was widely studied in the past, but I believe that its centrality to the core
faith of the community should be stressed even further.'! The wider conceptual
framework for considering this kind of faith is arguably the discussion of inclu-
sive and exclusive monotheism, as defined with regard to early Christian faith,
and, in a wider sense, the phenomenon of “Pagan monotheism”.!? The main ef-
fort of the present discussion, however, would not be the look forward in time to
Christianity but rather a look backwards, to the Ancient Near Eastern roots of
the Qumranic religion.

In order to understand the centrality of the divine assembly, let us examine a
suggestive poetic designation of the deity as 07X R “god of the gods” (1QM
14:16, 18:6; 4Q403 1 ii 26). The yahad writer is not wary of using the term 2°9%
for the divine beings, a term that would be quite conspicuous among other con-
temporary Jews.'® Yet at the same time these beings — which are variously called
in the plural “gods, holy ones, angels” — are presided over by a senior divine
being, whose title is in the singular: El. There is a dynamic relation at work be-
tween the One and the Many. The One-ness of the One will not materialize with-
out the assembly that will sing His praise and reassert His sovereignty. While
some Jewish circles would insist on the singularity of God in the divine realm,
it was precisely the plural aspect of the Godhead that attracted the yahad’s cov-
enanters.

The word o°w17p, “Holy ones” is frequently used in the Qumran scrolls to
designate the multitude of divine beings. Thus for example 4Q417 11 17 ™
17X 217 11203, “He (God) created him (man) in the pattern of the Holy ones
(i.e., the angels)”;'* 1QS 11:7-8 270 12n 0w *12 ay1 WITP 1132 o9 mm “He
(God) gave them (the yahad) inheritance in the lot of the Holy Ones, and con-
nected their circle with that of the Heavenly beings”; 1QH? 11:21 7ayn2a 23>0

 For angelology and the divine assembly in the Hebrew Bible, see MILLER (1973); ROFE
(2012). For the angelology of apocalyptic books see DAVIDSON (1992).

10- COLLINS (2000), 27.

I For earlier studies see DIMANT (2014b); CHAZON (2000); HURTADO (2010); VON WEISSEN-
BERG (2019).

12 See STUCKENBRUCK, NORTH (2004); BAUCKHAM (2008); MCGRATH (2009). For Pagan
monotheism see ATHANASSIADI, FREDE (1999).

13 See MIZRAHI (2018).

14 The term ow17p n°1an is the equivalent of the biblical o°x 0% (Gen 1:27). See GOFF
(2013), 164, with the literature cited there.
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AW °12 DTV OV T2 X171 2PWITR RAX OV “to stand in service with the host of the
Holy ones, and to share an assembly with the community of heavenly beings”.
The head of the assembly is called 2w W17p “(the most) Holy One of the Holy
Ones” (11QPs* 26:5). The passages quoted here underscore the participation of
the human community with the heavenly circle. This unity is so far-ranging that
it is often impossible to tell whether a given reference to 2°w17p refers to the
angels or to human yahad members.'> So much so, that the very term yahad, the
group’s most reliable self-designation, originates — in my mind — from the litur-
gical term denoting the circle of praying angels in Job 38:7.'6

A poetic line, authored outside the yahad but close to it in spirit and
worldview, presents a similar dynamic:'’

%391 T7n 2 T wiTp n[Tv (4Q381 76-77 7)
The communl]ity of the holy one of the holy ones, the lot of the king of kings.

The heavenly beings are called here “holy ones”. The Holy Ones are typically
arranged in a circle or assembly, indulging in collective activity in heaven. Their
activity is concentrated around the head of the assembly. Being the head of the
assembly is an inherent part of His identity, rather than a side effect of'it. It would
not be right to describe God as a sovereign deity who is sometimes accompanied
by lesser divine beings; rather, he is by definition the head of the assembly. The
chosen human community is then called by the somewhat cumbersome title “The
community of the holy one of the holy ones”. That is, instead of calling them
“the community (77¥) of YHWH” or “Community of El (7% n7v)”, the present
title invokes the dynamic between the divine One and Many.

The plurality in the divine realm was recently studied by Noam Mizrahi with
regard to the “Songs of the Sabbath Sacrifice”, a document that is increasingly
recognized as part of the literature of the yahad.'® While Philip Alexander has
previously claimed that the Songs maintain the distinction between the single
God and His created entourage, Mizrahi points quite convincingly to the fuzzi-
ness of this distinction.!” He elucidates a variety of titles that must be understood
as relating to the multiple minor divine beings rather than to one single deity:
DOWTR TR, DWW IR, NYT OOR, 070 09K “holiest holy ones, eternal gods of
knowledge, living gods”, sometimes by diverting the original biblical meaning

15 See DIMANT (2014a).

16 This idea, to my knowledge, has not been suggested before. For the term yahad as a noun
denoting “assembly”, see TALMON (1989), 53-60.

17 For this characterization of 4Q381 see PAJUNEN (2013), 319-369. This scroll mentions the
divine council also in frg. 15, which seems to build on the content of Psalm 89. The private name
YHWH is also mentioned in it, designating that the scroll had not been authored within the yahad.

18 MIZRAHI (2018).

19" ALEXANDER (2010).
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of such phrases from the single God to the divine assembly. He further points
out how the scene of the divine throne of Ezek 1 is transformed, with the entire
chariot celebrated as divine. To quote a few of his convictions, “The Godhead
rather expands to an unprecedented extent and now embraces the divine chariot,
as well as the entire heavenly sanctuary” (p. 175); “The divinity conceptualized
in this work needs to be seen, not as a singular entity, but rather as a complex of
powers that is characterized by internal plurality of constituents” (p. 183). To be
sure, Mizrahi duly qualifies his insights by asserting the uncontested supremacy
of the single god, clarifying that the agency of the multitude is apparent only
when working as a crowd, with their distinct personalities being obscure to the
reader.?’ At the bottom line, the effect of the Shirot depends on an intricate dy-
namic between the One and the Many, carrying this dynamic forward in com-
parison to other text from Qumran.

In some ways, this variegated view of the divine realm corresponds to later
debates in Jewish Thought, whether in Antiquity or in the Middle Ages. It shows
the enormous vitality of Myth — in this case the mythical entity of the Divine
Assembly — in the generation of Jewish religious writings, despite the recurring
efforts against it by more rational thinkers.”!

I have previously drawn attention to the standard appellation of God in the
Qumran writings: 7%, El. Writers of the yahad avoid writing the Tetragrammaton
in free composition, adopting instead a replacement. For example, in Pesher
Habakkuk, the Tetragrammaton is written in paleo-Hebrew letters in the Lemma,
but it appears as X (in square script) in the commentary.?? The result is that
yahad literature almost exclusively builds its religious arguments around a deity
whose private name is 7&, El. This noun appears in the scrolls as a private name,
rather than as an appellation or attributive “god”, the proof being that it never
carries the definite article, but rather stands in the absolute state. Replacing the
tetragrammaton is known already in biblical literature, where the appella-
tion 217X is used for this purpose, as in the Elohistic Psalter, a collection of
Psalms (Ps 42-83[9]) that generally replaces YHWH with Elohim. This practice,
however, was not followed in Qumran, where the title El, in the singular, was
preferred. According to the Accordance database (Oaktree Software), the term
X is used for the deity 862 times in the Qumran corpus, and is overwhelmingly
dominant as the private name of the deity in free composition. In contrast, the
491 occurrences of D’17X as divine name belong to different categories: inflected
forms like 1M, constructs like 077728 579X, uses in biblical paraphrase like
4Q185 and in copies of the books of Tobit and Jubilees etc. In fact, Elohim is

20 MIZRAHI (2018), 185-186. These criteria correspond to the criteria employed by HURTADO
(2010) to define the monotheism in the yahad.

21 For the vitality of myth in Jewish thought see LIEBES (1993); LORBERBAUM (2015).

22 See a general survey of this habit in STEGEMANN (1978).
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used as a private name only in the fragmentary scroll 1Q22 Divrei Moshe, which
presents a highly awkward repertoire of divine titles. Outside that scroll, yahad
literature employs a largely consistent distinction: the plural word Elohim des-
ignates multiplicity while the singular El denotes the unique status of the One
deity.?

I suggested that the use of the divine name El at Qumran reflects an ancient
religious tradition in the Levant, in which the god whose name is El is the old
god, the father of the gods, who presides over the divine assembly. This tradition
is best represented in the mythological writings from Ugarit,?* but appears again
in West-Semitic sources from the first millennium.?’ That Ugaritic divine appel-
lations are used in Jewish apocalyptic literature of the late first millennium
should come as no surprise, since two well-known examples for this practice
occur in Daniel chapter 7: “The Ancient of Days” (v. 9) and “The Son of Man”
(v. 13).26 Pace Newsom, the presence of these Canaanite epithets in Daniel 7
does not constitute a revival of an archaic custom, but rather reflects a living
tradition in the Levant, which found expression in a Jewish Aramaic text but was
also present elsewhere, among Jews and non-Jews equally.?’

