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CHAPTER 1

INTRODUCTION AND METHODOLOGY

In this study, the plant metaphors of the Septuagint of Isaiah will be analyzed in order
to gain further insight into the translation technique of this unique book. This introductory
chapter begins with a survey of previous scholarship on the metaphors in the LXX. Then a
brief introduction to modern views of metaphor is given, followed by a description of the
views of metaphor and the rhetorical training that belong to the context in which the LXX-Isa
translator worked. Finally, the method this study will follow is described, along with its

outline.

1.1. Metaphors in the Septuagint

1.1.1. Metaphors in the Septuagint in General

Scholarship on metaphors in the Septuagint is surprisingly scant. In 1889, Edwin
Hatch commented on how differences between Biblical and Classical Greek were in part due
to their differences in time, location, and the people using them.' These differences among
other things, account for the differences in metaphors used.” Regarding special differences
between the Greek and the Hebrew of the Old Testament, Hatch noted that the LXX
sometimes changes the metaphors, sometimes adds metaphors, and sometimes subtracts
them.’

Most scholarship on the rendering of metaphors in the LXX has been centered around
the discussion about the translation of anthropomorphisms and anthropopathisms. C. T.
Fritsch made the argument in 1943 that many anthropomorphisms and anthropopathisms were
taken into the Greek with few cases of alteration, yet certain expressions were systematically
avoided.* Some scholars objected to the idea that the LXX had anti-anthropomorphic
tendencies, most notably H. M. Orlinsky.’ His studies focus on body parts ascribed to God; he

' Edwin Hatch, “On the Value and Use of the Septuagint,” in Essays in Biblical Greek (Oxford: Clarendon,
1889), 3-4.

* Hatch, “On the Value and Use of the Septuagint,” 9.

? Hatch, “On the Value and Use of the Septuagint,” 17-18.

* C. T. Fritsch, The Anti-Anthropomorphisms of the Greek Pentateuch (Princeton: Princeton University Press,
1943), 62. He even points out exceptions to both the anthropomorphisms that are retained and to those that are
usually removed.

> See for example: H. M. Orlinsky, “The Treatment of Anthropomorphims and Anthropopathisms in the LXX of
Isaiah,” Hebrew Union College Annual 27 (1956): 193-200; and H. M. Orlinsky, “Studies in the LXX of the



concludes: "whether he [the translator] did or did not find anthropomorphisms and
anthropopathisms offensive, he reproduced the Hebrew terms literally and correctly;"® and
that what are called anti-anthropomorphisms "are the result of nothing more tendentious than
mere stylism, with theology and philosophy playing no direct role whatever in the matter."’
Several of his students conducted further studies, such as Bernard Zlotowitz, who concluded
regarding the translations that were not literal: “the sole motive was to make the Hebrew
phrase intelligible, but not to avoid any anthropomorphism.”

In a study along similar lines, Staffan Olofsson researched metaphors and epithets
used of God to investigate the theological exegesis of the LXX (mostly focused on the
Psalms).” He concludes that most purported examples of anti-anthropomorphisms and
“theological toning down” can be otherwise explained.'’ He admits that the LXX seems
reluctant to see God literally, but avoiding anthropomorphic metaphors has more to do with
the translator’s linguistic understanding of the expression than with conscious exegesis.'" His
analysis of terms used both metaphorically and non-metaphorically shows that the
metaphorical passages were “in most passages not creative, living images, but more or less
stereotypes for the protection and help of God. This is further emphasized through the
interchangeability of some of the terms.”'? The theological factors he found that influenced
changing metaphors include a reluctance to use terms similar to those used of pagan gods and
also a desire to emphasize God’s transcendence over creation.'”

Since Olofsson’s book, there have been a few studies on metaphors in the LXX
without reference to anthropomorphisms or divine language. David A. Baer studied the
ideology and theology of LXX-Isa 56-66 and noted an unsystematic tendency to creatively
deflect anthropomorphic language about God.'* Johann Cook has addressed the issue of LXX
Proverbs’ translations of the strange woman metaphor.'® He examined the LXX rendering of
Proverbs 1-9 and argues that while the Greek in places retains the metaphor of the strange

woman, it nuances the translation as a whole to point to the metaphor’s interpretation as being

Book of Job. III, On the Matter of Anthropomorphisms, Anthropopathisms, and Euphemisms,” Hebrew Union
College Annual 30 (1959): 153-67; 32 (1961): 239-68.

® Orlinsky, “The Treatment of Anthropomorphims and Anthropopathisms in the LXX of Isaiah,” 200.

7 Orlinsky, “The Treatment of Anthropomorphims and Anthropopathisms in the LXX of Isaiah,” 194.

¥ Bernard M. Zlotowitz, The Septuagint Translation of the Hebrew Terms in Relation to God in the Book of
Jeremiah (New York: Ktav Publishing House, 1981), 183.

? Staffan Olofsson, God Is My Rock: A Study of Translation Technique and Theological Exegesis in the
Septuagint (ConBOT 31; Stockholm: Almqvist & Wiksell, 1990).

10 Olofsson, God Is My Rock, 149.

= Olofsson, God Is My Rock, 149.

12 Olofsson, God Is My Rock, 151.

13 Olofsson, God Is My Rock, 151.

" David A. Baer, When We All Go Home: Translation and Theology in LXX Isaiah 56-66 (JSOTSup 318;
Sheffield: Sheffield Academic Press, 2001), 159. He also notes some translations he classifies as
“demetaphorization,” 66, 110, 222.

'3 Johann Cook, “m71 nwK (Proverbs 1-9 Septuagint): A Metaphor for Foreign Wisdom?” ZAW 106:3 (1994):
458-76.



foreign wisdom, specifically Greek philosophy.'® M. V. Fox took up this same issue and
argued that the metaphorical or symbolic meanings of the strange woman vary: in chapter two
she is demetaphorized simply into bad counsel, in chapter five she is primarily a trollop but
also a symbol for folly, in chapter six and seven she again is an adulteress but with no explicit
symbolic interpretation, and in chapter nine she can represent not foreign philosophy but
foreign thought, religion and ways in general that should be avoided by Jews living in
diaspora.'” Matthew Goff also addressed this issue with his own study of the woman of folly
in LXX Proverbs and 4Q184. He believes neither text consistently tries to turn the woman
into an abstract symbol, but both do move toward abstraction.'®

Jan Joosten investigated how similes are translated in the Septuagint, focusing on

translation technique mostly at the syntactical level."”

He classifies four types of similes used
in Hebrew and adds a catch-all category for other constructions which occur infrequently.*
He concludes that the LXX disregards representing the various types of Hebrew constructions,
and opts instead for rendering “accurately the sense of the source text,” largely due to
differences in the grammars and syntaxes of the two languages.”' He proceeds to show the
variety of ways Greek can construct similes (which are not used to correspond to the Hebrew
constructions, though some are similar) and gives statistics for which constructions various
LXX books prefer.?

More recently, Antje Labahn researched how the LXX of Lamentations translates and
presents the metaphors of 3:1-21.% She argues that there is a great variety of how metaphors
are translated and that how the translator treats them is integrated into his understanding of the
concepts that extend throughout the chapter.”* The main concept is that the LXX understands
the song explicitly as that of Jeremiah (LXX-Lam 1:1) and so interprets (including the
metaphors) to reflect the experience of Jeremiah, particularly his increasing suffering.> She
makes the observation that the translator both receives the Hebrew metaphors and produces
new metaphors in Greek, though it is unclear whether the change in the metaphors he

produces are due to his understanding of the Hebrew or his effort to produce a sound Greek

'® Cook, “a71 7YX (Proverbs 1-9 Septuagint),” 474.

7M. V. Fox, “The Strange Woman in Septuagint Proverbs,” JNSL 22 (1996), 42-43.
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text, and so we must be content with observing the shifts in meaning.”® Also, she points out
that the reception process of a metaphor extends its versatility, but once a rendering is given a
limited number of meanings (overlapping, no doubt the original meanings to some extent) are

carried through to the new text.”’

1.1.2. Metaphors in Septuagint Isaiah

Besides Orlinsky’s article on the antrhopomorphisms of LXX-Isa,*® there are very few
works that specifically treat the metaphors of LXX-Isa. G. B. Caird in his book on the
imagery of the Bible notes that the LXX occasionally avoids anthropomorphisms that seem
irreverent to the translator, such as in Exod 15, 24, and Psa 17.%° He comments specifically
about LXX-Isa, saying: “On occasion he will take Isaiah’s vigorous metaphors with flat-
footed literalness. He turns ‘Your silver has become dross, your wine mixed with water’ into
“Your money is counterfeit, and the merchants are diluting the wine with water’ (1 :22).”30
Later he explains that while the Hebrew metaphor is about the general moral state of the
nation, the LXX understands them to literally refer to coinage and wine.”' Various other
scholars have commented on the translation of metaphors in passing,’> but their studies did
not set out to investigate them.

Joosten’s work on similes in the LXX concludes regarding LXX-Isa, that unlike most
LXX translators (which use two or three), LXX-Isa used all four types of syntax to render
similes.”® He says this is yet more evidence for the well-known independence and freedom of
the LXX-Isa translator.™*

The most extensive work treating metaphors in LXX-Isa is chapter five of Joseph
Ziegler’s book Untersuchungen zur Septuaginta des Buches Isaias.” In this chapter, Ziegler
argues that the translator considered himself authorized to render the text freely: the Greek of
Isaiah removes Hebraisms, is often very literal, and is usually in some way related to the

Vorlage, but at the same time it is both a translation and an interpretation.*® Ziegler believes
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interpretation occurs most strongly in figurative expressions, allegories, and the like.”” He
explains numerous examples to support his argument that metaphors are rendered freely
because the translator was interpreting them based on his conception of the passages’ meaning
and on the context or parallel passages of Isaiah.*® Ziegler does not claim to offer a complete
catalogue of the types of metaphor renderings, nor does he treat all of the metaphors in LXX-
Isa, he simply offers a few examples of ways metaphors are rendered to support his thesis.

Ziegler points out three specific reasons for metaphors not being rendered literally:

1) When the image is too tangible or coarse and so is ameliorated;

2) When unknown references or vocabulary are interpreted by the translator;

3) When impersonal expressions are rendered personally by the translator.”

He gives several examples for each of these reasons and gives some examples that can be
described by multiple of these reasons and others that do not clearly fit into any of these
categories.

He also shows that the translator did not feel obligated to render a word or image
literally. For example, the translator knew the definition of "?:;), translating it literally with
oxelog on numerous occasions (10:29(28); 39:2; 52:11; 54:16-17; 65:4).40 But in nearly as
many places he also translated it freely to fit the (perceived) context: for example, in 13:5,
npr "731 becomes xal of dmhopdyot adrod;* in 18:2 &Qi"{?:);ﬂ becomes xal émaToAg
BuPAivag; and in 61:10 :j’?;) TN ﬂ'?:;);)] becomes xal wg VOUbNY xaTeX6TUNTEY (e
éaouw.

Ziegler finishes the section by discussing Isa 22:15-25 and 27:2-5, passages he
describes as characteristic for the translation technique of the LXX-Isa.** Both of these
passages are quite different from the Hebrew, though can be in large part traced back to the
Hebrew. Ziegler argues that the metaphors in these two passages are rendered freely because
the translator was interpreting in each case based on his conception of the passage’s meaning
and on the context or parallel passages of Isaiah.**

The second part of Ziegler’s chapter is on comparisons (Vergleiche).* He notes that
LXX-Isa usually translates the Hebrew 2 with d, doel, or domep.*® When a whole sentence is

used as a comparison, 6v Tpémov stands for WK, and also for the Hebrew construction 2

37 Ziegler, Untersuchungen, 81.
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with the infinitive of a verb.*” Sometimes 1 is read as 3 and in one place "2 is read as 2. Also,
1 is read for the preposition 5, especially in the construction: :7 "7 "to become something."*®
Often, Ziegler notes, the comparative particle g is interjected where something like the
Hebrew 2 is absent.”’

Ziegler treats a plethora of comparisons, each in great detail. He argues that sometimes
free translations are the result of a misunderstanding of vocabulary (or due to the difficulty of
the Hebrew),”® or of a harmonization (or influence of a parallel text),”’ or are expanded based
on context,” or to better emphasize a theological point,” or even to fit the cultural context of
the translator’s own time.”* He argues that the translator at times extended similes or added
elements, even adding comparisons,” including negations,” to create a sensible meaning in
Greek.”’

In the other work that specifically addresses the rendering of metaphors in LXX-Isa,
Arie van der Kooij shows that the interpretation of metaphors is a characteristic of LXX
Isaiah which it shares with Targum Jonathan of the Prophets.”® The LXX in general tends to
render metaphors literally, but he mentions a few examples of interpretive renderings; LXX-
Isa, though, has far more.” He gives various examples of different ways metaphors are
interpreted. First, he shows how in Isa 1:25 the LXX interprets the refining metaphor as God
removing the wicked.®® He shows how in 5:14b the LXX interprets the metaphors personally,
as representing specific groups of people, so “dignity” is rendered as “glorious ones,”
“multitude” is rendered “great ones,” and “uproar” is rendered “rich ones;” he points out that
this is also how the Targum interprets the passage.®’ Similarly, he shows how Isa 10:33-34 is
rendered by the LXX so that the tree metaphors are interpreted as referring to specific people:
“the glorious” and “the proud;” similarly, the Targum renders the metaphors personally.®* In
1:10, he shows how the LXX has interpreted the metaphor “a signal,” a term the translator

knows, by substituting the word “to rule.”®® The LXX interprets many of the metaphors in Isa
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22:22-24, as van der Kooij describes, often by substituting individual words. In 22:22 the
translator connects the idea of a “‘shoulder” to “leading” (as in 9:6) and so interprets the
metaphor as “to rule.”® Similarly, in 22:23, “peg” is interpreted as “a ruler,” and in 22:24 “to
hang” on the peg is interpreted as “to trust” in the ruler.®> He shows a similar interpretation in
23:17, where “play the harlot” (NJM) is interpreted in the sense of “to trade” (i137) and is
rendered that Tyre will be a port of merchandise; this is similar to the Targum’s rendering.®
Finally, he gives an example of interpretation, based on similar metaphors in the Hebrew
Bible and Mesopotamian literature, where, in 31:9b, “fire” and “furnace” are interpreted by
the LXX as “seed” and “kinsmen.”®’ This tendency to interpret metaphors is typical of the
Targum, so it is interesting to see it at work already in LXX-Isa; also of interest are the

specific interpretations of metaphors in LXX-Isa that are similar to those of the Targum.

1.1.3. Metaphor Translation Strategies

While Ziegler has offered a few reasons for why a metaphor was translated in a special
way, in this section we will look at zow metaphors can be translated. A few studies have
pointed out the various metaphor translation strategies used by LXX translators. In the
concluding chapter (4.1.) we too will catalogue how LXX-Isa renders metaphors according to
various available translation strategies.

Metaphors often depend on cultural perceptions, and different cultures organize
concepts differently.®® So metaphors can not always be translated literally but require the
translator to overcome difficulties both in their source text and also with difficulties in the
target text (or culture).69

Edwin Hatch noted, in his own words, how differences in culture had an effect on how
metaphors were translated in the LXX.”® Hatch pointed out three different ways in which the
translators modified metaphors in their translations:

1) Sometimes metaphors are changed (Micah 3:2: 27X “he loved” rendered {yteiv “to

seek™);

2) Sometimes metaphors are “dropped” (Isa 6:6: "1 “then flew” becomes dmeotdiy

“was sent”);
3) Sometimes metaphors appear to be added (Jer 5:17: WW1 “he destroyed” becomes

dodv “to thresh”).”!
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It is noteworthy that his examples are all of substitutions of one word.

More recently, Antje Labahn, in her study of the LXX-Lam 3:1-21, finds six
categories into which LXX-Lam’s renderings of metaphors fit:

1) Retained metaphors;

2) Removed metaphors;

3) Metaphors changed into similes;

4) Interpreted metaphors;

5) New metaphors due to intratextual references;

6) New original metaphors.”*

That such a short passage has so many different strategies for rendering metaphors shows the
versatility and skill of the translator, and shows he is willing to reshape the metaphors to serve
particular functions in the translated text.”” Ziegler has made nearly the same observation
regarding the LXX-Isa translator,”* and so we should not be surprised to see a varied and
versatile treatment of metaphors in LXX-Isa.

Theo van der Louw has a short excursus on the translation of metaphors in his book
that bridges translation studies with Septuagint studies.”” He points out that metaphors are
often divided into lexicalized metaphors, conventional metaphors, and original metaphors.”®
He says that original metaphors are often the easiest to translate, since conventional and
lexicalized metaphors are often language or culture specific.”’ He claims that metaphors
should not be counted as a separate kind of transformation, but merely a problem area that can
be solved in different ways.”® Van der Louw shows how the various strategies for translating
metaphors are essentially the same transformations that are used to translate any kind of text.
The strategies he lists are:

1) Reproduction of the same image;

2) Reproduction of the same image plus its sense;

3) Replacement of a stock metaphor with an established metaphor in the same

sphere;

4) Translation of a metaphor with a simile;

5) Translation of a metaphor with a simile plus its sense;

6) Translation of a metaphor’s sense;

7) Deletion of the metaphor if it is redundant;

2 Labahn, “Bitterkeit und Asche als Speise,” 147-83. She considers this only five categories, but I have divided
“new metaphors due to intratextual references” and “new original metaphors.”
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8) Rendering non-figurative language by a metaphor.”

From the perspective of descriptive translation theory, Gideon Toury has proposed six
ways metaphors could be translated:

1) Translating the metaphor into the “same” metaphor;

2) Translating the metaphor into a “different” metaphor;

3) Translating the metaphor into a non-metaphor;

4) Not translating the metaphor but omitting the line;

5) Translating a non-metaphor into a metaphor;

6) Adding a metaphor where there is no equivalent in the source text.*
These six categories seem complete, but each taken individually is somewhat broad. The
second category, for example, includes two widely different translation strategies. Using a
“different” metaphor could mean using a simile instead of a metaphor (or vice versa) as well
as using a completely different metaphor (either a newly invented one for the text or one
taken from the common usage of the target language). Likewise the third category includes
simple substitutions (“power” for “hand”) or more extended exegetical explanations. In our
conclusions (4.1.) we will catalogue the translation strategies used in LXX-Isa along similar

lines, though with narrower categories.

1.1.4. Summary

As this survey has shown, the question of the translation of metaphors in the
Septuagint as a whole arose as vague observations and was developed primarily in regard to
language for God and as an example of theological exegesis. More recently, along with the
general interest in metaphors in Biblical scholarship, the translation of metaphors has been
considered worthy of study apart from questions of divine language. The situation in the
Septuagint of Isaiah is similar, except that Ziegler and van der Kooij were interested in the
metaphors as opportunities for the unique qualities of the translator’s ideas and methods to
manifest themselves. Recently, van der Louw and Labahn have categorized some translation
strategies used in the LXX for rendering metaphors. While much good work has been done on
the rendering of metaphors in the Septuagint, there is still room to expand and elaborate,

particularly in the case of the unique work LXX-Isa.
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1.2. Modern Views of Metaphor

Metaphor scholarship is a rapidly growing field of study, expanding from literary
studies into linguistics, philosophy, psychology, neuro-science and many other areas. While
many issues are still being explored and discussed, it is worthwhile to briefly survey the major
trends in order to better frame how we will approach thinking and talking about metaphors.
This section consists of a brief survey of the history of modern metaphor scholarship as well

as a survey of how this scholarship has been adopted in Old Testament studies.

1.2.1. A Brief Survey of Modern Metaphor Scholarship

As we will see, modern metaphor theories claim to describe universally how humans
use metaphors, and so some features of these theories should be useful in our analysis of
LXX-Isa. Also, these theories provide terminology that will be useful in describing metaphors.
Here we will survey the relevant scholarship, and we will outline our own approach to
metaphors below (1.4.1.).

Starting with I. A. Richards’ lecture series in 1936, metaphor has been widely
recognized as an integral part of how we communicate and how we understand the world
around us. In his lectures, Richards challenged many of the dominant theories and practices
concerning metaphors. He argued that Aristotle is mistaken in his Poetics in his assertions
that: 1) Having an “eye for resemblances” is a special gift some people have, while in fact this
is vital for learning and speaking; 2) Good use of metaphor cannot be taught, but we must
somehow learn this; 3) Metaphor is something special and exceptional in the use of language,
instead of an “omnipresent principle of language.”® To Richards, metaphors are not simply
the replacement of one word with another, they are “two thoughts of different things active
together and supported by a single word, or phrase, whose meaning is a resultant of their
interaction.”®? Metaphors are not a verbal matter, but are an interaction of thoughts; and
thought itself is metaphoric.* A further contribution is his attempt to offer vocabulary for
analyzing metaphors. He calls the meaning or topic of the metaphor its tenor and the image
that is used its vehicle.® Also, he warns that not being able to describe why or how a
metaphor works, does not mean that the metaphor does not work. %6

Max Black was also an important early contributor to the development of modern

metaphor scholarship. He offers terminology for describing metaphors as well, calling the
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image the focus and the rest of the statement the frame.®” He describes two common views of
metaphor, and offers his own third view. He calls the first the substitution view, where a
metaphor is simply a different way of saying something, so that a metaphor could be
paraphrased in literal language.*® The second view is a variation of the first; he calls it the
comparison view. The comparison view is that metaphor is really just a special kind of
simile.®” Black calls his own view the interaction view of metaphor. He describes metaphors
as highlighting certain commonplaces of the focus and the frame in order to organize our view
of the subject of the metaphor; metaphors filter certain aspects, selecting the ones to be
emphasized.”® A metaphor for Black, then, is more than the transfer of meaning between
words, it is a way of filtering an interaction between ideas. In Black’s other work on
metaphors, he continues to fight the idea that metaphors are a matter of saying one thing and
meaning another, as well as the opposite tendency of some to turn everything into metaphor.”’
He also offers further vocabulary for describing metaphors,”* though it does not seem to have
been adopted by many. He recognizes that metaphors can be restated as similes, but
emphasizes that much is lost in this restatement.” Black critiques attempts to objectively test
for the presence of a metaphor, since no test will work all the time, and other rhetorical
figures may also be identified by a given test.”* He also argues that metaphors can be creative
in how they can offer us a new perspective of something that was not previously available, in
the same way that cinema could offer a view of a horse running in slow motion, which no one
had seen before.”

Another important moment in the development of metaphor theory was the work
resulting from a 1978 symposium which would become the book “On Metaphor,” edited by
Sheldon Sacks.”® Scholars from a variety of disciplines contributed to the study of metaphors,
discussing various aspects of how they are formed and function. For example, Ted Cohen
shows how metaphors can create intimacy by using knowledge or experiences common to the
speaker and audience.”” Wayne C. Booth suggest the evaluation of a metaphor needs to take

198

into account its context, which is not only a literary matter but also cultural.”” Paul Ricoeur
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argues that metaphors convey information in part by stimulating our imaginations and
feelings in such a way as to “elicit feelings that we mistakenly hold for genuine information
and for fresh insight into reality.””” Many of the articles in this book contributed to the ever
growing and ever better stated cognitive view of metaphors.

The most detailed and systematic argument for the cognitive (sometimes called
conceptual) view of metaphor is George Lakoff and Mark Johnson’s book Metaphors We Live
By. The idea behind cognitive metaphors is that they are not just a feature of our language,
metaphors are how we actually conceive of abstract concepts.'” For example, Lakoff and
Johnson show that we typically conceptualize arguments in terms of war. This is why we use
metaphors that say: I won that argument; we got in a fight; she shot down my argument; his
claims were indefensible, etc.'” The type of metaphors we use reflect how we conceptualize
an idea. They go into great detail showing different types of metaphors (such as orientational,
ontological, personification, etc.) and how metaphors find coherence, are structured, and are
grounded. They show that many conceptual metaphors are common to many cultures, such as
orientational metaphors.'?* Also of note is their assertion that conceptual systems are
grounded in our experiences, including physical and cultural experiences.'” This last point
helps explain why we can understand new metaphors, based on our experiences, and why
metaphors from other cultures can be difficult to understand.

The conceptual view of metaphor has become the dominant perspective, though it has
been challenged. For example, Dan Sperber and Deirdre Wilson have tried to put metaphor on
a continuum of language somewhere between literal language and hyperbolic language.'®
Also, Donald Davidson has argued that metaphors mean nothing more than what they say
literally.'® The conceptual view has also been expanded in various ways. For example Gilles
Fauconnier and Mark Turner have elaborated the theory by saying cognitive metaphors
involved complex integration networks involving more conceptual spaces than the simple
pairs (source and target spaces) often given.'® This theory is often called conceptual blending
or mapping, and attempts to describe not only metaphor, but how we think and speak.'”’

In the past twenty years another major shift has taken place in the study of metaphors.

This shift is well illustrated by comparing the table of contents of the second and third edition
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of the Cambridge Handbook of Metaphor and Thought. In the second edition, articles are
mostly theoretical, written by literary critics, linguists, philosophers, with a few contributions
from psychologists and scientists. The third edition, however, only has a few contributions
from the traditional fields from the humanities, and is dominated by psychologists, neuro-
scientists, biologists, and even has many contributions from those studying artificial
intelligence, music, art, and dance. The study of metaphor is now inextricably bound to the
study of linguistics and cognition, and is benefiting from studies both from the hard sciences
and the arts.

It is worth mentioning a few insights metaphor theorists have made regarding the
translation of metaphors. Raymond Gibbs Jr. talks about the paradox of metaphor: metaphors
can be creative, novel, and culturally sensitive and still be rooted in experiences common to
many people.'” Indeed, certain conceptual metaphors do exist across temporal and cultural
boundaries,'” but this does not mean that conceptual metaphors can always explain how a
given specific metaphor is used or understood, particularly when dealing with metaphors from
another culture. David Punter goes so far as to say ‘“Metaphors are not universals. They
depend upon cultural and social perceptions, but we can also go one stage further than this
and say that metaphors ground our perceptions.”'' When examining how a metaphor is
translated it often becomes clear that different cultures organize concepts differently, as

Fauconnier says:

different cultures organize their background knowledge differently. Good translation, then, requires a
quasi-total reconstruction of the cognitive configurations prompted by one language and a determination
of how another language would set up a similar configuration with a radically different prompting system

and prestructured background.1 1

But of course not all translators bother to do this. Translators who lack a theoretical
framework have to deal with difficulties of metaphors both in their source text and also have
to deal with difficulties in the target text (or culture).''” This is an important point for our
study in that the translator had to bring metaphors not only into a new language but into a new
culture; to effectively do so, it at times required him to depart from a literal translation

technique.

1.2.2. Metaphor Scholarship in Old Testament Studies
Old Testament scholarship has long been enriched by a wide variety of methods taken

from other fields. Studies in the rhetorical features of the Old Testament have benefited from

1% Raymond Gibbs Jr., “Metaphor and Thought: the State of the Art,” in The Cambridge Handbook of Metaphor
and Thought (ed. Raymond Gibbs Jr.; 3 ed.; Cambridge: University Press, 2008), 5.

19 Lakoff and Johnson, Metaphors We Live By, 24.

1o Punter, Metaphor, 104.

" Fauconnier, Mappings in Thought and Language, 188-89.

12 Toury, Descriptive Translation Studies and Beyond, 84.
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the on-going discussion of conceptual metaphors, but as Pierre van Hecke notes, studies of
biblical metaphor have a large variety of approaches.''® In this section, we will survey how
Old Testament scholars have adopted modern theories of metaphor in order to better
contextualize the current study and to introduce some works that will be useful for its analysis
of Hebrew Metaphors.

In approaching the metaphors of the Old Testament, one must be aware both of the
benefits metaphor scholarship has for our understanding of metaphors, and that the ancient
writers of the Old Testament had very different ideas (ideas probably not explicitly developed
or articulated) about metaphors. Biblical scholarship tends to take one of two approaches:
from the text toward the ancient theory and usage, or from modern scholarship to better
understand the ancient text.''*

Luis Alonso Schokel in his manual of Hebrew poetics describes imagery in terms that
seem to combine traditional views of metaphor with modern theories.''” His approach is
mostly from the biblical text itself, and so his categorization is very helpful for Biblical

116 118 119 and ViSiOHS.lZO

studies. He defines separately metaphor,''® symbol,'"” allegory,''® parable,
Of particular interest are his comments describing premetaphor as an opposite extreme of
lexicalized images. Schokel notes that what may appear to moderns as a metaphor may have
been the way ancients actually thought of things. He gives as examples, that the sun moves
across the sky, or that various organs are the seat of corresponding emotions.'*!

Another approach to metaphors in the Old Testament is to draw from New Testament
scholarship, particularly from discussions of parables. In Kristen Nielsen’s book There Is
Hope for a Tree: The Tree as Metaphor in Isaiah, she profits greatly from scholarship on

k.122

parables, though she also uses some theory from Max Blac A benefit to this approach is

that it reminds us that so called metaphors in a prophetic book were probably conceived of

113 pierre van Hecke, “Introduction,” in Metaphor in the Hebrew Bible (ed. Pierre van Hecke; BETL
CLXXXVII; Leuven: University Press, 2005), 1-2.

"% David Aaron describes two main ways Old Testament scholars approach metaphors as being either subject
based, or based on Lakoff’s theories. David Aaron, Biblical Ambiguities: Metaphor, Sematics, and Divine
Imagery (Leiden: Brill, 2001), 9-11. Another description of OT scholarship’s approach to metaphors can be
found in Marc Zvi Brettler, “The Metaphorical Mapping of God in the Hebrew Bible,” in Metaphor, Canon and
Community: Jewish, Christian and Islamic Approaches (eds. Ralph Bisschops and James Francis; Oxford: Peter
Lang, 1999), 219-22.

51 uis Alonso Schokel, A Manual of Hebrew Poetics (trans. and revs. Luis Alonso Schokel and Adrian Graffy;
Roma: Editrice Pontificio Istituto Biblico, 1988), 95-141.

116 Schokel, A Manual of Hebrew Poetics, 108.

17 Schokel, A Manual of Hebrew Poetics, 110-12. We will discuss these other terms below.

"8 Schokel, A Manual of Hebrew Poetics, 109.

9 Schokel, A Manual of Hebrew Poetics, 113-14.

120 Schokel, A Manual of Hebrew Poetics, 118-20.

2! Schokel, A Manual of Hebrew Poetics, 101-2. Cf. Aaron, Biblical Ambiguities, 11, who says many OT
metaphors are “a modern-made smoke screen to obfuscate truths interpreters would rather not confront when it
comes to the religion(s) of biblical literature.”

122 Kirsten Nielsen, There Is Hope for a Tree: The Tree as Metaphor in Isaiah (JSOTSup 65; Sheffield: JISOT
Press, 1989), 26-68.
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quite differently than a modern would conceive of a metaphor. While most metaphors used in
a prophetic book are not parables either, they do share in common that they were probably
considered to be a mashal. A drawback to this approach is that some NT parable discussion
seems in a large part concerned with departing from medieval detailed allegorical readings of
the parables; this sort of discussion follows a different line than is immediately useful to
understanding the nature of metaphors in prophetic discourse.'* However, much discussion
of NT parables centers around their nature and that of OT meshalim. For example, Stephen
Curkpatrick shows how the translation of YW with mapaBoly is inadequate,'** since
Aristotle understood mapa oAy to have a more specific meaning than the biblical
understanding of 5wWn.'%

Some Old Testament scholars have adopted cognitive metaphor theory and integrated
it into their work, such as Peter W. Macky who developed a method for interpreting the
metaphors in the Bible.'*® Marjo C. A. Korpel compiled many examples of parallel metaphors
for the divine in Biblical and Ugaritic literature.'®” While she uses cognitive metaphor theory,
her work is more of a compilation than a deep analysis, though she offers remarks for further
study.'?® More recently Alec Basson demonstrated how the Old Testament uses the cognitive
metaphor “people are plants.”'* Eric A. Hermanson offers a summary and critique of other
scholars’ approaches to biblical metaphor.'** He offers tests to see when metaphors are
present and he praises work that not only looks at the metaphors of a given biblical book, but
that contribute to our understanding of the conceptual frameworks of the authors of the
book."*' Olaf Jikel summarizes the main tenants of cognitive metaphor theory and then shows

how it can be applied to the OT by analyzing journey and path metaphors.'** Similarly, M.

' Indeed, as Marjo Korpel has shown, the ancients did use “large-scale metaphors approaching purely
allegorical composition” as can be seen by early exegesis. Marjo C.A. Korpel, “Metaphors in Isaiah LV,” VT 46
(1996), 54.

124 Robert Lowth long ago commented on this equivalence, “which in some respects is not improper, though it
scarcely comprehends the full compass of the Hebrew expression.” Robert Lowth, Lectures on the Sacred Poetry
of the Hebrews (trans. G. Gregory; London: J. Johnson, no. 72, St. Paul's Church-Yard, 1787), 78.

123 Stephen Curkpatrick, “Between Mashal and Parable: “Likeness” as a Metonymic Enigma,” Horizons in
Biblical Theology 24.1 (2002 Je): 58-71. We discuss this further below.

126 peter W. Macky, Centrality of Metaphors to Biblical Thought: A Method for Interpreting the Bible (Lewston,
NY: Edwin Mellen Press, 1990). For another method for metaphor criticism, see Goran Eidevall, Grapes in the
Desert: Metaphors, Models, and Themes in Hosea 4-14 (Stockholm: Almqvist & Wiksell International, 1996).
27 Marjo Christina Annette Korpel, A Rift in the Clouds: Ugaritic and Hebrew Descriptions of the Divine (UBL
8; Miinster: Ugarit-Verlag, 1990).

128 Korpel, A Rift in the Clouds, 614-37.

12 Alex Basson, “‘People are Plants’: A Conceptual Metaphor in the Hebrew Bible,” Old Testament Essays 19
(2006): 573-83. Another recent work dealing with plant metaphors in the Hebrew Bible is Claudia Sticher, “Die
Gottlosen gedeihen wie Gras: Zu einigen Pflanzenmetaphern in den Psalmen: eine kanonische Lektiire,” in
Metaphors in the Psalms (eds. P. van Hecke and A. Labhan; BETL 231; Leuven: Peeters, 2010): 251-68.

