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Preface

The Holy Bible is rooted in fact, in the common life of the people. The
words of Scripture are thick with imagery drawn from everyday life: the
voice of the turtledove in spring, the wondrous flight of the eagle in the air,
the sturdy industry of the ant. Although the Bible reaches through time
into eternity, from life on earth to mansions in Heaven, yet it is firmly
rooted in things, people, and places. The Hebrews were a people whose
way of thinking was concrete and vivid, filled with insights from the world
around them. They were also a people with a genius for metaphor, seeing
transcendent meanings behind simple things.

Their history, that great drama of God’s love of his creation, their dis-
obedience and suffering, their redemption and eternal hope, is narrated
through a series of “books.” The Bible is this collection of poetry, stories,
chronicles, proverbs, and prophesies that form their grand epic. To visual-
ize the context in which the stories unfold and to understand the nuances
of the prophetic words in Scripture, the reader must have a wide and deep
knowledge of the “things” that were the everyday stuft of the ancient
world.

“Things”(as defined for the purposes of this study) need not be inani-
mate objects: they can be animals, concepts, titles, or historical events. The
term things is used here to refer to groups of people (such as professions,
nationalities), commonly referenced cultures and places (such as Egypt,
Galilee), theological constructs (such as the Fall of Man, the Resurrection),
events and activities (festivals, the Great Flood), and pagan gods (Dagon,
Asherah). They are the common reference points among the people who
walk through the pages of Scripture.



Preface

This journey included the tending of sheep, the mending of coats, the
selling of grain, and the swaddling of newborn babes. The Jews and
Christians were also intensely aware of the neighboring peoples who
threatened Israel’s existence or martyred the early Christians. The life
presented in Scripture is full of kings and judges, priests and prophets,
whose roles were fully understood by the community around them. The
Jews believed that their history was the story of God’s covenant with
them involving the call of the Patriarchs, the Egyptian captivity, the
miraculous Exodus, the battles with the indigenous people of Canaan
and with the Philistines, the many invaders, the Exile, the return—all
watershed events in Israel’s history. It is clearly impossible to chronicle
every thing, every group, every event, but this study is an effort to capture
those that appear most frequently in Scripture in both the Old and New
Testaments.

This book, which is a compilation of ideas and facts from hundreds of
sources, is designed as a reference tool for the lay reader of Scripture. It has
little of the scholarly detail and debate that advanced theological students
would demand, nor the discussions of derivations from original languages
that they would expect in their research. It is for those “common readers”
who know something of Scripture, wonder about details and ideas, and are
searching for fuller understanding.

The bookis organized alphabetically, with considerable cross-referencing.
If items are not in the Contents, the reader should search the Index at
the back of the second volume. Each entry has selected Bible sources,
etymology (if possible and helpful), scholarly commentary, archaeologi-
cal detail (when relevant), and occasional references regarding later influ-
ences on intellectual, artistic, or religious history. If the item has symbolic
implications, those also appear in the entry. The cross-references are in
bold type and are also listed after the entry. The bibliographical refer-
ences are included in the text and in the concluding section of the entry.
There is also a selected bibliography at the end of the second volume.
These are by no means exhaustive. Scholarly studies of almost every one
of these 200 plus entries are available in theological libraries and often on
the Internet.

In a few cases, the listings are clustered. Under Law or Cloth or Clothing,
the related items appear one after another for more efficient use of the
material. In some cases, a drawing appeared necessary for better explana-
tion of the process or the object.

I owe my deepest thanks to Ellen McHenry and her assistants—Andrew
McHenry, Hannah McHenry, Levi Staver, and Monica Houston—who
supplied these beautifully drawn and carefully researched illustrations and
maps that are scattered through both volumes. I also owe Jean Sherman a



debt of gratitude for her careful, thoughtful, and tireless proofreading of
these two volumes to ensure that they are coherent and clear.

We all hope that this proves a handy resource for readers of Scripture,
who will gain a richer understanding of vineyards and funerals, weddings
and hospitality, Pharisees and Sadducees, kings and shepherds as a result of
using these volumes.

Nancy Tischler

Preface
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Aaron’s Rod

(Exod. 4:14; Num. 17:1.) Aaron, the older brother of Moses, became the
first high priest of the Israelites. Each tribal leader carried a rod as a scepter,
marking his authority. When Aaron was confronted with the rebellion of
Korah and his associates, who challenged the tribe of Levi’s right to the
priestly function, the leader of each of the Tribes of Israel had his name
written on his rod. The 12 rods were then placed in the Tent of Meeting
(the Tabernacle) in front of the Ark of the Covenant. The next morning,
Aaron’s rod had flowered, putting forth buds, blossoms, and ripe almonds.
This was interpreted as evidence that God had chosen Aaron for his priestly
office and that God was present in their midst. Hebrews 9:4 indicates that
this rod was kept with the Tablets of the Covenant inside the Ark.

The budding almond became a rich symbol for the Jews. During the
brief time they had their own coinage, it was stamped on Jewish coins. It
was interpreted by later commentators as a sign of God’s election. It was
also used to fortify the concept of the divine right of kings. See also Kings;
Priest, High Priest; Shepherds; Scepter; Tabernacle.

Further Reading

Figgis, John. The Divine Right of Kings. Gloucester, Mass.: P. Smith, 1970. Gillespie,
George. Aaron’s Rod Blossoming. London: Richard Whitaker, 1670. Law-
rence, David H. Aaron’s Rod. New York: Thomas Selzer, 1922. Wiesel, Elie.
“Aaron: The Teflon Kid,” in Biblical Archacology, August 1998.

Ablution. See Batl), Bathing

Abomination

(Lev. 115 1 Kings 11:5; Dan. 9:27, 11:31, 12:11; Matt. 24:15; Mark
13:14; Rev. 17:5) Anyone or anything that is offensive to God and his
plan for the righteous way of life, including eating unclean foods, engaging
in forbidden sexual activities, or the worship of idols, was considered abom-
inable. It was a term frequently used in connection with Israel’s enemies
and their pagan worship practices, and it was also used for any Israelite who
approached the worship of God with the wrong spirit. For example, the
writer of Proverbs (26:25) noted that the fool has “seven abominations in
his heart.”

Daniel used the term abomination of desolation, perhaps referring to the
profanation of the Temple by Antiochus Epiphanes, who set up an altar to
Zeus there and sacrificed unclean animals, including a pig. Jesus used the

Abomination



Abrafjam’s Bosom

term to signal the beginning of the Messianic Age. In Revelation, John saw
printed on the forehead of the great whore of Babylon: “Mystery, Babylon
the Great, the mother of harlots and abominations of the earth.” See also
Altar; Clean, Unclean; Food; Sacrifice.

Further Reading
Miller, Madeleine S. and J. Lane Miller. “Abomination,” in Harper's Bible Diction-
ary. New York: Harper and Row, 1961.

Abrafjam’s Bosom

(Luke 16:22) Abrabham’s bosom was another term for death and the life
thereafter. Jesus used the term Abraham’s bosom in his parable of the Rich
Man and Lazarus. After his death, Lazarus was carried by angels to Abraham’s
bosom, that is, to be with Abraham in Heaven. Considering the manner in
which guests were seated at feasts in New Testament times, this may refer
to sitting or reclining next to Abraham at the heavenly feast. The same
term—*“leaning on Jesus’s bosom”—was used in reference to the place at
the Last Supper of the beloved Disciple John.

In Renaissance literature, the term became a poetic means of describing
death and was used by Shakespeare and others. Among African Americans,
the term became popular as a comforting concept of the afterlife. Paul
Green’s famous play, In Abrabam’s Bosom, is one of the fullest uses of the
image in American literature. See also Afterlife; Meals.

Further Reading
Green, Paul. In Abrabam’s Bosom. New York: R. M. McBride, 1927.

Abyss

(Rom. 10:7; Rev. 9:11, 17:8, 20:1-3) Also called the “bottomless pit” or
“the deep,” abyss sometimes refers to the primordial waters at the Cre-
ation, particularly the waters under the earth. More specifically, it seems to
represent the realm of the dead in the underworld, the dwelling place of
evil spirits under Satan or Apollyon. See also Afterlife; Creation.

Further Reading

Pleins, David J. When the Great Abyss Opened: Classic and Contemporary Readings
of Noakh’s Flood. New York: Oxford University Press, 2003. Stoops, Robert.



“Abyss,” in The Oxford Companion to the Bible. New York: Oxford Univer-
sity Press, 1993.

Adoption

(Gen. 15:3, 16:1-4, 30:1-13; Ruth 4:16; Esther 2:7; 1 Kings 19:19-21;
Rom. 8:15, 9:4; Eph. 1:5) Although the Hebrews had no technical term
for adoption, the practice of taking a person who was not a blood descen-
dant as a legal heir undoubtedly existed from earliest times, apparently
appropriating the custom current in much of the Middle East. For example,
Abraham considered his servant Eliezer to be his heir if he should die with-
out having a natural son. Some believe that Laban considered Jacob his
adopted son and heir because of his long years of work on his land and his
marriage to Laban’s daughters. The theft of the household gods, which
usually signified rights to the legacy, seems to reinforce this supposition.
When Jacob traveled to Egypt and met Joseph’s two sons for the first time,
he adopted them as his own, dividing Joseph’s portion of his land to
Ephraim and Manasseh. Moses was probably adopted by the Pharaoh’s
daughter, following Egyptian legal practices.

Practices such as polygamy and levirate marriage provided for the orderly
distribution of property within the tribe. Other terms seem to imply a form
of adoption or at least protection. For example, Ruth placed her child on
Naomi’s breast, apparently allowing her to be the child’s nurse. Some
believe that, because Ruth was a Moabite, her effort to seek refuge under
the wings of the Lord was a desire to be adopted into the Israelite commu-
nity. In the case of Elijah and Elisha, the casting of the mantle on the
younger prophet appears to designate him as Elijah’s spiritual heir.

Theologically, the formula for adoption in Psalm 2:7, “You are my son,”
reappears in the New Testament. Paul used it to signify God’s election of his
chosen people: The natural or physical sonship might belong to the descen-
dants of Abraham, but God chose to bless the gentiles as well through their
faith in his Son, redeeming them from “slavery to sonship.” See also Law.

Adultery. See Law

Afterlife

(Gen. 3:22; Exod. 20:12; Ps. 72:16; Job 19:25-26; Eccles. 9:5; John
11:17, 25) For most of the Old Testament period, the Hebrews believed
that humankind was created to be immortal, but lost eternal life through
sin. Although, when a person had reached a ripe old age, death itself was
regarded as a sleep, a rest, and a blessing, early death was seen as a dreadful
misfortune. Without any sense of a beatific notion of the afterlife for anyone,

Afterfife



Afterlife

the Hebrews thought of death as a “huge silence.” The dead could “neither
help nor be helped” (Alan F. Segal 2004, 121-123, 129).

Some believed that a long life was ensured by proper concern for one’s
parents. The custom of burying family members in a shared tomb suggests
the continuing relationship of families with their ancestors, perhaps even a
“cult of the dead.” The commandment to “honor” father and mother was
taken to mean that the parents were to be buried properly so that the next
generation would “long endure on the land” that God had given them.

A certain kind of afterlife might be implied by some of the grave sites—
like the one at Dothan, north of Shechem, in which the remains of 288
individuals have been found in a rock-cut family tomb. The corpses were
placed in an extended position on the floor along with some 3,000 artifacts.
These bits of everyday life were probably intended to serve the needs of the
deceased in the next world, suggesting a continued existence. These artifacts
include pots, lamps, bowls, vessels, clothes, jewelry, daggers, and household
supplies. Even combs and mirrors have survived, indicating that they thought
the dead continued to be concerned with their appearance. The lamps were
thought to be particularly useful in the dark world of death as the lost souls
sought their way to their final home. Scraps of food offerings, including
animals for slaughter—sheep, goats and birds—may reveal that the living
assumed that the dead also continued in their daily appetites.

The dead were thought to be able to communicate with the living—
at least for a time. The witch of Endor’s ability to raise Samuel’s spirit to speak
to Saul suggests that people continued to exist in some kind of half-life well
after their physical death—at least until the body was entirely consumed in
the grave. In Jewish lore, many allegorical tales relate to the communication
of the dead with the living, but the more common view is the one in Eccle-
siastes (9:5): “The dead know not anything.” Nonetheless, the practice of
praying for the intercession of the dead reaches back as far as stories of
Caleb, who was thought to have visited the cave of Machpelah and prayed
to Abraham to save him from Moses’s scouts.

Even today, Jewish thought is conflicted with regard to a belief in the
immortality of the soul. In fact, the belief in a continuous life of the soul,
which “underlies primitive Ancestor Worship and the rites of necromancy,
practiced also in ancient Israel” was discouraged by prophets and lawgiv-
ers, who thought of God as the ruler of Heaven and Earth—but not
Sheol—at least not according to post-exilic thought (Kaufmann Kohler
2004, “Immortality of the Soul”).

In later days, some of the Jews did come to believe in a resurrection of
the dead, a time when the souls—at least the souls of the righteous—would
return to the bodies and the person would return to the Holy Land. This
is one reason so many are buried near Jerusalem, in preparation for the
Resurrection Day. The positioning of the body also signals such a beliet: a
number of corpses were buried with the thumb bent so that the hand



resembled the word “Shaddai” and a shard was placed in the eyes, a little
stick in the hands, a piece of metal on the body, a little bag with earth from
the Holy Land under the head, and a three-toothed wooden fork in the
hands to help with the digging on the day of resurrection. A towel was
hung up and a glass of water placed beside it so that the body might be
bathed when the soul returns . As one historian notes, “Jerusalem alone is
the city of which the dead shall blossom forth like graves. ... Those that are
buried elsewhere will therefore be compelled to creep through cavities in
the earth until they reach the Holy Land.” (See Ps. 72:16 and Ezek. 37:13;
George Barton and Kaufmann Kohler 2004, “Resurrection.”)

Job is one of the earliest examples of this longing for resurrection (Job
19:25-26). Under the influence of Greek thought, especially Plato, the Phar-
isees and Essenes came to believe in the resurrection of the dead, whereas the
Sadducees denied both the immortality of the soul and the resurrection of the
dead. Eventually, resurrection became a dogma of Judaism, fixed in the Mishnah
and the liturgy. It was firmly established as a part of the Messianic hope—
largely tied to the resurrection of the righteous—as spirits only.

Their ideas changed somewhat with the Exile and the Diaspora. The
prophets preached of a new day, when the Heavenly Jerusalem would be
the home of God’s chosen. At the Day of Judgment, the Jews expected a
trumpet to be blown to gather together the Tribes of Israel (Isa. 27:13).
This event would also raise the dead. The evil—all except for the pious
Jews—would be cast into Gehenna, but Israel (or at least the true Israel)
would be saved by its God (Isa. 66:14; Ps. 23:4; Micah 4:5). Gradually, the
resurrection and the Last Judgment were envisioned as acts of God com-
pleting the pattern of human history

This tradition was the heritage of the early Christians, who knew about
the “dark land of death” (Matt. 4:16). They believed that the Creator had
power over death (Mark 5:38—42), as was demonstrated in various miracles.
John’s gospel has numerous references to death and resurrection, includ-
ing the miracle of Lazarus’s being called back from the dead (John 11:17).
At that point, Jesus told Martha, “I am the resurrection, and the life: he
that believeth in me, though he were dead, yet shall he live” (John 11:25).
Christ himself spoke of the Last Judgment, the resurrection of the dead, of
his own resurrection, and finally he appeared in his resurrected body to his
disciples and others. It therefore became an essential of Christian thought.
As Paul proclaimed, “Death is swallowed up in victory” (1 Cor. 15:54). He
wrote to his beloved Timothy, “Christ ... hath abolished death, and hath
brought life and immortality to light through the gospel (2 Tim. 1:10). His
writings are saturated with a delight in the knowledge of the life to come,
believing that death was truly a victory for the Christian.

The celebration of Easter and the change of worship practices from the
Sabbath to the Lord’s Day (Sunday), in memory of the Resurrection, testify
to its centrality for Christians—as does the Apostle’s Creed, which ends,

Afterfife
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“I believe ... in the Resurrection of the Dead and the Life Everlasting.
Amen” See also Graves; Heaven, New Jerusalem, Paradise; Hell, Sheol,;
Mourning; Resurrection; Witchcraft, Witches.

Further Reading

Barton, George A., Kaufmann Kohler, and the Editorial Board. “Resurrection,”
http: //www.encyclopedia.com (accessed December 20, 2004). DeVaux,
Roland. Ancient Israel: Its Life and Institutions. Grand Rapids, Mich.: William
B. Eerdmans Publishing Company, 1997. Kohler, Kaufmann. “Immortality

Tools used by the farmers in ancient
Israel: a “broom rake,” which could also
serve as a winnowing fork for tossing the
grain and separating the wheat from the
chaff; a “comb rake,” which could serve

as a harrow, used to break up clods of
earth after plowing; and a shovel with a
sharp point.

of the Soul,” http://www. jewishencyclopedia.com
(accessed December 20, 2004). Segal, Alan F. Life
after Death: A History of the Afterlife in Western Reli-
gion. New York: Doubleday, 2004.

Agriculture

References to agriculture occur in almost every
book of Scripture. Seedtime and harvest marked
the great divisions of the Hebrew calendar. The
major festivals were in celebration of God’s gift
of rains and crops—the barley, wheat, figs, and
olives—the fruitfulness of the land. From the
time of Creation, humans were given the task of
tending the Garden. After the Expulsion and
the birth of the first children, Cain became a
farmer and Abel a herdsman whose blood sacri-
fice was honored by God over Cain’s grain sacri-
fice. After the Great Flood, Noah harvested
grapes and drank too much of the fruit of the
vine. Although a nomad much of his life, Abram
was concerned with locating land that would
produce grains to feed his growing tribe and
flocks. His division of territory with the greedy
Lot indicates his concern with food for his peo-
ple and animals.

Mesopotamia, the land from which Abram
came, produced the Gerzer Calendar with these
seasons delineated:

His two months are (olive) harvest;
his two months are planting (grain);
his two months are late planting;



his month is hoeing up of flax;

his month is harvest of barley;

his month is harvest and festivity;

his two months are vine-tending;;

his month is summer-fruit. (Fred Heaton 1956, 98)

Agriculture is a mark of the settled life, arguing against the assumption
that the early Israelites were totally migratory in their habits. Although
they were tent-dwellers until (and even after) they settled in Canaan, they
apparently stayed long enough in one place to grow crops for themselves
and their animals. They seem to have had a pattern of annual or seasonal
migration, returning to grazing grounds they found appealing. Among the
things that delighted Abram and his tribe on entrance to the Promised
Land was the abundance of foods already growing.

During their prolonged stay in Egypt, when the Israclites were trans-
formed from welcome guests into despised slaves, they were limited to one
area (Goshen), largely because the Egyptians were hostile to herdsmen.
After the Exodus, when the Israelites settled the Promised Land, they
divided it up among the tribes, transforming themselves into settled farm-
ers. As they grew wealthier and their lives were more abundant, social classes
developed, kings were anointed, and the powerful might either buy out the
small landowner or take the land by force. The most famous example of this
was Jezebel’s insistence that her husband take Naboth’s vineyard for her
pleasure (1 Kings 21:1-16). Carefully cultivated vineyards and gardens
were cherished by their owners and coveted by their neighbors.

Jesus lived in farm country, passing through fields as he walked through
the countryside, picking bits of grain to nibble, even on the Sabbath. His
parables describe tilling the soil, dealing with rocky ground and weeds, and
cutting down the unproductive fig tree. He knew about tares that grew up
along with the wheat, and about times for planting and times of harvest, as
well as the perennial need for harvesters. He knew the tiny size of the mus-
tard seed and the amazing grandeur of the full-grown tree. His home was
in Nazareth, a small town adjacent to farms, vineyards, and pastures.
Throughout his ministry, he walked to other cities and towns, an activity
that provided him with plenty of opportunity to watch farmers at work and
to contemplate their use of the very tools he had often crafted in his father’s
carpentry shop, which probably became his own after his father died.

Much of Palestine is uneven and rocky land, unsuitable for agriculture.
Some regions, such as the Jordan Valley, which has abundant water, are
very productive. Others demand terracing and irrigation if tender plants are
to thrive. “The best grain lands were the benches of the Jordan valley that
could be irrigated by the tributaries of the Jordan, the Philistine plain,
Esdraelon (although part of it was then marshy), Bashan and Moab.. ..
Narrow stair-like terraces were erected on the mountainside. ... The lower
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hills, such as the Shephelah, gave a wider distribution to crops, adding the
vine and the olive to the grains, making a famous trio of crops often referred
to in OT. The better sections of the higher land were farmed, but much was
left for grazing or forestry” (F.N. Hepper 1980, 22).

The seasons of heavy rains followed by drought made the year predict-
able, but difficult. The heavy summer dews helped certain regions produce
grapes, cucumbers, and melons. Generally, wheat and barley were the best
grain crops, figs and dates grew abundantly, olive trees could thrive in the
rocky soil, and vineyards produced rich harvests of grapes.

In smaller gardens, the farmer might grow his herbs and spices, melons
and those vegetables that demand more water. These kitchen gardens pro-
vided lentils and beans, which the poor folks used in their stews, as well as
cucumbers, leeks, onions, and garlic.

The land was generally not fenced or walled in, and much of the agricul-
tural activity was a community effort. People who lived in villages went out
to the fields each day to work the land, with little separation between town
and country. There were few agricultural implements—the wooden plow,
the wood-and-flint sickle, and the yoke. Farmers also used the goad to
keep the oxen moving, and they must have had some kind of shovels and
rods for leveraging rocks out of the soil, not to mention primitive wheel-
barrows to move soil, manure, and rock from place to place.

Their main animal helpers were their donkeys and oxen, which could
plow the stony soil and haul the loads from the fields. Their enemies—aside
from the humans who liked to invade during harvest time—were the
locusts, mildew, various plant diseases, and the hot sirocco winds.

The Law of Moses touched the solil, just as it did virtually every element
of human life. According to the law, the land, too, was to have sabbaticals,
times when it lay dormant (Lev. 25), and land that had been sold out of
the tribe was to be returned in the Year of the Jubilee. See also Animals;
Gardens; Geography; Goad; Law; Vineyards; Weather; Yoke.

Further Reading

Heaton, E. W. Everyday Life in Old Testament Times. New York: Charles Scribner’s
Sons, 1956. Hepper, F. N. “Agriculture,” in The Illustrated Bible Diction-
ary. Sydney, Australia: Tyndale House Publishers, 1980. King, Philip J. and
Lawrence E. Stager. Life in Biblical Israel. Louisville, Ky.: Westminster John
Knox Press, 2001.

Alms, Almsgiving

(Deut. 15:11; Prov. 21:21, 25:21; Dan. 4:24; Matt. 6:1-4) The word
alms derives from the Greek word for “mercifulness,” charity to the needy



Alims, Alimsgiving

(Kaufmann Kohler 2004). Jesus’s warning that true believers should not be
ostentatious in their charitable giving is the only explicit mention of alms in
Scripture, but the concept is implied in the Law of Moses. “After the cessa-
tion of sacrifice, almsgiving seems to have ranked among the Jews as the
first of religious duties. In every city there were collectors who distributed
alms of two kinds, z.e., money collected in the synagogue chest every sab-
bath for the poor of the city, and food and money received in a dish” (J.D.
Douglas 1980, 33).

This clearly derives from the law’s emphasis on compassion. The proph-
ets had also encouraged charity, and the Psalmist applauded the practice:
“Blessed is he that considers the needy and the poor” (Ps. 40:2). The Jews
saw wealth as a loan from God, on which the poor have a claim. Along with
fasting and prayer, almsgiving was a central expectation of the pious Jew.
The apocryphal story of Tobit is a lesson in almsgiving and the benefits
derived from generosity of the spirit.

Although few beggars are mentioned in the Bible, the disabled who lan-
guished around the Pool of Bethesda or near the city gates or the Temple
were probably beggars who appealed to Jesus for healing as they had
appealed to others for money. The rich young ruler, who came to Jesus ask-
ing what he must do to inherit eternal life, balked when told, “Sell whatever
thou hast, and give to the poor, and thou shalt have treasure in heaven.”
(Mark 10:21). The giving of alms was considered all through Scripture as a
sign of a righteous man.

In the early Christian community, the distribution of alms was specifi-
cally assigned to the deacons (Acts 4:32, 34). Widows and orphans were
among those most often mentioned as having special needs for such atten-
tion. Among the members of the young Christian Church, as pictured in
Acts, members of one congregation gave free-will offerings to other
churches that were facing troubles (1 Cor. 16:1-3; 2 Cor. 8-9). Paul
admonishes them to be “cheerful givers” out of their abundance.

The Christian concept of charity—giving for Jesus’s sake and in his
name—has continued into modern time. The outpouring of gifts to victims
of disasters, such as a flood, tsunami, or an earthquake, which leaves many
homeless and in distress, is evidence of the continuing power of this ancient
ethical imperative.

Further Reading

Douglas, J. D. “Alms, Almsgiving,” in The Illustrated Bible Dictionary. Sydney,
Australia: Tyndale House Publishers, 1980. Kohler, Kaufmann. “Alms,”
http: / /www.jewishencyclopedia.com (accessed February 22,2005). O’Neill,
James David. “Alms and Almsgiving,” http: //www.newadvent.org (accessed
February 22, 2005).
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Alpfa and Omega

Alpfja and Omega

(Rew. 1:8, 21:6) Alpha and omega are the first and last

letters of the Greek alphabet. When used, as in Revela-

tion, as a name for God, they indicate that he is the

beginning and the end, the first and the last. This is

Alpha and Omega, “the beginning ~ reinforced by the pattern of the entire Scripture, which

and the end,” in Greek script begins in Genesis with, “In the beginning, God” and

common in Jesus’s lifetime. concludes in Revelation with, “Even so, come Lord

Jesus,” followed by the blessing: “The grace of our

Lord Jesus Christ be with you all. Amen.” For Christians, this means that

God was the Creator of the Universe and will be the Judge at the Last
Judgment. See also Creation.

Altar

(Exod. 27:2, 30:1; Heb. 13:10) An altar in the ancient world was sim-
ply a place where the slaughtering or sacrificing was done, usually by a
priest. The word occurs 400 times in the Bible. We find altars marking
places of theophany—where God and humans had met face to face—or
where people came to worship and to make sacrifices in hopes of having
direct access to the deity. “An altar of earth thou shalt make unto me, and
shalt sacrifice thereon thy burnt offerings,
and thy peace offerings, thy sheep, and
thine oxen. ... And if thou wilt make me an
altar of stone, thou shalt not build it of
hewn stone: for if thou lift up thy tool upon
it, thou has polluted it. Neither shalt thou
go up by steps unto mine altar, that thy
nakedness be not discovered theron”
(Exod. 20:24-26).

Physically, an altar was a flat or concave
space on which the animals might be placed
for the slaughter. Altars often had troughs
to carry off the blood. The priest burned
the sacrificial offering of grain or flesh, or
poured the libations of wine and blood
Altar with “horns” made of stone. Supplicants onto the altar. Although often made.Of

sometimes grasped the horns of the altar to ~ stone, the altar was a built structure, which
seck asylum, or the protection of God (1 Kings was not thought to be inhabited by any

1:50), believing these raised corners to be supernatural force: it was not a sacred stone

particularly sacred portions of the altar, as this -1
was where the priest smeared the blood of the (Philip C. Hammond 1993, 21). The altar

animals (Exod. 29:12; Lev. 4:7) during the later became a place of asylum or sanctuary
sacrificial ritual. (1 Kings 1:50-53, 2:28-34). Refugees from
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the law might claim divine protection by holding onto the “horns” at the
corners of the altar.

We see altars all through Scripture—from the altar of promise built by
Noah after the Great Flood (Gen. 8:20) to the carefully specified altars of
the Tabernacle and the Temple. In these designs, both the altars of holo-
caust and of incense are included, the latter being a tiny copy of the massive
design of the great bronze altar. The bronze altar of the Tabernacle,
described in Exodus 27, was to be made of “shittim wood, five cubits long,
and five cubits broad” with “horns of it upon the four corners” and the
whole thing “overlay with brass.”

An example of an altar with the horns has been discovered at Beer-sheba,
dating to the eighth century B.c. A version of this “built altar” was also
included in the design for the Temple of Solomon (2 Sam. 24:25). Such
bronze altars as these probably enclosed piles of earth and rubble with the
altar itself made of brick for burnt offerings (T. C. Mitchell 1980, 36).

After the destruction of the Temple, the prophets condemned the
“false altars” or unlawful ones (Amos 3:14; Hos. 8:11). Ezekiel had a
vision of the restoration of Israel and of the Temple (Ezek. 40—44) that
describes the three stages of the altar of burnt offering (43:13-17), a
design that echoes the pattern of the Babylonian ziggurat, including a
flight of steps that the priests must climb. It is assumed that the Second
Temple had the altars Josephus described as being in Solomon’s Temple.
This “golden altar” was the one that Antiochus Epiphanes carried oft (1
Macc. 1:21) and the altar of burnt offerings was the one he desecrated (1
Macc. 1:54). These were restored by the Maccabees and probably were in
use at the time that Herod enlarged the Temple. By this time, “the altar
of burnt offering was a great pile of unhewn stones, approached by a
ramp” (T. C. Mitchell 1980, 37).

The New Testament has numerous references to the altar (Matt. 5:23-24.
23:18-20, 35; Luke 11:51; 1 Cor. 9:13, 10:18; Heb. 7:13; Rev. 11:1). A
fundamental Christian belief is that the sacrifice of Christ was the once-and-
for-all offering, so the altar became either an image of Christ’s sacrificial
death or a symbol of unnecessary and repetitive sacrifices. With the destruc-
tion of the Temple in 70 A.D., the great altar was destroyed and its sacrifices
ended. Modern synagogues therefore do not have altars.

Archacologists have found altars of earth and stone, as well as bronze. The
prohibition against steps was apparently frequently broken, because the usual
shape of the altar included steps to allow the priests to stand above the com-
munity to make the offering. In later days, when invaders had polluted the
traditional places of worship, offerings might have been made on rooftops.
Josiah required that these worship sites be destroyed (2 Kings 23:12), prob-
ably because they were frequently associated with local Canaanite deities.
The Philistines, for example, apparently made a habit of offering incense on
rooftop altars (Philip King and Lawrence Stager 2001, 339).

Altar
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In modern churches, especially Roman Catholic, the altar is seen as
“the meeting point between God and mankind, the true centre of all
religious buildings” (Dom Robert LeGall 2000, 90). It is usually situ-
ated in a high place, above the congregation. At the dedication of churches,
relics of the saints are placed inside the altar to mark the continuity between
the sacrifice of Christ and of his faithful. It is the designated place for the
mass, the reenactment of Christ’s sacrifice of his blood and flesh for the sins
of humankind.

On the other hand, most Protestants, believing that the communion is a
symbolic rather than literal act, do not have altars in their churches. The
communion table replaces the altar for those who see the celebration of the
Last Supper as a means to remember Christ’s sacrifice, but not the occa-
sion for a miracle transforming the bread into flesh and the wine into blood.
The theological debate that underlies this difference was a significant factor
in the Reformation, with Luther admitting the “real presence” but repudi-
ating transubstantiation, and Calvin insisting instead on the “virtual pres-
ence” of the blood and flesh and repudiating Luther’s concept of
consubstantiation (Dominic Manganiello 1992, 775-7). See also Incense;
Last Supper; Sacrifice; Temple.

Further Reading

Hammond, Philip C. “Altars,” in The Oxford Companion to the Bible. New York:
Oxford University Press, 1993. Josephus, Flavius. The Works of Josephus. Peabody,
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Life in Biblical Israel. Louisville, Ky.: Westminster John Knox Press, 2001.
LeGall, Dom Robert. Symbols of Catholicism. New York: Assouline Publishing,
2000. Manganiello, Dominic. “Transubstantiation,” in A Dictionary of Biblical
Tradition in English Litevature. Grand Rapids, Mich.: William B. Eerdmans
Publishing Company, 1992. Mitchell, T. C. “Altars,” in The Illustrated Bible
Dictionary. Sydney, Australia: Tyndale House Publishers, 1980.

Amen

(Mark 3:28; John 21:18) The word amen, meaning “May it be so,”
“surely,” or “truly,” was used in the Old Testament as a liturgical formula
by the congregation to assert the validity of an oath or curse. It also served
to underscore a benediction or a doxology. It might occur at either the
beginning or the end of a statement.

In the recorded statements of Jesus, it is usually translated as, “truly,
truly,” indicating that the words that follow are authoritative. In the New
Testament Church, following the pattern of the Lord’s Prayer, it was reg-
ularly used to conclude the prayer—as a confirmation, by either the person
praying or the congregation.



Ammon, Ammonites

The title “the Amen” was attributed to God, who has the authority to
fulfill his promises (Rev. 3:14; 2 Cor. 1:20). Thus, Jesus’s use of “Amen” as
the opening of his statements indicates his claim to divine authority. In Rev-
elation 3:4, it is used as a name for Christ. See also Blessing; Curse; Prayer.

Further Reading

Miller, Madeleine S. and J. Lane Miller. “Amen,” in Harper’s Bible Dictionary.
New York: Harper and Row, 1961.

Ammon, Ammonites

(Gen. 19:38; Deut. 2:19; Ezek. 25:1) The Ammonites were akin to the
Moabites, both thought to have descended from illicit relations between
Lot and his daughters after the fall of Sodom and Gomorrah. (Some believe
this story to be satirical, intended to cast aspersions on the people and their
ancestry.) The Ammonites lived on a narrow strip of land west of the Jordan,
the boundaries of which are still in dispute among scholars. In Judges
11:13, the king of Ammon claimed that the land “from Arnon even unto
Jabbok and unto Jordan” rightfully belonged to him and his countrymen,
but the claim is cited as illegitimate in Scripture. Ammon does appear to
have bordered on Israel on the one side and Moab on the other. There are
references to 20 cities in their territory and comments that their territory
previously was in the possession “of a mysterious nation, the Zamzummim
(also called Zuzim) (Gen.14:5). “When the Israelites invaded Canaan, they
passed by the frontier of the Ammonites” (W. Max Muller and Kaufmann
Kohler 2004; Num. 21:24; Deut. 2:19, 37; Josh. 13:25).

The Ammonites and the Moabites are frequently mentioned together, as
in the case of the hiring of Balaam to curse the Israclites (Deut. 23:4, 5).
Scholars suspect that Ammon was such a tiny country that it could face Israel
only if in alliance with another power. When King Nahash attacked Jabesh in
Gilead, for example, he was easily defeated by Saul (1 Sam.11:14:47).

The Ammonites also became involved from time to time in Israel’s affairs,
battling the Hebrews, helping them, and becoming enslaved to them.
Nabhash assisted David, perhaps out of hatred for Saul. But his son infuriated
David by mistreating his ambassadors, provoking David to attack their capi-
tal on its strong acropolis, Rabbath-Ammon (modern-day Ammon, Jordan)
and to enslave the “cities of the children of Ammon” (2 Sam. 10:2). David
used the captives in public works and enlisted a number of them in his army
(2 Sam. 17:27). He appointed Shobi as his vassal king over the Ammonites
to keep peace.

Later, Solomon married an Ammonitess, probably King Shobi’s daugh-
ter, who became the mother of his heir, Rehoboam. Still later, hostilities

15



Ammon, Ammonites

16

broke out under Jehosaphat (2 Chron. 20) Jereboam II (Amos 1:13), and
Jotham, who forced them into subjection (2 Chron. 27:5).

The Ammonites are mentioned briefly in the records of the various con-
querors of the region: the Assyrians demanded tribute from them. This seems
to have been a prosperous period (late eighth to late seventh century B.cC.),
when the Assyrians guaranteed the Ammonites’ position on international
trade routes and helped protect them from various nomadic groups who
threatened the routes. “Excavations and Assyrian texts indicate that Ammon
extended its boundaries during this period, westward to the Jordan River,
northward into Gilead, and southward toward Heshbon. The most sub-
stantial ruins of the Iron Age date to this period, and seals, inscriptions,
and statuary indicate the kingdom’s wealth” (Wayne T. Pitard 1993, 23).
The Ammonites assisted Nebuchadnezzar against the Jews (2 King 24:2),
and then they rebelled against the Babylonians, even helping Jews who
were fleeing from the Babylonians and arranging the murder of the first
Babylonian governor (Jer. 40:11-15). Because of their role in the great
rebellion (589-586 B.c.), they were annexed into the Babylonian provincial
system. When the Jews began the rebuilding of Jerusalem, the Ammonites
sought to hinder the work (Ezra 9:1).

By the Persian period, only the name of the Ammonites survived, more
as a description of a region than of a political or ethnic group. Judas
Maccabeus was said to have defeated them, although by this time
“Ammonite” meant all Arabs living in the former country of Ammon. This
defeat resulted in Jewish warriors’ taking Ammonite women as captives
and as wives. The sons from these intermarriages claimed recognition as
Jews, in spite of the law of Moses, which ruled that “Ammonite and
Moabite men are excluded from the Jewish community for all time.” The
adjusted ruling added, “their women are admissible.”

Scripture records nothing of their customs, mentioning only that their
chief deity was Milcom, probably another name for Moloch (1 Kings 11:5).
They were characterized in Scripture as “inveterate enemies of Israel and a
force for spiritual corruption” (Madeleine S. Miller and J. Lane Miller
1961, 16).

The Jews despised the Ammonites because they rejoiced in the misfor-
tunes of Israel and spread their “abominations” through intermarriage—
corrupting the faith of King Solomon among others (1 Kings 11:5,7). Ezra
and Nehemiah, leaders who were especially aware of the perils of intermar-
riage with this group, were contemptuous of them. Ezekiel foretold an era
when their great city Rabbath would become “a stable for camels, and the
Ammonites a couching place for flocks” (Ezek. 25:5). This is the same city
that was the legendary burial place of Og, king of Bashan, whose ironstone
sarcophagus was called a “bedstead of iron” (Deut. 3:11).

The city was “rebuilt by Ptolemy Philadelphus in the third century B.C.,
and named Philadelphia”; today Ammon is a “busy trading center of Arabs



and goal of travellers, who delight in its Roman hillside theatre and other
marks of ancient occupation of the city” (Madeleine S. Miller and J. Lane
Miller 1961, 16). See also War, Warfare: General.
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Companion to the Bible. New York: Oxford University Press, 1993.

Amorites

(Gen. 10:16; Exod. 33:2; Num. 13:29; Josh. 24:15; Ezek. 16:3) The
Amorites, like the Hittites, were among the original inhabitants of Canaan,
remnants of ancient cultures, once dominant in the region (Gen. 15:16,
48:22; Joshua, 5:1, 24:15, 18; Judg., 10:11; 1 Sam. 7:14; 1 Kings 21:26;
2 Kings 21:11; Amos 2:9, and so forth) At times, the whole “aboriginal
population of Canaan is also called ‘Amorite’ (Gen. 15:13-16),” making it
difficult to determine the specific peoples designated by the term (Joseph
A. Greene 1993, 24). The Hebrews traced the Amorites’ lineage back to
Canaan, a descendant of Ham, the cursed son of Noah, doomed for his
iniquities to perpetual servitude (Gen. 9:25, 10:16; 1 Chron. 1:14).

Around 2000 B.c., there were “barbarian” invasions throughout the Near
East, especially in Northern Syria and Mesopotamia. The Babylonians called
these semi-nomadic Semites, “Westerners,” or “Amorites” (G. Ernest Wright
1957,41-42). The Amorite movement was one of the first of the great Semitic
invasions. Amorite kings appeared all over the area, including in Haran, Paddan-
Aram, and even Babylon, which was considered the capital of the Amorite
state, where they ruled for about 300 years. The greatest of their kings was the
renowned law-giver, Hammurabi. This culture was a strong influence on the
Hebrews, who migrated from this region to Canaan.

The Amorites, known as “Amurru” in Akkadian, gradually moved to the
regions of Syria and Palestine, settling numerous cities there. Joshua 10:5
mentions the kings of five Amorite cities: Jerusalem, Hebron, Jarmuth,
Lachish, and Eglon. We know nothing of their life there, but remnants of
their general culture have been uncovered by archaeologists, especially in
Mari, an eighteenth century B.c. Syrian city on the Euphrates, considered
an Amorite town. G. Ernest Wright notes that they were considered “giants”
in comparison with the smaller Israelites (Wright 1957, 37).

Among the discoveries at Mari were more than 20,000 clay tablets. The
king’s palace, with its nearly 300 rooms, covered more than 15 acres. The
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Amorites had a system of writing and a system of law that drew from
the peoples around them. These early developments were probably
enhanced by their regular trading with other cultures. Like the others who
invaded Babylon, the Amorites came to accept the patron deity of that
country, Marduk. They also apparently developed a system of divination.
Memories of Amorite witchcraft appear in later stories among the Jews.
Canaanites, who are frequently spoken of as “Amorites” in post-biblical
literature, were characterized as heathen idolaters and practitioners of black
arts and witchcraft—“impure mysteries, by which they contaminated Israel
in the time of the Judges” (W. Max Muller and Kaufmann Kohler 2004).
Certain groups within the Amorites seem to bear the same name as the
later Hebrew tribe, Benjamin, or “children of the right hand,” that is, peo-
ple from the south (G. Ernest Wright 1957, 37). In fact, although Amoritish
names such as Adonizedek (Josh. 10:3) appear in Scripture, the actual peo-
ple and their relationship to the Hebrews remain cloudy. It may well be that
the various groups among the Canaanites were clustered together under
the single name of “Amorite” for convenience. See also Babylon, Babylonia;
Canaan, Canaanite; Law; Witchcraft, Witches; Writing and Reading.

Further Reading

Greene, Joseph A. “Amorites,” in The Oxford Companion to the Bible. New York:
Oxford University Press, 1993. Keller, Werner. The Bible as History. New York:
Bantam Books, 1982. Muller, W. Max and Kaufmann Kohler, “Amorites,”
http:/ /www.jewishencyclopedia.com (accessed December 20, 2004 ). Wright,
G. Ernest. Biblical Archaeology. Philadelphia: The Westminster Press, 1957.

Anatfiema

(Lev. 27:28; Luke 21:5;1 Cor. 16:20) The word anathema is derived
from a Greek word akin to the Hebrew word for “ban” or “curse.” The
original concept was the designation of “something set up” in a temple,
like an offering. Later it came to mean a cursed person or thing. The idea
was to hand over to God a despised person or thing for complete destruc-
tion. According to Leviticus, a person who had been so cursed could not be
ransomed. Paul pronounces anathema on those who preach a deviant gos-
pel (Gal. 1:8, 9). Christians were sometimes challenged to “anathema
Jesus” or to curse him, as an act of blasphemy. Anathema came to be a
synonym for excommunication. Because the person or item had once been
consecrated, the anathema is a verdict requiring obliteration.

The anathema was a common element in an oath, invoked by the oath-
takers on themselves in the event that they failed to perform the promises
made in the oath. See also Curse; Oaths.



Angels

(Gen. 16:7; Ps. 8; Rev. 22:16; and so forth) Angels are God-created
beings that exist somewhere between God and humans. The word angel
means “messenger,” but Biblical angels also acted as rescuers, guardians,
guides, admonishers, encouragers, interpreters of visions, warriors,
destroyers, and worshipers. References all through the Old and New
Testaments indicate that these emissaries of God have appeared at fre-
quent intervals in human history, most prominently in biblical visions.
Psalm 8 indicates that they, like humans, are creatures; that is, they were
created by God, but they are of a higher order than humans. Nevertheless,
the author of Hebrews makes clear that they are of a lower status than
Christ (chapter 2).

Angels through Scripture

Angels were apparently present at the Creation, mentioned by Job as
“the morning stars” that sang together in joyful participation of the great
event (Job 38:7). They were also celebrants of the birth of Christ, appear-
ing to the shepherds in the field and singing, “Glory to God in the highest,
and on earth, peace, good will toward men” Luke 2:14).

On some occasions, they looked like men, recognized only by special
people chosen by God to receive specific messages—sometimes to encour-
age, sometimes to warn. Abram did not immediately recognize his angelic
visitors as supernatural (Gen. 18). Lot served as host to these same visitors
and thereby saved himself and part of his family from the destruction of
Sodom and Gomorrah (Gen. 19). The angels then slaughtered the towns-
people who had failed to recognize them or treat them with the proper
hospitality due guests.

Hagar and Ishmael were comforted and advised by an angel in the wil-
derness (Gen. 21:17-19). An angel interrupted the sacrifice of Isaac
(Gen. 22:10-12). Jacob saw angels on the ladder between Earth and
Heaven, descending and ascending. He also wrestled with one, who left
him wounded in the thigh (Gen. 28:12). Moses saw an angel in the burn-
ing bush (Exod. 3:2), although it is not always clear whether Moses
(or Jacob) was confronting God himself or one of his messengers. In the
lions” den with Daniel, the angelic protector appeared as a man who sub-
dued the beasts (Dan. 6:22). It was also a “man” (i.e., an angel who
appeared in the form of a man) who guided Ezekiel through the ideal
Temple (Ezck. 40).

Earlier, the prophet Ezekiel had a different set of guides: the “four liv-
ing creatures” each with four faces and four wings, “as for the likeness of
their faces, they four had the face of a man, and the face of a lion, on the
right side: and they four had the face of an ox on the left side; they four
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also had the face of an eagle” (Ezek 1:10). These are usually interpreted as
cherubim, creatures who sometimes served as a divine chariot on which
God rode, and at other times guarded the entrance to the Garden of
Eden—keeping humankind from reentering (1 Sam. 4:4; Gen. 3:24).
Later, images of these creatures were situated on either side of the Ark of
the Covenant; the carved cherubim’s’ outstretched wings came together
above, forming the throne on which the glory of God appeared.

Angelic Nature and Appearance

Angels are referred to on occasion as the “host” of Heaven, as if they are
God’s army, or perhaps his court—thus his title “Lord God of Hosts.”
They are immortal, holy, and invisible much of the time, and made of a
substance that allows them to move through space and to appear and disap-
pear. They do have free will, allowing one of their members, Satan, to fall
into sin, and leading others to follow his tragic example. This rebellion in
Heaven, often called the Battle of Angels, where the good and evil angels
engaged in warfare, is chronicled only indirectly by certain hints in Scripture
and in even more extensive legends outside of the canon of Scripture. (Job
4:18; Isa. 14:12-15; Ezek. 28:12-19). Such fallen angels subsequently
were thought to have become demons.

In Job, angels at the Creation are referred to as “sons of God.” Jesus
seems to confirm the asexual nature of the angels when he speaks of the
afterlife as a time and place when there is no marriage, when we become
“like angels” (Mark 12:25). (This may explain the frequent presentation of
the afterlife as a time when we all look like the nineteenth-century angels,
with wings, white robes, and harps.)

When they do appear to selected individuals, their countenance is beautiful
or awe inspiring. In the story of Baalam’s ass, the animal can see the angel
before Baalam can, suggesting that angels may allow certain people (or ani-
mals) to recognize them while remaining invisible to others (Num. 22:23 28).
They sometimes appear suddenly as “shining ones,” as at the Resurrection.
Matthew tells us that the women went to the tomb, “And behold, there was
a great earthquake: for the angel of the Lord descended from heaven, and
came and rolled back the stone from the door, and sat upon it. His counte-
nance was like lightning, and his raiment white as snow” (Matt. 28:2-3).

Guardian angels watch over individuals, protecting and helping them. The
angels of the churches in Revelation, or the “seven stars” (Rev. 1:20), to
whom the book is addressed, are considered guardian angels. Some believe
that the term may refer to a personification of the churches, a heavenly coun-
terpart to the earthly churches (C.J. Hemer 1960,151-152). Angels were
frequently present in visions or in apocalyptic literature, thus appearing in
Daniel, Ezekiel, and Revelation with greater frequency than elsewhere.



Names and Ranks of Angels

The term Angel of the Lord, which appears in the story of Abram, is used
several times in Scripture, indicating a heavenly being sent by God as his
personal spokesman to humans. It is not clear whether this refers to a single
angel or whether it is simply a function assumed by a selected angel for these
particular occasions. Examples of this usage would include the sacrifice of
Isaac (Gen. 22:11) and the theophanies of Hagar (Gen. 16:7), Jacob (Gen.
31:13), Moses at the burning bush (Exod. 3:2), Gideon (Judg. 6:11), and
others.

Early Scripture shows angels refusing to provide their names, but in later
biblical literature, the angels are named. Michael and Gabriel are both
named in Daniel. Gabriel is sometimes characterized as the agent of destruc-
tion and judgment, sometimes of protection and deliverance, and some-
times the means for providing instructions. He gave selected mothers the
foreknowledge of their children, as in the birth of Samson, John the Baptist,
and Jesus. In the New Testament, Gabriel (Luke 1:19) seems to have been
the specific agent of God to Mary at the moment of the Annunciation.
Although not always immediately recognized as an angel because of his
human form, he was clearly different from humans. He was not God, yet he
was nonetheless addressed as God (Gen. 16:13) and used the first-person
singular in speaking for God, as in: “I am the god of Bethel” (Exod. 3:2).
Michael had a somewhat more combative role. In Daniel, Jude, and Revela-
tion, he was presented as the defender against the forces of evil (Dan. 10:12;
Jude 9:1; Rev. 12:7).