A similar nuance in the discourse about the deity arises from the frequent use
of the word 2°¥17p, “Holy ones”. This term served already centuries beforehand
to denote the divine assembly of Byblos on the Phoenician coast, as in the phrase
WP 923 99K Nnon “assembly of the gods of Byblos, the holy ones” (KA 4:4-5
[10™ century BCE]), and elsewhere in Phoenician and Punic (3w7p 93 117 “circle
of all holy ones” KAI 27:12, cf. KAI 145). It is a standard term for denoting
divinities in west Semitic languages such as Ugaritic, old Aramaic, and others.?
This meaning appears also in the Hebrew Bible, for example in Zech 14:5, Job

23 See BAUCKHAM (2008), 118. Other mechanisms are occasionally used to distinguish the
One from the Many. MIZRAHI (2018), 169-172, pointed out in the Songs how ny7 *m2x refers to
God while the equivalent ny7 9% refers to the minor divinities in the heavenly temple. The substitute
title *117X% “(my) Lord” is also often employed in the scrolls, usually as part of liturgical formulae in
the Hodayot.

24 HERRMANN (1999); SMITH (2002), 32-37; MULLEN (1980).

25 T agree with KOTTSIEPER (1997) that El existed as a deity in the first Millennium BCE among
speakers of Aramaic. This opinion is based mainly on the occurrences of El in the proverbs of
Ahiqar. I am unable to express an established opinion about Kottsieper’s historical reconstruction
of El in the second Millennium. His argument was criticized by MAIER, TROPPER (1998), and de-
fended by KOTTSIEPER (2018).

26 For the Canaanite background of these titles and their use in Daniel 7 see COLLINS (1993),
291-294; COLLINS (2016), 126-130; SEGAL (2016), 134-138.

27 NEWSOM (2014); see in contrast COLLINS (2016), 126-127. Another indicator for placing
Daniel 7 in the Levantine cultural milieu is the element of a wheeled chair in verse 9. This element
is illustrated in a Yehud coin, minted possibly in southern Palestine in the fourth century BCE and
reflecting hybrid Levantine iconography, including a well-preserved wheeled chair. For this coin
see recently SHENKAR (2007/2008); SMITH (2002), 37 n. 56, and previous literature cited there.

28 See PARKER (1999); COLLINS (1993), 303, 313-317; HOFTUZER, JONGELING (1995), 996.
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5:1, Ps 89:8, Prov 30:3 and even Ben Sirah 42:17, although it is less frequent
than other biblical meanings of the root w7p. The inflated use of this term in
Qumran is therefore not the result of reviving a biblical theme, but rather consti-
tutes a natural continuation of the west-Semitic religious usage, a millennia-old
tradition in which Jews participated.

2. THE DIVINE ASSEMBLY IN THE WAR SCROLL AND IN LEVANTINE SOURCES

The roles of the divine assembly in Qumran writings described thus far have to
do mostly with praying and praising the glory of God, in continuation with Job
38:7. The present section of the article will focus on the military role of the as-
sembly, which comes to fore mainly in the War Scroll (but compare also 1QS
3:24).

Ancient Near Eastern cultures place the national god, or various patron gods
or war gods at the head of the army when marching into war. This tradition was
studied by Patrick Miller in the 1970s, who stressed the role of the divine assem-
bly in the military venture.?’ In the Hebrew Bible, YHWH often leads his people
into war himself, often carrying the title mxax M “YHWH of hosts” (e.g.
1 Sam 4:4, Isa 13:4). One short mention in Zech 14:5 describes YHWH march-
ing to war with his Holy ones, but the participation of the divine assembly in war
is rather meager within the Hebrew Bible (pace Miller).*® The idea of the divine
warrior found continuation in post-biblical traditions, notable for our purposes
in 2 Maccabees (2:21, 5:2, and elsewhere).*! This tradition gained much interest
in apocalyptic circles, building on an angelic interpretation of such verses as
Deut 33:2-3.%? The same idea is then expressed in 1 Enoch 1:9, Jude 14, contin-
ues further in the New Testament. Some circles in Second Temple times were
thus eager to enhance the role of the divine assembly in their image of the es-
chatological war.

The War Scroll is known mainly from its first discovered copy, 1QM, found
in cave 1 of Qumran. Several related scrolls were discovered in cave 4 and are
often considered copies of the War Scroll, but their exact relation with the 1Q

29 MILLER (1973). See further KANG (1989).

30 See PETERSEN (1995); MILLER (1973), 140-141. I disagree with Miller on the interpretation
of Deut 33:2-3 (see below).

31 For the tradition in general see MICHALAK (2012). For 2 Macc see ibid., 192-205;
SCHWARTZ (2008), 431.

32 Deut 33:2 M nTwR 1w/ wIp n221 anX) did not originally carry an angelological sense,
but rather recounted to the place names w7p N271 and 73097 NTYR, in continuation of earlier stiches
in the same verse: see TIGAY (1996), 320, contra MILLER (1973), 75-87. However, already in the
LXX these poetic lines were read as indicating the march of YHWH with his angles and Holy Ones.
For this tradition see BEN-DOV (forthcoming b); NICKELSBURG (2001), 143, 149.
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copy remains debated.* The War Scroll (Henceforth sometimes M, for Mil-
hamabh) is part of the body of sectarian work represented by other core writings
of the yahad, such as the Community Rule, the Hodayot hymns, and the Rule of
the Congregation. Recurring themes common to this literature are the union of
the community with the angels and purity regulations resulting from it, shared
poetic phrases and even entire lines between M and other sectarian traditions, as
well as certain organizational principles shared across this sectarian corpus. The
special worldview and terminology of the yahad are cast in M into a unique
account of the eschatological war.

The War Scroll describes the war at the end of days, when the entire world
will gather to make war with Israel, i.e., with the true Israel, the yahad. The
account of the war is not fully consistent, due to several sources being redacted
together in various recensions.>* The special role of angels in the war was already
described in the editio princeps by Yigael Yadin, who noted how both warring
sides are accompanied by divine reinforcement.*> Here is for example an account
from column 1:10-11 describing the day of war (my translation):

TV PN R 212/ DOWIR NOTRY DOOR N7V /DI WM 120000 12
DWIRY DOR DY/ 2173 1 P2/ OR DAt 1 ovnnel

On it shall approach each other with great carnage / the congregation of gods
and the community of men / sons of light and (those from the) lot of darkness.
Fighting together for the might of E1/ with the noise of great multitude / and
the cry of gods and men.

In this quasi-Homeric scene, men are fighting in unison (717°) with the divine
beings, who are called here plainly “gods™ (2°X). Later in in 1QM 7:3-7 the
author instructs the hosts about the right conduct with regard to purity and the
identity of the involved soldiers, as befits such distinguished company.>® After
long descriptions of the preparations and gear, and after some fighting has taken
place, the angelic participation is commemorated again, this time in hymnic
form, as in the following excerpts from 1QM 12:1-9:%’

33 See DUHAIME (2004), 13-31; YISHAI (2006). Qimron has recently suggested a new way for
integrating the 4Q copies with the 1Q copy: QIMRON (2010), vol. 1, 109, and the reconstruction on
pp. 109-134; but see YISHAI (2014/15). The present article is mainly concerned with passages from
the large copy 1QM, and will not address the composition and copies of the War Scroll.

34 See YADIN (1955), 18-37, and more recently DUHAIME (2004), 45-61; SCHULTZ (2009).

35 YADIN (1955), 229-242. See with much elaboration: MICHALAK (2012), 149-181.

36 For this section and its similarity with other passages in yahad literature, see SHEMESH
(1997); OLYAN (2001).

37 English translation follows M. Wise, M. Abegg and E. Cook with N. Gordon, in The Dead
Sea Scrolls Electronic Library database, with slight modifications based on the new readings in
Qimron (2010).
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1. For You have a multitude of holy ones in the heavens and hosts of angels
in Your exalted dwelling to pr[aise] Your [truth]...

4. ... commissioning the ho[sts of Your h]eroes by their thousands and myr-
iads together with Your holy ones [and the host of] Your angels, and directing
them

5. in battle. [You judged] the earthly adversaries by trial with Your judge-
ments. With the elect of heaven You were pr[sent] vacat

7. And You, O El, are wo[rshipped] in the glory of Your dominion, and the
company of Your holy ones is in our midst for etern[al] support (27v7
[a]now). ...

8. ... For the Lord is holy, and the King of Glory is with us together with (av)
the holy ones.*® The migh[ty of] a host of angels are with our commissioned
forces.

9. The Hero of Wa[r] is with our company, and the host of His spirits is with
our steps.

In this passage and others similar (1QM 14:14, 17:4-9, 18:1-2), the Israelites
march into war accompanied by a divine army. The text takes pains to emphasize
how the divine heroes merge in the units of the human army, as they fight and
win together. The fighting divinities are called here N7V 2w 12 DKM
M RAX,IWITPR, “angels, sons of heaven, community of (Your) holy ones, host

of spirits”. The master of the assembly is called El, alongside his title “king of

glory”.*

Dedicated sections in 1QM convey special rules for the trumpets that are
blown during the war (2:16-3:11), and for the standards carried in battle (3:14-
4:17). Each of these objects carried an inscription, a kind of short slogan. Similar
inscriptions are then reported on the royal equipment of the prince in 4:18-5:2.
Few inscriptions resemble biblical war slogans, but most are novel.** Slogans
contain two words, the second of which is “El”, with the first one being a noun,
connected to El by means of a genitive. Some slogans indicate divine attributes:

DR 1OWR PR 7120 98 PTY PR R
Truth of El, justice of El, glory of El, judgment of El

Some give battle epithets:

DR N9 5% 07123 58 M ,9KR 1Rl R Danon LR 9 BRI, OR TVm LOR P

38 COLLINS (1993), 315, doubts whether the word ov is the preposition “with” or rather an
indication the noun “people, nation” (cf. Dan 7:18). I think the former meaning is preferable.