0 Eric A. Hermanson, “Recognizing Hebrew Metaphors: Conceptual Metaphor Theory and Bible Translation,”
Journal of Northwest Semitic Languages 22.2 (1996): 67-78.

3! Hermanson, “Recognizing Hebrew Metaphors,” 75-77.

B2 0laf J dkel, “How Can Mortal Man Understand the Road He Travels? Prospects and Problems of the
Cognitive Approach to Religious Metaphor,” in The Bible through Metaphor and Translation: A Cognitive
Semantic Perspective (ed. Kurk Feyaerts; Religions and Discourse 15; Oxford: Peter Lang, 2003): 55-86. For a
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Beth Szlos has shown how cognitive metaphor theory: “offers the philosophical
underpinnings that explain where meaning comes from, how meaning develops and is
expressed. This approach treats conventional metaphors as powerful tools of expression of
thought, whereas other approaches treat the conventional as dead.”'* P. van Hecke has shown
how integration networks (conceptual blending) can help us better understand complicated
metaphors.'** By carefully analyzing a metaphor in terms of its source domain, target domain,
the generic domain where certain common elements are focused, and the blended domain
where the implications of the metaphor interact, van Hecke shows how biblical metaphors can
affect how we think about both the source and target domain.'*> Andrea L. Weiss has
developed a means for identifying metaphor and set to work on studying how metaphors
function in the Bible."*® Isaak de Hulster has proposed an iconographic approach to biblical
metaphors for understanding how the ancients understood imagery and to better understand
their mental maps."’

There are numerous more studies bringing the treasure of metaphorical theorists into

the realm of Old Testament studies,13 8

this brief set of examples has shown the sorts of studies
that are being done. It is impossible to evenly adopt a set of theories that are still in

development, but OT scholars have been able to profit from these theories none the less.
1.3. Ancient Views of Metaphor
While cognitive metaphor theory undoubtedly describes how ancient people used

metaphors unconsciously, to properly study how the LXX translators dealt with metaphors we

must also look at what conscious ideas they may have had about metaphors. In this section,

more recent application of cognitive metaphor theory to “way” metaphors in Deuteroisaiah, see @ystein Lund,
Way Metaphors and Way Topics in Isaiah 40-55 (Tiibingen: Mohr Siebeck, 2007). It is also notable in that he
investigates tests for identifying imagery, 45-50.

133 M. Beth Szlos “Body Parts as Metaphor and the value of a Cognitive Approach: A Study of the Female
Figures in Proverbs via metaphor,” in Metaphor in the Hebrew Bible (ed. Pierre van Hecke; BETL 187; Leuven:
University Press, 2005), 195.

1 Pierre van Hecke “Conceptual Blending: A Recent Approach to Metaphor: Illustrated with the Pastoral
Metaphor in Hos 4:16,” in Metaphor in the Hebrew Bible (ed. Pierre van Hecke; BETL 187; Leuven: University
Press, 2005), 215-31. Similarly, Brettler has called for a metaphorical mapping of metaphors for God in the
Hebrew Bible, Brettler, “The Metaphorical Mapping of God,” 219-32.

135 yan Hecke, “Conceptual Blending,” 220-22.

1% Andrea L. Weiss, Figurative Language in Biblical Prose Narrative: Metaphor in the Book of Samuel (VTSup
107; Leiden: Brill, 2006), 32.

137 1zaak J. de Hulster, “Illuminating Images: An iconographic method of Old Testament exegesis with three case
studies from third Isaiah” (PhD Diss., Universiteit Utrecht, 2008).

1% See especially the scholarship of the European Association of Biblical Studies research group “Metaphor in
the Hebrew Bible;” their publications so far are: P. Van Hecke, ed., Metaphor in the Hebrew Bible (BETL 187,
Leuven: Peeters, 2005); P. van Hecke, and A. Labhan, eds. Metaphors in the Psalms (BETL 231; Leuven:
Peeters, 2010); and A. Labahn, ed., Conceptual Metaphors in Poetic Texts: Proceedings of the Metaphor
Research Group of the European Association of Biblical Studies in Lincoln 2009 (Perspectives on Hebrew
Scriptures and its Contexts 18; Piscataway, NJ: Gorgias Press, 2013).
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we will first look at what Greek writers had to say about metaphor (and that it is likely that
the LXX translators had some exposure to these ideas), then we will look at what can be said
about Jewish views of metaphor at the time of the translator, followed by a summary and

conclusions.

1.3.1. Greek Views of Metaphor

In this section, we will first look at what Greek philosophers were saying about
rhetoric and metaphor. Second, we will describe Hellenistic education, particularly the place
of rhetoric in learning to write and read. Third, we will look at the highest level of education
available, the scholarship in Alexandria, to see what the highest levels of education looked
like. Fourth, we will show examples of Jews who were highly educated in classical literature
and were doing work like that of the scholars in Alexandria, and who were more or less
contemporary to the LXX translators. Finally, we will look at internal evidence within the

LXX to show how some translators used what they learned from the Greeks in their own work.

1.3.1.1. Greek Rhetoric and Metaphors

In ancient Greece, rhetoric was an important part of education. Without knowledge of
rhetoric, effective participation in the democratic process was much more difficult. As a result,
there arose many teachers of rhetoric, and eventually books describing it. In this section we
will describe what was said concerning metaphor.

The earliest known work on rhetoric, written by Protagoras, no longer exists.'*
Likewise Antiphon’s The Art of Speaking is only a short fragment.'*® Part of Isocrates work
Against the Sophists exists, as does his Antidosis, though neither discusses rhetoric and
oratory in a technical way that describes tropes and figures of speech. In his Evagoras, though,
he does list metaphor as one of the devices that poets may use that distinguish poetry from
prose.'*! The treatise written by Alcidamas, On Those who Write Written Speaches/On
Sophists likewise is not a technical rhetorical handbook, but an essay about the superiority of
being able to speak extemporaneously to the ability to write good speeches. Several of Plato’s
dialogues touch on issues of oratory, rhetoric, and sophistry, such as Gorgias, Phaedrus, and
Protagoras. Plato often uses analogies and models to explain difficult concepts, though is
suspicious of imagery and its ability to deceive.'*?

The earliest surviving works that describe metaphor are Aristotle’s Rhetoric and

Poetics. These works are to some extent based on the teachings of Gorgias, Antiphon,

139 See Cicero, Brutus 47, for the claim that Aristotle mentions this book on rhetoric.

91t can be found in Ammonius, Tept diad. Aek. 127.

14t Isocrates, Evagoras, 190.

"2 For a systematic analysis of Plato’s view of imagery, see E. E. Pender, “Plato on Metaphors and Models,” in
Metaphor, Allegory, and the Classical Tradition: Ancient Thought and Modern Revisions (ed. G. R. Boys-Stones;
Oxford: University Press, 2003): 55-81.
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Licymnius, Theodorus, Isocrates, and others, and of course include Aristotle’s own views.!#
In Poetics, he defines metaphor as “the application of a word that belongs to another thing:
either from genus to species, species to genus, species to species, or by analogy.”'** The first
three types of metaphor in this definition are more proper to metonymy or synecdoche.'*
Aristotle goes on to talk about good diction; he says that good diction should be clear, but
impressive diction should use exotic language, such as loan words and metaphor. If one uses
too many metaphors, though, one ends up writing a riddle, and if one uses too many loan
words one writes a barbarism.'*® He says riddles “attach impossibilities to a description of
real things,” in his discussion at achieving clarity and exoticness.'’

In Rhetoric, Aristotle adds little to his definition of metaphor, but does define simile
and describes how to use each. He says that simile is also a metaphor which has an
explanatory word (some form of comparative particle), though is more poetic and should be
used sparingly in oratory.'*® The main distinction for Aristotle, apart from the comparative
marker, seems to be that metaphors are limited to the exchange of words, while similes are
more descriptive, and hence poetic.'* This may be because by metaphor he has mostly what
we would call metonymy and synecdoche in mind, while by simile he has in mind the long
descriptive similes of Homer. Later he also calls proverbs (mapotuiat) metaphors from species
to species, ™ and “approved hyperboles” (ebdoxipolioar OmepBoAal) he also calls metaphors.'’!

Aristotle is often quoted (and criticized) by modern scholars for his statements that the
good use of metaphors can not be taught but requires a natural ability."”> He does, however,

describe how to create good metaphors and how to use them effectively as they are important

143 William Bedell Stanford, Greek Metaphor: Studies in Theory and Practice (Oxford: Blackwell, 1936), 5.

' Aristotle, Poetics, XX1.7-9 [Halliwell, LCL]. Metadopé de £0twv dvdpatos dAoTpiov émidopd etc. It may be
worth modern metaphor theorists giving Aristotle a second look. It seems to me he is not just substituting words
like he is often accused of doing, but brings together names for things, which implies a mixing and association of
the things or concepts to which the names normally belong. Also of note in this area are his comments that
contemplating images help us gain understanding, Poetics IV. Janet Martin Soskice also doubts the typical
descriptions of Aristotle’s theories. Janet Martin Soskice, Metaphors and Religious Language (Oxford:
Clarendon, 1985), 8-10. Eva Feder Kittay likewise says: “The argument can be made that Aristotle pointed out
the cognitive importance of metaphor.” Eva Feder Kittay, Metaphor: Its Cognitive Function and Linguistic
Structure (Oxford: Clarendon, 1989), 2-3. G. Gregory, in an explanatory footnote to his translation of Lowth,
seems to approach cognitive metaphor theory in his description of catachresis: “When a savage experienced a
sensation, for which he had as yet no name, he applied that of the idea which most resembled it, in order to
explain himself. Thus the words expressing the faculties of the mind are taken from sensible images, as fancy
from phantasma; idea in the original language means image or picture; and a way has always been used to
express the mode of attaining our end or desire...The principle advantage which the Metaphor possesses over the
Simile or Comparison, seems to consist in the former transporting the mind, and carrying it nearer to the reality
than the latter...” Lowth, Lectures on the Sacred Poetry of the Hebrews (G. Gregory, trans.), 106 nt. 3.

'3 See section 1.D.1 below for definitions of terms.

"% Aristotle, Poetics, XXI1.1-25.

147 Atristotle, Poetics, XXII.

" Aristotle, Rhetoric, IIL4.

" Aristotle, Rhetoric, 111.4.3.

" Aristotle, Rhetoric, I1.11.14.

P! Aristotle, Rhetoric, I1.11.15-16, [Freese, LCL].

132 Aristotle, Rhetoric, I11.2.8. Poetics XXI1.17. See for example Richards, The Philosophy of Rhetoric, 89-90.
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to good style. For Aristotle, the virtue of style is clarity. Using words in their proper sense
makes for clarity, but using tropes makes the discourse elevated, exotic, and charming.'™
Metaphors are important to good style because they help people understand things clearly and
because they are charming and give discourse a sense of exoticness.'”* He says metaphors
need to be appropriate; if you wish to honor something use metaphors that come from
something higher (like saying a beggar prays instead of begs), and to insult you use something
worse.'” They should take their language from things proper to the object but not be too
obvious, either."”® Metaphors should not be too farfetched, but the meaning should be
recognizable almost immediately. To illustrate this he gives the example of “gluing bronze to
bronze with fire.”'>” He also says metaphors should be reciprocal, so that the elements can be
interchangeable. For this he gives the example of saying Dionysus’ shield to mean his goblet,
or saying Ares’ goblet to refer to his shield.'”® Metaphors should come from things that are
beautiful, either in sound, meaning, or to one of the other senses.'”” Using metaphors and
epithets to describe things rather than giving their name creates a lofty style, but if used too
much the discourse becomes too poetical which sort of breaks the illusion and distracts one’s
audience.'®

For Aristotle, bad style is characterized by frigidity (Y0xpa). This sort of style uses too
many compound words, bad epithets (ones that are too long, unseasonable, or too crowded),
as well as inappropriate metaphors.'®' Metaphors are inappropriate if they are ridiculous or
overly dignified, and so they fail to persuade.'®*

Another function of metaphors, besides aiding in clarity, is that they help learning
things easily, which is a pleasant quality of smart and popular sayings.'® While similes have
the same effect, they are less pleasant for Aristotle because they are longer; also since they do
not assert that one thing is another, the mind does not examine a simile in the same way.164
Metaphors must avoid the extremes of being too superficial and so unimpressive or being too

strange and so too difficult to understand at once.'® The best sort of metaphors of the four

153 Aristotle, Rhetoric, I11.2.

154 Aristotle, Rhetoric, I11.2.8.

155 Aristotle, Rhetoric, I11.2.10. The same is true for epithets.

" Aristotle, Rhetoric, IIL11.5.

157 Aristotle, Rhetoric, I11.2.12. This is more an example of catachresis, giving a name by metaphor to something
that is without a name of its own.

18 Aristotle, Rhetoric, I11.4.4. This is really an example of what would today be called metonymy.

" Aristotle, Rhetoric, 111.2.13.

160 Atristotle, Rhetoric, I111.6.

11 Aristotle, Rhetoric, II1.3. An excess of epithets turn the oratory into poetry, which makes the speaker seem
ridiculous or else he may just lose his audience as he lacks perspicuity.

' Aristotle, Rhetoric, II1.3.4.

19 Aristotle, Rhetoric, I11.10. Other qualities of these sayings are antithesis and actuality.

1% Aristotle, Rhetoric, I11.10.3. This is a point often omitted by modern scholars who criticize the ancient view
that metaphors can be restated as similes. Aristotle does believe something is lost cognitively by using a simile in
place of a metaphor! Cf. Max Black, Models and Metaphors, 35-37.

' Aristotle, Rhetoric, I11.10.6.
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kinds described in Poetics for helping in learning things are the proportional (that is, what we
would call metaphor, as opposed to metonymy or synecdoche).'® This sort of metaphor sets
things vividly in the imagination, particularly metaphors that describe inanimate things in
animate terms, such as Homer often does both with his metaphors and similes.'®’

Aristotle’s student Theophrastus also wrote about rhetoric. His work (or works)
survives only in fragments in other writers.'®® Also, a papyrus fragment of Theophrastus has
been found that appears related to Aristotle’s Poetics.'® From what can be gathered in these
fragments, Theophrastus appears to describe rhetoric in much the same way as Aristotle.
According to Pseudo-Longinus, Theophrastus, like Aristotle, says bold metaphors can be
softened by adding “like” and similar phrases.'” One improvement from Aristotle (that has
been transmitted to us) is that he gives the name petouaia to metaphors that involve transfers
from genus to species or from species to genus.'’' Since this work is based largely on
Aristotle, and is in turn with Aristotle influential on Demetrius, we will move on to
Demetrius’ work.

The work On Style by Demetrius is now largely recognized as not being composed by
Demetrius of Phaleron, Theophrastus’ student, but by another Demetrius.'’> Nevertheless, the
author of this work appears to have known the works of Aristotle and Theophrastus, though
perhaps only through intermediaries.'”® The work, as the title suggests, is about how to
achieve different styles, namely, the Grand, Elegant, Plain, and Forceful styles. In the Grand
style, metaphor should be used because it makes the prose attractive and impressive and since
they can express some things more clearly.'’* Metaphors that are too bold can be made safe
by turning them into a simile, or by adding epithets.'”” Some metaphors, though, can create
triviality rather than grandeur.'”® Also, common usage of a metaphor can make it a dead
metaphor.'”’ Demetrius says that in the Elegant style, metaphors in single words can create

178

charm, and allegories can be used to give a colloquial turn of wit."® He also talks about

similes, saying they are extended metaphors,'”” but adding more than a comparative marker

166 Aristotle, Rhetoric, I11.10.7.

167 Aristotle, Rhetoric, IIL11.

1% William W. Fortenbaugh, Dimitri Gutas, and Andrew Barker eds. and transls., Theophrastus of Eresus:
Sources for His Life, Writings, Thought and Influence: Pt. 2: Psychology, Human Physiology, Living Creatures,
Botany, Ethics, Religion, Politics, Rhetoric and Poetics, Music, Miscellanea (Philosophia Antiqua vol. 54,2;
Leiden: Brill, 1992), 508-58.

'% Fortenbaugh, Theophrastus pt. 2, 258-64. For the text and translation, see Appendix 9 in vol 2.

170 Fortenbaugh, Theophrastus pt. 2, 537.

1 Fortenbaugh, Theophrastus pt. 2, 615. Fortenbaugh, Theophrastus vol 8, 261.

172 Fortenbaugh, Theophrastus vol 8, 6.

'3 Fortenbaugh, Theophrastus vol 8, 6.

" Demetrius, On Style, 77-79, 82.

'3 Demetrius, On Style, 80, 85.

176 Demetrius, On Style, 84.

""" Demetrius, On Style, 87-88.

'8 Demetrius, On Style, 142, 151.

' Demetrius, On Style, 80.
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turns the simile into a poetic comparison,'*® which also can add charm in the Elegant style.'®’
In the Forceful style, varying figures of speech (and presumably tropes) creates forcefulness,
as do metaphors and similes, but not detailed poetic comparisons.'** Demetrius is interesting
in that he has clear and prescriptive statements about the use of metaphors to achieve different
effects in different styles, yet the selection and use of metaphors is still left to the subjective
judgment of the orator.

The discipline of Rhetoric continued to develop, taking its most sophisticated and
systematic form in the work of Quintilian. Two additional Greek philosophers are worthy of
mention in this development. Philodemus was an epicurean (born around 110 BC) who wrote
about the place of rhetoric in paidea. He claims to be in line with the founders of his
philosophical school, but is himself too late for our interests. He is worth mentioning to show
that discussion of rhetoric was not limited to peripatetic circles. Unfortunately his discussion
of tropes is too fragmentary to say much about. He does, though, say metaphor is described
(by some uncited rhetoricians) by four types: those that compare animate with inanimate,
animate with animate, inanimate with inanimate, and inanimate with animate.'®> While
Aristotle makes this distinction, it is not the four types he describes. Philodemus is rather
critical of the work of rhetoricians on metaphor; he thinks they fail to describe why the
metaphors they ridicule are faulty, and that they do not say how to create a good metaphor or
even when exactly to use one.'® An even later source is Longinus, who mentions not only
that you should only use two or three metaphors for emotional effect to achieve the sublime in
style; he also mentions Genesis 1 in his work On the Sublime.

We can conclude from this survey that in the Helenistic era there were multiple
rhetorical handbooks in circulation that discussed metaphor. Among the Peripatetics, there
were at least three authors that dealt with metaphor: Aristotle, Theophrastus, and Demetrius.
Perhaps also some of the works or at least the teachings of the Sophists were still in
circulation. Philodemus seems to suggest that even the Epicurians were still discussing
rhetoric (or perhaps again discussing rhetoric), even if in a mostly critical way.

While terminology for tropes was still developing, we can clearly see distinguished
and described in Aristotle what today we would call metaphor, simile, catachresis, metonymy,
synecdoche, and hyperbole. Discussion of tropes seems to be concerned mostly with their use
in poetry and oratory, though there is acknowledgement of their use in daily life, and their

usefulness in teaching. In any case, a person educated in rhetoric in this period should have

%0 Demetrius, On Style, 89-90.

'8! Demetrius, On Style, 160.

82 Demetrius, On Style, 267-71, 272, 272-74.

'83 Philodemus, The Rhetoric of Philodemus (trans. Harry M. Hubbell; Transactions of The Connecticut
Academy of Arts and Sciences 23, Sept 1920; New Haven: Yale University Press, 1920), 298. This corresponds
to Sudhaus’ edition vol 1, 171,2 col XII.

'8 Philodemus, The Rhetoric of Philodemus, 298. This corresponds to Sudhaus 1. 173 Col XV-1.174 col XV.
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had some knowledge of the various types of metaphor and had some instruction in their

proper and improper use.

1.3.1.2. Hellenistic Education

As we have seen, the ancient Greek world had many philosophers thinking about
metaphors and more generally about rhetoric and its proper use. James K. Aitken has asserted
that the LXX translators, along with any literate writer of Greek, would have been exposed to
Greek ideas about rhetoric while learning to write.'®® To evaluate this, in this section we will
look at what students would have been taught when they learned to write and read Greek.

There were of course various forms of education in the Hellenistic age (including
technical and professional training), but our interest is in the éyx0xAtog Taideia, or well-
rounded education.'®® The main task of this education in the east seems to be about preserving
Greek identity, values, language, and literature in the various Greek cities surrounded by

barbarian peoples.'®” As Raffaella Cribiore explains it:

Education was based on the transmission of an established body of knowledge, about which
there was wide consensus. Teachers were considered the custodians and interpreters of a
tradition and were concerned with protecting its integrity. Education was supposed to lead to
a growing understanding of an inherited doctrine.'®

So education was not just about preparing a student vocationally but was about preserving a
certain kind of culture and identity.

Education was by no means standardized, but it was quite regular in the things that
were taught (particularly by the grammarian due to the content of the work studied) and the
sort of exercises used.'®’ Generally, education was based around individual teachers, who
collected students either at his (or occasionally her)l% house or in the corner of some public

191

building such as the gymnasium or palaistra. = For the wealthy it was also possible to hire

185 James K. Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” in On Stone and Scroll: Essays in
Honour of Graham Ivor Davies (eds. James K. Aitken, Katharine J. Dell, and Brian A. Mastin; Beihefte zur
Zeitschrift fiir die alttestamentliche Wissenschaft 20; Berlin: De Gruyter, 2011), 508-509.

'% Mark Joyal, Ian McDougall, and J.C. Yardley, Greek and Roman Education: A Sourcebook (New York:
Routledge, 2009), 123-24.

'87 Raffaella Cribiore, Gymnastics of the Mind: Greek Education in Hellenistic and Roman Egypt (Princeton:
Princeton Universtiy Press, 2001), 9. This goal corresponds to Jason’s goal in building a gymnasium in
Jerusalem in 2 Macc 4:7-15; 1 Macc 1:11-15.

'8 Cribiore, Gymnastics of the Mind, 8. The same could undoubtedly apply to priestly training among the Jews.
189 See J oyal, McDougall, and Yardley, Greek and Roman Education, 124. And Cribiore, Gymnastics of the
Mind, 2-3, 37.

"% For women learning to read and write, see Joyal, McDougall, and Yardley, Greek and Roman Education,
142-43. That some teachers were women, see Cribiore, Gymnastics of the Mind, 47.

! Joyal et al., Greek and Roman Education, 134-38. Joyal et al., say that Gymnasiums were public buildings
that had some intellectual activities associated with them, but were not themselves schools. A Palaistra was a
private ground that could be rented or lent to various teachers, philosophers, or instructors when it was not being
used as a wrestling yard. Joyal et al. also shows some evidence that suggests, at least in some places, at various
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tutors (or purchase slaves) to instruct children at home. We can find lists of the various tutors
that tormented children in Teles the Cynic and Pseudo-platonic Axiochus, they include: the
paidagogos, the paidotribes, the grammatodidaskalos, the music theory teacher, the art teacher,
a teacher of arithmetic, of geometry, teachers of literary criticism, and of equestrian skills.'*?

It should be noted that it was entirely possible for adults be begin or resume education at
various levels, if they had the time and the money."”” For our purposes, we will skip the other
topics of study and focus on issues related to literary and rhetorical learning.

Literary education can generally be divided into the tasks of three teachers. At the
primary level, a didaskalos was concerned with teaching letters and literacy.'”* It seems
absurd, but the first thing a student would learn was how to write.'”” Existing student
exercises show that students copied their teacher’s writing without knowing what it meant.'”°
They would do exercises to learn the alphabet involving writing it in reverse order, or
skipping letters regularly; after this they moved on to writing various permutations of
syllables even those that do not occur in any Greek words."”” Next they would copy words or
passages (mostly from Homer) as they learned to read, and would memorize sections of

Homer as well.'”®

At first, they would copy texts with various reading aids, such as some
space between words, some accent marks, line marks, etc., but would work their way up to
reading scriptio continua.'”®

By the end of “primary school” a student could recite some texts from memory, copy a
short text, sign their name, dictate or copy a phrase, and read documents posted in large clear
letters.>% Learning to read Greek, even for a more or less native speaker, involved much more

than simply learning the alphabet. As Cribiore says:

The skill of reading was a complex affair, fragmented into a series of acquisitions that aimed
at understanding a text thoroughly. Ancient manuscripts did not make many concessions to
readers. A passage made of words written without separation in continuous blocks and
containing almost no punctuation was only an ensemble of letters in need of interpretation.
Reading at first sight was practically impossible: a text needed to be scrutinized beforehand

periods, some degree of public education (or at least funds for teachers) was available: Greek and Roman
Education, 134-35, 138-39. For more on whether intellectual education took place at the gymnasium, see
Cribiore, Gymnastics of the Mind, 34-35.

%2 See the relevant passages in translation in: Joyal et al., Greek and Roman Education, 128-35. In many cases a
single instructor could probably handle several of these topics, particularly at the lower levels.

193 Cribiore, Gymnastics of the Mind, 2, 20.

194 Cribiore, Gymnastics of the Mind, 19-20.

%3 Cribiore, Gymnastics of the Mind, 177-78.

1% Cribiore, Gymnastics of the Mind, 133-34.

"7 Cribiore, Gymnastics of the Mind, 133-34. This was probably for learning to read and for practicing diction.
Vocalists and choirs still warm up by singing various syllables (such as “ma me mi mo mu”). As we will see,
reading a word aloud properly is the first part of grammar, according to Dionysius of Thrax.

'8 Cribiore, Gymnastics of the Mind, 133-34. Elsewhere Cribiore says, based on the papyriological evidence,
most of the passages they practiced with came from Iliad books 1-12. Cribiore, Gymnastics of the Mind, 194.
199 Cribiore, Gymnastics of the Mind, 140-41, 172-74. Here Cribiore mentions that the exercises with syllables
probably also were used for training them to read scriptio continua.

2% Cribiore, Gymnastics of the Mind, 184.
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to identify the relationship between the elements of a sentence and to understand their
function in conveying meaning.*"'

Those who did not go on to study with a grammarian, then, could only read with great
difficulty and only the shortest and simplest of texts. It is difficult to imagine someone
producing a Greek translation of a Hebrew text with such a basic proficiency in writing.

At this stage a student was handed over to the grammarian (if the first teacher’s
expertise had reached its limit). At this level the curriculum was roughly what was described

by Dionysius of Thrax.***

He defines grammar as “the empirical knowledge of what is for the
most part being said by poets and prose writers.”*”> What we consider grammar today (parts
of speech, paradigms etc.) was a science still in development, and largely did not enter
curriculums until the first century AD.”* Dionysius of Thrax lists six parts to this knowledge:
how to read the text aloud properly (in terms of clause and word division, accents, and
diction), the meaning of tropes, the meaning of obscure words, the subject matter (for
example, who the people mentioned are, their family, place of origin, etc.), the etymologies of
words and the setting out of analogy (avaAoyia, éxAoytouds), and literary criticism (this last
part was done more extensively under the tutelage of the rhetor).””” To master these six parts,
students would mostly copy and memorize excerpts from literature, mostly Homer but also
Hesiod, Euripedes (particularly his Phoenissae), Meander, and the gnomic sayings of
Isocrates.””® The teacher would explain the difficult terms, using synonyms (metalepsis was
also practiced by students) and etymology.””” They would also explain and discuss the figures
and tropes the text presented.””® The subject matter (historia) was also taught, so students
would know all about the various characters and places discussed in their literature, both
actual and mythological (though these were not necessarily distinguished).*”” At this level,
knowledge of literature was more important than original writing, though they did do some
composition exercises.”'’ Students would have copied hundreds of passages of Homer and
been thoroughly drilled in interpreting the various grammatical elements of his text.”'' As

Cribiore says:

21 Cribiore, Gymnastics of the Mind, 189-90.

202 Cribiore, Gymnastics of the Mind, 185-86. Rudolf Pfeiffer, History of Classical Scholarship: From the
Beginnings to the End of the Hellenistic Age (Oxford: The Clarendon Press, 1968), 272.

293 Translation from Pfeiffer, History of Classical Scholarship, 268.

204 Cribiore, Gymnastics of the Mind, 210.

25 Cribiore, Gymnastics of the Mind, 185-86. Pfeiffer, History of Classical Scholarship, 268-70.

2% Cribiore, Gymnastics of the Mind, 194-202.

207 Cribiore, Gymnastics of the Mind, 206-07, 209-10. For the relationship between synonyms and etymology
and their didactic uses, see Helen Peraki-Kyriakidou, “Aspects of Ancient Etymologizing,” The Classical
Quarterly, New Series, Vol. 52, No. 2 (2002), 481-82, 489.

208 Cribiore, Gymnastics of the Mind, 206.

2% Cribiore, Gymnastics of the Mind, 206, 208-09.

219 Cribiore, Gymnastics of the Mind, 215.

! Folker Siegert, “Early Jewish interpretation in a Hellenistic style,” in Hebrew Bible/Old Testament: The
History of Interpretation: Vol 1 From the Beginnings to the Middle Ages (Until 1300) (ed. Magne Sabg;
Gottingen: Vandenhoeck & Ruprecht, 1996), 130-31. As Siegert explains, Homer was used not only as an
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the practice of reading texts closely and of reaching a deep textual experience through
careful verbal analysis, as learned in the school of the grammarian, gave students a sound
knowledge of language and the ability to use words with dexterity.*

Once a student was handed over to a rhetor the focus of his or her studies shifted from
reading to composition and speaking. What they read, copied, and memorized was more
focused on authors to be imitated. From the rhetors this meant Isocrates, Hyperides,
Aeschines, and Demosthenes (and the teacher himself, no doubt), and from the historians this
meant Herodotus, Theopompus, Xenophon, Philistus, Ephorus, and of course Thucydides.ﬂ3
The writing exercises, or progymnasmata, were already done under the grammarian, but now
became longer and more elaborate. They were aimed at letting the student apply what they
had learned and to prepare the way for larger compositions, chiefly speeches.?'* The sort of
exercises done included writing fables, simple narratives, writing a discussion about a famous
action or quote (from the literature they had previously studied), writing a confirmation or
refutation that a story happened based on possibility and probability, writing summaries of
common opinions about stock characters (such as the murderer, the tyrant, etc.), writing praise
or blame of some action, comparing various characters or their actions, writing imagined
speeches of a character at some event, and describing an event vividly.*'> Students would be
corrected on these exercises and some times would spend considerable effort revising and
refining their work.?'® Creativity and originality was not valued as much as careful planning
and organization of the work.”'” The goal of these exercises was to build the ability to
properly and persuasively use rhetoric in writing and in delivering speeches in court, in
municipal councils, or in other public venues.*'®

Few except the most elite would make it all the way through the education described.
Only two years (out of the full course of six years) with the rhetor would be sufficient to
argue at a court.”’” Many were not able to complete the tutelage of the grammarian. Ancient
sources show the existence of “slow writers” who could write little more than their name, and

read only enough to see if a document was formatted properly.”” But among the elite,

instructor for reading and grammar, but was searched for insights into every subject of learning and science.
Epicureans, on the other hand, thought it was best to not know any Homer. See Elizabeth Asmis, “Basic
Education in Epicureanism,” in Education in Greek and Roman Antiquity (ed. Yun Lee Too; Leiden, Brill:
2001), 215.

*12 Cribiore, Gymnastics of the Mind, 248.

*13 Cribiore, Gymnastics of the Mind, 234-35.

2! Ruth Webb, “The Progymnasmata as Practice,” in Education in Greek and Roman Antiquity (ed. Yun Lee
Too; Leiden, Brill: 2001), 282-90.

215 Webb, “The Progymnasmata as Practice,” 294-95.

216 Webb, “The Progymnasmata as Practice,” 297-98.

*'7 Cribiore, Gymnastics of the Mind, 231.

*!% For some of the possible venues for showing off one’s rhetorical ability, see Cribiore, Gymnastics of the
Mind, 239.

2 Cribiore, Gymnastics of the Mind, 224.

220 Cribiore, Gymnastics of the Mind, 176.
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education continued beyond the school days; they would often continue to read whatever they
could, and listen to the rhetors or philosophers.”?' Some even went on to write their own
books and conduct their own scholarship.

This shows, as Aitken has said,222

that anyone who was competent enough to compose
a Greek text (either original or a translation) would have had rigorous training in reading and
writing and would have had some exposure to classical ideas of rhetoric in general, including

some discussion of tropes.

1.3.1.3. Scholarship in Alexandria

The center of scholarship in the Hellenistic age was Alexandria, and more specifically,
the institutions of the Mouseion and the Library.**® Neither institution was entirely unique or
original, but what they became were to be models for similar institutions elsewhere, such as in
Pergamum and Ephesus.”** The Mouseion was started under Soter,”* and the Library under
Philedelphus,**® both under the influence of Peripatetic scholars.”*’ The influence of
Demetrius of Phaleron, Theophrastus’ student and former tyrant of Athens, on the founding of
the Mouseion is nearly certain.?*® The library was an institution based on the practice of
peripatetic scholars; as Fraser argues, Aristotle himself collected a library at the Lyceum.”?

Indeed the Peripatetic influence was so great in Alexandrian scholarship that the terms
Peripatetic and Alexandrian became synonymous.”’ That is not to say that they were all
rigidly Aristotelian. Callimachus and his followers, for example, were somewhat anti-
Aristotelian in their poetic sensibilities, rejecting “unity, completeness, and magnitude” and
aiming “at a discontinuous form.”**' Even if Aristotle’s poetic sensibilities were not always
followed, his influence can not be denied. Indeed, Ptolemy I tried hard to get one of
Aristotle’s students to come to Alexandria, Theophrastus refused, Strato came only for a short

time, but Demetrius came and stayed once he had to flee Athens.”* In addition, it seems not

22! Cribiore, Gymnastics of the Mind, 249.

222 Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 508-509.