There is apparently some kind of hierarchy among the angels. Raphael,
for example, is “one of seven angels who stand ready and enter before the
glory of the Lord” (Rev. 8:2), leading scholars to identify this grouping
as “archangels.” In the period of the Exile and thereafter, the Jews were
influenced by foreign religions, leading them to elaborate a system of
angelology—or the study of angels. Much of this fresh speculation on
angels relied on an extra-biblical book that was never considered a part of
inspired Scripture—Enoch. In it, Enoch described his trip to Heaven and
the angelic hosts he saw there. In Enoch 20, the writer listed the archan-
gels: Uriel, Raphael, Raguel, Michael, Sariel, Gabriel, and Remiel—or
Jeremiel.

This visionary writing encouraged the Jewish scholars to embellish their
own understanding, ranking the angels into seven categories, naming many
of them, and generally expanding on the hints given in Scripture. Cherubim
(noted in Ezekiel’s visions) had also been mentioned in connection with
the Holy of Holies and seraphim by Isaiah (chapter 6). These angels were
thought to guard the throne of God. Paul later mentioned thrones, domin-
ions, principalities, and powers (Rom. 8:38; Eph. 1:21; Col. 1:16), which
are thought to be ranks among the fallen angels.

Angels
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In the fifth century A.p., Dionysus the Aereopagite enumerated nine
orders of heavenly beings, dividing them into three groups of three:
(1) Seraphim, Cherubim, and Thrones; (2) Dominations, Virtues, and
Powers; (3) Principalities, Archangels, and Angels. Dante, in his Paradiso,
placed the different angelic ranks, connected with the different planets, in
different heavenly realms. Milton, of course, expanded the battle of angels
into Paradise Lost, an epic of the Creation and the Fall. To portray the
angels, he was forced to give them names and appearances that went well
beyond Scripture, often drawing from classical mythology. (He used the
warring gods on Olympus as his models, basing this on Homer’s I/zad and
Odyssey.)

Belief in Angels

The Jews of Jesus’s time were split on their faith in angels: the Essenes
not only believed in them, but elaborated their roles and categories. On the
other hand, the Sadducees denied their existence. Jesus, whose ideas were
closer to those of the Pharisees on this subject, made frequent mention of
angels. From the moment of the Incarnation until after Jesus’s death and
Resurrection, the Gospels indicate the presence of angels.

In fact, the New Testament period is full of references to both angels and
demons, indicating a general belief in them and their activities among
humankind. Apparently, the liveliness of the belief in the spirit world
became a threat to the young church, where some of its members turned to
angel-worship. The New Testament specifically prohibits the worship of angels

(Rev. 19:10, 22:9). In fact, demons may sometimes masquerade as angels
(2 Cor. 11:14-15).

Angels in Art and Culture

In both Hebrew and Christian art, angels were among the first religious
images allowed. As noted, the cherubim were carved on either side of the
throne of God, signifying that God had spoken to Moses from between
two cherubim. They were also embroidered on the tapestries of both the
Tabernacle and the Temple. Some portrayals of these creatures were like
Egyptian and Assyrian art: huge eagle-winged, human faced, bull-lion
hybrids. These cherubim were a far cry from the later artistic concept of
baby-faced cherubs floating among the pufty clouds. By the sixth century,
there were examples of cherubs with a human head and six wings; by the
fitteenth century, they appeared as winged children, derived from the putt:
of classical art, particularly from images of Eros. Gradually they reverted to
adult effeminate forms and accumulated the long hair and splendid flowing
robes of the classical Victory, and finally even gained musical instruments.



(Harold Osborne 1970, 45—46). They were
pictured in white linen garments, barefoot,
and shining. Although wings were not always
mentioned in scriptural descriptions, artists
settled on the idea that wings were symbols
of the angels’ divine missions, picturing them
as birdlike, while devils might have wings
more like bats, along with tails, horns, and
pitchforks they used to torment the wicked.

In recent years, angels have become very
popular, but divorced from the usual theo-
logical doctrines. Television shows such as
Touched by an Angel have made colorful
drama out of very human angelic helpers. In
a peculiar reversal of traditional theology,
Angels in America, which was both a hit play
and a television special, used angels to bless
homosexuals, especially those afflicted with
AIDS. These works suggest a gentler, less
judgmental view of extraterrestrial helpers,
who seem to be vaguely supernatural spirits
unrelated to any particular religious dogmas.
See also Apocalypse, Apocalyptic Literature; Art:
Christian; Art: Jewish; Cherub, Cherubim;
Essenes; Pharisees; Sadducees; Tabernacle;
Temple.

Further Reading
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The cherubim or “living creatures,” guarded
the tree of life in Eden (Gen. 3:24), were regu-
larly listed among the angelic beings and
portrayed at either end of the Mercy Seat on
the Ark of the Covenant. They were described
in Ezekiel 10 and elsewhere as having a human
face, a lion’s body, and powerful wings,
contrasting with the human-appearing figures
with wings pictured in other sections of
Scripture and in most Christian art. In fact,
most angels who appeared to Abraham and
others seem to have been mistaken for men
and thus must have been without wings.

Cohn-Sherbok, Dan. The Vision of Judaism: Wrestling with God. St. Paul, Minn.:
Paragon House, 2004. Davidson, Gustav. A Dictionary of Angels, including
the Fallen Angels. New York: The Free Press, 1967. Hemer, C. J. “Angels of
the Churches,” in The Illustrated Bible Encyclopedin. Sydney, Australia: Tyn-
dale House Publishers, 1960. Osborne, Harold. “Angel,” in The Oxford
Companion to Art. Oxford: The Oxtord Press, 1970.

Animals

(Gen. 1 and 2; Exod. 20-21; Deut. 22) On the fourth day of creation,
God created the animals—first the “swarms of living creatures” in the
waters, then the birds flying “above the earth across the firmament of the
heavens.” He created the “great whales, and every living creature” that
moves, and then “every winged fowl” (Gen. 1:20-21, RSV and KJV).
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Then, on the fifth day of creation, “God said, Let the earth bring forth
the living creature after his kind, cattle, and creeping thing, and the beast
of the earth after his kind” (v. 24). Finally, on the sixth day, God created
man and woman directly and gave them dominion over “the fish of the
sea, and over the fowl of the air, and over the cattle, and over all the earth,
and over every creeping thing that creepeth upon the earth” (v. 26). Set-
tled among the animals in the Garden of Eden, Adam named the crea-
tures (Gen. 2:20), and yet found none of them “fit” to serve as his “helper.”
These verses clearly establish a hierarchy with man above the animals, cre-
ated in a different manner, with the gift of speech, and holding dominion
over the creatures of the earth, sea, and heavens, although in harmony
with them.

The great divide between human and animal came in the Temptation
and Fall, when the serpent, “more subtil than any beast of the field”
convinced Eve to eat of the forbidden fruit in defiance of God’s express
command. In her appetite to become more than human, she actually
became less than the God-created human. She became “natural”—more
like the animals that act on impulse and appetite. God subsequently
cursed the serpent: “Because thou hast done this, thou art cursed above
all cattle, and above every beast of the field; upon thy belly shalt thou go,
and dust shalt thou eat all the days of thy life; And I will put enmity
between thee and the woman, and between thy seed and her seed” (Gen.
3: 14-15).

The expulsion from Eden marks the end of harmony between humans
and animals: for the first time, recognizing their nakedness, the first couple
used animal skins to clothe themselves (v. 21), suggesting that they killed
animals for their pelts. Abel, the second son of Adam and Eve became
“keeper of sheep,” implying that the first family had domesticated certain
animals for their own use, including for use as sacrifice. The murderous
Cain, sent away to become a wanderer over the earth, produced a family,
which in later generations included Jabal, “the father of such as dwell in
tents and of such as have cattle” (Gen. 4:20). The close association between
worship and animal sacrifice, and the constant references in the law to
regulations for selecting and eating meat, indicate that humans slaughtered,
cooked, and ate animals from early times.

Animals in Scripture

Scripture teems with animal life. Their flesh was used for food, their skins
and hair for clothing and shelter. God’s love for them was marked by his
specific admonition to Noah to preserve them (Gen. 7:2-3) and to lead
them into the ark two by two. Birds served as Noah’s spies: Noah first sent
out a raven to look for dry land, but the dove was the one that returned



with the “freshly plucked olive leat” (Gen. 8:11). The final dove did not
return. To celebrate the salvation from the flood over all the earth, Noah
built an altar and offered up a burnt offering of “every clean animal and
every clean bird” (Gen. 8:20), indicating that humankind had already
selected “clean” creatures as suitable for food, probably based on the expe-
rience of the animals’ eating habits (scavengers were particularly danger-
ous), as was their effect on humans.

From the days of Abraham until the Hebrews were forced from their
land, taken captive to the great cities of the Babylonians and the Assyrians,
they had animals in their households. At first, the Chosen People were
nomadic herders of sheep and goats, and later farmers and fishermen.
They had animals near their tents and in their homes; they rode them,
worked them, sheared them, tended them, and sacrificed every tenth one of
the newborn sheep, cattle, and goats to the Lord.

They drew clear distinctions among animals, especially the threatening
wild animals and the useful domesticated ones. Some of the wild crea-
tures, such as the ox, the camel, the donkey, the goat, or the horse, could
be domesticated. The goats and cattle provided milk and the oxen helped
plow the fields and thresh the grain. The goats and sheep provided hair
and wool for their looms, and the donkeys and camels carried the loads
during their frequent journeys. Later, the horses would pull their chari-
ots, and the warriors would ride them to war.

Other animals remained wild and threatening: the snake, the lion, the
jackal, and so forth. Certain animals’ enmity to humans is clear in much of
Scripture. Not only the serpent, which became an early symbol of Satanic
forces, but also the many creatures of the plagues in Egypt, such as the
frogs and the insects, were recognized adversaries. Human-eating wild
beasts—the lion and the wolf—were enemies of both humans and domes-
ticated animals. Nature, like humanity, was set off kilter by the sin in the
Garden of Eden.

Natural history studies of the Bible testify to the exten-
sive range of animal life that once flourished in the region.
George Cansdale (p.14), in his encyclopedic study of
biblical animals, places them in four classes:

1. Domestic stock, both working and edible, and
those wild animals considered suitable for food,
ranging from mammals to insects, and fish

2. Dangerous animals and insects, such as the wolf,
lion, flea, and moth, that were a peril to human life,
stock, crops, and other possessions

3. Familiar wild animals, birds, and insects that

Animals

Hebrews would have seen along the sides of roads Sheep were a favorite of the
or around their homes, including the swallow, spar- ancient Israelites.

row, harvester ant, and others
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A sand lizard (listed as “unclean” in Lev.
11:29). Palestine has 40 recognized

4. Unclean animals, specifically forbidden as food to the Hebrews,

such as, birds of prey, those animals without the cloven hoof, and
shellfish

The animals in the Bible, whether wild or domesticated, threatening or
useful, are carefully observed, and provide a rich source of imagery. The
Psalmist portrays himself thirsting for God as a deer “pants for streams of
water” (Ps. 42). Jeremiah compares the people’s rebellion to a “wild ass
used to the wilderness, that snuffeth up the wind at her pleasure”—
uncontrollable and full of lust (Jer. 2:23); he hears the threat of war in the
“snorting” of the horses (Jer. 8:16); he charges that they have treated their
prophets “like a destroying lion” (Jer. 2:30). He warns that these oxlike
people have broken their yoke and that they will now fall prey to a “lion

out of the forest ... and a wolf of the evenings ... a leopard shall watch
over their cities: every one that goeth out thence shall be torn in pieces”
(Jer. 5:0).

Job had spoken of venomous serpents (20:16); he complained he had
become “a brother of jackals and a companion of owls” (30:29). The book of
Job has a splendid catalogue of animals God created when “the morning stars
sang together and all the angels shouted with joy” (Job 38:7—41:34): the
lions and mountain goats, the doe and her fawn, the wild donkey and the
wild ox, the ostrich, the stork, the horse, the hawk and the eagle, the behe-
moth, and the leviathan.

Isaiah also loved animal imagery—the ox that
“knows his master” and the “donkey his owner’s
manger” (Isa. 1:2); the fruitless sacrifice of rams,
the blood of bulls and lambs and goats (1:11);
the idols that men will throw away “to the rodents
and bats” (2:20).

Jesus also found many of his images among the
animals. He spoke of dogs being given the crumbs
dropped from the table, the Prodigal Son feeding
the pigs, and the foxes that had their holes and
the birds their nests (Matt. 8:20). When con-
fronted with a question of human worth in God’s
eyes, Jesus noted that two sparrows are “sold for
a farthing,” yet “one of them shall not fall on the
ground” without the Father’s knowledge (Matt.
10:29).

Among the vast array of animals included in
Scripture, besides those already mentioned, are

species of lizard, including the green adders, antelopes, apes, badgers, bears, chame-
lizard, the crocodile, and the chameleon. leons, coneys, badgers, gazelles, hares, hyenas,
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A fox, which is mentioned in the Song of
Solomon 2:15. Palestine had two varieties
of fox that loved holes (Matt. 8:20) and
deserted ruins (Lam. 5:18).

Animals

ibexes, elephants, jackals, leopards,
lizards, mice, wild boars, wolves,
and “whatever has many feet”
(Lev. 11:41-42).

Animals in the Law of
Moses

The concern that God shows for
even the sparrow is mirrored in the
law given to Moses. In the great
chain of being, animals fall awk-
wardly between humans and prop-
erty. They have feelings, need rest,
display willfulness, can be overbur-
dened, and respond to punish-

ment. Theyare notsimply “things.”

On the other hand, they have monetary value and can be bought and sold,

stolen, lost, hurt, or coveted. Exodus 20-21 and Deuteronomy 22 note a

number of issues concerning the treatment of animals. In addition, animals
are included among those of God’s creatures that need Sabbath rest.

A man who violated an animal sexually was to be put to death (Exod.

35:19). The Hebrews also believed that it was unlawful to cross-breed

animals, thereby forbidding the breeding of
mules (a blend of donkey and horse). One who
fails to restrain a dangerous animal can be pun-
ished according to the damage the animal has
done, even to the point of death. An ox that
gores a man or woman to death is to be stoned
to death and his flesh not eaten (Exod. 27:8).
There are further rules that treat these creatures
as property, with appropriate punishments for
those who steal, fail to return, or damage their
neighbor’s beasts. Their helplessness is also
noted in the requirement that the passerby must
help the fallen animal out of a ditch and avoid
taking eggs from a mother bird (Lev. 22:6).

All of these regulations and many others devel-
oped over time suggest the special relationship of
people and animals—particularly those in their
own households. Humans were originally granted
dominion over the animals. After the fall, this
was hard to maintain, but many creatures became
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A gazelle (Gazella gazelln), or an antelope,
sometimes called a “roe” or a “buck,” was
an animal considered “clean” in Jewish law.
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friends and helpers of men and women. See also Behemoth, Leviathan; Birds;
Creation; Dogs; Food; Sacrifice; Serpent; Sheep.

Further Reading

Cansdale, George. All the Animals of the Bible Lands. Grand Rapids, Mich.:
Zondervan Publishing House, 1970. Darom, David. Animals of the Bible.
Herzliam, Israel: Palphot Ltd., n.d. Falk, Ze’ev W. Hebrew Law in Biblical
Times. Provo, Utah: Brigham Young University Press, 2001.

Annunciation

(Luke 1:28-32) Annunciation is the term used to describe the moment
when the angel Gabriel came to Mary to announce to her that she was to
bear a child, whose name was Jesus, that he was to be the Messiah, and that
God would give him the throne of David. The theological concept of the
Incarnation—when God became man, a flesh and blood human—is essen-
tial in most Christian churches, and is enshrined in the Apostles” Creed: “I
believe in ... Jesus Christ, his only son, our Lord, who was born of the
Virgin Mary.”

As the medieval church celebrated the events of her life and came to ven-
erate the Virgin Mary, artists such as Fra Angelico painted famous portrayals
of this event. In time, the doctrine of the Immaculate Conception, the idea
that Mary herself, by the grace of God, was preserved free from original sin,
became a dogma of the Roman Catholic Church. See also Angels; Messiah.

Anointing

(Exod. 29:36; Lev. 8:11, 30; 1 Sam. 10:1, 16:13; 24:1-7; 26:7-11; 1
Kings 1:39; 2 Kings 9:3; Is. 6:1:1; Dan. 9:24; Luke 4:18, 9:1-6; Acts
4:27; Mark 6:13) Pouring or sprinkling a few drops of olive oil or other
pungent balm on a man’s head, especially the face, was a custom in much
of Hebrew history and continued into the Christian era. Anointing came to
be a sign of hospitality and a means of personal enhancement; it was also
used for healing and for sacred ceremonies.

With women, the anointing appears to have been part of the process of
bathing, involving the entire body rather than the head alone. In private,
informal usage, men and women “anointed” their whole body in prepara-
tion for a feast, making the hair and skin glisten. With royalty—like Esther—
the anointing would have followed the bath, when servants prepared the
queen for her elaborate clothing. It was refreshing—serving as a soothing
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balm against the fierce heat and wind of Palestine. Earlier, when Ruth took
her bath, preparing to meet Boaz, she too completed it by anointing her
body with oils and perfumes, as did Susanna and Judith at later times. They
probably used aromatic ointments to enhance their sex appeal.

There are numerous references to “dabbing” or “smearing” the olive oil
or ointment on the skin and hair. In many cases, the oil was lavishly applied.
The Psalmist tells us: brotherhood “is like the precious ointment upon the
head, that ran down upon the beard, even Aaron’s beard: that went down
to the skirts of his garments” (Ps. 133:2). This is clearly a sacramental
description of anointing for priests or for kings.

The Greek athletes later found that pouring larger quantities over the
entire body after a bath and scraping it off left them clean and smooth—
emphasizing the beauty of the skin and muscles. The aesthetic purpose here
of enhancing the physical beauty of the male body reveals a different cul-
tural attitude, reflecting the Greek celebration of physical splendor.

In its sacramental usage, things as well as people were sometimes anointed.
Jacob anointed the stone of Bethel by pouring oil on it. In ceremonies,
anointing became especially important: Moses prepared ointment in the wil-
derness, according to an ancient legend, that was sufficient to anoint all the
kings and high priests of Israel throughout history and was to be used until
the anointing of the Messiah (George Barton and Kaufmann Kohler 2004).

For the Hebrews, the anointing was often associated with sacred persons,
especially the high priest and the king. Every priest had to be anointed accord-
ing to established rules. From the time of Samuel, the king of Isracl was
anointed by a prophet or priest, signaling his divine selection and placing his
life in a special category. The oil was dropped on his head, tracing the shape of
a crown all around the head. This ensured God’s protection of his chosen
leader and promised harm to anyone who attacked the king. Even after he
himself had been anointed king by Samuel, and even though Saul was seeking
his death, David was fearful of harming Saul. He was “the Lord’s anointed.”

An Egyptian alabaster vase from the Hellenistic period. Unguents, used for anointing, were
preserved best in alabaster containers where they improved with age. (See references to a
“box” of ointment in Matt. 26:7; Mark 14:3; and Luke 7:37 as well as other paraphernalia
for holding cosmetics.)
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This tradition of the divine protection and right of anointed kings figures
in much of history. The Europeans accepted this concept, as we see in the
Tragedy of Macbeth and many other of Shakespeare’s plays. Even an evil
king had God’s protection ringing him about. In the seventeenth century,
with the execution of Charles I, the English engaged in explosive contro-
versies over the violation of this anointed king. This was also a central issue
in the beheading of Louis XVI during the French Revolution.

The anointing ceremony usually appears to have been a private one, but
it was clearly public on certain occasions: At Solomon’s coronation, “Zadok
the priest took the horn of oil from the sacred tent and anointed Solomon.
Then they sounded the trumpet and all the people shouted, ‘Long live
King Solomon!”” (1 Kings 1:39).

Anointing came to signify the blessing of God poured out on the chosen
one, often referring to the Messiah. In the early Christian Church, it was
also used to signify the blessing of the Holy Spirit, poured out on believ-
ers. The anointed person was considered holy and was fully equipped with
authority from God for service. See also Bath, Bathing; Priest, High Priest;
Hospitality; Kings; Olives, Olive Oil, Olive Trees.

Further Reading

Barton, George A. and Kaufmann Kohler, “Anointing,” http: //jewishencyclopedia.
com (accessed December 20, 2004). Motyer, J. A. “Anointing, Anointed,”
in The Illustrated Bible Dictionary. Sydney, Australia: Tyndale House Pub-
lishers, 1980.

Anticfjrist

(1 John 2:18, 22, 4:3; 2 John 7; 2 Thess. 2:1-12; Rev. 13, 17) Literally,
antichrist means “instead of Christ,” or an antagonist of Christ. Although
the term appears mainly in John’s epistles, the basic idea was widespread. It
means a person who deliberately opposes Christ, not just a false prophet
who claims to be Christ. Thus, it refers to the strong opposition by forces of
evil, such as those mentioned in Daniel 7:7 and is usually associated with the
Last Days, appearing in references to the Apocalypse. The Antichrist is one
who, according to John, “denies the Father and the Son” (1 John 2:22).
Such a person is doing the work of Satan, opposing the things of God. The
reference in Thessalonians is to the “man of lawlessness” (2 Thess. 2:3), a
man who “opposes and exalts himself against every so-called god or object
of worship,” exalting himself to be God. Although the Antichrist is not
Satan, his coming is a foreshadowing of Satan himself. In other scripture, he
is called the “man of sin,” the “son of perdition,” the “wicked one,” or the
“beast.” In the great apocalyptic battle of good and evil at the end of time,
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the Antichrist will make his final challenge to God. This explains the use of
the image of the “beast” in Revelation. Here the great battle of Armaged-
don pits the final surge of evil forces against the forces of good.

Because of the strong belief'in the early Church that the Second Coming
was imminent, many sought to identify the Antichrist with contemporary
figures, just as many do in modern times. During the Protestant Reforma-
tion, the references to the Antichrist in polemical and popular literature
refer to the Pope. The term has also been used against numerous political
leaders from Nero to Cromwell. In the twentieth century, Hitler,
Mussolini, and others earned the title. In contemporary apocalyptic
literature, efforts continue to identify the Antichrist. See also Apocalypse,
Apocalyptic Literature; Armageddon.

Further Reading

Bousset, W. The Antichrist Legend: A Chapter in Christian and Jewish Folklove.
London: Hutchinson, 1896. Morris, L. L. “Antichrist,” in The Illustrated
Bible Dictionary. Sydney, Australia: Tyndale House Publishers, 1980.
Williams, W. Roger. “Antichrist,” in A Dictionary of Biblical Tradition in
English Literature. Grand Rapids, Mich.: William B. Eerdmans Publishing
Company, 1992.

Apocalypse, Apocalyptic Literature

(Ezek. 38-39; Isa. 24-27; Zech. 12-14; Joel 3; Daniel; Revelation)
The terms apocalypse and apocalyptic come from the Greek root meaning
“to uncover” or “to reveal.” They are used to describe a written account of
a vision that reveals the hidden things of God, given to one of his chosen
saints. The Book of Revelation was originally called “The Apocalypse of
John,” thereby leading Bible scholars from the second century A.p. to use
this as a term describing Jewish and Christian literature of the same general
pattern.
The following elements are usually present:

1. It is a revelation of mysteries, the secrets of heaven, the purposes
of God, impending events, the future of humankind, the end of
the world, and the Last Judgment.

2. The disclosure comes by means of a vision or a dream, usually involv-
ing difficult symbolism and numerology that require interpretation.

3. Angels are usually the bearers or interpreters of the revelation.

4. The major topic is the future, often going beyond prophesy to the
future of humankind at the end of time, when the Day of the
Lord comes. Contemporary events and people may also be
included, usually in veiled imagery. The great final battle is often
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prophesied, as is the following reign ot God and the judgment of
all of the peoples of the earth (Charles C. Torrey 2004).

5. Standard imagery includes beasts and monsters of epic nature,
visions of Heavenly Jerusalem and the Temple, angelic hosts sing-
ing around the throne of God.

6. The language tends to be ecstatic and disconnected, in the mode
of poetry and mystical writing.

The earliest biblical examples that appear in the Old Testament are
prophets such as Ezekiel, Isaiah, Zechariah, and Joel—all of whom speak
of the end of days and the final accomplishment of God’s purpose. The
Book of Daniel is also filled with elements of apocalyptic power. The Rev-
elation of John follows the form of an epistle to the seven churches, describ-
ing Armageddon in great detail. It is full of rich symbolism and ecstatic
moments of vision, often captured in dramatic poetic form.

A number of extra-biblical books, such as Enoch and the Apocalypse of
Baruch, were also written during the Greco-Roman period, prophesying
the eventual triumph of God’s people. The Essenes of the Qumran com-
munity appear to have been deeply committed to an apocalyptic vision of
the end times and secret knowledge—as in the “War Scroll,” “Hymns,”
their “Book of Mysteries,” their “Genesis Apocryphon,” and the “Descrip-
tion of the New Jerusalem” (Robert C. Dentan 1993, 37). In recent times,
with the revived interest in the Gnostics and the Essenes, these have received
considerable scholarly and popular attention.

Apocalyptic form—especially the poetic use of visions—has appealed to
writers through the centuries, influencing many of the medieval and Renais-
sance writers, most notably Dante and the English romantic poets (William
Kinsley 1992, 47). It has also become a part of modern secular literature,
which uses the form without the underlying experience. See also Armaged-
don; Day of Judgment, Day of the Lord; Essenes.

Further Reading

Dentan, Robert C. “Apocalyptic Literature,” in The Oxford Companion to the Bible.
New York: Oxford University Press, 1993. Kinsley, William. “Apocalypse,” in
A Dictionary of Biblical Tradition in English Literature. Grand Rapids, Mich.:
William B. Eerdmans Publishing Company, 1992. Torry, Charles C. “Apoca-
lypse.” http: / /www.jewishencyclopedia.com (accessed December 20, 2004 ).

Apocrypfja
The term apocrypha means “hidden.” It was used to describe writings that
were accepted as part of the Old Testament canon by some groups, but not



by others. Some of the apocryphal books are additions to existing books,
such as Ezra, Esther, and Daniel. Some are completely independent stories
and histories, such as the books of the Maccabees, Tobit, Susanna, and
Judith. Because they were included in the Septuagint, the Greek translation
of the Scriptures, the early Christian Church included them in their tran-
scriptions of the Old Testament. After the destruction of the Temple in
70 A.Dp., Jewish scholars became concerned with identifying themselves as
Jews and did not approve of books not written in Hebrew. They chose to
exclude those books that appeared only in the Greek translation, using
them only for edification, but not considering them authoritative.

Among Christians who accept the Septuagint as authoritative, these
books have continued to be included between the Old Testament and the
New Testament in copies of the Bible. Leaders of the Protestant Reforma-
tion and Calvin in particular objected to their inclusion; Luther and the
Anglicans admitted them only for private edification. The Eastern Ortho-
dox Churches have continued to include and refer to them.

The New Testament also had apocryphal writings. There were a number of
late Gospels and stories of the Disciples that the early church considered less
reliable than those they included in the canon. Among the primary apocryphal
writings in this group are the Gospels of Mary Magdalene, Thomas, Nicodemus,
and James; and the Acts of Peter, John, Andrew, Thomas, and Paul.

The discoveries in 1945 of the library at Nag Hammadi have enlivened this
controversy on the authenticity of many of these extra-biblical gospels and
stirred considerable theological debate. In recent years, the so-called “Gnostic
gospels” have received considerable attention from scholars, some of whom
insist that they provide contemporary insights into the life and sayings of Jesus
and those around him. It is, for instance, in the Acts of Paul that we are told
that Paul was “little in stature with a bald head and crooked legs . .. eyebrows
meeting , and a nose somewhat hooked” (Bruce Metzger 1993, 40). Stories
of Jesus’s childhood and additional of his sayings and actions often seem out
of character with the Jesus presented in the four traditional Gospels.

With the discoveries of a growing list of Gnostic works, “hidden” books,
and “secret” narratives, the rage for these apocryphal writings continues.
They feed the natural human appetite for clear answers to questions left
open by the canon of Scripture. See also Disciples; Gospel, Gospels.

Further Reading

Birdsall, J. N. “Apocrypha,” in The Illustrated Bible Dictionary. Sydney, Australia:
Tyndale House Publishers, 1980. Jenkins, Philip. Hidden Gospels: How the
Search for Jesus Lost Its Way. New York: Oxford University Press, 2001.
Metzger, Bruce. “Aprypha,” in The Oxford Companion to the Bible. New
York: Oxford University Press, 1993. Miller, Robert J., ed. The Complete
Gospels. San Francisco: Harper Collins Publisher, 1992.
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Apostfe

(Matt. 28:19-20, 10:1-4; Mark 3:13-19; Luke 6:12-16; Acts 1:8,
21-22; 1 Cor. 9:1, 12:29; Eph. 4:11) An apostle is an ambassador,
“someone who has been sent,” or a person delegated by Jesus to be a “mes-
senger” of the Gospel. The word derives from the Greek word apostello,
meaning “to send forth,” indicating someone who is entrusted with a mis-
sion, that is, a delegate.

The first apostles were the Disciples, selected, instructed, and sent out
by Jesus to proclaim the kingdom and heal the sick. After the Resurrec-
tion, Christ instructed his disciples to go into all the world, make disciples,
and baptize in his name (Matt. 28:19-20). The term apostle encompasses
these first 12 (except for the traitor Judas) and extends to others who were
also specially called by Christ to do his work. The listing of the apostles
appears in 1 Corinthians and Ephesians.

Paul, who did not see Jesus “in the flesh” or follow him as a disciple,
often defended his own designation as apostle by citing his Damascus
Road experience, when he was called directly by Christ to take his mes-
sage to the world. Luke believed that a true apostle must have been a
companion of Jesus and a witness to the Resurrection (Acts 1:21-22). For
Paul, the role of the apostles was much like that of the Old Testament
prophets, who were servants of the Lord, bringing his message to his
people.

The early Church, which venerated the apostles in their lifetimes and
after their deaths, instituted feasts for various of the more beloved and
remarkable saints such as John, Peter, Paul, and Andrew, which are still
celebrated by Eastern Orthodox and Roman Catholic Churches. See also
Disciples; Prophet; Resurrection.

Further Reading

Betz, Otto. “Apostle,” in The Oxford Companion to the Bible. New York: Oxford
University Press, 1993. Coppieters, Honoré. “Apostles, The,” http: / /www.
newadvent.org (accessed February 28, 2005).

Appeal to Caesar. See Law

Ark

(Gen. 6:14-16; Exod. 2:3) An ark is a “chest” or “box.” In the case of
Noah’s ark, which is described fully in Genesis, it was designed to be sea-
worthy so as to withstand the Great Flood. It was made of gopher wood
and caulked with pitch, typical of Mesopotamian construction. Noah’s ark
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was large enough to contain a pair of every living species of animal. It had
three decks and an opening all around just below the roof to allow light
and air inside. It also had a door and windows that allowed access. Werner
Keller notes the extensive work of the missionary Dr. Aaron Smith, who
spent years collecting 80,000 works in 72 languages about the Flood, of
which 70,000 works refer to the wreckage of the Ark, which is thought to
have finally landed on Mt. Arat (Werner Keller 1982, 38).

By contrast, the tiny ark in which the baby Moses was set afloat was a
basket made of bulrushes or papyrus smeared with mud and pitch. It held
the child until he was discovered in the Nile by Pharaoh’s daughter.

The Ark of the Covenant was a chest that held relics of Israel’s history
as God’s Chosen People. It was placed in the Holy of Holies, first in the
Tabernacle and later in the Temple. See also Ark of the Covenant; Flood,
the Great.

Further Reading

Keller, Werner. The Bible as History. New York: Bantam Books, 1982. Knight,
George A. E., “Ark,” in The Oxford Companion to the Bible. New York:
Oxford University Press, 1993. Miller, Madeleine S. and J. Lane Miller.
“Ark,” in Harper’s Bible Dictionary. New York: Harper and Row, 1961.

Ark of the Covenant

(Exod. 26:31-33; Heb. 9:4) The Ark of the Covenant was a rectangu-
lar box holding the stone tablets inscribed with the Ten Command-
ments (Exod. 31:18; 32:15-16), the golden jar of manna (Exod.
16:32-34), and Aaron’s staff (Num. 17:8-10). The Ark was placed
behind a veil in the Holy of Holies and was approached once a year by
the High Priest. God provided Moses with a detailed description of the
Ark, including the wood from which it was constructed and the gold leaf
covering, the cherubim on either side of the “mercy seat,” which formed
a lid for it. The gold rings through which poles were pushed allowed the
ark to be portable, moving with the Tabernacle and the people of Israel.
Even the two men involved in making it, Bezaleel and Ahoiliab, were
specifically designated by God.

In the march from Sinai and at the crossing of the Jordan River, the Ark
of the Covenant was carried before the people and signaled their advance.
Miracles—blessings and curses—followed its movement, with the Jordan
growing dry when the feet of the priests who were carrying it touched the
waters. When the Ark was carried around Jericho and horns were blown,
the walls of the city fell. The Ark itself was considered the potent force for
the victory over the city. Later Joshua read his people the law as they stood
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on either side of the Ark (Josh. 8:33) and then set it up at the sanctuary at
Shiloh (Josh. 18:1).

The Ark served as a symbol of God’s presence, guiding his people. The
Israelites frequently carried the Ark with them into battle, perhaps explain-
ing the Philistines’ determination to capture it (1 Sam. 3:3). When the
messenger carried the news of this catastrophe to his people, he rent his
clothes and poured dirt on his head. The old priest Eli fell dead when he
heard the news, and his daughter-in-law, who was bearing a son at the time,
named the baby “Ichabod”—meaning “Where is the glory”—referring to
the departed Ark (1 Sam. 4:12-220).

The Philistines found that the Ark was no blessing for them. During the
seven months the Ark remained with them, the temple of Dagon at Ashdod
saw miraculous events, with the pagan god prostrate and broken before the
Ark, and a plague of boils (perhaps hemorrhoids) and of mice sent over the
land (1 Sam. 6:5). In an effort to placate this alien deity, the Philistines formed
golden images of the boils and mice, placed the Ark in the field of Joshua the
Beth-shemite, and offered sacrifices and burnt ofterings to it. Out of curios-
ity, the men of Beth-shemesh gazed at it and 50,000 of them were “smitten
by the Lord.” They were so frightened and alarmed that they begged to have
it removed, resulting in its return to the house of Abinadab and the sanctifica-
tion by Eleazer (1 Sam. 6-7). The Ark remained in this location for 20 years.

Apparently, kings and other military leaders came to see the Ark as essential
to victory in battle, praying before it before battles. King Saul, however, was



too impatient to pay proper homage to the Ark before going into battle and
suffered the consequences. David, understanding the Ark’s importance, had it
moved to Zion, amid great rejoicing. Along the way a cart-driver who tried to
steady it was slain, causing a delay of three months and reminding all con-
cerned that this was a sacred relic to be handled with awe. The final stage of
the journey was managed by Levites, whose task it was to care for the Ark.
David danced and sang along the way, dressed in a linen ephod, proclaiming
his delight that the Ark was to be at home in his city. He had it placed in the
Tabernacle, and Solomon later had it housed in the Holy of Holies—the most
sacred portion of his Temple. The Ark was the Jews” holiest object, considered
the seat of God, the place where man and God could meet when the High
Priest entered the Holy of Holies on the Day of Atonement. The city of
Jerusalem was itself considered holy largely because the Ark of the Covenant
was located there (Morris Jastrow, Jr., Charles Mendelshon et al. 2004).

No one is sure of the eventual fate of the Ark after the destruction of Sol-
omon’s Temple. Some believe it was taken to Babylonia. Some think that
King Josiah hid the Ark and other sacred vessels and perhaps buried them.
Some believe that God took the Ark to Heaven, and the angels brought it
down again to Earth from time to time. Jeremiah 3:16 anticipated a time
when the Ark would no longer be required, a view echoed in Hebrews 9:4,
with Christ as the High Priest, residing eternally in the presence of God. See
also Ark; Priest, High Priest; Tabernacle; Temple; War, Warfare: General.

Further Reading

Jastrow, Morris, Jr., Charles J. Mendelshon, Marcus Jastrow, Isaac Husik, Duncan
B. McDonald, and George A. Barton, “Ark of the Covenant,” http: //www.
jewishencyclopedia.com (accessed December 20, 2004). Kitchen, K. A. “Ark
of the Covenant,” in The Illustrated Bible Dictionary. Sydney, Australia:
Tyndale House Publishers, 1980.

Armageddon

(Rev. 16:16) The name Armageddonappears to be derived from “Megiddon,”
or “Mountain of Megiddo.” In Revelation, it designates the final contest, the
great war between good and evil, also referred to as the Day of the Lord.
Ezekiel seemed to be referring to this final epic battle when he spoke of the
“mountains of Israel” witnessing Gog’s defeat (Ezek. 39:1-4).

The Plain of Megiddo had already seen numerous conflicts, such as those
recorded in Judges 5:19 and 2 Kings 9:27, 23:29. In more recent times, it
was the scene of a major battle in World War I, when Lord Allenby used the
same strategy that Deborah had used to defeat the enemy: he calculated the
time that the rivers would flood the plain and cause the enemy’s heavy

Armageddon
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equipment to bog down. This gives the advantage to the army that has the
high ground and is on foot.

Megiddo is strategically located at the intersection of trade routes, an
appropriate place for the end-of-time battle of “the kings of the east.” The
actual location of this battle is less important than its symbolic meaning as
the apocalyptic climax of antagonistic forces on earth. In modern times, the
word Armageddon has been used repeatedly for almost any large-scale battle
that may have disastrous results. Even a film about Viet Nam and Cambodia
was given that name. See also Apocalypse, Apocalyptic Literature; Day of
Judgment, Day of the Lord; War, Warfare: General.

Armor, Arms. See Warfare
Army. See Warfare

Art: Clyristian

(Exod. 20:4; John 1:1-2) Unlike the Jews, the early Christians believed
themselves to be set free of the old law that forbade graven images, and
empowered by the Incarnation to portray God’s creation. In the early
Christian Church, the influx of gentile members from Greco-Roman and
other cultures, which had long artistic traditions, overwhelmed the Jewish
Christians. Pagans were all too eager to form images of their deities, but the
recently Christianized Jews still retained strict limitations. This tension
between the supporters and prohibitors of artistic expression has continued
in the Christian community to modern times.

In the early Church, there was little occasion for art. At first, Christians
used only such simple symbolic representations as the fish for Christ, the
anchor for hope, or the dove for the soul. Then the image of the Good
Shepherd, with Christ carrying a lamb around his shoulders, opened the
door for more representational art, including narratives based on Scripture.
Because Jesus lived a very human life, his followers felt free to portray his
remembered and imagined image in paint, plaster, stone, and metal.

Early Christians decorated their meeting places, the catacombs, those
subterranean burial galleries cut out of the ground. Frescoes, paint in wet
plaster, depicted scenes of Christ’s miracles or scenes from his life. He was
usually represented without a beard in the style of classical art (Harold
Osborne 1970, 352-355).

Some theologians objected to the representation of either Christ or God;
others argued against any depiction of the Crucifixion. The argument has
raged over the centuries, involving such profound thinkers as Eusebius and
Augustine. This debate led eventually to the iconoclastic controversy in the
Eastern Orthodox Church and centuries later to the Puritans’ rejection of
images in their churches at the time of the Reformation.



For the most part, these images were not designed to provide aesthetic
pleasure for its own sake, but to call the worshippers to prayer and con-
templation. In the absence of a literate congregation who could read
Scripture for themselves, the art developed into an elaborate system of
symbols that grew into medieval iconography. It was only after the Chris-
tian Church became the official religion of the Roman Empire under
Constantine (313 a.p.) that Christian art and architecture blossomed,
with increasingly ornate churches and cathedrals, decorated with glorious
stained glass windows, elaborately wrought doorways, and finely carved
or cast statuary .

These splendid creations seemed to be a human effort to make the vision
of the heavenly Jerusalem a reality on earth. The vision of John in Revela-
tion became the key to much of Christian art. Mont St. Michel and Char-
tres, with their luminous windows, Canterbury Cathedral, Westminster
Abbey, and Notre Dame, are elegant monuments to a time when religion
was the main subject matter of art and the church was the main patron of
the arts. See also Art: Jewish; Incarnation.

Further Reading
Morey, Charles Rufus. Christian Art. New York: Longmans, Green, 1935.

Osborne, Harold. The Oxford Companion to Art. Oxtord: Oxford University
Press, 1970. Volbach, Wolfgang F. and Max Hirmer. Early Christian Art.
New York: Abrams, 1961.

Art: Jewisf

(Exod. 20:4; Deut. 4:16-18) Because of the strict prohibition in the Ten
Commandments against the making of graven images, the Jews consid-
ered the creation of art to be sacrilegious. In fact, the first evidence of
crafting a statue—the image of the golden calt—led to Moses’s breaking
the tablets of the law and the Lord commanding Moses that he burn the
gold object and grind it into the water and force the people to drink it
(Exod. 32:1-24).

The very use of the term Jewish art is incorrect inasmuch as many arti-
facts discovered in ancient Hebrew digs have been influenced if not actually
produced by non-Jewish artisans (Joseph Jacobs, Kautmann Kohler et al.
2004). Having seen beautiful art in Egypt, the Hebrews contributed their
most cherished items to the Lord, especially in the creation of the Taber-
nacle. This provided the opportunity for lavish ornamentation.

It is in the construction and decoration of the Tabernacle and later of
the Temple that God permitted a limited number of images—the cheru-
bim, the decorative curtains, the figures on the doorway, and so forth. The
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elaborate descriptions of both of these places of worship include the names
of the master craftsmen involved. Bezalel, who was chosen to design the
decorations for the Tabernacle, seems to have had skill in working in wood,
metal, and embroidery (Exod. 35:30-33). In the case of the Temple,
Solomon imported Phoenician craftsmen, suggesting the Israelites did not
have the workers for either the construction or the decorations for the
magnificent buildings he envisioned.

In later times, the prophets lamented the excessive decoration—the beds
of ivory, the lattice work—that the wealthy used to beautify their homes
while they neglected the Lord’s house (Amos 3:15; Ps. 45:8; Hag. 1:4).
These references provide evidence of alien influences creeping into the life-
style of God’s chosen people, polluting their taste and encouraging them to
worship human creativity rather than God’s.

Apparently, some Hebrew craftsmen did eventually learn the arts of
pottery decoration, seal-engraving, metal-casting, ivory-carving, and
wood-carving. The Jewish leaders, however, seem never to have allowed
sculpture or painting—only carving on flat surfaces. Their pottery is
much plainer than that of their neighbors, the Philistines and the Greeks.
And their loathing of foreign idols kept them from making any stone or
clay images of those human figures that were so common all through the
Fertile Crescent. Some believe that the Hebrews were not as sensitive as
their neighbors to color, especially the Greeks and Egyptians who per-
fected the painting of pottery and walls (Morris Jastrow and Immanuel
Benzinger 2004).

During the period of the Second Temple (450 B.c.—70 A.D.), Jewish taste
began to change. Under the influence of the Greeks and Romans, they
were both attracted to and repulsed by the art and architecture they saw in
their cities. The sculptures of the human form, the wall-paintings, and the
beautiful public buildings apparently tempted them to relax their prohibi-
tions. With the great revolt that broke out in 66 A.D., the nationalistic feel-
ing and hatred of all things Roman encouraged the orthodox Jewish
leadership to ban all representation, even of animals.

In later years, with the rise of Christianity and the use of images among
this group of believers, the Jews tended to relax their rules once again,
allowing mosaics in their synagogues and some sculptured animal forms
and human masks. Depiction of biblical scenes, probably even wall-painting,
as well as illuminated manuscripts of the Scripture, were further evidences of
Christian influence. Many of these came to a halt in the Middle Ages as a
result of the Moslem example (strictly forbidding images) and the iconoclastic
debate within Catholicism.

Modern times have seen the rise of some talented Jewish artists, such as
Chagall, Pissarro, and Soutine, but there is still no such thing as distinc-
tive “Jewish art” (Harold Osborne, 612-615). In orthodox Judaism, the
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synagogues remain bare of images. See also Art: Christian; Ivory; Metal:
Gold; Pots and Pottery; Seals; Stone.
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(1 Kings 11:5, 16:33, 18:19; Jer. 7:18) The name Asherah (pl. Asherim),
or the variants such as Ashtoreth (pl. Ashtaroth) or Astarte, appear frequently
in the Old Testament. This Mother Goddess figure, akin to Diana or Venus
of the Romans and Ishtar of the Babylonians, was a fertility figure, a kind of
Mother Earth. The “Lady of Byblos” was one of the oldest forms of “the
Great Goddess in the Middle East, identified with Egypt’s Hathor,
Mycenae’s Demeter, and Cyprus’s Aprhrodite” (Barbara Walker 1983, 69).
The parallel Syrian goddess appears to have been the mother/wife figure in
the pantheon of gods, which included El and Baal. In Palestine, she was
thought to be the wife of Baal.

Her Nature and Worship

The goddess was worshipped in “high places,” and that worship was usu-
ally connected with groves of trees. The terms Asherah or Asherim were
sometimes used for the goddess herself, sometimes for her image, some-
times for a wooden pole or sacred tree. Poles used as fuel for the sacrifice of
animals to Baal were often referred to as “asherim.” Sometimes they were
set up under living trees, sometimes carved into disgusting shapes. In the
Bible, the term is often connected with pillars, representing both the god
and the altar (William Robertson Smith 1995, 204).

The goddess was often pictured as pregnant, while being also considered
a virgin. She is supposed to have borne a sizable family—70 gods and god-
desses (G. Ernest Wright 1996, 107). Curiously, she is also both the life-
creator and life-destroyer goddess, typified by Kali, a symbol of Nature.
Temples of Asherah were centers of legalized vice, where priestesses engaged
in sacred prostitution. One scholar notes that the Canaanite cult was “highly
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erotic,” with the ritual enactment of the sacred marriage between Baal and
Ashterah at the center of the magical act of fertility. The worshipper would
identify himself with Baal and the cult prostitute would represent Ashterah.
“It was believed that human pairs, by imitating the action of Baal and his
partner, could bring the divine pair together in fertilizing union” thereby
restoring fertility to the soil (Bernhard Anderson 1966, 103).

She was also seen as the ruler of the spirits of the dead who lived in
Heaven as stars, therefore known as “Queen of the Stars.” She was some-
times portrayed as the Moon, surrounded by her star-children. In this
mode, she is thought to have been a foreshadowing of the Virgin Mary,
pictured in Revelation with parallel imagery.

Among Solomon’s numerous wives were adherents to the cult of
Ashterah, which the king allowed to flourish during his reign. Some believe
that the wife of Hosea, who fell into “harlotry,” may have been such a
“priestess.” Priests of this cult were among those imported by the imperi-
ous queen Jezebel, who introduced 400 prophets of Asherah into Israel
(1 Kings18:19). Manasseh even had her image placed in the Temple
(2 Kings 21:7). Her lure led numerous of the prophets to proclaim against
her insidious influence. At various times in Hebrew history, the people
were instructed to cut down, burn, or pull up the sacred trees or poles that
were leading Israel astray (Deut. 7:5, 12:3, 16:21; Micah 5:14).

Sometimes called the “Hebrew Goddess” or “Queen of Heaven,” this
shadowy figure apparently had shrine houses at various places in Palestine,
some of which have been excavated by archaeologists. In the Ras Shamara
texts, she is characterized as a goddess of the sea and the consort of El,
contrary to the Old Testament references to her and her ties with Baal. Dif-
ferences in spelling and in history can be easily explained as the result of
localized religious cults, which developed independent patterns of worship
and created their own mythology.

An early stone mold has been uncovered that shows the Mother Goddess
as a tall figure with a horned hat. Hundreds of clay plaques have also been
discovered; one of them found at Lachish, dating from around 1000 B.c. “is
typical in its emphasis on prominent breasts, sensuous smiles, accented eyes,
and nudity” (Madeleine S. Miller and J. Lane Miller 1961 , 47). Sumerian
cylinder seals from Lagash portray her squatting on top of her consort’s
body (Barbara Walker 1983, 70).

Christianity and the Mother Goddess

Some feminist scholars believe that Christians perceived a threat to their
new faith in Astarte-Ashtoreh and transformed her into a devil. Her pervasive
influence may still be seen in the New Testament, in Paul’s experience with
the silversmiths in Ephesus. They were exercised over the threat that this
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new religion, Christianity, posed to their worship of the fertility goddess and
their sales of goddess statues. When Paul preached in the amphitheatre there,
they shouted, “Great is Diana!” and forced him to flee for his life.

In John’s Revelation, the pagan Mother Goddess is transformed into the
beautiful image of the Queen of Heaven, the woman with the moon at her
feet. In both Syria and Egypt, ancient sacred dramas in honor of the Queen
of Heaven celebrated the rebirth of the solar god from the celestial Virgin
each 25th of December. “A newborn child was exhibited, while the cry
went up that the Virgin had brought forth” (Barbara Walker 1983, 70).
The Christians were compelled to replace this old and pervasive worship of
the Great Goddess with a new faith. John’s brilliant use of this figure in his
Revelation transforms this universal, abiding hunger for a transcendent
female deity into one of the images of motherhood that fill his vision. Over
the centuries, the Church herself was able to blend the ancient solar rites
into the calendar of Christ’s life, death, and resurrection, making Christmas
a joyous celebration of the birth of the Savior.