39 The title *117x8 appears in line 8 as part of the liturgical background of this hymn.

40 YADIN (1955), 105-106; CARMIGNAC (1956), 244-245; DAVIES (1977), 30-31 notes espe-
cially the presence of biblical vocabulary from Num 1-10. For a recent discussion of the performa-
tive power of the inscriptions see JASSEN (2016); PIAMENTA (2019), 51-55.
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Right hand of El, Appointed time of El, Tumult of El, Slain of El... War of
El, Revenge of El, Strength of El, Might of El, The annihilation of (i.e., by)
El

When returning from battle the slogans relate to the glory of El:

OX nMawn R 573,58 amn
Exaltation of El, Greatness of El, Praise of El.

Some designate the community:

DR MINAY 9N ORIP 9K D7 0K 0937 ) 9R mimown O Suaw HR Cama 9K N7y

Congregation of El, Camps of El, Tribes of El, Families of El, Divisions of
El, Assembly of El, Those called by El, Hosts of El.

Some designate the victory:

SR N970 5% M7 ,9R 781,98 nwwd
Deliverances of (i.e., by) El, Victory of El, Thanksgiving of El, Praise of El.

Some inscriptions contain a longer text that ends or begins with the usual slogan,
such as:*!

PYITP *amna DR 217w (3:5)
The well-being of El in the camp of His holy ones.

DX ORIWNA DOTON WA PTX ORIWN 21 02191 2K 7777 PR M1ax (3:5-6)

The Mighty deeds of El, scattering the enemy and scaring away all those who
hate justice, and a withdrawal of mercy for those who hate El.

The battling squads write a series of battle slogans on their standards, followed
by the names of the warriors (4: 6-8, 12-13), while the weapons of the prince of
the entire congregation carry the names of all tribes and their leaders (5:1-2).
The divine name El is invoked in these slogans as part of the general policy
of divine names in Qumran, its mention usually being considered as a technical
or scribal replacement of the name YHWH.*> However, this intensive presence
of El is especially suggestive in the War Scroll, where the context is intervention

41 DAVIES (1977), 32 discusses the content of these expansions, which he sees as “additions”,
i.e. glosses that were added to the short slogans. He sees three types of expansions: simple, ethical,
and dualistic.

42 For example, JASSEN (2016), 200, mentions that “All of the trumpet inscriptions include
God’s name”, without relating to the specific name invoked.
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in war on the part of the divine assembly and its leader. The West-Semitic con-
notations of the name El have a special effect. The slogans mention the commu-
nity of El, which in this case is the human community of Israelite soldiers, but
in the War Scroll this community coalesces with the divine community of angels,
as described quite clearly in 1QM 12:1-9 quoted above. This passage is related
to the textual pericope on the trumpets and the standards, as shown by the shared
vocabulary employed on the standards (such as: 17¥1,79% ,mMX23¥ ;7123 ,77Y). In
addition, the angels are called by name in 12:1-2, in a similar way to the writing
of the soldiers’ name on the standards in 4:1-5.

The Semitist Itzhak Avishur called attention to an intriguing similarity be-
tween the slogans of the War Scroll and an enigmatic Ugaritic text preceding it
by more than a millennium. The text RS 4.474 (CTA 30, KTU 1.65) is variously
interpreted as a prayer to El, an Opfertext, or a scribal exercise.** It was recently
examined by Dennis Pardee who placed it among the deity lists from Ugarit but
did not commit to a specific genre.** Pardee’s transcription, English translation,
and interpretation will be followed here. This text, a roster in form and content,
begins with mentioning //u (the Ugaritic pronunciation of the deity called here
El) and his family:

‘Ilu, the Sons of Ilu (bn il), the circle of the sons of Tlu (dr bn ’il), the
assembly of the sons of Ilu (mphrt bn ’il), tkmn (sic) wsnm.

Line 5 mentions Ilu and his consort Atiratu. Lines 6-8 record attributes or
hypostases of lu:

hnn il the grace of 'Tlu
nsbt ‘il the solidity of 1lu
Slm il the well-being of Tlu

Line 9 gives two further attributes of 'flu ('il hs, il [n]dd), and line 10 gives
two epithets of the god Ba Iu (B ‘? spn, B'l). Lines 12-18 on the reverse side of
the tablet give a roster of construct phrases with '7/u, which Pardee reads as the
god’s weapons and tools.*> Each of them is preceded by the preposition bet to
convey an instrumental meaning:

43 See the opinions in AVISHUR (1994), 308-309; PARDEE (2000), 383. I thank Shlomi Efrati
for calling my attention to Avishur’s study.

44 PARDEE (2002), 21-23. See the full treatment in PARDEE (2000), I, 364-385, and the long
but inconclusive summary in pp. 383-385.

45 PARDEE (2000), 375-376, explains why this list does not continue the abstract attributes from
the recto but rather names concrete tools.
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b mrhil By Ilu’s blade

bnitil By Ilu’s axe

b smd il By Ilu’s yoke
bdmil By Ilu’s crusher

b srp il By Ilu’s fire

b knt il By ’Ilu’s foundation

b gdyn il By Ilu’s care

Line 19 on the upper edge of the fragment seems to have given the subject
and predicate for all the deeds recounted in lines 12-18, but it is damaged.*®
Pardee translates: “by [the instruments in lines 12-18]) did 'f/u build (bn ’il)”,
and thus understands the entire recto side of the tablet as recounting '/lu’s acts
as creator.

Avishur highlighted the similarity between the Ugaritic text and the section
from the Qumran War Scroll.*’ Both texts contain references to El’s circle; some
of the Hebrew slogans mention 98 072w ,7% 97p ,%R N7y, which stand in close
correspondence to the Ugaritic terms. The human and angelic circles coalesce in
the War Scroll. Both texts underscore the combat and military activity of EI. In
terms of grammatical form, both texts employ phrases that begin with the instru-
mental bet. Whether the Ugaritic text served as a prayer before battle or rather
as a scribal prototype for such a usage, the similarity is striking. The gap of over
1,000 years between the two texts is discouraging for the evaluation of the par-
allel, yet as we saw, such continuity is not unthinkable for the persistence of
religious and cultural elements in the Levant.*3

One element may add to the credulity of Avishur’s proposal: the word ¥
“help, support”, which occurs in the hymnic account of the angels’ battle in 12:7,
as well as on one of the banners in 4:13. This term appears six times in 1QM. In
the hymn from column 12, the assembly of holy ones functions within the human
community “for eternal support” ([2]n21 71¥). Yet again the noun appears in
1QM 17:6, describing the victory gained by the angel Michael over the Ruler of
Wickedness. This ubiquitous use of 7Y in a military context stands out in the
DSS.* Notably, six of the seventeen occurrences of the noun 7V in the Qumran

46 Three of the four letters of this line are damaged. The line may also refer again to the sons
(bn) of “Ilu or to his act of creation. See PARDEE (2000), 381.

47 AVISHR (1994), 323-327. 1 do not cite here all of Avishur’s claims, some of which are far
reaching. He ultimately classifies the Ugaritic text as “a list of war banners” (p. 326).

48 Compare for example the temple ritual of the crimson thread ties to the horns of the scape-
goat. This ritual is attested in Hittite texts from the mid-second millennium and in rabbinic Jewish
texts from the first centuries CE: see AYALI-DARSHAN (2013).

49 This usage may be compared with the use of the Greek term cOppayog to depict divine (but
not angelic!) intervention in war in 2 Macc 8:24, 10:16, 11:10, 12:36 et sim.; see MICHALAK (2012),
192-205.
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corpus are in the War Scroll and related literature, and another one depicts a
similar situation of divine and human hosts (11Q13 Melchizedek 2:14). Other
occurrences of the noun 1Y in the scrolls are either very fragmentary (hence
doubtful), or constitute allusions to biblical verses such as Deut 33:26 and Gen
2:18. The noun is used in a military context in Deut 33:29, Ezek 12:14(?), Ps
89:20, Dan 11: 34. None of these verses involves the angelic host.

The use of 7Y in a military context, specifically with regard to the divine
assembly, can be anchored in West-Semitic material, this time from the Phoeni-
cian History by Philo of Byblos. This treatise is known from quotations in Eu-
sebius’ Praeperatio Evangelica, which go back to Philo, a mid-second century
CE Phoenician author.’® The book conveys the stories of Phoenician mythology
about the creation of the world and the beginnings of human civilization. Philo
was an Euhemerist, following the school of Euhemerus, a roman mythographer
who explained the gods as pioneering human benefactors whose benevolence
was acknowledged by divinization.’' At the same time, Philo claims to have de-
rived his traditions from a Phoenician priest called Sanchuniathon, who accord-
ing to Philo lived many centuries beforehand. Scholars still debate the antiquity
of Philo’s sources, but there is general agreement that his traditions do go back
to an earlier source, earlier at least than his own time at the second century CE.>
Therefore, with due caution it is possible to use Philo’s mythology as a source
for the religious traditions in Phoenicia in the last centuries BCE and even ear-
lier.>* Scholars in the past raised analogies between Philo’s traditions and the
Enochic Book of Watchers, and indeed the two books belong to a similar envi-
ronment, as I claimed elsewhere.>*

A long section in Philo’s history (Eusebius, P.E., 809.14-811.22) recounts
the theomachy between the primordial gods: El-Kronos vs. his father Ouranos.>
This section was already noted by Patrick D. Miller as part of his account of the
military capacities of the god E1.%® At some stage Philo describes the formation
of camps around the warring gods (P.E., 8§10.7,18):

50 The best text and commentary of the Phoenician History is still BAUMGARTEN (1981).
Philo’s text deserves more extensive new studies given its importance to understanding mythology
in the Levant. See recently BONNET (2015), 156-157; LOPEZ-RUIZ (2017). Not denying the antig-
uity of Philo’s sources, Lopez-Ruiz is interested in highlighting his activity as an author in the
roman east. See further: DARSHAN (2018), 156-167 (Hebrew).