*> Pfeiffer seems to suggest the Library was a part of the Mouseion. Pfeiffer, History of Classical Scholarship,
98. And distinguishes this library from that of the Serapeum built by Ptolemy II. Pfeiffer, History of Classical
Scholarship, 101-102.

24p M. Fraser, Ptolemaic Alexandria (Oxford, Clarendon, 1972), 312-14.

225 Braser, Ptolemaic Alexandria, 315.

226 Braser, Ptolemaic Alexandria, 321.

227 Braser, Ptolemaic Alexandria, 320.

228 Fraser, Ptolemaic Alexandria, 315. Pseudo-Aristeas par. 9-11 claims that Demetrius of Phaleron, was the first
librarian, but this is very unlikely, since Philadephus’ first act as king was to exile Demetrius for advising Soter
to appoint his other son as king. Fraser, Prolemaic Alexandria, 321.

29 Fraser, Ptolemaic Alexandria, 320.

230 Fraser, Ptolemaic Alexandria, 320.

31 pfeiffer, History of Classical Scholarship, 137.

2 Pfeiffer, History of Classical Scholarship, 95-96.
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only plausible but highly likely that the Library had as many of Aristotle’s and his follower’s
works as they could get a hold of in its collection.

In the Library, one of their most important tasks of these scholars was to collect and
preserve texts. Perhaps related to or based on a catalogue of books, Callimachus wrote his
ITivaxec.™ This monumental work involved organizing all the books by genre (lyrical poetry,
epic poetry, comedy, tragedy, etc), and in the case of prose writers, organizing them by topic
(botany, mathematics, paradoxical writings, geography, etc.) and author.”** In the Mouseion
they were often concerned with studying the ancient poets in order to produce good poetry
themselves.”> Alexandrian scholarship was by no means limited to literary studies,
mathematics and what today is called natural science also flourished there.*® Eratosthenes,
for example, besides an impressive amount of original poetry and literary criticism, was an
accomplished mathematician, geographer, and chronographer, to name just the fields in which

237
d.

he was widely acclaime Another genre many worked on was paradoxical writings, which

addressed such things as foreign customs, local names for things, and geography.**

The most famous work done in Alexandria was its Homeric Scholarship. In many
ways it was an advanced continuation of the work done under the instruction of the
grammarian in secondary school. Critical work on Homer, of course, predates the
establishment of the Mouseion and Library; Aristotle and Heraclides Ponticus both wrote
books dealing with various problems and solutions in Homer.> These books were largely
only concerned with interpretive questions, as was Demetrius of Phaleron’s books on the Iliad
and the Odyssey.”* To deal with the growing number of textual variations, the first librarian,
Zenodotus of Ephesus, edited Homer’s texts to produce what we would call a critical edition

(éxddatig or dopbraerg).*"!

He included critical marks for passages he believed should be
atheticized. Several other major Alexandrian scholars worked on Homer’s (as well as Pindar’s
and other poets’) texts critically, including Apollonius,*** Callimachus,** and Aristophanes of
Byzantion.”* But the most important editor of Homer was Aristarchus of Samothrace, who

appears to have made an impact on many manuscripts of Homer*** and also greatly developed

233 preiffer, History of Classical Scholarship, 127-31. Fraser insists it was not a catalogue for the library, Fraser,
Ptolemaic Alexandria, 453.

24 preiffer, History of Classical Scholarship, 129-32. Fraser, Ptolemaic Alexandria, 452-53.

3 Pfeiffer, History of Classical Scholarship, 88.

36 See “Ch 7: Alexandrian Science,” in Fraser, Prolemaic Alexandria. He says that biology and botany appear to
have been essentially the same as what was said by Aristotle and Theophrastus, Fraser, Ptolemaic Alexandria,
337-38.

7 Pfeiffer, History of Classical Scholarship, chapter IV.

238 Pfeiffer, History of Classical Scholarship, 134-35. Fraser, Ptolemaic Alexandria, 453-55.

2% Fraser, Ptolemaic Alexandria, 448-49.

240 Fraser, Ptolemaic Alexandria, 448-49.

! Fraser, Ptolemaic Alexandria, 449-50. Pfeiffer, History of Classical Scholarship, 107-20.

242 Fraser, Ptolemaic Alexandria, 452.

8 For Callimachus’ scholarship see Pfeiffer, History of Classical Scholarship, 124-40.

244 Fraser, Ptolemaic Alexandria, 459.

245 Fraser, Ptolemaic Alexandria, 446-47.
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Zenodotus’ text-critical sigla.”*® Many of the scholars doing text-critical work would explain
their sigla, as well as the text of Homer in a separate commentary (dméuvnua).”*’ These
commentaries would not only discuss text critical issues,248 but other difficulties such as
strange words and Aristarchus even made comments about the function of particular

metaphors and other tropes.** Aristarchus is also famous for his hermeneutical methods,
2,250

cqer,

particularly the maxim ““Ouypov ¢£ ‘Ounjpouv” or “Interpret Homer from Homer.

As mentioned earlier, many of the other scholarly works done in Alexandria were
related to Homer scholarship, such as geographies, and the paradoxologies, since they shed
light on places mentioned (even mythical places) and on the at times obscure or obsolete
vocabulary used by Homer (and other poets). Callimachus,' Aristophanes of Byzantion,>”
and Aristarchus are all important also for their work with words and grammar.*”

While Alexandria was the center of scholarship, it did crop up in other places as well,
though not as much under the influence of the peripatetics. For example, Antiochus the Great
started a library in Antioch, with Euphorion of Chalcis as librarian.”>* Pergamum, though, was
the biggest rival to Alexandria, both in terms of its influence and in its scholarly positions.
Pergamum was dominated by Stoic scholars, who were generally more interested in the
history and topography of Homer, then the philology or literary features.”>> Regarding
grammar, they bitterly opposed the idea of analogy, arguing declensions and verb forms were
all anomalous.”® When they interpreted Homer, they often used allegory so that Homer
taught all their philosophical ideas, particularly their views of physics.””’ Another method that
allowed them to advance their own philosophy through Homer was through etymology.>®
Etymology was not strictly a stoic practice, it was dealt with in Plato’s Cratylus, and was still
being employed in the scholia of Homer.”’ Etymology was not about finding the origin or
preceding form of words, but was largely a didactic exercise aimed at explaining why
something has a given name; it is about “binding of the meaning of a certain word with

cluster(s) of other meaning(s).”260

246 Braser, Ptolemaic Alexandria, 463-65.

247 Braser, Ptolemaic Alexandria, 447.

248 Braser, Ptolemaic Alexandria, 447.

9 Pfeiffer, History of Classical Scholarship, 232.

20 pfeiffer believes that Aristarchus never said this, but that it does reflect his method. Pfeiffer, History of
Classical Scholarship, 225-27.

2! Braser, Ptolemaic Alexandria, 460.

2 Pfeiffer, History of Classical Scholarship, 197-200. Aristophanes studied a word’s force and meaning.
3 Fraser, Ptolemaic Alexandria, 462-63. He is particularly noted for his ideas about grammatical analogy, as
opposed to the Stoic idea of anomaly.

24 Pfeiffer, History of Classical Scholarship, 122.

3 pfeiffer, History of Classical Scholarship, 251.

256 Fraser, Ptolemaic Alexandria, 465-66.

257 Fraser, Ptolemaic Alexandria, 465-66.

% Siegert, “Early Jewish interpretation in a Hellenistic style,” 139-40.

9 For an example see Peraki-Kyriakidou, “Aspects of Ancient Etymologizing,” 484.

260 peraki-Kyriakidou, “Aspects of Ancient Etymologizing,” 480-82.
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As even this superficial survey has shown, in Hellenistic times, particularly in
Alexandria, textual, literary, grammatical, and lexical studies were highly developed and a
dominant force in education at all levels. Homer’s work was the focus of study, regardless of
the philosophical leanings or a particular place or teacher. While we do not know exactly
what was said about tropes in the various levels of education, we do know that they were
discussed in some detail, and there is reason to believe it was discussed largely in Aristotelian

terms.

1.3.1.4. Jews Educated in Classical Literature

It is plausible that there were a fair number of Jews with some degree of Hellenistic
education, who worked in courts and as magistrates in Egypt, and who were among the elite
in Judea. Chaim Rabin thought the Egyptian Jews of the third century BCE would certainly
not have had access to schools and so had no practice in writing educated Greek, but suggests
that some of them were literate.”®! As we have seen, most education started with writing
before reading, so if they were literate, they undoubtedly could also write to some degree. The
question of access to schools is anachronistic since education was typically about hiring a
teacher (which required only money), not being accepted into some institution. We will
briefly give some known examples of Jews in Egypt and Judea who received sufficient
education to compose in Greek and who were interested in similar scholarly questions to the
scholars of the Museum.

The earliest known such writer is Demetrius the Chronographer.”** His concern for
chronology and various logical problems is consistent with the methods and the work done by
Eratosthenes.”®® Maren Niehoff has argued that Demetrius quotes from earlier Jewish
commentators on the Bible who apply Aristotelian methods of Homer scholarship.?** This
includes using question and answers, as described in Aristotle’s fragmentary Aporemata

Homerica,”® finding contradictions and filling in gaps in the text,**

267

and resolving problems
of verisimilitude in the text.”" These un-named scholars also used methods similar to
Aristarchus to resolve the problems they found in the biblical text.”*®

Several known Jewish authors were interested in historical and textual issues of the

Bible, and even tried to argue that various aspects of science and learning had their origin in

26! Chaim Rabin, “The Translation Process and the Character of the Septuagint,” Textus 6 (1968), 21-22.

22 Carl R. Holladay, Fragments from Hellenistic Jewish Authors: vol. 1: Historians (Chico, Calif.: Scholars
Press, 1983), 51-52.

263 Braser, Ptolemaic Alexandria, 691-92.

264 Maren R. Niehoff, Jewish Exegesis and Homeric Scholarship in Alexandria (Cambridge: Cambridge
University Press, 2011), 38-39.

265 Niehoff, Jewish Exegesis and Homeric Scholarship, 39-43.

266 Niehoff, Jewish Exegesis and Homeric Scholarship, 45-46.

257 Niehoff, Jewish Exegesis and Homeric Scholarship, 46-49.

268 Niiehoff, Jewish Exegesis and Homeric Scholarship, 55-56.
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269 Artapanus,270 Cleodemus

Moses. These include Pseudo-Eupolemus (probably a Samaritan),
Malchus®’' (whose existing fragments also glorify the patriarchs while connecting them with
Greek heroes: he has Abraham’s granddaughter marrying Hercules),”’* Pseudo-Aristeas (who
wrote “Concerning the J ews”?” and about J ob),274 and Pseudo-Hecataeus.>”

An interesting example of a Jewish historian is Eupolemus son of John, who probably
wrote in Judea. He is mentioned as one of the envoys sent to Rome in 1 Macc 8:17-32 by
Judas.?’® He was sent, no doubt, along with Jason, because he had some education and could
deliver a speech and make negotiations before the Roman senate. He was from the elite, a
member of a priestly family, with his father on the council of elders (the gerousia) and may

have served on it himself.?”’

The existing fragments of his work describe the history of Israel
in exaggerated terms: David’s conquests are much larger and Solomon’s temple is much more
wealthy than seems probable.””® Moses is given credit for inventing the alphabet and giving it
to the Jews, who in turn gave it to the Phoenicians who then gave it to the Greeks.”” His
Greek writing, from the fragments that have survived, seems crude and unusual in its features
and constructions, according to Holladay,280 which should not be surprising if Greek were his
second language. Despite this, he was well educated, since his work shows knowledge of the
writings of Ctesias and Herodotus.*®' Particularly telling is his use of etymology; he tells us
that Jerusalem is named for its temple, and so is called Tepougatnu.*

Aristeas should also be mentioned as he was likely a Jew in a high position in the
Ptolemaic court, who writes in late Hellenistic style comparable to Polybius.*** Without
diving into the many issues this work has,?®* it is interesting to note that in par. 120-122 he

presents the seventy elders as pious and wise Jews who had carefully studied both Jewish and

269 Holladay, Fragments from Hellenistic Jewish Authors: vol. 1: Historians, 158, 170-75.

270 Holladay, Fragments from Hellenistic Jewish Authors: vol. 1: Historians, 189-90, 192, 208-211. Fraser
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272 Holladay, Fragments from Hellenistic Jewish Authors: vol. 1: Historians, 255.

273 Holladay, Fragments from Hellenistic Jewish Authors: vol. 1: Historians, 261-62.

274 Holladay, Fragments from Hellenistic Jewish Authors: vol. 1: Historians, 261.
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Cook and Arie van der Kooij, Law, Prophets, and Wisdom: On the Provenance of Translators and their Books in
the Septuagint Version (Contributions to Biblical Exegesis & Theology 68; Leiden: Brill, 2012), 15-62.
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Greek literature. Whether or not this is true of the translators, it does show that the author
thought it was plausible that these pious Jewish elders could be knowledgeable in Greek
literature. This idea of a bilingual Jewish scribe is true of Jesus ben Sirach’s grandson.?®
Niehoff has argued that Aristeas attempts to make the case that the methods of Homeric
scholarship should not be applied to the LXX, since the text is pristine,”*® and even goes so
far as to curse those who would suggest emendations using the signs of Aristarchus.”®’

The greatest Alexandrian scholar (critic or grammatikos) of Jewish stock (before Philo)
was Aristobulus. His principle known work is “Explanation of the Book of Moses,” of which

only a few fragments survive and may not all be from this book.”

All of his fragments show
a scholar well versed in Greek learning and literature. In the first fragment Holladay provides,
Aristobulus makes rather precise astronomical descriptions of the position of the sun and
moon during Passover.”® In the third fragment, he shows knowledge of various Greek
philosophers in that he argues that the ideas of Plato and Pythagoras were derived from the
law of Moses.**" In the fourth fragment we can see more of this argument based on specific
ideas, such as the idea of the divine voice which is read about in Genesis, but Pythagoras,
Socrates, and Plato claim to have heard by examining the cosmos.”' He also argues that the
law of Moses agrees with the philosophers regarding such things as devotion to God, piety,
and justice.”*” In the fifth fragment this theme is also seen, as he quotes classical texts,
including Homer, Hesiod, and Solon, that agree with Moses on the holiness of the seventh
day.*”®> While Clement and Eusebius claim Aristobulus was peripatetic, these fragments show
a much more eclectic influence.””* As Holladay argues, Aristobulus offers a definition of
wisdom that sounds similar to what the Stoics would say, his interest in the number seven in
the fifth fragment shows signs of Pythagorean influence, and the way he talks about the unity
of man and deity sounds similar to Cynic doctrine.”” Niehoff, however, makes a strong case

that he is best understood primarily as belonging to the peripatetic tradition.”® In any case,

% See van der Kooij, “The Septuagint and Alexandrian Scholarship,” 503.

286 Niehoff, Jewish Exegesis and Homeric Scholarship, 21-24, 33-34.

27 Niehoff, Jewish Exegesis and Homeric Scholarship, 27-30, 37.

288 Braser, Ptolemaic Alexandria, 694. For the fragments, see: Holladay, Fragments from Hellenistic Jewish
Authors Vol. 3: Aristobulus.

% Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 128-33.

* Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 150-61.

*! Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 163. He also quotes at length an
alleged poem of Orpheus.

292 Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 174.

*% Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 176-97. His quotes have various
difficulties including that some cannot be found in the authors they allege to be from or have been altered. These
alterations or perhaps even fabrications may have been done by Aristobulus or his sources or by Polyhistor or
Eusebius who preserved his fragments. See Fraser, Ptolemaic Alexandria, 694-95.

** Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 46-47. Niehoff makes the case that
his methods are Aristotelian both directly and in following the model of Aristarchus and style of Apollodorus.
Niehoff, Jewish Exegesis and Homeric Scholarship, 74, 60.

*% Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 72-73.

26 Niehoff, Jewish Exegesis and Homeric Scholarship, 58-74.
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this shows he was well versed in classical thought and literature. The second fragment of
Aristobulus found in Holladay is particularly interesting, in that Aristobulus explains to king
Ptolemy (probably VI Philometer) why the law of Moses uses hands, arms, visage, feet, and
walking to signify (onuaivetat) divine power.””” We will discuss this passage below (1.3.2.2.).

According to 2 Macc 1:10, Aristobulus was from the family of the priests. Whether
this is true or not is not as important as that it is perfectly plausible to the writer of 2 Macc
that someone from the priestly family would have learned Greek literature so well and would
write the sorts of books Aristobulus wrote.>

Philo of Alexandria should also be mentioned as a very well educated Jew, though he
comes from a later period. Maren R. Niehoff has argued that in some of Philo’s writings there
is evidence of earlier Jewish scholars who were doing Alexandrian style philology on the
LXX, excising texts they thought did not meet certain poetic and ethical standards for being
authentic.”® Unfortunately no fragments of these authors exist outside of Philo to see what
they actually said.

Besides engaging in Hellenistic style scholarship, some Jews were sufficiently
educated to compose literary texts in verse. Some fragments of Theodotus survive which
show his work on the Jews was written in imitation of Homer’s epic style, though still biblical
in content.’® Philo the epic poet, on the other hand, wrote his epic praising Jerusalem in a
style more like late Hellenic poets, such as Apollonius of Rhodes and Rhianus of Bene.”"!
Ezekiel the Tragedian’s play about the Exodus, written in iambic trimeter, shows his
“thorough familiarity with classical authors, most notably Euripides and Aeschylus...Homer,
Sophocles, and Herodotus.”**?

Other Jewish poets wrote pseudepigraphal texts in Homeric style, claiming to be
Greek religious texts that advocate Jewish religion. One example of this is the rather
complicated texts of Orphic literature from the second century BCE written in hexameters.*”
Another example is the third book of Sibylline Oracles, which is associated with the party of
Onias, sometime around 155-161 BCE.** Without discussing their manifold difficulties and
complexities, we can conclude from them that there were educated Jews in the second century
BCE, able to write in high registers of Greek and to harmonize Greek myth with the Bible in

extended poetic works.

*7 Holladay, Fragments from Hellenistic Jewish Authors Vol. 3: Aristobulus, 134-35.

28 For discussion of the accuracy of this statement, see: Holladay, Fragments from Hellenistic Jewish Authors
Vol. 3: Aristobulus, 46 nt. 3, 74.

% Maren R. Niehoff, “Homeric Scholarship and Bible Exegesis in Ancient Alexandria: Evidence from Philo's
‘Quarrelsome’ Colleagues,” The Classical Quarterly 57:1 (2007): 166-82. Niehoff, Jewish Exegesis and
Homeric Scholarship, 77-129.

% Holladay, Fragments from Hellenistic Jewish Authors Vol.2 Poets, 61-75.

*' Holladay, Fragments from Hellenistic Jewish Authors Vol.2 Poets, 205-9.

2 Holladay, Fragments from Hellenistic Jewish Authors Vol.2 Poets, 301-3.

% Holladay, Fragments from Hellenistic Jewish Authors Vol.4 Orphica.

3% James H. Charlesworth, The Old Testament Pseudepigrapha Vol.1: ApocalypticLliterature and Testaments
(London: Darton, Longman & Todd, 1983), 355.
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The examples of authors we have surveyed show that various facets of Alexandrian
scholarship had well educated Jews participating with them or at least imitating them. If the
top Hellenistic scholarship had a Jewish counterpart, it is fair to assume there were many
more Jews who had received some Hellenistic schooling but had ceased their education at
various levels. The nature of many of these texts shows that it was not just overly Hellenized
Jews who were highly educated, but also pious Jews dedicated to preserving and even
promulgating their ancestral traditions (some living in Judea). The apologetic character of the
histories they were writing may have made Greek literature safe for Jews with the claim that
they are derived ultimately from the wisdom of Abraham and Moses.

It would appear, then, that it is perfectly plausible that the translator of Isaiah had
received a fair amount of Greek education, though perhaps not enough to compose in verse or
harmonize Hesiod to the Torah. It would be much more unexpected for such a large project as
translating Isaiah into Greek, that it would be done by someone, even if bilingual, who had no
training in writing or Greek literature if someone with training was available. Even
composing a work in Greek that closely follows a Hebrew original requires a fair amount of
education, so that the text can be legible, have proper spelling, and follow the rules of

grammar enough to be intelligible.

1.3.1.5. Evidence of a Hellenistic Education in the Septuagint

James K. Aitken has demonstrated that the translators of the Pentateuch appear to have
attained at least the education of one of the more skilled Egyptian bureaucratic scribes.’”> He
gives examples that show that the translators paid attention to the genre of their text, and so
were more inclined to use rhetorical figures for poetic passages, like Exod 15.>% There are
some examples, as Aitken shows, of rhetorical figures used in prose passages.””’ Aitken
compares these examples of the translators’ skill to use rhetorical figures with contemporary
bureaucratic and official texts from the papyri that show that their authors could use rhetorical
devices to some degree.’”® He concludes that the translators were well educated in Greek and
so could use Homeric vocabulary or a rhetorical figure here and there.*” He also admits this
evidence could suggest the translators were much more educated, but their choice in
translation style restrains them from using more Greek rhetorical figures and style.*'

LXX-Isa is a more free rendering than the Pentateuch, so there is more potential
evidence of the translator’s rhetorical knowledge and ability. Various scholars have shown
evidence within LXX-Isa that suggest the translator had received some degree of Hellenistic

education and was concerned about rhetorical issues.

395 Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 520.
306 Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 512-15.
307 Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 512-13.
308 Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 517-18.
39 Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 520.
310 Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 521.
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G. B. Caird, who shared the older view that the LXX-Isa translator was unskilled or
incompetent, is surprised by the occasional use of rare words from Homer and Herodotus; he
marvels: “It is as though he had learnt his Greek from a manual containing selections from
great authors.”>!! Based on what we have seen, it is indeed likely that the translator read
Homer as he learned to read and write. It should not be surprising that he picked up some high
vocabulary from reading the great authors.’'>

Theo van der Louw calls the translator a man of learning, but does not go so far as to
specifically claim the author was familiar with classical rhetoric.’"® When he discusses the
rhetorical style of LXX-Isa 1 he frames it as how it would have been understood, not as
deliberately put into a certain style.>’* He points out some features of this chapter that
explicitly go against what rhetorical handbooks require: namely, the translation contains
several clausulae (ending a clause or sentence with a poetic foot) which is considered bad
form for prose texts.’'” Van der Louw says the translator was not following the rules of a
rhetorical handbook, but was making common sense changes to make the text natural and
understandable.”' But, he also points out some examples where the translator has made
changes that show a concern for eloquence, such as avoiding repeating lexemes in 1:9 and 26,
in accordance to Greek style.’’’” Van der Louw believes the translator stays close to the
Hebrew text as a part of his translation method, not because he is incompetent.®'®

Ronald L. Troxel has examined the scholarship of Alexandria to better understand
how the scholarship of the Museum gives insight into LXX translation.”'’ He says the
translator appears to be well educated, since he knows enough about Greek literature to write
in its style.”” Troxel prefers the view that the LXX-Isaiah translator is best understood in
terms of a dragoman,*' but does not discuss what this entails about the probable education
level of the translator, or whether features in LXX-Isaiah reflect this. He does, however,
discuss some methods used in the translation that are parallel to those used by Alexandrian
scholars (ypappatixol). Troxel talks about etymology and analogy, using the terms nearly

322

synonymously;™ as van der Kooij has pointed out, these are two different techniques used by

3 Caird, The Language and Imagery of the Bible, 125-26.

312 More recently Baer has commented on LXX-Isa’s large and diverse vocabulary, which seems to exceed that
of other LXX translators. Baer, When We all Go Home, 281.

313 van der Louw, Transformations in the Septuagint, 246.

1% van der Louw, Transformations in the Septuagint, 155-57.

13 van der Louw, Transformations in the Septuagint, 156.

316 van der Louw, Transformations in the Septuagint, 244-45.

317 Van der Louw, Transformations in the Septuagint, 244.

318 Van der Louw, Transformations in the Septuagint, 246.

319 Ronald L. Troxel, LXX-Isaiah as Translation and Interpretation: The Strategies of the Translator of the
Septuagint of Isaiah (JSISup 124; Leiden: Brill, 2008). See especially Chapter Two: “Alexandria and the LXX.”
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Alexandrian ypappatixol.’> Another method Troxel describes which is parallel to those of
the Alexandrian scholars is the principle of adagium or “Ounpov £ ‘Ourpov, interpreting a
text in light of the text or analogous textual parallels.’** He says:

The form of contextual interpretation we have seen him [the LXX-Isa translator] engage in by
drawing on passages in the Torah is quite explicable under the hypothesis of his familiarity with
the work of the Alexandrian ypappatixol and accords with the use of intertextuality as an
interpretative ploy in other Jewish compositions of the Hellenistic era.

So, Troxel too thinks the translator was well educated, and that he employed some of the
methods used by the Alexandrian ypappatixol in his translation.

Another hint of this is pointed out by van der Kooij, namely, that LXX-Isa 33:18 uses
the unusual equivalent ypapupatixoi for 190D.%2° This shows the translator’s familiarity with
these elite scholars, and van der Kooij suggests that the translator thought of himself as an
expert like the Alexandrian ypappatixol, except he was an elite expert of the Jewish
writings.”’ This is similar to how LXX-Dan portrays the training of Daniel and the three
youths, they are described as ypappatixoi in Dan 1:4 and in 1:17 are said to be blessed in their
ability with the ypapuatief] Téxvy, a technical Alexandrian term for expertise in reading and
interpreting texts.’*

Mirjam van der Vorm-Croughs’ exhaustive study of pluses and minus in LXX-Isa has
shown many examples where the translator’s concern for good style can be clearly seen.*”’
She carefully notes all the pluses that improve rhetorical figures, such as: inclusio, anaphora,

h.*** While many of

epiphora, reduplicatio, annominatio, polyptoton, synonymia, and so fort
these rhetorical figures described with classical terminology also exist in the Hebrew Bible

and could have been known simply through knowledge of Biblical literature, the minuses of
LXX-Isa more clearly suggest the translator was influenced by Greek rhetorical sensibilities.

As van der Vorm-Croughs points out, Greek rhetoric tended to avoid over-ornamentation

323 Atie van der Kooij, “Review of Ronald L. Troxel, LXX-Isaiah as Translation and Interpretation etc.,” BIOSCS
42 (2009), 148.

324 Troxel, LXX-Isaiah as Translation and Interpretation, 150-51.

325 Troxel, LXX-Isaiah as Translation and Interpretation, 151.

326 Arie van der Kooij, Textzeugen des Jesajabuches: Ein Beitrag zur Textgeschichte des Alten Testaments (Orbis
Biblicus et Orientalis 35; Gottingen: Vandenhoeck & Ruprecht, 1981), 63. Arie van der Kooij, The Oracle of
Tyre: The Septuagint of Isaiah XXIII as Version and Vision (VTSup LXXI; Leiden: Brill, 1998), 115.

327 van der Kooij, “The Septuagint and Alexandrian Scholarship,” 502. van der Kooij, Textzeugen, 63-65.

328 Arie van der Kooij, “The City of Alexandria and the Ancient Versions of the Hebrew Bible,” JNSL 25.1
(1999), 142. van der Kooij, “The Septuagint and Alexandrian Scholarship,” 502. van der Kooij, Textzeugen, 63-
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the article: Mirjam van der Vorm-Croughs, “LXX Isaiah and the Use of Rhetorical Figures,” in The Old Greek of
Isaiah: Issues and Perspectives (eds. Arie van der Kooij and Michaél N. van der Meer; Contributions to Biblical
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(xaxd{nia), particularly repetition (homoeologia), and likewise the translator has removed
many examples of different sorts of repetition.”>' Hebrew poetic and rhetorical assumptions,
on the other hand, rather like repetition of all sorts. Van der Vorm-Croughs only goes so far
as to say that this evidence supports the assumption that the translator had some familiarity
with classical rhetoric, as he was a learned man.>*?

All these studies taken together suggest there is good reason to believe that the LXX-
Isa translator (and many of the other LXX translators) received a solid Hellenistic education.
They also appear to show he was even able to apply some of the techniques used by the
Alexandrian ypappatixol in order to understand his Hebrew text, to express its meaning more

clearly, and to improve the style of his translation.

1.3.2. Jewish Views of Metaphor
Older scholarship thought the LXX-Isa translator’s understanding of Hebrew was
quite bad, but this view has been reevaluated in light of our knowledge of scribal culture and
exegetical practices.”® In this section we will first briefly describe Jewish scribal culture and
its exegesis, and second, we will discuss evidence for how different types of metaphor were

understood and interpreted in Early Judaism.

1.3.2.1. Jewish Scribal Culture

Just as in Hellenistic culture, there must have been various degrees of literary or
scribal skill in Jewish circles. Some may have had to learn the Hebrew language before
learning to read it, and others progressed enough to even write in Hebrew. Since we have
even less data about Jewish education at this time period, we will touch on it only briefly
before shifting focus to the best and most authoritative scribes in our brief discussion.

How exactly reading Hebrew was being taught at this time is worthy of further
research. Studies addressing the issue typically survey information from the Talmud and
Josephus and assume it applies to this earlier period.”* Applying this information to the
situation in Egypt is even more difficult. The typical description of learning to read Hebrew is
that after learning the alphabet backwards and forwards they would then begin learning to
read words and sample exercises, such as the Shema and Hallel, learning to read words in
their contexts to pick the proper meaning, and also memorizing the sentence, its meaning, and

translation.**® Then they would move on to reading the Pentateuch, either Genesis 1-5 or

3! van der Vorm-Croughs, The Old Greek of Isaiah, 203.

332 van der Vorm-Croughs, The Old Greek of Isaiah, 204, 409.

333 See van der Kooij, Textzeugen, 66.

3% Nathan Drazin, History of Jewish Education from 515 B.C.E. to 220 C.E.: (During the Periods of the Second
Commonwealth and the Tannaim) (Baltimore: Johns Hopkins Press, 1940). And Eliezer Ebner, Elementary
Education in Ancient Israel: During the Tannaitic Period (10-220 C.E.) (New York: Bloch, 1956).
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Leviticus 1-8, again learning the meaning and to translate it, and learning the grammar as they

d.**® This seems feasible for boys who spoke Aramaic, heard Biblical Hebrew in

proceede
Synagogue each week, and perhaps knew some Late Hebrew as well. But it seems doubtful
this pedagogy would have worked very well in Egypt if conducted in Greek.”” A Greek
speaking student lacking knowledge of Aramaic would have a much more difficult time
learning vocabulary and understanding how the grammar and syntax worked, since there
probably was no systematic description of Hebrew Grammar.

The question of how Jews in Egypt could have learned to read the Hebrew Bible has
provided the context for a model of the origin of the LXX. This model, known as the
“Interlinear Paradigm,” suggests that the LXX is dependent and subservient linguistically to
the Hebrew text, and that it arises out of the need for a crib translation to aid in learning
Hebrew.**® To support this theory, bilingual Greek-Latin texts used in schools in antiquity are
described.”® The Interlinear Paradigm has been criticized on several grounds.**’ Relevant to
the topic of education, Troxel points out that the bilingual texts mentioned are not
explanations of the parent text, but are rhetorical exercises in expressing the same thoughts in
vernacular language.**' Joosten says we have no evidence of any Greek-Hebrew texts, but on
the contrary, the earliest Hellenistic Greek writers we know about living in Egypt are already
reading the LXX as a text in its own right.*** Another problem Joosten describes, is that if the
LXX is a crib for learning the Hebrew, how is it that in some places the Greek is unintelligible
on its own (as Pietersma likes to point out)343

understood ?**

and is dependent on the Hebrew to be

33 Drazin, History of Jewish Education, 81-82. Ebner, Elementary Education, 77-78.
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Cameron Boyd-Taylor has delineated the presuppositions of the Interlinear Paradigm

and provided a theoretical framework for it.**

He clarifies that the paradigm is not meant to
propose the actual existence of an interlinear text, but to be a way of conceptualizing the
Greek’s dependence on and subservience to the Hebrew.**® He argues that the translators used
norms of translation proper to school texts,”*’ but unfortunately does not take Troxel’s
criticism into account, that the bi-lingual texts referred to by proponents of the Interlinear
Paradigm were written by the students, not used by them as cribs.**®

Muraoka objects to the theory on lexicographical grounds; he jests that he does not
assume the LXX was meant to be read as an aid in learning Hebrew, as in a modern
university;** which raises an important issue: can we assume Jews in Alexandria would have
learned to read Hebrew with Greek instruction (and also already know how to read Greek)? It
seems more logical that they would have learned the language (if they did not know even
Aramaic) before learning to read it.*" In the case of the LXX translators, they appear not only
to have knowledge of Biblical Hebrew, but also of Aramaic and Late Hebrew, since they
sometimes give definitions from these languages for Biblical Hebrew words.*" But for the
general Jewish population in Egypt, we do not know if they even learned Hebrew; the success
of the LXX is generally believed to be based on the fact that Egyptian Jews mostly could not
read Hebrew.

More can be said regarding the elite Jewish scribal culture in this period. Whereas
there was a religious element to the literary studies of the Alexandrian scholars,™” for them
the texts they studied were not normative the way the biblical books were for the Jews. Arie
van der Kooij has shown that in the second century BCE “the law, prophets, and other books,”
as ben Sirach calls them, were highly regarded as the ancient and ancestral basis for the

Jewish religion and culture.*®® Van der Kooij shows that part of why these books were held in
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high esteem is because they were regarded as ancestral and were kept in the Temple.* In
addition, he shows that these books were regarded as objects of study.