The periodic temptation of Israel to turn away from God to this fertility
goddess had been characterized as prostitution by his people—“Virgin Israel.”
Their covenant relationship is portrayed as a marriage, as is the relationship
between Christ and his Church. John touches on all these female images in
the elegant and intricate imagery of his great revelation: He draws the Queen
of Heaven as a source for images of the Virgin Mary, as well as the whore of
Babylon, who tempts the powerful of the earth. In the powerful climactic
scene of Revelation, the pure virgin joins her bridegroom in the Marriage
Feast of the Lamb, the union of Christ and his Church. See also Baal, Baalim;
Idols, Idolatry.
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Assyria, Assyrians

(Isa. 7:17-25; 2 Kings 15:27-16:9, 18:7, 8, 19:20:12; 2 Chron.
33:11-13) Assyria was a land of constant warfare for centuries, attractive
to the wild tribesmen of the desert and mountains, a place that invited
battle with its envious neighbors. For the Israelites, Assyrza was a name that
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conjured up great dread. The Assyrian Empire stretched from Babylonia
to Egypt at one time, under such kings as Ashur-nasir-pal II (883-859
B.C.), Shalmaneser V (858-824 B.c.), Tiglash-pileser III (745-727 B.cC.),
Shalmaneser V (727-722 B.c.), Sargon II (722-705 B.c.), Sennacherib
(705-681 B.cC.), and Asshurbanapal (669-633 B.C.).

References in Scripture

Assyria and its people are mentioned 150 times in Scripture, usually in
connection with attacks and captivity. Some of the main events involving
both the Israelites and the Assyrians include the following:

e Shalmaneser II fought King Ahab.

e Tiglath-pileser III took North Israel even after Menahem had paid
tribute. He also carried oft many of the people of the Northern
Kingdom into captivity (2 Kings 15:19, 20).

e Shalmaneser V laid siege to the capital of Samaria for three years
and perished during the siege. Again the Israclites were carried off
to Assyria, and they were replaced by new settlers from Babylonia,
Elam, and Syria. These immigrants intermarried with the remaining
Israelites to become the Samaritans.

e Sargon II completed the captivity of Israel, leading off thousands of
its leading citizens. The Bible takes particular note of the Assyrians
during the final years of Isracl. Amos and Hosea, prophets of the
north, and Isaiah all pronounced judgments based on Assyria’s rise.

The people of Judah had a compact with the Assyrians, promising trib-
ute, which Hezekiah refused to pay; he joined in a rebellion against Assyr-
ian control. Sennacherib dealt brutally with this rebel king, besieging his
cities and deporting his people until he agreed to pay tribute to Nineveh.
Sennacherib captured the great city of Lachish and other walled cities, but
ran into a catastrophe on the eve of his attack on Jerusalem, when his army
was decimated by the “angel of death,” thought to have been a plague. He
shut King Hezekiah up in Jerusalem and demanded tribute from him,
including most of the treasures of the Temple.

Asshurbanapal was known for his long reign (36 years) during which
time he beautified the capital city of Nineveh, his capital on the Tigris River.
In 612 B.c., this city was taken captive by the Chaldeans, a group of Semitic
nomads who were allied with the Medes. They gained control of Babylon,
forming the Chaldean-Babylonia Empire or “New Babylonian Empire”
(612-539 B.c.), which succeeded the Assyrians, with Nebuchadnezzar as
their most famous ruler. These peoples were in turn succeeded by the
Persians, under Cyrus.
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The Assyrian Culture

The Assyrian people called their country, their god, and their main city
by one name “Ashur.” In Hebrew Scripture, Assur was one of the sons of
Shem, who founded several cities, including Nineveh (Gen.10:11, 22).
Records dating back to 2000 B.c. indicate that they were a Semitic people
who used a language closely related to Babylonian. They also used the
Babylonian (or Sumerian) system of writing.

Although they were ruthless in battle, they tended to be practical and
generous in peacetime. They opened their government posts to people
from other nationalities including Israelites such as Daniel and his friends.
This great empire collected enormous wealth from taxation and trade,
allowing the kings to build great palaces and construct great public works.
For example, inscriptions inform us that “Tiglath-pileser I was also a daring
hunter, for in one of his campaigns, he tells us, he killed no fewer than one
hundred and twenty lions on foot, and eight hundred with spears while in
his chariot, caught elephants alive, and killed ten in his chariot. He kept at
the city of Asshur a park of animals suitable for the chase. At Nineveh he
had a botanical garden, in which he planted specimens of foreign trees
gathered during his campaigns. He built also many temples, palaces, and
canals” (Gabriel Oussani, 2004 ). Their walls were lined with carved panels;
their furniture was decorated with carved ivory panels and often plated
with gold.

Modern Discoveries in Assyriology

Archaeologists have discovered numerous ruins of Assyrian cities and pal-
aces in the northern part of modern Iraq, with a host of documents and
inscriptions that verify the biblical references. The study of Assyriology has
become increasingly sophisticated in the last century, allowing scholars to
decipher many of the cuneiform tablets of the Babylonians and the Assyrians,
and thus to reveal a great deal about history. King lists, for example, tell us
which kings of Israel and Judah interacted with the kings of Assyria, thus
helping the Bible student to determine the approximate dates of certain
events.

A great deal of the writing on clay tablets describes the commercial trans-
actions, thus indicating the business practices and trading partners of the
time. Goodspeed, one of the great scholars of the period notes: “Asshurbanipal,
Esarhaddon’s successor, was undoubtedly the greatest of all Assyrian mon-
archs. For generalship, military conquests, diplomacy, love of splendor and
luxury, and passion for the arts and letters, he has neither superior nor equal
in the annals of that empire. To him we owe the greatest part of our knowl-
edge of Assyrian-Babylonian history, art, and civilization. Endowed with a
rare taste for letters, he caused all the most important historical, religious,
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mythological, legal, astronomical, mathematical, grammatical, and lexico-
graphical texts and inscriptions known to his day to be copied and placed in
a magnificent library that he built in his own palace. Goodspeed notes, “Tens
of thousands of clay tablets systematically arranged on shelves for easy con-
sultation,” along with official dispatches and other archives that contained
“the choicest religious, historical, and scientific literature of the Babylo-
nian-Assyrian world.” Inspired by Asshurbanipal’s literary zeal, “scribes cop-
ied and translated the ancient sacred classics of primitive Babylonia for this
library so that from its remains, can be reconstructed, not merely the details
of the government and administration of the Assyria of his time, but the life
and thought of the far distant Babylonian world” (Goodspeed, History of the
Babylonians and Assyrians, 315, 316, qtd. in Oussini, 2004).

C

The Winged Bull from the throne room of Sargon II was probably a symbol
of imperial power, combining the human face, bird wings, and bull body.
Cults of bull worship were common throughout the Near East.
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The images in the wall carvings and statuary also tell much about the
styles of the time, the activities, and the culture. The king is seen on his
throne facing his obsequious cupbearer, or lying on a couch drinking from
a golden goblet shaped like an animal’s head. Impressive weapons of war-
fare are seen along with the boasts of the cities the king has conquered.
Most of these works reveal a strong Babylonian influence and use the cune-
iform writing system first developed in Babylonia.

The Religion of Assyria

The religion of Assyria was much like that of Babylon in its doctrines,
cults, and rites. The main difference was that the Babylonians’ chief god
was Marduk and the Assyrians’ was Asshur. They both had three chief dei-
ties: Anue, the god of the heavens; Bel, the earth god, who was also the
creator of mankind; and Ea, the god of water and of humanity. The mother
of humankind and consort of Bel was Ishtar; their son was Bel, the father
of wisdom, personified in the moon. There was also a sun god, Shamash,
and a god of the netherworld, Nergal. Adad or Ramman was the god of
storms, thunders, and lightening. Nebo was the god of wisdom and the
source of writing and science. Others were in charge of fire, demons, evil
spirits, and so forth. All of these, of course, required temples, priests and
priestesses, rituals, sacrifices, and myths.

A great deal of this information appears in the great libraries whose con-
tents are currently being transcribed and translated. Much more will undoubt-
edly come to light once Iraq is once again a hospitable place for archaeologists
and historians to work in peace. See also History in the Bible.
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Atonement, Day of

(Lev. 16, 23:26-32, 25:9; Num. 29:7-11) The concept of atonement is
“at one”—the reconciliation of God and humans. Observed since the time
of Moses, Yom Kippur follows the traditional beginning of the Jewish New
Year. This annual day of judgment, which prefigures the final great Day of
Judgment, occurs on the tenth day of the seventh month of the old year
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and was called the “Sabbath of the Sabbaths.” It falls before the Feast of
Tabernacles or Ingathering. It is so important a holiday that even nonprac-
ticing Jews continue to observe this particular sacred event (Morris Jastrow, Jr.
and Max. L. Margolis 2005).

Unlike many of the festival days, this is a solemn day of fasting and
repentance, when the people consider the sins they have committed dur-
ing the previous year and atone for them with blood sacrifice. In Mosaic
Law, it was to be called with the sound of the trumpet (or ram’s horn)
and to be marked by the cessation of work and denial of food and drink.
Later more denials were added to this listing, including bathing, cosmet-
ics, and sex.

The people were to spend the day recalling and repenting their iniquities
of the year, chanting a liturgy especially designed for the occasion, asking
God for particular blessings in the year to come, and blessing him for his
mercies. After the building of the Temple, it was a day to be celebrated in
Jerusalem at the Temple, the day of the year when the high priest entered
the Holy of Holies, stripped of his golden vestments, clothed only in a
simple white robe. There he would plead for his people.

The post-exilic view was summed up the general view of the day in
these words: God, seated on His throne to judge the world, at the
same time Judge, Pleader, Expert, and Witness, openeth the Book of
Records; it is read, every man’s signature being found therein. The
great trumpet is sounded; a still, small voice is heard; the angels shud-
der, saying, this is the day of judgment: for His very ministers are not
pure before God. As a shepherd mustereth his flock, causing them to
pass under his rod, so doth God cause every living soul to pass before
Him to fix the limit of every creature’s life and to foreordain its destiny.
On New-Year’s Day the decree is written; on the Day of Atonement
it is sealed who shall live and who are to die, etc. But penitence,
prayer, and charity may avert the evil decree. (Morris Jastrow, Jr. and
Max L. Margolis 2005)

The apocryphal book of Ecclesiasticus, which was written about 200 B.c.,
has a description of the service for this day:

They gave him the wine for the drink-offering, and the Prefect stood
by each horn of the altar with a towel in his hand, and two priests
stood at the table of the fat pieces with two silver trumpets in their
hands. They blew a prolonged, a quavering (?) and a prolonged blast.
Then they came and stood by Ben Arza one at his right hand and the
other on his lett. When he stooped and poured out the drink-offering
the Prefect waved the towel and Ben Arza clashed the cymbals and
the Levites broke forth into singing. When they reached a break in the
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singing they blew upon the trumpet and at every blowing of the
trumpet a prostration. (Eccles. 50:1-21)

Because of'its ties to Judgment, this was also seen as the day on which the
Year of the Jubilee would begin—in the fiftieth year when all debts were
forgiven, slaves freed, and land was restored to its original owner. In mod-
ern times, this has been translated to an offering for those in need.

The sacrificial portion of the day involved the offering of a calf, a ram,
seven lambs, and two goats (Num. 29:7-11). One of the more curious
traditions connected with the Day of Atonement was the placing of the sins
of the community by the priest on a goat—the scapegoat. The animal
would be presented live before the Lord (Lev. 16:9-10). Placing the animal
on the altar, the high priest would place his hands on the goat’s head and
confess over him the iniquities of the children of Israel and then send him
away into the wilderness to be “let go.” A second goat would be sacrificed
on the altar, the flesh consumed in a fire outside the camp. Christians, of
course, connected this sacrificial scapegoat with the sacrifice of Christ “out-
side the gate” of Jerusalem (Camille LaBossicre 1992, 684).

Reference in the Book of Acts to the “day of the Fast” indicates it was
still a part of life in the early days of the Church, but the old Jewish fast day
became irrelevant to a people who believed in the atonement of Christ’s
shed blood on the cross. Hebrews describes the ritual of the sacrifice and
the high priest’s entrance into the Holy of Holies, noting that this ritual is
no longer necessary for Christians, having a more perfect priest in Christ.
Among most Christians, the concept of Christ’s atonement for the sins of
humankind is expressed in the broken body and blood, the bread and wine
of the communion service.

The destruction of the Temple in 70 A.p. changed much of the Jewish
ritual, leaving only the modern modified ceremony. Today, this begins with
a recitation or singing of the Kol Nidre, a prayer for the cancellation of
unpaid vows and promises, and concludes with the Neilah, the service that
ends with “Next year in Jerusalem.” Because of the belief'in the judgments
rendered on this day, the traditional prayer is, “Enter us in the Book of
Life” and the formula of salutation on New Year’s Eve: “May you be
inscribed [in the Book of Life] for a happy year” (Morris Jastrow Jr., and
Max L. Margolis 2005). See also Festivals; Time.
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Baal, Baalim

(Judg. 2:11-14; 1 Kings 18:18; 2 Chron. 33; Hos. 2:8; Amos 5:26;
Rom. 11:4) Baal or Baalim for plural, the name of the god or gods preva-
lent among the Canaanites, literally means “possess” or “master.” The
word could be used for humans—as in “master of the house.” A wife might
address her husband as “baal” or “master.” In its simplest form, this is
simply a term of relationship—ownership of persons, animals, or things.

The Semitic god Baal, or Hadad, was the chief of the Canaanite pan-
theon, which included his father, El (or Dagon) and his consort Baalat
(also Asherah, Astarte, or Anath). He was a storm god, pictured in statuary
throwing or holding clubs and thunderbolts. Ancient texts that have been
discovered reveal myths that describe his conflicts with death, infertility,
floods, and other gods.

The use of the plural form in Scripture, Baalim, suggests that different
Baals were referenced or that the Hebrews were not especially sensitive
to variations among pagan deities. Baal was worshipped under different
names in different towns, sometimes called Baal-gad (Lord of good fortune),
Baal-hamon (Lord of riches), Baal-hazor (Baal’s village), Baal-meon (Lord
of the dwelling), Baal-zephon (Lord of darkness), and so forth. The title
even appears in the names of men, such as Ishk-baal or Hannibal, indicating
that the culture was permeated with Baal-worship.

As a rain god, Baal was thought to be responsible for the fertility of the
land and the abundance of crops. Like other fertility gods, he was thought
to have died every autumn and been resurrected every spring. The worship
of Baal on the “high places” was frequently lamented by the prophets, who
recognized his appeal for the people of Israel

The Hebrews probably first learned about the worship of Baal from the
Canaanites, who were an agricultural people. When the Israelites settled in
Canaan, they found that the festivities connected with this pagan god were
appealing, as was the carefree lifestyle, an alluring contrast to their own
austere and legalistic monotheism. They lived among these people, even
intermarried with them, and found themselves appropriating their religion.
Judah was able to resist the temptation of syncretism somewhat because of
the prominence of religious activities at the Temple in Jerusalem, but the
Northern Kingdom succumbed to Baal worship. Some believe that the Baal
feasts had considerable influence on the Jewish festivals, which are also
often tied to the cycle of harvests.

Queen Jezebel was the most notorious of the Baal cultists. The contest
between the prophets of Baal and Elijah, the prophet of Jehovah, on
Mt. Carmel established the clear superiority of the God of the Hebrews. The
Baal cult nonetheless continued, in spite of the protests of the prophets,

Baal, Baalim

53



Babel, Cower of

Baal, the storm god, depicted

in relief on a limestone stele at . .
Ras Shamra (Ugarit) in Syria ~ People understood different languages, bringing them

(mid-second millennium B.c.).  together rather than separating them.
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until Josiah tossed the Baal images into the Kidron, burned them, and sent
the ashes to Bethel (2 Kings 23). The Babylonian god Bel, prominent in
the apocryphal story of Daniel and Bel, appears to have had much in com-
mon with the Canaanite Baal and may have derived from the same source.

The name has come down in modern times as Beelzebub, or Baal-zebub.
This “Lord of the Flies” title was used in ancient Jewish literature in leg-
ends regarding Solomon’s perversion of wisdom as he grew older and more
corrupt. It also appeared in stories about Satan’s rule over all the lesser
spirits in the Underworld. Their enemies used the term in attacks on both
John the Baptist and Jesus (Matt. 12:24, 27; Mark 3:22; Luke 11:15, 18).
It comes from the Greek and also can mean “master of the heavenly dwell-
ing” (David Jeffrey 1992, 81). The term was clearly intended to signify
demon possession, probably sorcery. In later literature, this is frequently a
name assigned to demons, or Satan the Prince of Demons, as in John Bunyan’s
Pilgrim’s Progress, John Milton’s Paradise Lost, and in William Golding’s
novel Lord of the Flies. See also Canaan, Canaanites; Festi-
vals; Idols, Idolatry; Witchcraft, Witches.
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Babel, Cower of

(Gen. 11:1-9) Babel like Babylon means “gate of god.”
The story of the building of the Tower of Babel is a nar-
rative of hubris. Seeking to be like God, humans brought
judgment on themselves, causing God to turn the single
language into a cacophony of tongues—or “babel.” This
confusion of tongues foreshadowed a contrasting scene
in the New Testament, when the response to the coming
of the Holy Spirit at Pentecost was accompanied by the
speaking in tongues (Acts 2:4). On this occasion, the



Babylon, Babylonia

The tower itself may well have been
a ziggurat in ancient Sumeria, later
Babylonia. “Etemenanki” or “the
Building of the Foundation-platform
of Heaven and Earth” whose “top
reaches to the heaven” was probably
the sacred edifice described by Herodo-
tus in 460 B.c. (D. J. Wiseman 1980,
154-157.) It was a stepped pyramid
with five (or perhaps seven) platforms,
crowned with a temple where the god
was thought to meet with humans. On
the sides were ramps and stairways.
The tradition of high places—towers

A Babylonian ziggurat may have been the original
. . concept for the biblical story of the Tower of Babel
or mountains—as appropriate places (Gen. 11:3ff). Early Sumerian temples had brick

to worship gods is practically universal,  platforms building up into a stepped pyramid. The

paralleling Jacob’s vision of a ladder to ~ tower was topped with a temple or heavenly house of

heaven with angels ascending and a god, which was reached by impressive outer

. staircases, sometimes made of 100 steps. The terraces

descending (Gen. 10:25). also might have had shrines on them, and the whole
Visitors note that the Tower of Babel was protected by a strong gated outer wall.

is now “a swampy pit. Looming above

the sad heaps of brick is an imperious palace built in 1987 by Saddam Hus-
sein.” At the center of the ruins of ancient Babylon are the remains of numer-
ous temples where the scores of priests catered to the Mesopotamian gods
and their followers. “The most elaborate temple, in the city center, was
dedicated to Marduk, the patron god of Babylon, whose name was too holy
to speak. Nearby, rising 300 feet, was the seven-stepped and brightly painted
ziggurat called Etemanki, which the Jews dubbed the Tower of Babel.” At
the time of the spring festival, “Pilgrims thronged the streets, and statues of
gods brought by people from all over Mesopotamia were carried by singing
crowds, taken to the river and placed on boats, then ceremoniously carried
in chariots to a special temple in the north part of the city” (Andrew Lawler
2003, 50). See also Babylon, Babylonia.

Further Reading

Lawler, Andrew. “Saving Iraq’s Treasures,” in Smithsonian 14, no. 1 (June 2003):
42-55. Wiseman, D.]J. “Babel,” in The Illustrated Bible Dictionary. Sydney,
Australia: Tyndale House Publishers, 1980.

Babylon, Babylonia

(Gen. 10:10, 22:1-9; 2 Kings 17:24, 30; Ps. 137; Is 13; Jer. 51:6; Rew.
14:8, 16:9, 17:5, 18:2, 10, 21) References to the great city of Babylon,
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Babylon, Babylonia

which became the term for the nation of Babylonia, appear all through the
historical books (2 Kings, 2 Chronicles) and in the books of the prophets.
The experiences of the Jews in this great, beautiful, decadent city made the
city itself a metaphor for power, exile, and corruption.

In Jewish history, Babylon was the place to which the Temple treasures
were taken after the king of Judah had been blinded; it was the place to
which the exiles were transported when Jerusalem had fallen and the Temple
had been destroyed. They lamented this time with the beautiful Psalm 137:
“By the waters of Babylon, we sat down and wept.” Daniel’s exalted posi-
tion in the palace of Nebuchadnezzar, the ruler of the Neo-Babylonian
Empire (605-562 B.c.) indicates a change of status and treatment over time.
The Jews had become a part of the society, even of the court, assuming posi-
tions of power. Yet Babylon itself remained a fearful symbol for the proph-
ets. As late as the New Testament Book of Revelation, Babylon was seen as
the “great whore,” perhaps a metaphor for the new Babylon, Rome.

L

HITTITES

Map showing the path of Abram (Abraham) from Ur of the Chaldees, to Haran, to the Promised
Land, to Egypt, and back to Hebron in Canaan.
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The beautiful gates, the hanging gardens, and the splendid palaces
described by Herodotus have been partially uncovered by archaeologists. It
is thought that the Tower of Babel was part of this grand city. The ruins
identified as ancient Babylon are about 50 miles from Bagdad, on the east
bank of the Euphrates (Morris Jastrow, Robert W. Rogers et al., 2004).
Smithsonian magazine noted that Babylon (“gate of the gods”) “was a city
where living was beautiful ... a free city for refugees, a holy city, a kind of
Jerusalem.” It was a “trading city,” with caravans bringing woods silver,
gold, bronze, ivory, frankincense, marble, wine and grains, and all kinds of
fruits and vegetables. The people of the city prized learning, including
astronomy and mathematics. The city, as noted by Daniel, boasted many
sages in the palace and temples (Andrew Lawler 2003, 50). For the Jews, it
was the very antithesis of Jerusalem. Babylon was the city that worshipped
pagan gods and flourished while their holy city Jerusalem lay in ruins. See
also Babel, Tower of; History in the Bible.

Further Reading

Jastrow, Morris, Jr., Robert W. Rogers, Richard Gottheil, and Samuel Krauss.
“Babylon,” http:/ /www.jewishencyclopedia.com (accessed December 30,
2004). Lawler, Andrew. “Saving Iraq’s Treasures,” in Swmithsonian 14
(2003):1, 42-55.

Balances. See Measures

Baptism

(Matt. 3:13-17; Mark 1:4-11; Luke 3:21-22; John 1:25-34) All four
of the Gospels describe the baptism of Christ by John the Baptizer. These
are the first scriptural references to the rite of baptism. Before this, the Jews
knew ablution, or the cleansing with water during and after sacrificial cer-
emonies (Num. 19:7). They also knew the sprinkling with blood and the
anointing with oil, both rites of blessing. Baptism, however, as a ritual that
washed a person of sins, was practiced in Greek mystery religions and by the
Essenes, but not regularly by mainstream Jews, except perhaps in the case
of proselyte baptism.

John the Baptist apparently adapted this older ceremony as a means of
repentance and purification in preparation for the reign of the Messiah
(Madeleine S. Miller and J. Lane Miller 1961, 60). As Jesus was the
Messiah, John argued that a mere mortal was not fit to baptize him, but
Jesus insisted on submitting himself to the ritual, perhaps to “fulfil all
righteousness” and perhaps as a mark of his humanity, resulting in a mag-
nificent display of the Trinity with the Holy Spirit descending and the
voice of God thundering from the heavens, “This is my beloved son, in

Baptism
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whom I am well pleased” (Mark 1:11). This is usually seen as the beginning
of Jesus’s earthly ministry. The Disciples, some of whom were probably
baptized by John, continued the practice, but apparently Jesus did not
(John 3:22, 26, 4:1). In an interesting exchange with the chief priests in
Jerusalem, shortly before his crucifixion, Jesus asked them, “The baptism
of John, was it from heaven, or of men?” (Mark 11:30). Their reluctance to
respond indicates that even the Sadducees were of two minds regarding
the efficacy of baptism.

Although Jesus refrained from baptizing any of his followers during his
lifetime, after the resurrection, he did instruct his Disciples to “Go ye there-
fore, and teach all nations, baptizing them in the name of the Father, and of
the Son, and of the Holy Ghost” (Matt. 28:19). From earliest times, the
Disciples baptized new converts “in the name of Jesus” (Acts 2:38, 8:16,
10:48, 19:5). This practice appears to represent an act of commitment,
a seal of entry into the new sect, and even a deed of transfer, indicating that
the baptisand was giving himself over to be the property of Christ.

In some ways for these Jewish-Christians, baptism replaced the old ritual
of circumcision as the rite of initiation for new converts to their faith. The
resurrected Christ, before his ascension, told his gathered followers of the
“promise of the Father, which saith he, ye have heard of me. For John truly
baptized with water, but ye shall be baptized with the Holy Ghost, not
many days hence” (Acts 1:5). Therefore, after the coming of the Spirit at
Pentecost, when they were “baptized of the Spirit” (Acts 2:4), they were
convinced of the importance of this ritual.

Peter, in his first sermon after Pentecost, ended by encouraging the con-
verted peoples: “Repent, and be baptized every one of you in the name of
Jesus Christ for the remission of sins, and ye shall receive the gift of the
Holy Ghost” (Acts 2:38). That he followed this by reference of this prom-
ise to “you and to your children” has led some Christians to believe that
baptism might also be administered to children of believers, as well as to
converts to the faith. (Other Christians believe that only adults are to be
baptized.)

Paul repeated the need for the baptism that went beyond John’s water
baptism, the “baptism of repentance,” telling the people of Ephesus, “John
verily baptized with the baptism of repentance, saying unto the people, that
they should believe on him which should come after him, that is, on Christ
Jesus. When they heard this, they were baptized in the name of the Lord
Jesus. And when Paul had laid his hands upon them, the Holy Ghost came
on them, and they spake with tongues, and prophesied” (Acts 19:3-0).
The importance of the Spirit’s role in baptism had been stressed earlier
when some who had been baptized had not yet received the gift of the
Spirit:

When Philip was preaching in Samaria, a new follower, Simon—even
after he was baptized—tried to purchase the power of the Holy Spirit that



seemed to come from the laying on of hands, but he was called to repen-
tance for his wrongful act (Acts 8:14-24). From this time on, those who
sought to buy and sell church offices were known as “Simoniacs.” (Dante
had a special place in Hell designed just for them.)

Another concern was whether baptism would have any effect if it had not
been preceded by circumcision. This was settled first by evidence that uncir-
cumcised gentiles, in great numbers, had been baptized and received the
Holy Spirit. It was then also settled by Peter’s response: “Can any man for-
bid water, that these should not be baptized, which have received the Holy
Ghost as well as we?” (Acts 10:44—48, 11:15-17). At that point, he insisted
that the baptism should be open to converted gentiles, a position he later
defended, and which was finally settled in the Council of Jerusalem.

In the early days of the Church, total immersion, often in streams or riv-
ers, seems to have been most commonly used (Mark 1:9; Acts 8:38). It is
not clear whether all baptism was through total immersion. In the prison at
Phillippi (Acts 16:33) or in the house of Cornelius (Acts 10:48), a symbolic
use of the water, such as sprinkling or pouring, would appear more likely.
This debate over the appropriate form of the ritual has separated religions
over the years, being particularly important to the Baptists, who insist on
total immersion. The Trinitarian formula is almost universal among Christians,
as is the belief that the ritual need not be repeated. Most denominations
believe that it is a ritual that is effective once and for all, whether offered to
a young child or an old man. Paul also made it clear to the Corinthians that
the baptism is in the name of Christ, not of Paul or Apollos (1 Cor. 1:13-17).
The person performing the rite is not so significant as the power of the Sprit
in coming into the heart of the convert.

It is one of only two universally accepted Christian sacraments, the
other being the Lord’s Supper. See also Lord’s Supper, Mass, Eucharist,
Communion; Sacrifice.

Further Reading

Dunn, J.D.G. “Baptism,” in The Illustrated Bible Dictionary. Sydney, Australia:
Tyndale House Publishers, 1980. Miller, Madeleine S. and J. Lane Miller.
“Baptism,” in Harper’s Bible Dictionary. New York: Harper and Row,
1961.

Batfh), Batfing

(Lev. 14:8; 2 Kings 5:10-14) Jewish law stipulated several occasions for
bathing. For worshippers, a ceremonial cleansing of part or all of the body,
as well as the clothing, was a prelude to the act of sacrifice and followed any
defilement during the worship, for example, the touching of anything
unclean, such as blood. The priest was expected to wash himself before the

Batf, Vathing
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beginning of the service to enter the realm of sacred things and functions
(Exod. 29:4, 30:17-21; Lev. 8:6, 16:4). On the Temple Mount, a mikweh,
or bath, has been discovered that was apparently used for this purpose. It is
carved out of the stone, with steps leading down to a deep depression that
could hold water for bathing.

A traditional Jewish saying is “Cleanliness is next to godliness.” The rit-
ual washing of hands, mentioned in Psalm 26:6 was interpreted to apply to
any act of worship, including prayer. The water was to be “in a state of
natural purity, not discolored or defiled by the admixture of any foreign
substance; it must not have been previously used for any purpose, and must
be poured out by human act.” This act of ablution was usually performed
by one person for another (Bernard Drachman and Kaufmann Kohler
2004). This ritual washing before meals was ignored by Jesus’s disciples,
causing the Pharisees and scribes to note that they had “hands defiled,
that is unwashed”—and eliciting the response: “You leave the command-
ments of God and hold fast the tradition of men” (Mark 7:1-7). Outward
defilement was less a problem than inner filth.

For women, a cleansing was essential after the birth of a child or the
issue of blood. The woman was considered unclean until after she had
washed herself. Jesus, ignoring this prohibition in the law, allowed the
woman who had an “issue of blood” to touch his garment. Rather than
turning from her, he healed her of the hemorrhaging.

Bathing was also part of the law connected with diseases. No leper could
eat of holy flesh until he had performed an ablution, either in a natural
fountain, stream, or mikweh. He was expected to shave his hair, wash his
clothing, and bathe his whole body to become clean (Lev. 22:4-6). In
some parts of Scripture, bathing is a curative act, as in the case of Elisha,
who ordered Naaman to dip himself “seven times in the Jordan” (2 Kings
5:14). Jesus also commanded the blind man to wash in the Pool of Siloam
(John 9:11).

Certain scriptural and apocryphal passages indicate that bathing was also
an accepted part of aristocratic life in ancient times. Bathing had apparently
been more common among the Egyptians: the princess was bathing in the
Nile when she discovered the infant Moses (Exod. 2:5); Egyptian priests
were expected to bathe four times during each 24-hour day (Madeleine S.
Miller and J. Lane Miller 1961, 63). When King David heard about the
death of his child, he rose, washed, smeared himself with oil, and changed
his clothes (2 Sam. 12:20). Because the ritual of mourning involved sack-
cloth and ashes, the follow-up of thorough cleansing would suggest that
the mourning is complete.

The cosmetic aspect of bathing is also apparent in Scripture: Ruth’s
mother-in-law directed her to “wash, smear yourselt with oil, and put on
your best clothes” (Ruth 3:3). In the harem where Queen Esther resided,
the bath was an expected prelude to any meeting with the king. Bathsheba



had her bath on the roof of her house, allowing King David to
see her and lust after her. Susanna bathed in her garden, with
the elders secretly watching. These may have been ceremonial
bathings to cleanse the women of their “unclean” status after
birth or menstruation. Or they may have been designed for
beautification. The bath, of course, was followed by anoint-
ment with precious oils and careful dressing in one’s best
clothing.

A terracotta figurine of a woman bathing in a tub has been
uncovered and is now in the Israel Museum, indicating that
tub bathing was a practice as early as the seventh century B.cC.
(Philip J. King and Lawrence Stager 2001, 70). Among the
Greeks and Romans, the bathing experience grew far more
elaborate, especially among the classical athletes. These cul-
tures built great baths near natural hot springs, with graduated
water temperatures moving from hot to cold. For those Jews
who were influenced by the Hellenists, the bathing became a
part of their religious rituals. Jesus noted that the Pharisees
had become obsessed with hand washing while they were

Beard

A woman in a tub in this

ancient ceramic statue may
have been performing the
cleansing required by law
after menstruation or
giving birth.

oblivious to their unclean hearts (Mark 7:2-6). The bath came to be seen
as more than the cleansing of the body. It was also the cleansing of the soul,

thus baptism.

Diftferent washing rituals occur at many points in Scripture, as acts of
hospitality, healing, cleansing, refreshing, and love. In a hot and dusty
land where water is so precious, the act of washing hands, feet, or body
takes on a ceremonial meaning. See also Anointing; Baptism; Clean, Unclean;

Sacrifice; Washing of Feet.
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DeVaux, Roland. Ancient Israel: Its Life and Institutions. Grand Rapids, Mich.:
William B. Eerdmans Publishing Company, 1961. Drachman, Bernard and
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in Biblical Israel. Louisville, Ky.: Westminster John Knox Press, 2001. Miller,
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Beard

(Lev. 21:5; 2 Sam. 10:4; Isa. 15:2; Jer. 9:26) Hebrew men usually wore
beards, which they considered a symbol of manly beauty. As one medieval
writer noted, “The adornment of a man’s face is his beard” (Cyrus Adler,
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W. Max Muller, and Louis Ginzberg 2004 ). The beard was thought to have
been given to man by God to distinguish him from woman.

Therefore, it was a humiliation to shave, pluck, or mutilate the beard.
Lepers were shaven to separate them from others because of their dreaded
disease. Mourners cut or plucked some of their beards as a sign of distress,
a practice decried by the priests. But for the most part, the Jews appear to
have worn a full, round beard, including a trimmed moustache. The barber
was used for ceremonial shaving and for occasional trimming. The priests
were forbidden to trim the corners of their beards. One of the means by
which warriors could demean the enemy or emasculate him was to cut off
his beard.

We can gather from the bas reliefs and other relics of the ancient world
that other nations with which the Hebrews had regular relations had differ-
ent beard styles. When Joseph was in Egypt, he apparently shaved (Gen.
41:140), in accordance with the Egyptian customs. Curiously, the Egyptian

<~

1

Beards of different nationalities. Egyptian (first two), Hittite, Amorite, Assyrian, Median, Syrian,
and Philistine. Both men and women among the Egyptians wore beards, some artificial and held
on with a string. The Assyrians and the Medes curled their beards; others preferred to shave the
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mustache or trim the beards in special patterns. Left to right: Egyptian, Egyptian, Hittite,

Amorite, Assyrian, Median, Syrian, and Philistine.



women wore artificial beards tied to their chins on state occasions, and the
men had tiny tufts of hair under theirs. Nomadic Semites clipped the sides
of their beards, producing a pointed beard. Babylonians and Assyrians
had elaborate, curled ceremonial beards, and Greeks were close-shaven.
During the period of Greek dominance of Palestine, this custom led many
Jews to abandon their beards, a sign of their abandonment of rabbinical
Judaism. In modern times, the full beard with sidelocks has become the
mark of the Hasidic Jew. Beards also mark the mature, married men of cer-
tain Christian denominations. See also Mourning; War, Warfare: General.

Further Reading
Adler, Cyrus, W. Max Muller, and Louis Ginzberg, “Beard,” http://www.
jewishencyclopedia.com (accessed December 30, 2004).

Beatitudes

(Matt. 5:3-12; Luke 6:20-23) Beatitudo comes from the Latin word that
means “made happy.” The name is applied to Jesus’s poetic listing of qual-
ities of character or attitudes that make a person blessed. (The listing in
Matthew is fuller than the one in Luke.) These include those who are poor
in spirit, those that mourn, and those that hunger and thirst after righ-
teousness. The catalogue concludes with comfort for those who will be
persecuted unjustly in the name of Jesus. In each case, the nature of the
blessings forms the second part of the verse, demonstrating that the joy that
is promised is spiritual rather than physical. For example, “Blessed are they
that mourn, for they shall be comforted.”

These Beatitudes introduce the Sermon on the Mount, the fullest state-
ment of Jesus’s teachings. Other statements of blessedness occur elsewhere
in the Gospels (Matt. 11:6; Luke 7:23), but the term is usually applied to
the listing in Matthew. See also Sermon on the Mount.

Bees, Honey

(Exod. 3:17; Deut. 32:13; Josh. 5:6; Judg. 14:8-14) John the Baptist
lived on locusts and honey when he was preaching in the wilderness. The
honey produced by bees was a great favorite of ancient peoples because it
was their chief source of sweet flavoring for other foods. “Honey from the
rock” (Exod. 3:17; Deut. 32:13; Josh. 5:6) became a lovely image of the
natural occurrence of honey, with the bees leaving their honey in cavities in
rocks. Some of these reservoirs of honey were so large that great quantities
could be hauled out. In fact, honey became one of the Israelites’ favorite

Bees, Honey
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products for trade with other peoples. This makes the recurrent image of “a
land flowing with milk and honey” a realistic description of Palestine, the
home of many bees.

Another nesting place for honey bees was in dead animals. After Samson
killed the lion and left it by the side of the road, he returned to find the
carcass had become a home for a bee hive. He scooped the honey out with
his hands and ate it with relish, taking some to his bride and her family.
Honey was commonly used as a gift among the Israelites. Samson later used
his adventure as the basis for a riddle that puzzled and infuriated his wed-
ding guests: “Out of the eater came forth meat, and out of the strong came
forth sweetness” (Judges 14:8-14).

Bees also made their hives in trees. Jonathan and his army had an adven-
ture in the woods with bees: Saul had uttered a curse on any that would
break the fast he had proclaimed until he avenged himself on his enemies,
but Jonathan and his men came into woods where they found honey all
over the ground. It was dripping from the trees, but they were afraid to put
their sticky hands to their mouths because of the curse. Jonathan, who had
not heard the curse, took a rod and “dipped it in an honeycomb, and put
his hand to his mouth; and his eyes were enlightened” (1 Sam. 14:27).
When informed of his violation of his father’s orders, he complained that
these were poor orders, starving men who were expected to fight. There
followed scenes of confession and condemnation, but the young man’s
popularity with the people eventually saved his life.

Honey bees were apparently domesticated at some point in Israel’s his-
tory. Honey was extensively produced in highland apiaries and shipped
abroad. By Ezekiel’s day, candies made of dates, honey, nuts, and gum ara-
bic were plentiful and were exported to Tyre (Ezek. 27:17; Madeleine S.
Miller and J. Lane Miller 1961, 203). It was included among the “first-
fruits” that the fields produced, along with grain, new wine, and
oil and therefore required as a portion of the tithe dedicated to
the Lord (2 Chron. 31:5) Considered a treat, it was used in can-
dies, fancy cakes, and sticky sweetmeats sold at bazaars.

As the favorite sweetening ingredient of most foods, honey
became synonymous with sweetness. Thus “honeyed words”
could mean eloquence, and the Psalmist could sing, “How sweet
are your words to my taste, sweeter than honey to my mouth”
(Ps. 119:103 ). On the other hand, the honey could be tantaliz-
ing and dangerous. Proverbs warns that the “lips of an adulteress
drip honey, and her speech is smoother than oil” (Prov. 5:3). Yet,
in another place, the wise writer also notes that it is a natural plea-

Honeybee, a favorite  gyre to enjoy: “Eat honey, my son, for it is good; honey from the

among ancient peoples
as a source of “sweet-

comb is sweet to your taste” (Prov. 24:13). Like all good and

ness and light”— natural things, one can indulge it to excess: “If you find honey, eat
honey and wax. just enough—too much of'it, and you will vomit” (Prov. 25:27).
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King Solomon loved the imagery of honey, using it famously in his great
wedding song, the Song of Solomon: “I have come into my garden, my
sister, my bride; I have gathered my myrrh with my spice. I have eaten my
honeycomb and my honey; I have drunk my wine and my milk.” Then he
invites the other guests to join him (Song of Sol. 5:1). In fact, his favorite
description of his bride is that her “lips drop sweetness as the honeycomb . ..
milk and honey are under your tongue” (Song of Sol. 4:11).

Given this long tradition of honey imagery, it is no surprise that the scroll
the angel gives to John in his Revelation, which he is instructed to eat, “will
be as sweet as honey,” although his stomach turned sour (Rev. 10:9-10).

In later years, artists used the bee, with its industrious habits as a symbol
of diligence, hard work, and good order. The bechive became an image of
the ideal community—the church, with every member working hard
toward a common goal (George Ferguson 1966, 12). In the nineteenth
century, the author Matthew Arnold ((in Culture or Anarchy) drew on the
honeybee for his image of the ideal critic, as one who like the honeybee
produced honey and wax—“sweetness and light.” See also Food; Insects.

Further Reading

Ferguson, George. Signs and Symbols in Christian Art. New York: Oxford University
Press, 1966. Miller, Madeleine S. and Lane S. Miller. “Food,” in Harper’s
Bible Dictionary. New York: Harper and Row, 1961.

Befjemotl), Leviatfjan

(Job 40:15) Although the term behemoth occurs at other points in Scrip-
ture, apparently referring to large beasts or cattle, the meaning in Job seems
to be a great beast, such as the hippopotamus. Hebrew mythology identi-
fies the behemoth as the first land beast ever created, resembling “a prodi-
gious hippopotamus: with a tail bigger than the trunk of a cedar, and bones
like pipes of brass. He rules the land-creatures, as Leviathan does the sea.
They gambol around him, where he takes his ease among lotus, reed, fern
and willows, or grazes on the Thousand Mountains” (Robert Graves and
Raphael Patai 1964, 49).

Some scholars believe it to be “the primeval monster of chaos, defeated at
the beginning of the process of creation” (Michael D. Coogan 1993, 76).
This would appear to be a reference to the Babylonian creation myth. Jewish
apocryphal literature, such as the Book of Enoch, notes that the leviathan
and behemoth were both created on the fifth day. Of the two monsters, one
was male and one female, with the Behemoth representing the male. In
2 Esdras 6:49-53, God gave the behemoth the dry land with a thousand
mountains so that he might have necessary food, and he gave the watery
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part to the leviathan. At some future time, both were to be eaten at a great
feast for the elect “who will survive in the days of the Messiah” (Emil G.
Hirsch, Kaufmann Kohler, Solomon Schecter, and Isaac Broydé 2004). The
Gnostics included both of these creatures in their system of stations, which
the soul had to pass through to be purged and obtain bliss.

The actual animal to which Job is referring remains in doubt. It might
well be a primal memory of prehistoric animals or a speculation based on
discovery of giant bones. The term as it is used today simply means an enor-
mous animal. See also Animals; Babylon, Babylonia; Creation; Monsters.

Further Reading

Coogan, Michael D. “Behemoth,” in The Oxford Companion to the Bible. New York:
Oxford University Press, 1993. Graves, Robert and Raphael Patai, Hebrew
Myths: The Book of Genesis. New York: McGraw-Hill Book Company, 1964.
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Betrothal

(2 Sam. 3:14; Deut. 22:23-24) The most famous betrothal in history was
that between Mary and Joseph, the earthly parents of Jesus. In that case,
the couple were betrothed, but not married when Joseph discovered that
Mary was “with child.” He had to decide whether to break the agreement,
offering to “put her away” quietly so as to avoid scandal. The appearance
of an angel with the message that Mary would bear the Messiah changed
his mind, convincing him to take her as wife (Matt. 1:18-25).

This scene reveals a number of the characteristics of the betrothal: it was
a formal ceremony that preceded the wedding, often arranged by members
of the two families well ahead of time. A matchmaker might be engaged to
negotiate the contract, which set the payment of the price paid for the
bride, the amount of the dowry, and confirmed the consent of the parent
or guardian of the girl. The rabbis regarded it as improper for couples to
marry without an engagement or betrothal.

The suitor often brought a bride price to the tamily of the bride—a sum
or duty he was willing to pay. In Jacob’s case, he pledged his service and
paid Laban seven years’ labor for each of his daughters. The dowry by con-
trast, was the money or property that the bride’s family gave to her and the
groom. In that same wedding ceremony, Laban gave slaves or “maidser-
vants” to Jacob along with each of his daughters. The wife’s dowry was
considered an indication of her worth and set the level at which she expected
to be supported.



In some cases, the man would hand a coin to the woman in the presence
of two competent witnesses, pronouncing the words, “Be thou consecrated
to me,” or he might hand to the rabbi the contract with parallel phrasing
on it. He might already be cohabiting with the bride, a path that was
frowned on by the clergy. Over time, the coin was replaced by a plain gold
ring, which remains the custom in modern marriage ceremonies. Some-
times the betrothal was performed by proxies, but the recommended cer-
emony involved the principals in person (Solomon Schechter and Julius H.
Greenstone 2004).

Jewish law added numerous details to this ceremony: After the ordinary
benediction over wine, the person performing the ceremony continued as
follows:

Blessed art Thou, O Lord, our God, King of the universe, who hast
sanctified us with Thy commandments and given us commandments
concerning forbidden connections, and hast forbidden unto us those
who are merely betrothed, and permitted unto us those lawfully mar-
ried to us through ‘canopy’ [“huppah”] and ‘betrothal’ [“kiddu-
shin”]. Blessed are Thou, O Lord, who sanctifiest Thy people Israel
through huppah and kiddushin.

After this, the groom hands to the bride a ring or some object of value (not
less than the smallest current coin), saying, “Be thou betrothed unto me
with this ring [or object] in accordance with the laws of Moses and Israel”
(Marcus Jastrow and Bernard Drachman 2004).

In two of the passages of Scripture in which it occurs, the betrothed
woman is directly designated as “wife”: 2 Sam. 3:14, “my wife whom
I have betrothed” (erasti), and Deut. 22:.24, where the betrothed is desig-
nated as “the wife of his neighbor.” In strict accordance with this sense, the
rabbinical law declares that the betrothal is equivalent to an actual mar-
riage, dissolved only by a formal divorce or by death (Marcus Jastrow,
Bernard Drachman 2004). If the woman proved unfaithful during the
period of the engagement, she was considered an adulteress and might be
stoned, just like any unfaithful married woman (Deut. 22:23-24). This was
the fate from which Joseph protected Mary by taking her as his lawfully
wedded wife in spite of her pregnancy.

The period of the betrothal was used for the bride to prepare her trous-
seau and to plan for the wedding festivities. The wedding itself came only
with the handing over of the marriage contract and the entrance into the
bridal chamber.

The tradition of betrothals and dowries has lingered in numerous cultures
into modern times. Orthodox Jews continue to observe much of these cus-
toms (as we see in such popular stage presentations as The Matchmaker and
Fiddler on the Roof). Many Eastern cultures have formal contracts of betrothal
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for children far in advance of their actual marriage age. In the West, the
engagement, that period between the proposal and the formal wedding, is
usually fairly short, and the dowry has been replaced by wedding presents.
See also Law; Marriage.

Further Reading

Jastrow, Marcus, and Bernard Drachman, “Betrothal,” http:/ /www.
jewishencyclopedia.com (accessed September 20,2004 ). Schechter, Solomon
andJuliusH. Greenstone, “Marriage Laws,” http: / /www.jewishencyclopedia.
com (accessed September 20, 2004).

Birds

(Deut. 14:12-18; Job 39:12-30; Ps. 91:3, 124:7; Song of Sol. 2:12;
Hos 9:8; Amos 3:5; Matt. 13:4, 6:26, 23:27; Luke 13:19, 9:58,
12:6, 12:24) The creation of “every winged fowl” (Gen. 1:21) on the
fitth day introduced a wide diversity of life to the earth and the skies.
During the Great Flood, they, along with other living creatures, were
destroyed in large numbers, and yet a remnant was preserved in God’s
providence.

Noah used a raven and doves to seek out the dry land when the waters
had had time to dry. The return of a dove with an olive leaf in her mouth
marked the end of the trial (Gen. 8:6-11). The dove with the olive branch
subsequently became the international symbol of peace. It was also, like the
pigeon or ring-dove, used for sacrifice, especially among the poor who
could not afford a sheep, goat, or ox. Thus Joseph brought two white
doves with him for the consecration at the Temple ((Luke 2:22-24). In a
more expansive image, the dove descended from Heaven at the time of
Jesus’s baptism (John 1:32), marking the blessing of God the Father and
the descent of the Holy Spirit, transforming this small white bird into the
symbol of the Holy Spirit in Christian art and thought.

The raven’s adventuresome spirit, leaving Noah’s ark first, and going
back and forth in search of land, made him a symbol of evil in Jewish tradi-
tion, which asserted that he had been white until he failed to return to the
ark, at which time his feathers turned black (George Ferguson 1966, 34).
Yet later, it was a raven (or crow) that brought Elijah bread and meat in the
wilderness (1 Kings 17:6). Students of American literature will remember
that Edgar Allan Poe’s ominous version of the raven in his famous poem
with the haunting refrain: “Quoth the Raven ‘Never more.””

Quail, the smallest of the game birds, also miraculously provided food for
God’s people during their sojourn in the wilderness (Exod. 16:13). A great



mass of fowl came up and covered the camp of the weary wanderers. Quail
are powerful fliers over short distances, but rely on the wind to help them
in their migration. Some believe that these birds traveled in large flocks,
often landing in such a state of exhaustion that they were then compara-
tively easy to catch.

Archaeology demonstrates that birds were a part of the diet of the people
of the Fertile Crescent from very early times. Bones of domestic fowl have
been discovered in various parts of the region, some dating back to 2000 s.c.
Like the other animals, birds are cited for their cleanliness or uncleanliness
in Mosaic law, which lists more than 20 birds to avoid. Birds of prey, in
particular, were considered disgusting, largely because of their contact with
carrion (Deut. 14). Those that were considered clean were the pigeon or
dove; waterfowl (ducks, geese, and swans); and domestic fowl, turkey, and
guinea fowl. Chickens were also a regular part of the diet of the people of
Palestine.