51 For Euhemerus and his doctrine see WINIARCZYK (2013); HAWES (2014). See also BOR-
GEAUD (2017).

52 See BONNET (2015), 156-157; LOPEZ-RUIZ (2017).

33 See for example DEL OLMO LETE (2018), 35 n. 20; HANDY (1994), 46.

54 See BAUMGARTEN (1981), 153-158; recently BEN-DOV (forthcoming a); EFRATI (forthcom-
ing).

55 BAUMGARTEN (1981), 180-213.

56 MILLER (1973), 51-54.
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Eita 6 'Eppiic Toic Tod Kpdvov cuppdyotg Adyoue payéag Stoheydeic méfov
évemomoe tiig kot Tod Ovmavov péyng vmep tiig I'g [...]

6188 svppayot "Hhov tod Kpdvov o nekidncay, dg dv Kpdviot odtot
Apag o1 keyouevor mi Kpdvov.

Then Hermes, speaking magical words to Kronos’ allies, created in them the
desire to fight against Ouranos on behalf of Ge [...]

The allies of El [i.e.]’” of Kronos were nicknamed Eloim, as those called after
Kronos might be called Kronioi.

Part of Kronos’ war is played by his allies, or more literally his supporters,
00 Kpovov ovppdyoic. The passage recounts the way they were recruited by
Hermes for the war. Then follows a curious note, explaining the terminology of
those supporters, this time not only using the Greek name Kronos but also the
Semitic name El. In this note, the author underscores the terminology for the
One and the Many in the divine realm, with the latter called upon the former,
and with the dynamic that exists between El and Eloim, Kronos and Kronioi.
The helpers of El (01 oOppayot "Hiov) are called Eloim (EAmw), in the same
way that Kronos’ supporters would be called Kpdviot. The presence of the plural
term Eloim remains a riddle, as it is not attested anywhere else in Philo’s extant
fragments. While this group probably consisted of individual gods, their identity
is blurred, being subsumed under the collective term “Those of EI”.

Whatever the meaning of this term in its Phoenician context, it is striking to
see the Semitic “Eloim” when keeping in mind the meaning of the term in
roughly contemporary Jewish literature. In Qumran as we saw, an extraordinary
role was assigned to the dynamic between the One and the Many in the divine
realm, with the divine El acting as leader of the assembly. The War Scroll pro-
vides the opportunity to see such a theological outlook set in a military context,
in which the heavenly sphere abuts on the human one. For our purposes, the
phrase 61 cOppoor "HAov is equivalent to the Qumranic X 77, with a heavenly
army recruited to support El in his war. This term attracted the attention of Mil-
ler, writing fifty years ago.”® He brought forth evidence from the Ugaritic name
il t'dr b'l, “gods, helpers of Baal”, which appears in various god lists and attests
to a concept of the divine assembly at war.>® Miller was aware of the god of the
War Scroll as a cognate to the west-Semitic warrior god, and counted it as one
of the sources in his book.

57 The gloss t0d Kpovov serves as an apposition to the mention of El (61 8¢ oOppayot "Hiov
100 Kpdvov Erop énexinonoav).

38 MILLER (1973), 52.

39 RS 1.017,24.264, 20.024, 24.643. See PARDEE (2002), 14-15. Thanks are due to Ed Green-
stein for the reference.
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The present discussion accumulates the evidence collected by Miller and Av-
ishur in an aim to draw a comprehensive framework for understanding the War
Scroll as a Levantine text. Various sources of inspiration were previously sug-
gested for the War Scroll, from biblical passages to Greco-Roman military trea-
tises.®® At the same time however, the Scroll is committed to wider models of a
cosmic war, which share some affinities with those of other cultures in the Le-
vant.®! To some degree, M is not only an organizational rule or manual of war,
but also, a mythological text. The author of the War Scroll did not read Philo’s
Phoenician History and surely not any Ugaritic text. All of these sources, how-
ever, belong to the same stream of tradition. The author of the War Scroll was
an active agent in the mythological body of the Levant in the same way that Philo
— or his source — constituted such agents.

The finds discussed here call for a qualification of the kind of monotheism
attested in the War Scroll. In the terms defined above, the scroll employs “inclu-
sive monotheism” rather than “exclusive monotheism”. To use the terms of
Stefan Beyerle, the scroll is not particularly keen on underscoring the One-ness
of god;%? in fact, its literary effect depends, perhaps more than any other text of
the yahad, on the dynamic between the One and the Many, with the latter group
joining El in his war with the enemies of Israel. The scroll does state the incom-
parability of the supreme god (10:8-9) and his supremacy over Evil (13:10-11).6
Moreover, the War Scroll supports the Jewish fundamental precept that only one
god should be worshipped, as indeed the other divine beings are never the object
of worship in M.** The divine beings are for the most part not acting as individual
agents but rather as a faceless multitude of Holy Ones. However, the War Scroll
makes one additional step even beyond other yahad writings in assigning agency
to the angel Michael (17:6-7) as a commander of the divine army.%® The power

0 See FLUSSER (2007); CARMIGNAC (1956); DUHAIME (2004), 53-60, 103-104.

61" A similar mode of interaction with non-Israelite mythology is exemplified in presence of
elements from the Gilgamesh Epic in the Book of Giants. While the latter does not know any actual
text of the epic, it is familiar with the Gilgamesh tradition. The Book of Giants uses Gilgamesh
motifs in a way that resembles their general role in the original epic while at the same time weaving
anovel mythological texture around them. See GOFF (2009); BEN-DOV (forthcoming a), and earlier
literature cited there.

92 BEYERLE (2014), 240.

93 The concept of Dualism, in this case ethical dualism of Good and Evil, is also an essential
part of the multiple personalities in the divine realm. This aspect of the deity was not discussed in
the preset article and deserves a separate discussion. The studies by COLLINS (2000) and BEYERLE
(2014) trace the way towards addressing dualism as part of the Jewish apocalyptic religious tradi-
tion.

4 Following the terms of BAUCKHAM (2008), this ban on worship is indeed an indication of
exclusive monotheism. But see STUCKENBRUCK, NORTH (2004).

65 See the observations by COLLINS (2000); HURTADO (2010).
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of El in this composition is thus reinforced by the multitude of divine beings,
junior and senior, who join him and ultimately sing his praise.

3. CONCLUSION

The Divine Assembly constituted an essential component of the religion of the
yahad, with the very definition of the deity expressed by his leadership of an
assembly of divine beings. Such a mythic view of the deity is not foreign, neither
to the biblical religious worldview nor to later Jewish thought. Human members
of the yahad saw themselves as deeply merged in the divine world, frequently
standing in unison with the holy ones. These ideas in Qumran literature continue
the West-Semitic stream of tradition, as old as the second millennium BCE. The
War Scroll in particular bears such a mythological contact, when depicting the
heavenly host at war shoulder to shoulder with the human community.

The present study stands at a point on the swing of the pendulum between
the inclusivity and exclusivity of Jewish monotheism in the Second Temple pe-
riod. The author or authors of the War Scroll, like other authors of the yahad,
stressed the inclusivity of the divine realm. In this respect, my study follows the
way traced by Collins and Mizrahi in their view of yahad religion. I study the
specific application of this religious worldview to the unique scenery of the War
Scroll, where semi-divine combat scenes called for a resurrection of mythologi-
cal language. Whereas Mizrahi demonstrates the vitality of Ancient Near Eastern
traditions with regard to the heavenly abode of the deity and the deification of
divine paraphernalia in the Songs of the Sabbath Sacrifice, I aimed to demon-
strate its vitality in the literary environment of war. Both The Songs and the War
Scroll form a precedent for later developments of this tradition, among Jews and
Christians alike, and the variety of monotheisms invoked by them in subsequent
centuries.

The present article offers a new insight about the genre of the War Scroll.
After a long and elaborate discussion, Jean Duhaime has concluded that this
composition is not an apocalypse although it does contain elements from the
apocalyptic tradition. For him, “this composition is an eschatological rule that
parallels, in a religious and utopian way, the genre of the Graecco-Roman tactical
treatise”.°® While this may be right, in this article I underscored a conspicuous
characteristic of apocalyptic literature: the use of mythological elements from
the wider Levantine culture. The eschatological war is fashioned, at least partly,
on the pattern of primordial theomachy.