To begin studying these books, the reader would need to have some knowledge of
Biblical Hebrew and some training besides just how to pronounce the alphabet to make sense

of and interpret the unpointed text.*>

Reading, it must be noted, does not mean just
understanding what the text says, but is about understanding the text from careful study and
being able to read it out loud so that those who hear can understand.*”® This means the reader
is not stumbling over words, trying different possible parsings until it makes sense, they can
read clearly putting the pronunciation, pauses, accents, and punctuations where they
belong.’ Van der Kooij shows that this is the case for the Levites reading the Torah in Neh
8:8 and for Jesus ben Sirach (Wisdom of ben Sirach In. 7-11), who developed a thorough
knowledge of the ancestral books by reading them.>® According to the Letter of Aristeas par.
305 the translators read the law and interpreted it, which van der Kooij has argued, is likely a
prerequisite for anyone who would be accepted to translate the Jewish scriptures.”
Developing a familiarity and knowledge of a text naturally means they developed an
interpretation of the text, which requires some sort of authority. Van der Kooij argues that
there was a hierarchy of authority in interpreting the scriptures, so that the head of the
community (someone like Ezra, the High Priest, or the Teacher of Righteousness at Qumran)
was the leading scholar who had the authority to say what the text means, whereas at lower
levels they could teach this interpretation to others.*® It makes good sense to suppose that the
LXX-Isa translator belonged to the Jewish religious elite and had the authority to interpret the
meaning of the text as he translated it. As we have seen above, the Greek interest in Homer
was largely in its cultural value, and its study in Greek education was in order to hang on to a
sense of Greek identity.*®' The added religious element in the Hebrew classics required not

just a skilled critic but someone who had some religious authority.*®
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The Septuagint of Isaiah: A Discussion of its Problems (eds. Robert Hanhard and Hermann Spieckermann;
Forsuchungen zum Alten testament 40; Tiibingen: Mohr Siebeck, 2004), 195-96 [50-51].

3% van der Kooij, The Oracle of Tyre, 112-13.

37 van der Kooij argues that in Neh 8:8, “reading clearly” refers to pronouncing and “giving the sense” refers to
intonation and marking clauses and punctuation, van der Kooij, The Oracle of Tyre, 116.

38 van der Kooij, The Oracle of Tyre, 113.

3% van der Kooij, The Oracle of Tyre, 114-15.

360 yan der Kooij, “Authoritative Scriptures and Scribal Culture,” 61-66.

361 Cribiore, Gymnastics of the Mind, 8-9.

362 That this authority could have been the Oniads in Leontopolis, see van der Kooij, “Chapter 3: The Septuagint
of Isaiah,” in Law, Prophets, and Wisdom, 63-85.
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1.3.2.2. Metaphor in Early Judaism

As far as we know, there was no Early Jewish handbook on rhetoric. In this brief
survey we gather some evidence of ideas about metaphor, or at least their use, from the
writings of the contemporaries of the LXX-Isa translator and in the following generations.

First, it is worth discussing how the Hebrew Bible understands metaphors; but
unfortunately, not much can be said about this. The closest thing to a word for metaphor we
know of is 5WD, but this term is too broad and covers too many quite different phenomena to
be very enlightening. Stephen Curkpatrick says 5WD is used to describe allegory, simile,
parable, proverb, riddle, taunt, irony, aphorism, fable, apocalyptic revelation, riddle,
similitude, symbol, pseudonym, example, theme, argument, apology, refutation, jest,
sovereign saying, and/or word of power.’® The term at least shows an understanding of the
distinction between literal speech and symbolic or representative speech.

The LXX translation of '7’(073 complicates rather than clarifies the issue. Most often it
is rendered with mapafoAy (27x), the first occurrence being in reference to Balaam’s “curse”
in Num 23:7. Aristotle describes examples (mapaderypata) as either coming from things that
have happened (such as Persian kings always securing Egypt before attacking Greece) or from
things invented.”® Invented examples can be either mapaBéAn which are situations that could
happen in real life or fables (Adyog) which are completely made up.*® This understanding of
parable is much more narrow than a mashal, and fits quite poorly the situation in Num 23:7.
In Stephen Curkpatrick’s study showing how unsuitable the translation of mashal with parable
is, he comments that: “Unlike the Hebrew mashal comparison, the rhetorical use of mapafoAn
does not appear to have the same density or resistance to transparent interpretation as the
mashal. While the mashal as simile encompasses metonymic opacity, the rhetorical use of
mapaBoly as simile seeks analogical clarity.”**® A parable should be used to explain and
illustrate an idea, whereas a mashal is an encoded idea that requires consideration to unravel.
This translation equivalent is adequate if both terms are understood to be “similitudes,” but
given the range of meaning mashal has, and the rather specific definition parable has, the
equivalence is questionable. The LXX-Isa translator, at least, in the one place t7'(273 occurred
(Isa 14:4) rendered based on what exactly it meant in that particular context: fpfjvog, a dirge
(this of course does not mean he was aware of or concerned about the problems in translating
Swm with the rhetorical term mapaoAy).

For Ben Sirach too, the mapa 36y is not a trope that illustrates or communicates an
idea but one that encodes and hides an idea and must be engaged and interpreted. This is seen
especially in 39:1-3, where the study of the Law of God by a sage is described. The sage must

seek out the wisdom of the ancients, occupy himself with prophecies (év mpodnreialg

363 Curkpatrick, “Between Mashal and Parable,” 58-59.
%% Aristotle, Rhetoric, 2.20.2-3.

3% Aristotle, Rhetoric, 2.20.4-5.

366 Curkpatrick, “Between Mashal and Parable,” 67.
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aoxoAnbroeTat), treasure the sayings of the famous, penetrate the intricacies of parables (év
oTpodais mapafBoriv cuvelcedeboeTat), search out the hidden meanings of proverbs (améxpuda
mapolut@dy éxnmjcet), and engage with the enigmas of parables (év aiviypast TapaoAdy
avaatpadyoetat). This study of the ancestral books is very different from what was done by
the Greeks in Alexandria. Ben Sirach does not talk about textual criticism, the poetics or
rhetoric, the history, chronology, or other matters that the grammatikoi of Alexandria were
concerned with (and even the Jewish Hellenistic writers we saw above). For Ben Sirach, the
study of these books is a search to understand the meaning and wisdom, not that has been lost
to time, but has been preserved by the wise and is gathered by those who seek to be wise. The
aiviypaot mapafBorév (see also the similar phrase in 47:15) is not a trope but a mystery or
riddle; Siegert shows that in Hellenistic interpretation, aiviyua is a riddle where “the words do
not mean what they seem to mean, but are there for the sake of a hidden meaning to be found
through some art of decoding.”®’ In Num 21:27 the authors of an ancient song about
Heshbon are referred to as D’I?I:D‘EU which the LXX renders as ol alvtypatiotal. While this is
a literal rendering, it suggests that the song in the following verses was not understood by the
translators simply as a fragment of epic poetry but as some kind of riddle containing a hidden
meaning.*®®

Another informative piece of information comes from Aristobulus. It should be
admitted that the fragments that have come down to us are related by Eusebius of Caesarea,
Clement, and Anatolius who may have paraphrased or adjusted the quotes.’® According to
Siegert, Aristobulus uses petadépety in the sense of the solutions to tropes, and not
allegorization, and uses other vocabulary to talk about allegorical and higher meanings.*”® In
fragment two, Aristobulus explains to the king why Moses talks about divine power in terms
of hands, arm, visage, feet, and the ability to walk.”’' He warns that these things should be
interpreted in their natural (uoixds) sense, and not in a mythical or common way of
thinking.”’* While he could, in theory, have explained these things rhetorically, as metaphors
or anthropomorphims (cf. Adrian, who describes these metaphors as stylistic peculiarities

373

characteristic of Hebrew thought),””” perhaps because it is a religious text or due to his

purpose in writing this book, he explains them in allegorical terms, saying they signify

397 Siegert, “Early Jewish Interpretation in a Hellenistic style,” 139.

368 Cf. Psa 78(77), which describes itself as a mashal (parable in Greek) yet is essentially a rehearsal of history
from the Exodus to the building of the temple.

% Holladay, Fragments from Hellenistic Jewish Authors Vol. III: Aristobulus, 43-45. Niehoff accuses Eusebius
and Clement of introducing the term “allegory” to the fragments, Niehoff, Jewish Exegesis, 59.

70 Siegert, “Early Jewish interpretation in a Hellenistic style,” 161.

' Holladay, Fragments from Hellenistic Jewish Authors Vol. III: Aristobulus, 135. This fragment comes from
Eusebius, Praeparatio Evangelica, 8.9.38-10.18a.

37 Holladay, Fragments from Hellenistic Jewish Authors Vol. Il1: Aristobulus, 135. Praeparatio Evangelica
8.10.2. See note 31 for Holladay’s explanation of his translation (which I follow) of ¢puaixdic.

¥ Adriani, EISATQI'H EIY TAS @FIAS TPA®AY , in Patralogiae Cursus Completus Series Graeca 98, (ed.
J.P. Migne; Paris 1865).
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(onuaivetar) divine power.””* He then explains how even in common speech the hands of a
king can be used to refer to his power; he says that we can think metaphorically of all men’s
strength and actions in their hands.”” Aristobulus then says that Moses did well in speaking
metaphorically in an expanded sense, talking about God’s deeds as his hands (dtémep xaléig 6
vouoBétyg éml To ueyalelov uetevivoxe, Aéywy tas cuvtekeiag yelpas elvat Beol).”’® So it seems
in some ways the difference for Aristobulus between metaphor as simply a way of speaking (a
trope) and the words of a text having a spiritual or allegorical meaning is slight; or at least that
the relationship between the text and its allegorical meaning is analogous to how metaphors
function. In fragment five, after saying the seventh day of rest can be understood in a deeper
sense as the first day, since it is the origin of light through which all things are seen, he says
that the same can be applied metaphorically to wisdom, since light issues from it.*”’ So again
a higher, allegorical sense is spoken of next to the possibility of speaking metaphorically in
the same terms.

While Aristobulus explains what moderns might call anthropomorphisms as allegories,
Aristeas sees allegories where no modern would see any sort of trope. In par. 143 he says that
the dietary laws were given for a deep or profound reason (Adyov Bafiv) and proceeds to
explain how the different sorts of animals permitted or prohibited symbolize (par. 148,
onuetotiobat), for men of understanding, how to live morally.””® He also says in par. 150 that
the regulations concerning what can be eaten are put forth by way of allegory (tpomoAoyév

37 Aristeas, then, seems to be in line with the sage of Ben Sirach, and is searching

éxtébeitat).
out hidden meanings, but he is seeing symbols where no rhetorical device is being employed.

Aristobulus, Ben Sirach, and Aristeas were all likely Jews who attained a high level of
Hellenistic education, undoubtedly at least as high as the LXX translators. Yet in the material
we have from them, they do not approach the Hebrew Bible (or the Greek, as the case may be)
with rigid Hellenistic ideas about tropes but with an interest in hidden allegorical meanings to
the various symbols used. Metaphors, then, may not have always been understood as tropes

(even by those well trained in rhetoric) but as symbols encoding a hidden meaning.

™ Holladay, Fragments from Hellenistic Jewish Authors Vol. III: Aristobulus, 135. Eusebius, Praeparatio
Evangelica, 8.10.1. That this refers not to a trope but to an extended meaning, or sensus plenior, see Siegert,
“Early Jewish interpretation in a Hellenistic style,” 156-57, 161. Niehoff, however, believes Aristobulus is in
fact interpreting it as metaphorical speech, and is not interpreting allegorically. Niehoff, Jewish Exegesis, 68-71.
" Holladay, Fragments from Hellenistic Jewish Authors Vol. III: Aristobulus, 139. Praeparatio Evangelica
8.10.8.

376 Holladay, Fragments from Hellenistic Jewish Authors Vol. IlI: Aristobulus, 138-39. Praeparatio Evangelica
8.10.9. In note 38, page 209 Holladay explains that Aristobulus uses T6 peyadelov to refer to a greater, that is
allegorical, sense.

37 Holladay, Fragments from Hellenistic Jewish Authors Vol. Il1: Aristobulus, 178-79. Praeparatio Evangelica
13.12.10 and 7.14.1.

78 See also in par. 150-51.

7 For more on the exegesis of this letter, see Siegert, “Early Jewish interpretation in a Hellenistic style,” 143-
54.
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This search for hidden meanings could be connected to some Hellenistic ideas, such as
stoic allegorical exegesis,”*” but it also has strong affinities with the pesher interpretations of
Qumran and the explicating tendencies of the Targumim. Michael Fishbane has shown that
the interpretive techniques used in pesher material are similar to those used for interpreting
oracles, scripture, and dreams,’®' and have similar hermeneutical features to those used both

in ancient Egypt and Mesopotamia as well as within the Hebrew Bible itself.”®

One technique
important in the context of metaphors is that in pesher Habakkuk symbols are interpreted
typologically; for example 11335 is interpreted as referring to the sect.*®’

Similar to pesher, as mentioned above, is the exegesis of the Targum.384 Unlike the
documents so far addressed, the Targum is a translation (of sorts) of the Hebrew Bible and so
provides data on how specific metaphors were understood. The metaphors in Targum
Jonathan of the Prophets, to which we will frequently refer to compare alternate translation
strategies, have been studied by Pinkhos Churgin.*® He concludes: “The targumist made it a
principle to render not the metaphor but what it represents, the event described and not the
description. It is the purpose which is of chief import to him.”**® This feature of Targum
Jonathan is well known, that it aims to explain the meaning of the text and not simply to
translate it. When discussing metaphors, then, we should expect the Targum to translate the
metaphor with a non-metaphor, that is, with what the metaphor represents. But Churgin shows
how the Targum still takes up various strategies to render metaphors.

Parabolic metaphors, he says, are stripped of their parabolic nature by having their
“underpoetical parallels” rendered,387 that is, the Targum substitutes the vehicle®®® for what it
represents; sometimes both are given, the vehicle being introduced by the phrase X127 MAT:

“which is equal.”** He provides as examples Ezek 19:3, 6, where lions are replaced in the

0 For an introduction to stoic allegorical exegesis see: Siegert, “Early Jewish interpretation in a Hellenistic
style,” 131-35. On Aristobulus’ allegorical method’s similarity to stoic thought, see Holladay, Fragments from
Hellenistic Jewish Authors Vol.3, 178f.

3! The similarity of pesher to oracle and dream interpretation is also pointed out by Johann Maier, “Early Jewish
Biblical Interpretation in the Qumran Literature,” in Hebrew Bible/Old Testament: The History of Interpretation:
Vol 1 From the Beginnings to the Middle Ages (Until 1300) (ed. Magne S&bg; Gottingen: Vandenhoeck &
Ruprecht, 1996), 127-28; and William H. Brownlee, The Midrash Pesher of Habakkuk (Society of Biblical
Literature Monograph Series 24; Missoula, Mont.: Scholars Press, 1979), 26-31.

382 Michael A. Fishbane, “The Qumran pesher and traits of ancient hermeneutics,” in Proceedings of the Sixth
World Congress of Jewish Studies, vol 1, held at the Hebrew University of Jerusalem, 1973 (Jerusalem: World
Union of Jewish Studies, 1977), 97-98. The six features Fishbane points out can undoubtedly be found in LXX-
Isa as well, with the exception of gematria.

%3 Fishbane, “The Qumran pesher and traits of ancient hermeneutics,” 99. This interpretation occurs in 1QpHab
XII:3f.

¥4 On the possibility that they both have their root in orally explaining scripture as it is read, see Brownlee, The
Midrash Pesher of Habakkuk, 34.

385 Pinkhos Churgin, Targum Jonathan to the Prophets (New Haven: Yale University Press, 1927).

36 Churgin, Targum Jonathan to the Prophets, 85.

37 Churgin, Targum Jonathan to the Prophets, 85.

3 We will describe terminology below. Vehicle refers to the language adopted in a metaphor, whereas Tenor is
what the vehicle represents.

% Churgin, Targum Jonathan to the Prophets, 85.
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Targum by kings, and Ezek 23:2, 5 where daughters and lovers are replaced by cities, and
playing the harlot by erring from God’s worship.*°

Churgin shows how the comparative metaphor, or similitude, in Ezek 31:3-15, which
compares Assyria to a cedar in Lebanon, is rendered by the Targum as a description of the
greatness and strength of Assyria.*"’

The poetical metaphor, “forms of expression given in objects of nature,” again has the
tenor rendered instead of the vehicle.**> Sometimes a simile is still present to give the vehicle,
though not usually.393 An example, without simile, is Isa 2:13, where cedars and oaks are
rendered as princes and tyrants.***

The simile is usually rendered with what it is thought to represent, followed by a
translation of the simile (Isa 8:6, 7; cf. van der Louw strategy number 5).395 Sometimes the
Targum assumes a passage is a comparative metaphor, so renders in this same way (Ezek
2:6).%%°

Symbolic expressions (Isa 6:6; Ezek 2:8) are rendered literally, yet some metaphors
are rendered as if they were allegories in a Midrashic way (Amos 4:14).*” Another common
Targum strategy is to add exegetical complements to clarify terse metaphoric speech (Mal 1:4,
Jer 17:4).>%

Churgin also points out how certain words, “though not metaphorical, bear a poetical
stamp, and in reality convey more or less the idea of the meaning than the meaning itself.”**
These words, which seem to be sort of dead metaphors, typically have their underlying value
rendered, rather than their surface meaning. The examples given are “bring” becoming “exile”
in Ezek 12:13; and “therefore the land will mourn” becoming “therefore the land will be laid
waste” in Hos 4:3, etc.*?

Comparing these translations to other versions, Churgin says that the LXX does not
practice the allegorical or metaphorical strategies the Targum uses.*”' But it does, at times,
use exegetical complements as well as the lexical principle (giving the idea of the meaning
rather than the word’s surface meaning).*” Further research is needed to determine to what

extent the interpretation of metaphors in the Targum is a separate activity or in continuity with

3% Churgin, Targum Jonathan to the Prophets, 86.

31 Churgin, Targum Jonathan to the Prophets, 86.

392 Churgin, Targum Jonathan to the Prophets, 86.

3% Churgin, Targum Jonathan to the Prophets, 86-87.
3% Churgin, Targum Jonathan to the Prophets, 87.

% Churgin, Targum Jonathan to the Prophets, 87.

3% Churgin, Targum Jonathan to the Prophets, 87.

37 Churgin, Targum Jonathan to the Prophets, 88.

% Churgin, Targum Jonathan to the Prophets, 88-89. He goes on to describe how this principle is also applied
to repetition.

3% Churgin, Targum Jonathan to the Prophets, 90.

4% Churgin, Targum Jonathan to the Prophets, 90.

Y Churgin, Targum Jonathan to the Prophets, 90-91.
2 Churgin, Targum Jonathan to the Prophets, 91.
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how the prophecies themselves are interpreted. Perhaps when the language of the metaphor is
preserved in a simile the translator shows he considers the rhetorical figure important though
still in need of clarification.

To conclude our brief look at metaphor in early Judaism, it would appear that it did
not hold its own place. If we consider deciphering symbols or unraveling mysteries in the
context of interpreting a prophetic book, then actualizing exegesis (typology as Fishbane calls
it) and giving the meaning of a metaphor could operate along the same continuum of the
sage’s searching out the meaning of enigmas. An example, which will be discussed below, is
the interpretation of the vineyard in Isa 5 verses the interpretation of the vineyard in Isa 27;
the first works on the metaphorical level and is explained already in the Hebrew, while the
later is deciphered in the Greek to represent Jerusalem under siege. Making explicit what a
metaphor says is an easier riddle than giving what contemporary event the prophet is thought
to predict (even if the prophet did not know the true interpretation of his prophecy). The
Targum’s tendency to interpret and make explicit both metaphors and the referents of
prophecies are likely two closely related parts of the same impulse or interpretive program. As
stated above,'?l?p is much broader than the idea of metaphors or tropes, but in practice seems
to govern how tropes were understood and interpreted as well as proverbs, allegories, parables,
riddles, taunts, irony, aphorisms, fables, apocalyptic revelations, riddles, similitudes, symbols,

etc.

1.3.2.3. Early Jewish Views of Metaphor in LXX-Isaiah

It is undoubtedly possible to find examples in LXX-Isa of metaphors treated in ways
consistent with the methods used in Qumran,403 by Hellenistic J. ews,404 or even within the
Hebrew Bible itself. But here we will content ourselves with the comparison of LXX-Isa to
the Targum. This is a more suitable comparison in that both texts are translations (of sorts)
and since the Targum represents a more developed stage of Jewish exegesis and its
interpretive tendency is very well known. In addition, van der Kooij, as we have shown
(1.1.2.), has already pointed out various similarities between how LXX-Isa and the Targum
render metaphors.405 In this section, then, we will show a few examples van der Kooij has
pointed out to demonstrate how the LXX at times translates metaphors in a Targumic fashion.

The method described by Churgin, where the translator gives the object represented by
the metaphor yet stays close to the words of the original, is particularly striking.**® In 1:25 the
LXX stays close to many of the words of the Hebrew and yet interprets the imagery, giving

instead what he thinks the refining metaphor represents: burning to bring purity and to remove

49 We will mention the similarity between LXX-Isa 10:33-34 and Damascus Document I1.19 in section 2.6.2.
49 Such as interpreting the metaphor in 10:12 by metonymy as does Aristobulus of the hand metaphor in
fragment 2.

493 yan der Kooij, "The Interpretation of Metaphorical Language,” 179-85.

4% Churgin, Targum Jonathan to the Prophets, 86. See below in IV.B.1.c. for more examples of LXX-Isa using
this method.
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the wicked.*”’ To do this, he adds a phrase in the first part of the verse that is suggested in the
Hebrew (the destruction of the disobedient), and also adds a clause in the second part of the
verse that explains what he thinks will happen to the wicked. As van der Kooij points out,*®
the Targum has a similar interpretation to the passage: that God will cleanse them of the
wicked and remove their sinners, though it uses a different method of rendering the metaphor.
A similar translation technique can be seen in LXX-Isa 8:6-8, where the rendering is close to
the Hebrew, but certain words have been interpreted to give the meaning of the metaphor.*”’
This is seen particularly in 8:7, where once the rising river is said to represent the king of
Assyria in both the Hebrew and the Greek, the LXX interprets the bursting of the river banks
as the king walking over every wall. In the next verse, the water rising to the neck is
interpreted in the LXX as the king removing everyone “who can lift his head,” and the
Targum interprets as the king passing over everything, even the head of the country:
Jerusalem. We have already seen the example of 22:22-25 which van der Kooij analyzed
(1.1.2.);*'° here again, though, the translation stays close to the Hebrew while interpreting the
metaphors so as to give their meaning. The Targum gives a similar interpretation, that the peg
represents authority.

These examples demonstrate van der Kooij’s assertions that LXX-Isa and the Targum
share a similar approach to metaphors and sometimes even make similar interpretations of
them. This positions LXX-Isa within the tradition of Jewish interpretation of metaphors,
anticipating some methods to be used more extensively later. We will discuss further

similarities in section 4.2.1.

1.3.3. Summary and Conclusions

This brief survey of ancient views of metaphors has attempted to show some of the
Hellenistic and Jewish context of LXX-Isa’s translator. Here we will summarize what we
have seen, first for the Hellenistic context, then the Jewish, and will draw some conclusions
about what sort of assumptions we can make about how the translator probably thought about
metaphors.

The Greeks had sophisticated descriptions of tropes and metaphors in several schools
of philosophy, which remained stable (apart from elaboration of details and a refinement of
distinctions) at least from Aristotle through the time period of the LXX-Isa translator. Based
on what we know about the process of learning to read and write Greek at this time period, it

is likely that the LXX-Isa translator was exposed to these descriptions of tropes throughout

47 For Ziegler’s analysis of this passage, see Untersuchungen, 81.

48 yan der Kooij, “The Interpretation of Metaphorical Language,” 181.

99 For Ziegler’s analysis of this passage, see Untersuchungen, 62.

19 yan der Kooij, “The Interpretation of Metaphorical Language,” 183. For Ziegler’s analysis of this passage, see
Untersuchungen, 86-87.
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his Greek education.*'! In addition, in Hellenistic education, the processes of reading was
inextricably bound with the process of interpretation at a certain level; the LXX translators
would have been trained to read very closely, looking at entire sentences and passages as well
as at its individual parts to find the intended meaning. They would have been trained to notice
tropes and to interpret their meaning and evaluate their use. They would have learned how to
find the meaning of obscure words by examining their context and usage in other passages,
and would have been used to having difficult words explained by etymology and synonyms.
Then, on top of this training just to read, some students had some further training in literary
criticism so that they could proficiently read literary and poetic works.

We have also looked at the most elite Greek intellectuals of the time and at the sort of
scholarship that was being done, and showed some of the known examples of Jews who did
similar work and operated in the same circles. That there were Jews in the most elite scholarly
circles suggests that there were many more who attained various levels of education short of
reaching the white halls of the Museum. We also collected some observations that have been
made by LXX scholars which point out features that betray the translators’ knowledge of
Hellenistic literature and stylistic sensibilities. We can conclude, based on external evidence,
that the LXX translators in general would have had access to high levels of Hellenistic
education, and, based on internal evidence, that the translator of LXX-Isa in particular had a
solid Greek education.

Having a Greek education entails some knowledge of Greek literature. In this study
we will at times compare specific plant metaphors to those found in Classical Greek works.
We do not intend to imply that the translator necessarily knew these particular pieces of
literature, though he may have, but only to show that a given metaphor would not have
sounded too absurd or strange in Greek, since a renowned native speaker used a similar
metaphor. Likewise we will often mention Theophrastus’ works on botany; our intention is
not to suggest that the translator had read Theophrastus (though if he had wanted to read a
book on botany, Theophrastus would have been the most readily available and complete
work), but we refer to it as a source for plant terminology and as an insight into the ideas
people in that day had about various plants.

What ideas about tropes and metaphors the LXX-Isa translator may have had from his
Jewish context is a more complex question and requires further research to clarify. Not much
is known about Jewish education or how people learned to read Hebrew at this period. We
saw that the highly educated Jewish scribes also read their texts very closely, had extensive
knowledge of their texts (and their meaning), and some even had the authority to offer
interpretations of the text. Within the Bible and its early interpretive traditions, there appears
to be a distinction between literal and representative ways of speaking. Interpreting symbols

was very much a part of Jewish scribal culture, even if the difference between a symbolic

41 Ag claimed in Aitken, “The Significance of Rhetoric in the Greek Pentateuch,” 508.
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literary device (or trope) and a symbolic enigma or allegory was not explicitly described.
Based on some examples comparing how LXX-Isa and the Targum interpret metaphors, we
saw that LXX-Isa fits within the trajectory of later Jewish interpretive traditions.

The attempt to contextualize the possible ideas about metaphor to which the translator
may have been exposed, has provided some information about what sort of person the
translator may have been. The older view, that the translator was some enthusiastic and
determined amateur who managed to produce (and have accepted and copied by others) a
complete translation of Isaiah, despite having a rather poor knowledge of Hebrew, has rightly

been rejected.*'?

Also, it should be considered anachronistic to suppose that the LXX
translators approached the Hebrew text one word at a time with no regard for the meaning of
the sentence or the passage as a whole; this goes against the way they were trained to read
Greek and there is no evidence that this is the way people were being trained to read
Hebrew.*"” Likewise the dragoman model has been rightfully criticized;*'* while it helps
explain some of the literal translation techniques, a dragoman presumably would have
avoided creating difficulties in his translation.*'> Troxel’s suggestion that the LXX-Isa
translator should be understood in the milieu of Alexandrian scholarship is helpful.*'® As we
have seen, the LXX-Isa translator appears to have received a good Hellenistic education. We
have also seen examples of Jews writing books similar to those written by the elite
Alexandrian ypappatixol, such as the historical and textual investigations written by
Demetrius the Chronographer, Eupolemus, Cleodemus Malchus, and the others. But LXX-Isa,
on the other hand, is a translation of a book of prophecy, a very different genre than what
interested the Alexandrian ypaupatixol, who were generally not interested in oracles or
translation but focused on studying and writing literary and historical texts and commentaries.
Regarding the LXX-Isa translator’s knowledge of tropes, we should expect him to
know a fair amount about Greek rhetoric, but not be surprised if he does not explicitly use it,
but rather works like the other Hellenistic Jews we surveyed. If the translator were to think
explicitly about metaphors, it is likely that he would think about them in the Hellenistic terms
of his time, but he would not have felt compelled to rigidly follow rhetorical handbooks when
preparing his translation. He probably had some concern for Greek style, but interpreted

primarily as a Jewish scribe. In the conclusions of this study we will gather some examples

12 Ottley held that the translator’s knowledge of Hebrew was deficient. R. R. Ottley, The Book of Isaiah
According to the Septuagint (Codex Alexandrinus) (London: C. J. Clay and Sons, 1904), 1.49-50.

13 Nor does it accord with later methods for reading Hebrew.

414 For discussion of the LXX translators working like dragoman, see Rabin, “The Translation Process and the
Character of the Septuagint,” 1-26; and Elias Bickerman, “The Septuagint as a Translation,” in Studies in Jewish
and Christian History part 1 (Arbeiten zur Geschichte des antiken Judentums und des Urchristentums 9; Leiden,
Brill, 1976): 167-200.

13 For this critique, see Pietersma, “A New Paradigm for Addressing Old Questions,” 343-44. Another problem
with the dragoman suggestion is the wide range of competency dragomen had; some could barely read and write,
others could use sophisticated literary devices.

1 Troxel, LXX-Isaiah, 20-25, 38-41.

48



that could show the translator was following the suggestions of Greek rhetorical handbooks
(4.3.). Also, we will give some examples of the translator using methods or making

interpretations that place him within the stream of Jewish exegetical tradition (4.2.).

1.4. The Method and Outline of this Study

In this section, first we will describe the terminology adopted in this study. Then we
will delimit the scope of the present study. Third, our method will be described, and finally,

we will sketch the outline of this study.

1.4.1. Terminology

Having already attempted to describe the context from which the LXX-Isa translator
most likely derived his understanding of metaphor (to whatever degree he actively engaged in
thinking about it), we must now turn to how we will discuss metaphor. We will draw our
terminology and framework for understanding what is happening in the texts from the stream
of cognitive metaphor theory (see 1.2.1.), even though the translator undoubtedly did not
explicitly think in these terms. Ancient terminology is not completely adequate since
Aristotle’s definition of a metaphor as the use of a word that belongs to another thing (Poetics

XXI.7-9) is broad enough to refer to all the figures defined below.

Metaphor: For this study, we will use Janet Soskice’s definition of metaphor, which appears
to be a nuanced restatement of Aristotle’s definition. A metaphor is “speaking about one thing
in terms which are seen to be suggestive of another.”*'” The parts of a metaphor will be
described using Richards’ terms: the vehicle and the tenor.*'® The vehicle is what Aristotle
calls the word that belongs to another thing, it is the figurative language used in a metaphor.
The tenor is the other thing, what the metaphor refers to and what the vehicle represents. For

the purposes of this study, metaphor will be described primarily as a rhetorical figure.

Lexicalized Metaphor: A lexicalized or dead metaphor is one that is used so often it has
largely lost its metaphorical value and become an extended meaning of the word. Soskice says

dead metaphors can be recognized in that there is less tension or dissonance in them than a

7 Soskice, Metaphor and Religious Language, 49, 53. This is close to the definition in Schokel, A Manual of
Hebrew Poetics, 108. He says of metaphor: “it says one thing, it means another.”

8 T use Richards’ terms because I find them clear and describe the parts of the metaphor that need to be
discussed in this study. Richards, The Philosophy of Rhetoric, 96-97. Black’s terms, “focus” and “frame,” are not
as useful since they do not address what is meant by the metaphor. Black, Models and Metaphors, 28. For a
critique of Black, see Soskice, Metaphor and Religious Language, 38-43.
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living metaphor, they are more easily paraphrased, and are further removed from the models

or cognitive metaphors from which they come.*"’

Simile: While similes often lack the force of metaphors, they operate in a similar way, except
they offer both the tenor and the vehicle linked in some way, often by a comparative
marker.*” In the Hebrew Bible it is difficult to separate metaphors from similes, as D. F.
Payne has pointed out. That in Hebrew poetry comparative markers can be dropped by ellipsis
does not make matters easier.**' Aristotle did not think metaphors and similes were terribly
different,”” and Soskice says they can have the same function and differ primarily in
grammatical form.** It is of note and worthy of further research that the LXX-Isa translator
tends to insert a comparative marker if a parallel clause has a simile.*** In general we will

identify similes primarily on the basis of whether there is a comparative marker or not.

Metonymy: 1 use metonymy broadly to include synecdoche. Metonymy uses a word that
belongs in some relationship to the thing it is used for, that is, the vehicle has some kind of
relationship to the tenor. This relationship could be such things as giving a part for a whole,

source for a product, means for an end, an action for its result, and so forth.

Imagery: For the sake of simplicity, imagery will be used to refer to the tropes in general

present in a given text unit, as well as, at times, to the domain from which vehicles are drawn.

These definitions are crude, but should provide clear terminology for describing what
is happening in the text. Having an overly refined terminology may not be useful in that the
translator probably was for the most part working intuitively, unconcerned with whether he
was dealing with a dead metaphor or catachresis. Likewise, even if he very carefully followed
Aristotle’s ideas about rhetoric, it should be remembered that most of Aristotle’s examples of

metaphor are more properly metonymies or synecdoches.

1.4.2. Scope
The scope of this research is to expand on the findings of Ziegler and van der Kooij by

taking a different cross section of metaphors from LXX-Isa. Ziegler noted that the translation

419 Soskice, Metaphor and Religious Language, 73-74. Kovecses, on the contrary, thinks they are deeply
entrenched and closer to how we conceptualize things. Zoltan Kovecses, Metaphor: A Practical Introduction
(2"d ed.; New York: Oxford University Press, 2010), xi.

420 Schokel, A Manual of Hebrew Poetics, 106-7 shows that some comparisons can be linked in other ways, such
as repeating a word in the two halves.

“lp F, Payne, “A Perspective on the Use of Simile in the OT,” Semitics 1 (1970), 114.

2 Aristotle, Rhetoric, 3.4.1.

423 Soskice, Metaphor and Religious Language, 59.

% See van der Vorm-Croughs, The Old Greek of Isaiah, 132-33.
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of metaphors is often literal,425 but since he aimed to show how the translator felt free to
interpret, the metaphors he presented are mostly those that feature interpretation in their
translation. His treatment of similes is more complete, but again his examples focus on the
more unexpected renderings. Van der Kooij pointed out some interesting similarities between
how the LXX and the Targum of Isaiah interpret metaphors,**® which warrants further
investigation.