Other Old Testament references to birds include the law of Moses, which
protected nesting birds, commanding that their eggs not be touched while
the hen was sitting on them. Solomon probably enjoyed roast fowl. The
earliest evidence of fighting cocks in Palestine is a seal that was unearthed
at Tell en-Nashbeh, dated circa 600 B.c. Job has a great variety of bird ref-
erences; the Psalms are full of references to birds, as are the books of the
prophets. Nehemiah (5:18) mentions the preparation of fowl after the
return from exile (George Cansdale 1970, 163-164).

In the New Testament, there are even more bird references. Sparrows,
thought to be the smallest of the birds, sold two for a farthing (a fourth of
a penny) “and yet one of them shall not fall on the ground without your
Father” (Matt. 10:29). Jesus is here citing the lowliest of the birds to make
his point that even the fall of the sparrow is known and arranged by God.
The most famous references to birds in the New Testament are the dove
descending at the baptism of Jesus and the crowing of the cock as Peter
betrayed Christ. In Jerusalem, there is a church named St. Peter of the
Cock Crow, where tradition places Peter when he had just denied Christ
the third time. As he stood near the spot where Jesus was beaten and humil-
iated, he heard the piercing crow of the cock, marking the sunrise (John
13:38; 18:25-27). One of Jesus’s more touching and homey images is his
reference to himself as a mother hen: “O Jerusalem ... how often would
I have gathered thy children together, even as a hen gathereth her chickens
under her wings, but ye would not” (Matt 23:37).

A host of birds fly across the pages of Scripture: sea gulls, nighthawks,
owls, ospreys, water hens, hawks, herons, hoopoes, storks, cranes, cormo-
rants, swallows, swifts, martins, peacocks, thrush, geese, partridge, pelicans,
ostriches, vultures, and eagles. The eagle, with its beautiful soaring mode
and its eyrie high on the mountains overlooking human activity, was a
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The quail provided food for the children of Israel at the time of the Exodus.
Jesus mentioned that God notices even the fall of the sparrow, suggesting the
little bird is so common it is of little worth. The pigeon or turtle dove was the
poor man’s sacrifice at the Temple. The vulture was one of the birds forbidden

to the Jews by law because of its predatory nature, rendering it “unclean.”

majestic bird for biblical imagery, becoming the symbol of royalty, of high
aspirations, and of daring. “They shall mount up with wings as eagles,” says
Isaiah (40:31). Later the eagle became the image of John, the Disciple.
(The four “living creatures,” including the eagle, in Ezekiel 1:5, 10 became
the icons of the four Gospel writers.) For this reason, artists chose to shape



lecterns as eagles with wings outspread, on which were placed the Bible for
public readings in churches. See also Art: Christian; Creation; Food; Flood,
the Great; Hunting; Law.
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Cansdale, George. All the Animals of the Bible Lands. Grand Rapids, Mich.:
Zondervan Publishing House, 1970. Ferguson, George. Signs and Symbols
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Birth

(Gen. 3:126; Ps 22:9, 139:13-14; Eccles. 11:5; Isa. 26:17, 44:2; John
16:21; Rev. 12:1-6) Among ancient peoples, a barren womb was thought
to be a curse. Jewish women regularly prayed for male children so that they
might be honored as wives and mothers. A husband might divorce his wife
if she failed to produce children to carry on his family line. The blessedness
of children is a repeated refrain throughout Scripture: the long-delayed
birth of Isaac, the almost comic battle among Jacob’s wives and maidser-
vants to outproduce one another to gain his favor, the plot to protect the
baby Moses, and Hannah’s fervent prayer for the child who proved to be
the prophet Samuel. The Psalms repeat this tribute to the blessedness of
bearing children and their significance to the life of Israel. The image of the
children growing up around their parents like sprouts around an olive tree
is particularly beautiful (Ps. 128:3). The Proverbs give advice regarding
children, and the prophets speak frequently of children, who were consid-
ered a blessing from God.

In the New Testament, the events leading to the birth of John the
Baptist and of Christ are carefully chronicled by Luke, indicating once
again that the mother is “blessed among women,” as Elizabeth said of
Mary. The importance of a Savior being born of woman, fully human,
as well as fully divine, is a central concept in the doctrine of the
Incarnation.

Revelation echoes the Old Testament image of Hagar protecting her child
in the wilderness, this time apparently picturing the frightened woman as an
image of God’s chosen people, Israel. Christ is portrayed as the endangered
child: The mother figure, this time a queen-image, first appears in Heaven,
with the sun and the moon under her feet, “and upon her head a crown of
twelve stars. And she being with child cried, travailing in birth, and pained to
be delivered. ... And she brought forth a man child, who was to rule all
nations with a rod of iron. . . . And the woman fled into the wilderness, where
she hath a place prepared of God” (Rev. 12:1-6). This passage elevates the
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experience of childbirth to cosmic implications, involving whole nations and
the future of humankind.

Given this emphasis on fertility and the care with which wives were
selected and sheltered, it is not a surprise that abortion is not discussed in
Scripture except in the laments of Job and Jeremiah (Job 10:19; Jer. 20:17).
The ancient world was full of abortfacients—herbs and more violent means
used to bring on miscarriages—but the Hebrews scorned them. Because
the divine command was to “Be fruitful and multiply” (Gen. 1:28), and the
covenant with Abraham promised that his “seed” would be as numerous as
the sands, the drive to procreate was pervasive.

The importance of children is underscored by the law of Moses: Exodus
21:22-25 notes that, if a pregnant woman had a miscarriage as a result of
a fight, the woman’s husband might demand a fine. If the woman died as
a result, he might demand a life for a life. This would suggest that the law was
against feticide because the fetus was considered to be a human being. Using
Luke 1:41-44, when John “leapt in the womb” at the presence of the unborn
Jesus, some Christians argue that the unborn child is a cognizant human being
(Drorah O’Donnell Stetel 1993, 4). Psalm 139, noting that God “covers” the
child when in the mother’s womb, also remarks that “I was fearfully and won-
derfully made” (Ps. 139:13-14). This is generally interpreted to mean that the
child is in God’s hands from conception, under his loving care.

Although Genesis clearly indicates that after the Fall, woman will have
sorrow in conception and in childbirth (Gen. 3:16), Scripture records little
evidence of pain, perhaps because pangs of birth were an accepted part of
life. The midwives in Egypt found that the Israelite children came quickly
and abundantly, suggesting that easy births were common. Of course, this
same record (Exod. 1:15-20), which notes that the Hebrew women were
lively “and are delivered ere the midwives come in unto them,” may in fact
have been a lie intended to protect the newborn babes from the threat of
death at the order of the Pharaoh.

There were undoubtedly deaths in childbirth, although only that of
Rachel bearing Benjamin is recorded. The failure to record these deaths, at
a time when medical procedures were primitive at best, might be attributed
to the sense that this was not unexpected. The prophets frequently used
birth pangs as measure of extreme pain (Isa. 13:8, 21:3, 26:17; Jer. 4:31,
6:24,13:21).

The delivery process itself, at least in Egypt, involved birthing stools
(Exod. 1:16). This is explained as having a woman in labor sit on two
stones, placed slightly apart, like a childbirth chair which is still used, with
the midwife poised under the chair to receive the child. This would explain
Rachel’s request that Bilhah give birth “on her knees” (Gen. 30:3), and
Job’s cursing the day that he found two knees to receive him (Job 3:12)
(Roland deVaux, 1961, 42). (A modern novelist, Margaret Atwood, in
A Handmaid’'s Tale, pictures this birth process in detail.)



At birth, the umbilical cord was cut; the baby was washed,
rubbed with salt, and wrapped in swaddling clothes (Ezek. 16:4).
Swaddling clothes, also mentioned in the story of Jesus’s birth,
were long strips of linen or cotton bandages, four to five inches
wide and five or six yards long, which were wound around the
baby from head to foot, including the hands so that he was a
“helpless bundle like a mummy.” “The band was also placed
under the chin and over the forehead” (Fred H. Wight
1953,106-107).

was welcomed with the words: “A boy is born to the world, a
blessing has come into the world.” If the child were a girl,
“the walls weep” according to some ancient records (Cyrus
Adler, M. Grunwald 2004).

The new baby was usually suckled by his own mother, but wet nurses
were also available if the mother was unable to provide sufficient milk. The
aged Sarah was especially pleased that she was able to nurse her baby her-
self, and apparently continued to nurse him for the regular period of three
years, after which the clan celebrated with a feast (Gen. 21:8). Samuel’s
mother also nursed him until he was three years old (1 Sam. 1:20-23).
Some believe this extended nursing was intended, in part, to reduce fertil-
ity. They apparently thought that a woman would not become pregnant
again while she was nursing.

Immediately after birth, the child was named and circumcised. The mother
was considered unclean for 33 days after the birth of a male child and 66 days
after the birth of a female (Lev. 12:2ff.). At the end of that period, she was
expected to cleanse herself and, if the child was a boy, make a sacrifice to
express her gratitude for the birth. The sacrifice depended on the income of
the family and might be as little as a pair of doves, as in the case of Mary:
“And when the days of her purification according to the law of Moses were
accomplished, they brought him to Jerusalem, to present him to the Lord. ...
And to offer a sacrifice according to that which is said in the law of the Lord,
A pair of turtledoves, or two young pigeons” (Luke 2:22-24).

The birth of children, evidence of the “seed” of the forefathers carrying
on to future generations, was the Israclites’ great treasure, a blessing from
God, and insurance of a life after death. See also Bath, Bathing; Circumcision;
Husband and Wife; Law; Names: Personal.
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A newborn in swaddling
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If the child was born with a caul, this was considered a sign of cloth was sometimes
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Birthright

(Gen. 25:29-34, 43:33; Deut. 21:15-16; 2 Chron. 21:3; Heb. 12:16-
17) From early times in Bible history, the firstborn son of the family was
honored and dedicated to God. By the order of his birth, he had special
privileges: he was given authority over his brothers (Gen. 4:7; 27:29, 37,
49; 3:2). He was also given a special blessing from his father (Gen. 27:4).
Under the law, he was given a double portion of the inheritance (Deut
21:17), even when he was the child of a “hated” wife. He also expected to
inherit his father’s position after his death, whether king or priest. In fact,
he might substitute for his father even before ascending to that honored
position, serving as head of government or leader of worship when his
father was absent or ill.

The first real discussion of the birthright in Scripture occurs when Jacob
tricks his twin brother, Esau, into trading his birthright for a mess of pot-
tage (Gen. 12:1-8). Many scholars believe that Esau’s careless ways with
this precious heritage testified to his unworthiness to inherit the birthright.
Scripture is full of examples of reversals of this rule of primogeniture (z.e.,
preference for the firstborn). Abel was loved more than Cain, Joseph more
than his elder brothers, and David more than his older brothers. David, in
turn, left his throne to one of his younger sons, Solomon.

Because the firstborn has a certain sacredness associated with his birth,
his family was obliged to consecrate him to God and set aside an offering
to “redeem” him. One of the more significant arguments over the role of
the firstborn involves the conflict between Ishmael and Isaac. The Moslems
argue that Ishmael, as the firstborn, rather than Isaac, would have been the
son offered to God on Mt. Moriah. Although Scripture refutes this asser-
tion, this belief is very strong in Islamic thought.

In later days, under Roman law, the distinction between legitimate and
illegitimate children made legitimacy a requirement for the birthright (Marris
Jastrow Jr, B. Eerdmans, Marcus Jastrow, and Louis Ginzberg 2004). Iden-
tification of the firstborn, especially with twins such as Jacob and Esau, was
performed by the midwife, who could testify to the order of the babies’
arrival. If there were no witnesses, the father had the right to stipulate
which child was born first.

That Jesus was frequently referred to as the firstborn—and only—son of
God, born of a virgin, and that he “opened the womb” would also have
been a powerful concept for Hebrews. It would have seemed natural to the
carly Disciples that Jesus, as the firstborn, was consecrated (Luke 2:23) and



finally served as a sacrificial offering. This had been the customary recogni-
tion of the firstborn since the days of Genesis. A significant theme in discus-
sions of Christ was his role as “the firstborn over all creation” (Col. 1:15),
whose followers became “the church of the firstborn” (Heb. 12:23). The
author of Hebrews tied the salvation of Christians to the salvation of the
firstborn sons of Israel at the Passover, through the sprinkling of blood
(Heb. 11:28). John continues this theme in his Revelation, noting that Jesus
Christ was “the firstborn from the dead” (Rev. 1:5). See also Birth; Law.
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Blasphemy

(Exod. 20:7; Deut. 5:11; Lev. 19:12; Matt. 5:34-36; James 5:12)
Blasphemy is the evil or profane speaking of God. Leviticus 24:11-16
records the story of a young man who “blasphemed the name of the Lord
and cursed.” “Blasphemed” here means “to pierce” with the “intent of
debilitating a person” (The King James Study Bible, fn. 214 ). The Israclites
brought the man to Moses, who told them to lay their hands on his head
(apparently to transfer to him the guilt of the entire community that heard
his blasphemy), and then “let all the congregation stone him. And thou
shalt speak unto the children of Israel, saying, Whosoever curseth his God
shall bear his sin. And he that blasphemeth the name of the Lord, he shall
surely be put to death, and all the congregation shall certainly stone him: as
well the stranger, as he that is born in the land, when he blasphemeth the
name of the Lord shall be put to death.”

Blasphemy was clearly a violation of the commandment handed down to
Moses on Mount Sinai, “Thou shalt not take the name of the Lord thy God
in vain, for the Lord will not hold him guiltless that taketh his name in
vain” (Exod. 20:7). The Jewish tradition held that blasphemy was one of
the seven crimes prohibited to Noah and his descendants—a part of natural
law (Kaufmann Kohler and David Werner Aram 2004). Over time, the
Jews came to believe that the mere pronunciation of the sacred name was a
profanation, forcing them to substitute other words or letters for Yahweh.
A witness testifying to the violation of God’s name was not allowed to
repeat the blasphemy in court. The judges cleared the court to hear the
name and then rent their garments as a sign of mourning. It became a pat-
tern for bystanders who heard such words to tear their garments and refuse
to mend them. After the fall of the Temple, however, this custom was dis-
continued. According to one witness, blasphemy became so common that
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“garments would be nothing but tatters.” Later law, however, restored the
practice (Kaufmann Kohler and David Werner Aram 2004).

The crime was so serious that the Sanhedrin chose to prosecute Jesus on
this basis. Earlier, the Pharisees and teachers noted that he claimed he could
forgive sin: “Who is this fellow who speaks blasphemy? Who can forgive sins
but God alone?” (Luke 5:21). At the trial of Jesus, this was repeated: “Then
the high priest tore his clothes and said, ‘He has spoken blasphemy! Why
do we need more witnesses?’” (Matt. 26:65). His prosecutors noted, “We
are not stoning you for any of these [sins], but for blasphemy, because you,
a mere man, claim to be God” (John 10:33). They wanted to execute him
and were not allowed to kill him, forcing them to hand him over to the
Romans for crucifixion. His frequent use of the phrase “I am”—words with
which God had identified himself to Moses—reinforced their argument
against him. He was claiming to be God.

In the case of Stephen, the young apostle who was stoned, the charge was
again blasphemy—this time against Moses as well as God (Acts 6:11). This
suggests that the charge became more liberally adapted to cases where differ-
ent interpretations of history or theology seemed sacrilegious. Saul of Tarsus
(later, Paul) tried to compel the early Christians to curse the saving name of
Jesus and renounce their baptismal vows (1 Cor. 12:3; James 2:7; Acts 24:11).
To do so would have involved their commission of a blasphemous act.

Blasphemy against the Holy Spirit is mentioned in the New Testament
(Matt. 12:22-32; Mark 3:22-30). This is interpreted as attributing his
work to Satan rather than recognizing him as the third person of the Trinity.
It also means rejection of salvific grace, or salvation, thus resulting in damna-
tion. See also Court Officials; Curse; Judges; Law; Names for God; Pharisees;
Punishments; Sanhedrin.

Further Reading

Kohler, Kaufmann, and David Werner Aram, “Blasphemy,” http://www.
jewishencyclopedia.com (accessed June 15, 2004). Falk, Ze’ev W. Hebrew
Law in Biblical Times. Provo, Utah: Brigham Young University Press, 2001.

Blessing

(1 Kings 8:56-61; Ps. 18:20-21; Matt. 5:3-10, 11-12) “Bless you,”
we say casually when someone sneezes. The original meaning of the bless-
ing was deeply serious. Like the oath and the curse, the blessing was based
on the almost mystical use of words. Blessings derive from God, the source
of all good things.

On the occasion of their oath of obedience of the law at Mount Sinai,
Moses reminded his people that the Lord would bring blessings or curses



on them according to the manner in which they honored their promises:
“If thou shalt hearken unto the voice of the Lord thy God, to keep his com-
mandments and his statutes which are written in this book of the law, and
if thou turn unto the Lord thy God with all thine heart, and with all thy
soul” (Deut. 30:10). This powerful covenant statement concluded with
this choice: “I call heaven and earth to record this day against you, that
I have set before you life and death, blessing and cursing: therefore choose
life, that thou and thy seed may live” (Deut. 30:19). Other leaders and
priests reminded the Hebrews of this oath over the years and of the bless-
ings they were promised if they were obedient.

Individuals were also blessed: The most famous case was the blessing and
promise God gave Abraham in his covenant with him: “I will make you into
a great nation and I will bless you; I will make your name great, and you will
be a blessing” (Gen. 12:2). The blessing was apparently passed on as a heri-
tage from father to son by a special act. When Jacob tricked his blind old
father into the granting of the birthright that should ordinarily have gone
to the eldest son, Esau, he also won from Isaac the paternal blessing. After
Jacob departed, Esau complained that he had stolen his blessing, begging
his father, “Haven’t you reserved any blessing for me?... Do you have only
one blessing, my father?” (Gen. 27:36, 38). “The father’s voice was the
instrument through which God spoke, and the words, once pronounced,
were regarded as the declaration of the Deity” (Kaufmann Kohler, David
Philipson 2004 ).They could not be revoked or repeated. Apparently the
blessing first given to Abraham could pass to only one of the sons; yet years
later, Jacob was able to give to each of his sons the “blessing appropriate to
him” (Gen. 49:28). The 12 sons, who became the 12 tribes, each received a
detailed blessing from the dying Jacob as a kind of prophecy and legacy.
Jewish literature demonstrates the importance of the father’s blessing, indi-
cating the high esteem in which ancient Hebrews held their parents.

Later, others recognized special favor from God as blessedness—the fam-
ily of Moses and Aaron, and some of the kings of Israel. David was particu-
larly aware that he had been richly blessed when God “placed a crown of
pure gold on his head” and “granted him eternal blessings,” for he “trust-
eth in the Lord” (Psalm 21). The paternal blessing became a more specific
matter of granting permission in the case of David’s “blessing” of his venge-
ful son Absalom (2 Sam. 13:25).

In his use of the term &lessed in each of the Beatitudes, Jesus was drawing
on this rich heritage of individual and corporate blessing, indicating that
people who were “poor in spirit” or “persecuted” for his sake, although
they appeared to be cursed, were actually eventually to be “blessed” (Matthew
5:3-11). He is using the term as a state of happiness—a deep sense of well-
being and joy a person experiences who is at one with God.

The term was also used in a far less powerful sense: showers of blessings
were thought to descend on those who performed specific services or who
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avoided forbidden acts. A household could be blessed for generosity, and
blessings could be taken away (Mic. 2:9). It appears to suggest material
prosperity rather than spiritual well-being. In fact, some considered wealth
an indication of God’s blessing that was justified by the good works of the
beneficiary.

In each case, the blessing itself came from God, not from the person
invoking it. This suggests the idea of a benediction, the “actual transference
of blessing from its source to a recipient” (J.G. Davies 1992, 83). As the
Psalmist said, “The blessing of the Lord be upon you; we bless you in the
name of the Lord” (Ps. 129:8). The benediction is actually a prayer, invok-
ing God’s blessing on the person, places, or object involved. Jesus signaled
his deity in his blessing of the Disciples before he was “taken up into
heaven” (Luke 24:51). The Disciples then also pronounced “the blessing
of peace” on those they sent away (Acts 15:33). Paul picked up on this
interpretation, noting that he came “in the full measure of the blessing of
Christ” (Rom. 15:29). He traced this blessing back to the original Abrahamic
covenant (Gal. 3:14).

The blessing or benediction became a standard part of New Testament
epistles, the usual conclusion to a letter, and also to a sermon or a religious
service. It is probably the source of Goodbye—an abbreviated form of “God
be with you” or “God by wy you” as Shakespeare expressed it in Love’s
Labors Lost (111.3.1.151; Oxford English Dictionary).

The use of the benediction continues in Jewish tradition; the blessing of
the children by their parents on Sabbath eve or on entering the house is
“highly prized by the children. The value thus laid upon the benediction
spoken by the father and mother represents the constancy in Jewish life of
the working of forces that make for righteousness; and it is one of the con-
stituent factors of ... the ‘continuity of the Jewish spirit’” (Kaufmann
Kohler and David Philipson 2005). See also Beatitudes.

Further Reading
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Bo0d

(Gen. 9:4; 1 Sam. 14:31-33; Exod. 12:7, 24:8; Lev. 4:6; Num. 19:4;
Heb. 11:28, 12:24; 1 Pet. 1:2) Scripture has 405 mentions of blood, begin-
ning with the blood of Abel, which “cries out from the ground” (Gen. 4:10).



This concept that the blood-soaked ground cries out for vengeance continues
to excite the imagination of writers, including such modern Americans as
William Faulkner, who made this thematic in dealing with the American
South. Scholars regularly debate whether blood is a symbol of life or death. It
seems to represent both: In his covenant with Noah, the Lord gave him
everything, “Only you shall not eat flesh with its life, that is, its blood. For
your lifeblood I will surely require a reckoning; of every beast I will require it
and of man; of every man’s brother I will require the life of man. Whoever
shed the blood of man, by man shall his blood be shed; for God made man in
his own image” (Gen. 9:4-6). In Jewish law, the “avenger of blood” is fully
justified in requiring a life for a life (Num. 35:19-27).

This idea that blood represents life, and the spilling of blood is death is
repeated regularly. The brothers of Joseph dipped his coat of many colors
in goat’s blood to prove to their father that this favored son had died (Gen.
37:31). When Moses’s wife circumcised him, she referred to him as the
“bridegroom of blood” (Exod. 4:26). One of the plagues that struck Egypt
was the turning of the waters of the country into blood (Exod. 7:19).
When the Israelites were preparing for their final night in Egypt, they were
told to paint the doorframes of their houses with the blood of sheep or
goats to protect their firstborn sons (Exod. 12:7-13).

When Moses handed down the law to his people, he stipulated that they
must refrain from eating animals’ blood. Leviticus and Deuteronomy are
full of references to this prohibition against partaking of the blood of beasts
or birds, even of meat that is still full of blood. Eating such meat was
regarded as a sin. For this reason, foods were prepared carefully, soaking
and salting the meat, scouring the vessels, so as to keep the faithful from
even accidental contact with blood. In the New Testament, the apostle
Paul acknowledged this tradition, admonishing Christians to avoid blood
and things strangled because they had become a stumbling block to new
believers (Acts 15:29).

Blood was thought to belong to God and was therefore a significant part
of sacrifices. Priests sprinkled, poured, and threw blood at various times in
accordance with the law. This ritual sacrifice was also central to the Chris-
tian message, imaged in both the Last Supper and the Crucifixion.

The blood of Christ became an important part of Christian thought,
with the concept of redemption through his shed blood (as explained in
Hebrews). Roman Catholics include in their liturgical calendar the festival
of “the Sacred Heart commemorating the piercing of the heart of Christ so
that the water and blood flowed from the wound” (Dom Robert Le Gall,
Symbols of Catholicism, 122). A famous hymn by a Protestant poet, Thomas
Cowper (1731-1800), also celebrates the “fountain filled with blood which
flowed from Emmanuel’s veins.”

Practical results of this deep concern with blood and reverence for it
include the legal restrictions against murder and the Jewish restrictions
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regarding menstruating women or those giving birth. It also kept genera-
tions from making any use of a corpse, whether for anatomical studies or
other purposes, because the body with the blood in it was considered
unclean. And the Mosaic view of blood also served as the source for medical
theories regarding bleeding as a means of curing many ills, a practice that
continued well into the nineteenth century. See also Crucifixion; Last Sup-
per; Law, Dietary; Sacrifice.
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Jastrow, Marcus, and Hermann L. Stack. “Blood,” http: / /www.jewishencyclopedia.
com (accessed June 12,2004). Le Gall, Dom Robert. Symbols of Catholicism.
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Boats and Sfjips

(Gen. 6:14; 1 Kings 9:26-28,
10:11, 22; 2 Chron. 8:18, 9:21;
John 1:3; Isa. 33:23; Ezek. 27;
Mark 6:47-52) Aside from
Noah’s construction of the ark
and Jonah’s frightening time
aboard a storm-tossed ship, the
Jews had little occasion to deal
with ships; they were an agrarian
people. In fact, Noah’s ark was
probably not a ship at all, but a
kind of enclosed box without
cither sail or oars (Mary Joan
Winn Leith 1993, 694). Ships, or
sea-faring vessels, were less com-
mon than small boats in Jewish
experience, largely because of the
poor ports available. The refer-
ence in the Song of Deborah
(Judg. 5:17) to Dan and Asher as
seafaring tribes may mean that
< W W v = Y Y they were dockworkers or clients
- ’ - at the port of Acco.
The Philistines, Phoenicians,

)
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A Php§nician top-merchant .ship and battlc§hip. The and Syrians controlled most of the

Phoenicians were the great sailors of the ancient world; .
their ships were used by King Solomon to bring treasures coastline. Even these Sea P COPIC
from all over the world. probably had only modest ships
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that hugged the coastline to avoid the angry winds and waves of the “Great
Sea,” the Mediterranean. Actual examples of Phoenician ships have been
discovered sunk in waters west of the seaport of Ashkelon, dating from 750
to 700 B.c. They were heavy laden with amphoras of fine wine when they
sank, probably as a result of the treacherous east wind. The Phoenician
“hippos” ships had “gently curving hulls ending in nearly perpendicular
posts capped with bird-head devices facing outboard” (Philip J. King and
Lawrence E. Stager 2001, 179).

During Solomon’s reign, Israel joined with Tyre to build a commercial
fleet that traveled from Tarshish to Ophir in southern Arabia and perhaps
to East Africa and even the Indian Ocean for spices and gold. The legend-
ary seamanship of the Phoenicians made these grand voyages possible. They
had even earlier been important traders with the Egyptians, bringing com-
modities, such as the cedars of Lebanon, from Syria and Cilicia. Subsequent
kings, however, do not seem to
have continued this trade. Ezekiel
27 describes the building of the
ships in Tyre, with planks of fir,
masts of cedar, oars of oak, and
decks of pine, each from different
regions. The decks were inlaid with
ivory and there was embroidered
linen from Egypt for sails. Blue and
purple awnings decorated them.
Skilled pilots and rowers are men-
tioned, indicating that the ships
combined sails with oars for speed.

Small fishing craft were the most
common Jewish boats, although
they are not mentioned in the Old
Testament.  Apparently,  barges
pulled by animals were a common
means of transporting goods. When
the focus of attention moved from
Jerusalem to the Galilee—in the
New Testament, with descriptions
of the fishermen Jesus called to fol-
low him—the references to boats
suddenly became more common.
All through the Gospels, we find
mention of the fishermen who

bec.ame Disciples, their boats, and A Roman warship and a detail of the hull of Roman ship.
their nets. In recent years, archae-  1p the days of the Acts of the Apostles, Paul and others
ologists have discovered a fishing traveled on both Greek and Roman vessels.
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boat from that period, indicating the approximate size and construction. It
is on display in a museum adjacent to the Sea of Galilee.

In the New Testament, especially during the journeys of Paul, we see con-
stant references to ships sailing to different ports around the Mediterranean
Sea. The Book of Acts ends with a voyage to Rome. The ships on which he
would have sailed were probably a commercial ship so common in the ancient
world. Luke describes the boat in detail, noting that it was large enough to
hold 276 people. It had a significant cargo as well, and was equipped with
sails and more than one anchor. Even with expert sailors, the ship ran
aground on a shoal in the rough seas, forcing the crew and passengers to
spend three months on the island of Malta (Acts 27-28). See also Ark; Fish;
Fishermen, Fishing.
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Casson, Lionel. Ships and Seamanship in the Ancient World. Princeton, N.J.: Princeton
University Press, 1971. King, Philip J. and Lawrence E. Stager. Lif¢ in
Biblical Israel. Louisville, Ky.: Westminster John Knox Press, 2001. Leith,
Mary Joan Winn, “Ships and Sailing,” in The Oxford Companion to the Bible.
New York: Oxford University Press, 1993. Wachsmann, Shelley. The Sea of
Gualilee Boat. New York: Plenum Press, 1995.

Bread

(Gen. 14:18, 1 Sam. 25:18, Jer. 7:18, Matt. 6:11, John 6:32-35,
1 Cor. 11:26) In Scripture as in modern life, bread was and is a food made
of grain, usually wheat or barley, but sometimes other ingredients, and
frequently blended with some leavening device, a moistening ingredient
and oil, and even an sweetener, before being kneaded, allowed to rise, and
baked, either on a rock or in an oven.

Bread is one of the most basic and pervasive of biblical foods, mentioned
regularly over a period of 2,000 years. It is the “staff of life.” When Abraham
was greeted by Melchizedek, king of Salem, after the rescue of Lot from the
kings who had taken him captive, the gracious “priest of the most high God”
“brought forth bread and wine” for his visitor (Gen. 14:18). Abraham him-
self greeted his angelic visitors at a later time by offering to “fetch a morsel of
bread” to comfort them, turning to Sarah and saying, “Make ready quickly
three measures of fine meal, kneed it, and make cakes upon the hearth” (Gen.
18:5-6). This citation hints that the loaves were cooked on the stone hearth
and presupposes the grinding of meal, the mixing and kneading of the dough,
and the shaping into either small cakes or larger loaves.

The offering of bread became a standard indication of hospitality and
generosity. It was Abigail’s provision of 200 loaves of bread, along with



other food and drink, that impressed David (1 Sam. 25:18), and Tamar’s
consideration was demonstrated in her baking of bread for her sick brother,
ironically increasing Amnon’s illicit lust for her (2 Sam. 13:6-8). In the
New Testament, Jesus’s concern for the 5,000 who had listened to his mes-
sage all day without food led to his multiplication of the loaves and the
fishes (Matt. 14:17). When Jesus instructed his disciples to go on their
journey without bread, bag, or money, (Mark 6:8), he was forcing them to
rely on the generosity of strangers.

Refusal to eat bread and drink water with a man became the mark of
disapproval (1 Kings 13:15-22). The man of God in this story, tricked into
disobeying angelic directions by eating with Jeroboam, met with a lion,
which slew him for his disobedience. Refusal to provide bread for one’s
children was a sign of brutality, as indicated in Jesus’s rhetorical question,
“Which of you, if his son asks for bread, will give him a stone?” (Matt. 7:9).
In fact, Jesus made the case that children must be provided their daily bread.
It is clearly wrong to “take the children’s bread and toss it to” the dogs
(Mark 7:27). He knew the necessity of bread for survival, having faced
hunger as his first temptation, when Satan suggested that he should use his
powers to turn stones into bread (Matt 4:3). Even in his resurrected body,
Christ shared bread and fish with his disciples, cooking them on a fire of
“burning coals” by the shore of Galilee (John 21:9). He also knew that
man does not live by bread alone, “but on every word that comes from the
mouth of God” (Matt. 4:4).

Not all bread was a simple blend of wheat and oil. Ezekiel indicates that
it can be made of beans and lentils, as well as millet and spelt (a kind of
wheat) (Ezek. 4:9). It must have been a very special bread that Jacob gave
to his brother Esau, along with his lentil stew, that made him trade his
birthright for it (Gen. 25:34). When Joseph was thrown in an Egyptian
prison, he found one of his fellow prisoners was the pharaoh’s baker, who
dreamed a fatal dream of white baskets full of “all manner of bakemeats”
(Gen. 40:17). The richness and variety of baked products in Egypt became
a fond memory for the Israelites, who recalled Egypt as a place where they
“ate bread to the full” (Exod. 16:3). The Egyptians had more herbs, more
sophistication, and vast storage bins for grains, making the delicious breads
they ate in Egypt a much lamented memory for the Israelites.

By the time the children of Israel escaped Egypt, they had become accus-
tomed to leavened bread, probably a process of leaving some of the previ-
ous day’s dough in the mixing trough as modern cooks do with “sour
dough” bread, using the old dough as a “starter.” This yeast was forbidden
to the Israclites as they planned their exodus from Egypt, when they were
told to eat “bread made without yeast” along with “meat roasted over the
fire” and “bitter herbs” (Exod. 12:8). This served as the basis for the Feast
of Unleavened Bread, to be celebrated throughout their history (Exod.
12:17). On the first day of this seven-day festival, they were to remove all
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yeast from their homes. During the seven days, they were to eat no leaven-
ing, as a memorial to the haste of their departure from captivity.

During the Exodus, when passing through the barren desert region, the
Israelites found themselves without the means to make bread, having no
store of barley or wheat. In response to Moses’s prayers on their behalf, the
Lord said, “I will rain down bread from heaven for you” (Exod. 16:4). The
people were to go out each morning, taking only so much as they needed,
except on the Sabbath, the day before which they would gather a double-
store. Later, when God provided Moses with instructions for the Ark of
the Covenant, he told him to take “an omer of manna and keep it for gen-
erations to come” in memory of this gracious provision for their needs
(Exod. 16:32).

In the laws handed down to Moses, a table with the “bread of the Pres-
ence” was to be a regular part of the Tabernacle, and later the Temple
(Exod. 25:30). Specifications for the Bread of the Presence reveal that it
was to be in wafer form, made without leavening, mixed with oil, shaped,
and then spread with oil (Exod. 29: 23). The basket of these wafers were to
be “before me at all times” according to God’s instructions (Exod. 25:30,
29:23). This sacred bread was to be eaten by Aaron and his sons, the priests,
and any that was left over until morning was to be burned: “it must not be
eaten, because it is holy” (Exod. 29:34). Unless God instructed a man to
eat of this holy bread, as in the case of David (2 Sam. 1:4-6), such an action
was considered a desecration.

The miraculous use of bread continues through the Scriptures. When
Gideon sought proof that God was choosing him to be his warrior, he was
told to make unleavened cakes, which he was to place along with the flesh
of a kid and some broth on a rock. “Then the angel of the Lord put forth
the end of the staff . . . and touched the flesh and the unleavened cakes; and
there rose up fire out of the rock, and consumed the flesh and the unleav-
ened cakes” (Judg. 6:21). When Elijah the Tishbite began his ministry, ravens
brought him bread morning and evening (1 Kings 17:6). Later, when he
sought to test the widow, he asked that she make him “a little cake” (1
Kings 17:14), and she soon found her generosity in providing for the
prophet from her meager store resulted in the multiplication of her store
of meal and oil.

The symbolic meanings for bread became firmly implanted in Hebrew
thought with the Psalms, Proverbs, and the Prophets, which speak of the
“bread of angels” (Ps. 78:85), “bread of tears” (Ps. 80:5), the “bread of
Heaven” (Ps. 105:40), the “bread of wickedness” (Prov. 4:17), the “bread
of idleness” (Prov. 31:27), and the “bread of adversity” (Isa. 30:20). It
became a metonym for life itself; as the standard daily fare of humankind, it
represents the tone of his existence. In Wisdom literature, “daily bread”
(Job 23:12; Prov. 30:8) was already used as a metaphor for manna, even
before Jesus used the phrase in the Lord’s Prayer (Matt. 6:11).



Jesus took the imagery of bread a step further by telling his disciples,
“I am the bread of life. He who comes to me will never go hungry, and he
who believes in me will never hunger” (John 6:35). The “true bread from
heaven” comes from God, the Father, not from Moses (John 6:32). Jews,
angry with this identification of Jesus with manna, sought to make him
retract the statement; but he went on to elaborate that the bread was the
flesh of the “Son of man,” and “whoso eateth my flesh and drinketh my
blood, hath eternal life; and I will raise him up at the last day” (John
6:54). On the night he was arrested, Jesus celebrated the Passover with
his disciples, using the bread as a foreshadowing that Judas was to betray
him. He then “took bread, gave thanks and broke it, and gave it to them,
saying, “This is my body given for you; do this in remembrance of me’”
(Luke 22:19). It is this action that Paul elaborates in his instructions to
the young church in Corinth, telling them, “For whenever you eat this
bread and drink this cup, you proclaim the Lord’s death until he comes”
(1 Cor. 11:26).

From the time that Abram and Sarai left Mesopotamia until the days
when Paul carried the Christian message to people across the Roman
Empire, bread was the staple of diet, varied in its preparation and signifi-
cance, but always essential to human life. The people of Ur, with their
advanced civilization, surely had ovens and varied techniques for baking
bread. Some scholars also believe that their “Queen of Heaven” was hon-
ored by baked cakes of grain, left on her altar.
Jeremiah cited the common practice in Judah
and in the streets of Jerusalem, of gathering
wood and lighting a fire and kneading the
dough, not just to feed the family, but to
involve the entire group—children, men, and
women—in making cakes for the queen of
heaven (Jer. 7:18).

The Passover, of course, still celebrated in
the springtime by Jews, continues the tradi-
tion of the unleavened bread. For Christians,
the Last Supper became the basis of the
Communion or Mass. For Roman Catholics,
a wafer is the preferred bread; in Protestant
circles, any bread may serve. A long-standing
English Easter tradition has been to blend
the symbol of the bread with the image of the
cross, in the hot-cross bun. In each of these
cases, the image involves a shared meal deeply
embedded in tradition and richly resonant
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with meaning. Breaking bread together has Palestinian terra-cotta statue of woman

become the image of harmony, eating the making bread.
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bread an image of life, and blessing the bread a recognition that it comes
from God. See also Ark of the Covenant; Last Supper; Passover or the Feast
of Unleavened Bread.

Further Reading

King, Philip J. and Lawrence Stager. Life in Biblical Israel. Louisville, Ky.:
Westminster John Knox Press, 2001. Le Gall, Dom Robert. Symbols of
Catholicism. New York: Assouline Publishing, 2000.

Bricks, Bricklayers

(Exod. 5:7, Ezek. 13:10-15) During their long sojourn in Egypt, the
Israclites learned the skill of brick-making. As slaves, they were tasked with
making and laying bricks for the monumental building projects of the
Pharaoh. When they returned to Palestine and settled the land, they contin-
ued to use mud brick as their primary construction material for their
buildings and walls, especially in the coastal plain and the valleys where clay
was readily available and timber was more scarce (Philip J. King and
Lawrence E. Stager 2001, 28).

Mud was in fact used for both bricks and mortar. The raw mud was
mixed with other materials, most notably water and straw (Exod. 5:7),
and then kneaded to the right consistency and packed into molds. For
the kneading, the workers might use either their hands or feet. The brick-
maker would prepare the ground for molding the bricks by sprinkling
finely chopped straw on it to keep the wet mud from sticking. He would
press the damp clay into a portable wooden mold the size of a single
brick and then lift the mold away, using a wooden handle. He would
then place the mold next to the newly made brick and begin on the next
one. The whole brickyard would eventually be covered by bricks arranged
in rows, left for two days in the sun, and stamped with a trademark of
some sort.

Heaton notes that sometimes stray dogs would scurry about the brick
yard among the drying bricks, leaving paw prints that still survive. One of
the more interesting discoveries at Ezion-geber, Solomon’s factory town
on the Red Sea, is the brickyard with “hundreds of halt-finished and unused
bricks still in position, as they have been for nearly three thousand years”
(E.W. Heaton 1956, 132-134).

The bricks were of various sizes, usually much larger than those used
today—21 inches X 10 inches X 4 inches. Unbaked bricks, when used in
above-ground construction, needed a layer of plaster to weatherproof them,
an annual task. Ezekiel (13:10-15) speaks of “daubing” a wall with “untem-
pered mortar.” With the hot, dry climate of the country, this process pro-
duced fairly strong bricks, but not as long-lasting as kiln-baked bricks,
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Brick-making (from an Egyptian tomb painting, fifteenth century B.c.), showing the wet clay
being formed into bricks, then carried to construction sites to build walls, all under the eye of the
Egyptian overseer carrying his flail.

a technique that was probably not used in Israel until the early Roman era
(Philip King and Lawrence Stager 2001, 28).

A debate regarding this process and the date when it was first used hinges
on the translation of brickmold as brickkiln in 2 Sam. 12:31 and Nahum 3:14.

Nahum tells his people to “go into the
clay, and tread the mortar, make strong
the brickmold” or “brickkiln.” This scene
describes the preparation of the wall
against the coming siege.

The Israelites’ experience of building
with bricks was not limited to the brick-
layer. Even the simplest peasant knew
how to make his own sun-dried bricks,
which he might use to construct his own
home. A regular part of the seasonal
work of the peasant was to cover his
mud-brick “house with clay or thatch
spread over roof timbers. Such buildings

Brick mold for forming the wet clay into bricks.
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require constant attention” (D.]. Wiseman 1980,125). Later, when bricks
were baked in the kiln, this was probably the work of the potter.

The larger construction, such as a city wall or a public building, would
have involved more than one set of craftsmen. Building sites were surveyed
with a measuring line—a rope, cord, string, or twisted thread of linen that
was marked in cubits (1 Kings 7:15, 23). Later, a reed was used to mark the
furlongs (Rev. 11:1, 21:15). After the surveyor completed his work, a
builder took charge of the peasants, sometimes conscripts, who actually did
the work of digging, carrying, laying brick with mortar, and coordinating
their work with any stonemasons and carpenters who might also have a
role in the construction. The builder would have used the plumbline to
make sure the walls were straight and true. See also Measures; Slavery,
Laws of.

Further Reading

Heaton, E. W. Everyday Life in Old Testament Times. New York: Charles Scribner’s
Sons, 1956. King, Philip J. and Lawrence E. Stager, Life in Biblical Israel.
Louisville, Ky.: Westminster John Knox Press, 2001. Wiseman, D. J. “Arts
and Crafts,” in The Hllustrated Bible Dictionary. Sydney, Australia: Tyndale
House Publishers, 1980.

Bride/ Bridegroom. See Weddings

Burial, See Graves
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Camel

(Judg. 7:12; Job 1:3; 1 Kings 10:1f.; 2 Kings 8:9; Matt. 19:24) The
camel was the truck of the ancient world. The one-humped variety (drom-
edary or Arabian camel) was the long-distance carrier of heavy burdens for
30 centuries before Christ. Wild camels were domesticated early because
of their great utility. They require little grain, can stock up on water and
food using the unique paunches in their hump, and can travel long dis-
tances over desert sands, covering as much as three miles an hour if heavily
loaded, or 9 or 10 miles an hour if lightly encumbered (Fred H. Wight
1953, 257). They can carry as much as 400 pounds and a rider for normal
trips, less if expected to go on long stretches across deserts. The camels’
abilities to chew dry twigs and sharp thorns, and go for three or four days
without drinking make them ideal for long journeys. They may be hitched
together by rope, requiring only a lead camel or donkey to guide a long
line of camels through the desert. A fast dromedary, carrying only its
driver, has been known to go nearly a hundred miles in 13 hours (George
Cansdale 1970, 68).

Camels’ milk, relished by many, is used to make cheese. It is rich but not
sweet or so plentiful as cow’s milk. (Scripture makes no mention of the
Hebrews’ drinking camels’ milk.) Their hides were used for shoes and bags,
and their manure was dried and burned for fuel (Madeleine S. Miller 1961,
88). Although some ancient peoples ate the meat of the camel, this was
forbidden by Jewish law. Leviticus 11:4 includes camels with “unclean”
animals, those that do not have cloven hooves.

Camels grow thick protective coats of hair, which is shed “in great patches
before the end of April, leaving thinner summer hair underneath but look-
ing very tatty during the moult” (George Cansdale 1970, 69). These lumps
of hair were gathered and used for weaving fabric. In addition, hair was cut
annually from the
neck, back, and hump
of the camels and
woven into a durable
and water-resistant
fabric that could last a
lifetime. A camel’s hair
cloak, a shelter against
both heat and cold,
was a treasured posses-

Camel

A caravan with camels, ideal animals for long treks across the desert,
sion, as is indicated in carrying great loads and needing little water.
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references to the mantle of Elijah, passed on to Elisha (2 Kings 2:13). It was
also the main clothing of John the Baptist (Mark 1:6). (Camels’ hair coats
and scarves are still treasured today.) It was frequently used, as was goat’s
hair, for tents or blankets. Depending on the weaving process and the qual-
ity of the hair (whether it came from the soft undercoat of the camel), it
could be a rough sackcloth or a smooth fine fabric.

Although the Israclites were proud of their camels, they preferred don-
keys as beasts of burden. Living in hilly country, which camels could not
easily traverse, they found that donkeys had greater flexibility, were more
useful in domestic chores, and could be stalled in the home because of their
smaller size. The early Hebrews had limited need for long trips, except for
occasional trade with other peoples.

Nonetheless, they counted camels in their enumeration of wealth from
the time of Abraham (Gen. 12:16). Some scholars argue that Abraham
would have lived too early to use camels, but others insist that domesticated
camels had appeared in history even before his time. Camels are mentioned
as possessions of his family. His grandson Jacob “had much cattle, asses,
and camels” (Gen. 12:16). And the Ishmaelites were traveling with a cara-
van of camels when they purchased Joseph and carried him to Egypt (Gen.
37:25,28).

In Egypt, the Israelites found that the Egyptians used camels for work
and transport. In the period of the Judges, enemies of the Israelites used
camels in warfare: the Midianites came riding against Gideon on camels
(Judg. 6-8), and later Saul and David faced camel-riding Amalekites (1 Sam.
15:3,27:9, 30:17). Job was said to have had 3,000 camels (Job 1:3), sug-
gesting that he was a camel-breeder. This remains a lucrative business east
of the Jordan even today (Madeleine S. Miller and J. Lane Miller 1961,
87). It is a slow process: camels bear one offspring at a time and the preg-
nancy lasts 12 months.

Kindness to camels was used as a test for Isaac’s potential bride, Rebekah,
who oftered to water the camels of Isaac’s servant (Gen. 24:20). The vast
thirst of the camel at the end of a trip, when it was likely to drink as much
as nine gallons of water, makes the gesture of drawing water for a stranger’s
camels an act of genuine generosity.

Foreign peoples were more likely than Israelites to appear on camels;
their height and decorations signified wealth and power. The animal was
often elaborately decorated with bangles. Crescent-shaped ornaments and
shells sewn on red cloth covered the collars, and sometimes the cloth was
lavishly embroidered. These might be topped with a palanquin, a seat that
fits over the hump and looks like a wooden box. Some had saddles, which
were fastened crosswise, and could carry more than one person. These sad-
dles were often used in tents as makeshift chairs. It may have been under
such a saddle that Rachel hid Laban’s household gods. (Genesis 24:61 indi-
cates Rebekah rode on a camel to become Isaac’s bride.)
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When the Queen of Sheba visited King Solomon, she brought camels
laden with gifts (1 Kings 10:2; 2 Chron. 5:21). Because the decorative
camel was an indicator of wealth and royalty, Jesus himself twice used cam-
els for subjects of parables, in both cases referring to their size. The first
parable mentioned their difficulty in going through the “eye of the needle”
(Matt. 19:24). (This may refer to the small emergency gate that was next
to the main gate of the city, used for travelers who needed to enter after the
regular gates were closed for the night. Or it may simply refer to a needle
and be hyperbole.) Christ’s other reference was to the difficulty in “swal-
lowing of the camel” (Matt 23:24).

Artists have found the camel a useful means to establish the exotic atmo-
sphere of Bible illustrations, associating the animal with royalty and dignity.
Renaissance artists enjoyed the elaborate trappings with which camels were
harnessed (George Ferguson 1966, 13). See also Animals; Art: Christian;
Cloth; Clothing; Parable; Tents.

Further Reading

Cansdale, George. All the Animals of the Bible Lands. Grand Rapids, Mich.:
Zondervan Publishing House, 1970. Ferguson, George. Signs and Symbols
in Christian Art. New York: Oxford University Press, 1966. Miller, Made-
leine S. and J. Lane Miller. “Camels,” in Harper’s Bible Dictionary. New York:
Harper and Row, Publishers, 1961. Wight, Fred H. Manners and Customs of
Bible Lands. Chicago: Moody Press, 1953.

Canaan, Canaanites

(Gen. 6:15-18; Deut. 7:1; Num. 34:1-12) Canaan was the “Promised
Land” to which Abraham and Sarah (a.k.a., Abram and Sarai) traveled, a
land of “milk and honey” that eventually became Israel. This is also the land
to which Moses returned, leading his clan as far as the Jordan River, and
leaving the task of conquering the land and settling it to Joshua and subse-
quent Israelites. It was the land divided among the Tribes of Israel. Its
peoples continued through Bible history to serve as neighbors, enemies,
friends, and spouses of the Israelites.