% DUHAIME (2004), 45-61, quote from p. 61.
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LES DIEUX DES TOPHETS :
BAAL HAMMON, TINNIT ET LES AUTRES.
FORMULES ONOMASTIQUES ET IMAGES

Bruno D’ANDREA*

This paper aims at elucidating the naming systems and the iconographic repre-
sentations of the gods of tophets, i.e. sacred areas featuring an open-air space
used for the deposit of cinerary urns containing the cremated remains of children
and/or animals and the erection of stele (8" century BCE — 2" century CE).
These are the Phoenician deities Baal Hammon, a god closely related to the
tophets, and Tinnit, a rather enigmatic divine entity directly related to the tophet
of Carthage afier the 5" century BCE. Other deities are mentioned on rare oc-
casions in the tophet inscriptions. This almost total absence of other deities in
the tophets, and vice versa the scarce presence of Baal Hammon and Tinnit out-
side the tophets, is particularly interesting in religious contexts where the
synnaoi theoi are well established and rather widespread.

Cette contribution se propose d’analyser les systémes de dénomination et de
mise en images des dieux des « tophets » — ces aires sacrées caractérisées par un
espace destiné a accueillir des urnes cinéraires contenant les restes calcinés d’en-
fants et/ou d’animaux et des stéles votives.! Les inscriptions gravées sur un bon
nombre de ces steles commémorent des veeux adressés aux divinités phéni-
ciennes Baal Hammon (désormais ici BH) et, dans une moindre mesure, Tinnit.
A partir du VIII® s. av. n.&.,% ces sanctuaires sont implantés dans des établisse-
ments phéniciens d’Afrique du Nord, de Sardaigne, de Sicile, de Malte et, peut-
étre, de Chypre. Le modéle du tophet s’affirme vigoureusement en Afrique du
Nord a partir du III° s. et, étonnamment, aprés la conquéte romaine et jusqu’au

* Je remercie Maria Giulia Amadasi Guzzo, d’avoir accepté de relire mon texte, ainsi que pour
ses conseils et remarques constructives, et Reine-Marie Bérard, qui en a assuré la relecture. Un
grand merci a Corinne Bonnet, Fabio Porzia et a toute 1’équipe du projet MAP pour m’avoir invité
au séminaire et m’avoir ainsi donné 1’occasion d’approfondir les systémes de dénomination et de
mise en images des dieux des tophets.

I XELLA (2013) ; D’ANDREA (2018a). N’étant pas associées avec certitude aux tophets du
monde phénico-punique, on ne traitera pas ici les sources littéraires gréco-latines sur les sacrifices
humains pratiqués par les Phéniciens et la tradition du Moloch biblique et du « passage par le feu »
d’enfants dans la vallée de Ben Hinnom a Jérusalem.

2 Dans la suite du texte et sauf mention du contraire, toutes les dates s’entendent avant notre
ére.
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II° 5. de n.¢.® Ces sanctuaires d’époques punique tardive et romaine présentent
les mémes caractéres que les tophets plus anciens, mais montrent aussi des dif-
férences plutét marquées entre eux. Cela dérive de leur chronologie et de leur
localisation dans des établissements libyques ot I’on constate une présence plus
ou moins intense de 1’élément punique.

Pour étudier les dieux des tophets, il faut préalablement considérer que
— comme 1’a écrit J.-P. Vernant® — les divinités des systémes polythéistes sont
des puissances et non des personnes, des entités complexes qui ne peuvent pas
étre simplifiées en recourant a des étiquettes du type « dieu ancestral » ou
« déesse mere ». N’étant pas des dieux immuables et prédéterminés, nous ne
pouvons définir leur « nature » en superposant des éléments présentant un carac-
tére strictement local ou relevant d’une chronologie limitée : dans ce cas, le
risque de tomber dans des généralisations abusives, créant ainsi des dieux mo-
nolithiques et « nationaux » dans un monde sans nations, est élevé. Pourtant,
cette approche est largement répandue dans les études sur les dieux phénico-
puniques, y compris ceux des tophets : BH a été décrit comme un personnage
divin agé, ancestral, paternel, géniteur des dieux comme des hommes, qui garan-
tit I’ordre cosmique et la fertilité.” Tinnit comme une divinité lunaire, chto-
nienne, guerriére et psychopompe, a la fois vierge et mére miséricordieuse et
secourable, partenaire de BH et médiatrice entre ce dieu et les hommes.® Ces
définitions émanent dune accumulation de données parfois sur-interprétées,
d’un comparatisme « sauvage » et/ou d’une sur-utilisation de sources extérieures
au monde phénico-punique telles que les textes bibliques et ougaritiques d’une
part, ceux de langue grecque et latine de 1’autre. Le résultat de ces opérations est
de réduire nos possibilités d’explorer les systémes pluriels et combinatoires opé-
rants dans la « fabrique » du polythéisme. Dans cette contribution, on ne retien-
dra pas ces définitions larges pour privilégier plutdt une analyse des systémes de
dénomination et de mise en images des dieux des tophets, de maniére a pouvoir
détecter les multiples facettes qui caractérisent ces puissances divines dans les
rituels ou elles sont mobilisées.

En ce qui concerne les systémes de dénomination, on peut utiliser les notions
de formule et de séquence onomastiques proposées dans le cadre du projet ERC

3 Ces sanctuaires ont été récemment étudiés dans D’ ANDREA (2014a).

4 VERNANT (1965), 79.

3 Pour étudier BH, voir XELLA (1991). Cf. GSELL (1920), 277-301 ; FANTAR (1990) ; LIPINSKI
(1995),251-264 ; BONNET (2014), 73-74 ; D’ ANDREA (2014a), 24-26 et 313-316.

¢ Le seul ouvrage dédié a Tinnit, qui a plusieurs égards est toutefois dépassé est HVIDBERG-
HANSEN (1979). Cf. GSELL (1920), 243-276 ; MATTHIAE SCANDONE (1976) ; MOSCATI (1981) ;
GROTTANELLI (1982) ; BORDREUIL (1987) ; AMADASI GUZZO (1991) ; LIPINSKI (1995), 199-215 ;
MARIN CEBALLOS (1995) ; BONNET (2014), 93-95 ; GARBATI (2013) ; D’ANDREA (2014a), 26-27
et 316-318 ; BENICHOU-SAFAR (2016).
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Mapping Ancient Polytheisms : le bindme traditionnel théonyme + épithéte cul-
turel ou épiclése poétique, dans lequel le théonyme individualise et 1’épi-
thete/épiclése caractérise, peut &étre ainsi considéré comme une formule-sé-
quence composée d’attributs onomastiques. Cela est d’autant plus nécessaire
pour étudier les religions ouest-sémitiques, dans lesquelles le schéma théonyme-
épithéte/épiclése dérivé des études sur la religion grecque s’avére particulicre-
ment inadapté. Prenant I’exemple des dieux des tophets, la formule BH est cons-
tituée par un nom divin qui est aussi une sorte de titre — Baal en sémitique dé-
signe un « Seigneur, Maitre » — et par un substantif, HMN, qui qualifie le type
de Baal (« de I’Amanus/des baldaquins ») ; le nom Tinnit est généralement ac-
compagné par le syntagme PN B'L, « (en) face de Baal », qui désigne la puis-
sance performative de Tinnit dans le cadre des tophets.® A I’évidence, ces deux
divinités sont désignées par des formules onomastiques auxquelles d’autres titres
et attributs peuvent étre associés, selon les agents, les lieux, les circonstances,
les objectifs.

Pour les représentations, il faut considérer que textes et images sont des lan-
gages différents.” Souvent, ces langages dialoguent, mais le risque de ne pouvoir
comprendre ce dialogue si I’on ne dispose pas des codes pour les décrypter est
¢élevé. Dans les études phénico-puniques, des représentations anthropomorphes
ainsi que des symboles abstraits et géométriques ont été volontiers associés a des
divinités spécifiques sans considérer que, dans les systémes polythéistes, ces as-
sociations ne sont ni constantes ni univoques. Les attributs iconographiques et
onomastiques, loin d’avoir une portée canonique, participent du processus ex-
ploratoire des puissances divines par les hommes.!? Ils représentent les carac-
teres, les fonctions et les attributs des dieux mais n’expriment pas des identités
aisément et constamment reconnaissables parce que délimitées : plusieurs divi-
nités peuvent se cacher sous les mémes dénominations/images et plusieurs dé-
nominations/images peuvent désigner une méme divinité.

1. BAAL HAMMON

BH est omniprésent dans les tophets. Il est attesté deés les inscriptions votives les
plus anciennes,'' qui datent du VII-VI® s. et proviennent de Carthage, Rabat,

7 BONNET (2017) ; BONNET et al. (2018). Pour étudier ces séquences onomastiques, la base de
données du projet MAP (https://base-map-polytheisms.huma-num.fr/) est un outil fondamental de
travail.

8 BONNET (2009).

2 GARBATI (2012) ; BONNET (2014), 47-51.

10 BONNET ef al. (2018), 585.

11 CIS 123a-b (Rabat), 147 (Sant’Antioco), 5684-5685 (Carthage). D’autres inscriptions car-
thaginoises datées des VIe-Ve s. sont analysées dans MAZZA (1977). A Motyé, BH est attesté dans
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Sant’ Antioco et Moty¢. Le nom du dieu, auquel les veeux sont adressés, est gé-
néralement précédé par 'DN, « Seigneur », qui semble avoir une fonction for-
mulaire. En Sardaigne et Sicile, BH est le destinataire aussi de deux dédicaces
du tophet de Tharros datées probablement au cours du V¢ s. et de trois inscrip-
tions votives provenant de Marsala et datées des [V®-II° s. ; dans une de celles-
ci, il est invoqué en seconde place aprés TNT PN B‘L.!?