The cross section of metaphors in LXX-Isaiah that this study takes will be conducted
in order to see primarily what can be observed about the translation strategies used for
different sorts of metaphors, and what can be observed about how the translator seems to
think about metaphors. To accomplish this, a vehicle based approach has been adopted that
focuses on plant imagery. The advantage of this approach is that all figurative language
concerning different kinds of plants or their parts will be examined, so that how the translator
understands the source domain of plants can be seen against how he understands metaphors
drawing vehicles from this source domain. Focusing on plant imagery will also allow for
gaining insight into how the translator may understand one plant metaphor in light of a similar
metaphor elsewhere in the book. This approach should produce an even treatment of
metaphors, showing many of the different translation strategies used by the translator, rather
than focusing only on the more interpretive renderings.

To build on van der Kooij’s work with the metaphors of LXX-Isa, this study will also
briefly note how the Targum has rendered each metaphor under consideration. This provides a
sort of second opinion for how a metaphor could have been rendered or understood when it
differs from the LXX, and where they agree it helps place LXX-Isa within the trajectory of
early Jewish interpretative tradition.*”’ In addition, we will attempt to place LXX-Isa’s
treatment of metaphors within its Hellenistic context by comparing in the last chapter some of

its renderings to the guidelines laid out in Greek Rhetorical handbooks.

1.4.3. Method
In this section we will clarify some principles that guide this study. First we will
discuss the assumptions concerning the translator that are adopted. Then we will describe the
guiding principles for the analysis of the passages that will be treated.
This study will refer to the translator as “he.” This is because it seems most likely that

the LXX-Isa translation was done by a man. The singular is used so that it is not thought that

425 Ziegler, Untersuchungen, 80.

26 yan der Kooij, “The Interpretation of Metaphorical Language,” 179-85.

7 Olofsson regarding LXX-Isa (and LXX-Lam) maintains Swete’s view that the translators were not acquainted
with Palestinian Jewish interpretations of difficult words and contexts. Staffan Olofsson, The LXX Version: A
Guide to the Translation Technique of the Septuagint (ConBOT 30; Stockholm: Almqvist & Wiksell
International, 1990), 30. Comparing LXX-Isa with the Targum can aid in evaluating this assertion.
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we hold to the view that LXX-Isa was translated in parts by different translators.**® While this
may have been the case, or a team may have been at work in the translation process like

described by van der Louw,429

this study assumes that the book as a whole was translated as a
unified project and has common translation techniques and interpretation throughout, and so
refers to a singular translator for convenience.

Since this study is about the translation strategies used for metaphors, we seek to
compare the Hebrew and Greek texts in order to understand how the translator read the
Hebrew text and understood it. In addition to this comparison, we seek to investigate how the
translator communicates what the metaphor was thought to represent.*** The question, as each
metaphor is analyzed, is: has the translator modified the metaphor in some way, and if so,
why?

To analyze the various passages, first of all, we consider what the translator thought
the Hebrew meant. At this level we consider possible differences in Vorlage. It should be
stated that this study approaches the question of Vorlage from the perspective that, in general,
differences between the LXX-Isa and MT should first be investigated as the possible result of
the translator’s activity before positing a different Vorlage.*' Relevant differences from the
Dead Sea Scrolls will be noted and places where the LXX may have had a different Hebrew
Vorlage will be pointed out as we come across them. If a different Hebrew text was read, or
the translator understood it differently than modern scholarship understands the text, then we
must be careful in evaluating the metaphor as a translation.

In the second place, we must consider why the Greek translation may have
deliberately adjusted a metaphor. On this side, there could be cultural or environmental
differences, such as different flora or agricultural practices, which prompted the translator to
make his metaphors match what his audience would recognize.** This is why it is at times
necessary to see what the translator does both for literal passages involving the terms
examined as well as the metaphors that use the terms. An underlying issue is whether the
translator identified the Hebrew term as having the same meaning we consider it to have and
to what extent his own knowledge of the plant may have affected how he understood the
meaning of the metaphor. At this level, whether a metaphor “works” or makes sense in Greek

must be taken into account.

28 For an early exponent of multiple translators, see G. Buchanan Gray, “The Greek Version of Isaiah: Is it the
Work of a Single Translator?” The Journal of Theological Studies 12 (1911): 286-93. For a more recent
discussion, see van der Kooij, Textzeugen, 30-31, who argues for one translator.

429 Theo A. van der Louw, “Dictation of the Septuagint Version,” JSJ 39 (2008): 211-29.

% This method is adapted from Arie van der Kooij, “Accident or Method? On “Analogical” Interpretation in the
Old Greek of Isaiah and in 1QIsa,” Bibliotheca Orientalis XLIII (1986): 366-76.

1 See Emanuel Tov, The Text-Critical use of the Septuagint in Biblical Research (2" Ed.; Jerusalem biblical
Studies 8; Jerusalem: Simor, 1997), 18, 39-40.

#32 LXX-Isa’s tendency to update to match the culture of his time is the topic of Ziegler, Untersuchungen,
“Kapital 8. Der alexandrinisch-dgyptische Hintergrund der Js-LXX.”
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In the third place, theological or hermeneutical considerations should be addressed
regarding the translations made. At this level, we look at how a given metaphor was
understood in light of a similar or the same metaphor used elsewhere in Isaiah. Also at this
level, the function of a metaphor in its context is examined, since a literally translated
metaphor could easily become a bizarre non-sequitur if not translated thoughtfully. But on the
other hand, how the translator shapes a metaphor reflects his interpretation of the passage in
which it occurs.

It is not always possible to understand the translation on all these levels, but they must
be considered if we are to attempt to distinguish the translator’s reception of a metaphor from
his production of metaphors in his translation. Often there will be numerous issues affecting
how a metaphor was translated. We must practice caution in discussing how a particular
metaphor is rendered. For example, in Isa 10:33-34 a description of trees being cut down is
rendered as high people falling by the sword; is this a metaphor being explicated as a
rhetorical device, or is it a prophetic enigma being interpreted? In other places it would be
easy to purport evidence for the translator’s ideas about metaphor, such as claiming that
rendering a metaphor as a simile, like in Isa 50:3, is evidence he had a comparison view of
metaphor; or that rendering & 1717 with é0unw0y dpyfj in 5:25 shows he held the substitution
view of metaphor. Caution, then, is key.

The Greek rendering of the metaphor in each passage will then be compared to how
the Targum rendered the metaphor. At the end of sections, the different ways metaphors are
rendered by the LXX will be summarized and discussed to see how the various vehicles are

understood and used by the translator.

1.4.4. Outline for the Study

The second and third chapters are a vehicle based study of plant imagery in LXX-Isa,
as described above. In the second chapter metaphors with vehicles from the various parts of
plants will be examined, and in the third chapter metaphors that use different kinds of plants
as vehicles will be examined. The chapter division between parts of plants and kinds of plants
is logical and for simplicity’s sake, not because the situation between these kinds of
metaphors are drastically different. Nevertheless, this division does allow for some interesting
observations. Parts of plants are used in metaphors from many different cultures, as Kovecses
pointed out,** and so we will make observations at the end of chapter two about how these
metaphors should easily cross from Hebrew into Greek. On the other hand, metaphors can be
culturally specific, and so the conclusions to chapter three, dealing with kinds of plants, will
remark on how differences in ecology and flora effect how the metaphors cross from Judea

into Egypt. A drawback to this vehicle based approach is that it atomizes the text into verses

433 Kovecses, Metaphor, 19.
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that use plant language; ideally each metaphor should be taken in the context of the entire
textual unit in which it is used. The conclusions to chapters two and three will contain other
general remarks about LXX-Isa’s approach to metaphors.

In the concluding chapter, more global remarks will be made and the various
translation strategies used to render metaphors will be catalogued. In addition, a comparison
with the Targum’s treatment of the metaphors examined will be made to position the LXX-Isa
translator’s understanding of metaphors in Jewish tradition. Then we will list possible
evidence for the translator complying with Hellenistic rhetorical sensibilities regarding the use

of metaphors.
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CHAPTER 2

PARTS OF PLANTS

The cognitive metaphor “people are plants” is well known, and can be observed in
many cultures. Kdvecses points out that in English literature, plants commonly provide the
vehicle for metaphors by their various parts, how we cultivate them, and their different
stages.! More specifically, plant terms are commonly used in metaphors for human
relationships.” This can also be seen in Biblical and Greek literature, as this chapter will
show.”

First we will discuss how “seed,” a common lexicalized metaphor, has been translated.
Second, we will discuss another common lexicalized metaphor: “fruit.” While similar, these
two lexicalized metaphors are treated quite differently by the LXX-Isa translator. Third we
will look at metaphors using words for “root,” and discuss whether LXX-Isa understands
them the same way the Hebrew does. Fourth we will discuss metaphors using “flowers,” then
fifth, “leaves.” Sixth we will look at metaphors using words for “branch.” Finally, we will
draw some general observations about the LXX-Isa translator’s understanding of these

metaphors.

2.1. Seeds

The metaphor “seed” standing for offspring is a lexicalized metaphor both in Biblical
Hebrew and classical Greek." Indeed, in lexicons the meaning “offspring” is given both for
Y and wrépy,oz.5 We will begin our discussion with two extended meanings given by BDB:
First, that it can stand for “offspring;” second, for “family” or “pedigree;” third, for an

individual; and fourth, we will look at original uses of “seed”” metaphors introduced by the

I Kovecses, Metaphor, 19.

2 Kovecses, Metaphor, 25.

3 Basson “‘People Are Plants,”” 573-83. For humans described metaphorically as plants, see Korpel, A Rift in the
Clouds, 590-91. Though the greater section is about plant imagery used of God and Ugaritic deities (587-94).

* To stay focused on plant imagery, this analysis will skip occurrences of verbal forms, except where they come
from or are translated as nouns. While sowing is closely related to seed, it is used in quite different metaphors.
Agricultural metaphors are worthy of an independent study.

5 The word omdpog occurs twice in LXX-Isa (28:24 for y71; 32:10 with no clear equivalent), both times in the
contexts of sowing. In 28:24 it occurs in an analogy from agricultural activities and is mentioned in the context
of the proper order of farming (we discuss the rest of this passage in the section on grain). In 32:10 it is
mentioned as an agricultural activity (sowing) which will cease.
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translator. At the end of the section, conclusions will be drawn about the metaphors
mentioned.

Before looking at the metaphorical uses, how the LXX understands seed in non-
metaphorical places is worth mentioning. The noun Y7 is commonly translated with omépua
in LXX-Isaiah, as in the rest of the LXX.® In Isaiah it is only used to refer to actual seed a
couple of times: 19:7; 23:3; 30:23; 55:10; and 5:10. In 5:10 the noun becomes the substantive
participle ¢ omelpwy for the sake of style.7 In Isaiah 55:10 the phrase m-r'? P IDN s
translated literally as xai 06 oméppa T6 omelpovtt. Both are within the analogy or poetic
comparison that God’s word does not return to him without achieving its purpose, just as
water does not return to the heavens without providing food through agriculture. In 30:23 the
phrase RTRATNINR YN WK TYIT 30N 101 is rendered T6Te Eotan 6 VeTds TG TmEPUATL
T#s y¥s gov, probably for style. In both cases seed is associated with rain as the source of grain

and food; rain being an important gift from God necessary for food (Cf. 19:7).

2.1.1. Seed as Offspring

As mentioned above, omépua in classical Greek is also a metaphor for offspring. Two
examples from LSJ are interesting to note:

In Sophocles, The Philoctetes, 364, Neoptolemus, the son of Achilles, is addressed as
the “seed of Achilles,” & omépy’ AxiAéws. In Aeschylus, Promethius Bound, 705, lo, the
daughter of Inachus, is addressed as “Inachus’ seed,” Tvdyetov oméppa.® In both of these
examples, someone is called the seed of their ancestor, rather like the common address to the
seed of Abraham or seed of Jacob found in the Hebrew Bible (though there it refers to a
nation not an individual). The use of this metaphor we examine in this section is often used
differently in that the context is talking to someone about their seed, rather than talking about
someone as the seed of their ancestor.

Four good examples of the LXX translating this metaphor literally are Isa 53:10, 54:3,
66:22, and 61:11.° E. Konig has claimed that the move in meaning from “seed” to “offspring”
is by metonymy.'” In this section we will look at the more interesting renderings of seed

metaphors in LXX-Isa.

% Two notable exceptions are Num 23:10, where oméppa is used for the Hebrew nnR, and Deut 25:5 where it is
used for 73.

7" Here and in the parallel clause, the LXX adds agents.

8 Cf. Sophocles, Oedipus at Colonus, 600, though the situation is more complicated. Seed may refer to the city;
his sons did not drive him away but they did nothing to prevent it. According to line 765-70 it was his brother-in-
law/uncle who drove him from the city.

In 61:11 the noun 11 (sowing, thing sown) occurs. The LXX translates with a plural since the Hebrew is
plural. This passage is discussed below in the section on flowers (IL.D.2.). Cf. Lev 11:37.

'"E. Konig, Stylistik, Rhetorik, Poetik in Bezug auf die Biblische Literatur (Leipzig: Weicher, 1900), 17-19.
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Isa 44:3

For I will pour water
on the thirsty land,
and streams on the
dry ground; I will
pour my spirit upon
your seed, and my
blessing on your
offspring."!

because I will
provide water in their
thirst to those who
walk in a dry land; I
will put my spirit on
your seed and my
blessings on your
children.'

144 3 \ 1A 44 3
671 €yl 0wow Uowp €v
it Tolg
TOPEVOUEVOLS €V

b A 3 A 1
avidpw, émbnow To
mvedud pov Eml TO
OTEPUA TOV XQl TAG
edAoylag pov Eml Ta
TEXVA OOV,

D DD PEY °3
"D DU RDY

v T pRa Y
ERR=REIE A
TTRERY

The imagery of this verse creates some interesting blended spaces. God giving water
to the thirsty is parallel to giving his spirit and blessing to their seed,'” as can be seen by the
repetition of PX*. While “seed” and “produce” are lexicalized metaphors, the fact that they are
objects of the verb PX” in parallel to discussions of water makes for a lively image. There is
an element of merism at work as well, since “seed” and “produce” stand at opposite ends of
an agricultural cycle (though of course this is the same place in a cycle).

The Greek aims to be literal, though many of the above nuances are lost in the
translation. Rendering PR with dwow and émbrow is appropriate for the individual contexts
but weakens the connection of the two images. Perhaps Greek stylistic sensibilities preferred
to use synonyms to repeating the same word. The translator seems to have read D’t?':fj} as if it
were from the Aramaic TR and so rendered it Toig Topevopévoig.'

The Greek also tries to make the image clear by rendering T'RYRY with Téxva gou."”

Usually this root is rendered with the slightly more generic €xyovos, as in 48:19 and 61:9
where YT and D'RRRY again appear in parallel.'® In 48:19 Y1 is translated literally. The
passage references Gen 22:17 as how things would have been, if Israel had been obedient.

In 44:3, 48:19, and 61:9 the Targum renders Y77 as “sons,” and D'RXKX as “your sons’

sons 5917

Isa 65:23

They shall not labor
in vain, or bear
children for calamity;
for they shall be seed

NPT W )
yi 2 npnab Ty

ol 0¢ éxAextol pou ol
XOTLATOVTLY EIC XEVOY
000E TEXVOTIOL)TOUTLY

And my chosen ones
shall not labor in
vain, nor bear
children for a curse,

TIDTI hm’ 13 elg xatapav, 6Tt

' All MT translations come from NRSV:; italics denote changes I have made to the translation.

12 All LXX translations come from NETS; italics denote changes I have made to the translation.

'3 Cf. 40:24 where “seed” is blasted by the wind.

'* Martin Karrar, and Wolfgang Kraus, eds., Septuaginta Deutsch: Erliuterungen und Kommentare zum
griechischen Alten Testament (Stuttgart: Deutsche Bibelgesellschaft, 2011), 2653 (we abbreviate this work as
LXX.D.E.K.).

'* This equivalence is seen elsewhere only in Job 5:25 and 21:8.

'® Two things to note of these passages: 1) In 48:19 nyn3 is rendered wg 6 xoUs T¥js yfjs. 2) In 61:9 there is no
rendering of the phrase D7 7iN3, as often done by the translator, the indirect object of the parallel clause is
understood distributively. See van der Vorm-Croughs, The Old Greek of Isaiah, 78-79.

' “For just as waters are provided on the land of a thirsty place, and flow on the dry ground, so I will bestow my
Holy Spirit upon your sons, and my blessing upon your sons’ sons.” All Targum quotations are from Bruce D.
Chilton, The Isaiah Targum (The Aramaic Bible vol 11; Edinburgh: Clark, 1987). The italics are his.
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blessed by the
LORD-- and their
offspring as well.

‘0K DIPRERY

oTEpUA NOAOYNUEVOY
OTd Beol éoi.

because they are seed
blessed by God.

The Greek ol 0¢ éxAextol wov comes from "1 in verse 22."* Here again Y77 and

DYRENX occur in parallel. One could think of “seed” being connected to refer to agricultural

work, and “offspring” being connected to children, though they both seem to refer to children.

The Greek omits the phrase DR DI*RYNRYY, probably for style, since emépua clearly refers to

the children that are born and implies their offspring.19

Here the Targum renderers using the Aramaic cognate Y77, but D'RX¥KY is again "33
11732.% It would have been redundant to render Y7 with %32 in a clause that is already

clearly describing children.

Isa 59:21

And as for me, this is
my covenant with
them, says the
LORD: my spirit that
is upon you, and my
words that I have put
in your mouth, shall
not depart out of your
mouth, or out of the
mouths of your seed,
or out of the mouths
of your seed’s seed,
says the LORD, from
now on and forever.

I3 NNT XD

ninY SnK bnig
TP WK M
NRYTIYR AT
Tan WINTNY TH3
YLD TN 2
T PR T
:0%iY=TY1 NRYN

xal alTy adTols %
map’ Epol dabixy,
elme x0plog* 16 mvelpa
TO EUOV, O €0TLY €Tl
ool, xal Ta puata, a
€dwxa eig TO oTopa
gou, 00 Wy ExALTy éx
Tol oTéMaTOS Tou Xatl
éx Tol oTépatog ToU
omépuatds gov, eime
yap x0plog, amo ToU
viv xal gic TovV aldva.

And this is the
covenant to them
from me, said the
Lord, my spirit that is
upon you and my
words that I have put
in your mouth shall
not fail out of your
mouth or out of the
mouth of your seed,
for the Lord has said
it, from now on and
for ever.

It would appear the Greek is smoothing the style. The unusual Hebrew syntax is

rendered with a more stylistically pleasing Greek word order, with the eloquent phrase » map’

éuol O1abnxy, as opposed to the more literal possible rendering dtaf#xyn woli. The emphatic

Hebrew reference to both their seed and their seed’s seed is rather well rendered with the

strong future negation o0 ) éxAimy and a reduction just to “seed,” since this term already

includes the seed’s seed.”! Here the meaning is clearly to future generations. The Targum

renders each occurrence of “seed” with “son.

9922

'® For the rendering eis xatdpav, see Ziegler, Untersuchungen, 133. LXX.D.E.K, 2689 says it is an
intensification of the Hebrew.
19 Symmachus and Theodotion, however, have the phrase xai Ta &xyova adtév pet’ adTtdv Egovtat, and it is
marked with an asterix in the Syrohexapla. See Ziegler’s critical apparatus.
20 “They shall not be weary in vain, or bring up children for death; for they shall be the seed which the LORD
blessed, and their sons’ sons with them.”
*! Ottley, Isaiah, 11 365 suggests the clause is omitted because it was “cumbersome” and “virtually implied.” van
der Vorm-Croughs, The Old Greek of Isaiah, 69, calls it the reduction of a nearly identical adjacent phrase.
1QIsa® agrees with MT, except it omits 7177 IR.
2 «And as for me, this is my covenant with them, says the LORD, my holy spirit which is upon you, and the
words of my prophecy which I have put in your mouth, shall not pass out of your mouth, or out of the mouth of
your sons, or out of the mouth of your sons’ sons, says the LORD, from this time forth and for evermore.”
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In Isa 57:3-4 “seed” is used in parallel with “son.”

But as for you, come
here, you children of
a sorceress, you seed
of an adulterer and a
whore.

33 3737 DR
ARIN I NRY
bisg)

Oueis 08 mpogayayete
@de, viol dvopol,
omépua Loty xal
mopVNg*

But as for you, draw
near here, you
lawless sons, you
seed of adulterers and
of a whore.

Whom are you
mocking? Against
whom do you open
your mouth wide and
stick out your
tongue? Are you not
children of
transgression, the
seed of deceit--

ROV 113NN DY
1IN0 19 1770
ORRRIZN 1Y)
MRY YL YWETTY

gv TivL EVeTpudnoarTe;
xal émi Tiva Rvoifate
TO oTopa Uudv; xal
éml Tiva éyalaoate
™V YAGTTay Duiv;
oy Opels EoTe TéxVa
AmwAElag, oTEPUA
dvopov;

In what have you
indulged? and against
whom have you
opened your mouth
wide? And against
whom have you let
loose your tongue?
Are you not children
of destruction, a
lawless seed?

Often the word 73 is followed by an attribute or characteristic to poetically refer to

people by this attribute.”® In 57:4 it would appear that this is how the synonyms of ]2 ('r'?’ and

YAT) are being used. The translator seems to have seen no reason to explain or remove this

Hebraic idiom (or understood it literally). The renderings of the adjectives are of note, in that

the Greek has made them more commonly condemned crimes. In particular, ﬂ.];ii was either

read as a form of 1)W,** or interpreted to refer to general turning from Torah. The rendering

woty@v xal mépvyg may come from reading the I before instead of after the conjunction 1.%>

Note that in the Greek both “son” in verse 3 and “seed” in verse 4 are described with the

adjective dvopos.

The Targum renders “seed” literally with its Aramaic cognate in 57:4, but in 57:3 it

expands the second part of the verse into: “whose plant was from a holy plant, and they are
adulterers and harlots.”* This is undoubtedly from the idea of the Holy Seed (Ezra 9:2; Isa

6:13). Similarly, the eternal plant is an important metaphor in the Qumran community for

showing that they are God’s holy nation.”’

* See BDB, s.v., paragraph 8. LXX sometimes renders this idiom literally, as in 1 Sam 14:52; 2 Sam 2:7; 2 Sam
13:28; 17:10; Psa 79(80):11; 102(101):21; etc. but not in Isa 5:1 or 14:12.

* Ottley, Isaiah, 11 355.
B 1LXX.D.EK, 2678.

%6 «But you, draw near hither, people of the generation whose deeds are evil, whose plant was from a holy plant,
and they are adulterers and harlots. Of whom are you making sport? And before whom will you open your
mouth and continue speaking great things? Are you not children of a rebel, the offspring of deceit,”

7 Paul Swarup, The Self-Understanding of the Dead Sea Scrolls Community: An Eternal Planting, a House of
Holiness (Library of Second Temple Studies 59; London: T&T Clark, 2006).
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2.1.2 Seed as Family or People
Another metaphorical use of the vehicle “seed,” found in Classical Greek as well as
Biblical Hebrew, is for pedigree, family, or one’s descent.”® This meaning is related to the
above meaning; it implies the seed from which one grew or whose seed one is. The classical
examples above already generally pointed back to the ancestors of the person addressed. Here

are some more clear examples given by LSJ:*

Aeschylus, Suppliants, 289-290:
OtdayBels <0’> &v 160 eideiny mAfov, 6mwg yévebhov amépua T Apyelov T gdv.
If you explain to me, I may understand better how your birth and descent can be
Argos.3o

In this example, the king is trying to find out how the women can be from Argos,

since they appear to be a different race, such as Libyan or Egyptian.

Aeschylus, Libation-Bearers, 503:
xal wn “Eadelbng oméppa Tledomid@y Té6de: oltw yap od TéBvnxas 0ddé mep Bavav.
And do not wipe out this Pelopid seed; for then, even though dead, you will not have
perished.”!

Sophocles, Antigone 981:
& 0t omépua pev dpyatoydvwy <v> dvtaco’ "Epexelddv,
She by birth was a princess of the ancient house of the sons of the Erechtheids.*

In this case, seed is somewhat collective in that it meets the Erechtheids, as opposed to

saying she is their seed, or they are her seed.

Sophocles, Oedipus at Colonus, 214-15:
Tivog €l oméppatos, <> Eéve, dwvel, matpdbey;
Tell us from what seed you come, stranger, on your father's side!™

Pindar, Olympian, 7.93:
un xpuTTe xowov omepy. amo Kailidvaxtog

Do not bury in obscurity the shared seed of Callianax.”*

In these last two examples we again see seed as family as in Oedipus, as well as of a

city that is made famous by the athlete’s victory. “Seed” stands, then, for extended family and

* BDB, s.v.; LSJ, s.v.

* Another example given is from Sophocles, Oedipus Tyranus, 1077.
30 Aeschylus, Suppliants [Sommerstein, LCL 145].

3 Aeschylus, Libation-Bearers [Sommerstein, LCL 146].

32 Sophocles, Antigone [Lloyd-Jones, LCL 21].

¥ Sophocles, Oedipus at Colonus [Lloyd-Jones, LCL 21].

3 Pindar, Olympian [Race, LCL 56].
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for a broader group identity, such as tribe or city. As we will see, LXX-Isa uses “seed” for
some of these broader family and ethnic relations.

These examples are most similar to Biblical uses of the metaphor in phrases like P77
DINAR, rendered omépua ABpaay, in 41:8, and 2PY’ 37‘!T'7 rendered 16 oméppatt laxwf in
45:19. A variation is found in 65:9 where Y7 2PYN NIRRIN is translated xal é§dEw 0 €5
laxwf omépua.

In 45:25 “seed of Israel” seems to represent the people of Israel, while the Greek

makes it to represent their offspring.

Isa 45:25
In the LORD all the IDTY I amd xuplou By the Lord shall
seed of Israel shall be o dixatwboovTal they be justified, and
justified and glory. 377_,'(.'77:;’ 1'?'7ﬂ1'1|’1 wal &V 6 Db all the seed of the
. oy | 2vdokachiicovTal sons of Israel shall be
rn?ﬁw cacti glorified in God.

TaY TO omEPUA TV
viv LopanA.

The Greek alters this verse, adding the phrase év 7¢ 0@, to create the rhetorical figure
synonymia.”> Of note for our discussion is that the LXX feels the need to explain 3711"7;
t‘)&ﬁW’ by adding “sons:” mav 0 omépua T@v vidv lopanA. This addition could simply be a
plus, or could be a second rendering of 37‘1:(_.3 % The addition of “sons” adjusts the metaphor.
Rather than the poetic “the seed of Israel,” a reference to the nation as the descendents of their
progenitor, the LXX makes the reference simply to the descendents of the current son’s of
Israel. Perhaps vi@v was added because of the common phrase vi@v IopanA, which occurs two
hundred seventy-five times in the Hebrew Bible.”” This change could be to make the promise
more immediate to the audience. A similar phrase with an added term for children can be
found in 4 Mac 18:1:°Q 16v ABpapainwy omepudtwy dméyovor; it may reflect an attempt to
modify and make interesting commonly heard phrases. The Targum of 45:25 is literal, except
it is in the Memra of the Lord that they are justified.”

Isa 43:5

Do not fear, for I am IR °D NP-OR | w) doPol, bt ueta Do not fear, because
with you; I will bring T T gob elur 4md I am with you; I will
your seed from the RIAR TNAD IR syatordy dEw bring your seed from

east, and from the RN ?[I:JWT omépua oov xal 4md the east, 'and from the
e e west I will gather

west [ will gather Suoudv cuvdke oe.
you; SIRAPK you;

While to call offspring “seed” is nearly a lexicalized metaphor, in this verse it is given
new life by making it parallel with T¥APR, which has connotations of harvesting. The Greek

is quite literal (PP and cuvayw are common word equivalents); cuvayw also can connote

35 Van der Vorm-Croughs, The Old Greek of Isaiah, 168.

%% Van der Vorm-Croughs, The Old Greek of Isaiah, 34.

37 This is according to a BibleWorks 7 search.

¥ “In the Memra of the LORD all the seed of Israel shall be justified and glorified.”
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harvesting. Within LXX Greek it takes various words for crops and straw as an object (Exod
5:2;23:10; Lev 25:3, 20; Hab 1:15; Mic 7:1; Isa 17:5), as Muraoka shows.* In the Hebrew
and the Greek, the second person singular pronouns refer to Israel or Jacob from 43:1. They
can be taken as referring to the person or as metonymies for the people, either way, their seed
is their offspring, the people of Israel. The question is: is the “you” referring to the current
people, so that the seed are a future people, or is the “you” general (or addressed to the person
Israel), so that the seed are the current population? In the next verse God talks of bringing His
sons and daughters from the north and the south. Given the general context and that future

events are undoubtedly meant, the latter interpretation seems preferable. The Targum renders

“seed” with “your sons” and in the last clause it is “your exiles.

5940

In 1:4 the “seed” refers to the current nation and is used negatively.*’

Isa1:4

Ah, sinful nation,
people laden with
iniquity, evil doing
seed, children who
deal corruptly,

oY KON i3 i
D077 YL 1Y T332
DIYD 033

odal £0vog auapTwAoy,
Aatdg TANPNS
auapTIdV, cTEpua
ToVYpov, viol dvopot’

Ah, sinful nation,
people full of sins,
evil seed, lawless
sons,

who have forsaken

WR3 TN 13

bl 14 1
E')/%CLTE)\ LTTATE TOV

You have forsaken

the LORD, who have . B xUplov xal the Lord and
despised the Holy R WiTh IR mepwpyloaTe ToV provoked to anger
One of Israel, who “9inR 111 | dytov o0 Topan. the Holy One of
are utterly estranged! T T Israel!

The expression D' P is found in 14:20, with the same Greek rendering.*” These
negative uses of seed as a reference to the people as a whole are probably meant to function in
contrast to the idea of them being the seed of Abraham (Gen 9:9; Isa 41:8) and seed of Jacob
(45:19; 65:9), and the seed of Israel (as we saw in 45:25, above).43 According to Muraoka’s
lexicon, “seed” in 1:4 and 14:20 has a weakened sense of ‘descendants’ and is almost
equivalent to Aadg or ZBvoc. ¥

The Targum adds positive epithets to contrast with those occurring here.*> The seed

becomes the positive “beloved seed” but have done evil.

3% Takamitsu Muraoka, A Greek-English Lexicon of the Septuagint (Louvain: Peeters, 2009), s.v. Also the
participle is used for “harvesters” in Isa 62:9.

40 “Fear not, for my Memra is your help; 1 will bring your sons from the east, and from the west I will bring near
your exiles.”

*! See also 17:10-11 below.

*2 Isaiah 57:3 also uses seed in a negative context, though the Greek simplifies the construction considerably.
Also 57:4 is negative, but the Greek alters the syntax slightly and changes the quality of the seed from “deceit”
to “lawless.”

3 Cf. also the holy seed in Ezra 9:2 and Isa 6:13.

4 Muraoka, Lexicon, s.v.

# “Woe, because they were called a holy people, and sinned; a chosen congregation have multiplied sins; they
were named as a beloved seed and they acted wickedly, and it was said of them, “Cherished sons”, and they
corrupted their ways! They have forsaken the service of the LORD, they have despised the fear of the Holy One
of Israel, because of their wicked deeds they are turned about and backwards.”
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2.1.3. Seed as an Individual

It is also possible for “seed” to refer to an individual:*®

Pindar, Olympian Odes, 9.61:
gxev 08 oméppa LEYITTOV dAox0s, EVdpavhy Te idwv Apwe BeTdv vidy,

But his spouse was bearing the greatest seed, and the hero rejoiced to see his adopted

son;

The reference to “evil seed” in LXX-Isa 14:20 could be read as an epithet for an

individual.
Isa 14:20

You will not be
joined with them in
burial, because you
have destroyed your
land, you have killed
your people. May
the seed of evildoers

b TNON?
TEIRTD P3P
DXI7 JRY ANV
D77 RN

oUTwg 000E ol €0y

14 14 \
xafapds, O16TL THY
Yy nov amwiesag
xal TOV A6y pou
ATEXTEWAG" 00 W)
uelvyg eis Tov aldva

so neither will you
be clean, because
you have destroyed
my land and killed
my people. You will
not remain forever,
you evil seed!

DI YT | xpdvov, amEpua

nevermore be ;
TOVY)poVv.

named!

The Greek changes this passages in a few ways. Of note for the present study is that
the wish/curse has been rendered as a sort of declaration or judgment. Troxel understands the
omeppa Tovnpov as an epithet for the king of Babylon, explaining why the sons must die not
for the evil king’s deeds but his father’s sins, they are a wicked dynasty.*” Another
perspective sees this passage as actualizing exegesis, referring to Antiochus v According
to this reading, the evil seed is not just the king but can refer to his whole family. That the
grandchildren are to be punished for their grandfather’s sin in the next verse may not
necessarily be due to a specific historical crime, but a way of framing the evil of the king in
question and the completeness of his punishment by an oblique reference to Num 14:18,
where the third and fourth generation of sinners are said to be punished. The three generations
mentioned show the completeness of the punishment, as does 14:22, where they are left with
neither name, remnant, nor seed.” Also in 14:29 “root” is rendered as “seed” with the
apparent meaning of a family.

The Targum renders the metaphor literally: W20 Y oY ovpn &%

% Cf. Galatians 3:16.

*" Troxel, LXX-Isaiah, 222.

48 Seeligmann, “Problems and Perspectives,” 79-80 [230-32]. See Also van der Kooij, Textzeugen, 39-43.

¥ We discuss 14:22 below.

% «you will not be as one of them in the sepulcher, because you have destroyed your land, you have slain your
people. May the seed of evildoers nevermore be established!”
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2.1.4. Original Seed Metaphors
By original seed metaphors we refer to places where the LXX has “seed” but the MT

does not. These places feature either words with the letters Y77, places where the translator

uses “seed” for other terms, and places where there is no clear Hebrew equivalent.