The borders of Canaan appear in Numbers 34:1-12. It lay between the
Mediterranean Coast and the Jordan rift, extending as far as the Dead Sea
on the one side and the Wadi of Egypt near Gaza on the other. On the
north, it went as far as the Pass of Hamath on the upper Orontes, north of
modern Lebanon. In the Bible, the term “Canaanite” is often a general
designation “for all the indigenous inhabitants of ancient Palestine without
ethnic or political distinction”—sometimes also called “Amorites” (P. Kyle
McCarter, Jr. 1993, 98).
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Canaan was an Egyptian province when the Hebrews first sojourned
there. Like numerous other peoples of the region, such as the Phoenicians,
the Hittites, and the Jebusites, the Canaanites were thought to have
descended from Ham (Gen. 6:15-18). Deuteronomy 7:1 indicates that the
Canaanites were one of seven nations the Israelites drove out of the land,
forcing them to settle along the coast. In much of later Scripture, “Canaan-
ite” is interchangeable with “Phoenician.”

In Mesopotamia, Canaan was also a term for red or purple dye, which
came from the murex shell. The Canaanites were famous for this product,
and it is not clear whether they derived their name from the dye, or the dye
from the people who discovered and produced it. Their name also came to
mean “merchant,”(Zech 14:21), probably because of their seaports and
active seafaring (Kyle McCarter 1993, 98).

The Canaanites never were a united people, largely because of the geog-
raphy of the region. The country is so cut up with mountains, rivers, and
valleys that city states prevailed, with local kings or warlords building for-
tresses to protect themselves and their territories. Joshua noted that five
such kings of city-states banded against him: the kings of Jerusalem,
Hebron, Jarmuth, Lachish, and Eglon (Josh.10-12). Other important city-
states in Canaan were Debir, Libnah, Gezer, Bethel, Jericho, Shechem,
Dor, Megiddo, Beth-shan, Pell, Hazor, Kedesh, Yano’am, Tyre, Sidon, and
Damascus. Most were in the Judean lowlands, along the coast, or in the
valleys of Jezreel and along the Jordan, avoiding the hill country that was
probably thickly wooded with good grazing for the herds of the Joseph
tribes. It was here, in the hill country, that the Israelites first settled, gradu-
ally attacking one city after another until they had taken much of the land
(George Ernest Wright 1956, 34). Some modern scholars suspect that
many of the aboriginal peoples remained among the Hebrews even after
defeat and that the “settlement” of the region actually took generations.

This victory (or this series of battles) seems miraculous in retrospect.
After all, the Canaanites were thought to be superior fighters: They were
better protected and better armed than the invaders; they had iron chariots
and heavily fortified cities. Even so, they were not a unified people fighting
with a coherent strategy. After 1600 B.c., the population of the country
became increasingly mixed with Hittites, Amorites, Pezzirites, Hivites,
and Jebusites, each group considering itself distinct from the others. The
Jebusites, for instance, were possibly Canaanites who lived in the city of
Jebus. The Amorites were survivors of a great invasion from earlier times.
The Hivites (possibly the same as Horites) seem to have come from north-
ern Mesopotamia to Edom or Seir. At the time of Joshua, the Hivites con-
trolled the four federated cities northwest of Jerusalem and cleverly
negotiated a treaty with Joshua. The Perizzites and Girgashites are both
names of people lost to history except as references in Joshua (Josh. 3:30,
24:1; G. Ernest Wright 1956, 35-36).
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The religion of Canaan, which often seemed both shocking and appeal-
ing to the Israelites, was primitive and barbarous. Like the Greeks, the
Canaanites believed in a family of gods. The father was El, “the father of
years,” “creator of creatures,” also known as the “bull.” His wife was
Asherah, and their large family included a grandson named Hadad, called
“Baal” or “Lord” by the people. He personified fertility—all of the heav-
enly forces that produced rain and vegetation. His wives were Anath and
another known as Ashtoreh in Palestine, who seemed to be parallel to
Astarte. She personified love and fertility. Other gods were Mot (Death),
Resheph, (pestilence and Lord of the Underworld, Baal’s enemy), Shulman
or Shalim (bringer of health), and Koshar or Kothar (god of arts, including
music and crafts) (G. Earnest Wright 1956, 36).

The numerous stories about this divine family show them to have been
of lower morality than most humans, without constraints or sympathy;
they were bloodthirsty and brutal. They required worship of especially
cruel nature, including child sacrifice, sacred prostitution, and snake-worship.
The temptations of these pagan gods and their worship challenged the
Israelites, who had been firmly admonished to “have no other gods” before
Jehovah. God had ordered that everything connected with the Canaanite
religion be destroyed (Deut. 7, 12:1-3). Yet the worship on “high places”
and the celebration of the Baalim continued through much of Jewish
history.

The languages of both the Canaanites and Israelites were Semitic, mak-
ing it easy for Israelites to communicate with their neighbors and to trade
with them. The Canaanites living along the coast engaged in commerce
with many lands. From them the Hebrews and others bought cedar wood
(as for Solomon’s Temple and palace), jars of oil and wine, writing paper,
pottery, and of course the famous dye. Trading with Egypt, Crete, and
Greece and sailing from their numerous ports at Tyre, Sidon, Beirut, and
Byblos, the Canaanites served as a bridge between Asia and Egypt, carrying
the various cultures as well as the material goods. Their own cities blended
many styles of architecture and decoration; they used Babylonian cylinder
seals and enjoyed Hittite gold-work from Turkey; they imported Egyptian
scarabs and jewelry.

Their great legacy was the alphabet, which was invented between 2000
and 1600 B.c. Using Egyptian paper (papyrus), they shared this simplified
mode of writing with other cultures around the Mediterranean and through-
out the Fertile Crescent (Pat Alexander, 1978, 16). It is no wonder that
Solomon would have reached out to Hiram to bring architects and crafts-
men, goods, and services from Sidon and Tyre to his kingdom when he set
out to become a renowned ruler surrounded by a rich culture.

Although intermarriage was forbidden by the priests, it became com-
mon. After the return from Exile, the prophets and other religious leaders
telt compelled to prohibit this practice and cleanse their community of such
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outsiders. See also Asherah, Ashtoreth, Ashtaroth; Baal, Baalim; Boats and
Ships; Hittites; Warfare; Writing and Reading; Writing Materials.

Further Reading

Alexander, Pat. Eevdmans Family Encyclopedin of the Bible. Grand Rapids, Mich.:
William B. Eerdmans Publishing Co., 1978. McCarter, P. Kyle, Jr. “Canaan,”
in The Oxford Companion the Bible. New York: Oxford University Press,
1993. Wright, George Ernest. The Westminster Historical Atlas to the Bible.
Philadelphia: The Westminster Press, 1956.

Candle, Candlestick

(Exod. 25:31-40; 2 Kings 4:10; 2 Chron. 4:7; Matt. 5:15; Mark
4:21; Luke 8:16) In Scripture, candles were not usually wax tapers, but
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clay or metal lamps with nozzles through which flax wicks carried the oil
(Madeleine S. Miller and J. Lane Miller 1961, 90). The most ancient
lamps were simple dishes of clay that held a wick and oil. Fire at the end
of the wick kept burning until the oil in the dish was used up. It was later
and only among the wealthier peoples that wax was used for tapers. Because
most poor people lived in homes without many windows, some light was
required day and night. Lamps were kept burning all of the time.

The Psalmist used the metaphor of the light for the brightness of God’s
glory. As in John 1, the light shining in the darkness is evidence that God
has seen fit to “light my candle: the Lord my God will enlighten my dark-
ness” (Ps. 18:28). For God’s dwelling, candles were preferred to olive oil
lamps. In the original design for the Tabernacle, the lamp stand with seven
branches was to be made of gold (Exod. 25:31-40). This menorah design
was repeated in the plan for the Temple, this time with five treelike candle-
sticks in the Holy Place (1 Kings 7:49; 2 Chron. 4:7). In the famous marble
Arch of Titus in Rome, we can see the candelabrum taken when the Romans
looted and destroyed the Temple in 70 A.D.

Even today, Jews continue the use of the menorah, both in communal
and private worship. The celebration of Yom Kippur involves the lighting
of a special candle on the eve of the Sabbath. And in the festival of
Hanukkah, which celebrates the rededication of the Temple by Judas
Maccabeus, four lamps are used on each side of the stand and the central
kindling light (Madeleine S. Miller and J. Lane Miller 1961, 90).

The tradition continues in Christian worship as well,
largely because of the consistent use of light and candle
imagery by Jesus. He spoke of himself as the Light of
the World and of his followers as Children of the Light.
In the catacombs, where the Christians worshipped dur-
ing the Roman period, light was essential. Such Scripture
as the story of the 10 virgins (Mat. 25:1-13) increas-
ingly gave the candles a symbolic meaning.

Roman Catholics light the especially designed Paschal
Candle as a symbol of the risen Christ. They have also
traditionally used Eucharistic candles to symbolize the
coming of Christ in Communion and the six lights on
the altar to represent the Church’s constant round of
prayer. When arranged in groups of three, they repre-
sent the Trinity, seven signify the Seven Sacraments
(George Ferguson 1966, 162). The Menorah, or the seven-

Following the Jewish custom of lighting lamps on branched candelabrum, is
Friday evening at the beginning of the Sabbath, many  pictured on the Arch of Titus in
churches begin their services by the ceremonial light- ~ Rome. In 70 a.p., this was one
. .. of the relics from the Temple
ing of candles. A great favorite in many modern churches

) ) i ) ) e that the victorious Romans
is the Christmas Eve service, ending with the lighting carried away to Rome.
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of candles of the entire congregation as they sing “Silent Night, Holy
Night.”

The final scriptural reference to candles is in Revelation 22:5. John real-
izes that, in the New Jerusalem, “There shall be no night there; and they
need no candle, neither light of the sun; for the Lord God giveth them
light; and they shall reign for ever and ever.” See also Hanukkah or Festival
of Lights; Lamp; Sabbath; Tabernacle; Temple.

Further Reading

Ferguson, George. Signs and Symbols in Christian Art. New York: Oxford Univer-
sity Press, 1966. Le Gall, Dom Robert. Symbols of Catholicism. New York:
Assouline Publishing, 2000. Miller, Madeleine S. and J. Lane Miller. “Can-
dle,” “Candlestick,” in Harper’s Bible Dictionary. New York: Harper and
Row, Publishers, 1961.

Carpenters, Carpentry

(2 Sam. 5:11; Eccles. 1:18; Mark 6:1-18; Heb. 3:3) “Isn’t this the car-
penter?” (Mark 6:3). This was the question that the amazed observers asked
regarding Jesus of Nazareth. Every little town and village had its carpenters
who made many of the implements needed by the local farmers: the lad-
ders, yokes, plows, threshing sledges, handles for mattocks, and pitch-
forks. The carpenter also constructed carts and in time of war made
chariots for the king.

In ancient Israel, carpenters probably made the wooden portions of tem-
ples, such as the pillars and the roofs. They would also have been called on
to repair the city gates and panel some of the homes that Haggai mentions
(1:3). They made some modest furnishings for homes: looms, tables,
stools, benches, and chests, including wooden coffins. In house construc-
tion, the roof beams and joists, window frames, lintels, doors, beams in the
ceiling or roof constructions, and posts and columns that shored up the
roof beams were the work of the carpenter (Philip J. King and Lawrence E.
Stager 2001, 23-24). Smaller items, such as keys and locks, were also fre-
quently made of wood, as was the latticework for windows. In the tombs at
Jericho (ca.1800 B.c.) were found finely carved bowls, spoons, and boxes,
perhaps the work of clever carpenters.

The Jewish carpenters, unlike those more skilled craftsmen in Egypt and
elsewhere, seem not to have made the fine cabinets or other intricate car-
pentry for the wealthy homes. In fact, Jesus and Joseph—and most of the
Jewish carpenters—probably did not perform many of the tasks for which
the skilled craftsmen of Egypt or Babylonia or Tyre became famous—
construction of fine buildings and ships. When Solomon prepared for the
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building of his Temple and palace in Jerusalem, he arranged for foreign
artisans to do much of the work (2 Sam. 5:11), suggesting that they were
superior to the Israelites, who had been transformed from tent-dwellers to
inhabitants of settled dwellings and carpentry shops late in their history.
Although they had seen the workmanship of the Egyptians, they remained
mostly peasants with minimal exposure to royal tastes. Some believe that
foreigners considered their tools and methods quite primitive, adopting
only the “modern innovation” of the workbench as opposed to sitting on
the floor (Fred. H. Wight 1953, 207).

Solomon, in ordering the very best possible materials for the Temple,
specified cedar from Lebanon. In the Temple, the design involved alternat-
ing hewn stone and cedar beams (1 Kings 7:12). This king, who bragged
about the many dwellings he had built, also complained about bad work-
manship and lazy workers: “By much slothfulness the building decayeth;
and through idleness of the hands, the house droppeth through” (Eccles.
10:18). (Given his use of forced labor for much of this work and his prefer-
ence for foreigners over his own fellow citizens, idleness might well have
been expected.) The work in his palaces, stables, and other buildings at
places such as Meggido testify to his ambitious schemes, as well as his exten-
sive use of foreign craftsmen.

The tools the carpenter would have used were the compass, plane, pencil,
saw, hammer, and nails or pegs. He made his saw by mounting flint teeth
with serrated edges on a curved frame. Ancient handsaws were pulled against
the wood in the opposite direction from that used
by modern craftsmen (Madeleine S. Miller and
J. Lane Miller 1961, 93). He would also have had a
plumb line for keeping lines straight, an image used
by the prophet Amos (7:7-8). He used his ax to
chop down trees and shape timber, often in a rough
manner. Archaeologists have also discovered at
Gezer ribbon-flint knives that were made into saws
by making their edges irregular, and they have also
found an abundance of bronze and iron nails (Fred
Wight 1953, 209). The drill and awl (Exod. 231:6;
Deut. 15:17) would have been used to bore holes.

Isaiah describes the Babylonian carpenter using
his tools to craft an idol: he “measures with a line
and makes an outline with a marker; he roughs it
out with chisels and marks it with compasses” (Isa.
44:13). It is difficult to establish whether Jewish
craftsmen also used the same tools and skills, but C;fpentq with bot\_V drilé Si'Etingfon ;hc
the prpphet’s use of the. imagery suggests that the Vf(iﬁ(’bucslféﬁ’at;gcﬁ?noa;déii I(s)rraci,s
scene is well known to his people. Wood, of course,  where tables and benches were rarely
deteriorates, making the carpenter’s work and used until late in history.
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Carpenter’s tools: (A) Bronze-headed axe. (B) Small
handsaw with bronze blade. (C) Adze with bronze
blade. (D) Wooden bow-drill. (E) Bit used with bow-
drill. (F) Chisel. (G) Bronze saw blade. Note the
minimal use of metal in these essential tools.

materials scarce in archaeological
digs. Most have rotted or burned,
leaving few traces of this craft.

Jesus, who rarely used imagery
from either carpenter’s tools or
chores in his sermons and parables,
did mention the importance of
planning before building (Luke
14:28-30) and of building on a sure
foundation (Matt 7:24-27), but
these are concerns of any builder—
the bricklayer or the stonemason
as much as the carpenter whose role
in home construction seems to have
been limited to doorways, windows,
and roof. Many of the homes in
Palestine appear to have been made
of brick or stone, although wood
was then far more abundant in
ancient Israel than it is today. The
skilled carpenter, who knew how to
use his chisel, could also have acted
as the carver of ivory furnishings
mentioned by the prophet Amos
(6:4), but such luxuries probably
were imported from other more
opulent countries.

Nonetheless, the “builder” became
a recurrent image for the early
Christians. Paul spoke of himself as
an “expert builder” who began the

work among the Corinthians for someone else to finish (1 Cor. 3:10). The
author of Hebrews compares Jesus to the “builder of the house” who has
more honor than the “house itself” (Heb. 3:3). In this remarkable letter,
the writer notes that ultimately, God is the builder of everything (Heb. 3:4),
including the “city with foundations” of which he is “the architect and
builder” (Heb. 11:10). See also Agriculture; Temple; War, Warfare: General.

Further Reading
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Caves

(Gen. 19:30, 23:17-19, 25:9; Josh. 10:16; 1 Sam. 13:6, 24:7; Ps. 142)
A ready dwelling place for early peoples was the cave. The countryside around
Canaan is honeycombed with caves as is much of the region around the Dead
Sea. It was in one of these caves that Lot and his daughters hid after their
escape from the doomed city of Sodom. As late as David’s day, the young
king-apparent spent occasional nights in caves. So did King Saul and his men.
They made excellent hiding places for warriors away from home, for
shepherds, and for robbers and other men on the run from their enemies.

The caves in the Galilee were considered ideal hiding places for the
Zealots and for bandits, who could attack and retreat with little fear of
being discovered. The rocky mountainside, hidden entranceways, and deep,
interconnected passages made them nearly impossible to track, parallel to
some modern terrorists in Afghanistan.

Apparently caves were also used for more benign purposes by the Essenes,
who gathered in at least one community near the Dead Sea. John the Baptist
may well have been one of their number or at least lived much as they did
in the same region. It was in one of these enormous caves at Qumran that
the Dead Sea Scrolls were discovered.

Caves were also ideal burial vaults, as Abraham understood. It was his sad
task, when he arrived in the Promised Land, to purchase the cave of
Machpelah as a burial place for himself and his family (Gen. 23:17-19). His
wife Sarah was the first to be buried there. And it was there that his sons
buried him some years later (Gen. 50:30). See also Essenes; Graves; Zealots.

Chaff

(Isa. 5:24, Job 21:18) This dry grass or hay, which is left over in the
threshing, formed an ideal image for poets and prophets for the transience
of human life. The farmer would lift the dry, harvested grain on his win-

nowing fork and allow the wind to blow away the unwanted portion—the
chaff. See also Agriculture; Grain; Threshing, Threshing Floor.

Chariots

(Exod. 14:7; Josh.11:4; 2 Kings 2:11; Ezek. 1:5-13; Jer. 4:13, 17:25;
Rev. 9:9) The Hebrews did not have war chariots until the time of King
Solomon, largely because they did not have the iron for wheels. They did
know other peoples who had chariots and used them, often to their disadvan-
tage. The clatter of the horses’ hooves, the roar of the wheels, and the speed

Chariots
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of the chariot’s movement
proved powerful against
these more primitive riders
of donkeys and camels.
Hebrews probably had
primitive chariots (or wag-
ons) with wooden wheels,
but found them cumber-
some conveyances com-
pared with the simple
backpacks that they could
load on their donkeys.
Egyptians used chariots
even before Joseph came to
the land. In fact, Joseph
rode in a chariot to meet his
father in what must have
been an impressive reunion
(Gen. 46:29). The Egyptian

Solomon was the first king of Israel to make use of horses and war chariots. 600 of which

chariots, which had proven powerful in warfare waged by

102

were selected for a special
royal force, are described as
being open at the rear, with a semicircular standing board made of wood.
Each chariot had two wheels and was drawn by two small horses. The Hyk-
sos period (ca.1732-1570 B.c.) is thought to have been the first time that
warriors used chariots (Exod. 14:7; The King James Study Bible, fn.125).
These grand vehicles, however, were lost in the sea as they chased after the
fleeing Israclite slaves.

When the Hebrews settled in Canaan, their neighbors and enemies often
overpowered them with their chariot warfare. The Philistines, who had a
flourishing iron industry, had chariots but found them useless against
Barak’s forces once the rainy season bogged them down in mire. Warriors
on iron chariots attacked and killed King Saul, but David later turned the
tables on them, defeating them in large numbers and ham stringing their
horses. It is probable that the hill country of Israel was not good terrain for
warriors encumbered with wheeled vehicles. The crafty David could hide,
run, climb, and leap out to surprise the larger forces he faced.

Chariot imagery is common in Scripture. The chariot of fire appeared,
along with horses of fire, when the whirlwind took Elijah up to Heaven
(2 Kings 2:11). The most interesting use of chariot imagery is in Ezekiel
and is repeated with variations in Daniel and Revelation 4. In his vision,
Ezekiel saw God on an amazing chariot, which was like a throne, with
cherubim and flaming wheels. The wheels—and the wheels within the
wheels—have been interpreted various ways over the years. Matthew Henry

Egyptians and the sea peoples.
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An Egyptian chariot, such as that used to race after the Israclites. Notice there was place for only one
rider in these early chariots. Later warriors found it handier to have a driver and a fighter, and
sometimes even a third person in the chariot, requiring somewhat larger conveyances.

thinks they represent God’s work on earth—with eyes to see everything,
angels to guide the work, and forward movement that allows secondary
causes to continue all events in a grand movement according to God’s
providence (Matthew Henry 1961,1034-1035).

Chaucer, Milton, Blake, and others have used the fiery chariot imagery
with great power over the years (David Sten Herrstrom 1992, 823-824).
See also Metal: Tron; War, Warfare: General.

Further Readings

Henry, Matthew. Matthew Henry's Commentary in One Volume. Grand Rapids,
Mich.: Zondervan Publishing House, 1961. Herrstrom, David Sten. “Wheels
within Wheels,” in A Dictionary of Biblical Tradition in English Literature.
Grand Rapids, Mich.: William B. Eerdmans Publishing Company, 1992.

Cliemost

(Num. 21:19; Judg. 11:24; 1 Kings 11:7, 11:33; 2 Kings 23:13; Jer.
48:7, 48:46) The name Chemosh or Kemosh means “fire,” or “hearth.”
Some believe it also means “destroyer,” and “subduer,” pointing to his role
as a war god. He was the national idol of the Moabites and the Ammonites,
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like Moloch, but apparently not identical with him. He also seems to have
kinship with Baal-peor and Baal-zebub. Scripture speaks of his “abomina-
tions,” and the prophets proclaim the eventual downfall of those who fol-
low him. Like Baal, he descended from the primitive mother goddess,
sometimes called Athtar, sometimes Shtar, and sometimes Astarte. He
required human sacrifice to secure his favor (2 Kings 3:27) and expected
his worshippers to build him sanctuaries when he answered their prayers.

The Moabites were called the “children of Chemosh,” but from the days of
Solomon he was also a god worshipped by the Israclites. Solomon built a
temple to him on the Mount of Olives (1 Kings 11:7, 33), which remained
until Josiah’s reforms took eftect (2 Kings 23:13), a period of nearly 400 years
(Morris Jastrow, Jr. and George A. Barton 2004). Albright notes that the
10 mentions of Chemosh as god of Moab in the inscription on the Moabite
Stone and elsewhere mean “we may safely assume he was identified with the
morning star, the lord of heaven” (William Foxwell Albright 1969, 239).

The Moabite Stone, a famous discovery by archacologists, describes some
of his “commands” and his “punishments” of the Moabite peoples. King
Mesha, a ninth century B.C. ruler of the Moabites, attributes his victories
and defeats to Chemosh: “I built this sanctuary to Chemosh in Qerihoh, a
sanctuary of refuge, for he saved me from all my oppressors and gave me
dominion over all my enemies. Omri was king of Israel and oppressed Moab
many days, for Chemosh was angry with his land” (Werner Keller 1982,
250-251). These few words on a broken stone and the random references
in Scripture constitute the entirety of our understanding of this once sig-
nificant deity. Ironically, the message on the stone proclaims triumphantly,
“And Israel perished for ever.” See also Ammon, Ammonites; Asherah, Ash-
toreth, Ashtaroth; Baal, Baalim; Moab, Moabites.

Further Reading

Albright, William Foxwell. Yahweh and the Gods of Canaan. Garden City, N.Y.:
Doubleday & Company, Inc., 1969. Jastrow, Morris, Jr. and George A.
Barton. “Chemosh,” http://www.jewishencyclopedia.com (accessed
November 15,2004). Keller, Werner. The Bible as History. New York: Bantam
Books, 1982.

Cherud, Cherubim (pl.)

(Gen. 3:24; Exod. 25:18-22, 26:1, 37:9; 1 Kings 6:23-35, 8:6-7; Ps.
80:1, 99:1; Ezek. 10:1-20, 41:18-20) The word cherub in Akkadian is
karibu, meaning “one who prays” or “one who intercedes” (Gustav Davidson
1967, 86). As noted in the section on angels, the cherubim are among the
most elevated of the angelic orders. The early theologian Philo called them



Cherud, Cherubim (pl)

symbols of God’s highest and chiefest potency, sovereignty, and goodness.
They are thought to be the guardians of the gates of the Garden of Eden
and they also stand guard over the Ark of the Covenant. In Revelation
4:8, they are living creatures who praise their Maker unceasingly.

In Genesis, they seem to be enormous presences, guarding the Tree of
Life and holding flaming swords. They are pictured as a combination of
human and animal, with wings and faces: Ezekiel saw four wings, while
John notes that they have six. Ezekiel described them as having eagle wings,
and appearing to have a blend of human and animal features. “And every
one had four faces: the first face was the face of a cherub, and the second
face was the face of a man, and the third the face of a lion, and the fourth
the face of an eagle” (Ezek. 10:14). The sound of their great wings fright-
ened the astonished prophet, as they mounted up from the earth, taking
the glory of the Lord with them.

This vision and the cherubim’s role in standing guard suggest the great
human-faced winged bulls on palaces in Assyria and Canaan. They also
bear resemblance to the Egyptian sphinx and the Hittite griffin. The visions,
however, should not be taken so literally, as the faces and wings described in
ecstatic states are often metaphors for inexpressible elements such as power
and glory.

Cherubim, as they may have appeared on the Ark of the Covenant.
Notice the human shape of the body, as opposed to the form they have in
other descriptions.
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Images of the cherubim became a decorative element in both the Tab-
ernacle and the Temple. Like their role as guardians of the Tree of Life in
the Garden, so they became guardians of the Ark and later of the Temple.
These colossal figures, carved of olive wood and covered with gold had
great outstretched wings, forming a throne for God. Cherubim also seem
to serve as chariots for Jehovah, who is said to ride on a cherub, appar-
ently a figurative way of saying that God rides on the wings of the wind
(David G. Burke 1993, 109). See also Angels; Ark of the Covenant; Art:
Jewish; Tabernacle; Temple.

Further Reading

Burke, David G. The Oxford Companion to the Bible. New York: Oxford University
Press, 1993. Davidson, Gustav. A Dictionary of Angels including the
Fallen Angels. New York: The Free Press, 1967. McCurdy, J. Frederic and
Louis Ginzberg, “Cherub.” http://www.jewishencyclopedia.com (accessed
November 12, 2004).

Children. See Samily

Chyristian

(Acts 11:26, 26:28; 1 Pet. 4:16) The word Christian derives from Christ,
or Greek Christos, meaning “the anointed.” Jesus spoke of his followers as
disciples or apostles, also referring to clusters of believers as the Church.
The early followers of Jesus spoke of themselves as followers ot “the Way,”
and being “of Christ,” “brothers,” or “saints,” but not as “Christians.”

It was in Antioch, possibly as a term of derision, that Paul and Barnabas
were first labeled “Christians” (Madeleine S. Miller and J. Lane Miller
1961, 98). Some suspect that the term would have been a natural one for
Romans or Latin-speakers. Pagans would have understood their worship in
the name “of Christ” to suggest that they were followers of a leader by that
name, hence “Christian” as others might be called “Herodians” for follow-
ing Herod (Kaufmann Kohler 2004).

Both of the contemporary Roman historians, Tacitus and Suetonius,
refer to the earlier believers as Christians. Tacitus says they were a people
hated for their evil deeds, and Suetonious called them “a new and evil
superstition” (Edwin D. Freed 1993,111). The name appears in the first
epistle of Peter as if it was a widely understood term. Agrippa used it when
speaking to Paul as if it were a common term of the time. After the Chris-
tians became separated from Judaism and were seen as a separate religion,
this term was generally used for them, as it continues to be today. See also
Apostle; Church; Disciples; Messiah.



Christian symbol of the fish, used by early believers because the Greek word
for fish is ichthus. The five component letters contain the initials of the five
Greek words that mean “Jesus Christ, Son of God, Savior.”

IXeYC

Further Reading

Freed, Edwin D. “Christian,” in The Oxford Companion to the Bible. New York:
Oxford University Press, 1993. Kohler, Kautmann. “Christian,” http://
www.jewishencyclopedia.com (accessed November 18, 2004). Miller,
Madeleine S. and Lane S. Miller. Harper's Bible Dictionary. New York:
Harper and Row, Publishers, 1961.

Churehy

(Matt. 16:18, 18:17; Eph. 1:22; Col. 1:18) Some believe that the
English word church derives from the Latin word circus (“circle”), indicat-
ing a place near a crossroads that was set apart for preaching. The actual
English word church comes from a usage later than the New Testament. It
may derive from the adjective in a Greek phrase meaning the “Lord’s
house” (kyriake oikia). But it is the New Testament term eklesia that the
English word church is trying to represent in our Bible translations. This
Greek word referred to citizens who were “called out” (Daniel N. Schowalter
1993, 121).

When Jesus called the 12 Disciples and gave them instructions, he
empowered them to continue his work when he was no longer with them.
He even referred to this power in speaking to Peter, who had proclaimed
of Jesus: “Thou art the Christ, the Son of the Living God.” Christ then
answered, “Blessed art thou, Simon Bar-jona; for flesh and blood hath not
revealed it unto thee, but my Father which is in heaven. And I say also unto
thee, That thou art Peter, and upon this rock I will build my church; and
the gates of hell shall not prevail against it” (Matt.16:16-18).

The concept of the church is parallel to the assembly of Israel that
received the law through Moses, which was referred to as the “congrega-
tion of Israel.” Churches are usually considered a logical development
from the Jewish pattern of synagogues as places of teaching and prayer.
In fact, most of the earliest Christian churches grew from groups

Churey
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within the Jewish community. Paul, for example, regularly preached in
synagogues.

Some of the earliest meetings were held in homes of the wealthier mem-
bers. When the persecutions began, the meetings were moved to under-
ground passageways, or catacombs. In Ephesus, St. Peter’s Church is in a
natural cave on the western slope of Mt. Silpius. It has an interior of lime-
stone broken by erosion. Here is the cave church where Peter, Luke, and
Paul are all thought to have preached.

Places and buildings, however, are not the real Church. Rather, it is the
congregation of believers, even where two or three were gathered together
in the name of Christ form the real Christian Church. In the New Testa-
ment, “church” refers most often to the local group of Christians, an assem-
bly of baptized believers under the discipline of the Word of God. The
various churches are not referred to as a collective “Church,” meaning the
“Church universal” or the “Catholic Church,” until somewhat later.

The best known of these early churches, or congregations of believers,
were located in such cities as Jerusalem, Antioch, Thessalonica, Philippi,
Corinth, Ephesus, Rome, and elsewhere. Revelation 2 and 3 speaks of the
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The Christian Church, with leadership from Paul and other apostles, spread out into much of the
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Roman Empire, from Egypt to Rome and beyond.



seven churches to which the epistle is addressed. Most of the New Testament
is either an account of the founding of such churches (the Book of Acts) or
the problems and concerns of the various churches (the various epistles).

The early organization of the Christian Church was quite loose, with the
apostles as the natural leaders. This group of 13 men was not replaced.
Over time, their duties became too onerous, leading them to appoint
deacons to handle the mundane work of caring for widows and orphans,
managing the day-to-day programs of the group. Stephen was one of these
early deacons who relieved the senior church officials of some of their tasks.
Then as the new churches were established, elders were appointed to lead
them. Later, Paul gave Timothy good advice on the kind of elders (leaders,
or bishops) and deacons that the new churches should have (1 Tim. 5:17).
The epistles include numerous discussions of the proper qualities of church
leaders. They also focused on certain issues that each of the congregations
was facing at the time of the writing.

Some consider the Pentecost the birth of the Church, that is the
universal Christian fellowship of believers in the world, under the guidance
of the Holy Spirit and in fulfillment of the Great Commission: “Go ye
therefore and teach all nations, baptizing them in the name of the Father,
and of the Son, and of the Holy Ghost” (Matt 28:19). Over time, the
Church Militant (those still on earth) and the Church Triumphant (those
in Heaven) have come to be seen as the saints who compose the universal
Church. See also Apostle; Baptism; Disciples; Epistles; Holy Spirit, Holy
Ghost; Pentecost or the Day of the First Fruits.

Further Reading

Robinson, D. W. B. “Church,” in The Illustrated Bible Dictionary. Sydney, Australia:
Tyndale House Publishers, 1980. Schowalter, Daniel N. “Church,” in The
Oxford Companion to the Bible. New York: Oxford University Press, 1993.

Circumcision

(Gen. 17:10-11; Exod. 4:25-26; Luke 2:21) When God made his cove-
nant with Abraham, promising him and his seed after him that they would
inherit the Promised Land and that he would be their God, he asked that
Abraham seal the covenant with circumcision, a rite in which the prepuce, or
foreskin, of the penis is cut off. This was to be a sign of the covenant on his
flesh. This dramatic action signified that his oftspring would be uniquely ded-
icated to God. Abraham performed the ritual on himself when he was 90
years old. He also circumcised all of the male members of his household,
including Ishmael, who was 13 at the time. This established the tradition that
all of Abraham’s males descendants were to be circumcised, and the time set

Circumeision
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was on the eighth day after birth, apparently an ideal time for the health of
the child. Arabs, following the precedent of Ishmael, continue the tradition
of circumcising adolescents at age 13 years.

Scripture is explicit about the ritual, which was performed in the home,
not in the Temple: “And ye shall circumcise the flesh of your foreskin, and
it shall be a token of the covenant. . ..and my covenant shall be in your flesh
for an everlasting covenant. And the uncircumcised man child whose flesh of
his foreskin is not circumcised, that soul shall be cut oft from his people; he
hath broken my covenant” (Gen. 17:11-14). The ritual has continued from
ancient times through the time of Christ, into modern day practice. After
the Exile, the ceremony was transferred from the house of the parents to the
synagogue, where it took place after the service in the presence of the whole
congregation (Emil G. Hirsch, Kaufmann et al. 2004). Jesus, a Jewish child
of the covenant, was duly circumcised at the time he was named, on the
eighth day after his birth (Luke 2:21).

The ritual was apparently respected by most of Abraham’s descendants
but was neglected by Moses, perhaps because of his Egyptian acculturation
(although there is also evidence of circumcision among Egyptians). Moses’s
Midianite wife, Zipporah, realized that he was violating the terms of
the covenant and performed the circumcision on their son—with a sharp
stone—and cast the foreskin on her husband’s feet (Exod. 4:25-26).
(Before metal was available in most households, flint was used for precise
cutting.) During the sojourn in the wilderness, the Israelites discontinued
the custom, returning to it when they entered the Promised Land. The
Lord told Joshua to make “sharp knives” and circumcise the “children of
Israel at the hill of foreskins” (Josh. 5:2-3).

The refusal to allow circumcision during the days of Antiochus Epiphanes,
who had women and their circumcised sons killed (1 Macc. 1:60), was con-
sidered a grotesque violation of the Jewish faith and practice. Nonetheless,
after their return from the Exile, many of the Jews became so completely
Hellenized that the orthodox Jews relented and agreed that Jewish men no
longer needed to be circumcised. When Jews mingled with gentiles at the
baths of the times, where the men were unclothed, the Greeks called the
circumcised Jews “harlots” (George Wesley Buchanan 1993, 123). During
that period, some Jews even sought to reverse their circumcision through
surgery.

Even in ancient days, not all Hebrew practices of circumcision were
strictly orthodox. For example, when Judah planned revenge for the seduc-
tion of his sister Dinah’s rape, he required that the men of Sechem be cir-
cumcised in anticipation of the wedding. He and his brothers then attacked
and slaughtered them three days later, while they were still recovering from
the painful surgery (Gen. 34). In warfare, the forcible circumcision of ene-
mies, such as David’s cutting the foreskins off his adversaries, appears a
cruel distortion of this sacred sign. That Saul required a hundred foreskins



of the Philistines as a marriage present for Michal (1 Sam. 18:25) suggests
that these were trophies of victory rather than symbols of God’s covenant
with his people.

The prophets pointed to the need to circumcise the heart, not just the
body. Just as sacrifices and phylacteries were only outward symbols of an
inner experience, so the circumcision was not a saving sacrament but only a
sign of God’s mark on his people. For Jews, noncircumcision was considered
a blemish, keeping the man from being perfect in God’s eyes (Emil G. Hirsch,
Kaufmann Kohler, Joseph Jacobs et al. 2004).

Changes in custom and the evangelism of the gentiles led to a reconsid-
eration of the rite by the Christian era. On numerous occasions, Paul dis-
cussed this particular sign of the covenant, seeking to show that the real
circumcision must be a spiritual experience, not just a physical one, just as
Jeremiah had spoken of both the “uncircumcised heart” and the “uncir-
cumcised ear” (Jer. 9:25-26; 6:10). The crucifixion rendered this sign on
the flesh unnecessary, and Paul argued that it should not be imposed on
gentiles seeking to be baptized (Rom. 3, 4, 15; Gal. 5; Phil. 3:3; John 7:22;
Acts 15; Col. 2:11).

This beliefin the sacredness of the flesh is reflected in many of the Hebrew
laws and customs regarding sexuality. Because the seed of Abraham and his
descendants is precious, it must not be “spilled” nor used on another man
nor withdrawn before fulfillment. The purpose of sexuality was thought to
be the planting of the seed and the production of young souls who would
carry on the faith and the blessing. Such sexual crimes as rape or adultery
were considered particularly heinous, not only because they attacked
another man’s property—his wife or daughter or sister—but also because
they led to a misuse of the blessed seed. See also Baptism; Covenant; Law;
War, Warfare: General.

Further Reading

Buchanan, George Wesley. “Circumcision,” in The Oxford Companion to the Bible.
New York: Oxford University Press, 1993. Emil G. Hirsch, Kaufmann
Kohler, Joseph Jacobs, Aaron Friedenwald, and Isaac Broydé. “Circumci-
sion,” http://www.jewishencyclopedia.com(accessed December 10, 2004).

Cistern

(Gen. 37:22-24; Lev. 11:36; Prov. 5:15; Isa. 36:16; Jer. 38:6-13, 41:
7-9) A cistern is a reservoir that may be used for the storage of water. Cisterns
in ancient Israel were usually circular shafts that are larger at the bottom than
at the top, lined with plaster or cut into stone. As Leviticus notes, “A spring. . .
or a cistern for collecting water remains clean” (Lev. 11:36). In a dry climate,

Cistern
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Cistern (from top to bottom): lid or capstone, underground

capstone (i) such containers are essential
- because the rain waters run off
quickly, not soaking the hard
earth.

Cisterns may be fed by
springs, as well as rain, and are
sometimes dry enough that
they may be used as informal
prisons, as seen in several Bible
stories. Joseph was thrown into
a cistern by his brothers while
they considered how to dispose
of him (Gen. 37:24). Jeremiah
was also thrown into a cistern
that was deep enough that his

drains, crude filter of rocks, dirt, water drops, bedrock, enemies had to lower him by
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plaster lining, and water collected in bottom. ropes. It was still wet at the bot-

tom so that Jeremiah sank down
into the mud (Jer. 38:06).

In old Jerusalem, the Pool of Hezekiah was a large reservoir that drew
water from considerable distance. In preparation for the anticipated siege of
the city by Assyrian forces, this king “made a pool, and a conduit, and
brought water into the city” (2 Kings 20). When Sennacherib sought to
lure the people of Judah to his side, he promised a cistern for every man:
“Do not listen to Hezekiah. This is what the king of Assyria says: Make
peace with me and come out to me. Then every one of you will eat from his
own vine and fig tree and drink water from his own cistern” (2 Kings
18:31). Such a promise of clean water available at hand must have been a
strong incentive to the besieged Jews.

The writer of Proverbs notes that a man should “drink water from your
own cistern, running water from your own well” (Prov. 5:15) probably
meaning much more than limiting oneself to clean water. He uses the
cistern—and the well—as metaphors for the pure and upright life.

The most disgusting use for the cistern that Scripture records is at the
conclusion of Jeremiah’s incarceration. When he was raised from the cis-
tern, Ishmael and his men went throughout the city slaughtering their ene-
mies. He then threw all the bodies of those he had killed into the cistern
and “filled it with the dead” (Jer. 41:7-9). See also Climate; Waters; Wells.

Further Reading

Keller, Werner. The Bible as History. New York: Bantam Books, 1982. Miller,
Madeleine S. and J. Lane Miller. “Cisterns,” in Harper's Bible Dictionary.
New York: Harper and Row, Publishers, 1961.



Clean, Hnclean

Cities of Refuge

(Num. 35:9-34; Deut 4:41-43, 19:1-13; Josh. 20:1-9) In his
extended explication of the law, God ordered the Israclites to have
cities where an involuntary killer could take refuge from blood vengeance
(Num. 35:11-32). There were to be three cities of refuge in Transjordan
and three west of the Jordan, not indicated by name. Asylum was granted
only to the involuntary killer: the willful murderer might not be received
in the city of refuge, but must die at the hands of the avenger of blood.
The community was to decide the question of guilt, reject the murder,
and watch over the involuntary killer, who was expected to stay in the city
until the death of the high priest (Roland deVaux 1961, 160-161).

Out of these practices dating from Moses developed the institution of
the “holy towns,” which were linked with the right of asylum, recognized
as sanctuaries—an early idea that continued as the medieval concept of
churches as sanctuaries, protected from the law—and even used occasion-
ally today. Illegal immigrants, for example, sometimes seek refuge in church
buildings, finding that the officials are reluctant to invade sacred space. See
also Law: Civil and Criminal.

Further Reading

DeVaux, Roland. Awncient Israel: Its Life and Institutions. Grand Rapids, Mich.:
William B. Eerdmans Publishing Company, 1961. Falk, Ze’ev W. Hebrew
Law in Biblical Times. Provo, Utah: Brigham Young University Press, 2001.

Clean, nelean

(Gen 9:3; Lev. 11; Deut. 14; Acts 10:9-15) Cleanliness was an obsession
with the Jews from earliest times. “The clean body as an index ... of a clean
soul, and thus of an approximation to holiness, is so natural a conception in
the human mind that the records of early Jewish legislation accept the the-
ory” without any need to explain or justify it (Cyrus Adler, Frederick de
Sola Mendes 2004 ). Clean sacrifices, clean food, clean body, clean cloth-
ing, and clean heart all go together in Hebrew thought.

The division of animals into “clean and unclean” categories dates at least
from the time of Noah, when God instructed him to save pairs of each type
from the Flood. Afterwards, Noah sacrificed clean animals (Gen. 9:3),
apparently fully aware of the definition. When Rachel sat on the household
gods, insisting that the “custom of women is upon me,” Laban was reluc-
tant to search her clothing for them (Gen. 31:35), suggesting that she real-
ized and Laban understood that woman was considered unclean during and
after menstruation. Further evidence of the concept’s acceptance even in
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The vulture’s habits, picking

OVer carcasscs

food, were probably why the

law of Moses

patriarchal times before the Mosaic law, is that Jacob, in
preparing his family to visit the shrine at Beth-el, instructed
them to “purify” themselves. Certainly the sojourn in
Egypt must have reinforced the Israclites’ concern with
cleanliness in ritual practices. Scholars note that Egyptian
priests washed twice during the day and twice at night
(C.L. Feinberg 1980, 299). The fullest admonitions for
the need for purity, of course, are in the Mosaic law.

As a rule, being “unclean” was primarily a concept of
ceremonial defilement, not physical or moral filth. Unclean
animals were those that did not chew the cud or have a
cloven hoof. Only noncarnivorous birds were allowed,
and only certain insects. Shellfish were forbidden,
although fish with scales and fins were acceptable. There
is an extended list of unclean birds and fish in Leviticus 11
and Deuteronomy 14. Eating one of these forbidden
creatures rendered the human himself or herself unclean.
Only unblemished clean animals, and not all of them,
were considered suitable for sacrifice. The manner of their
slaughter was also carefully prescribed. For instance, an
animal that had been slain violently or was torn apart by
other animals was considered unclean—unfit for eating.
judged the bird ~ The blood was to be carefully drained from the body

and garbage for

“unclean.” when the animal was slain in order for it to be kosher.
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In addition, certain physical activities or experiences
rendered a person unclean: coming in contact with a dead body (Num.
19:11-22), contracting leprosy (Lev. 13-14), having sexual relations (Lev.12;
15), having a menstrual period or any discharge of blood, childbirth, touch-
ing a woman with such discharges, having murdered someone without being
punished (Deut. 21:1-9), and worshipping idols (Hos. 6:10).

For the most part, a man or woman might be purified by a combination
of the passage of time and the completion of other rituals, that is waiting
30 days after the birth of a child, and then performing a bathing cere-
mony in running water. Other cleansing rituals involved fire and the ashes
of a red heifer. Before sacrifice, the priest and the person bringing the
sacrifice were expected to bathe and put on clean clothes. During the
ceremony, there were additional ceremonies of washing, and even of
changing clothes. There were public bath houses, as well as streams and
ponds for cleansing, and later the mikweh, a stone bath near the Temple,
where worshippers might cleanse and clothe themselves before offering
their sacrifices.

Everything connected with worship was to be washed before and after
sacrifice, including the metal vessel in which the meat was boiled. If an
earthenware vessel was used, it was broken so that it might not be reused.



On the Day of Atonement, the high priest changed his clothes and washed
his entire body after coming out of the Holy of Holies, apparently as a sig-
nal that he was leaving the realm of the holy and reentering the profane
world of normal life (deVaux 1961, 460—461).

Every regulation regarding cleanliness was expanded and explained by
the scribes in post-exilic times so that it eventually became an elaborate and
burdensome system. The Psalms and the prophets spoke of ethical purity,
as well as physical and ritual purity (Ps. 19:9, 51:7, 10), but the leaders of
the synagogues and the Temple often ignored the deeper meaning of the
law. As a consequence, Jesus argued with the scribes and Pharisees, insist-
ing that they were rejecting the clear commands of God in favor of their
own traditions (Mark 7:9). Later, Peter was to have a vision in which God
admonished him not to call that “unclean” which God called “clean” (Acts
10: 9-15), again noting that the regulations had become more important
than the word of God. This vision and Peter’s interpretation of it were dis-
cussed by the Church leaders at the Council of Jerusalem. They decided to
allow gentiles to omit the legalistic practices of Judaism when they became
Christians.

The Book of Hebrews picks up this theme, that the only pollution that
matters to the person of faith is that of the conscience, from which the sacri-
fice of Christ alone can cleanse the worshipper. “For if the blood of bulls and
of goats, and the ashes of a heifer sprinkling the unclean, sanctifieth to the
purifying of the flesh, How much more shall the blood of Christ, who through
the eternal Spirit oftered himself without spot to God, purge your conscience
from dead works to serve the living God?” (Heb. 9:13). In John’s great Rev-
elation, the Bride of the Lamb makes herself ready, “And to her was granted
that she should be arrayed in fine linen, clean and white: for the fine linen is
the righteousness of saints” (Rev. 19:8). See also Baptism; Bath, Bathing.

Further Reading

Adler, Cyrus, and Frederick de Sola Mendes, “Baths, Bathing,” http://www.
jewishencyclopedia.com (accessed November 20, 2004 ). DeVaux, Roland.
Ancient Israel: Its Life and Institutions. Grand Rapids, Mich.: William B.
Eerdmans Publishing Company, 1961. Feinberg, C. L. “Clean and
Unclean,” in Illustrated Bible Dictionary. Sydney, Australia: Tyndale House
Publishers, 1980.

Climate

Various lands are described in Scripture, from Egypt, with its floods and long
growing season, to Mesopotamia, with its fierce dry summers. The climate of
Palestine is essentially Mediterranean in pattern, midway between temperate

Climate
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and tropical. The summers are so hot and dry that plant growth may cease for
weeks or even months, but the winter is comparatively mild and wet. Frost or
snow is rare, except in the higher hills. Sometimes snow lies on the coastal
mountains while tropical fruits ripen on the plain (Pat Alexander 1978, 2).

The temperature in the Dead Sea region on a summer’s day may often
reach 40 degrees Celsius; a wet winter’s day in the Galilee may have a freez-
ing rain. In spite of the heat, cool breezes often blow from the Mediterra-
nean in summer. The mid-day sun is often so fierce that people stay indoors
or in the shade, preferring early morning and early evening for their major
outdoor activities.

Rainfall varies according to the height above sea level: the mountains
have more rain than the lowlands. Most of the rain falls between October
and April, with the hills determining where it falls. The general rules are
that the rainfall decreases as the traveler goes south and inland. Because the
rain varies so much from year to year, averages are meaningless, especially
in the drier zones. “The wettest parts of the hills enjoy up to 32 in., and on
the border with the Lebanon upwards of 40 in. South of Beersheba 12 in.
is the most farmers can ever hope for, and they cannot be sure of even half of
that” (George Cansdale 1970, 21). The absence of April rains (the “latter
rain”) can create a devastating drought.

Dew is particularly important to those regions that have little rain. This
moisture, which comes in from the Mediterranean during the summer
nights, sometimes provides as much as a quarter of the moisture for the
region. This would explain the importance of the miracle involving Gideon
and the fleece, as well as Elijah’s prophesy that there would be no dew or
rain (1 Kings 17:1). As God promised: It is “a good land.... A land of
wheat, and barley, and vineyards, wherein fig trees, and pomegranates, and
olive yards grow: a land of oil and honey. Where without any want thou
shalt eat thy bread, and enjoy abundance of all things” (Deut. 8:7-9).
See also Geography.

Further Reading

Alexander, Pat, ed. Eerdmans’ Family Encyclopedin of the Bible. Grand Rapids,
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Cloth

(Job 7:6; Song of Sol. 4:2; Isa. 36:2; John 19:23) For most of the Old
Testament period, cloth was manufactured in the home, and was largely the



work of women. Men would tend the
sheep, wash them, and shear them; but the
women had the task of carding the fleece,
dyeing it, spinning it into thread, and weav-
ing it on a loom into fabric that might be
fashioned into a garment or a tent. The
textile industry gradually developed into a
major part of Israel’s economic life, second
only to agriculture (Philip J. King and Law-
rence E. Stager 2001,146). As the people
grew more urban, the textile industry grew
increasingly segmented with professionals
performing the specialized tasks of dyeing,
fulling, and so on. Solomon, in love with
elegant materials, imported fabrics from
far-flung countries; but many of the materi-
als, such as linen, were also imported. Most
of the references in Scripture are to cloth-
ing or to specific materials, such as linen,
wool, goat’s hair, or leather, not to the
generic term cloth.