A Carthage, le « Seigneur BH » est invoqué dans la quasi-totalité des plus de
6000 inscriptions votives du tophet. Si les rares inscriptions datées des VII®-
VI s. sont adressées au seul BH, les milliers de dédicaces datées du IV®s. au II°
s. sont adressées aussi a TNT PN B‘L, qui occupe la premiére place ;'3 toutefois,
cela ne semble pas indiquer une prééminence de Tinnit sur BH. Dans quelques
cas, I’ordre des deux dieux est inversé ou la séquence "'DN B‘L HMN perd I’'un
de ses éléments.'* Une inscription est dédiée au « dieu » ('L) BH."?

Des formules semblables sont attestées dans le 25 inscriptions environ du
tophet de Sousse, datées du IV s. au II°-I* s., ou BH est parfois invoqué avant
TNT PN B°L ou perd I’attribut onomastique HMN.!®

A Constantine, BH est invoqué dans la plupart des plus de 400 inscriptions
votives puniques et néopuniques du tophet.'” Au contraire de Carthage, dans
cette ville, le «le Seigneur BH » occupe la premicre place avant TNT. Dans
quelques cas, il regoit les qualifications de « Saint », « Dieu » et « Dieu saint ».'®

Une inscription est dédiée au « Seigneur BH, parce qu’il est / en tant que BL
BT », c’est-a-dire « Baal de la Maison » — par rapport au réle de protecteur de la
famille — ou « Baal du Temple » — par référence au tophet.'® Cette derniére pro-
position semble préférable en considération du fait qu’une autre inscription men-
tionne le « Temple (BT) de Baal Addir », dieu qui, dans le tophet local, est

la quasi-totalité des 40 inscriptions votives du tophet datées entre le VI¢ s. et le premier quart du
Ves. : AMADASI GUZZO (1986). La dédicace n° 5 est adressée au seul Baal ; dans la n° 2, le dieu ne
porte pas le titre de "DN. Cf. AMADASI GUZZO (2002), 95-97.

12 Pour Tharros : UBERTI (1976), 214 ; (1978), 73-75 (lecture douteuse). Pour Marsala : /CO
Sic. 4, 5, 10.

13 XELLA (1991), 57-65 ; AMADASI GUZZO (2002), 97-100 ; D’ ANDREA (2014a), 57-59. Pour
le tophet : BENICHOU-SAFAR (2004).

14 Par ex. CIS 406-407, 3265, 3786, 4620, 4895, 4938-4945, 5732, 5931 (BH est mentionné en
premiére place) ; CIS 404-405, 3248 (la séquence perd B'L) ; CIS 239, 582, 594, 1228, 2169, 5024
(la séquence perd "DN) ; CIS 3707, 4939 (la séquence perd HMN).

15 CIS 4943. Voir aussi CIS 3775 dédiée « aux dieux » (L 'LM), vraisemblablement BH et Tin-
nit.

16 FEVRIER (1953) ; BENICHOU-SAFAR (2010) ; D’ANDREA (2014a), 85-96.

17 Ce corpus est constitué par presque 450 inscriptions (320 puniques circa, 90 néopuniques,
17 grecques, 7 latines et 1 libyque) datées de la moiti¢ du I1I¢ s. av. a la moitié¢ du I s. de n.¢. : voir
les catalogues EH, HNPI, SPC. Pour le tophet : D’ANDREA (2014a), 271-275.

18 EH 20, 44, 64 ; SPC 104 (saint) ; SPC 23, 64 (dieu) ; SPC 29 (dieu saint).

19 EH 25. Cf. XELLA (1991), 68-69 (maison) ; RIBICHINI (2002), 431-433 (temple).
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Fig. 1: Les attestations épigraphiques de BH en Afrique du Nord. 1, Carthage ; 2,
Thinissut (Baal) ; 3, Sousse ; 4, El Jem (?) ; 5, Mateur ; 6, Hr. el-Hami ; 7, Zama Re-
gia ; 8, Hr. Ghayadha ; 9, Illes ; 10, Maghraoua (Baal) ; 11, Maktar ; 12, Mididi ; 13,
Sidi Ahmed el-Hachmi ; 14, Althiburos ; 15, Hr. el-Bled ; 15, Thignica ; 16, Tébour-
souk (Baal) ; 17, Dougga ; 18, Hr. Thibar ; 10, El Ghzaizya ; 20, El Kef'; 21, Ksiba
Mraou (Baal) ; 22, Annaba ; 23, Guelma et Ain Nechma ; 24, Oum el-Bouaghi ; 25,
Tirekbine (Baal) ; 26, Constantine ; 27, Tiddis ; 28, Oudjel. En dehors de la carte
(Baal) : Bethioua, Cherchell, Capo Djinet et Sabratha (B. D’ Andrea, d’aprés Google
Earth © Image Landsat).

identifi¢ avec BH.? Dans les inscriptions grecques qui font partie du méme cor-
pus, le nom BH est soit translittéré (Balk Apovv/Apodvt) soit remplacé par la
mention de Kronos, 1a ou, dans les inscriptions latines, il est identifi¢ avec Sa-
turne.?! Le seul BH, sans Tinnit, est le destinataire de la plupart des inscriptions
votives des tophets d’époques punique tardive et romaine (Fig. 1).>? Sans appro-
fondir les raisons qui pourraient expliquer la diffusion de ce culte dans les ré-
gions libyques et aprés la conquéte romaine, il est important de considérer que

20 EH 27. Voir les notes 128-132.

2VEH gr. 1-2,3-6 ; EH lat. 1,2 (?), 4, 5, 7. Cf. LE GLAY (1966b), 28, n° 7. Une identification
de BH avec Kronos-Saturne semble se vérifier aussi dans les sources littéraires gréco-latines sur les
sacrifices humains pratiqués par les Phéniciens : XELLA (1991), 91-100 ; D’ANDREA (2018a), 41-
43.

22 D’ ANDREA (2014a), 314-315.

23 D’ ANDREA (2017) et (2018b). En Tripolitaine, bien qu’on trouve des tophets d’époque tar-
dive, BH n’est pas attesté (2014a, 256-264). Il semble toutefois possible de reconnaitre le dieu dans
le Baal identifi¢ avec Saturne dans une inscription bilingue néopunique-latine de Sabratha :
D’ANDREA (2014a), 263.
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ces tophets — comme d’ailleurs celui de Constantine — se développent dans un
milieu culturel libyque avec une présence plus ou moins intense de 1’élément
punique.

A part les variations orthographiques correspondants aux changements pho-
nétiques du punique tardif (B'L =BHL, B'L ; HMN = MN, ‘MN, HN, M’N), on
peut constater que la séquence 'DN B‘L HMN perd souvent HMN et/ou 'DN ;
dans deux dédicaces, le titre 'DN est remplacé par B‘L,** alors qu’une inscription
de Bulla Regia est dédiée au « Seigneur » seulement.”> A Maktar 1’épithéte
« Saint » est apparemment attestée.® Une inscription néopunique d’Althiburos
(I1°-1°" 5.) est dédiée au « Seigneur BH d’Althiburos (B'LTBRS) » ;27 Iépithéte
topique est introduite par la proposition B- selon un usage trés répandu dans les
religions ouest-sémitiques. Un « prétre de BH » —réle qui n’est jamais attesté
ailleurs — et des MQDSM, « sanctuaires », sont cités dans la méme inscription.
Ne connaissant pas le lieu exact de découverte, il reste impossible a déterminer
si cette dédicace était a I’origine placée dans le tophet récemment fouillé par une
équipe tuniso-italienne.”® Une inscription néopunique du tophet de Thinissut
commémore la dédicace de « deux sanctuaires » (MQDSM SNM) au « Seigneur
BH et a TNT PN B'L » :*’ ces MQDSM pourraient indiquer deux cellae baties
dans la partie occidentale de cette aire sacrée au cours des [I°-I*s. En Afrique
du Nord, la superposition de Saturne & BH est largement attestée.’® La seule
mention de BH dans une inscription latine est vraisemblablement constituée par
une dédicace de Dra Ben-Jouder datée du I s. de n.¢. et adressée a /BJal Amoni
[AJug(usto).>!

Le dossier épigraphique de BH met en évidence que son culte était diffusé
non seulement dans des contextes phénico-puniques, mais aussi dans des con-
textes libyques et d’époque romaine, ou BH pouvait étre appelé tout simplement
Baal. Les attributs onomastiques du dieu ne fournissent guére de données pour
définir ses caractéristiques et fonctions. En dehors des tophets, BH est attesté
dans une inscription phénicienne de Zingirli** — I’ancienne Sam’al en Anatolie
sud-orientale — datée du dernier quart IX® s., qui est la mention la plus ancienne

24 HNPI Arseu N1 ; Guelma N36.

25 HNPI Hammam Derradji N1.

26 HNPI Hr. Maktar N9.

27 KAI 159 = HNPI Hr. Medeine N1. Pour le tophet : D’ANDREA (2014a), 218-223.

28 Voir par ex. BOTTO, KALLALA, RIBICHINI (2017).

29 KAI 137 = HNPI Bir Bou Reckba N1. Pour le sanctuaire : MERLIN (1910) ; D’ ANDREA
(2014a), 121-133. Pour MQDS : DNWSI (1995), 680.

30 D’ ANDREA (2014a), 318 ; (2018b). Pour le culte de Saturne : LE GLAY (1961), (1966a) et
(1966b).

3L FERRON (1953). Cette inscription pose la question du rapprochement possible avec
Am(m)on : voir les notes 53-54.