The word omépua is used in a two cases (33:2 and 48:14) where the Hebrew has }Jj'l'g

(arm, shoulder). This is not surprising since the text the translator worked from was unpointed

and may have had many defective spellings.”' We will discuss 17:5 below in the section on

grains (3.3.1.1.); there, rather than an arm gathering ears, we find “reaps the seed of the ear,”

probably due to defective spellings or ¥/ confusion.

Isa 33:2

O LORD, be
gracious to us; we
wait for you. Be our
arm every morning,
our salvation in the
time of trouble.

I 77930 T
ovpa% byt

NP3 BOYIW N
R b4

xUple, ENEnaov N,
gml ool yap
memolfapey: Eyevnn
TO oméppua TV
ametbodvTwy €ic

O Lord, have mercy
on us, for we trust in
you. The seed of the
disobedient came to
destruction, but our
salvation came in a

"7 | @mwAelay, 1 0¢
cwTypla NGV év
xatpéd OAPews.

time of affliction.

The middle clause is quite different in the Greek. It is clear and unsurprising that QY1
was rendered with 10 oméppa @V dmetbotvtwy; 1QIsa® also has a defective spelling here. The
LXX has interpreted the pronoun to be the disobedient.’” The genitive article is noteworthy as
it is not used in similar constructions, such as in 57:3-4. Seeligmann questions whether there
was a textual variant here that read ©"Y319 instead of D’1P35.53 Ottley suggests that if
D" was read as a participle, it could have the opposite meaning from the Greek and that
antithetical renderings are sometimes made in the LXX.* LXX.D.E.K. seems to suggest it is
a free rendering, as the adjective dmwleta also shows up in Isa 1:23, 25.% Perhaps npa
(punishment), which only occurs in Lev 19:20, was thought, and rendered as &ig gmdhetow. > Tt
is difficult to tell where the rest of the clause comes from in the Greek. Reading R as TR
may have suggested there needed to be a contrast, and so those who did wrong but suffered no
wrong from the previous verse here meet their end. The Targum gives the meaning of the
metaphor “arm” as “strength:” NJDP1D.57

! In most cases context makes it obvious which word is meant. The LXX translates appropriately V1T in Isa
30:30; 40:10-11 (it is spelled defectively here in the MT); 44:12; 51:5, 9 (it is spelled defectively twice in 51:5,
but is full in 51:9 in MT); 52:10; and 63:12.

2 LXX.D.E.K. 2592 suggests these are the same as the dmetfotvreg in verse 1.

>3 The equivalents in Job 20:5 and Ezek 26:16 are based on these words, and the two Hebrew roots are parallel in
Job 7:18. Seeligmann, The Septuagint Version of Isaiah, 219 [67/68].

> Ottley, Isaiah, 11 268-69. He also suggests that perhaps a form of 171 was read.

»LXX.D.EK., 2592.

*® Though LXX-Lev does not understand this word this way.

37«0 LORD, be gracious to us; we wait for your Memra. Be our stronghold on every day, our saviour in the
time of trouble.”
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The context of 48:14 almost seems to suggest the translation “seed.”®

Isa 48:14

Assemble, all of you,
and hear! Who
among them has
declared these
things? The LORD
loves him; he shall
perform his purpose
on Babylon, and his
arm shall be against
the Chaldeans.

Wwow) b2 1wapn
TR ¥ 003D
AR M 98
333 Tvan iy
:D’jrig); 'il;"\ﬁ

xal cuvaydnoovtal
TAVTES %ol

avnyyetke Talta;
Bénud oov émi

Bafuléiva ol dpat
omépua Xardaiwy.

axovoovtal. Tic avTols

ayamév g€ émolnaa TO

And all of them will
be gathered and hear.
Who has declared
these things to them?
Because I love you, 1
have performed your
will on Babylon, to
do away with the
seed of the
Chaldeans.

Here the LXX shapes the second part of the verse by altering the main verb and

turning 31 person pronouns into o person. It is interesting that the translator, having read
1'3.7'1}1 as Y71, did not make “seed of Chaldea” parallel to Babylon, but adds a verb to complete

the phrase.59 Here “seed of Chaldea” seems to refer to the people (like in 15:9), though it

could refer to an individual, such as the evil seed of 14:20. It is unlikely that this passage or

33:2 was read differently to avoid attributing arms to God, since in 48:13 hands are attributed

to God.

The Targum understands the Hebrew to mean arm (Y77), though it expands to make

clear it refers to strength.60

In Isa 17:10 the verb Y71 becomes a noun, and in 17:11 the noun becomes a verb. In

this passage seed is used in imagery that does not represent offspring.

Isa 17:10-11

For you have
forgotten the God of
your salvation, and
have not
remembered the
Rock of your refuge;
therefore, though
you plant pleasant
plants and set out
slips of an alien god,

o8 Hnav 73
TR Y TOW
12750 nAt N
Dinpl o1 won
Shitaliin Baplalg

OL8TL XATEMTTES TOV
Bedv oV cwTijpa gou
xal xuplov Tol
Bonbol cou odx
guvnobng. o Todito
duteloels dpUTEVNA
AmoToV Xatl oTépUe
amaTov:

Because you have
abandoned the God
your savior and not
remembered the
Lord your helper,
therefore you will
plant an unfaithful
plant and an
unfaithful seed.

though you make
them grow on the
day that you plant
them, and make
them blossom in the

wivsvn

7 P01 012

TH VR
TR T Ten

Tfj Ot Yuépq, 7 &v
duTevayg,

mAavninon: o ot
mpwl, €av omelpy,

But on the day that
you plant them, you
will be led astray,
and if you sow in
the morning, it will

% Similarly, the comparison in Isa 17:5 speaks of harvesting and so renders p11 with omépua. Ralfs follows L™,
S*, A", etc. where the root was doubly translated: xal oméppa otaydwy v T6 Bpayiovt adTod dunoy.

» Ziegler, Untersuchungen, 75.
80 « Agsemble, all of you, and hear! Who among them has declared these things? The LORD, because he has
compassion on Israel, shall perform his pleasure on Babylon, and the strength of his mighty arm he shall reveal

against the Chaldeans,”
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morning that you aRDI NN oiva | vbnoet eig dunToy 7 | blossom for harvest

sow; yet the harvest . &v Nuépa xAnpwoy, in whatever day you
will flee away in a TOUR | at dg map take possession of it,
day of grief and and like a man’s

avBpaimou x¥Anpwoy

incurabl in. e viol
curable pa Tol¢ vioic oov.

father you will take
possession of it for

your sons.

Commentators appear to agree that this passage is alluding to the Adonis/Naaman cult
to show the futility of this idolatry.61 A part of this cult was to plant in a pot plants that
quickly spring up and just as quickly die, in order to symbolize the fertility cycles over which
Adonis was god. The Hebrew then, contrasts this transience with the LORD who is a rock.

The LXX has interpreted this passage. The rendering xataAeinw for MW is also found
in 23:15.°* The rendering of 73X with xal xupiov is considered an anti-idolatry polemic by
Seeligmann.63 It is noteworthy that the translator does recognize TIDR TR as a name for God
and so renders it as such.** The parallel clauses 10710 1 m_bu 0711 VY1 "VON has
become two objects dputelaels dpiTevpa dmatov xal omépua dmatov.”> The term 2T for
branch or twig only occurs here in Isaiah. The LXX has not rendered this word, or at least has
taken its meaning from the verb to match the previous clause.®® The word 7 is understood as
having a negative connotation, and so is interpreted as meaning gmiorov.”” Troxel says DYl
was read as D237R3,% though that both this and 77 are rendered with the same word, suggests
that the translator was rendering freely for the sake of his new text.

In 17:11 several of the words have been read differently. Ottley suggests mAavyOnoy is
the result of reading 3W3WnN as a form of MW or J3W, meaning “to err.”® 4Qlsa® has what
appears to be hitpilpel form: 2WiNWN and 1QIsa” "WIW3Iwn, both of these forms could be
scribal errors. Ottley also suggests that xAnpway is from reading ﬂi?l_':l; as 9M3; that xal d¢

Tathp comes from AR and dvdpdmou from WIIR.”

%! See Joseph Blenkinsopp, Isaiah 1-39: A New Translation with Introduction and Commentary (The Anchor
Bible 19; New York: Doubleday, 2000), 305-6. George Buchanan Gray and Arthur S. Peake, A Critical and
Exegetical Commentary on the Book of Isaiah (The International Critical Commentary; Edinburgh: Clark, 1912),
301-3. Brevard S. Childs, Isaiah (The Old Testament library; Louisville: Westminster John Knox Press, 2001),
137.

2 LXX.D.EK., 2548. LXX.D.E.K. also points out that this unfaithful plant contrasts with the plant God plants in
60:21 and 61:3.

63 Seeligman, The Septuagint Version of Isaiah, 265 [100]. The reason for x0ptog instead of 8eds is because the
later is already in close proximity, as is the usual practice for the translation of this metaphor, according to
Olofsson, God is My Rock, 44-45; cf. 38, 58. Cf. LXX.D.E.K., 2548.

% Olofsson, God is My Rock, 58. Here the rendering of 71pn with tol Bonfol gou is explained. Cf. Troxel, LXX-
Isaiah, 245, who comments on the translator’s resistance to using 9% as an epithet for God.

® LXX.D.EK., 2548.

% See LXX.D.E.K., 2549.

%7 Troxel, LXX-Isaiah, 94-95.

% Troxel, LXX-Isaiah, 94-95, 125.

% Cf. Troxel, LXX-Isaiah, 94, 112.

7 Ottley, Isaiah, 11 192. For the last two, see Ziegler, Untersuchungen, 65, 95. Cf. LXX.D.E.K., 2549.
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The meaning of the Greek seems to have a bad result (being led astray by the false
seed) and a good result (passing an inheritance on to sons). It is unclear if “sowing” and “seed”
are meant to be metaphorical or if they refer to actual agricultural activity.

The Targum sees the planting motif and interprets the passage explicitly in the terms
of the conceptual metaphor “Israel is God’s special plant,” Exod 15:17.”' The same idea is
behind the Targum of 1:4 where it adds an adjective to describe 8717 RY12.7* In 17:10-11
it maintains the idea, though, of Israel cultivating idolatry and producing bad works.

LXX-Isa also uses oméppa where nothing like the root YT occurs. We will discuss Isa
37:30-31 (where "2 is rendered omépua) and 14:29-30 (where WV is rendered oméppa) in
the respective sections below.

In two places, the LXX uses “seed” for a term for “remnant.”

In Isa 1:9 “seed” is used instead of TY.

If the LORD of hosts
had not left us a few
survivors, we would
have been like
Sodom, and become
like Gomorrah.

niRay M 9
T 1% nin
i D702 L3

xal el wy) xOptlog
caPawd éyxatémey
NV omépua, (g
Sodopa v éyevninuey
xal g Fopoppa v

And if the Lord
Sabaoth had not left
us seed, we would
have become like
Sodoma and been
made similar to

ArnT b |
P e TS0 guotwluey.

Gomorra.

The word 'r’jip occurs only here in Isaiah,” though its synonym WQ;QW occurs often.
The word 'r’jiy is rendered in the LXX with nearly as many different words as there are
occurrences, though most have a sense of being saved or left, escaping, or fleeing. The only
other place it is rendered with emépya is in Deut 3:3. There the phrase ’1;1::73"[1] 112N
TIW 9 RW1 is rendered xal ématdEapey adTov éwg Tob wh xatalimely adTod omépua.
LXX-Isa could be following LXX-Deut’s precedent or perhaps in both cases they thought the
Hebrew implied the idea of having a surviving heir.

The Targum expands and clarifies the passage, but understands remnant as a
deliverance (Xa1"W) which God left for them.”

In 15:9 a synonym of 7" is also rendered with omépua.

Isa 15:9

For the waters of o7 IO }173"1’ s | TO O i55wp 70 Peppwv And the water of
Dibon are full of T I modioerar alpatos: Remmon will be
blood; yet I will filled with blood, for

"I “For you have forsaken the God of your salvation, and you have not remembered the fear of the strong one
whose Memra is your help; for you were planted, as a select plant, and multiplied corrupt deeds, in the place
where you were sanctified to be a people, there you corrupted your deeds, and even when you went into the land
of my Shekhinah’s house, where it was fitting for you to serve, you forsook my service and served idols; you put
off a day of repentance until the day of your breaking came, then your sorrow was inconsolable.”

" This is turning a negative image into a positive one. In contrast, the Targum of 14:20 is very literal: Y-
YURIN.

7 Aquila translates: Aelupa.

™ “Had the abounding goodness of the LORD of hosts not left us a remnant in his mercies, then our sins would
have been with us, so that as the men of Sodom we should have perished, and as the inhabitants of Gomorrah we
should have been destroyed.”
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bring upon Dibon ]m»eﬁw mUR- | éndéw yap émi I will bring Arabs

even more-- a lion o 7| Peppwv "Apafag xai | upon Remmon, and I

for those of Moab ﬂp”7ﬂ5 maou | . 065 T oméppa Mwafp will remove the seed

who escape, for the U T \ vy of Moab and Ariel
A7IR AR | xal AptyA xal 0

remnant of the land. : ’ N 3 and the remnant of

TR n’jxw‘m xataloimwov Adaua. Adama.

There are several significant differences in this verse. The place name has changed
due to reading the T as a 9, and Apafag are mentioned, probably under the influence of
15:7.” In that passage, DIRWY D20 5 by DN is rendered émdfw yap éml Ty
dbapayya "Apafas, xat Mubovral adtiyv. Troxel suggests that the translator read in N1AD a
form of §ORX which he rendered with c’cp&).76 The name ApinA probably comes from reading
the subsequent 5.7 But, what is important for the present study is that 2R m_o*?gb appears
to be rendered with 10 omépua MwaB.78 Perhaps reading 127N as the proper name of the city
was influenced by Hosea 11:8, where its fate is compared with that of Ephraim.

One explanation for the rendering in 1:9 was offered by F. Wutz. He believes the LXX
was based on a Greek transcription of the Hebrew, and so here the transcription capetd was
corrupted into 0aps.79 This explanation is problematic both due to it being unlikely that the
translation was made from a transcription, and since it would be odd to find a Greek word in a
transcription of Hebrew. In TWNT another explanation is given: that the change was made for
dogmatic reasons or as a stage in Biblical interpretation where the phrase “holy seed” became
important to the ideology of the people of God.™ This is not an adequate explanation, since it
does not explain 15:9 where it is the seed of the Moabites who are facing God’s judgment.

In both 1:9 and 15:9 it is unclear if omépua is not used with its regular extended
meaning “offspring” but means something more like “race” or “tribe,” like we saw in
Aeschylus, Suppliants, 289-290 and Sophocles, Oedipus at Colonus, 214-15. In 15:9 omépua
is parallel to xatdAoimov, in 14:22 it is parallel with xataleippa, and in 1:9 it is the object of
¢yxatélmey which shows the association of these ideas to the translator.®’ Remnant and seed
both refer to a living group of people with some shared ethnic or familial identity. A similar
idea of remnant and offspring is at work in 1 Esd 8:78, 87, 88, and 89, where m_:*'zg 1s

> Cf. 10:9 and 11:11. Troxel, LXX-Isaiah, 135-36. Seeligmann, The Septuagint Version of Isaiah, 248-49
[88/89-89/90] thinks this addition is due to actualizing exegesis.

7 Troxel, LXX-Isaiah, 110. Also LXX.D.E.K., 2545.

" For LXX-Isa’s understanding of Ariel as associated with Moab, see: Seeligman, The Septuagint Version of
Isaiah, 234 [78/79]; Ziegler, Untersuchungen, 68; Troxel, LXX-Isaiah, 135-36. LXX.D.E.K., 2545 mentions
Jerome’s commentary which identifies the city Areopolis.

" Symmachus translates 16 dxgdopart.

" Franz Wutz, Die transkriptionen von der Septuaginta bis zu Hieronymus (Stuttgart: W. Kohlhammer, 1933),
76.

S TWNT, VII 541. Also it is odd that this theology would be present but the phrase “holy seed” would still be
absent from 6:13.

81 This is the case in Deut 3:3 also.
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rendered with pi{a.** In LXX-Isa 14:30 “root” is rendered “seed” in a parallel clause to IRV
in the Hebrew and xataeippa in the Greek; we will discuss this below.

The Targum of 15:9 is close to the Hebrew, except the lion is interpreted as a king
(‘[573) with his army.83

In one case, Isa 6:13, the Hebrew P77 occurs referring to a stump as the “holy seed” in
reference to a small remnant, but the Greek does not render it. Since “seed” does not occur in
the LXX of this passage, we discuss it below in the section on trees (3.6.2.2.) which do occur.

In Isa 14:22 “seed” is used instead of a more specific equivalent for the terms for

family relations found in the Hebrew and is parallel with “remnant.”

I will rise up against
them, says the LORD
of hosts, and will cut
off from Babylon
name and remnant,
offspring and
posterity, says the
LORD.

DI DIP2D DRR)
T2 NINAY M
PIINI DY 5137

TITOR T

Kai émavastroopat
avTols, Aéyel xUplog
caPawb, xal AToAD
alT@Y Bvopa xal
XATAAELLUA X

4 A 4
oTEpua” TAOE AEYEL
XUPLOG.

And I will rise up
against them, says
the LORD Sabaoth,
and will destroy their
name and remnant
and seed. This is
what the Lord says:

The Greek has collapsed the synonyms 72311 131 to o7répgm.84 This is reminiscent of Isa
59:21 where in the Greek it is also used once for two terms for relatives (though in that case,
offspring), and similarly in 65:23, where the offspring of the seed is removed. In Gen 21:23 "3
is also rendered with omépua but 721 is rendered with dvopa.® There is a conceptual
relationship between having descendants, a remnant, and a name (cf. 2 Sam 18:18 where
Absalom builds a pillar to carry his name since he lacked a son). In the Greek of Sir 47:23, we
find the phrase xal xatéAmey puet’ adTov éx Tob amépuatos adtou,*® which shows even more
clearly the relationship of having a remnant and a seed. The later recensions of Isaiah, as is no
surprise, revert to a literal translation: Aquila has yovnv and Symmachus has amoyovov. In the
Old Greek it is no longer the name and remnant of Babylon, but the sons mentioned in 14:21.
Babylon has become the region Babylonia in 14:23.%’

The Targum renders 7231 P31 as 92 921 12.%

In two places, LXX-Isa replaces an original metaphor with the metaphor “seed.”

%2 See below how “root” may be an image for offspring.

%3 “For the waters of Dimon are full of the blood of those slain; yet I will appoint upon Dimon a gathering of
armies, a king with his armies will go up for those of Moab who have escaped and fo plunder the remnant of
their land.”

8 That this refers to the sons of Antiochus IV, see van der Kooij, The Oracle of Tyre, 99-100.

8 Cf. Job 18:19, the third place where both terms occur together. In the LXX, 1”1 is not rendered, and 721 is
rendered with émiyvworos.

% Sir 47:23 only occurs in the Hebrew Ben Sirach Manuscript B, which lacks a Hebrew equivalent, according to
the text in Pancratius C. Beentjes, The Book of Ben Sira in Hebrew (Supplements to Vetus Testamentum 68;
Leiden: Brill, 2003), 85.

%7 See van der Kooij, The Oracle of Tyre, 99-100.

88 < will be revealed to take retribution from them,” says the LORD of hosts, “and I will destroy from Babylon
name and remnant, son and son’s son, says the LORD.””
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Isa 31:9

His rock shall pass
away in terror, and
his officers desert the
standard in panic,"
says the LORD,
whose fire is in Zion,
and whose furnace is
in Jerusalem.

niay Tiyan o
DRI I OIN M
15 x-wix nin

2 am 12
;09w

TETPQ Yarp
meptAnudinoovtar tg
xapaxt xal
nrTndnoovrat, 6 0
dedywy alwoeTal.
Tdde Aéyet xUptog
Maxaptog 6g Exet év
Ziwv oméppa xal
oixeloug év
Iepovaain.

for they shall be
encompassed by a
rock, as with a
rampart, and they
shall be defeated, and
the one who flees
will be caught. This
is what the Lord says:
“Happy is the one
who has a seed in
Sion and kinsmen in

Ierousalem.”

The entire verse was interpreted differently by the translator,*” but the
correspondences between elements in the two versions are easy to see. Here an unusual
metaphor is replaced with an easy to understand metaphor.”® The word WX has been
translated twice, once as Maxaptog (reading ",ny‘t_:) and once as 8¢.”! The translator then
introduces a metaphor describing the object of the beatitude. If the phrase has to apply to
people, it makes sense for “furnace” to stand by metonymy for the family that surrounds it.
Most often, oixelog is used for mw in the LXX, thought three times it is used for N'3.
Perhaps the analogy of a flame to a furnace being equivalent to offspring from a family led to
the translation of WX with omépua. As van der Kooij has pointed out, the idea of a furnace or
oven representing family is common to the Ancient Near East and a last remaining child is
represented as a coal in 2 Sam 14:7.%% A similar image is that of a lamp representing offspring
or a remnant. This image is only associated with David. In 1 Kgs 11:36 God says He will
leave one tribe to Solomon’s son, so that: D'_?K?-ﬁ’;: ’._19::7 D’DjU"?; w;y-mq‘; ﬁ’;'ﬂi’a.%
“Lamp” represents David’s offspring or a remnant of his royal line; a similar image is used of
David in Psa 132:17.”* The idea of having a remnant being a kinsman or offspring is easy to

understand, especially now that we have seen several examples.

8 Ottley, Isaiah, 11 263 says the translator interpreted, not misread. Seeligman, The Septuagint Version of Isaiah,
149 [17/18], 284 [113/114] says the translator paraphrased and expresses a longing of Zion prevalent among the
Alexandrian Jewry. For an analysis of the first half of the verse, see Ziegler, Untersuchungen, 102; LXX.D.E.K.
2588.

% In Num 23:10 the odd metaphor “dust of Jacob” is translated as the more familiar “seed of Jacob.”

o1 Ziegler, Untersuchungen, 69.

%2 Arie van der Kooij, “The Septuagint of Isaiah and the Issue of Coherence. A Twofold Analysis of LXX Isaiah
31:9B-32:8,” in The Old Greek of Isaiah: Issues and Perspectives (eds. Arie van der Kooij and Michaél N. van
der Meer; Contributions to Biblical Exegesis and Theology 55; Louvain: Peeters, 2010), 36. Cf. van der Kooij,
“The Interpretation of Metaphorical Language,” 184-85.

% The LXX interprets: §mewg 7} Béats 6 dovhw wov Aautd mdoag Tag Huépag evamiov éuol év Iepoucalyu. The same
image is used in Hebrew in 1 Kgs 15:4 (where LXX has xatdAeipupa); see 2 Kgs 8:18; and 2 Chr 21:7 for
David’s heirs. In Job 18:6, 21:17 and Prov 24:20 “lamp” could have the meaning of offspring as it is quenched,
though it more likely stands for the common image of lamp being related to “paths” and how one lives their life
morally, as in Prov 6:23 and 13:9. An alternative metaphorical meaning for 71 has to do with the eyes: Prov
21:4.

% In 2 Sam 21:17, David’s troops urge him not to go out to battle anymore, lest he extinguish the lamp of Israel.
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The Targum interprets the rock as his princes (rINVOY) but is literal about the
furnace (D'?Wﬁ’:l RWWRT P2 MIN), adding clauses for whom the miracle is done and

whom the furnace is for.”

In Isa 58:7 the translator uses “seed” as a vehicle, since a literal translation of the

Hebrew metaphor’s vehicle would have been odd in Greek.

Is it not to share your
bread with the
hungry, and bring the
homeless poor into
your house; when
you see the naked, to
cover them, and not
to hide yourself from
your own flesh?

ap77 o790 R
DT D7 TRN2
IRINT M3 RN
o) bW
:0unn N7 T1am

Odfpumte TEWRVTL
TOV &pTOV GOV xal
TMTWYOUS ATTEYOUS
eloaye eig TOV 0lxoV
3\ b4 14
gou* €av 10yg yuuvov,
4 A 1
mepifale, xatl amod
TGV oixelwy ToU
OTEPUATOS TOU OVY.

Break your bread
with the one who is
hungry, and bring the
homeless poor into
your house; if you
see one naked, clothe
him, and you shall
not neglect any of the
relatives of your

seed.

UTepoY.
Here again we see in close proximity the words oixeiog and omépua; here they

constitute a sort of explanatory double translation of W21, It seems as though using either
term alone would have been sufficient, though together it makes clear that there is both a
relationship of having a common household and a direct biological relation.”” Ziegler points
out a similar translation in Lev 18:6 where 112 I8W~92"9& becomes mpds mdvta: oixeia
capxds avtol; he suggests the phonetic relationship between W31, IRY, and PIT may have
contributed to the rendering.”® It is interesting that these two words are also used in parallel to
interpret the image in 31:9, as we have seen. Elsewhere, other LXX translators had no
problem translating “flesh” literally, as a metaphor for family.” For example, in Lev 25:49
the phrase 135&3’ IANAWARN 1WA IRWATIN is translated 7 4o tév oixelwy Té@v capxidy
avTol éx THig duAtic adTol Autpwoetatl adtov. In LXX-Isa also, we usually find this translation
equivalent. The exceptions are where “flesh” refers to meat, such as Isa 22:13; 44:19; 65:4;
and 66:17, in which case the LXX has xpéag.loo Where it does not refer to the flesh of horses
(31:3) and men (49:26), it is typically qualified as “all flesh,” and so is more clearly
describing all people (40:5; 49:26; 66:16; 66:23-24). The other place W31 occurs is in 10:18,
where it is used together with Wa1J; the LXX translates them both literally with odp§ and Yuxn
respectively. The meaning of ¢¢p§ in this contrast or merism would have been familiar from

Greek literature. If the metaphor “flesh” in 58:7 was objectionable to the translator, it seems

% “His rulers shall pass away before terror, and his princes break up before the standard,” says the LORD,
whose splendour is in Zion for those who perform his law, and whose burning furnace of fire is in Jerusalem for
those who transgress his Memra.”

% 1QIsa® here has the plus T51.

%7 Seeligmann believes since the two terms are parallel in 31:9 they may represent two variant readings of 58:7.
Seeligman, The Septuagint Version of Isaiah, 173 [34/35]. For LXX-Isa’s tendency to explicate, see van der
Vorm-Croughs, The Old Greek of Isaiah, 85-110.

%8 Ziegler, Untersuchungen, 130.

% Neither LSJ nor TWNT have examples of a classical usage of cdpf to represent a kinsman or relation.

19 In 44:16 it appears as though 72 was rendered with &ptog, and its parallel *7¢ was rendered with xpéas.
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softening or qualifying it with “household/kinsman” would have been sufficient. The Targum
does just this, rendering it: TI'Y w1220 ) 7702 :ﬁpm.“” Another possibility is that the
translator was concerned that if he translated “flesh” literally, the passage would say to clothe
the naked and do not overlook your own body. Symmachus and Theodotion, however, had no
problem translating it with xal &md Tfig capxds gou.'” The only other place I3 was
interpreted in LXX-Isa is 17:4, where the phrase 11’ 19W3a 12WN1 is rendered xal té miova
THic 06&ns adTol celoboetar. LXX.D.E.K. says that the LXX of 58:7 restricts the meaning of
the MT to refer just to progeny.'”

The Targum renders with an Aramaic cognate for flesh, but likewise adds another

term to restrict the reference: 'Y W1akN ) 7702 2"Mpn.

2.1.5. Summary

As we have seen, that “seed” was a lexicalized metaphor in both Hebrew and Greek
made the work of the LXX translator quite easy in many places. In two cases “seed” is
preferable to the translator rather than saying “remnant.” The idea of offspring, an individual
in relation to another or a group, a remnant, and a familial or ethnic community are closely
related. The metaphor “seed” in Greek had all these nuances and could be easily used by the
translator. It is interesting that the translator preferred to move to a dead metaphor, rather than
render some of the passages we have discussed literally. The use of “seed” by the translator
could be because it has more “charm” to say ocmépua than simply “children” or “kinsman” in
14:22, 31:9, and 58:7. While we do not know how the translator or his readers would have
understood oméppa—whether they thought it was a dead metaphor, just a term, or a metaphor—
it represents enough different words in Isaiah to suggest it is not simply a literal explanatory
interpretation of the meaning of the Hebrew’s imagery but a metaphor in its own right.

Looking at the passages where the LXX adds the word “seed,” in 33:2 and 48:14,
where the Hebrew had “arm,” the LXX seems to describe a wicked group (or ruler) in the
former, and in the later, the seed of Chaldea. In 48:14 we should probably think of the seed of
Chaldea as the people (or offspring) as is the case with the seed of Moab in 15:9.'" In both
1:9 and 15:9, where terms for “remnant” are rendered “seed,” it is unclear whether omépua is
used with the meaning “offspring” or something more like “race” or “tribe.” In 14:22 it seems
most likely that offspring is meant by the translator, and in 31:9 and 58:7 more generally a

relative.

OV “Will you not nurture from your bread the hungry, and bring needy outcasts into the midst of your house;
when you shall see the naked, cover him, and not suppress your eye from a relative of your flesh?”

192 See Ziegler’s apparatus.

"% 1L.XX.D.E.K. 2680.

"% In theory, “seed of Moab” could mean the offspring of an individual (Gen 19:37) like “seed of Israel.”
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The Targum’s approach is quite different. Although lexicons list “offspring” as a
definition of Aramaic P77, the Targum of Isaiah will often interpret the meaning of this
metaphor. For example, in 43:5, 44:3; 48:19; 53:10; 54:3; 59:21; and 61:9 it is rendered with
132. Though in several places it is rendered with YIT: 57:4; 65:9; and 66:22. This different
technique between the LXX and the Targum is probably due to the translators’ differing
purposes. The Targum translator strove for clarity and so was free to explain his text, while

the LXX translator was also concerned about style while staying as close to the Hebrew.

2.2. Fruit

In the LXX, the word "8 is rendered with xapmés (or words derived from that stem)
the vast majority of the time (82x out of 101 occurrences, according to Bibleworks). To most
LXX translators, it does not matter if actual fruit is being referred to or if it is mentioned
metaphorically (or metonymically), it is still translated xapmos. There are some exceptions to
this way of translating, they occur almost entirely in Deut 7, 28, 30, and in the book of

Isaiah.'®

As we will see, these exceptions in Isaiah are alarming, not only since most other
LXX translators did not mind preserving the Hebrew metaphor but since classical authors also
used similar fruit metaphors. In this section we will examine the three ways “fruit” is used
metaphorically in Isaiah. First, we will look at its use as metonymy for produce; second, we
will examine it as a metaphor for offspring; third, we will examine it as a metaphor for the

results of actions; finally, we will draw together some conclusions.

2.2.1. Fruit as Metonymy for Produce
The only place in Isaiah where the word xapmds is used for "8 can be found in Isa
37:30.'° Here and in the next verse *38 occurs twice, once as a metonymy for various
agricultural crops, and once as a metaphor for the people. The LXX uses a different word for
each occurrence.

Isa 37:30-31
And this shall be the

tolito 0¢ got TO “And this shall be the

P12 miky 777N

sign for you: This
year eat what grows
of itself, and in the
second year what
springs from that;

AW PHD MY
oY mMwa

anueiov: daye toltov
TOV EVIQUTOV &
gomapxag, TEG 08
EVIQUTE TG OEUTEPW
TO XATAAEIUUA,

sign for you: This
year eat what you
have sown, and in the
second year what is
left;

195 The other three exceptions occur in Lev 25:19, Deut 28:11 (which we will discuss below), and Ezek 19:12

where gxAextés occurs, possibly reading 73; see Takamitsu Muraoka, A Greek~Hebrew/Aramaic Two-Way Index
to the Septuagint (Louvain: Peeters, 2010), 37.
106 1 XX-Isa only uses the word xapmés twice, once here and once in 27:6 as we will see.
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then in the third year
sow, reap, plant
vineyards, and eat
their fruit.

Y Hwn MW
WO RPN

10719 iRt 03

76 0t TpiTw
OTEIPAVTEG AUNTATE
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aumeAdvag xal
dayeche TOV xapmoOV
adTéV.

then in the third year
sow, reap, and plant
vineyards, and eat
their fruit.

The surviving
remnant of the house
of Judah shall again
take root downward,

"3 NYbs 1goh
TIRVID T,
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Toudaia duyoouat
pilav xdTw

And those that are
left in Judea shall
take root downward

and bear fruit
upward;

17007 770 Ny

xal TOToUaL CTEPUA
dvw.

and bear seed
upward,

In 37:30 "4 refers not just to the fruit of the vineyards but also to what is sown; it is

lacking in 4QIsa’. Unlike the passages mentioned above, here the Greek translates the

metonymy literally with xapmds. The translator interprets several other terms in this passage as

well. The word 1’80 is rendered with adTopatos in its occurrences elsewhere (Lev 25:5, 11;
2 Kng 19:29). Perhaps the translator has the Sabbath and Jubilee years from Lev 25 in mind,

and so says they can eat what they have sown (éomapxas) in the first year and it is just the

second year that they eat the remnant without sowing or reaping, and in the year after they can

sow and reap again normally. The rendering of OV with xatdAeipupa may show the

translator had the harvest of the previous year in mind; the parallel passage in 2 Kings 19:29
has W'ND (rendered with dvatéilw), rather than DIW, and 1QIsa” has DYW.