Although Scripture provides no clear
descriptions of the processes used in the
making of textiles, archaeologists have

For example, when producing wool, the

primary animal fiber used in antiquity, the sheep were dipped in water to
clean their fleece. Then they were sheared and the fleece was collected and
washed a second time to remove grease and produce the beautiful white
appearance celebrated in the Song of Solomon (4:2). White wool (Ezek
27:18) was considered the best type, a prized merchandise (Philip J. King
and Lawrence Stager 2001, 148).

The white fleece was combed or “carded” in preparation for spinning (or
twisting ) it into thread. The distaft, a large stick, would hold the unspun
flax or wool from which the thread was to be drawn (or the wool might be
in a bowl), while the spinning was done on a hand spindle (a rotating stick),
using “whorls” (or weights) that were made of stone, clay, or bone. The
spindle was a thin wooden stick about a foot long with a notch at the top
and was stuck through a whorl so that the weight came in the lower half.
The spinster would hold the strands of combed wool in her left hand or
under her left arm. With her right hand, she would draw out enough wool
to twist into a yarn between her thumb and forefinger. She attached this
yarn to the notch in her spindle, gave it a sharp twist, and let it fall in front
of her, giving it another twist as it fell. When it got near the ground, she

Cloth

An Egyptian spinning wool, cotton, or flax

. (taken from painting in the tomb in Amenenhet
uncovered many of the techniques used. 11, twelfth dynasty, ca. 1900 .c.).
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stopped it and wound the thread on the spindle shaft, repeating
this mechanical operation over and over.

Exodus pays special tribute to the skill of the Israelite women
as spinners: “All the women who were expert spinners brought
hand-spun blue-purple, red-purple, and scarlet yarn, and fine
linen. All the women who possessed the skill spun goat hair”
(Exod. 35:25-26). This ancient process was put to a holy
use in the outfitting of the Tabernacle, with its coverings and
tapestries.

While spinning was an exclusively female occupation, men
would also work with the weaving, laboring long hours in uncom-
fortable positions. There was often a village weaver to whom the
family would carry their thread. The weaving was done on a loom,
either horizontal or vertical. The most primitive of the ancient
looms had a top beam with warp threads suspended from it, kept
taut by loom weights. The weaver would stand to work the weft
thread back and forth, alternating among the threads. Eventually,
the Israelites discovered a means of threading the weft so that the
shuttle could be sent back and forth quickly. A simple stick could
help in half of the process, but the second halt—the reversal—
took the invention of the leash-rod before it also became less
labor intensive. We know that looms were a regular part of the
Israclites’ homes—even in Samson’s day. Delilah used a domestic
loom to weave her sleeping lover’s luxurious hair into the weft of
her work, probably using a horizontal type of loom (E.W. Heaton
1956, 120). Job made reference to the speed of a weaver’s shuttle
(Job 7:6), indicating that the more advanced kind of loom was in

Simple loom and use by his very early period.
weight. Weights such as Cloth was woven in long pieces that were useful for clothing,
these have been found  cyrtains, rugs, or hangings. These long pieces might also be

in large numbers in
archaeological digs.
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used as winding sheets or shrouds for the dead. An especially
long piece might serve for a tent cover. A single garment could
also be woven on the loom, like the seamless robe Jesus wore to
his crucifixion (John 19:23).

An expert weaver could develop patterns, using various colored threads
in his work. Some of the most ancient illustrations of Hebrews show them
wearing clothing with vertical stripes, suggesting that these were woven
with dyed threads interspersed among the natural colored ones.

As a finishing touch, these garments could also be decorated with fancy
needlework, usually around the neckline of the women’s clothing. The wall
hangings of the Tabernacle were decorated with specific patterns and inter-
weavings. Ezekiel mentions that Egypt and Edom were famous for their
embroidery (Ezek. 27:7, 16). The process is one of interweaving threads of
various colors on the cloth to form patterns. The vivid colors against the white
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fabric were much prized, usually a sign of royalty. When Sisera’s mother waited
for her son, she speculated that he was gathering the booty of war, including
“dyed stufts embroidered, two pieces of dyed work embroidered for my neck
as spoil” (Judg. 5:30, Philip J. King and Lawrence Stager 2001, 158).

Archacologists have discovered that in the later times, cloth manufacture
was concentrated into industrial centers in places such as Debir, where bas-
ketfuls of loom weights and dyeing installations have been excavated
(E.W. Heaton 1956, 116-117). See also Cloth: Dyeing and Fulling; Cloth:
Goat’s Hair and Wool; Cloth: Linen; Clothing; Work: Women’s.

Further Reading

Heaton, E. W. Everyday Life in Old Testament Times. New York: Charles Scribner’s
Sons, 1956. King, Philip J. and Lawrence E. Stager. Life in Biblical Israel.
Louisville, Ky.: Westminster John Knox Press, 2001.

Cloth: Dyeing and Sulling

(Mal. 3:2; Mark 9:3; Acts 16:14) By New Testament times, cloth pro-
duction had changed from a cottage industry to commercial, specialized
businesses. Making cloth involved numerous people, from the shepherd
or the farmer to the dyer and fuller. Although the activities were a well-
understood part of everyday life in ancient Palestine, many of the terms,
materials, and activities seem quite alien to the modern reader.

All through Scripture, colored garments were highly prized. Dyeing had
been practiced since 2500 B.c. in Egypt, as the linen mummy wrappings
indicate (Philip J. King and Lawrence E. Stager 2001, 159). The most
famous dye dealer in Scripture was Lydia, the “seller of purple” whom Paul
met in Philippi, his first European convert. Lydia, who invited the mission-
aries into her home and saw her whole household converted (Acts 16:14),
lived in Thyatira, a region famous for its purple dye. The entire Phoenician
Coast was known for its dye industry; the very names Canaan and Phoeni-
ctan probably meant “purple.”

The Jews were not particularly sensitive to color, naming only a few col-
ors in their scripture, crimson or scarlet, purple, and white being the most
prominent. They did dye heifer skins red for festival offering, and noted
with apparent admiration Joseph’s coat of many colors (if that is the proper
translation). But generally, only royal or rich people wore colors. In fact,
the Hebrew language has no single word for color, “and their words for
describing the various colours and shades of colours are so few that they
cannot have been used much in general conversation. Even such obvious
colours as blue and yellow do not occur as distinct terms” (E.W. Heaton
1956, 122).
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They found their pigments in nature. Scarlet dye was produced by an
insect such as the cochineal, which lived on a particular kind of tree. When
crushed and put into hot water, it produced a vivid red liquid. The purple
came from the murex shellfish found off the coast of Phoenicia around
Tyre. The top of the shellfish was cut oft and the yellowish secretion col-
lected. Two colors resulted from the two ingredients in it, one a dark blue
(called “blue” in Scripture) and the other a purple red (called “purple”).

In Israel, purple goods were probably imported, thus limiting their use
to the wealthier, aristocratic citizens. Purple was used for the adornment of
the high priest (Exod. 28:6) and the inner drapery of the Tabernacle.
Jeremiah complained that it was also used for the clothing that decked the
images of pagan gods (Jer. 10:9).

Other dyes were produced from vegetables such as almond for yellow
and madder (an herb) for red. The actual shades depended on the use of
other chemicals in the processing (for example, lye, alkaline salt) Jeremiah
mentions washing cloth in lye, probably a primitive form of soap.

Although the thread was usually dyed before it was woven into cloth, an
easier method was immersing the finished fabric in the dye bath (Philip J.
King and Lawrence Stager 2001, 159). Archacologists have discovered dye
plant sites in Palestine. The vats were made of solid blocks of stone about a
yard in height and in diameter. They were hollowed out at the top into a
basin with a narrow mouth (6 inches across), and a deep channel cut all
round and pierced at one point around the rim to allow the surplus to drain
back into the basin. Heaton believed this testifies to the value of the dye

!II Ml ! N el ,)[f ’ /t

Egyptian fullers at work cleaning cloth.
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itself: “It was too valuable for a drop to be wasted” (Heaton 1956, 121).
Near the vats were found jars containing slaked lime and decomposed pot-
ash, various stone basins and water cisterns.

The person who “fulled” or thickened, cleansed, bleached, or dyed the
cloth was called a “fuller.” He was often a trader in textiles and was able to
help with the upkeep of woven garments. Because clothing was very precious,
the fuller’s role was respected to the point that Jerusalem had a “fuller’s field”
at the conduit of the upper pool of the Gihon Spring. There the fullers spread
out “garments to dry after washing them in copper tubs. After the grime had
been loosened by lye or soap, they trod it out with their feet” (Mal. 3:2).

The fuller’s guild was an important organization in first century Roman
towns such as Pompeii, “where today the ruins of their headquarters are
still seen facing the principal forum” (Miller and Miller 1961, 208).

Mark pays tribute to the effectiveness of the fuller in his description of
the Transfiguration: “And his raiment became shining, exceeding white as
snow; so as no fuller on earth can white them” (Mark 9:3). See also Cloth;
Clothing.

Further Reading

Heaton, E.W. Everyday Life in Old Testament Times. New York: Charles Scribner’s
Sons, 1956. King, Philip J. and Lawrence E. Stager. Life in Biblical Israel.
Louisville, Ky.: Westminster John Knox Press, 2001. Miller, Madeleine S.
and J. Lane, Harper’s Bible Dictionary. New York: Harper and Row, 1961.

Clothy: Goat’s Hair and Yool

(Deut. 22:11; Ezek. 44:17; Mark 1:6) Wool or hair from animals proved
a durable and abundant material for the migratory Hebrews. The fabric
from goat’s hair could be made into waterproof tents that sheltered the
inhabitants from heat in summer and cold in winter. (Paul was a “tent-
maker,” as were his friends Priscilla and Aquila, perhaps making the tents of
goat’s hair, although perhaps of leather.) The same goat’s hair fabric could
be used for tunics or cloaks.

Sackcloth, a loosely woven fabric of rough goat’s or camel’s hair, was
frequently mentioned as a sign of poverty and mourning. This material was
woven of the roughest and least desirable part of the thread. As the name
suggests, it was akin to the material used for making sacks to carry supplies.
When David lamented his child’s illness, he was clad in sackcloth and cov-
ered with ashes. He was following traditional mourning practices in doing
this. This simple homespun “sackcloth” furnished material for clothing that
even the poorest man could own. John the Baptist, preaching in the desert,
was dressed in camel’s hair, “with a girdle of skin about his loins”(Mark
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1:6). Such simple bits of clothing might serve for a lifetime and be handed
down to the next generation. It may have been such a cloak that the prophet
Elijah gave to Elisha, transferring his ministry in the gesture.

Wool fabric, especially after washing, was very heavy, but was durable and
warm. It became the most popular of the heavy fabrics. There was a law
against blending wool with linen (Deut. 22:11), which would have light-
ened its heft. In addition, it was rarely washed and became matted and dirty
over time. Wool proved ideal for heavy cloaks and outer clothing, but not
for more intimate garments. Moderns continue to find that wool is irritat-
ing to the skin and is most useful for winter coats. Levitical priests were
forbidden to wear any wool, probably because of possible pollution with
blood, they limited their clothing to linen (Ezek. 44:17).

In Mesopotamia, wool became the principal fiber used, with archaco-
logical evidence from earliest times. The prevalence of sheep and shepherd-
ing references in Scripture testifies to the importance of wool among the
Israelites as well. See also Cloth: Linen.

Further Reading

King, Philip J. and Lawrence E. Stager. Life in Biblical Israel. Louisville, Ky.: West-
minster John Knox Press, 2001.

Clothy: Linen

(Exod. 9:31; Josh. 2:6; Ezek. 44:17) Linen was manufactured from flax,
which was grown in both Egypt and Palestine. The plant requires wetlands
or intense irrigation for cultivation.

The flax stalks were pulled up by the roots and beaten with sticks to free
them from their seed and pods, then dried in the sun. Rooftops were con-
venient places for such a process (Josh. 2:6). The stripped flax stalks were
then steeped for a week or so in water to separate the inner fibers from the
woody part of the stalk, a process known as “retting.” Then they were dried
and beaten a second time. After they were dried, they were sorted and
combed before spinning.

The plant itselfis mentioned in the Bible only one time: “Now the flax and
barley were ruined, for the barley was in the ear and the flax was in bud”
(Exod. 9:31). The linen fabric, however, is mentioned numerous times. For
example, to show the high esteem in which the Pharaoh held Joseph, he
arrayed him in fine Egyptian linen (Gen. 41:42). When David brought the
Ark of the Covenant to Jerusalem, he “was clothed with a robe of fine
linen” as were the Levites who carried the Ark (1 Chron. 15:27).

The finest linen was very fine indeed—light and smooth to the touch,
demanding an experienced hand to produce—and was generally imported



from Egypt where centuries of the craft had refined the production into an
art with remarkable results. This fabric was used in Temple vestments, even
the priests’ linen underpants, a kind of double-apron that covered the hips.

The Israelites produced a much coarser type of linen than the Egyptians,
some of which was used to wrap the documents discovered with the Dead
Sea Scrolls (E.W. Heaton 1956, 121). The fabric was used for all kinds of
clothing among the wealthy people. One evidence that the ideal woman of
Proverbs (31:13, 24) is virtuous and smart is that she “seeks wool and flax,
and works with willing hands.” She also “makes linen garments and sells
them.” Ezekiel speaks of a stately sailing ship with a fine embroidered linen
sail for its ensign (Ezek. 27:7). The long fibers were the most precious for
producing good thread. Broken fibers were used for lamp wicks.

The use of flax for textiles dates back at least to the eighth century B.c.
Evidence in neolithic Jericho suggests that it was also considered valuable
for the oil that came from flax seeds. Philip King believes that Jericho may
have been the source of flax found in the Nahal Hemar Cave, situated in
cliffs near the Dead Sea. Remnants of yellow, red, green, and black fabric,
as well as a horizontal loom and loom weights found there, are thought to
have come from flax grown at ‘Ein-Gedi (Philip J. King and Lawrence E.
Stager 2001, 149). The Gezer Calendar (ca. 900 B.c.) names Adar-Nisan as
the month for the uprooting of flax. Another impressive discovery in the
Sinai revealed several linen fabrics, loom weights, wooden beams, and flax
fibers, as well as spun yarn, and twisted thread, indicating that this was the
site of textile manufacturing from a very early time.

Clean linen became symbolic of spiritual purity. To the end of Scripture,
white linen robes were the standard clothing for the saints, just as they had
been for the priests. They were also the dress of the angels. The “clean”
garments John mentions in Revelation 16:15 would seem to refer to the
brilliant white linen clothing kept ready for the Last Days. See also Agricul-
ture; Cloth; Clothing; Priest, High Priest.

Further Reading

Heaton, E.W. Everyday Life in Old Testament Times. New York: Charles Scribner’s
Sons, 1956. Hirsch, Emil G. and I. M. Casanowicz. “Linen,” http: //www.
jewishencyclopedia.com (accessed March 16, 2001). King, Philip J. and
Lawrence E. Stager. Life in Biblical Israel. Louisville, Ky.: Westminster John
Knox Press, 2001.

Clothing

(2 Kings 2:24, Isa. 3:16-25, Eph. 6:14-17) When Adam and Eve
realized they were naked, they “sewed fig leaves together, and made

Clothing
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Simple Egyptian loincloth (1300 B.c.) and sheath dress
(200 B.C.), as pictured in wall paintings.
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themselves aprons” (Gen. 3:7), thus forming the first human clothing.
In later generations, the hides and hair of sheep, camels, and goats were
widely used for modesty and warmth. Some believe that, before metal
instruments were available for cutting the animals’ hair, tufts were plucked
out of the animal. Camels moult, making it unnecessary to cut their hair,
although the finer camel’s hair is procured by clipping it. Later, sheep shear-
ing became a festive time for the Israelites. In Egypt, the Israelites undoubt-
edly came to enjoy linen, the more versatile and cooler fabric made from
flax. By the time they were developing the clothing for their priests, the
Israelites considered fine linen the appropriate fabric to use. Evidence from
archaeology also indicates the early presence of cotton in Canaan.

Later, much more splendid fabrics, dyed with rich colors became part of
the royal tastes of Solomon and his offspring. Imported from cities in Asia,
Europe, and Africa, the fabrics were increasingly varied and beautiful. The
silk must have come from China, although there is evidence of efforts to
cultivate mulberries to feed the silk worms and produce silk locally for Jew-

ish consumption.

Little material evidence has survived of any of these fabrics, as all are eas-
ily destroyed by moth, rot, fire, or mildew. The Hebrews’ prohibition
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against graven images limits the
pictorial evidence of ancient
Israelite garments to those pic-
tures that have survived among
other cultures: the Egyptians
or Assyrians or Romans. The
Scripture record alone tells us
the major details of their cloth
and of clothing. We know far
more about what the conquer-
ors wore: the loin cloths of the
Egyptians and their simple
headdresses, the short togas
and robes of the Romans, and
the fringed garments and round
head coverings of the Assyrians
and Persians. The Bible, how-
ever, is full of references to
Hebrew clothing—cloaks and
girdles, veils, and sandals—the
normal garb of Palestinian
peasants.

The elaborate garments of
later times were embroidered
and ornamented far more



Clothing

lavishly, the layers of clothing and jewelry suggesting an opulent lifestyle.

Isaiah sneers at the haughty daughters of Zion with their:

tinkling ornaments about their feet, and their cauls, and their round
tires [headbands and crescent-shaped ornaments] like the moon. The
chains, and the bracelets, and the mufflers, The bonnets, and the orna-
ments of the legs, and the headbands, and the tablets, and the earrings,
The rings, and nose jewels, The changeable suits of apparel, and the
mantles, and the wimples, and the crisping pins, The glasses, and the

linen, and the hoods, and the veils. (Isa. 3:16-25)

These will finally be replaced by a “girding of sackcloth” when the lavish
lifestyle is ripped away and Jerusalem is left desolate, sitting on the

ground.

Much later, Paul spoke symbolically of the “whole armor of God”—

telling us a great deal about the garments of the Roman soldier:

having your loins girt about with truth, and having on the breastplate
of righteousness; And your feet shod with the preparation of the gos-
pel of peace; Above all, taking the shield of faith, wherewith ye shall
be able to quench all the fiery darts of the wicked. and take the helmet
of salvation, and the sword of the Spirit, which is the word of God.

(Eph. 6:14-17)

This symbolism of clothing permeates Scripture: the head cov-
erings may indicate the regal authority or the modesty of the
wearer, the phylacteries on the forehead or breast reveal the love
of God’s word, the fringes of the corners of the mantle show
faithfulness to that word, and the lowly sandals reveal the humility
of the servant. When there was a tragedy, the Hebrews often tore
their clothing to express their anguish, putting on new clothes to
signal a new beginning. When King Jehoiachin was released from
prison, he changed his clothing (2 Kings 2:24), putting aside his
prison garb. Although most poor people did not own a change of
clothing, they understood the symbolism of changing clothing.
When a person changed his life, cleaned up after a battle, or pre-
pared to meet his king, he would change his clothes to mark the
very special occasion.

In a traditional society, each detail of clothing is significant in
a way that it is hard for Westerners with closets full of ready-
made outfits to understand. For the ancient Hebrew, each bit of
fabric, each layer, and each color were significant. Just as heir-
loom quilts are often made from fragments of cloth, each of
which has special meaning to the family, so the items of apparel

Clothing of a rich
man of the Middle
East.
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were significant to these people.
From the skin outward, from the
head to the foot, each item had
potential meaning. Nakedness
was a sign of humiliation. Multi-
ple changes of clothing signified
great wealth. A coat of many col-
ors could render the owner an
object of envy and violence. See
also Cloth; Jewelry.

Clotfing: Basic—SHift
and Gunic

The shift was the usual garment
worn by both men and women
against the body, and among the
poor it was often the only gar-
ment. A linen or leather loin-
cloth, held in place by a belt,
looking somewhat like a kilt, was
the basic garment of Israelite sol-
diers and laborers. Priests wore
linen underpants, covering them
with their flowing robes.

The tunic, which was worn over

Roman soldier’s clothing (from a Roman statue the shift, might be made of

in the Christian era). leather, camel’s or goat’s hair,

wool, linen, or even cotton.

Usually it was without sleeves and

tell straight from the shoulders to the knees. A mark of the more expensive

garment was that it might have sleeves and extend to the ankles, perhaps an

explanation for Joseph’s “coat of many colors,” which is now translated to

read “a long robe with sleeves” or a richly ornamented robe (Gen. 37:3;

NIV). This garment was draped over one shoulder and secured with
a belt.

There must have been differences in design between the women’s and
men’s garments because Scripture specifically forbids men wearing wom-
en’s clothing (Deut. 22:5). One difference was that the law required men
to have distinctive fringes on this mantle. These involved a blue cord, and
long strings on the four corners of their outside garments as a perpetual
reminder to fulfill divine commandments rather than one’s own
desires (Num. 15:38—41, Deut. 22:12). “Fringes may also have indicated
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covenantal affiliation, serving both to differentiate male from female and
to distinguish between Israelite and gentile” (Judith R. Baskin 1993, 236).
Many orthodox Jews still follow this admonition.

The woman’s outer garment was draped around the body and over the
left shoulder, leaving the right shoulder uncovered. Some of the ancient
pictures and carvings show women wearing mantles pulled over their
heads like hoods, and one shows a long shawl covering the head and
shoulders, reaching to the ankles. It was held in place by a toggle pin,
which was finally replaced by a fibula, which looks like a modern safety
pin. Some women seem to have worn garments rounded at the neck.
Although usually no garment was worn over the tunic, which reached just
above the ankles, women occasionally had longer shawls (Philip J. King
and Lawrence Stager 2001, 272).

The outer robe was a looser and longer type of tunic, not generally used
by ordinary people. Kings were more likely to wear heavier robes of more
exotic materials (1 Sam. 24:4). It is not clear whether there was also a third
garment that some wore as well (Fred H. Wight 1953, 91-93).
When a man was clad only in his shift, he was called “naked”
(Isa. 20:2—4, Micah 1:8, John 21:7). To remove the clothing or
to tear it was a sign of mourning. See also Cloth; Jewelry;
Leather; Mourning.

Further Reading

Baskin, Judith R. “Fringes,” in The Oxford Companion to the Bible.
New York: Oxford University Press, 1993. King, Philip J. and
Lawrence E. Stager. Life in Biblical Israel. Louisville, Ky.: West-
minster John Knox Press, 2001. Wight, Fred H. Manners and
Customs of Bible Lands. Chicago: Moody Press, 1953.

Clothing: Girdle or Belt

(Luke 12:35; Eph. 6:14) Moderns think of the girdle as a
woman’s undergarment, enhancing her figure, but the older
meaning of the word was a large belt. John the Baptist and Eli-
jah both wore wide (6-inch) leather belts around their waists.
These were fastened with clasps and were used to hold up the
tunic and robe for easier walking or for working. This girdle
might also be made of a long, folded linen cloth, or even of silk
or embroidered material. It was first folded and then wound
around the waist, over the tunic, like a sash. It formed a useful
pouch for keeping money and other possessions or for fastening Everyday dress for

a man’s sword to his body. women in ancient Israel.
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The image of the girdle was frequently used in Scripture: “Let your loins
be girded [or “wrapped”] about,” (Luke 12:35) Christ admonished his
disciples—meaning, “Be ready to run.” Paul called truth the Christian’s
belt in his warfare with Satan (Eph. 6:14).

Clothing: Headdress

(Gen. 24:64-65; Deut. 24:1; Exod. 13:9, 16; Song of Sol. 4:1, 6:5)
The manner in which both Jews and Christians were to wear their hair and
to cover their heads has been a matter of controversy from early times. It is
unlikely that the head was covered except for warmth or protection in
ancient times, but the style of the hair and the symbolism of the headdress
soon became a subject of law and of custom. The symbolism and traditions
associated with hair styles and head coverings continue to be a source of
contention within religious communities and in the secular world today.
Many see certain hair styles as symbols of conformity or of rebellion. For
example, the tight and high cut of the military versus the long hair and
pony tails of free spirits. Some countries (France, for instance) forbid the
wearing of distinctive headdresses in public schools, fearing that they may
cause strife.

Men’s Hair and Head Coverings

In ancient Scripture, bareheadedness was the usual practice, especially
among the young. Both men and women were proud of their hair and con-
sidered it one of their prize attributes. Absalom’s flowing mane was so long
that it trapped him in the trees (2 Sam. 15:26), and Samson’s hair was so
long that Delilah could weave it into fabric and later cut it oft (Judg. 13-
16). Because uncut hair was a sign of Samson’s Nazirite vow; cutting it
demonstrated either the violation of that vow or the proper completion of
it (Num. 6:5). (It was thought to be the source of his power.)

Baldness was seen as a flaw, as suggested by the youth who confronted
Elisha, saying, “Go up, thou bald head” (2 Kings 2:23). Baldness was also
considered a sign of leprosy, so a bald man might be suspected of having
that disease. Generally, young men loved to wear their hair long and curled
and were proud of abundant hair (Fred Wight 1953, 96). Hair was consid-
ered so sacred by Jews that they often swore by it or by their heads. Jesus
admonished his followers, “And do not swear by your head, for you cannot
make even one hair white or black” (Matt. 5:36).

Because Moses hid his face before the Shekinah at the burning bush
(Exod. 3:6), men were expected to cover themselves during prayer. “Accord-
ingly, a man with uncovered head is, like one in rags and half-covered,
torbidden to recite the Shema” and considered an offense to God and
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tellow worshippers. Although boys were allowed to be bareheaded in wor-
ship, men were expected to wear at least a skullcap. Gradually, the orthodox
Jews came to believe that their heads should be covered most of the time,
even when walking. On the other hand, modern Reform Jews often insist
that it is a sign of respect to stand bareheaded before a person in authority,
thus praying with head uncovered is proper (Kautmann Kohler and Gotthard
Deutsch 2005).

A thick turban became the usual headdress for married men. It was
wrapped carefully around the head. Their long hair was bound up in this
headdress. The fabric from which the head covering was made and the
manner in which it was folded signified the clan and the region from which
the man came. Among many Arabs, this continues to the practice even
today in the wearing of the “Kaffiech.” For example, Yassir Arafat’s head
covering, which had a fixed design of his people, was folded and draped so
that the part that covered his shoulder was thought to be the shape of
Isracel, which he claimed for the Palestinians.

Covering the head also signaled dignity, like the “head-tires” or turbans
of the priests, which were prescribed “for glory and beauty” (Exod. 28:40).
The high priest was to wear a golden diadem on a miter that bore the sign
“Holy to the Lord.” Some interpreted the words in Leviticus 10:6, “uncover
not your heads” as meaning, “Let not the hair of your heads go loose”
(Kaufmann Kohler and Gotthard Deutsch 2005). The priests wore more
elaborate head coverings than most men, more like great crowns, and had
phylacteries—boxes of metal or bands of parchment—fastened to their fore-
heads by straps (Exod. 13:9, 16). (They might wear the phylacteries on their
hands as well.) The conspicuous use of such marks of their piety was an ele-
ment of the Pharisees’ garb that Jesus specifically criticized (Matt. 23:5).

A woman’s veil; men with two kinds of turbans.
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In addition, kings had crowns to show their elevated status, giving them
additional height and splendor. Each of the regions of the Fertile Crescent
had its own distinct head coverings and traditions. In addition, the Greeks
and Romans influenced the hairstyles and head coverings of the early Chris-
tians. Christ is portrayed in early images with long hair parted in the middle
and flowing to his shoulders. Later, the monks and priests of the Church
adopted various styles, including long hair, beards, and tonsures (a circle of
hair like a crown around the skull).

Thus, by close study of the hair and head covering, one might determine
the age, nationality, rank, tribe, and religious convictions of a man.

Women’s Hair and Head Coverings

Jewish custom has changed over time regarding women’s hair. In the
Song of Songs, the Shulammite’s flowing locks thrilled Solomon (Song of
Sol. 4:1, 6:5). The art of braiding was noted in several places in Scripture
(Isa. 3:24; 2 Sam. 14:26; Judg. 13).Women’s hair was considered so beau-
tiful that it was a snare even for the angels, causing Paul to insist that
women keep their heads covered. In early Christian (or Roman) fashions,
the women wore their hair waved, curled, frizzed with irons, arranged in
tiers, and twined about the head like a high diadem with locks reserved to
fall over the forehead and on the temples (H. LeClercq 2005). This elabo-
ration of hair styles may have been part of Paul’s concern about the distrac-
tions women’s uncovered hair brought to the worship service, or he may
have been continuing to echo the Jewish tradition in which he was raised.

Bareheadedness, among the Hebrews, came to be seen as “nakedness”
(Deut. 24:1), tempting men to improper glances. In Mishnaic times, Jew-
ish customs developed that women should not be seen on the street with
their hair uncovered. A married woman who violated this rule was deemed
to have given her husband sufficient grounds for divorce (Kohler and
Deutsch 2005). Both Jewish and Christian thought indicates that the cov-
ering of the head was a sign of mourning for Eve’s sin and of her conse-
quent subordination to the lordship of her husband (1 Cor. 11:3-12).

A woman might be shamed by having her hair disheveled by the priest or
by having it shaved, an insult inflicted on captive women (Jer. 7:29; 1 Cor.
11:15) in both the ancient and modern world. Those women who frater-
nized with the enemy in World War II, for example, were shaved to signify
their perfidy. In some religious orders, shaving the head signals repentance
and rejection of the secular world, an act of mortification of the flesh.

Among Jews, married women were expected to be particularly scrupu-
lous in covering their hair. In some cultures, the hair was clipped off
before the marriage and a cap was placed on the woman’s head. Even
today, some orthodox Jewish women cover their hair in conformity with
this tradition.
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In most of the period covered by Scripture, women usually wore a mantle
or a veil over their hair, both for protection against the elements and for
modesty. This piece of cloth might be as long as six feet and was often
decorated with embroidery work. Most women were veiled at all times
except in private moments in the home. Any visitor in the home would have
been greeted by a veiled hostess, accompanied by a maid. The exceptions
would have been prostitutes and servants, women of low status.

Young girls were especially protected from the lustful glances of men by
veils. The veil might be worn over a high cap which had gold and silver
coins sewn in the front. These precious coins, which were often included in
the woman’s dowry, might decorate the edges of the veil. When Rebekah
first met Isaac, she covered her face with such a veil (Gen. 24:64-65). And
it was the veil over the head and face of Leah that allowed her to marry
Jacob in place of her sister Rachel.

The continued use of the veil in Moslem society has been a frequent
source of debate in modern Saudi Arabia, where American women with
uncovered heads are thought to be immodest. The custom survives in
Western countries as the bridal veil, a symbol of chastity. After the wedding
vows, it is lifted by the groom for the connubial kiss.

Some modern churches require that women (but not men) have their
heads covered during worship. Female tourists in Israel find that they are
not allowed in many of the holy places bareheaded (or in shorts or sleeve-
less blouses). This is also the case in many cathedrals in Europe. The cus-
tom of wearing hats has declined in Protestant America, where only the
most conservative congregations require head coverings. For example,
Amish or Mennonite women wear prayer caps almost all the time.

Further Reading

Adler, Cyrus and Judah David Eisenstein. “Veil,” http:www.jewishencyclopedia.
com (accessed April 1, 2004). Kohler, Kaufmann and Gotthard Deutsch.
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Clothing: Mantle or Cloak

(Exod. 22:26-27; Luke 6:29) The heavy outer garment worn by most
Israclites was a large cloak, more useful than an overcoat, for it could serve
as a bag for carrying loads or as a cover for sleeping. It was a shelter from
sun, wind, and rain; a blanket at night; and even a makeshift tent. Daniel
and his companions wore their cloaks when they went into the fiery furnace.
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It was an important garment, protected by the law of Moses (Exod.
22:26-27) and mentioned by Christ as an emblem of generosity when
shared willingly: “Do not keep back your undergarment from the one who
robs you of the outer one” (Luke 6:29). If such a garment were taken, it
was to be returned by sunset (Fred Wight 1953, 94-96).

When the Israclites prepared to escape from Egypt, they wrapped their
unleavened dough and their kneading bowls in their cloaks and carried
them on their shoulders (Exod. 12:34). When Gideon was collecting the
booty from battle, the Israelites spread out their cloaks and threw the ear-
rings they had taken into them (Judg. 8:25). When David and Jonathan
made their covenant, Jonathan stripped oft his robe, armor, sword, bow
and belt, giving all of these to David (1 Sam. 18:4), signifying in the act a
transference of royal succession (Philip J. King and Lawrence E. Stager
2001, 271). A parallel scene is found in 2 Kings, when Elijah left his mantle
with Elisha as he crossed over Jordan (2 Kings 2:8-13). The transfer of this
garment symbolized the transfer of power or prophetic prerogative. In an
even more dramatic move, the king of Nineveh removed his robe and cov-
ered himself with sackcloth in response to Jonah’s teaching (Jonah 3:6).

Further Reading

King, Philip J. and Lawrence E. Stager. Life in Biblical Israel. Louisville, Ky.:
Westminster John Knox Press, 2001. Wight, Fred Hartley. Manners and
Customs of Bible Lands. Chicago: Moody Press, 1953.

Clothing: Sandals

(Mark 6:9, Acts 12:8) Simple sandals, made of leather or wood and held
by leather thongs to the foot, were common footwear among ancient Near
Eastern peoples. More commonly, shoes were not even a part of the cloth-
ing unless the person planned an extended walk or if the ground was par-
ticularly hot, cold, or wet. In the household, most people went without
shoes—thus the custom of foot-washing for those entering the home. This
was the task of the slave or the humble host, as Jesus demonstrated by
washing his disciples’ feet. When John spoke of being unfit to loosen the
latchet of Jesus’s sandal, he was referring to the leather thongs that held
the sole in place. It was a custom to go barefoot when mourning, even if
the person was a noble (Joseph Jacobs, Immanuel Benzinger, Wilhelm
Bacher, M. Seligsohn 2004 ).

Peasants would have a single pair of sandals held on with straps (or
thongs) that crossed from the back over the instep and a third, narrower
strap, fastened in front, that passed between the toes and was tied to the
instep strap. The more affluent would have had various kinds of sandals.
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Archaeological evidence shows that shoes had turned-up toes or fitted heel-
caps, leggings or boots on occasion, probably as a result of foreign influ-
ences (Philip J. King and Lawrence E. Stager 2001, 273).

Curiously, the sandal was sometimes used as a seal of a contract. In the
story of Ruth, Boaz gave his sandal to his kinsman as surety for their agree-
ment about the planned levirate marriage. In rabbinical literature, the judge
and the teacher were allowed to use a sandal to strike the miscreant or pupil
who disobeyed their instructions or rebelled against their decisions (Jacobs
etal. 2004) In modern Arab countries, hitting with the sole of the shoe is a
sign of insult, demonstrated by the angry crowd striking the statue of Saddam
Hussein with their shoes as it was dragged down the street in Baghdad.

Further Reading

Jacobs, Joseph, Immanuel Benzinger, Wilhelm Bacher, and M. Seligsohn. “San-
dals,” http://www.jewishencyclopedia.com (accessed March 20, 2004).
King, Philip J. and Lawrence E. Stager. Life in Biblical Israel. Louisville, Ky.:
Westminster John Knox Press, 2001.

Clouds. See Weatfer
Coins. See Mceasures; Money

Cooking, Cooking Utensils

(Lev. 6:2; Ezek. 34) Kitchens were a luxury that came late in Hebrew
history. Tent-dwellers used a portion of the tent or the out-of doors for
their simple cooking activities. The pots for the grain and oil, the skins of
wine, and the fire all had to be portable. As slaves in Egypt, although they
may have had simple houses in which to live, they probably added only a
tew of the utensils they saw among the more sophisticated Egyptians. After
they settled in Canaan, they replaced their tents with houses. Many of the
peasants continued to cook their meals in the courtyard or in the middle
of the family room, with an open clay-baked box or a thick jar with holes
in the sides serving as a stove. The smoke might escape through an open-
ing in the ceiling or window (Hos. 13:3, Fred H. Wight 1953, 30-31).
They gathered into cities and developed a more lavish lifestyle, finding the
need for more elaborate food preparation facilities and more varied cook-
ing utensils, and borrowing ideas from their new neighbors. Over time,
the homes became larger and the kings built palaces, which were far more
richly furnished.

The typical fuel for cooking was wood—often in the form of small sticks,
pieces of charcoal or dried dung—all of which were readily available to the
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migratory peoples (1 Kings 17:10, John 18:18). Like modern Arabs, they
also used thorny shrubs or bundles of dried grass. Even the most primitive
household probably had a flint to ignite the blaze (Isa. 50:11). Without this,
the family had to bring fire from another home or from the local baker’s
embers. They also needed fans to encourage the flame, shovels to add more
fuel, and tongs to move coals about. The most primitive hearths were built
on a mud floor, with a few stones around the fire, and pots placed on top.
The tent-dwellers also had small portable cooking stoves that could accom-
modate two pots at a time (Emil G. Hirsch and Immanuel Benziner 2004).
The scarcity of metal made such constructions rare in ancient times.

Bread was baked by kindling a fire on the sand or on small stones. When
they were hot, the baker brushed away the fire and ashes from the surface
and placing the thin cakes of dough on the hot stones or sand, covering
them with glowing ashes. When iron plates were available, these might be
substituted for stones, with the flat surface serving as a griddle for the flat
bread (1 Chron. 9:31). Other forms of stoves were used, including a clay
oven, shaped like a beehive that is narrower at the top than the bottom,
with space at the bottom for fire. When the inside was heated, the cakes of
bread were stuck on the inside walls to bake. Egyptians used the outside
walls of such ovens for their baking. Later, the Temple ovens were made of
metal (Morris Jastrow Jr, Immanuel Benzinger, Margus Jastrow, and Louis
Ginzberg 2004).

Other basic utensils included a pestle for crushing the grain, a hand mill
to grind it, sieves for straining the flour, a kneading trough for preparing

dough, and clay pans (or later metal
1 ones in the Temple) for final baking of
the bread loaves. In addition, many
homes had a tin plate or a deep pan for
baking cake or bread. Such a plate

might also be used for carrying fire.
r For the liquids, the families had
large earthen jugs in which they
brought water from the local well
(Gen. 24:15, 1 Kings 28:34) and
stored it. (Earthen jugs have the virtue
of keeping water cool, even in hot
weather.) Smaller vessels, formed like
a ladle or cup, must have been used to
offer a drink to visitors. The large pots
were also used for storing meal or
corn, as well as for cooking (Gen.

U 24:15, 1 Kings 17:12, 18:34).

The most commonly mentioned

Metal forks for lifting meat out of pots. vessel was the cooking pot in which
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the meat was boiled and the daily fare prepared (Ezekiel 34). Small
serving bowls were often used for individual helpings. The homes
also were furnished with basins, probably made of clay or metal, for
washing and ewers for pouring the water over the hands and feet
(2 Kings 3:11).

Goat skins were used for the milk and wine; small earthen (or later metal)
jugs were used for oil and honey (1 Kings 17:12) and baskets held fruits
and pastry (Hirsch et al. 2004) These would have been arranged around
the tent or home, sometimes on shelves, sometimes hanging from the raf-
ters, and sometimes on the floor—depending on the danger of infiltration
by rats, household animals, or insects.

The common folk, throughout much of the Old Testament, probably
used crude earthen vessels (Lev. 6:21) made by the village potter. Even
these must have been enriched by commerce with the Philistines, who had
a heritage of elegant pottery design. From them they probably enlarged
their household collection to include a much wider variety of pot designs
than the Israelites had previously known. From the Canaanites and Philis-
tines, whom they plundered, the Israelites also acquired metal bowls, which
usually were found in the homes of the wealthy. These were far more dura-
ble and could be cleaned and reused, making them ideal for usage in the
Temple.

The usual household would also have had at minimum a few standard
utensils: a three-pronged fork was used to lift meat out of the pot (1 Sam.
2:13) and knives for slaughtering animals and dressing the meat (Gen. 22:6,
10). Spoons must also have been available, although for special uses such as
dishing out cream. For the most part, forks, knives, and spoons were unnec-
essary for eating the meal. Bread was often used to lift food to the mouth
from the common serving dish. Under the law, which outlined the regula-
tions for clean and unclean procedures, certain dishes were reserved for cer-
tain kinds of food, with a clear separation between the meat and the milk
products.

Food was such an intrinsic consideration in Hebrew life and thought that
even the sacred spaces—the Tabernacle and Temple—had requirements
for cooking facilities and utensils. After all, the sacrifices involved the killing
of animals, the preparation of the meat, as well as cooking and eating it.
The sanctuaries had altars for burning the meat, pots for boiling it, utensils
for tending the fires, and various bowls for related activities. The prepara-
tion, serving, and eating of meals became a ritual of considerable impor-
tance among the Hebrews, rich with sacred meanings in the observance of
the law of Moses and the various mandated feast days. By the time that the
Pharisees appeared on the scene, the cooking process had acquired hun-
dreds of ordinances. Some commentators note that they brought back both
meaning and joy to the shared family meals with all their rituals. See also
Bread; Clean, Unclean; Meals; Pharisees; Pots and Pottery; Sacrifice.
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Cosmetics, Ornamentation

As soon as people had mirrors, they began using cosmetics to enhance their
appearance. The earliest mirrors that have been discovered in Egypt and
Palestine were made of highly polished metal (Job 37:18). Glass may also
have been used by the Egyptians and was probably used by the first century
A.D., when Paul spoke of their imperfect reflection: “Now we see through
a glass darkly” (1 Cor. 13:12, A.R. Millard 1980,1011-12). Even with
such cloudy reflections, ancient folk must have noticed their gray hair and
pale cheeks.

For both men and women, hair had a special attraction, to the point that
Paul recommended that women cover their heads rather than distract oth-
ers from worship. Apparently women learned to braid their hair in elabo-
rate designs. Curling rods have been discovered, as well as ivory, bone, and
metal hair pins and ivory combs, suggesting some more complex patterns
of hair arrangement (Madeleine S. Miller and J. Lane Miller 1961, 115).

Men also wore their hair long. Absalom was so proud of his beautiful hair
that it caused his death, trapping him in the trees as he rode through the
forest (2 Sam. 18:9). Samson, who had taken the Nazirite vow never to cut
his hair, wore his long, luxuriant hair in seven locks; when his beloved
Delilah weaved his hair into her web and cut it, he was deprived of his
strength (Judg. 16:13-14).

The discovery that the ancient Israelites knew and used henna indicates
that some dyed their hair and beards a deep red hue. Archacologists have
discovered razor blades among ancient artifacts in Israel, suggesting that
beards were sometimes shaved, although generally the Hebrews were proud
of their beards. Other cultures, such as the Egyptians and the Greeks,
were likely influences in this radical adoption of shaving. Cutting of the
beard was a sign of impending doom or of mourning (Jer. 41:5), like the
tearing of clothes and gashing of the body. To cut off part of a beard was
symbolic of castration (2 Sam. 10:14, Philip J. King and Lawrence E. Stager
2001, 283). But a full beard, untrimmed, by law, marked mature men. The
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Torah instructed, “You shall not
round off the hair on your temples
or mar the edges of your beard”
(Lev. 19:27). (This admonition is
the source of the modern Hassidic
tradition of keeping their long ear
locks uncut.) The men’s hair and
beards were regularly oiled, either
with perfumed oil or olive oil, a
very different concept of beauty
from moderns.

The most frequently noted form
of face painting or beautification
was eye paint. Jezebel painted her
eyes and “attired her head” (2 Kings
9:30), probably using heavy black
lines under her eyes to make them
look larger. This was a common
practice among the Egyptians and
Babylonians, perhaps originally
designed “to protect them from the
bright sun, to relieve eye ailments,
and to protect the eyes from insects”
(Philip J. King and Lawrence E.
Stager 2001, 281). Curiously, Job
had named one of his daughters
Karen-happuch or “horn of eye

Cosmetic tools used in New Testament times: polished

paint” (Job 42:14). The eye liners metal mirror; container and tiny basins for holding
and shadows were of various colors colors, kohl, and so on, to be used for lining eyes,
depending on the materials used. coloring lips or skin; and comb.

The most common was black kohl,

made from either soot or galena. Green was made from malachite. The
mineral was ground to a fine powder and then mixed with water or gum to
form a paste. The mixture was stored in a receptacle, a small horn or vase
(as Job’s daughter’s name would suggest), and applied with a tiny stick or
spatula, which might be made of wood, bone, ivory, glass, or bronze. Such
objects, as well as ivory spoons for kohl and cosmetic palettes of limestone,
have been discovered in Palestine. “Egyptian women would paint the upper
eyelids and eyebrows black and the lower eyelids green” (Philip J. King and
Lawrence E. Stager 2001, 281). The Israclites were more conservative,
considering such ornamentation of the body as a sign of the prostitute. As
Ezekiel notes, in speaking of the unfaithful harlot Jerusalem: “For them
you bathed yourself, painted your eyes, and decked yourself with orna-
ments” (Ezek. 23:40).
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A mortar and pestle for grinding ingredients into fine powder or smooth paste.
The bowl-shaped vessel of hard material such as stone or basalt was used for
cosmetics, perfumes, unguents, grain, spices, and other materials that required the
user to pulverize them (Num. 11:8; Prov. 27:22).

In addition, in Babylonia and Egypt, henna juice was used on feet, hands,
and nails to give them a bright red color. Yellow ochre, also called “golden
clay” or “face bloom,” was used by the Sumerians. Rouge and paint were
applied to faces of both men and women (Madeleine S. Miller and J. Lane
Miller 1961, 115). Red ochre has been found in Egyptian tombs, probably
used as rouge for coloring the cheeks. Egyptian ladies also had powder-
pufts and lipstick (K. A. Kitchen 1980, 322).

The absence of pictorial evidence from ancient Israel gives us only a few
hints of the actual practices of face painting,. The source for much of our
knowledge of these ancient practices lies in the discovering of innumerable
cosmetic containers: juglets for oil, carrot-shaped and spherical perfume bot-
tles, ivory and wood cosmetic containers, and decorated bowls for grinding
and mixing cosmetics. These have been found in various burial sites from
Persia, Jerusalem, Megiddo, Dan, Lachish, Gezer, and Egypt. Egyptian wall
paintings show hair stylists at work and portray the colored eyes and faces of
the royalty. It is clear that Jezebel was not the only woman who painted her
face in an effort to enhance her beauty. See also Clothing; Pots and Pottery.
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(Gen. 1; Psalm 104; Job 38) We can perceive the universe as it was under-
stood by the ancient Hebrews from the poetic narrative of the creation
story, as well as other references in Scripture and from their incidental refer-
ences to the physical world. The ancient Hebrews were not a scientific peo-
ple, and we should not take scriptural imagery literally. When God
commanded them through Moses: “Thou shalt not make unto thee a graven
image, nor the likeness of any form that is in heaven above, or that is in the
earth beneath, or that is in the water under the earth” (Exod. 20:4), this
summary picture gives us a three-storied universe, with heaven stretching
above the earth, and the water beneath. Or, when God proclaimed to Job
that he was not one of those present when the Lord “laid the foundations of
the earth” (Job 38:4), this was a well-known way of conceiving such hidden
matters: pillars that held up the earth, keeping it from the waters below.

Scripture provides a large number of references that expand this image of
the universe in Psalm 104, Job 38, and numerous examples in the pro-
phetic writings. Most of the references are glancing, allowing the faithful to
consider the joyous moment of creation, as well as its nature, its order, and
its ultimate meaning for their lives. The poetic context allows most readers
to interpret the words as poetic imagery, not as scientific explanations of the
nature of the universe.

Most of the world beneath the heavens was thought to consist of water,
with oceans circumscribing the earth and filling the void beneath it, except
perhaps for a space allotted to Sheol, the place of the dead. The firmament
covered the entire earth like a giant dome. The heavenly region above the
firmament was the section where God was thought to live.

The Firmament

The firmament, the framework that held things in place, mentioned in
the Old Testament but not the New, was thought to be the vault of the sky,
or the heavens. It was thought to be a rigid dome rising above the earth and
the oceans. It had several chambers, in the highest of which God was
thought to dwell (Deut. 26:15). Above the firmament was the heavenly
ocean, the “waters above the firmament,” and below it the clouds and all
the celestial creations. It rested on “foundations” or “pillars” (2 Sam. 22:8;
Job 26:11, 37:18).

Firmament was a tavorite word of Hebrew writers wishing to demon-
strate the majestic presence of God the Creator. It was a feature of Ezekiel’s
vision (1:22), and Daniel used it to describe the wise man (12:3).The nature
of the “firmament” itself has been debated vigorously, some believing it to
be transparent dome—Ilike ice—a thin sphere covering the earth, a strong
substance two or three fingers in thickness, or perhaps a metallic substance

Cosmology
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that never tarnishes. The Psalmist thought of it as a gigantic tent or curtain
(Ps. 19:1; Madeleine S. Miller and J. Lane Miller 1961, 194). There were
scholars who even decided it was a “journey of 500 years” above the surface
of the earth (Kautmann Kohler and Emil G. Hirsch 2004).