32 KAI 24. Cf. TROPPER (1993), 20-46.
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du dieu. BH (qui appartient a BMH) y est invoqué avec deux autres entités di-
vines — B'L SMD (« Baal de la Massue ») de Gabbar et RKB’L Seigneur de la
maison/dynastie (B'L BT) — dans la malédiction qui cl6t I’inscription, dans la-
quelle le roi Kilamuwa retrace son régne : on demande aux trois dieux d’inter-
venir collectivement pour punir des éventuels profanateurs de la dédicace. BH
est donc ici un dieu qui intervient dans la vie des hommes, comme en témoigne
d’ailleurs sa présence dans les malédictions qui cloturent deux dédicaces du to-
phet de Carthage.®® Sur la base de I’association de BH a un ancétre royal de
Kilamuwa, P. Xella — auteur de 1’ouvrage le plus complet sur BH — a proposé
que le dieu ait été, a Zingirli, une divinité dynastique, ce qui pourrait étre le ré-
sultat d’une influence culturelle phénicienne.** 11 faut en effet considérer que
Zingirli se trouve dans un royaume néo-hittite — plutot ¢loigné des villes phéni-
ciennes — sur lequel régnait alors une dynastie araméenne. Dans une contribution
récemment publiée, G. Garbati a remarqué le caractere fortement interculturel
de la région de Zingirli : le BH évoqué dans cette inscription pourrait étre direc-
tement liée a cette interculturalité et avoir été choisi précisément pour sa conno-
tation transrégionale.*®

Toujours au Levant, BH est mentionné avec Baal Saphon — dieu ouest-sémi-
tique associé aux phénomeénes atmosphériques, protecteur de la navigation et
seigneur du mont Saphon — sur une amulette datée du VI®s. découverte dans la
région de Tyr.*® Le terme HMN fait encore partie de quelques noms théophores
de la région syro-palestinienne,’” mais il n’est pas possible de déterminer s’il y
est fait référence au dieu BH. A partir du I°' s., un dieu Bél Hammon qui montre
des liens avec BH fait partie du panthéon de Palmyre .

Une inscription peinte sur une amphore provenant de Kition et datée des
VIII-VII® s. pourrait constituer la seule attestation chypriote de BH, mais la lec-
ture du théonyme reste incertaine.* Dans la Méditerranée occidentale, en dehors
des tophets BH est probablement cité dans deux inscriptions puniques de Monte
Sirai et Olbia, en Sardaigne, et dans une des inscriptions gravées sur les parois
de la Grotta Regina, en Sicile, mais dans ces cas aussi la lecture du théonyme est
douteuse.*® En Occident, la diffusion de BH est directement liée aux tophets et,

33 CIS 3784 et 5510. Voir la note 73.

34 XELLA (1991), 34-36.

35 GARBATI (2019).

36 BORDREUIL (1986), 82-84. Pour Baal Saphon : LIPINSKI (1995), 244-251. Le mont Saphon
est généralement identifi¢ avec le Djebel el-Aqra‘ actuel.

37 XELLA (1991), 36-40.

38 XELLA (1991), 192-203. Cf. LIPINSKI (1995), 255-256. B&l Hammon est un dieu ancestral,
tutélaire et tribal qui semble associé au destin et a la fortune.

39 PALMA DI CESNOLA (1884), 223-225.

40 XELLA (1991), 44-45.
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par conséquent, il n’est pas étonnant que ce dieu ne soit pas attesté dans la pé-
ninsule Ibérique, ou les tophets sont absents. On a proposé¢ de reconnaitre BH
dans le Kronos auquel, selon certains auteurs gréco-latins, des licux et des aires
sacrées de cette péninsule étaient consacrés.*' Tout en étant vraisemblable, cette
proposition ne peut étre acceptée en 1’¢tat, compte tenu de 1’absence d’autres
témoignages ibériques de BH et du fait que Philon de Byblos — auteur, dans le
courant du I s. de n.¢., d’une Histoire phénicienne qui aurait été une traduction
d’un ouvrage phénicien — dit clairement que Kronos est le nom phénicien du
dieu E1.*? Un « sanctuaire » (téuevoc) carthaginois de Kronos figure dans le Pé-
riple d’Hannon, texte connu grace a des copies du Haut Moyen-Age qui sem-
blent toutefois se fonder sur un texte punique de IV®s. :* le Périple rapporte une
expédition des Carthaginois dans les régions atlantiques de 1’ Afrique du Nord.
Au retour de cette expédition, un récit aurait €té placé dans le sanctuaire de Kro-
nos, pour lequel on peut proposer une identification avec le tophet de maniére
hypothétique.

Le dossier des représentations de BH pose également des problémes d’inter-
prétation : comme pour la plupart des divinités phénico-puniques, il est en effet
impossible de déterminer avec certitude quelles étaient les images associées au
dieu. Une représentation anthropomorphe de BH figure vraisemblablement sur
une stéle votive du tophet de Sousse datée du V° s. (Fig. 2, a) :** il s’agit d’un
homme agé, avec une barbe épaisse et un bonnet conique, qui est assis sur un
tréne soutenu par deux sphinx ailés et tient dans la main une hampe (ou un
sceptre) avec au bout un élément végétal. On trouve une iconographie semblable
sur plusieurs amulettes/scarabées provenant de la Méditerranée occidentale
(Fig. 3, a-f) et orientale (Fig. 3, i-n).*> Sur une bague d’or d’Utique datée des
IVE-III® s. on reléve le méme personnage, mais plus stylisé (Fig. 2, b).*¢ Cette
représentation est inspirée d’une iconographie divine largement utilisée au
Proche-Orient et au Levant a partir du II° millénaire, laquelle n’était toutefois
pas codifiée ni associée directement 8 BH.

41'Un temple de la ville phénicienne de Cadix (Strabon III 5), un promontoire, une colline et,
peut-étre, un sanctuaire de la ville punique de Cartagena (Polybe X 11 ; Pline IIT 19 ; Ptolémée 1T
5; Avienus Ora maritima 215-216) et, a en croire au témoignage isol¢ d’un scholie a Denys le
Périégete (FHG 111 16), les colonnes d’Hercule. Cf. XELLA (1991), 96-97 ; MARIN CEBALLOS
(1992), 11-12.

42 Au cours du Ve s. de n.é., cette Histoire phénicienne a été utilisée par Eusébe de Césarée,
dans sa Préparation évangélique (1, 9-10 et IV, 16). Cf. XELLA (1991), 100-104.

43 MEDAS (2008), 147-148.

4 CULICAN (1970) ; XELLA (1991), 110-140 ; D’ANDREA (2014b), 127-130. Pour la stéle :
(2014a), 82.

45 Pour la bibliographie, voir la Iégende de la figure.

4 GUBEL (1987), 42, n° 13 ; 44-45, n° 19. Cf. D’ ANDREA (2014a), 148.
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f

Fig. 2 : Représentations anthropomorphes qui ont ét¢ associ¢es a BH. a, Stele votive,
tophet de Sousse, V¢ s. (PICARD [1954], Cb 1075, pl. CXXVI) ; b, bague, nécropole
d’Utique, IV® s. (PETERS [2004], 235, n° 13) ; ¢, statuette, Thinissut, 1111 s. (cl.
B. D’Andrea, crédit : Musée national du Bardo) ; d, monnaie, Sousse, I1° s. n.¢. (MER-
LIN [1910], pl. V) e, stéle votive, Constantine, 1I°s. (EH 28, pl. 2, a) ; f, brlle-parfum,
El Kénissia, I*-1I¢ s. n.¢. (CARTON [1906], 134-135, pl. V, 11). Figure élaborée par
B. D’Andrea, les images ne sont pas a I’échelle.

Dans plusieurs cas, le méme personnage divin est assis sur un trone de type
différent, sans sphinx, et il peut étre dépourvu de hampe. D’autres dieux et
déesses, mais aussi des personnages royaux, peuvent en outre étre assis sur un
trone soutenu par deux sphinx ailés.*’ L association de ce personnage avec BH
est par contre évidente dans des représentations d’époques hellénistique et ro-
maine d’Afrique du Nord et, plus tard, dans les représentations du « Saturne afti-
cain ».*® On peut citer, a titre d’exemple, une statuette de terre cuite du sanctuaire

47 CULICAN (1970) ; D’ANDREA (2014b), 128-130.
48 XELLA (1991), 115-127 ; D’ ANDREA (2014a), 315-316 ; D’ANDREA (2017), 11-12. Pour Sa-
turne cf. LE GLAY (1966a), 499-502.
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de Thinissut datée des ITI°-I*" s. (Fig. 2, ¢), dans laquelle le bonnet conique est
remplacé par une couronne turrite ornée de plumes, et des monnaies avec la 1¢é-
gende Saeculum Frugiferum frappées par Clodius Albinus a la fin II° s. de n.e.
(Fig. 2, d).¥

Sur deux stéles votives du tophet de Constantine datées du I1° s. est représenté
un personnage masculin barbu portant une grande couronne radiée sur la téte et
un caducée dans la main droite (Fig. 2, e), qui pourrait constituer une réinterpré-
tation locale du type anthropomorphe traditionnellement associé a BH.° Ces
images, les représentations de quelques steles votives de la région du Haut Tell
et Didentification de BH avec Baal Shamim probablement attestée a
Hr. Ghayadha®! semblent témoigner du fait que BH développe des caractéres
solaires et ouraniens dans le territoire libyque aux époques punique tardive et
romaine.