In the next verse, there has been some condensation: the reference to “N°21 1'1(_9"2@
NIRWIN NTIN? is reduced simply to of xataleAeupévor &v Tij Tovdaie.'” LXX.D.E.K.

suggests ungovaty comes from reading NIRWIN as a form of R3W,'" but this unique

rendering does not need to be posited, the translator probably provided the verb to make the

passage clear. In this verse "3 is used metaphorically to describe the remnant of Judah. In the

Greek, though, we find oméppa which still fits the plant language of the metaphor. The

avoidance of xapmog in verse 31 may be to distinguish the literal reference to actual produce

in 37:30 and the metaphorical reference to fruit in 37:31. In contrast, 2 Kings 19:30-31 uses

xapmos in both verses. Using yévnua in the first instance could have served the same purpose,

but it makes more sense to eat “fruit” (cf. Amos 9:14) than to eat “produce.” The LXX-Isa

translator elsewhere often preserves and even improves renderings of various figures of word

repetition.'” While it appears that “seed” is a synonymous metaphor for “fruit” meaning
“descendent,” it could also be an interpretation of WAW. In Isa 14:29-30 WAV is twice

"7 For other examples of synonymous elements reduced, see van der Vorm-Croughs, The Old Greek of Isaiah,

67-68.

1% . XX.D.E.K. 2604. Cf. 1QIsa" which has the synonym 8231 instead.
19 See van der Vorm-Croughs, The Old Greek of Isaiah, 142-75.
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rendered with omépua.''® By using what is usually a lexicalized metaphor, emépua, the
translator makes much more clear that offspring is meant.

The Targum in 37:30 is specific about what is meant specifying that this current year
they will eat freegrowth (]’2), and in the second year the freegrowth of the freegrowth ( N2
{’11:)).“1 Fruit is translated literally in 37:30 with 2R, but in 37:31 it appears to read 178

since it renders it ﬂ’EﬂJ,m

though this could be a harmonization in that it may be a more
logical counterpart to WW since it has made explicit that it is a comparison with a tree

G2°R2).

In two other places, where the root "33 occurs, it refers specifically to the fruit of
vines, and LXX-Isa uses yévnua. In these contexts, though, ™38 is not used metaphorically,
but as a metonymy of the genus. The Greek preserves the metonymy by using another general
word for produce, rather than the specific produce of vines such as atadvry (as in Isa 5:2, 4)
or pa§ (Isa 65:8).

Isa 32:12'3 ;790 19375 THA-TRY-5p o 1ab DrTYHY

xal &l TéV paotdv wémrebe amd dypol émbupnuatos xal Gumédov yeviuatos.

Isa 65:21'" :0™M2 190K 0772 WL AWM N2 11

xal oixodounoovaty oixiag xai adTol évoixnaouat, xal xaTapuTedlaovaty GumeAdvas xal
avTol payovtal Ta yeviuata adTiv:

It seems odd for LXX-Isa to use a general term for a specific fruit, particularly an even
more general term than the Hebrew uses. The reason for this cannot be that it is a Hebraism or
that it would be odd in the target language, since in classical literature also a general term is

used by metonymy for grapes. Homer uses xapmog in apposition to wine, in Iliad 111.245-246:

Kyjpuxes 0° ava datu Bedv dépov Spxia mioTa,

&pve 0Vw xal olvov élidpova, xapmdv dpolpys,

Meanwhile the heralds were carrying through the city the oath offerings to the gods,
two lalr]rslbs and, in a goatskin bottle, wine that gladdens the heart, the fruit of the
earth.

Also grapes are referred to with xapmos in Iliad XVIIIL.565-568:

"% The analysis of “root” imagery will be dealt with elsewhere.

"1 «And this will be the sign for you: in this year eat free growths, and in the second year growth of free growths;
then in the third year sow and reap and plant vineyards and eat their fruit. And the delivered of the house of
Judah will continue and will be left as a tree which sends its roots downward, and raises its top upward.”

12 1QIsa* has ™.

"3 In this example it is actually the participle 718, though it is rendered as a noun. The same can be seen in Ezek
19:10. Targum: “They beat upon breasts for the pleasant fields, for bearing vines (J3pv Pon).”

"% Targum: “They shall build houses and inhabit them; they shall plant vineyards and eat their fruit (j77ax).”

"'> Homer, Iliad [Murray and Wyatt, LCL 170].
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wlee 8" oly drapmitds Rev €m” adTiy,

Tfj vigovto dopiies, Te TpUYOWEY GAwWNV.

mapBevixal 08 xal Ribeot dtaia dpovéovteg

TAEXTOIS &v Talapolat dépov peldéa xapmév.

...and one single path led to it by which the vintagers went and came whenever they
gathered the vintage. And maidens and youths in childish glee were carrying the
honey-sweet fruit in wicker baskets.''®

Thucydides in his The Peloponnesian War likewise after saying it was in summer before the
vintage, refers to grapes by saying “fruit” in 4.84.1-2 and also in 3.88.1.

LXX-Isa, however, does not understand the fruit of the vine to be grapes, per se, but
speaks generally about its produce, probably meaning wine. In the papyri we find the word

yévnua used in connection with wine regarding on how many years of vintage taxes are owed:

...0m(&p) v ddel(ete) dnpoaio(v)

otvov [-ou] xododw(via) dVo yevA(patog)

1B (Eroug) 3¢ Hudv Tév mt(nentiv).'”

...concerning the wine which you owe the district: two kolfonia, the products for 12
years through our tax assessor.

xatdyovtt eig Ale&dvdpeiav Tov éx DA(adeddelag) oivov, Tov éx Tév yev(nudTwy)
70U 0 (€Toug).

bring to Alexandria from Philidelphia wine, from the produce of 4 years.118

LXX-Isa, it would seem, is using appropriate legal terminology to talk about the produce of
vineyards.

Another, more common metonymic use of *38 in the Hebrew Bible is in the phrase
PINRA M8 and its synonyms. This expression does not refer to fruit specifically, but to all
kinds of agricultural products.'" In the one place where the phrase PR ™8 occurs in Isaiah

(4:2) it does not simply refer to produce but has a metaphorical meaning.'*

Isa 4:2

On that day the by K30 oiva | T 08 fuépa éxeivn But on that day God
branch of the LORD T émh et 6 Bedg &v will gloriously shine
shall be beautiful and ’?35 a1 nny Boulfi peter 368 on the earth with
glorious, 7795 ' counsel,

116 Homer, Iliad [Murray and Wyatt, LCL 171].

"7 0.b0d1.2.1693, In 4-6.

'8 P.c0l.4.89. See also p.oxy.8.1141 for an order of wine and P.Oxy. 64 4436 for an account of money and wine;
in both sources wine is measured as the “produce” of a certain number of years.

"% See Num 13:26 and Deut 1:25 as well as Deut 26:2 and Mal 3:11 for literal renderings using xapmés. Similar
phrases can be found in Homer [liad 111.245-246; Euripedes, Ion 303; and Herodotus, History, 4.198.2.

12 See Hans Wildberger, Jesaja 1-12 (Biblischer Kommentar Altes Testament 10; Neukirchen-Vluyn:
Neukirchener Verlag, 1972), s.v.
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survivors of Israel. 58 | Topanh

The rest of LXX-Isa 4 is translated quite literally (except for 4:6), so this verse’s
rendering stands out as special in some way. This verse is not particularly difficult in its
language or meaning, but the translator is intent on having his translation say something
specific here.

The verb émAaumw appears only here in the LXX, while Adunw appears three times
(rendering 133 in Prov 4:18 and Isa 9:1, and rendering NAMX in Lam 4:7). The Isa translator
knows the meaning of 1Y, translating it in Isa 61:11 with ad§dvw (to grow, cause to grow),
in 55:10 with éxBAactdow (to shoot, sprout), and in 42:9, 43:19, 44:4, 45:8, and 58:8 with

121 Here, however, the translator seems to have taken it as the

avatédw (to spring forth, rise).
Aramaic verb MY and so translated it émAduyet, meaning “he will shine.”'** As Ziegler and
Ottley rightly pointed out, the translator probably read the Aramaic *A¥ (desire) and so
translated it with BouM);123 these renderings are unique.124 Ottley suggests that éml comes from
reading "9 as "19,'% but this would be a unique equivalence. The preposition probably
comes from the prefix of the verb, repeated for the sake of style; the translator simply does
not render *733. The nouns mxsn’n ]18.}’? are read as infinitives, probably due to the prefix
5. But for this reading we would need something like nRaM NRAY. The change from
“escaped” m_a"_?g'? to the “remnant” 76 xataeldfév is not uncommon, but is a clear choice of
the translator, and is consistent with his theological concerns.'*®

The Targum interprets the metaphor “branch” as “messiah” and “fruit of the earth” as
“those doing the law” and instead of “a remnant of Israel,” it is “to save Israel.”'*” The LXX,
though, does not understand “branch” but reads a verb. Seeligmann suggests the translator
was paraphrasing a text that gave him some difficulty.128 But it seems the translator
understood the passage in a certain way, and modified this verse to more clearly express his

understanding.

21 . p s
o', 0’, a” have at Isa 4:2 £oral dvaToln.

122 Ottley believes it was read as n¥’ like in Lam 4:7. Ottley, Isaiah II, 121. LXX.D.E.K. 2515.

12 Ziegler, Untersuchungen, 107. He gives the example of a similar rendering for a verbal form of the Aramaic
in Dan 5:19.

12499y translated: é\mic Isa 24:16; 28:4, 5; #vdofoc Isa 13:19. Bouly translates n¥y in Isa 5:19; 8:10; 11:2; 14:26;
19:3; 19:11; 19:17; 25:1; 29:15; 30:1; 44:26; 46:10; 47:13; nawvnn in Isa 55:7; 55:8 2x; nyT in Isa 44:25; ¥y’ in
Isa 9:5; 53 in 32:7, and *52 in 32:7; n*ban in 10:25; 0y in 41:21; 17907 in 25:7; 0271 in 32:8; XY in 28:8.
125 Ottley, Isaiah 11, 121. Ziegler suggests prn 1a(5), Untersuchungen, 108.

12 See Seeligmann, The Septuagint Version of Isaiah, 286-89 [115-17].

127 “In that time the Messiah of the LORD shall be for joy and for glory, and those who perform the law for pride
and for praise fo the survivors of Israel.”

128 Seeligmann, The Septuagint Version of Isaiah, 287 [115/116].

7



In one place, 29:1, yévyua occurs as a plus referring to produce gathere

d."® Troxel

suggests it is from reading 190 as ™19,"* though it seems more likely the translator was

simply adding an object for this verb (which he understood as fOR instead of §O7) for the

sake of clarity."”' The object in the Hebrew is “year upon year.” Similar to the Greek, the

Targum understands §OR and makes the verb reflexive (]"W3I2NMNAT) in order to provide an

object.

2.2.2. Fruit as Metaphor for Offspring

The Hebrew Bible uses ™13 as a metaphor for offspring, often in the phrase {02778.

This phrase occurs once in Isaiah at 13:18.

Their bows will
slaughter the young
men; they will have
no mercy on the fruit
of the womb; their
eyes will not pity
children.

DI MNP
01™1M MIWRIn
072750 N7 K9

;01D OINNRY

ToEebpata veavioxwy
cuvtplyouat xal Ta
TEXVA VUGV 00 Uy
gElenowaoty, 000t éml
Tol¢ TEXVOLS 00
deloovtat of dbbayol
adT@V.

They will crush the
arrows of the young
men, and they will
have no mercy on
your children, nor
will their eyes be
sparing upon the
children.

In this case, the translator abandons the language of the metaphor “fruit of the womb,”
and simply writes “your children.” Also, “son” in the parallel phrase is rendered with the
same word Téxvov. The translation is appropriate, it captures well the meaning of the metaphor,
but there is no clear reason to abandon the imagery. It could be a matter of style, since the
passage as a whole does not use much metaphorical language, but rather uses several similes.
It also is unlikely that the translator had a problem with the phrase {92778, not only because
it is rendered literally elsewhere in the LXX, but because elsewhere in LXX-Isa parts of the
typical rendering appear.

The Hebrew phrase 92778 is typically translated with xapmov xotAiag, as in Gen 30:2;
Mic 6:7; and Psa 132(131):11. In Lam 2:20 the phrase 0772 "W n;'?;&n'ux is rendered
with this typical translation el dayovtat yuvaixes xapmov xotdiag adT@v. A variation is used for
1920778 in Psa 127(126):3 where the LXX has xapmol ¥ yaotpds. Likewise in Psa
21(20):11, where "3 occurs parallel to P77, both referring to children, xapmos and omépua are
used. In general, then, the LXX does not mind using the metaphor “fruit of the womb.”

The exceptions to this, outside of Isaiah, come from Deuteronomy. Several times in
Deuteronomy, the translation of "8 with xapmds is avoided where "33 is used in different
metaphors in close proximity. Take, for example, Deut 28:11:

The LORD Will make Tlﬁi'Ot? ;‘Hﬂ? fnm'm_
you abound in R '

And the Lord your
God will make you

xal mAnBuvel oe
xUptog 6 Bedg cou eig

129 For other features of this verse see LXX.D.E.K., 2579.
B0 Troxel, LXX-Isaiah, 109-10.
B! Ottley, Isaiah, 11 246.
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prosperity, in the fruit
of your womb, in the
fruit of your
livestock, and in the
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abound with good
things, in the progeny
of your belly and in
the progeny of your
livestock and in the

fruit of your groun Vo v sy
uit of your ground xal éml Tolg éxydvolg

TRV XTNVEY g0V
TR DTRY DY | e T s, 76
JARD 1 | dupoaev xUptog Tolg
TR nm vl natpacty cou dodval
:T{’Z nnf? ool.

The LXX renders 18 in the same way in Deut 7:13; 28:4, 18, 42, 51, 53, and 30:9
where different kinds of offspring (human, animal, and vegetative) are referred to as “fruit” in
the Hebrew.'” In the case of human offspring, LXX-Deut prefers to say & &cyova Tiis xouhlag
“the offspring of the womb,” as in Deut 7:13; 28:4, 11, 18, 53; and 30:9. This Greek phrase

appears twice in LXX-Isa, though not for the same Hebrew phrase. In Isa 48:19, a passage

produce of your land

in the land that the
Lord swore to your
fathers to give you.

in the land that the
LORD swore to your
ancestors to give you.

which references God’s promise to Abraham, and seems to reflect the background of the
Deuteronomic blessings for obedience, the phrase "0V TV WRRYY U 5ina "
becomes xal €yéveto dv wael 1) Appog TO omEppa o xal Ta Exyova Tig xotAlag gov wg o yols
Tiis yiis. This is the usual word equivalent for D*RX¥RY in LXX-Isa,"” the rendering g
xotAlag is probably to tighten the connection to Deuteronomy. In 44:3 DYRRNXYX again occurs
parallel to YT, but this time is rendered with Téxvov, probably for the sake of clarity in light
of the subsequent context which describes the offspring in metaphorical botanical language.
The second place LXX-Isa has the phrase ta &cyova Tijs xotAiag is Isa 49:15, where the
Hebrew says i11027132. Again, the translator probably wanted to use the familiar phrase. The
closest parallel to the unique Hebrew phrase is in Prov 31:2, where "JV2773 is translated with
Téxvov Eudj xotdlas. In the Proverbs context, this is a better translation (than say, vidg or
gxyovos) because of the anaphora created by the repetition of Téxvov.

The Targum renders the phrase 1927793 with "Y1 T34

Rather than shedding light on the rendering of Isa 13:18, the matter is more obscure.
There seems to be no reason the translator could not have rendered the phrase with something
like éxyova T¥s xotAiag. As we have seen, elsewhere the translator does not mind referring to
the womb when talking about offspring. And as we will see, he also does not mind using
xapmos metaphorically to refer to offspring. In Isa 27:6 we find this word, though it is a
rendering of 1211N.

"2 Though the order of these three “fruits” is not consistently changed, like in this passage. Also, in Deut 7:13
TV xapmdv THS Yiis oou is specified as referring to grain, wine, and oil in both versions.

' Isa 48:19; 61:9; 65:23. A rendering of D'R¥X¥ in Isa 22:24 is lacking and in 34:1 it is paraphrased to make the
text more clear.

13 «And their bows will cut young men asunder, and they will have no mercy on the offspring of the womb, and
their eyes will not pity children.”
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Isa 27:6

In days to come 25 W bran | of EpyOuevoL, Téxva Those who are

Jacob shall take root, o T Taxwf, BAacThoet xal | coming are the

Israel shall blossom ORI Mo Py etavbnoel Topan), children of Iakob;

and put forth shoots, Israel shall bud and

blossom,

and fill the whole ban-n IS | xal éumAnadyoetar ) | and the world will be

world with fruit. crorEoET oi%ouy'évy) ToU %aprn'oﬁ filled with his fruit.
AN o,

Chapter 27 has many interesting renderings. We will discuss the rendering of Ww?
below in the section on roots (2.3.2.). The rendering of P'¥ with fAcotavw is unique, but
appropriate; its most common equivalent is é£av0éw, which was used in this verse for M193, as
it is its most common equivalent.'* The rendering of 112131 with xapmos is unique; its
meaning would be better expressed with yévyua, which is used in all the other places where
11210 occurs: Deut 32:19; Jdg 9:11; Lam 4:9; and Ezek 36:30. Perhaps xapméos was more
appropriate here since it refers to the fruit of a specific tree (or plant) and not produce in
general. Also, since the idea of “children” was already explicit in the passage, perhaps there
was no need to interpret the fruit metaphor.

The Targum, by contrast, interprets M78 as becoming numerous (J130"), and 121N as
meaning grandchildren ("33 113).1%

According to LSJ, xapmog can be used figuratively to represent children in classical

literature.'”” The example they give is Euripedes, Jon 919-922:

uioel 0”@ Addog xal dadvag
gpvea dolvixa map’ aPpoxduav,
&vla Aoyedpata aeuy’ édoyeboato
Aate Alotol oe xapmois.

This example, though, is difficult, since the meaning of the phrase is not universally accepted.
Some believe the text is corrupt and should read Aaté Afowst oe xdmorg.'™

The LXX of Isaiah is unique in that it avoids literally rendering *38 with xapmés when
representing children, except where the context makes it entirely clear children are referred to
(Isa 27:6). While the phrase 93778 is not rendered following the precedent in LXX-Deut,
similar phrases are harmonized to match the rendering of the phrase. When 18 is used to

refer to the offspring of animals LXX-Isa also follows the LXX-Deut precedent.

1% For LXX-Isa’s use and non-use of synonyms, see Ziegler, Untersuchungen, 17-21.

136 “They shall be gathered from among their exiles and they shall return to their land, there those of the house
of Jacob will receive (children), those of the house of Israel will grow and increase, and sons’ sons will fill the
face of the world.”

PTLST, s.v.

138 Euripides, lon (trans. K.H. Lee; The Plays of Euripides 11; Warminster: Aris & Phillips Ltd, 1997), 110-111,
264.
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Fruit as a metaphor for the offspring of animals only occurs in Deut 28:4, 11, 51; 30:9
and Isa 14:29. The same phrase as we saw in Deut 28:4 above (T0R712 "1927 rendered xal €v

Tols €xyovols T@Y xTYviv gov) occurs in the Hebrew and Greek, respectively, in all the listed

places in Deuteronomy.'” Isa 14:29 likewise avoids the language of this metaphor using the

same word equivalent for offspring, though the animal is different and is itself a metaphor for

a king or ruler:

Do not rejoice, all

hwhs nnyno

My eddpavleinrte,

May you not rejoice,

you Philistines, that _ _ .| mévreg of dAASDUAOL, all you allophyles,

the rod that struck VIY 133 D 722 cuverpiPn yap 6 Luydg | for the yoke of him

you is broken, 790 | 700 malovrog Updc: who struck you is
s broken,

for from the seed of
snakes will come
forth the offspring of
snakes, and their

for from the root of
the snake will come
forth an adder, and its
fruit will be a flying

X Yap CTEPUATOS
Sdewv EgeleloeTal
Ewyova Gomidwy, xal

Ry UN3 UWnT
7 791 poy

p :08iYn | 7@ &xyove alTdy oo .
iery serpent. " | etereboovrar Sbeic offspring will come
, forth as flying
TETOUEVOL.
snakes.

This passage has been shaped to offer an interpretation in a few ways. One thing of
note is that nw‘vs has been generalized to refer to of gAAédudor.'** The plus éxyova could be
to signify that t& &xyova adtév is the same as the éxyova domidwy, so only two generations are
spoken of, not three, but this is not obvious. Regarding the plant metaphors of this verse, note
that the metaphor “root” has been replaced with “seed” and “fruit” has been replaced with
“offspring.” It is not certain that “root” and “seed” really are comparable metaphors, but in
this case the reference is the same, namely, that the “snake” will come from the same ancestry.
Compared to this transformation between metaphors, the change from “fruit” to “offspring” is
really an explanation of the metaphor. It is interesting that like in Isa 44:3 and 48:19, “seed”
and “offspring” occur together. Apart from the usual aversion to “fruit” imagery, perhaps in
this verse the translator wanted to move away from mixing botanical and animal imagery.
While we still have “seed” mentioned in the translation, it is a common enough metaphor for
offspring that it is nearly dead.'*!

The idea of “fruit” representing the offspring of animals may not have been
completely foreign to the Greek world. According to Kittel, xapmés in Classical Greek can be

figurative for the young of animals.'** The example he gives is, Xenophon, Cyropaedia 1.1.2:

19 The LXX lacks a translation for the phrase in Deut 28:4.

140 Cf, Isa 2:6. LXX.D.E.K. 2543. This passage will be discussed further in the section on roots. For the “flying
snake” and Herodotus 2.75 and 3.107-109, see Ziegler, Untersuchungen, 191.

"*!I The first occurrence of &xyove in 14:29b could be an explication, or along with é£ehetoetat a double
rendering of XY’ since this is a term used to render o'R¥KR¥ elsewhere in LXX-Isa: 48:19; 61:9; 65:23.

> TWNT, 1 617.
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xal Tolg xapmols Tolvuy Tolg yryvouévols €& adTav édat Tovg vopéas xpiiclat olitwe mwg
&v adtol BodAwvtatl. €Tt Tolvuy o0depiay mwToTE dyéAny Robiueba cuotdoay éml oV
vopéa olte wg wy) melbeabar olte dg un Emrpémey TG xapmd ypiiodat,

They allow their keeper, moreover, to enjoy, just as he will, the profits (xapmols) that
accrue from them. And then again, we have never known of a herd conspiring against
its keeper, either to refuse obedience to him or to deny him the privilege of enjoying
the profits (xapmé) that accrue.'*’

Here “fruit” could mean their offspring in particular, but seems also to mean any profit
they provide, such as young, milk, meat, wool, skin, etc. So Miller’s English translation
“profit” is appropriate. Perhaps LXX-Deut is too restrictive in rendering "8 with €xyovog,
though in the Isaiah context young or offspring is certainly meant.

The Targum also interprets this passage, so that the rod is a ruler (I1U5W), the root of
the snake is interpreted as the sons of the sons of Jesse ("W*T 1112 *121), the viper (VOX) is
the messiah (AT"WN), and its fruit are his works (I TY). '+

2.2.3. Fruit as Metaphor for the Results of Actions
Another metaphorical use of ™3 is as a metaphor for the results of actions.
Isa 3:10

Tell the innocent how
fortunate they are, for
they shall eat the fruit
of their labors.

=ilegoRrin s Eplal
D900 7973
21938

elmovTeg AYjowuey TOV
dixatov, 8Tt
dvoxpnoTos Nulv EoTt:
Tolvuy T yevnuata

saying, “Let us bind
the just, for he is a
nuisance to us.”
Therefore they shall
eat the fruit of their

TGV Epywy aUTEY

; works.
dayovtal.

The first half of this verse is quite different in the Greek. The word 39 appears to
have been rendered twice, the second time as the root JOR, becoming Ay')crwptsv.m Ottley
suggests dUoypnoTos comes from 21V in implying the sense that “their goodness is no good to
us,” and so is an ironic or antithetical rendering.'*® The LXX reading would not be possible
from a text like 1QIsa® which has P"IRL).

In the second half of the verse. The metaphor is preserved in the Greek using
agricultural terminology, that the results (produce, crops) of one’s actions will be enjoyed
(eaten). But the translator instead of using “fruit” as a metonymy for all types of agricultural

products uses a general term (yévnua) with that meaning.

143 Xenophon, Cyropaedia [Miller, LCL].

144 «“Rejoice not, all you Philistines, because the ruler who was subjugating you is broken, for from the sons of
the sons of Jesse the Messiah will come forth, and his deeds will be among you as a wounding serpent.”

5 Ottley, Isaiah, 11 117. See Seeligmann, The Septuagint Version of Isaiah, 166 [29-30], 211[61-62] nt. 38.

146 Ottley, Isaiah, I1 117 and LXX.D.E.K., 2513 see it as understanding the Hebrew as irony, while others see it
as an antithetical rendering: Seeligmann, The Septuagint Version of Isaiah, 204 [56/57]. Tov, The Text-Critical
Use of the Septuagint, 138-39. Troxel, LXX-Isaiah, 97 lists 3:10 with a few other examples of antithetical
renderings.
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The phrase D"v‘vyu 38 occurs five other times in the MT. In Jer 21:14 and 32(39):19
it is not rendered. In Micah 7:13 DU"?‘?}_J?_D 91 is rendered éx xapTdV EMTYIELUATWY VTGV
and in Jer 17:10 1"_717;37_3 ™92 is rendered xal xatd Tovg xapmols TEY EmTNOEUMATWY adTol. In
Psa 104(103):13 the similar phrase T"WPM ™3N is rendered dmo xapmol Tév Epywy gov. Isa
3:10, like 65:21 where “fruit” is also said to be eaten, has again shown preference for using

the word yévnua. Hos 10:12 also uses yévnua as the products of something abstract: instead of

DD5 PT¥ 17 Ri27TY the LXX has continued the agricultural metaphor of the verse and

rendered €wg To¥ éABelV yeviuata dueatooivyg HUIv.

The Targum leaves the metaphor fruit, translating with the cognate *3°9, but interprets

“eat” as them being recompensed (I1D5RW’).

147

Fruit is used as a metaphor for the results of a more abstract action in two places in

Isaiah.

Isa 27:10(9)

Therefore by this the -1ip 182 NN 1Y o tolito Because of this

guilt of Jacob will be A LT ddaipedhoeTar % lawlessness of Iakob

expiated, and this
will be the full fruit
of the removal of his
sin:

a2 it apy
inxen o7

avopia Iaxwf, xal
ToUT6 éaTwy 1) edAoyla
avtol, 6Tav adédwual
avtol ™Y apaptiay,

will be removed. And
this is his blessing,
when I remove his
sin,

when he makes all
the stones of the
altars like
chalkstones crushed
to pieces, no sacred
poles or incense
altars will remain
standing.

MARD3 ima
9371282 NAm
MRyNY Nivam
depiola Reip 17

8tav &0l mavTag Tovg
Alfoug Tév Buwudv
KATAKEXOUUEVOUS (G
woviay demtiv-'* xal
ol W) pelvy T dévopa
adTdv, xal Td eldwla
aUTEY Exxexoppéva
Womep OpUROS UaXpaAVY.

when they make all
the stones of the
altars broken pieces
like fine dust, and
their trees will not
remain, and their
idols will be cut
down like a forest far
away.

The Hebrew phrase INRYN 707 ’1,‘.})"7? is difficult in terms of how it relates to the

surrounding clauses. The metaphor, though, seems to refer to the fullness of the results of the

removing of his sin. The Greek translation of the entire chapter is full of interpretation; for

more on this verse see the section on trees (3.6.4.). Here it seems to be making a theological

judgment, that the results (fruit) are a blessing (edAoyia); Ottley calls this “a natural

interpretation of “fruit.””'* There is no clear lexical warrant for this rendering."’

147 «Tell the righteous, “You are blessed,” for the fruits of their deeds will be repaid.”

148 Ottley, Isaiah, 11 235 points out the phrase év Aemtfj xoviy in Homer, Iliad, XXIIIL. 505.

' Ottley, Isaiah, 11 235.

150 For more on this verse, see LXX.D.E.K., 2573. For the two similes in 27:10(9)b see Ziegler, Untersuchungen,

101-2.
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The Targum interprets "8 as works (*721) of the removal, but the clause is

otherwise rendered literaly.""

The second place 8 is used as the result of an abstract action is Isa 10:12.

Isa 10:12

When the Lord has IR PRI M xal EoTal éTav And it shall be that
finished all his work oo o quvteléay xhplog when the Lord has
on Mount Zion and 203 InPYR-H N wdvTe Ty &v 6 finished doing all the

on Jerusalem, he will

PN DY Ty

pl4 2
Opel 21wV xal €v

things on Mount Sion

unish the fruit of th s 4 and in Ierousalem, he
greamess offr L;tlea(;]; ofe 225 57i-e-5p lepoucalny, éndZe will bring his wrath
the king of Assyria T | émt oy voby ov against the great
and hisghaughtyy K ! 11@8'1?@ ¢ i’ya,v, Tov i;ipxovro‘t rr%ind, the rlfler of the
pride. 21D 017 NORON @V "Agouplwy, xal Assyrians, and

émi 76 og THis 06Ens

T&v ddBaAudv adtod.

against the loftiness
of the glory of his

eyes.

It probably cannot be called removing a metaphor that PX2 is rendered cuvteAsay,
since this is the single most common word equivalent. The Hebrew ‘“‘heart,” standing for the
center of thought, is rendered by volic, an equivalent found also in Isa 10:7 and 41:22."°* The
Greek removes "8 which stands as an image for the results of the king’s thoughts. The ESV
and NRSV understand this to mean speech and boasting. The LXX is not concerned with the
idea of the results of the king’s mind, but with the mind itself. He finds no reason to interpret
the phrase, since the parallel clause makes it clear enough that “great mind” refers to pride or
arrogance.

The Targum understands it as the works of his lofty heart (825 01 A OY). 1

Elsewhere in the Hebrew Bible 2 is used for actions such as the fruit of
righteousness (Psa 58(57):12; Prov 11:30; Amos 6:12; cf. LXX-Hos 10:12), fruit of paths
(Prov 1:31), and fruit of hands (Prov 31:16; 31).">* In all these cases "3 is rendered with
XAPTIOS.

Classical literature likewise uses “fruit” metaphorically as the results of actions. For

example, take Aeschylus, Seven Against Thebes, 599-600:

v mavtl mpayet 0 Eof’ dpuikiag xaxdi

xaxtov 000EV, XapTds 00 XOULOTES.

In every activity there is nothing worse than evil companys; it is a crop best not
reaped.'”

131 “Therefore by this the sins of the house of Jacob will be forgiven, and this will be the full effectuation of the
removal of his sins: when he makes all the stones of the altar like chalkstones crushed to pieces, no Asherim or
sun pillars will be established.”

2 Also in Exod 7:23; Josh 14:7; and Job 7:17.

133 “And it will come to pass when the LORD has finished doing all that he promised on the Mount of Zion and

in Jerusalem I will punish the deeds of the high heart of the king of Assyria and the celebrity of his haughty eyes.”
'3 See BDB s.v. for a more complete listing of this metaphorical use of 3.

135 Aeschylus, Seven Against Thebes [Sommerstein, LCL 145].
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Fruit can also be used as the action itself as the cause or source of the results, as can be seen
in Plato, Phaedrus 260c-d:

molov Tiva olel et TalTa THY pYTOPIXNY

xapmov v Eometpe Bepllety;

what harvest do you suppose his oratory will reap thereafter
from the seed (xapmov) he has sown?!°

LXX-Isa, then, departs from the typical translation technique used in the rest of the
LXX in rendering fruit metaphors representing the results of actions. LXX-Isa avoids using

xapmés in these contexts despite it being a metaphor known in Greek literature.

2.2.4. Summary

One of the difficulties in translating metaphors has to do with whether the language of
the metaphor is meaningful in the target language. As we have seen in the case of “fruit”
imagery, most LXX translators thought they could translate these images literally, preserving
the vehicle “fruit.” There seems to be good reason for this, since there are some similar uses
of fruit imagery in classical literature. Why, then, does LXX-Isa consistently avoid using
“fruit” as a vehicle?"”’

Part of the answer seems to lie in the precedent set by LXX Deuteronomy. In chapter
28, fruit is repeatedly used to represent the offspring or produce of people, cattle, and fields.
LXX-Deut wants to be precise here, and so interprets each occurrence in light of what it
references: children, young cattle, and crops. In most cases in Isaiah, though, fruit imagery is
used for only one reference in a passage, but the translator still follows the Deuteronomy
precedent of interpreting what exactly the reference is. In Isa 32:12 and 65:21, LXX renders
with yévyua for the fruit of vines, even though Homer himself can refer to grapes with xapmds.
On the other hand, in Isa 37:30 the produce of vineyards is preserved with the rendering
xapmés, while a verse later ™38 is rendered with “seed” in reference to children. In 13:18,
where fruit is again used in a metaphor for children, the LXX renders 192778 with émi Tols
Téxvols. In Isa 27:6 a synonym of “fruit” occurs parallel to a reference to children, so the LXX
renders the metaphor using xapmdg; to interpret the meaning of the metaphor here would have
been redundant. In 4:2 the “fruit of the land” is used as a metaphor, probably for the people of
the land, but the LXX understands the phrase quite differently. Also following the precedent
in LXX-Deut 28, in 14:29, where “fruit” is used to refer to the offspring of snakes, LXX-Isa

% Plato, Phaedrus [Fowler, LCLI.

"7 Concern about confusion with the homonym xapmés meaning “wrist, hand” is not likely, as this word is only
used 3x in the LXX and the contexts of the Isa passages we have discussed would make it clear that “hand” was
not meant.
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renders with €xyovos. In 3:10 where the “fruit of works” are mentioned, the LXX uses yévyua
instead of xapmdg, even though similar uses of xapmos occur in Greek literature. The
preference for using yévnua in LXX-Isa may also in part be because it was a more common
term for agricultural produce at the time in Egypt,'”® so while XapTog Was appropriate, yévyua
was in more common use.'””

Two original uses of “fruit” metaphors are interpreted, more based on the translator’s
ideas about the passage than based on the context of the passage itself. These occur in 27:10(9)
and 10:12. To properly understand the rendering of these metaphors a more thorough
investigation of the passages in their full contexts is needed.