The Heavenly Bodies

The sun, moon, and stars were thought to hang from the firmament in
such a manner that they could move in their orbits. Other peoples might
have studied the stars and even worshipped them, but the Hebrews saw
them only as the work of God—not deities like Venus or Saturn.

When Job spoke of the creation as an occasion, “when the morning stars
sang together and all the sons of God shouted for joy” (Job 33:7), he
appears to suggest that the stars were supposed to be living creatures. In
fact they not only shout and sing but also “walk on the way,” “come out in
the morning,” and “go in” at night (Judg. 5:20). In fact Lucifer, consid-
ered by some to be another name for Satan, was spoken of as a fallen star
(Luke 10:18). (This is one of several hints in Scripture of an ancient story
of a Battle of Angels, ending with the casting out of Satan and his hosts.)

John Milton drew heavily on these passages, as well as on medieval legend
to develop his work Paradise Lost, which includes vivid pictures of the whole
scene of Creation. William Blake, an English poet writing at the end of the
eighteenth and beginning of the nineteenth centuries, developed a mystical
epic picturing the stars as living creatures—the heavenly hosts—of whom
some were cast out for their disobedience to God. God himself was spoken
of frequently as “Lord of hosts,” as if he were the actual leader of a heavenly
array (Morris Jastrow, Jr, Peter Jensen, Marcus Jastrow et al. 2004).

“Lucifer” (or Phosphorus, the “light-bearer”) has been thought to refer
to the planet Venus, the morning star. Apparently, the Hebrews had also
recognized Saturn, the farthest removed from the earth and the highest in
the heavens, which was frequently referred to by the Assyrians. This may be
what Daniel means in referring to the “captain of the army” (Dan. 8:11).
Other references to individual stars indicate that the Jews knew about
Orion, Sirius or the Pleiades, the Great Bear, and the Twins or Gemini. The
ancient forms of the names make it difficult to determine exactly which
stars are referred to by Isaiah, Amos, Job, and others.

They would have made no great distinction between the stars and the
planets, although they speak of seven of the planets, which appear to be
Saturn, Jupiter, Mars, the sun, Venus, Mercury, and the moon. (These
names, of course, were assigned by Romans, and were not the names used
by the Hebrews or their neighbors.) In later times, Jewish writers, after
their stay in Babylon, speak of the 12 constellations of the zodiac: Aries
(Taleh), Gemini (Teomim), Cancer (Sarton), Leo (Ari), Virgo (Betulah),
Libra (Moznayim), Scorpio (Akrab), Sagittarius, the Archer (Kasshat),
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Capricornus (Gedi), Aquarius (Deli), Tarus (Eglah), and Pisces (Dagim).
Each of the constellations was thought by pagans to rule one month—Aries
ruled Nisan (March), Taurus Iyyar (April). Such ideas, although tempting,
were not part of orthodox Hebrew thought.

On clear nights, with little light around them to interfere with their
observations, these ancient people could see the starry heavens clearly, even
though they lacked the details provided by our telescopes and observato-
ries. See also Afterlife; Angels; Creation; Heaven(s), New Jerusalem, Para-
dise; Time; Waters.

Further Reading

Kohler, Kaufmann and Emil G. Hirsch. “Cosmogony,” http://www.
jewishencyclopedia.com (accessed June 12, 2004). Jastrow, Morris,
Jr., Peter Jensen, Marcus Jastrow, Ludwig Blau, Richard Gottheil, Joseph
Jacobs. “Astronomy,” http://www:jewishencyclopedia.com (accessed
June 13, 2004). Miller, Madeleine S. and J. Lane Miller. “Firmament,”
Harper's Bible Dictionary. New York: Harper and Row, 1961.

Court Officials

(2 Sam. 8:16-18, 20:23-26;1 Kings 4:1-6; 1 Chron. 18: 14-17) The
entourage of the king, those who “saw the king’s face” (2 Kings 25:19),
included his bodyguard (2 Sam. 15:18; 2 Kings 11:4) and the leading military
officials (1 Sam. 14:50, 18:13; 1 Kings 16:9, 16). The “captain of the host”
was considered his chief officer. The Bible lists both David’s and Solomon’s
attendants (2 Sam. 8:16-18, 20:23-26; 1 Kings 4:1-6; 1 Chron. 18: 14-17).
In these listings we see the primacy of the military command, with a divi-
sion of power between the commander of the army and the commander of
the guard. When the king went to war, he was accompanied by an armor-
bearer, who served as a kind of squire and charioteer. He also might have a
royal guard, a corps of foreign mercenaries, with charioteers, runners, and
watchmen, who protected the palace (Roland deVaux 1961, 123-124).
The king also had priests in his entourage, probably to perform sacred
functions, although it is not clear exactly what their connection to the king
might have been. Saul had discovered that the king was not a priest and was
forbidden to perform the rites designated for the descendants of Levi and
Aaron. Nonetheless, David did participate actively in religious functions, such
as the development of the Psalms and the transporting of the Ark of the
Covenant to Jerusalem. It is obvious that the high priests were involved in
political activities, especially in the decision in favor of Solomon over his elder
brother who would have had the normal right of succession. One of the two
high priests was cast out of Jerusalem as a result of this power struggle. The
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king’s priest, however, may have functioned as a kind of chaplain to the court.
This became a common role in medieval times, when royal families had their
own chapels. David also had a prophet on whom he also relied for advice,
which Nathan delivered without hesitation or fear in the case of Bathsheba.

Among the civilian posts was an officer “over the household” (I Kings
4:6, 18:3; 2 Kings 18:18, 37). This “master of the palace,” whose position
was hereditary, was apparently sufficiently important that he might also
serve as a governor in the absence of the king (Roland deVaux 1961, 129-
130). Some believe he served much as the Egyptian or Assyrian vizier did,
or a modern chief of staff does, reporting every morning to the monarch,
and receiving his instructions, opening the gates of the royal house, and
opening the official day, screening visitors and documents, giving the king’s
orders to the other officials, serving his monarch as Joseph had served the
Pharaoh in Egypt. Either he or another functionary may have acted as the
“king’s servant,” whose role may have been keeper of the seal.

His civil attendants included the recorder or private secretary, who was
probably his chronicler and scribe (2 Sam. 8:16-17, 20:24-25; | Kings
4:3). The royal secretary, who was also in charge of taxes, served as both a
private secretary and secretary of state. He was responsible for all collec-
tions and correspondence, and was ranked just below the master of the
palace (2 Kings 18: 18; Isa. 36: 3). The royal scribe may well have been the
chronicler and tax collector, or he may have simply performed tasks as
assigned by the king and his officers. This role again seems to have been a
copy of the Egyptian job description.

Within the household was also a historiographer to keep a record of the
great accomplishments of the king, on the same order of presidential histo-
rians in modern times.

The royal herald was charged with palace ceremonies, introduction of
people to audiences, and reporting to the people the commands of their
king (Roland deVaux 1961, 132). From medieval and Renaissance history,
we picture the herald blowing a trumpet to announce the king, although
this may not be an accurate picture of the Israelite herald.

There was also a “keeper of the wardrobe” (2 Kings 22:14); the cup-
bearer (Neh. 1:11), chamberlains, bakers, someone designated his “friend”
(I Kings 4:5; 2 Sam. 15:37, 16:16); and another who served as his coun-
selor (2 Sam. 15:12).In addition, there was the overseer of conscript labor
(2 Sam. 20:24; 1 Kings 4:6, 5:14, 12:18) and many other minor attachés
(Madeleine S. Miller and J. Lane Miller 1961, 366).

In the household of Solomon, there must also have been poets, musi-
cians, and others who helped with his multitude of cultural projects. After
all David, his father, also had male and female singers in his cortege, prob-
ably singing the Psalms he wrote. David himself had served as a musician
for Saul. As we see from ancient Greek literature, the singer or bard was a
revered part of the court, providing entertainment and wisdom. For the



Cupbearer to the king in Nehemiah’s time, an important official at court
and one who often tasted the king’s meal to ensure he was not poi-
soned. Notice also the throne of the king and his scepter.

Hebrews who relied on the Scripture rather than epics, the musicians prob-
ably had a more limited role. We do know that Herod had music and dance
with his banquets. It was on such an occasion that his stepdaughter
performed the dance that led to the beheading of John the Baptist.

Although the Hebrew royal entourage did not match that of the other
monarchies of the time, it was a modest copy of the Egyptian, Assyrian,
and Babylonian courts. For a man to display his authority, he surrounded
himself with officers and helpers who became his eyes and ears throughout
the kingdom. The pomp and circumstance that signaled his appearance on
the scene reinforced his power. See also Kings; Palaces; Warriors.

Further Reading

DeVaux, Roland. Ancient Israel: Its Life and Institutions. Grand Rapids, Mich.:
William B. Eerdmans Publishing Company, 1961. Miller, Madeleine S. and
J. Lane Miller, Harper’s Bible Dictionary. New York: Harper and Row, Pub-
lishers, 1961.

Covenant

(Gen. 9:13,15:18-21, 17:4-14; Exod. 34; Ezek. 16:59-63) Covenants
mark many of the great moments in Scripture. These sacred agreements

Covenant
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have been central to the continuing relationship between God and his
people. The Hebrew term for covenant may derive from a word meaning
“bond” or “fetter,” which suggests the binding relationship and mutual
obligations agreed to by the participants. The concept is a compact between
individuals or groups that involves promises on both sides.

The covenant is formal and usually sealed by some symbolic act—
a seal, a rite, an oath, a sacred meal, a blood sacrifice, or an invocation
of blessings and curses that make it solemn and binding (Bernard W.
Anderson 1993, 138). Humankind discovered early in history that few
could be trusted to be true to their promises. Even in earliest literature,
the Gilgamesh epic (2750-2500 B.c.), for example, we find the need for
blood brotherhood—fidelity to acting for one another’s good. Such a
totally committed friendship appears in the oath that Jonathan and
David swear (1 Sam. 18:1-3).

The Ritual

“In primitive times covenants were sealed by swallowing a drop of each
other’s blood” (Madeleine S. Miller and J. Lane Miller 1961, 116). It is
clear that the original idea was a “blood covenant,” sometimes marked by
cutting the flesh and co-mingling the blood of the two principals. When
Abraham entered into a covenant with El Shaddai (Gen. 15:17-21), the
word used for the covenant was “cutting.” God told Abraham to prepare
for the covenant by slaughtering several animals, cutting them in half and
placing the two parts of each on the ground so that the parts would lie
opposite one another. “The two parties would then walk around those two
halves in a figure of eight path through the blood. In that ritual they would
pledge themselves to each other to the extent of all they had, even to their
very lives” (Markus Reins 2005). The covenant was then sealed with a nam-
ing of all the blessings to come as a benefit of keeping the covenant, all the
curses that would follow the breaking of it.

In the agreement between Abraham and God, circumcision became the
designated seal for all of the males in his family. Paul and other Christians
interpreted the shedding of the blood of Christ as the seal of the New Cov-
enant, replacing the circumcision.

For human covenants, this bloody ritual of the slain animals was simpli-
fied to a handclasp or, in the case of Boaz and his relative, handing over a
sandal.

Examples of Covenants
Examples of covenants began as early as Genesis, when Adam was placed
in the Garden of Eden and offered eternal life, if he obeyed the restriction



to avoid eating of the Tree of the Knowledge of Good and Evil. His violation
of this prohibition broke the covenant relationship. Later, Noah had another
covenant with God, this time sealed with the sign of the rainbow, signifying
that God would never again destroy mankind (Gen. 9:13). The most
detailed covenants were with Abraham, who was promised a land for his
descendants, a son by Sarah, and progeny as numerous as the stars in the
sky or the sands in the sea. These covenant promises were repeated, expanded
on several occasions during the long life of Abraham (Gen. 15:18-21,
17:4-14).

One of the most extended statements of covenant promise in the Bible
was in the law of Moses, or the Covenant Code (Exod. 14:7), an extended
instruction in the law, which the people of the Exodus were to follow as
evidence of their faith in and love of God. This is explained in considerable
detail in Exodus, Leviticus, Numbers, and Deuteronomy—most of the
Torah. In return for obedience to the law of God and a promise to worship
only Yahweh (Exod. 34:14), God promised to bring them safely into the
Promised land (Exod. 34:11). They were to be his special people, protected
by him.

Later covenants include the promise of God to David that he and his
heirs would inherit the throne. It is this covenant that led the Hebrews to
assume that the King of Kings would come from the line of David, from
the root of Jesse. This explains the detailed genealogies in both Luke and
Matthew, tracing Jesus’s lineage back to David.

Types of Covenant

In the ancient world, various types of treaties and covenants governed
relations between peoples, in particular parity treaties between two equal
states, and overlord treaties between a powerful monarch and a vassal state.
The scriptural covenants usually took the form that was ordinarily used
between a sovereign and a subject people, a common pattern in the Near
East. It also had parallels to the traditional marriage contract, a formal
agreement to the terms that we see in negotiations between Jacob and
Laban for the hand of Rachael. Scripture clearly indicates that God’s prom-
ises are based on his forgiving grace, and when the covenant peoples act
rebelliously, the covenant may be annulled (Ezek. 16:59-63; Hos. 1:9).

Secular and lesser covenants also appear in Scripture, marking agreements
and treaties between brothers, leaders, or tribes as signals of peaceful resolu-
tion of conflicts. They could be treaties between nations (1 Sam. 11:1), lead-
ers of two peoples (Gen. 21:25:32), or the king and his people (1 Chron.
11:3) and agreements among individuals (Gen. 21:27), between a conquer-
ing king and a vassal (Ezek. 17:13-19), or between friends (1 Sam. 18:3—4).

The prophets considered the covenant relationship to be more spiritual
than physical. They interpreted the sufferings of Israel to be a result of
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a broken covenant, requiring a need for a spiritual awakening. Jeremiah
noted that God was willing to forgive his people’s transgressions and write
in their hearts a new covenant (Jer. 31:30), which would be universally
available. And Ezekiel associated the new covenant with the coming of the
Messiah (Ezek. 37:21). It was this prophesy that Luke echoed (1:20) in
the narrative of the Incarnation.

In the New Testament, Jesus announced at the Last Supper, that the cup
of wine he oftered his disciples was “ the New Covenant” in his blood, a sign
and seal of his death and resurrection and a promise of his coming again.
Believers were encouraged to perform the ritual of drinking the cup and eat-
ing the bread in remembrance of him, until he should return. In the book of
Hebrews, the author expands on the gracious covenant relationship between
God and his people, which he interprets as applying to those who accept the
sacrificial death of Christ and follow him—*“the mediator of a new covenant”
(Heb. 7:22, 8-10, 9:15). See also Blessing; Curse; Oaths; Seals.

Further Reading

Anderson, Bernard W. “Covenant,” in Oxford Companion to the Bible. New York:
Oxford University Press, 1993. Miller, Madeleine S. and J. Lane Miller.
“Covenant,” in Harper’s Bible Dictionary. New York: Harper and
Row, 1961.

Creation

(Gen. 1-3) “In the beginning, God created the heaven and the earth.”
Thus begins Genesis, the book of beginnings. The Hebrews believed that
God spoke and the universe came into being, revealing him to be a power-
ful, creative, preexistent deity. Unlike the other creation stories of the Fer-
tile Crescent, this great poetic narrative in Scripture reveals an orderly God,
who created the heaven and “the earth, which was without form, and void;
and darkness was upon the face of the deep,” moved “upon the face of the
waters,” and then proclaimed: “Let there be light; and there was light.”
He separated the light from the darkness, and named the Day and the
Night, establishing time by calling this “the first day.”

He then created the firmament, separating the waters from the earth,
dividing the waters below from the waters above. He gathered the waters
together, making the seas and the dry land. He filled the earth with grass,
fruit trees, and all manner of herbs. He set lights in the firmament, the sun
and the moon, and the stars, providing for light and for the marking of
seasons, days, and years.

He then filled this physical setting with living things: the waters with
whales and fish, the air with birds, the earth with cattle and every kind of



beast and creeping thing. And finally, on the last day of creation, “So God
created man in his own image, in the image of God created he him, male
and female created he them.” Looking at his creation, he called each day’s
work “good,” finally blessing it all, and admonishing the humans to “Be
fruitful, and multiply, and replenish the earth, and subdue it: and have
dominion over the fish of the sea, and over the fowl of the air, and over
every living thing that moveth upon the earth.” On the seventh day, God
rested, blessing and sanctitying the day—the only day for which the Hebrews
had a name—the Sabbath.

In the following chapters of Genesis, a more detailed story emerges, tell-
ing of the Garden of Eden, locating it “castward” with rivers and plants
and gold and onyx. In this garden were the “tree of life, and the tree of
knowledge of good and evil.” Here God formed Adam, and later—from his
rib—Eve, admonishing them to eat the fruit of any of the trees except from
the tree of knowledge. This ideal human existence in perfect harmony with
both God and nature was broken by the violation of the single rule, the
subsequent lies and judgment, and finally the expulsion from the garden.

These remarkable opening chapters of Genesis tell us a great deal about
the God of the Hebrews, Christians, and Moslems. He is a benevolent and
thoughttful god, who created and sustains the entire world in all its variety.
He created humans in his image, as guardians of his creation, as social crea-
tures, free to disobey their maker. He provided a rich and plentiful world
for human existence. He talked with Adam in the morning mists, suggest-
ing that he enjoyed communion with his creatures. He even provided, by
his own example, the day of rest. But he is also a law-giving and judging
deity. On each day of creation, he pronounced his work “good.” And when
the man and woman in the garden fell for the blandishments of the ser-
pent, ignoring the clear command of God, he cast them out of Eden, but
did not abandon them.

This systematic, intelligent, moral, self-sustaining, and harmonious cre-
ation, placed under the stewardship of humans, who themselves remain
under the dominion of God, contrasts dramatically with stories from other
primitive peoples, whose myths tell of primal eggs, monstrous dragons, and
primordial battles. The Egyptian, Greek, and Babylonian myths revealed
gods that were cruel, chaotic, limited, brutal, and sexual. These variant
creation myths gave shape to and reflect very different religions and cul-
tures. The Hebrew narratives of the seven days of creation and the brief
sojourn in the Garden of Eden provided this remarkable people with an
image of a stern, creative, and loving God. He acted justly while showing
mercy and revealed that he lived both in and out of time, knowing their
hidden sins and predestined the lives of them and their descendants until
the end of the world. He revealed himself here as the Alpha and Omega.

From these first chapters in Genesis, which were undoubtedly passed in
oral form from generation to generation over the centuries, the Hebrews
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came to understand their own special calling, their relationship to their
physical surrounding, their relationships with other peoples, and the nature
of their god.

Later portions of Scripture reinforce the Creation narrative and expand
on it—Job presents the Creator’s perspective (Job 38:4-11); the Psalmist
proclaims God’s glory and power, revealed in his remarkable works
(Ps. 8:3—4, 19, 36:5-6, 90:5-9, 104, 139, 148, ctc.); Solomon speaks of
God’s wisdom (Prov. 3:19-20, 8:24-31); and the prophets wonder at the
power of God and his purpose in the Creation and envision a new creation
of a new heaven and a new earth (Isa. 40:12, 45:18, 65:17; Jer. 31:22,
32:17-21, 51:15-16, etc.).

In the New Testament, John places Christ at the Creation, calling him
“the Word” or the Logos (John 1:1-4). The Epistles also speak of the cre-
ation (Rom. 8:18-23; 1 Cor. 15:39; Heb. 1:3, 10-11, 11:3). And Revela-
tion notes the creation of man, the “breath of life” (Rev. 13:15).

The powerful narrative of Creation undergirds most of Scripture, provid-
ing the foundation for the worship of God and evidence of his power and
majesty. It also establishes relationships on earth—between man and
woman, humans and animals. And it sets in place the concepts of justice,
mercy, sin, foreknowledge, free will, and love. See also Cosmology.

Further Reading

Sproul, Barbara C. Primal Myths: Creating the World. New York: Harper and Row,
Publishers, 1979. Tischler, Nancy M. Legacy of Eve: Women of the Bible.
Atlanta: John Knox Press, 1977.

Crown

A crown is a headdress that signifies the role of the wearer, often a royal role.
Crowns may range from twisted bands of gold or vine to elaborate turbans.
The purpose is to signify honor accorded to a person or significant object. The
word, especially when used as a verb, frequently becomes a metaphor, using
the physical action or accomplishment as an image: to be “crowned with
glory” (Ps. 8:5) or to have children or wisdom providing ones “crown.”

Scripture makes various uses of the word “crown,” using five different
terms. Crown serves as either a verb or a noun. The term zer, which was
used in Exodus, referred to the twisted bands of gold molding that were
placed around the Ark of the Covenant, the incense, and the table of
showbread (Exod. 25:11, 25:24, 25, 30:3; Emil G. Hirsch, Frank Knight
Sanders, and Kaufmann Kohler 2004 ).

A second word for crown, nezer, was used for the crown worn by the
high priest, carrying the words “Holy to Jehovah” (Exod. 28:36). This



term was also used for the headdress of the king, but crowns were not
invariably used by the Hebrews as the mark of the king.

Pagan crowns and pagan usages had other words: The kether, or diadem,
was used by any monarch, including the queen Vashti (Esther 1:11). The
term atarah, meaning the crown of any king, was used in the case of David’s
coronation (2 Sam. 12:30). He was crowned with a heavy gold crown set
with precious stones, which had been previously worn by an Ammonite
monarch (1 Chron. 20:2).

Atarak is also used to signity the rewards given at pagan games. This is
similar to the New Testament meaning of the word, as a crown of victory
or triumph. Paul, in particular, with his background in Greek culture, was
interested in sports and used terminology of sports in numerous of his
epistles (Phil. 4:1).

In the New Testament, the most common term for the crown is the
Greek word stephanos, which indicates the “garland or wreath awarded the
victor in a contest (1 Cor. 9:25). In derision, a stephanos of thorns platted
by soldiers was placed on Christ’s brow” (John 19:5; Matt. 27:29; Madeleine
S. Miller and J. Lane Miller 1961, 120). This crown of thorns, which was
pressed down on Jesus’s head as he was pronounced “King of the Jews,”
was an ironic combination of the garland and the traditional regal crown.
The final term, diadema, also used in the New Testament, denotes royalty,
as in Revelation 19:12.

Because the crown was so important to the ceremony and person of the
king, it was often used, like throne, as a simple way to refer to the king
himself. Unfortunately, images or artifacts that reveal the designs of the
Hebrew crowns have not been discovered. We can picture the possibilities
only by looking at the grand crowns worn by monarchs in the region and
speculating that there were probably similarities. Most of them seem more
like elegant turbans than the sharp, pointed, gem-encrusted crowns used in
modern times.

One of the more memorable examples is God’s promise of the “incor-
ruptible crown” (1 Peter 4). With the New Testament writers, the crown
was often associated with the triumph of the life to come. In Revelation,
the four and twenty elders in heaven have “crowns of gold,” which they
cast before the throne of the Lord (Rev. 4:4, 11).

At various times in history, crowns served as a popular adornment for all
the guests at a feast. They were standard for revelers at Bacchic feasts.
Before the destruction of the Temple, even the Jews would sit adorned
with crowns on their heads at feasts (Emil G. Hirsch, Frank Knight Sanders
et al. 2004.) They were also used to adorn the bride and bridegroom at
weddings. At certain points in Jewish history, even the steer that was to be
sacrificed might be crowned with a garland of olives to mark his role in the
thanksgiving ceremonies. Eventually, however, because the gentiles placed
crowns, or garlands, on their idols, garlands were forbidden to the Jews.
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For the Christians of biblical times, the crown was usually the enemy’s
symbol, as the emperors persecuted the early Church. Later, it was accepted
by the Church for ceremonial purposes, designating the king the Lord’s
anointed. In some modern churches, the pontiff wears a head covering that
resembles the ancient crowns of Israel. In Roman Catholicism, for example,
part of the pontifical insignia is the miter, a headdress that adapts the high
priest’s turban with a triangular crown that points heavenward (Dom
Robert LeGall 2000, 80). See also Clothing; Sports.

Further Reading

Hirsch, Emil G., Frank Knight Sanders, and Kaufmann Kohler, “Crown,” http://
www.jewishencyclopedia.com (accessed November 11, 2004). LeGall, Dom
Robert. Symbols of Catholicism. New York: Assouline Publishing, 2000.
Miller, Madeleine S. and J. Lane Miller, Harper’s Bible Dictionary. New York:
Harper and Row, Publishers, 1961.

Crucifixion, Cross

(Matt 27:37; Mark 15:26; Luke 23:38; John 19:19-22) The term cru-
cifixion refers to the execution on a cross, a construct with intersecting
pieces of wood on which the victim was nailed or tied. All four Gospel
writers describe the crucifixion of Jesus Christ.

Romans used crosses for the execution of criminals, a particularly painful
and humiliating form of punishment. Assyrians, Persians, Phoenicians of
Carthage, Egyptians, and Greeks were also known to have used the cross

Different forms of crosses were used by the Romans and Greeks, with the cross bar at various
positions, sometimes using a simple tree for the upright and sometimes nothing more than a post,
with the hands nailed above the head.
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as an instrument of execution (Madeleine S. Miller and J. Lane Miller 1961,
118). In the Old Testament, criminals who had been judged guilty of blas-
phemy—the crime with which Jesus was charged—were usually stoned to
death. The dead bodies, however, might be hung on a tree as a warning to
the community (Deut. 21:22-23). This may explain the New Testament
use of the term #7ee when referring to the cross of Christ (Acts 5:30, 1 Pet.
2:24). The dead bodies, which were considered accursed, were removed
and buried in the night (J. B. Torrance 1980, 340).

Where crucifixion was used, it was limited to slaves and the worst kind of
criminals. There were at least three types of cross: the single upright post on
which a victim was tied or impaled, the T-shaped cross with two beams, and
the X-shaped cross, often thought to be the actual one used in Jesus’s cruci-
fixion. The cross of Jesus, however, had space above his head for the sign that
read “King of the Jews.” The very use of the cross as the instrument of death
indicates that the final orders were issued by Romans, not Jews, and the
charge was sedition rather than the theologically specific one of blasphemy.

The victim was usually scourged before the crucifixion using a whip of
leather thongs. He then carried his own cross through the streets to the
place of execution, in this case Golgotha. For Jesus, this public humiliation
was intensified by the mockery connected with dressing him in a robe, a
crown of thorns, and fixing a to the cross.

Because death was considered a defilement, executions in Jewish culture
took place outside the city walls. The person to be crucified was secured to
the cross by nails driven through his hands and feet. Archaeologists have
discovered remnants of a crucified man’s heel, indicating that the nails went
through both heels together. This means that his legs would have been
twisted to allow this awkward and painful act. Some believe that a small
shelf under the feet braced the body to avoid asphyxiation (a death deemed
too quick to provide sufficient suffering). A final act to hasten death was the
breaking of the legs, done to the two thieves, but not to Christ, as he had
already died. The spear thrust in his side was to ensure that the crucified
man was dead. The process ensured maximum pain, hurried at the end only
because of Sabbath requirements.

While this was happening, the soldiers were allowed to divide his
clothing—in this case casting lots for his robe, which would have been
spoiled by tearing it into parts. The crucifixion was public, with friends and
family as well as strangers able to witness the suffering. After the death, the
body was lowered to the ground and taken away for burial. On some occa-
sions, it remained exposed on the cross as a lesson to others.

The arrest, trial, flagellation, and condemnation that preceded the final
crucifixion are all detailed in the various passion stories, most vividly in
Mark. This series of events marks the Christian Easter week commemora-
tions, beginning with the Last Supper on Thursday, through the time on
the cross on Friday, to the Resurrection on Easter Sunday.
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Christians saw the suffering and death on the cross as the fulfillment of
prophecy. The unblemished Lamb of God, sacrificed for the sins of the
world, became a central tenet of Christian thought. The sign of the cross
thus symbolized this remarkable scene. The Apostles’ Creed, accepted by
many Christian churches, asserts that Christ “suffered under Pontius Pilate,
was crucified dead and buried, descended into Hell and rose the third day
from the dead and ascended into Heaven, where he sitteth on the right
hand of God the Father Almighty.”

Much of Christian theology, ritual, art, and drama derive from the Cru-
cifixion. Paul spoke often of Christ’s triumph over Death, and the recitation
of the Apostles’ Creed reminds Christians of the event regularly. Artists
through the ages have painted and sculpted the different scenes attendant
to the Crucifixion; great musicians have written oratorios in tribute to the
Passion; the Passion plays that date from the Middle Ages continue in some
venues even today. Catholics venerate the Stations of the Cross, specific
scenes in the great drama of the Passion.

The empty cross and the crucifix with the figure of the dying Christ have
become standard symbols for many Christians. One writer expressed the
powerful symbolism in the image of the Cross: a “combination of the hor-
izontal and vertical axes,” This “intersection of those two lines is a point of
meeting, of convergence and of synthesis. Conversely, the cross also evokes
images of torture, suffering and confrontation” (Dom Robert Le Gall
2000, 22). See also Law; Punishments; Trials, Courts.

Further Reading
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Cures, Medicine

(Deut. 32:39, Exod. 15:26, Lev. 13-14) Inasmuch as ancient Jews
believed the words of Deuteronomy 32:39: “I kill, and I make alive; I have
wounded, and I heal,” there was little impetus for the study of human med-
icine. Sickness was thought by many to be a punishment for sin. Some may
also have thought that it resulted from the curses hurled at them by ene-
mies. If a man fell ill, he usually went to the sanctuary or to a holy man—
a prophet or a priest—on the assumption that his basic problem was sin.
Yet the practice of medicine was sanctioned by the law of Moses, which
noted possible cures for those wounded when “men strive together, and
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one smites another” (Exod. 15:26). There were “wound dressers” and sur-
geons from early times: Joseph employed a house physician (Gen. 50:2)
and Isaiah mentioned physicians as well (Isa. 3:7). Wounds in different
parts of the body, caused by swords, arrows, hammers, and so forth, are
noted frequently in the history books. Some led to inflammation and
abscesses, gangrene, and putrid discharges (Deut. 28:27, 35; Ps. 38:6; Prov.
7:4, 14:30). These were usually treated with wine or oil, bandages, and
sutures.

Priests did not monopolize the practice of medicine, as in some other
ancient cultures, but they were assigned the task of supervising contagious
discases. Mosaic law is full of details about the treatment of disease, which
was linked to ritual impurity. “Priests diagnosed diseases according to a
system of purity, which determined whether or not a person should be
quarantined from the community and administered purification rites for
the malady” (Philip J. King and Lawrence E. Stager 2001, 77).

A ritual for diagnosing and treating the dreaded disease leprosy takes up
two extended chapters in Leviticus (13-14). At the end of his separation
from the rest of the people, the recovering leper had a ceremony of purifica-
tion that involved killing a bird so that its blood dripped in water, and
throwing another bird alive into the water, along with cedar wood, red
cochineal, and hyssop; then releasing a live bird in the open country, and
finally sprinkling the leper with water and pronouncing him clean. Seven
days later, he shaved all the hair off his body, washed his clothes, took a
bath, and was finally considered cured (Lev. 14:2-9). This whole ceremony
was followed on the eighth day with a sacrifice of reparation—a sacrifice for
sin and a holocaust, with a detailed ritual involving the right ear, the right
thumb, and the right big toe of the man who had been cured; and ending
with an anointment of oil (Roland deVaux 1961, 462—463). This elaborate
description may well point to the quasi-magical manner in which many
diseases were treated.

Herbal remedies were probably used with some frequency in ancient
times. We know that Rachel and her sister thought that the mandrake root
could cure barrenness in women. It was thought to increase sexual desire
(Gen. 30:14-16). Among many ancient people, various plants were thought
to encourage the abortion of fetuses and to cure various ills, but these are
not mentioned in Scripture. We do know of the “balm in Gilead” (Jer.
8:22), medicinal leaves (Ezek. 47:12), painkillers (Mark 15:23), and even
Jesus’s use of earth and saliva (John 9:6-7). Red things were thought to be
especially effective—red cochineal, red water, the ashes of a red heifer.
Wormwood, gall water (a concoction of bitter herbs), and various oils were
probably used by families for medical emergencies. Other, more nauseat-
ing, possibilities included dog’s dung, human excreta and urine, all of which
were thought to help drive away demonic forces. They discovered that bel-
ladonna helped check bladder spasms and poppy relieved pain and produced
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sleep (Robert T. Boyd 1969, 37). Like other practitioners of folk medicine,
the Jews considered the possibilities of magical causes for their aches and
pains—evil spirits, the supernatural powers of the enemy, and the ill will of
the dead (Joseph Jacobs 2005). They were particularly concerned with the
power of demons over the human body and mind.

A fig poultice was placed on Hezekiah’s boil to cure it (Isa. 38:21). Min-
eral baths, especially at natural springs or in the Dead Sea, were popular
among the Romans, who built spas for their use. A standard treatment of
wounds was the use of wine and oil, probably effective as the wine would
wash and sterilize and the oil would soothe and protect the wound. Isaiah
shows of something of contemporary medicine in his description of his
people as sick unto death: “From the sole of the foot even unto the head
there is no soundness in it; but wounds, and bruises, and fresh stripes; they
have not been squeezed, neither bound up, neither mollified with oil” (Isa.
1:6). The Good Samaritan used this treatment for the wounded stranger.
Paul also recommended a little wine “for the stomach’s sake” (1 Tim. 5:23),
indicating that it was seen as an aid to good digestion. And King Lemuel
suggested wine as a restorative for a dying man (Prov. 31:6).

For broken bones, there was a primitive form of bone setting in use
(Ezek. 30:21). The Psalmist spoke of broken bones, leading us to believe
that they were fairly common. Isaiah mentioned crutches, which like
walking sticks must have been used for handicapped people. There is evi-
dence that the Jews of the Talmudic period had a fairly thorough knowl-
edge of the bones and muscles of the body, based on careful study of dead
animals and humans. (One problem lay in the Hebrews’ prohibition
against touching the dead, requiring the purification of a body that they
chose to examine.)

The only surgeries mentioned in the Bible are circumcision and castra-
tion (the latter being forbidden), but archaeologists have found skulls indi-
cating that even brain surgery was practiced. The Egyptians, who appear
to have been skilled in medicine quite early, left a surgical papyrus that is
thought to date from the seventeenth B.c., which includes a surgeon’s note-
book (Madeleine S. Miller and J. Lane Miller 1961,138). The Ebers Papyrus
deals with internal diseases, and the Edwin-Smith Papyrus, which is the
oldest surgical document known, analyzes many disorders common to
humans, such as wounds, dislocation, fractures, tumors, ulcers, and
abscesses. The Egyptians knew about lint for absorbing moisture, adhesive
plaster and stitching to close incisions, and salves to soothe and protect
wounds (Robert T. Boyd 1969, 37). Archaeologists have discovered evi-
dence in Palestine of some fairly invasive medical practices. Human skulls
have been found with cuts that indicate “trepanning,” an operation in
which the skull bone is sawed away to relieve pressure on the brain. Signs
of healing indicate that the surgery was successful and the patient recov-
ered, at least for a time.



Apparently mental illness was thought to be soothed by music, as David
performed for Saul. And demonic possession was treated by exorcism. In
the most spectacular case recorded, Jesus drove the demons from the
Gadarene demoniac into swine, which then fled over the cliff into the Sea
of Galilee (Mark 5:1-13). As in his other healing miracles, Christ was able
to cleanse the mind or body of pollutants by a simple act or word, testifying
to his authority over demons and diseases.

The Greeks attributed medical science to Aesculapius, who was thought
to restore men to health by means of healing oracles. A priestly caste grew
up in Thessaly and other places where he was worshipped. In these places,
temple physicians kept records of sickness that serve as interesting chroni-
cles of ancient diseases and physical problems. The subsequent tradition of
Hippocrates (the source of the Hippocratic oath, still used by doctors) is
also chronicled in documents three centuries before Christ. He was fol-
lowed by Galen and others, but medicine did not flourish until the wave of
scientific experimentation that came with the Renaissance made it less of an
art and more of a science.

When kings and others consulted foreign physicians from Egypt or
Mesopotamia, they undoubtedly received more sophisticated treatment
than the common peasant or soldier. Herod the Great, with his final diseases,
surely had a host of physicians in attendance, but this is not documented in
Scripture, which sees human health in God’s hands. See a/so Clean, Unclean;
Disease; Physicians; Wine.
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Curse

(Num 22:6, 17, Deut. 27, Luke 6:28) A curse is the opposite of a bless-
ing. It is a prayer that God will bring harm to the person involved. It rests
on the premise that one can bring calamity on people or things merely by
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the power of the spoken word, regardless of the moral justification. Like
blessing, cursing was based on the beliet that words had power, that the
word once pronounced would accomplish its mission. The concept of curs-
ing and blessing was modified somewhat over time, with a growing aware-
ness that the “causeless curse” would not be fulfilled (Prov. 26:2).

For Hebrews, one of the worst curses a person could utter was against
God (Exod. 22:28), parents (Exod. 21:17), authorities (Exod. 22:28), and
the helpless deaf (Lev. 19:14). The child who cursed his parents might be
put to death; the man who cursed God was guilty of blasphemy and might
be stoned.

Cursing was permissible when prompted by religious motives. The
priests, the Psalmist, or the prophets might curse those who misled their
people or denied that the Messiah would come. The enemies of Israel were
also cursed, largely because they were standing in the way of God’s plan for
history. God himself cursed the serpent in the Garden of Eden (Gen. 3:14).
Noah cursed Canaan (Gen. 9:25). And Christ cursed the barren fig tree
(Mark 11:14), in addition to the cities that failed to believe (Matt. 11:21),
the scribes, the Pharisees, and the damned (Matt. 25:41).

Conditional curses were often used as the threats in oaths. If the person
swearing the oath should break it, he would bring on himself the evil he
names. Thus, pronouncing a curse on a potential thief will protect property
(Judg. 17:2, Prov. 29:24). A curse pronounced on an accused person, if it
should come to pass, established the person’s guilt (Num. 5:21-28, 1 Kings
8:31, 2 Chron. 6:22). Pronouncing a curse on anyone who should disobey
enforced a command by persons in authority (1 Sam. 14:24; Gen. 24:41).
Pronouncing a curse on anyone who might break a treaty guaranteed loy-
alty to the treaty (Gen. 26:28). It is in this last sense that curse was used in
connection with Israel’s covenant with the Lord, which bore similarities to
a treaty (Deut. 29:18). In all these senses, the curse was understood as con-
ditional, that is, efficacious only if some legal right or agreement had been
violated.

Sometimes an individual may be referred to as a “curse” (Num. 5:21; Jer.
290:18), meaning that such a person is in so calamitous a situation that he
or she embodies the consequence of a curse that one might wish on another.
(In literature, especially sea stories such as “The Rime of the Ancient
Mariner” and Moby Dick, this proves a powerful concept, probably deriving
from both the story of Jonah and the traditions of the sea. Calling a person
a “Jonah” indicated that he was cursed and the source of bad luck for all
who were around him.)

Curses tend to follow formulaic patterns: “Cursed be” (Deut. 27:15-25,
28:16-19). spoken by person in authority and directed against a subordi-
nate (Gen. 4:11; 1 Sam. 14:24, 28). The same general usage continues into
the New Testament. Paul speaks of “being under a curse”(Gal. 3:10)
because anyone who has heard the Law and failed to obey it is cursed



(Deut. 27:26). Jesus changed the view of curses by insisting that his follow-
ers should “bless them that curse you” (Luke 6:28).

Modern usage of the term curse is quite different and often much more
flippant. People speak of foul language as “cursing.” Actually, this usage is
correct only when damnation is called down on one’s adversary. In cultures
where voodoo is practiced or superstition has considerable influence, peo-
ple think of curses as bad luck caused by spells cast by witches or evil spirits.
The conditional curse remains common in some societies, when people
assert, “May lightening strike me if  am not speaking the truth.” The ancient
deep theological concept is rarely intended by moderns, who tend to use the
terminology frivolously. See also Blessing; Covenant.
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Dagon

(Josh.15:41, 19:27; Judg. 16:23-30; 1 Sam. 5:1-5) Dagon, a fertility
god, was called the father of Baal, although in other places, Baal’s father
was named El. He was a nature god, with a name that derived from the
Phoenician word for “grain.” According to Ugaritic texts, he was wor-
shipped from earliest times in the Euphrates Valley. Sargon of Accad was
supposed to have paid homage to him in the twenty-third century B.c.

Some have speculated that he was a merman, the upper half of his body
a man, the lower half a fish. It is not clear how the Israelites pictured him
or what statues of him they might have seen. The first reference in Scripture
leaves his image ambiguous, and the second seems to belie the portrayal of
a fish-man.

In the Hebrew Bible, Dagon is mentioned only in connection with the
Philistines. In the first case, these traditional enemies of the Hebrews
chained Samson, captive and blinded, to the pillars of Dagon’s temple. In
his final heroic act, Samson pulled down the pillars on the worshippers of
Dagon at Gaza (Judg. 16:23-30).

In a later scene, the Philistines captured the Ark of the Covenant and
carried it to the house of Dagon “and set it by Dagon. And when they of
Ashdod arose early on the morrow, behold Dagon was fallen upon his face
to the earth before the ark of the Lord” (1 Sam. 5:3—4). When they tried
again, the head of the statue came off and the palms of his hands were cut
oft, leaving only the stump of the fallen idol. The episode ends, “Therefore
neither the priests of Dagon, nor any that come unto Dagon’s house, tread
on the threshold of Dagon in Ashdod unto this day” (1 Sam. 5:5). See also
Ark of the Covenant; Baal, Baalim.
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Dance

(Exod. 15:20, 32:19, 2; Judg. 21:21, Sam. 6:5) Miriam and the other
Israelite women danced and sang after the escape from the Egyptians. One
of the most famous examples of dance occurred when David and his pro-
cession danced and sang their way to Jerusalem carrying the Ark of the
Covenant (2 Sam. 6:5). In a more pagan episode, the children of Israel
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Woman playing a
tambourine and dancing in

danced around the Golden Calf when Moses left them to
spend time on the mountain with Jehovah.

The reference to David’s dancing is a rare example of male
dancers. In Scripture, it was usually the women who danced,
whether the victory dances, the round dances, or the dances for
simple entertainment. Job mentioned the children dancing (Job
21:11), and Ecclesiastes spoke of an appropriate time to dance
(Eccles 3:4). The Psalms spoke of dancers accompanied by the
sound of timbrels, probably a common practice (Ps. 150:4).
Another Psalm told of turning mourning into dancing, sug-
gesting that the people saw dance as a sign of joy (Ps. 30:11).

Scholars believe that most joyful occasions were celebrated
with music and dance, whether the yearly festival at Shiloh
(Judg. 21:21) or David’s special delight at the bringing of the
Ark of the Covenant to its final home. Most of the dancing
noted in Scripture had a religious function and was accompa-

celebration, as Miriam and ~ nied with instrumental music and singing. The happy folk
the other women would  dancing of the grape gatherers (Judg. 21:21) and other danc-
have done at the Exodus.  jng at community gatherings seem, for the most part, more
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wholesome than the Canaanite fertility dances or the Greek

bacchanalia. There was music to praise God (Ps. 149:3,150:4)
and to express joy. One of the happier of Christ’s parables ends with danc-
ing children at the Prodigal Son’s homecoming activities (Luke 15:25).
Surely ancient wedding feasts must have involved dancing just as modern
weddings often do.

The saddest occasion for a dance in the New Testament was the appar-
ently lascivious dance of Salome—the famous dance of the seven veils—for
which she was rewarded by King Herod with the head of John the Baptist
(Mark 6:21-22). This event seems to follow the Greek custom of employ-
ing professional women dancers rather than having a dance shared by the
whole community. Unfortunately, it was Salome’s sinister abuse of this
joyous expression that became the basis for later judgments against pagan
forms of dance, and eventually a prohibition against dance in Christian
circles. The ecstatic dancers of certain cults probably also alienated Christians,
who have often condemned the practice as unworthy of the faithful believ-
ers. In early Christendom, the lascivious dances of their pagan neighbors
led the Church Fathers to proscribe dancing, as well as instrumental music,
relating it to the practices of prostitutes.

At various times in Christian history, the “dire warnings and deep
suspicions” of the Church Fathers regarding this ecstatic dimension of music
and dance have been ignored. The heavily rhythmic music and dance, which
is described in the Old Testament, can produce a physical response that
bypasses the intellect. This has repeatedly drawn interest toward dance and
has alarmed concerned critics.



The Ethiopian Church, from earliest times, used dance as a part of sacred
ceremony. When Africans came to America as slaves, they brought their
sacred dance traditions with them, carrying some of them into modern times.
The old camp meetings, for instance, had leaping and shuffling that approxi-
mated David’s ecstatic dance. Mahalia Jackson (1911-1972) recounted the
services of African American worshippers she knew in her childhood:

These people had no choir and no organ. They used the drum, the
cymbal, the tambourine and the steel triangle. Everybody in there
sang, and they clapped and stomped their feet, and sang with their
whole bodies. They had a beat, a rhythm we held onto from slavery
days, and their music was so strong and expressive. It used to bring
tears to my eyes. (Andrew Wilson-Dickenson 1992, 192-193, 202)

Some of this tradition has even continued in Protestant worship in spite
of Calvin’s firm banishment of dance from worship, in accord with its denial
of the flesh. Even Bach’s Christian music, hardly a place one would expect
physical abandon, has been described as “an apotheosis of the dance.” The
chorus of his B Minor Mass leads some musicologists to recall Bernard of
Clairvaux’s words:

Jesus the dancers’ master is,

A great skill at the dance he is,

He turns to the right, he turns to the left,
All must follow his teaching deft

(Andrew Wilson-Dickenson 1992, 98-99).

Contemporaries noted that Bach, when directing rehearsals, was almost like
Orpheus, swaying and letting the rhythm take possession of his limbs.

In modern times, a number of churches have revived religious dance as part
of the worship service. Even fairly staid denominations, such as Episcopal and
Presbyterian, have encouraged the limited use of artistic modern dance as part
of worship, although not usually the ecstatic dance reminiscent of the whirling
dervishes. The song “Lord of the Dance,” referring back to Bernard of
Clairvaux’s image of Christ-the-Dancer, has become quite popular in recent
times, played even on Christian radio stations, which generally promote
evangelical Protestant music. Modern Gospel music and much charismatic wor-
ship follow rhythmic uses of ecstatic music, with practitioners often breaking
into dance with hands in the air and bodies swaying to the beat of the music.

A more restrained, historical use of dance has also continued. Classical
ballet has often used dance to tell Bible stories. This is particularly true of
Jewish choreographers. Giora Manor traces a number of dance troupes among
the Israelis who have delighted audiences with their use of the material
from Scripture—“heroes and heroines, kings and sinners” (Giora Manor
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1993, 148-149). One of the more famous of the modern Broadway
musicals, Fiddler on the Roof, makes entertaining use of traditional Jewish
folk dances. See also Festivals; Music; Song.
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Day of Judgment, Day of the Lord

(Ezek. 38-39; Isa. 2:11-17; Rev. 6:17) From earliest Scripture, the
Hebrews anticipated an end to time. The blessings promised to the chil-
dren of the Covenant were seen as events of some far distant time, a time
when the Lord would reveal himself'in thunder and lightening to smash the
opposing powers of this world (Emil G. Hirsch 2004 ). The early prophets
expanded on this anticipated day of judgment (Amos 3:2, 5:18, 8:9; Hosea
10:8). This process of purification by the devouring fire of God’s judgment
would leave the pure gold of God’s chosen people. They anticipated at first
that the judgment would fall on the gentiles, not on Israel, but this changed
over time to a belief that the righteous remnant of the Jews would remain
after the great Judgment Day. The day of the Lord was seen as a day of
distress and desolation for most of humankind.

During the Exile, this vision was amplified so that judgment was aimed
at individuals, not just the collective nations, and the individuals who were
refined and redeemed would form the nucleus of the Messianic kingdom
(Jer. 1:11-16; 23:7, 8; 24:33, 34). Isaiah expanded this to include the
blessings on all nations, not just Israel (Isa 3:17; 12:14, 15; 16:19). This
“New Covenant” was the one carried into New Testament times, when the
idea of the Messiah became a living force.

After the Exile, Malachi focused on the judgment to come, emphasizing
the role of the Temple, to which he expected God to come for his great
judgment on that “great and dreadful day” (Mal. 4:23-24). These ideas
were much debated during the time between the testaments, with some of
the Pharisees and the Essenes expanding on the concepts.

Jesus referred to the Day of Judgment when discussing his resurrection
and the Kingdom of God. The description of his Second Coming, described
in Matthew 24, is vivid:

immediately shall the sun be darkened, and the moon shall not give
her light, and the stars shall fall from heaven, and the powers of the
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heavens shall be shaken. And then shall appear the sign of the Son of
man in heaven: and then shall all the tribes of the earth mourn, and
they shall see the Son of man coming in the clouds of heaven with
power and great glory. And he shall send his angels with a great sound
of trumpet, and they shall gather together his elect from the four
winds, from one end of heaven to the other. (Matt 24:29-31)

Jesus also quoted many of the prophets in his references to the Day of the
Lord, emphasizing that he was continuing the well-known tradition.

Both Hebrew and Christian apocalyptic literature have references to the
Day of the Lord or Judgment Day. As noted, the prophets looked forward
to that time when God will come in judgment, the final battle against the
forces of evil—“Israel’s final combat with the combined forces of the hea-
then nations under the leadership of Gog and Magog, barbarian tribes of
the North” (Ezek. 38-39). “Assembled for a fierce attack upon Israel in the
mountains near Jerusalem, they will suffer a terrible and crushing defeat,
and Israel’s land will thenceforth forever remain the seat of God’s king-
dom” (Kaufmann Kohler 2004 ). This final cataclysmic scene of Armageddon
will end with the defeat of the heathen nations forever, and God’s kingdom
will be established on earth. According to the New Testament writers, the
New Jerusalem will be a city that needed no temple, for God himself will
dwell in it.