Un personnage humain avec les tempes ceintes de cornes figure sur deux
objets d’époque romaine provenant de Bethioua et El Kénissia (Fig. 2, f).%% Leurs
contextes de provenance — des tophets — posent la question d’une identification
locale entre BH et Zeus/Jupiter Ammon, généralement représenté avec des
cornes. Cette identification, proposée a plusieurs reprises, doit vraisemblable-
ment étre refusée,>® mais elle ne peut pas étre exclue a une échelle locale : Fron-
ton mentionne Jupiter Ammon parmi les dieux ancestraux de Constantine et un
Saturnus Balcaranensis, ¢’est-a-dire un « Baal des deux cornes », est vénéré a
1’époque romaine dans un sanctuaire placé sur le djebel Bou Qournein,>* méme
si cette derniére appellation pourrait dériver plutdt de la conformation a deux
sommets du mont. Une image probablement associée a BH pour son contexte de
provenance est une statuette l€ontocéphale provenant de I’aire du tophet de Thar-
ros et datée du II° s. (Fig. 4).> Le personnage 1éontocéphale est plutdt associé a
Tinnit, mais la représentation de Tharros a des traits masculins et, en outre, Tin-
nit n’est pas attestée a Tharros.

49 XELLA (1991), 123-126 ; D’ANDREA (2014a), 73 et 132 ; (2017), 11-12.

30 EH, p. 203-205. Cf. D’ANDREA (2014a), 274.

51 Dans le tophet d’Hr. Ghayadha, deux inscriptions votives semblent adressées a Baal SMM
au lieu de BH : voir la note 132. Pour les stéles : D’ANDREA (2014a), 315 (tav. LI, 8 ; LII, 5; LV,
8).

52 Pour Bethioua, il s’agit d’une statue de calcaire qui représente un personnage avec des cornes
renversées sur la téte : DOUBLET (1890), 68, n° 6 ; D’ANDREA (2014a), 285-286. Pour El Kénissia,
il s’agit d’un brile-parfum — ou plutdt d’une lampe — qui représente un homme avec une barbe
fournie et des cornes de bélier sur lesquelles trois coupes sont attachées : CARTON (1906), 134-
135 ; D’ANDREA (2014a), 79-109.

33 LIPINSKI (1986). Cf. GSELL (1920), 281-287 ; LE GLAY (1966a), 425-431 et 442-444.

54 Fronton, Ver. 11 1. Pour Saturnus Balcaranensis : LE GLAY (1961), 32-73. A Auzia, une iden-
tification de Saturne avec Iuppiter Hammon Corniger est attestée par une inscription latine
d’époque romaine : CIL VIII, 9018.

55 LANCELLOTTI (2002), 19-39.
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Fig. 3 : Amulettes/scarabées représentant une divinité qui pourrait étre identifiée avec
BH. a-b, Jaspe vert, Ibiza (BOARDMAN [2003], 62, n°® 17/1-2, pl. 16) ; ¢, jaspe vert,
Tharros (63, n° 17/8, pl. 16) ; d, agate, Tharros (65, n° 17/x13, pl. 53) ; e, jaspe vert,
Motyé (?) (GUBEL [1987], 47, n° 28, pl. IX) ; f, jaspe vert, Sant’ Antioco (44-45,n° 19,
pl. VIII) ; g-h, cornaline, provenance inconnue (BOARDMAN [2003], 66, n° 17/x15 et
x17, pl. 54) ; i, jaspe brun-rouge, Tyr (GUBEL [1987], 39-40, n° 6, pl. IV) ; I-m, jaspe
vert, provenance levantine (40, n° 7 et 9, pl. IV-V) ; n, jaspe vert, Nicosie (BOARDMAN
[2003], 63, n° 17/30, pl. 17). Figure élaborée par B. D’ Andrea.

L’analyse des systémes de dénomination et de mise en images de BH montre le
lien treés fort de ce dieu avec les tophets et, par conséquent, avec les régionsdans
lesquelles ces sanctuaires sont localisés, et notamment avec Carthage ; au con-
traire, BH est rarement attesté au Levant et il est probablement absent dans 1’ex-
tréme-occident phénico-punique. Compte tenu du fait que I’« invention » des to-
phets semble associée aux premicres phases de I’expansion phénicienne en Mé-
diterranée centrale, il peut surprendre que la divinité titulaire de ces sanctuaires
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Fig. 4 : Statuette 1éontocéphale de terre cuite, Tharros, II° s. (GUIRGUIS [2017], 449,
fig. 447).

semble trés peu diffusée au Levant. Si les tophets sont effectivement une inven-
tion du monde phénicien d’Occident qui mélange et reformule des éléments de
la tradition phénicienne du Levant,’® le choix de BH — un dieu levantin qui tou-
tefois semble occuper une place secondaire dans les panthéons des villes phéni-
ciennes — pourrait avoir été dicté par la volonté de s’ancrer dans la tradition re-
ligieuse spécifiquement levantine tout en gardant, peut-étre, une plus grande
«marge de manceuvre » pour la réélaborer. L’organisation des villes phénico-
puniques d’Occident, qui n’étaient pas structurées en royaumes comme celles du
Levant, peut aussi avoir jou¢ un réle important dans le choix de BH au lieu de
divinités dynastiques comme Melqart et Eshmun.

Les caracteéres, les fonctions et les attributs de BH ont dii déterminer son as-
sociation avec les tophets et les rites qui y étaient accomplis, mais ces caracté-
ristiques ont pu évoluer au cours des si¢cles. Les dénominations et les images de
BH révelent qu’il s’agit d’un dieu agé et ancestral, et cela pourrait avoir favorisé

56 D’ ANDREA, GIARDINO (2011). Cf. D’ANDREA (2021). Une hypothése alternative serait de
proposer que les tophets d’Occident et les rites y accomplis imitaient une tradition spécifique a une
ville phénicienne du Levant que les données disponibles ne permettent pas d’identifier ; BH pouvait
étre déja le dieu auquel ces rites étaient adressés.
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son adoption dans les tophets constituant une opération d’ancrage dans la tradi-
tion qui était sans nul doute importante pour justifier la nouvelle réalité religieuse
représentée par les tophets. D’un point de vue cultuel, dieu ancestral ne signifie
pas deus otiosus, comme le démontrent 1’invocation de BH dans quelques malé-
dictions et, plus généralement, les voeux qui lui sont adressés par les fidéles.
L’inscription de Zingirli et I’appellation « Baal de la maison (ou du temple) »
qui lui est probablement attribuée a Constantine, suggérent en outre une associa-
tion avec la famille. Du reste, cette association s’accorderait bien avec le carac-
tére essentiellement privé, familial, des rites votifs des tophets tels qu’ils sont
attestés par les inscriptions.’” Un lien avec la fertilité du sol est suggéré par la
hampe avec au bout un élément végétal, par le bonnet ou la couronne porté(e)
par le dieu, et aussi par sa probable association a Frugifer a Sousse. L’identifi-
cation a Baal Addir indique encore une association de BH aux spheres funéraire
et chtonienne au moins a partir de I’époque punique tardive et en territoire li-
byque ; ces sphéres sont d’ailleurs bien attestées dans les tophets par les enfants
incinérés et déposés dans les urnes. On a remarqué aussi que, toujours a I’époque
punique tardive et en territoire libyque, BH semble développer des caracteres
solaires et célestes. En général, ces connotations — comme d’ailleurs 1’assimila-
tion au Saturnus Balcaranensis et, peut-étre, le rapprochement a Jupiter Am-
mon — semblent avoir une portée limitée dans le temps et/ou dans 1’espace et
elles ne doivent donc pas étre généralisées, mais plutdt valorisées en tant que
porteuses de spécificités locales/régionales.

En ce qui concerne ’interprétation de la formule onomastique BH, on a pro-
posé plusieurs hypothéses. En premier lieu, pendant longtemps HMN a été as-
socié a la racine HMM, « briler, étre ardent » :>® le dieu aurait ainsi été le « Sei-
gneur de I’autel a encens / de I’autel enflammé ». Cette thése, désormais dépas-
sée, ¢était fondée sur I’interprétation des smnym mentionnés dans plusieurs pas-
sages bibliques comme des « autels a encens / brile-parfums / pilastres so-
laires » ; or, dans son ouvrage, P. Xella a démontré que ces imnym sont plutdt
des installations cultuelles « construites » comme des chapelles ou des balda-
quins, et que leur association avec le feu n’est pas manifeste.>’ Par rapport aux
tophets, la possible association de HMN avec la notion de chaleur aurait pu ren-
voyer aux crémations qui constituent le rite central de ses sanctuaires pour le
traitement des enfants et des animaux.

57 D’ANDREA (2014a), 320-321 ; (2018a), 24-28.

38 GSELL (1920), 280-281 ; LE GLAY (1966a), 438-442. Pour une critique : XELLA (1991),
165-166 et 204-225.

39 XELLA (1991), 218-225.
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Selon une interprétation proposée par J. Halévy en 1883, BH serait le « Sei-
gneur de I’ Amanus », le Nur Daglar1 actuel.®® L’amulette découverte dans la ré-
gion de Tyr dans lequel BH est invoqué avec Baal Saphon semblerait plaider en
faveur de cette these. Cela dit,