In these final days, God will judge the nations as well as the secrets of
hearts (Ezek. 30; Isa. 2:12, 3:18). Images of thunder and lightening,
carthquakes, and tidal waves emphasize how terrible this great day will be
when humankind falls into the hands of the living God (Isa. 13:22, Jer.
46:10; Lam. 2; Heb. 10:31; Rev. 16:12-21). In those days, there will also
be the coming of a Messiah and a travail of the Messianic time. There will
also be false prophets and false messiahs. After the final victory, at the
sound of a trumpet, the dead will be resurrected. The saints will join
the Son of Man in a great banquet and celebration among those enjoying
the blessing of God.

Although Jewish scripture teems with references to the Last Judgment,
the prophets, especially at the time of the Exile, found great comfort in this
idea that Israel would finally be redeemed by God, and the pagan nations
would be defeated in that great day when justice would roar down like a
mighty stream. Rather than a day of doom, the prophets predicted the
downfall of the heathen nations and the triumph of God’s people over the
idolaters of the earth.

The Christian tradition continued this belief, with emphasis on the defeat
of Babylon the Great (now seen as Rome) and the Second Coming of
Christ, who will invite all believers to the wedding feast of the Lamb. Much
of Revelation deals with this vision. The Messiah will first undergo a time
of plagues and travails, but will finally preside over a world of perfect peace
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and harmony, where the resurrected will live forever in a condition of eter-
nal bliss. This will be the “new heaven and the new earth” to which Isaiah
referred (Isa. 11:1-10, 65:17-25).

Scholars over the centuries have studied and interpreted these various and
scattered bits of Scripture in an effort to divine what the last days will bring
and when they will come. Much of apocryphal literature deals with predic-
tions regarding the end times. Jewish and Christian scholars have both writ-
ten about the subject. Sermons picturing sinners in the hands of an angry
God and novels dealing with the millennium have excited and frightened
many over the years. Perennially, new prophets proclaim that the end of the
world is at hand, identifying signs of the great day of judgment. See also
Afterlife; Apocalypse, Apocalyptic Literature; Kingdom of God; Messiah.
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Demons

(Gen. 6:1-4; Num. 5:14; Judg. 9:23; 1 Sam. 16:124; 1 Kings 22:22;
Hos. 4:12; Matt. 4:1-11, 24; Luke 10:17,17:20, 9:34; Acts 19:11-16;
Rev. 12:9) Many ancient people—and many moderns—have believed in a
vast supernatural world, populated by good and bad spirits, which influence
many of the day-to-day events in human life.

Having come from Mesopotamia, a land full of demonology, the Israelites
retained strong superstitions about the powers of evil spirits, believing that
they were controlled by God. In Mesopotamian culture, demons were
thought to dwell in deserts and solitary places, including ruins. Magical
incantations speak of them as haunting the wilderness, sometimes appear-
ing as black ravens (Theodor H. Gaster 1969, 577-578). They were seen
as mischievous, but not diabolical, nor under the orders of a satanic power.
Some believed them to be independent of both God and Satan, living in a
kind of nether world (Isa. 38:11; Job 14:13; Ps. 16:10, 49:16, 139:8).
Others believed they were semi-celestial and semi-infernal and had no
supernatural power beyond that allowed by God. Some believed they were
the idols of the Canaanites, which were thought to seduce humans into



worshipping pagan gods (Emil G. Hirsch, Richard Gottheil, Kaufmann
Kohler, and Isaac Broydé 2004).

The demons mentioned in the Bible divide into two classes: the s¢’irim
(“hairy beings”) and the shedim (“devils”). The satyr-like demons were
thought to dance in the wilderness (Isa. 8:21) and may even have been
nothing more than goats (thus serving as an explanation of the ritual of the
scapegoat which was driven out to Azael, the goatlike demon of the wilder-
ness) (Lev. 16:10). Because leprosy was thought to come from such crea-
tures, a sacrifice was essential to free one of the disease. The ritual of the
bird sent off into the wilderness may have been a means of carrying the
disease back from whence it came.

Demons were sometimes seen as evil spirits; sometimes as night, midday,
or morning spirits; sometimes as the cause of famine and earthquake. They
were thought to surround humans on all sides, a thousand on the left, and
ten thousand on the right (Ps. 91:7), hovering around the house and field,
dwelling in groups in nut trees, shady spots, roofs of houses, under gutters,
near ruins, cemeteries, and privies, in water, oil and breadcrumbs cast on the
ground (Emil G. Hirsch, Richard Gottheil et al. 2004). They were thought
to be particularly dangerous at night, Lilith (the night-hag) being the chief
danger in the dark.

Their main task was to cause harm to humankind. Of the numerous dis-
eases thought to have been caused by demons, brain disorders, blindness,
epilepsy, melancholy, and illnesses attendant to childbirth were the most
frequent. They would enter the body and seize the person, taking posses-
sion and even speaking through the victim in a different voice. To cure the
diseased person, the demons had to be drawn out or ordered out through
exorcism.

They were thought to be under the dominion of a chief, sometimes called
“Ashmodai” or “Samael” (the angel of death) or Satan. The queen of the
demons was Lilith, pictured with wings and long flowing hair. In the New
Testament, Beelzebub or Lucifer is named as their chief. Some believed that
Lilith was their mother, bearing them to Adam. More generally, Christians
have tended to believe that they are the offspring of the angels who fell
with Lucifer, those who mingled with the daughters of Adam. They were
disembodied spirits who were allowed to do the work of destruction until
the Day of Judgment. This concept seems to explain the image in Revelation
12:9: “And the great dragon was cast out, that old serpent, called the Devil,
and Satan, which deceiveth the whole world: he was cast out into the earth,
and his angels were cast out with him.”

Dealing with evil spirits was a complex matter. The best prophylactic
against demons was obedience to the law. In numerous cases, washing of
hands was thought to be the cure for diseases and the best preventive. Obe-
dience to the other commandments was also thought to be a protection.
There were also rituals, much like witchcraft, and there were prayers,
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which were thought to be especially effective before going to bed at night.
There were also incantations, to be recited before drinking wine or
performing other activities. The superstitions were numerous and local,
communicated largely by word of mouth.

In the OId Testament, the term “evil spirit” usually is followed with the
words “from the Lord.” Thus the evil spirit that tormented Saul was recog-
nized to be God-sent (1 Sam. 16:14-23). When David played the harp to
soothe Saul’s madness, the spirit returned with even greater force, motivat-
ing him to violence (1 Sam. 19:9). Only in the apocryphal book Tobit do
evil angels or spirits play a significant role.

By New Testament times, however, the greater part of the Jewish and
gentile world believed in the evil powers of demons and magic formulas by
which these spirits could be subdued. The Essenes in particular and many
of the Gnostics were interested in studies of the occult and magic. Those
who first saw John the Baptist preaching in the wilderness, neither eating
nor drinking, insisted, “He has a demon” (Matt. 11:18). It was a common
view among the early Christians, like their Jewish relatives, that the devil
brought diseases and that demons must be driven out of those afflicted
with madness.

Jesus himself describes the restless evil spirit that possesses a man or
woman and is driven out of him or her (Matt. 12:43; Luke 11:24). Numer-
ous of the afflictions that he healed were attributed to evil spirits or demons
(Luke 4:33, 9:42; Mark 3:30, 7:25). When he drove the demons out of the
men or women, they would depart with a shriek (Mark 1:26). Most notable
among the examples of the demon-possessed were Mary Magdalene, who
was possessed of seven demons (Luke 8:2) and the demoniac who called
himself “Legion” because “many demons had gone into him. In this case,
Jesus drove the demons into a large herd of pigs, which fled over the cliff
into the sea (Luke 8:30-35). His command of these spirits indicated that
he was master of demonic forces, able to exorcise them. This, of course, led
the Pharisees to suspect he was the prince of demons, or Beelzebub (Matt.
9:34; 12:27). Jesus responded that he drove out demons “by the Spirit of
God” ( (Matt. 12:28) or “the finger of God” (Luke 11:20), for he had the
authority to do this work.

Some believe that the spirit world was particularly active during Jesus’s
ministry on earth, with the forces of good and evil in violent combat. The
early scene of the Temptation, when Jesus confronted the enticements of
Satan in the wilderness, appears to confirm this vigorous activity of Satanic
forces during his time on earth.

The gift of healing by exorcising demons was handed on to the Disci-
ples, who also “drove out demons and anointed many sick people with oil
and healed them” (Mark 6:13). The gift of healing was to mark many of the
early Christians. As Jesus said: “In my name they will drive out demons”
(Mark 16:17). Luke also mentions that Jesus called the Twelve together



and “gave them power and authority to drive out all demons and to cure
diseases” (9:1). As obedient servants of Satan, the ultimate adversary of
God, demons have the power to deceive and torment only to the end of
“this evil age” (Paul S. Minear 1993, 162).

The early Church had its own battles with demons, whom many people
continued to worship. Paul spoke of his concern that Christians were using
foods that had been sacrificed by pagans to demons, asserting, “You cannot
drink the cup of the Lord and the cup of demons too; you cannot have a
part in both the Lord’s table and the table of demons” (1 Cor. 10:20-21).
In a letter to Timothy, he noted that, “The Spirit clearly says that in later
times some will abandon the faith and follow deceiving spirits and things
taught by demons” (1 Tim. 4:1). John picked up on this same concern in
Revelation, noting that demons—or idols—continued to be objects of wor-
ship and were actively tempting mankind in the final days. Babylon the
Great eventually would become “a home for demons and a haunt for every
evil spirit, a haunt for every unclean and detestable bird” (Rev. 16:4, 18:2).
See also Cures, Medicine; Curse; Disease; Witchceraft, Witches.
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Disciples

(Matt. 14:26, 20:17; Mark 2:18; Luke 11:1; John 9:28) The term dis-
ciple derives from the Greek word for “follower” or “learner.” It might
refer to the follower of any leader or teacher, such as Moses, the Pharisees,
or Jesus. It was a common practice in the ancient world for men to cluster
around a great teacher, as the disciples of Socrates did, learning from him
on an informal basis. Some of the men who eventually followed Jesus were
thought to have previously been disciples of John the Baptist.

The Gospels use the term to speak of the 12 men who followed Jesus
longest and most closely and who were given power to preach and heal.
Remarkably, these men were not highly educated or sophisticated; they
were relatives and neighbors of Jesus, from Galilee, who were mostly
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fishermen. One was a tax collector and others probably tradespeople. In
most cases, we know only their names and relationships to one another, not
their work or status in society. Certainly none were priests or rabbis. Some
were married and had businesses, but all left their homes and work to fol-
low the Master. With the exception of Judas Iscariot, who betrayed Jesus,
the Disciples gradually came to understand Jesus’s teaching and believe that
he was the Messiah, the chosen one of Isracl. After the death of Judas, the
remaining Disciples cast lots to replace him with Matthias.

Various of the Disciples were among those who provided the information
for the Gospel writers: Matthew, John, and Peter (who is thought to have
influenced Mark). A number of the Gnostic Gospels were also attributed to
the Disciples, who became the leaders of the early Church. It is astonishing
that these simple peasants became the first evangelists, taking the Gospel mes-
sage to all of the known world. They were also involved in making the major
decisions of the new faith, such as how the Church should be organized, how
the money was to be shared, and how Gentiles were to be brought into the
fold. Some of them—DPeter, James, and John—became writers of epistles full
of wisdom and power. Some also became martyrs for their faith and were
exiled or executed. The Scripture does not trace their eventual careers,
although popular mythology has filled in numerous stories of martyrdom.

The Disciples differ from the apostles (“someone who has been sent”)
in that they were specifically called by Jesus and followed him in the flesh.
Paul, on the other hand, was called by the resurrected Christ, and is known
as an apostle instead (1 Cor. 12:29). Luke used the designation “apostle”
for those Disciples who were companions of Jesus and witnesses to the res-
urrection (Acts 1:21-22). A more recent debate has arisen among feminist
critics as to whether the women who followed Jesus, including his mother
and Mary Magdalene, might also be designated “Disciples.” The attention
paid to the Gnostic Gospel of Mary Magdalene has intensified this debate.
Although women followers did refer to him as rabboni, or teacher, and
clearly engaged in discussions with him, Scripture does not designate them
among the Disciples.

Other interpretations suggest that all the followers, pupils, or adherents
of Jesus should be called disciples. The term is used for the 72 sent out by
Jesus (Luke 10:1). It is also used in regard to the new believers in Acts
(6:1,2,7;9:1, 10, 19, etc.) It is, in fact, the name assumed by one denom-
ination of the Church, “Disciples of Christ.”

For the most part, the term refers to the 12: Simon Peter and his brother
Andrew; James and John, the sons of Zebedee; Philip; Bartholomews;
Matthew (also called “Levi”); Thomas; James, the son of Alphacus; Thaddeus;
Simon the Canaanite; and Judas Iscariot (Mark 3:16-19). Some believe
that Jesus chose 12 as a symbol of the 12 Tribes of Israel, indicating that
his Church under the New Covenant would become the New Israel. See
also Apostle; Christian; Church; Gospel, Gospels; Rabbi.
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Discase

Scripture is quite vague about illness, noting primarily that one has a
“sickness” or is “weak.” The opposite condition is to have “wholeness,
well-being” (Philip J. King and Lawrence E. Stager 2001, 69). Some prob-
lems are named, but with such vague reference that we can only speculate
as to what their actual meaning might be in modern medicine: alcoholism
(Prov. 23:30-35); blindness and eye diseases (Gen. 27:1, 29:17; Prov.
23:20); cancer (2 Kings 20:1; 2 Chron. 21:18); consumption or tubercu-
losis (Lev. 26:16; Deut. 28:22); boils, tumors, itches, and sores (Exod. 9:9;
Lev. 13:18; Deut. 28:27, 35; 2 Kings 20:7; Isa. 1:6); dropsy (Luke 14:2);
dumbness (Matt. 9:32, 12:22); dysentery (2 Chron. 21:15; Acts 28:8);
epilepsy (Matt. 17:15); fever (Luke 4:38; John 4:46-54); venereal disease
(Gen. 20:17); gout or foot disease (2 Chron. 16:12); leprosy (Exod. 4:6;
Lev. 13:1-17; etc.); mental disorders (1 Sam. 21:13; Matt. 4:24, 17:15;
Mark 3:11; Acts 26:24); paralysis (2 Sam. 4:4); palsy (Matt. 12:10); plague
and pestilence (Jer. 21:6; Ezek. 6:11; Mark 3:16); and worms (Acts 12:32;
Madeleine S. Miller and J. Lane Miller 1961, 135-6).

Archaeologists have studied bones and other relics of biblical times, includ-
ing the residue from outhouses, only to determine that some of the diseases
of ancient times included arthritis, tuberculosis, septic infection, and malig-
nancies. In ancient pits, fossilized excrement has revealed beef or pork tape-
worm and whipworm. Some form of worms were thought to have brought
on the death of Herod Agrippa: he was “eaten of worms” (Acts 12:1-6).

Ancient combs had lice and lice eggs still clinging to them, suggesting
that the treatment for lice was much as it is today, combing the hair with a
fine-toothed comb. Putting oil on the hair also killed the lice, providing an
added inducement to the tradition of anointment.

There are numerous mentions of blindness, which specialists attribute to
trachoma. The very old—such as Isaac—may have had the traditional eye
diseases of the elderly—cataracts and glaucoma.

Infertility was also considered a disease, which Rachel and her sisters
thought could be cured with herbs—mandrakes in her case. For Hannah
and others with “barren wombs,” prayer was the ultimate answer. In
Rachel’s case, although she was able to bear two sons to Jacob, she finally
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died in childbirth, undoubtedly a frequent but unmentioned cause of death
among females.

Plagues are mentioned several times, with the Egyptians (Exod. 15:26)
and the army of Sennacherib (2 Kings 19:35) being the most dramatic.
Plagues probably occurred with some frequency, as they are mentioned
even in the Psalms. Given the primitive sanitary conditions, the closeness of
people to animals, the poor sewage, the use of untreated waste on crops,
and the general ignorance of causes of diseases or their treatments, those
plagues carried by rats and fleas or by parasites must have moved quickly
though a community. The “pestilence” mentioned in the Bible was proba-
bly the bubonic plague, which was especially prevalent in Egypt (Emil G.
Shirsch and Schulim Ochser 2004).

One of the most frequently mentioned diseases was leprosy, which appar-
ently was different from the modern disease. Leviticus 13—-14 describes the
purification rites for cleansing the victim, referring to the person “stricken
with scale disease,” which sounds more like psoriasis than the hideous wast-
ing disease we now call “leprosy.” Miriam was stricken with this after her
act of rebellion, but the disecase was short-lived and she was soon able to
return to the camp.

Mental illness, such as that that struck down King Saul, was thought to
be caused by demonic possession and cured by music, in this case provided
by David. Nebuchadnezzar was also thought to have been afflicted by men-
tal illness late in his life, which ended with the pitiful image of the old king
crawling about on all fours like an animal. In the New Testament, this is
explained explicitly as demon-possession, with the cure being exorcism.
The Gospel of Mark is particularly consistent in its portrayal of demons
causing psychological disorders.

In most cases, cures were thought to lie in God’s hands. Thus the priest
was a more likely attendant than the physician. Prayers and miracles, such
as those performed by Elisha (2 Kings 4:18-37) or Jesus and his disciples,
were considered the ultimate medicine. God had promised the Israelites
that, if they would “diligently hearken to the voice of the Lord” and “do
what is right in his sight,” they would have “none of these diseases upon
thee which I have brought upon the Egyptians” (Exod. 15:26). The law of
Moses proved a mighty blessing to the Hebrews, encouraging them to
bathe and anoint themselves regularly, making them among the cleanest
community in the ancient world. Health, they believed, was a reward for
obedience, sickness the punishment for disobedience.

This was the mindset that Jesus confronted when curing the sick. As in
the earlier story, Job’s comforters had assumed sin was the root cause of his
calamities, so the crowd believed that those coming to Jesus with paralysis,
bloody flux, blindness, or other problems were either guilty of sin or were
being cursed for the sins of their fathers (John 9:2). Miracles and miracle
workers were their last hope: Apparently, the blind and crippled thought



that they could find cures by virtue of an angel that would come and trou-
ble the waters of the pool of Bethesda (John 5:1-4). They had little faith in
the cures of a physician (Mark 5:26). By New Testament times, the crippled
and diseased people of the land were numerous: the laws of purity were
ignored, unscrupulous rabbis proposed magical rituals as cures, and mod-
ern medicine was in the far distant future: “One travelling through the land
would scarcely ever be out of sight of blind beggars, or crippled people, or
lepers” (Fred Wight 1953, 140-141). See also Anointing; Bath, Bathing;
Cures, Medicine.
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Divoree

(Gen. 1:27; Lev. 21:7; Num. 30:10; Deut. 22:19; Mark 10:6-8) “What
God hath joined together, let no man put asunder!” These words of the tra-
ditional wedding service, taken from the Gospel of Mark, represent the
strongest possible view of marriage—as holy and permanent. When Jesus
used these words, he first quoted Genesis, “from the beginning of Creation,
‘God made them male and female. ... For this reason a man shall leave his
tather and be joined to his wife, and the two shall become one flesh’” (Gen.
1:27). He then added, “So they are no longer two but one flesh. What there-
fore God has joined together, let not man put asunder” (Mark 10:6-8).
The Pharisees asked Jesus whether it was lawful for a man to divorce his
wife; they noted that “Moses allowed a man to write a certificate of divorce,
and put her away” (Mark 10:2, 4). Quoting the Mosaic law, found in
Leviticus, Numbers, and Deuteronomy, they assumed that divorce, like
marriage, was the prerogative of the husband (Lev. 21:7; Num. 30:10;
Deut. 22:19, 29). As the marriage was a unilateral covenant, with the
woman “given” and “taken,” it was only natural that the man would also
be the one to elect to end the marriage by a divorce. There were some pro-
visions for a wife who wished to terminate the marriage: A wife whose
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husband refused her conjugal rights was permitted to leave him (Exod.
21:10-11) and return to her father’s house. But only in post-exilic times
might a wife be the one who sought to dissolve the marriage.

The grounds for divorce were that the husband had discovered that his
bride was not a virgin at the time of their marriage or had found some inde-
cency in her (Deut. 24:1), that he had found someone fairer (therefore she
no longer “found favor in his sight”), that she was barren, or that she was
a scold or a fornicator (Magen Broshi 2004, 36). For a proven charge of
adultery, rather than being divorced and sent quietly to her father’s home,
the woman could be stoned to death.

On occasion, the man could be blocked from seeking a divorce: If the
husband was found to have accused his wife falsely of not being a virgin,
he lost his right to divorce her (Deut. 22:13-19). (This was one reason the
shrewd wife preserved the blood-stained bridal sheet, as evidence of her
virginity.) Also, if he had been forced to marry a woman he had previously
violated, he had no right to divorce her (Deut. 22:28-29).

During the Rabbinic Age, the discussion of marriage and divorce grew
heated, probably precipitating the questions asked by the Pharisees of Jesus.
The “rigorist” school of Shammai admitted only adultery and misconduct,
but the more liberal school of Hillel would accept even trivial reasons such
as the wife’s spoiling a dish of food or the husband’s preferring another
woman. One scholar recommended, “If thy wife does not obey thee at a
signal and a glance, separate from her” (Roland deVaux 1961, 34-35).

The law was more specific about remarriage, noting that taking a second
wife while the first was still alive was fornication. As a matter of practice,
polygany was common in Judaism, especially among the upper classes. To
get a divorce from his wife, the husband was required to get a “writing of
divorce” (Deut. 24:1). She might remarry, although she might not marry
this husband again, even after becoming divorced or widowed. The woman
at the well, whom Jesus confronted, appears to have had several husbands
who apparently had either divorced her or had died. Jesus’s teaching was
that remarriage of either party was appropriate only on the grounds of adul-
tery (Matt. 31-32, Mark 10:10-12, Luke 16:18). The writing of divorce,
which specifically stated: “You are free to marry any man,” allowed her to
remarry without fear of charges of adultery (Bruce M. Metzger and Michael
D. Coogan 1993, 170).

As summarized in Falk’s study of Hebrew law, “divorce was an arbitrary,
unilateral, private act on the part of the husband and consisted of the wife’s
expulsion from the husband’s house” (Ze’ev W. Falk 2001, 150). One for-
mula for the separation, recited in front of witnesses, was: “She is not my
wife and I am not her husband” (Hosea 2:4). If she had brought a substan-
tial dowry with her to the marriage, she might expect to have this returned.
In post-exilic times, there are also notations regarding “divorce money,”
apparently an early form of alimony.



The prophets saw the marriage ceremony as a permanent covenant, akin
to the covenant between God and Israel. The formula used at the wedding
ceremony was, “I am your husband forever.” This oath gave the relation-
ship a sacred aspect, making any violation of it a serious breach of the cov-
enant. In fact, scholars suspect that divorce was a rare occurrence in ancient
Israel but became more common later.

The symbolism of marriage and divorce, especially after the Exile, took on
an increasingly spiritual aspect, making divorce an image of man’s hardness
of heart. Malachi 2:13-16 summarizes God’s displeasure with easy divorces:

You cover the Lord’s altar with tears, with weeping and groaning
because he no longer regards the offering or accepts it with favor at
your hand. You ask: Why does He not? Because the Lord was witness
to the covenant between you and the wife of your youth, to whom
you have been faithless, though she is your companion and your wife
by covenant. . .. So take heed to yourselves and let none be so faithless
to the wife of his youth. For He hates divorce, says the Lord the God
of Israel.

Paul saw the single life as the ideal for Christians, especially those who
had separated (1 Cor. 7:10-11; Rom. 7:1-3). If a Christian should marry
an unbeliever, Paul indicated that the Christian might grant his or her part-
ner a divorce (1 Cor. 7:15), but did not recommend remarriage. The celi-
bate life (making oneself a “eunuch” for Christ) allowed the evangelist to
tfocus all of his energies on spreading the Gospel message. See also Covenant;
Husband and Wite; Law; Marriage; Punishments; Weddings.
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Dogs

(Exod. 11:7; Matt. 15:26) Unlike moderns, families in biblical times did
not usually keep dogs as pets. These descendants of wolves had been domes-
ticated since the late Stone Age (George S. Cansdale 1970, 57). They
proved to be exceedingly useful for herding animals, especially sheep. They
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may also have served as protectors against thieves and predatory animals.
Exodus has a mention of a dog’s failing to bark “at man or animal” (Exod.
11:7). Some people may have kept them in the house as companions, a pos-
sible explanation for the dog mentioned by the Syro-Phoenician woman
who spoke with Jesus (Matt. 15:26). (The term used in this Gospel is a
diminutive, suggesting this was a small house pet.)

Ordinarily, when they are mentioned in Scripture, dogs were lowly scav-
engers, snapping up the food tossed from the table. They also sorted
through refuse piles, finding edibles wherever they could. In disposing of
garbage, they undoubtedly provided a valuable service, but they were none-
theless viewed with disgust by people who were particular about their
dietary rules. The habit also made dogs potential carriers of disease. One
colorful reference (2 Kings 9:35-36), prophesied earlier, notes that the
wicked Queen Jezebel was eaten by dogs, which consumed her carcass, but
wisely declined “to eat her feet which have run on errands of mischief, the
palms of her hands which have wrought cruelty, and her head which has
designed evil deeds” (Mary Ellen Chase 1945, 71).

The packs of semi-wild dogs that roamed on the outskirts of cities and
villages, waiting for “rubbish or dead bodies to be thrown over” the walls
would clearly be untouchable bearers of defilement. Their disgusting eating
habits appalled the Israelites. Consider also the two references to a dog
returning to its vomit (Prov. 26:11; 2 Pet. 2:22). Proverbs also mentions
seizing a dog by its ears, possibly a means to controlling a stray animal or
an unruly pet.

By and large, biblical references to dogs are negative: Gideon chose his
men from among those who did not drink like dogs (Judg. 7:5), and the
Philistine Goliath compared David’s lack of armor reducing their heroic
combat to disciplining of a canine: “Am I a dog that you come at me with
sticks?”(1 Sam. 17:43). Apparently, one of the worst things one man could
call another was a “dog” or a “dead dog.” That Hazael used this insulting
term of himself—%“a mere dog” (2 Kings 8:13)—suggests that this was con-
sidered the lowest form of life. When the Judaizing intruders (“dogs”)
were excluded from the Church (Phil. 3:2), the pattern was set for Revela-
tion, where they are also excluded from the New Jerusalem. In fact, the
term dog here and elsewhere may have been the more “technical term for a
male temple prostitute” (George Cansdale 1970, 57).

Not all peoples of the ancient world shared this disdain for animals. Egyp-
tians used them in hunting expeditions and held them in reverence, as they
did a host of animal deities. Tobias had a faithful dog who accompanied him
on his travels. Not surprisingly, as humankind has become more enamored
of this animal, dog imagery has improved. Over time, the dog’s intelligence,
usefulness, and faithfulness have made him a symbol of fidelity—hence the
name “Fido.” Thus, in medieval paintings of married women, dogs are often
shown in their laps or at their feet, as icons of loyalty. St. Dominic was later



symbolized as a dog with a flaming torch in its mouth, and Dominicans
were known as “Domini canes, dogs of the Lord” who wore black-and-
white habits (George Ferguson 1966, 15). See also Animals; Shepherds.
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Donkey, Ass
(Gen. 12:16; Num. 22:22-33; Matt. 21:5) The English word assis rarely

used in modern translations of Scripture or in sermons because it has taken
on obscene alternate meanings, but the older word came down from
“ancient languages like Sumerian and Armenian, through Latin” (George
Cansdale 1970, 70) and has been popular through the ages to describe one
of the Bible’s favorite beasts. The word donkey was unknown before the end
of the eighteenth century and derives from the color dun—a dingy brown.
Donkeys were brownish-gray, with a pale undercoating in earlier times, and
most have a clearly marked line across the shoulders and along the back,
which tradition fancifully attributes to the sign of the cross. Asses live lon-
ger than horses, often from 25 to 40 years. They sleep standing and are
noted for the unearthly sound of their braying, which comes “at odd inter-
vals for little obvious reason, the result of muscular contractions of the
body” (George Carsdale 1970, 71).

The wild donkey was already well known in Abraham’s day (Gen. 12:16),
when the pharaoh included “male and female donkeys” among his gifts.
Ishmael was prophesied to be a “wild donkey of a man” (Gen. 16:12), a
man hard to civilize, with his own willful ways and hostile heart. Sumerians
and others had found this hardy little beast could be easily domesticated
and was an exceedingly useful member of the household. As a beast of
burden, this tough and sure-footed animal carried enormous loads through
rugged countryside, and often served as the transportation for the descen-
dants of Abraham.

It was probably donkeys rather than camels—the alternative for those
who planned long trips across the desert—that formed much of Abraham’s
caravan from Ur of the Chaldees and later Haran. It was a donkey that
carried the load of wood for the burnt offering that was to be used for the
sacrifice of Isaac (Gen. 22:3). Moses placed his wife and sons on a donkey
to begin his long trip back to Egypt from Midian (Exod. 4:20).

Donkey, Ass
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Donkey carrying a heavy load; This was the favorite beast
of burden among the Israclites.

As late as the New Testament, the donkey is usually pictured as the beast
carrying Mary, pregnant with child, from Nazareth to Bethlehem, and
standing nearby in the stable when the child was born. In his ministry, Jesus
requisitioned a donkey to make the triumphal entry into Jerusalem on what
was to become Palm Sunday: “See, your king comes to you, gentle and rid-
ing on a donkey, on a colt, the foal of a donkey” (Matt. 21:5). As noted in
the Scripture, this fulfilled the prophecy of the psalm that proclaims: “Be
not afraid, O Daughter of Zion, see your king is coming, seated on a don-
key’s colt” (John 12:12). This echoes the earlier prophesy in Zechariah 9:9
that the king would come “gentle and riding on a donkey, on a colt, the foal
of a donkey” (Matt. 21:2; 2 Sam. 18:9; 1 Kings 1:33). Until the reign of
Solomon, the kings of Israel rode on donkeys. Warlike kings rode on horses;
the Prince of Peace was mounted on a donkey.

Apparently, donkeys were greatly valued and properly tended. They were
usually housed with the family livestock, often in the house. They had sad-
dles to protect them from rough loads, tethers to tie them to trees and keep
them from wandering oft, and feedbags to carry their grain when they were
on tiresome journeys.

A number of the laws of Moses deal with donkeys: the use of the first-
born as a sacrifice (Exod. 13:13), the prohibition against coveting the
neighbor’s donkey (Exod. 20:17), and the treatment of a trapped animal.
They are among the “unclean” animals, unfit for food. Mention is also
made of stolen donkeys, overburdened ones that fall to the ground, injured
ones, and so on. It is obvious that the donkey was a cherished possession,



not to be abused or neglected. The law even orders a man who finds a don-
key wandering oft to bring it back to the owner (Exod. 23:4). The animal,
however, was seen as one of the lesser possessions. Moses insisted, for
example, that he had taken nothing from his enemies—not even “so much
as a donkey” (Num. 16:15). Over time, some of the burdens assigned to
the donkey were taken over by mules, the halt-donkeys, halt-horses, which
were larger and stronger, although the Hebrews were forbidden to breed
them under the law of Moses.

In one famous story, a donkey astonished his master, Baalam, who found
that the animal recognized the angel of the Lord before he did. Baalam’s
ass halted, refusing to keep on his path, even when beaten by his master and
threatened with slaughter. At that point, the donkey found his tongue,
asserting, “Am I not your own donkey, which you have always ridden, to
this day?” The intervention of the angel then saved the donkey’s life (Num.
22:22-33). Later, Peter cited this as an example of a “beast without
speech—who spoke with a man’s voice and restrained the prophet’s mad-
ness” (2 Pet. 2:16).

This simple, hard-working creature, a plodding friend of humans,
contrasted with the camel and the horse, both of which appear much
more rarely in Scripture. The horse especially was seen as an indulgence
of prideful foreigners (Isaiah 1), and the donkey became a symbol of
humility, peace, and Davidic royalty (Matt. 21:2). See also Animals; Camel;
Horse.

Further Reading
Carsdale, George. All the Animals of the Bible Lands. Grand Rapids, Mich.: Zondervan
Publishing House, 1970.

Dowry. See Betrothal
Dreams

(Gen. 28:12ff., 41:16, 25; Dan. 2: 19; Joel 2:28; Acts 2:17) “And it
shall come to pass afterward, that I will pour out my spirit upon all flesh;
and your sons and daughters shall prophesy, your old men shall dream
dreams, your young men shall see visions” (Joel 2:28). This was repeated at
the time of the Pentecost, when Peter preached to the people, believing
that Joel’s famous prophecy of visions and dreams had finally come to pass
(Acts 2:17). Dreams, like visions, were perceived as a gift from God, his
way of speaking to humankind through images that sometimes demanded
interpreters.

For Jacob, the dream was immediate and clear. He saw the ladder to
Heaven, with the angels coming and going, and he immediately understood
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he was in direct communion with God. In that glorious night at Bethel, with
a stone for a pillow, the discouraged and outcast Jacob “dreamed, and beheld
a ladder set up on the earth, and the top of it reached to heaven and behold
the angels of God ascending and descending on it” (Gen. 28:12). God spoke
directly to Jacob, making promises that would keep his hope alive through
long years of toil and estrangement from his family. He identified the place of
his dream as a “dreadful” place—*“this is none other but the house of God,
and this is the gate of heaven” (Gen. 28:17).

Many peoples of the ancient world believed that the gods spoke through
dreams to humankind. As the story of Joseph reveals, the Egyptians
thought that dreams had validity but that they required the interpretation
of wise men. In the case of Joseph, both simple folk in prison with him and
great ones, such as the Pharaoh, found him a reliable interpreter of dreams.
Later, Daniel displayed the same kind of skill in interpreting the dreams of
Nebuchadnezzar. Both Daniel and Joseph gave God credit for their inter-
pretations, not posing as “wise men” of their own accord (Gen. 41:16, 25;
Dan. 2: 19).

This power of accurate interpretation was believed to come from God
primarily because most Israclites thought that it was always the Hebrew
God, not pagan deities, who spoke through dreams, either to make known
his will or to announce future events (Emil G. Hirsch, Solomon Schechter,
Ludwig Blau, Cyrus Adler, and Joseph Jacobs 2004 ). Biblical dreams were
usually intended for the benefit of the seed of Abraham, not simply for
individuals (Gen. 20:3; 28:12; 31:10, 24; 37:5, 9, 40, 41; Judg. 7:13; 1
Kings 3:5, 15; Dan. 2, 4). Daniel considered his dreams and interpretations
as a “vision of the night.”

Dreams were also taken as divine revelations even if they referred only to
the dreamer himself. For example, Elihu told Job that God speaks in dreams,
in “a vision of the night, when deep sleep falleth upon men, in slumberings
upon the bed, Then he openeth the ears of men, and sealeth their instruc-
tion, That he may withdraw man from his purpose, and hide pride from
man” (Job 33:14-17).

Only Adam, Noah, and Moses were allowed to talk to God face-to-face.
Abraham, as a prophet, knew God’s words and heard his instructions
clearly. In prayers, he talked with God and even argued with him, as in the
case of his haggling over the terms for the destruction of Sodom. Moses,
however, was the last of the prophets who had the dazzling experience of
seeing God and living. The aura that surrounded Moses’s countenance
after the experience testified to the splendor of this amazing experience. As
God told Miriam and Aaron, who were angry that only Moses conversed
with God “mouth-to-mouth,” the time would come when God would
speak to prophets, although not with the directness he spoke with Moses:
“I the Lord will make myselt known unto him in a vision, and will speak
unto him in a dream.” These “dark speeches,” which used the language of



symbols, would require interpretation (Num. 12:6-8). In the days of Samuel
and Saul, the people believed that the Lord spoke through dreams as well
as through Urim and the prophets (J.G.S.S. Thompson and J.S. Wright
1980, 394).

In fact, dreams could be either warnings or instructions. They could also
be vehicles of evil. Sexual dreams were thought by many to be the work of
evil spirits, especially Lilith and her nefarious offspring (Richard Schell
1992, 454). In Deuteronomic law, a dreamer whose message encourages
apostasy was to be put to death (Deut. 13:2-6). Jeremiah attacked false
prophets for proclaiming their dreams as revelations from God (Jer. 23:16,
25-27, 32) but differentiated true prophetic dreams as divinely inspired
(31:20).

Scripture makes little distinction between dreams and visions (Job 4:12;
Acts 16:9. 18:9). Visions were considered “waking dreams” that were usu-
ally reserved for prophets. Hagar’s theophany in the wilderness, after she
had been cast out by Sarah, provided her comfort and a clear message of the
need to return for the birth of Ishmael. When she was cast out a second
time, her later vision opened for her the future of the Arab people, provid-
ing prophetic words by which she and her son were given God’s promise of
God’s protection and their survival.

Jesus’s life and ministry, as recorded by Matthew, were full of visions and
dreams. From the moment of the Annunciation, when Mary was told she
was to blessed above all women, until Pilate’s wife dreamed ominous things
about his death, Jesus was marked as a special child of God. Matthew
recorded several dreams in connection with the birth and infancy of Jesus
(Matt. 1:20, 2:12-13, 19, 22).

One of the most famous visions of the New Testament was Paul’s conver-
sion experience on the road to Damascus. His later vision (or dream) of the
Macedonian man beckoning him provided the inspiration for the mission-
ary trip that crossed into Europe and opened a major new chapter in reli-
gious history.

It was also a dream that convinced Peter that his ministry should
extend to the Gentiles. He dreamed—or had a vision—of a blanket low-
ered down from heaven, with all manner of foods on it. He refused twice
to follow the Lord’s clear command to eat of it, only to realize on the
third occurrence that nothing that the Lord had blessed would be
unclean. The early days of the Church was a special time for miracles
and visions, with the Holy Spirit at work among the people and their
minds open to leadings and messages. All of the Book of Revelation
could be considered a dream-vision, which blended a host of rich images
in a prophetic message.

Throughout the history of religion, dreams and visions have provided
windows to God’s messages. The saints throughout the ages, like the
prophets and the patriarchs, have been inspired by these revelations. Poets
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who followed in the Christian tradition often framed their allegories as
dream-visions, as we see in the works of Dante, Milton, and Bunyan. The
form allows a freedom for creative expression that can be very powerful. See
also Prophet.

Further Reading

Hirsch, Emil G., Solomon Schechter, Ludwig Blau, Cyrus Adler, and Joseph
Jacobs, “Dreams,” http://www.jewishencyclopedia.com (accessed Decem-
ber 10, 2004). Schell, Richard. “Lilith,” in A Dictionary of Biblical Tradi-
tion in England. Grand Rapids, Mich.: William B. Eerdmans Publishing
Company, 1992. Thompson, J.G.S.S. and J. S. Wright. “Dream,” The Illus-
trated Bible Dictionary. Sydney, Australia: Tyndale House Publishers, 1980.
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Eagle. See Birds
Earrings. See Jewelry

Coen, Garden of

(Gen. 2-3) “And the Lord God planted a garden eastward in Eden.” This
briet introduction to the earthly paradise opens the second narrative of the
Creation. It tells of Adam and Eve and the serpent , the participants in the
story of man’s original perfection, his temptation, his fall into disobedi-
ence, and his final expulsion from the garden, to endure the torments of
the life “east of Eden” from this time forward.

As all manner of animals were created to live harmoniously with him in
the garden, Adam named each in turn. He was tasked with tending the
trees of the garden and was allowed to eat the fruit of all of them except for
the Tree of the Knowledge of Good and Evil. God warned him that “in the
day that thou eatest thereof, thou shalt surely die.” One other tree of sig-
nificance in the garden was the Tree of Life, which had fruit that made
humans immortal. After the expulsion of the first couple from the garden,
God placed cherubim and a flaming sword of the garden, keeping humans
from reentering this paradise and tasting immortality.

The name Eden is thought to mean “delight, enjoyment.” Some scholars
think it may derive from the Arabic word for “field, depression” and associate
itwithalocationinsouthern Babylonia (Emil G. Hirsch, MaryW. Montgomery,
Solomon Schechter, Judah David Eisenstein, and M. Seligsohn 2004).
Because of the reference to the four rivers, the Tigris, the Euphrates, the
Gihon, and the Pison, this seems like a good supposition. The last two of
these named rivers are thought to have been canals that may have originally
been river beds that branch out from the Euphrates just below Babylon. As
Hirsch notes, the country south of Babylon “was so beautiful in its luxuriant
vegetation and abundant streams that it was known as ‘Kar-Duniash,” or
‘garden of the god Duniash.”” The possible location in a lush, green area
near the Gulf was drained and turned into a wasteland by Saddam Hussein.
Others have thought that the original garden may have been in Cush or
Ethiopia, a theory possibly fueled by discoveries of ancient human skeletons
in Africa. Josephus thought the last two rivers of the garden were the Ganges
and the Nile (Antiquities, 29).

The symbolic use of the garden setting is far more important than its
physical location. Ezekiel used it is as a judgment against the sinful nations,
Tyre, and Egypt (Ezek. 28:11-19, 31:8). Joel related it to the coming Day
of the Lord (Joel 2:3). And Isaiah used it as a metaphor for the renewal of
the land of Israel (Isa. 51:3; Dennis T. Olson 1992, 178).
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In later literature, especially the medieval and Renaissance periods, the
image of the earthly paradise became very appealing. Dante placed it at the
top of Mt. Purgatory, the end of the etfort to restore original purity, but
not yet Heaven. Milton pictured it as the setting for his famous epic of the
Fall of man, Paradise Lost. In religious thought and history, the dream of
returning to this condition of original purity in harmony with God and
nature has powerfully moved humankind. Many of the immigrants from
England and Europe who made their journey to America saw this as a “new
Eden” where humankind could begin all over again in an earthly paradise.
Nathaniel Hawthorne and William Faulkner are among those who use this
imagery in their novels (Joseph Duncan and David W. Baker 1992, 223-
225). See also Cherub, Cherubim; Creation; Gardens.

Further Reading

Duncan, Joseph, and David W. Baker. “Eden,” in A Dictionary of Biblical Tradi-
tion in English Literature. Grand Rapids, Mich.: William B. Eerdmans Pub-
lishing Company, 1992. Hirsch, Emil G., Mary W. Montgomery, Solomon
Schechter, Judah David Eisenstein, and M. Seligsohn. “Eden, Garden of,”
http: / /www.jewishencyclopedia.com (accessed December 11, 2004).
Josephus, Flavius. The Works of Josephus. Peabody, Mass.: Hendrickson Pub-
lishers, Inc., 2001. Olson, Dennis T. “Eden, The Garden of,” in The Oxford
Companion to the Bible. New York: Oxford University Press, 1993.

Eoom, Edomites

(Gen. 14:6; Deut 2:12; Judg. 11:17) The antagonism between Esau and
his twin brother Jacob continued among their descendants throughout the
ages. With the sale of his birthright for a mess of pottage, Esau was des-
tined to live outside the boundaries of the Promised Land, in Edom. Some
believe that the name Edom, meaning “red,” came from the color of the
pottage he ate; some believe it came from the red rock in such areas as
Petra. Mount “Seir” or “hairy,” another name for the country, was also
thought to derive from Esau, a hairy man, although this name could have
derived from the progenitor of the Horites who lived in the region previous
to Esau and his clan (Richard Gottheil and M. Seligsohn 2004). The Greeks
called the region “Idumea.”

Edom was a rocky, mountainous country where men like Esau, a strong
and skillful hunter, could survive in the rugged mountains. The Bible notes
that, immediately after Isaac’s death, Esau settled in Mount Seir, driving
out the Horites (Deut. 2:12). This was a towering 5,000 foot ridge, which
was to become the cradle of the national life of Edom (Madeleine S. Miller
and J. Lane Miller 1961, 149). The land stretched along the route that the
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Israclites followed—the Kings’ Highway. It extended from the Gulf of
Aquaba, with its seaport city Elath, to Moab and Judah on the north. Its
ancient capital was Bozrah (Gen. 36:33), and at one time Selah (later the
“rose-red wonder city of Petra”) was its principal stronghold.

Edom was already a prosperous monarchy at the time of the Exodus
(Num. 20:14-21). The Edomites appear to have had eight kings with sub-
ordinate chiefs (Exod. 15:15). Archaeologists have discovered mines, min-
ing camps, and slag heaps, indicating that large amounts of copper and iron
were mined in this region and marking them later on as a prime target for
the kings of Israel. The Edomites thought themselves secure in their forti-
fied mountain settlements, which used fire to communicate any signs of
trouble to other parts of the region (Miller, 149). They created bad blood
with the Israelites when they refused to allow the them to use the King’s
Highway, the standard route through their country.

Although God forbad the Israclites to wage war against the Edomites at
this time and guided them around this country instead (Num. 20:14-21),
the antipathy lingered. Some 400 years later, Saul attacked the Edomites
(1 Sam. 14:47); and 40 years after that, David overthrew them in the “valley of
salt.” Joab, his general, killed all their males (2 Sam. 8:13, 14) but failed to
slaughter the entire royal family, some of whom fled to Egypt, only to return
after David’s death to lead a brief unsuccessful rebellion. After this, Edom
remained subject to Israel with Israelite governors. After Solomon, it became
a dependency of Judah. At one point, the Edomites joined with Ammonites
and Moabites to revolt against Jehoram, and then elected a king of their own
to signal their independence. Amaziah attacked and killed 10,000 of the
Edomites in battle and dashed 10,000 more to pieces from the cliffs. The
Israclites took Selah, their stronghold, and brought them under their control,
although they were never able to subdue the Edomites completely (2 Chron.
20:10-23, 21:8, 25:11-12; 2 Kings 8:20-22; Richard Gottheil and
M. Seligsohn 2004). In the reign of Ahaz, Edom threw oft Judean control
and remained independent of Judah until the time of Assyrian domination.

The Assyrian presence seems to have benefited Edom economically and
politically, as excavations at Buseira, probably Bozrah, suggest. The late
eighth through the mid-sixth centuries B.c. saw a peak in the prosperity and
power of Edom. When Nebuchadnezzar plundered Jerusalem, the Edomites
joined in the slaughter of the Jews. Because of this and other activities,
Edom was violently denounced by the prophets Isaiah, Jeremiah, and
Obadiah (Isa. 34:5-8; Jer. 49:7-22; Obad. 11, 13, 14). Amos complained
that they held Israelites as slaves, Joel that they mistreated innocent mer-
chants and travelers, Obadiah that they were prideful in their rocky for-
tresses, and Ezekiel that they were vindictive. Even so, the Israelites showed
them some respect, honoring them for their wise men and perhaps even
accepting from them a remarkable contribution to Scripture, the Book of
Job (Madeleine S. Miller and J. Lane Miller 1961, 149).
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After the conquest of Judah by the Babylonians, the people of Edom
were permitted to settle in southern Palestine. They were driven out of
Edom by the Nabataeans, who conquered the land and built their own cit-
ies, such as Petra. They prospered in southern Palestine for the next four
centuries until they were conquered by Judas Maccabeus (163 B.c.) and
John Hyrcannus (ca 125 B.c.). Hyrcannus forced them to observe Jewish
rites and laws. Under the Greeks, who called them “Idumeans” and their
country “Idumea,” they were incorporated into the Jewish nation. With
Antipater, the Idumean dynasty, including the infamous Herods, ruled over
Judea into the period of the Romans. According to Josephus (4:4, 5), just
before the siege of Jerusalem (70 A.p.), 20,000 Idumeans fought on behalf
of the Zealots who were besieging the Temple. “Idumaecans were admitted
as defenders of the Holy City. Once within, they proceeded to rape, rob,
and kill, sparing neither priests nor populace in their orgy of blood”
(Madeleine S. Miller and J. Lane Miller 1961, 149-50). This was their last
act as a separate people. The prophesy of Genesis 27:40 was fulfilled in the
history of this people: “And by thy sword shalt thou live, and thou shalt
serve thy brother, and it shall come to pass when thou shalt have the domin-
ion, that thou shalt break his yoke from off thy neck.” Unfortunately for
them, the assertion of Jesus was also fulfilled: “all they that take the sword
shall perish with the sword” (Matt. 26:52).

Like the other near neighbors of Israel, they were not welcome into the
congregation until the fourth generation. They probably worshipped
Hadad /Baal and El, as well as a god named Qaus/Qos, of whom little is
known. Pitard notes that it is not even clear whether he is a war god or a
storm god. They may, in fact, have included Yahweh in their pantheon
(Wayne T. Pitard 1993, 179). See also History in the Bible.
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Education

(Prov. 1:7) For most of antiquity, Jewish children learned the rudiments of
life, language, work, morality, and faith from their mothers. Until they were
weaned (often at 3 years old), both boys and girls were largely in the care
of their mothers. Then, until they were adolescents, the home—with both



father and mother present—was their school. Here girls studied practical
skills such as cooking, spinning, and weaving; boys watched their fathers,
learning from them the secrets of plowing, herding, hunting, and carpen-
try. Adolescent girls remained with their mothers to learn the chores of
women, and the boys moved into the masculine world, where their fathers
taught them their crafts and the rabbis drilled them in their faith. It was