For the Targum we see a variety of translations, but the three categories of produce,
offspring and results are generally seen. In 32:12 the literal reference to vines is preserved,
though with the adjective “bearing” instead of a construct phrase, and in 65:21 they still
literally eat the vines’ fruit. In 37:30, fruit is still mentioned but in the next verse, since trees
are explicitly added in the translation, it is the roots and the top rather than roots and fruit that
are used in the merism. In 4:2, the metaphorical usage of the common phrase “fruit of the land”
is interpreted as referring to “those who perform the law.” For the metaphors that refer to
offspring in Hebrew, the Targum renders 13:18 with “offspring of the womb” much like LXX
of other books, and in 27:6 fruit is rendered as “sons’ sons,” as opposed to just “sons” where
the Hebrew has “seed” as we have seen above. In 14:29 the fruit of the serpent becomes his
“deeds,” and in 3:10 the phrase “fruits of their deeds” is rendered literally. Where fruit
metaphors occur as the results of actions, the Targum is more original. In 27:10(9) “the full
fruit of the removal of their sins,” “fruit” is rendered as “works/effectuation.” The king’s

“great fruit” in 10:12 is rendered as the deeds of his high heart, as above.

2.3. Root

The word WV (root) is used figuratively in the Hebrew Bible to refer either to people
denoting their permanence and firmness in tree related imagery (Amos 2:9; Hos 9:16; 14:6;
Mal 3:19),160 or to familial stock (Dan 11:7), or the source or cause of something (e.g. Deut
29:17), or to the bottom of something such as a mountain (Job 28:9) or a sea (Job 36:30).161 In

1% James Hope Moulton and George Milligan, The Vocabulary of the Greek Testament: Illustrated from the
Papyri and other Non-Literary Sources (London: Hodder and Stoughton, 1949), 123-24. They note that most
occurrences of yévyua come from Egyptian sources.

"9 If the preference of using yévyua instead of xapmds has to do with the Egyptian convention, perhaps an
analogy could be imagined if an American translator wanted to resist calling dessert “pudding” unless he was
certain it was actual pudding that was meant.

"% In some of these examples children or family could be meant.

"' BDB, s.v. Cf. HALOT, s.v.
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classical Greek literature many of these metaphorical uses can also be found; we will discuss

some relevant examples below.
Outside of Isaiah, the LXX always translates WW with pile when used

metaphorically with the exception of Judges 5:14 (where it is rendered with the verb éxpi{dw)

and Job 8:17 (where the entire verse is rendered quite differently). In Isaiah, it is usually

rendered literally with pi{a but often with a different metaphorical meaning.

2.3.1. Root as Family or Familial Stock

One use of metaphors using “root” as a vehicle in Isaiah seems to intend something

like family or familial stock as the tenor.'® It is not always clear if the idea of a family’s

source is intended, but this is certainly the case in the Hebrew of Isa 11:1.

Isa 11:1

A shoot shall come
out from the stump of
Jesse, and a branch
shall grow out of his
roots.

"W P10 0N KRN
T YYIWR e

Kal ééeleldoeTal
pcPdos éx Tiis pilng
Ieaoat, xal &vbog éx
THi¢ pilns dvaProetat.

And a rod shall come
out of the root of
Iessai, and a blossom
shall come up out of
his root.

The word pafdos is used for IO (which only occurs here in Isaiah); this equivalence
may be under the influence of 10:5, 15, 24 where a “rod” (though here it is VW) is
mentioned. While in Ezek 37:16-20 PV is repeatedly rendered with pafdos, the meaning is
clearly some sort of “stick,” “staff,” or “rod.” Also of note is Ezek 19:11-14, where 79N is
repeatedly rendered with paBdos. The only other occurrence of JOT is in Prov 14:3, where it
is rendered with Paxtnpia, meaning “staff,” or “cane.” It appears that the LXX-Isa translator
meant something like “stick” or “staff” and so was interpreting the passage in terms of the
coming authority from Jesse. However, there is a chance he was simply using precise
botanical terminology, as was the translator of Ezek 19. Theophrastus in his botanical works

uses pafoog to refer to date palm branches. For example:

ueta 0t Talta mepLTéRVOUTLY, 6TV A0pdS HON YEVTAL Xal TAY0S EXY. ATOAEITOVTL OF
Soov ombapny Tév paPowy.

At a later stage they prune it, when it is more vigorous and has become a stout tree,
leaving the slender branches only about a handsbreadth long.'®

It appears as though the rendering of YO with pdfdog could be an appropriate use of

botanical terminology.'® According to Ziegler’s apparatus, Eusebius mentions that Aquila

'2 For a classical Greek use of this metaphor, see Euripides, Iphigenia in Tauris, 609-10.
163 Theophrastus, Enquiry into Plants [Hort, LCL 70], 2.6.4. See also 2.1.4, see also Theophrastus, De Causis
Plantarum 1.2.1.
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here has pafdiov, which means “little branch,” perhaps since he felt the need to clarify the
LXX word.

The rendering of Y13 with éx tijs pi{ns may be due to the parallel YWIWN or perhaps
to the similarity in assonance. The only other place this root occurs in Isaiah, 40:24, it is
rendered the same way.'® This change in 11:1 moves the metaphor away from referring to
Jesse as the familial source (stock or stump as the Hebrew says) and instead allows the “root
of Jesse” to potentially be an individual, as is made clear later. The Greek &vfog may sprout
from 1178, which is a root that could mean blossom (évlog is equivalent to 172 in Isa 5:24
and 18:5)."% Also, this rendering could be partly under the influence of 5:24, where in the
Hebrew root and flower are parallel. Ottley points out that &vfog is used for a twig or shoot in
the Odyssey 1X.449: molb mpliTog vépear Tépev’ dvbea molxg, so it is a high register rendering of
9¥1.'%7 This equivalence also occurs in the Theodotion’s version of Dan 11:7, which describes
a king that will be born from a particular daughter of a king: I3 TRV 132 AWV is
rendered xal ohoeTat éx ol &vBoug THis pilng avTod tHis étotuaatag adtol.'*® The word
avaPaivw is only here in Isa 11:1 an equivalent to 7179, though their meaning is similar. The
association with Num 17:8(23), where Aaron’s staff sprouts flowers to show he is the rightful
high priest, could be what the translator intends with this verse’s rendering, having both a rod
and a flower coming from the root. If the translator really was using an obscure word for
branch (p&pdos) and a Homeric definition of &vfog to create an allusion to Num 17:8(23), then
it was a brilliant conceit, the sort that the Alexandrian Grammatikoi loved.'®

While the translator appears to have taken some liberties, or at least misidentified
some roots, the translation of ww is literal (though it is rendered in the singular and the
pronominal suffix is dropped), and a word in a parallel clause not meaning “root” but “stump”
has also been rendered with pile. The translator seems to believe this metaphor could be
easily understood and needed no explanation beyond what already appears in the context. In
the Greek it is not clear in this verse whether the root of Jesse is the stock from which the
ruler described in the passage comes or is the person himself who will have kingly functions,
establishing justice, etc. It is not until 11:10 where it is made clear that the “root of Jesse” is a

person (a ruler).

1% Moulton does not list a meaning like shoot or branch for p&Bdos in his lexicon of Papyri, nor does Friedrich
Preisigke, Worterbuch der griechischen Papyrusurkunden mit Einschluf3 der griechischen Inschriften,
Aufschriften, Ostraka, Mumienschilder usw. aus Agypten. 4 vols. (Berlin : Selbstverlag der Erben, 1925-2000).
' The third place 13 appears, Job 14:8, it is rendered oTeeyos (stump, crown of the root).

1% For more on the rendering of this word, see the passage in the section on “flowers” below (2.4.1.).
LXX.D.E.K. suggests this root was read, 2535.

17 Ottley, Isaiah, 11 166.

168 See LXX.D.E.K., 2534, which points this out and the connection to Aaron’s staff in Num 17:23. The LXX of
Dan 11:7 has dutdv x T pilns adrod.

169 See Stanford, Greek Metaphor, 31.
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The Targum interprets the rod as a king (82a5n), the stump as sons, the shoot as a
Messiah (XT1"Wn) and the root as grand children (*1112 ’J:D).”O

Isa 11:10

On that day the root
of Jesse shall stand as
a signal to the
peoples; the nations
shall inquire of him,
and his dwelling shall

R3990 Diva
Y WK 9 vy
oYia MR DAY 019
NN AT

Kai otat év i nuépa
éxelvy 1 pila ol
Iegoat xal 0
QVIOTAUEVOS BpPYELY
vy, em’ adTd E0vy
gAmoliot, xal €oTat %

And there shall be on
that day the root of
Iessai, even the one
who stands up to rule
nations; nations shall
hope in him, and his
rest shall be honor.

be glorious. g s
avamavalg auTod

TIUY.
The Greek, like 11:1, renders literally the metaphor “root of Jesse,” however much of

5 :7i23

the context is carefully shaped. It interprets “to be a sign/ensign” (D;'?) as “to rule” (apxew);
this could be an interpretation of the metaphor “ensign” or may be the interpretation of what it
means for the root to be one “standing to test (10J) the peoples,” or perhaps as a verbal form
corresponding to the Aramaic word for the post X703 was thought.'” In Isa 11:12; 13:2; 18:3;
and 33:23, D1 is rendered with oueiov.'”> The metaphor is further interpreted in that the
nations no longer seek the ensign (perhaps like mobilizing troops trying to find their
commander’s rallying point), but put their hope in the one ruling them.'”® The Greek speaks
more concretely than the Hebrew, but does not find it necessary to elaborate on what the root
of Jesse means. The singular WW of this verse is probably why the Greek made it singular in
11:1."* 1t seems clear from the passage as a whole in Greek, that the root of Jesse refers to the
royal Davidic line. That in 11:1 the Greek removes the idea of the “stump” may express more
continuity in this royal line than the Hebrew, which seems to suggest that the line was cut off
but will be restored from the old root.

In the Targum of Isa 11:1 and 11:10, WW has been rendered as grandson (*J21 *7113
and "7 M™Ma92).'"

The use of “root” as a metaphor for an individual, found in LXX-Isa 11:1, 10, can also
be found in 1 Macc 1:10, where from the kings of Greece an evil root comes: xal é£7A0ev 5

adTév pila apaptwlds *Avtioxos "Emidavys. A root can also be an individual in Classical

170 «And a king shall come forth from the sons of Jesse, and the Messiah shall be exalted from the sons of his
sons.”

'"! For the last possibility, see Ziegler, Untersuchungen, 82. He also suggests the homonym 7'03 which is
rendered with &pywv in Josh 13:21. See also LXX.D.E.K., 2535.

12 See van der Kooij, “Metaphorical Language,” 182-83.

'3 See Ziegler, Untersuchungen, 82. He says it is another example of an image being interpreted personally.
174 For the relationship between "WwWn in 11:1 and *@” W1W in 11:10, see: H. L. Ginsberg, “‘Roots below and
Fruit Above’ and Related matters,” in Hebrew and Semitic Studies: Presented to Godfrey Rolles Driver in
celebration of his seventieth birthday, 20 August 1962 (eds. D. Winton Thomas and W.D. McHardy; Oxford:
Clarendon, 1963): 72-76; Joachim Becker, “Wurzel und Wurzelspro§3: Ein Beitrag zur hebrédischen
Lexikographie,” Biblische Zeitschrift 20 (1976): 22-44; and Jacob Stromberg, “The ‘Root of Jesse’ in Isaiah
11:10: Postexilic Judah, or Postexilic Davidic King?” JBL 127 (2008): 655-59. Cf. TWNT, VI 986-87, s.v. pila.
'3 «And it will come to pass in that time that to the son of the son of Jesse who is about to stand as an ensign to
the peoples, to him shall kingdoms be obedient, and his resting place will be glorious.”
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Greek literature, Aeschylus makes a metaphor that if a certain individual is still alive his

house can again be rebuilt:

Aeschylus, Agamemnon, 965-966:

pilns yap olong dulag ixet’ eig ddpoug,

oxlav UmepTelvaca Zelplou xuvos.
For while the root remains, foliage comes to a house, spreading shade over it against

the dog-star Sirius;

176

The vehicle “root” is also used to refer to family origins, as well, as we will see below.

In Isa 14:29-30 WV is twice rendered with omépua, but it appears with different

ideas about what “seed” represents.

Do not rejoice, all
you Philistines, that
the rod that struck
you is broken,

hwhs mnno
VIV 13V 3 722
731

M) eddpavleinte,
TavTeS ol aAAoduAot,
cuveTpiPn yap 6 (uyds
Tol malovTog VS

May you not rejoice,
all you allophyles,
for the yoke of him
who struck you is
broken,

for from the root of
the snake will come
forth an adder, and its
fruit will be a flying

Ry U3 WIWn3
Y o poy

X yap CTEPUATOS
Sdbewv geleloeTal
gxyova Gomidwy, xal

For from the seed of
snakes will come
forth the offspring of
snakes, and their

: :q9iYn | T@ Exyova aldTév : .
fiery serpent. e tEedeboovrar dberg offspring will come
, forth as flying
TETOUEVOL.
snakes.
The firstborn of the D97 ™03 Jp | xal Booxnbnoovral And the poor will

poor will graze, and
the needy lie down in
safety;

o7 DA
R3A7

mTwyol 0’ adtol,
mTwyol 08 dvopeg em’
elpvns avamadoovtal:

graze through him,
and poor men will
rest in peace,

but I will make your
root die of famine,
and your remnant [
will kill.

TWIW 2073 H0i
0 IIRY

Gveel 08 Aué o
OTEPUAL TOU Xal TO
KATAAEILUA TOV
QVeAEl.

but he will wipe out
your seed with
famine, and your
remnant he will wipe
out.

The Greek of this passage has adjusted several of the metaphors by changing their

vehicles. First of all, wnw has become 6 Zuyo'g, an unusual equivalent seen only here and twice
in Isa 14:5."”" In both passages the change from “rod” to “yoke” is not due to the issue of
striking but to the connotations of the word. Yoke is a rather common image of hardship and
oppression, BDB lists thirty-two occurrences of this figurative usage. It is also used several
other times in Isaiah with this meaning: 9:3; 10:27; 14:25; and 47:6. The word w:w can be

176 Aeschylus, Agamemnon [Sommerstein, LCL 146].

""" Here too, V2V (along with Yn) has been rendered with {uyde. Notice that in the Greek it is not the rod/yoke
that was striking, but God has broken it (the yoke in the Greek) by striking it in anger etc. Later in 14:29,
likewise, the yoke does not strike, but the one who owned/put the yoke on Philistia.
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used with a similar figurative meaning, according to BDB, but is more a figure of national
chastisement (as in Isa 10:5, 24; 14:29; 30:31; Lam 3:1)178 or a symbol of conquest.179 The
LXX translator seems to have favored in Isa 14 a more common image of oppression and so
chose “yoke,” which also harmonized to the image in 14:25.

Important in 14:29-30, for our purposes, is that “root” has twice been rendered “seed.”
As a metaphor for offspring, “seed” is a much more clear and common vehicle than “root,”
both in Greek and Hebrew.'™ But it seems clarity would have been achieved in 14:29 simply
with the phrase &cyova domidwy.'®' We have already seen the LXX-Isa’s aversion to “fruit” as
a metaphor for offspring, preferring to use the more general €xyovos. The additional €xyovos in
this verse may be for clarity’s sake, to show three generations: the seed, the asps, and the
flying snakes. The change from “root” to “seed” may in addition be made because a dead
metaphor is less bold and avoids turning the thick imagery of this passage into a riddle. The
Tagum also understands three generations, since it interprets Y% R¥? WNl WIWN™3 with
mwn P wrT A uan MR

In verse 30, “seed” again is used rather than “root.” In the Hebrew the root being
destroyed probably shows the totality of the destruction, that the “plant” will have no chance
to grow back. The Greek probably thinks “seed” better represents the totality of the
destruction in that all the seed will be destroyed; as we have seen, omépua is sometimes used
as a rendering of words meaning “remnant.” That in the Greek they are in synonymous
parallelism strengthens that the translator understood “seed” to represent in some way the idea
of a remnant. A similar metaphor can be found in Sophocles Antigone, 600, though there he
uses “root” to talk about the last family member of Oedipus’ house.

The Targum of 14:29 was mentioned in the section on fruit, above. In 14:29 “root” is

interpreted as “your son” (J33), and “remnant” is rendered with the Aramaic cognate IRW.

2.3.2 Root as Permanence or Firmness
In several places Isaiah uses roots to talk about people being established or firm; this
occurs along with other plant imagery. Alec Basson describes this use of root metaphors as

denoting “the foundation of a person in a specific location.”'®’

78 BDB also lists some examples where it refers to individual chastisement, though none occur in Isaiah.

' Num 24:17; Psa 2:9; 125:3; Prov 22:8. The word nvn can similarly be used figuratively of oppression, but
always in close association with V3 and only in Isaiah 10:5, 24; 14:5; 30:32; See BDB s.v.

180 A1s0 at work could be that “seed” is associated with remnant, as we have seen. In 1 Esd 8:78, 87, 88, and 89,
“remnant” is rendered “root.”

18! This Greek phrase also occurs in 11:8 and 59:5; See Ottley, Isaiah, 1T 182.

182 “Rejoice not, all you Philistines, because the ruler who was subjugating you is broken, for from the sons of
the sons of Jesse the Messiah will come forth, and his deeds will be among you as a wounding serpent. And the
needy of the people will be nurtured, and the poor in his days will dwell in safety; but he will kill your sons with
hunger and the remnant of your people he will slay.”

183 Basson, “‘People are Plants,’” 578.
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Isa 27:6

In the days to come 25 W bran | of EpyOuevoL, Téxva Those who are

Jacob will take root, o T Taxwf, BAacThoet xal | coming are the

Israel shall blossom ORI Mo Py etavBrioet Iopan), children of Tacob;

and put forth shoots, Israel shall bud and

blossom,

and fill the whole ban-n 185D | xal éumAnedyoetar | And the world will

world with fruit. crorEoET oi%ouy'évy) ToU %aprn'oﬁ be filled with his
1R b, fruit.

We have discussed this passage already in the section on fruit (2.2.2.). The phrase 131

184 though as van der Kooij has pointed

DR 0" is more common than what we have here,
out, all the ancient versions understand the phrase in 27:6 to be about people.'® In 41:22 the
substantive participle NIRA7 is translated literally with ta émepydueva. In Isa 27:6 it is also
translated literally but is not taken in a temporal but a substantive sense. Trying to read this
participle with the rest of the clause, the translator created a predicative clause (or at least an
explanation via a clause in apposition) by rendering WW? with a noun.'® In the Hebrew, the
verse is a metaphor describing a whole process, starting with establishment, continuing in
development, and climaxing in multiplication. A plant metaphor is perfect for this idea. The
LXX preserves this image, except for the first step. The phrase 2PY? WV is identified with
“those coming,” and interpreted by the translator to be children (Téxva). It is somewhat
counterintuitive that the translator would suppose “root” should mean offspring. The
translator was not making a simple substitution of root for children, based on a substitution
view of metaphor, but rather rendered the intent of the clause based on his understanding of
the entire verse. That Israel will fill the inhabited world with fruit refers to children, so “those
coming” are clearly defined by the translator as “the children of Jacob,” to make the entire
image perfectly clear. Likewise the LXX-Isa translator thought “root of Jesse” in 11:1, 10
could refer to a descendent from Jesse, though there it is an individual. The Targum speaks
more broadly, describing the return from exile. The specific phrase becomes N'27 ]115’ﬂ’
2. 187

It seems odd to imagine root denoting offspring instead of denoting source, but Jacob

Stromberg shows that this sort of image is possible in surrounding cultures.'®® He shows

1841 Sam 2:31; 2 Kgs 20:17; Isa 38:6 (rendered 0oV Nuepar Epxovrar); Jer 7:32; 9:24; 16:14; 19:6; 23:5,7; 30:3;
31:27,31; 48:12; 49:2; 51:47; 51:52; Amos 8:11; 9:13.

185 yan der Kooij, “Text-Critical Notes,” 15.

"% Cf. Ottley, Isaiah, 11 234. For Isa 27:6, LXX.D.E.K., 2573 suggests the translator read the plural "w1w. The
Hiphil form of the verb occurs in Psa 80(79):10(9), where it is rendered xateditevaas tag pilas. Also a Hiphil
participle occurs in Job 5:3, rendered piav fdAAovras. The only other verbal form of WAW occurring in Isaiah is
in 40:24, to be discussed below.

'87 “They shall be gathered from among their exiles and they shall return to their land, there those of the house of
Jacob will receive (children), those of the house of Israel will grow and increase, and sons’ sons will fill the face
of the world.”

188 Stromberg, “Root of Jesse,” 662-65.
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examples from Ugaritic literature that use §75 in synonymous parallelism with bn.'™ He also
gives some examples from Aramaic literature (though the word for root used is IPY) as well
as from Phoenician literature.'*

Following Joachim Becker, Stromberg discusses some possible uses of “root” to mean
“offspring” or “root shoot” in the Hebrew Bible."”' The passages under discussion are Prov
12:3, 7 and Job 5:3. In the case of Prov 12:3, even taken with 12:7, it is too much to say that
“root” refers specifically to offspring. The Job passage likewise is not obviously talking about
offspring, but is more likely about stability and success in general.

Stromberg also shows examples of “root” representing offspring in Ben Sirach 47:22,
and in the Targum of Isa 11:10 (rendered as “grandson,” as we have seen) and of Mal 3:19
(rendered 13).192

BDAG offers an example of a Greek author using pi{a metaphorically to refer to “that
which grows from a root, shoot, scion”.'”® The example from Pseudo-Apollodorus 2.1.4 is

quite strong:

Ayrvap uév ot els Doy draldayels éBacidevae, xdxel T peydins pilng éyéveto

YEVEAPXNS:
Agenor departed to Phoenicia and reigned there, and there he became the ancestor of

the great stock;194

In this passage Agenor is implied to be a sort of seed from which his descendents grew, they
are roots holding his family firmly in Phoenicia. The metaphor “root” functions not only to
refer to offspring, but also to show their establishment.

Another tropic use of “root” is by metonymy in a merism. It can be found often in the
Hebrew Bible paired with branch, leaves, or fruit. It occurs in a merism in Job 18:16; 29:19;

Mal 3:19; and Ezek 17:7, 9." It occurs twice in a merism in Isaiah.

Isa 37:31

The surviving -n'a vy n8oY | xal égovtat of And those that are
remnant of the house Cor T xataeAeupuévol &y 73 | left in Judea shall
of Judah shall again TWWIT T 1ou8aia duioovat take root downward
take root downward, HKQQ5 ij éi{av wdTw

189 Stromberg, “Root of Jesse,” 663. He lists KTU 1.17 120; KTU 1.17 125; KTU 1.17 I 14-15.

190 Stromberg, “Root of Jesse,” 663-64.

191 Stromberg, “Root of Jesse,” 663.

192 Stromberg, “Root of Jesse,” 662.

'3 BDAG, s.v. It also offers Diodorus Siculus 26.15 as an example, but it is not as satisfying.

194 Apollodorus, The Library [Frazer, LCL 121-122]. The translation of pie with “stock” is interesting, since
“stock” is the same metaphor as P13 used in Isa 11:1, where LXX rendered (BiZa.

193 Cf. 2 Kgs 19:30; Isa 14:29; 37:31; Ezek 17:9; Hos 9:16; Amos 2:9. Ginsberg argued that in passages where
“fruit” was used, it should be understood to mean “branch;” this, however glosses over the different nuances of
the image root-branch versus root-fruit. Ginsberg, “Roots Below and Fruit Above,” 72-76. For a different
critique of Ginsberg, see Becker, “Wurzel und Wurzelspro3,” 22-44.
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and bear fruit
upward.

:7un7 0 A

xal TOLY)gouat CTEpUA
avw.

and bear seed
upward,

Of note in this verse is that while WW is rendered literally, the parallel term (which

completes a merism in Hebrew) is rendered with oméppa. The addition ¢unoovaw clarifies the

clause, and is reminiscent of the LXX’s translation of hiphil verbal forms of W% The

meaning seems to be in both languages that the remnant will be established in the land (take

root) and multiply (bear fruit/seed). The LXX rendering of “seed”” may better express the

multiplying potential of the remnant. The “house of Judah” is instead the region “Judea.”
1QIsa” has two slight differences, though they shed no light on the LXX: instead of 190D it
has 190N, and instead of NIRWIA it has NI The Targum makes a simile with the

image of the remnants being like a tree sending down roots.'*®

Isa 5:24

Therefore, as the
tongue of fire
devours the stubble,
and as dry grass
sinks down in the
flame,

a7 wUm v
g

1%y wp o 1y

ot Todito bv Tpémov
xauvBfoetal xadauy
UTo GvBpaxog mupdg
xal cuyxavloetal
UTO dAoyds dverpévng,

Therefore, as stubble
will be burned by a
coal of fire and
burned up by an
unrestrained flame,

so their root will
become rotten, and
their blossom go up
like dust;

i pR2 DY
Mo PARD DO

1 pila adTév wg xvols
goTat, xal To &vbog
aUTEY (G XOVLOPTOS
avafroetal

so their root will be
like fine dust and
their blossom go up
like dust;

for they have rejected
the instruction of the
LORD of hosts, and
have despised the
word of the Holy
One of Israel.

DIin NR O8N °3
nRY NiRAE M)
PRI WIT MK
IR

ol yap #0énoay Tov
vopov xuplov cafawl,
aAAa TO Adytov ToU
ayiov Iepani
napwiuvay.

for they did not want
the law of the Lord
Sabaoth but have
provoked the oracle
of the Holy One of
Israel.

We will discuss the first part of this verse below (3.3.2.1.1.). The second ‘panel’ of the

comparison is not only metaphorical but again is a simile. Ordinarily the comparison would

be: “like a tongue of flame consumes etc., so their root will become rotten.” But here there is

another simile: “so their root will become like decay.” “Root” itself is not meant literally, so

why do we need this additional simile? The meaning is clear enough, and the rhetorical power

of the construction is self apparent.

The use of root here is metonymic, in that along with flower it forms a merism

standing for the whole people of Israel (or at least all the people who rejected the instruction

of the LORD). Root and flower are a logical word pair (verbal forms are in parallel in Hos

14:6), but more ussually we see either the merism root and fruit (2 Kings 19:30; Amos 2:9) or

1% See Psa 80:10(9) and Job 5:3 above. Usually verbal forms are rendered with pLldw.

7 Also instead of nbynb it has just n5yn.
198 « And the delivered of the house of Judah will continue and will be left as a tree which sends its roots
downward, and raises its top upward;”

94




root and branch (Job 18:6; 29:19; Mal 3:19). The meaning here is the opposite of
establishment, but that the entire plant will come to an end. The word &vfog is only used for
173 here and in Isa 18:5, the more common equivalent being BAactés, though it does not
occur in LXX-Isa.

The comparison PR3 is rendered with xvoli, possibly due to the parallel xovioptds
(cf. 17:13, 29:5 where the same Greek terms are parallel, though the former renders P1). The
word yvols is usually used for PD.lgg It would seem the exact meaning of the word was not
known; in Isa 3:24 it is rendered with xovioptés. The related verb PR occurs in Isa 34:4, but
the LXX lacks the entire phrase. Otherwise, this panel of the comparison is rendered quite
literally. It is unclear if we should understand xvols to refer to “chaff” and continue the grain
idea of stubble in the previous image, or if it should mean something more like dust, and
agree with the following image. Root is left as the merism root-flower. The comparison,
though, has changed from frailty to uncontrollable devastation. The repeated synonyms again
make for more unity in the passage. In the Targum, “root” is rendered as the increase of their
strength (7" T2W2 NAAPIN "A0N), and their blossom means the mammon of their
oppression.””

The changes in the metaphors of this verse seem primarily due to the understanding of
the vocabulary, and are not an attempt to interpret or update the imagery. The LXX does not
find it necessary to explain or alter the use of “root” as a part of a merism. It is unclear if the
root and fruit are again depicting Judah as the vine or vineyard of 5:1-6, or if this is an
independent use of the metaphor of Israel as God’s special plant.

In Classical literature it is also possible to talk about destroying a family or people by

attacking their root.

Diodorus of Sicily, 26.15:*!
‘Ot peta ™y Tepwviypou Tereutny of Zupaxovatol EABGvTeS eig ExxAnaiay éymdicavto
ToUg auyyevels Tol Tupdvvou xoddaal xal Tag yuvaixag bpoiwg Tols Gvopaaty dveAely, xal
undt pilav dmolmelv Tupawixdic cuyyevelag.
After the death of Hieronymus, the Syracusans, having met in assembly, voted to
punish the whole family of the tyrant and to put them all to death, men and women
alike, in order to uproot completely the tyrant stock.

The reference to Hieronymus’ family does not necessarily imply his descendants, it

could be his extended family as well. If that is the case, root does not refer specifically to his

' That this is what the translator read, see Hugh Williamson, A Critical and Exegetical Commentary on Isaiah
1-27 Vol 1: Isaiah 1-5 (The International Critical Commentary on the Holy Scriptures of the Old and New
Testaments; London: T&T Clark International, 2006), 389. We will discuss chaff in the section on grain (3.3).
200 «“Therefore they shall be devoured as the chaff in the fire, and as stubble in the flame; the increase of their
strength will be as rottenness, and the mammon of their oppression as the dust which flies; for they have rejected
the law of the LORD of hosts, and have despised the Memra of the Holy One of Israel.”

20! This passage is sometimes numbered 26.16a. Diodorus of Sicily [Walton, LCL].

95



offspring, but to his whole family which produced him. Presumably the entire family is a

tyrannical plant that needs to be completely removed, even its roots, so no tyrant again grows

from it.

In one place, “root” is used in a simile.
Isa 53:2
For he grew up 1inY Ph i) by | avéTelde utv*” He grew up before
before him like a T | évavlov adTol e him like a child, like
young plant, and like R PIRD WAV | 1idiov, g pila év yf | @ Tootin a thirsty
a root out of dry 7 N':?] i 'ltgh'&'? Suproy, odx oTwv land; he had no form
ground; he had no S ’ eldoc adrés ovdt 86ta- | O glory,
form or majesty that :
we should look at
him,
nothing in his ARINROT 3R | xal eldopey avTdy, xat | and we saw him, and
appearance that we T T T b elyev eldog 0008 he had no form or
should desire him SVIRATAY | ooc beauty.

The Hebrew uses plant imagery to show growth and development. The root out of the
dry land expresses “feeble, sickly growth,”** reinforcing his lack of form and majesty. The
change from the root being “from” the dry land to “in” it could be from seeing 2 instead of 1,
but is more likely conceptual, since roots grow in the ground, generally, not from it. The
Greek alters the image by reading P3*2 as the participle from PJ* (to suck), which means
babe, or child.?® The root simile is rendered literally (unlike in 27:6 where “root” was
rendered with Téxvov), though it is now explained by the parallel term maidiov.”” This parallel
is even closer if we take the reading of the manuscripts (dvyyyeihapey instead of the
conjectured qvéteide pév), so that it would say: “We announced before him: “[he is] like a
child, like a root etc.””*? Again we here have a root referring to an individual.

The Targum adds that they are like a tree sending its roots by streams of water, an
image found in Psa 1, and rather than “him” having no special appearance, in the Targum it is
the opposite.””’

The one remaining use of “root” in Isaiah occurs in a sort of extended metaphor.

Isa 40:24

Scarcely are they -ba a8 Wb a8 | o0 yap un omelpwaty | For they will not sow,
planted, scarcely [ Y. w) dutebowawy, | nor will they plant.
sown, scarcely has W53 ) WAt 00d% un pL{wbdi eic iy | neither will their root

292 This reading (followed in the Géttingen edition) is a conjecture. The manuscripts and Ralphs have:
dvyyeihapev.

203 Joseph Alexander, Commentary on Isaiah (2"d Ed.; Grand Rapids: Kregel Classics, 1992), vol 2, 291.

204 See HALOT, s.v. We will discuss this further in the section on sprouts (2.6.1.).

2% For the free rendering xal odx elyev ldog 000t xdAo, see Ziegler, Untersuchungen, 128.

2% See notes in LXX.D. and LXX.D.E.K., 2666.

207 «And the righteous shall be exalted before him, behold, like tufts which sprout, and like a tree which sends its
roots by streams of waters, so holy generations will increase on the land which was needing him; his appearance
is not a common appearance and his fearfulness is not an ordinary fearfulness, and his brilliance will be holy
brilliance, that everyone who looks at him will consider him.”
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their stock taken root
in the earth,

DU PN

yiiv 9 pila adtédv:

take root in the earth;

when he blows upon
them, and they
wither, and the
tempest carries them

W B3 Y30

:DNPR Wp2 MW!

gmvevaey € adToUC
AR} A 1

xal EEnpdvbnoav, xal

xatalyls ag dplyava

avadyuetal adTovg.

he blew upon them,
and they withered,
and a tempest will
carry them off like
brushwood.

off like chaff.
In the Hebrew the metaphor reinforces the frailty and futility of the princes of the earth

in 40:23. They barely begin and they are already at their end. The Greek, however, turns the
metaphor into a prophecy that the actions of the princes will be ineffective and that their land
will be as nothing. This is a continuation of the Greek understanding of 40:23. This change in
the translation is achieved in 40:24 by making the princes and the land the subject instead of
the object of the verbs. Like in Isa 11:1, P13 has been rendered with éi{a, perhaps to reduce
the number of terms for stylism. The reversal of the main verbs emelpwaty and putedowaty
may be to make a more logical progression, from seed sown (falling through the air), to a
plant planted, to it making roots under the earth.’”® The verbal form W is rendered with a
verbal form, but the parallel clause becomes the subject and indirect object of the phrase. In
the Targum it is interpreted: 131" RYIRA AN

2.3.3. Summary

Part of the difficulty in understanding a metaphor is that the same vehicle can be used
to represent different tenors. In this section we can see how the translator took advantage of
this fact (though perhaps not deliberately) to change the “root of Jesse” into an individual
(11:1, 10). Also, the translator appears to want to avoid confusion, and so renders “root” as
“seed” (14:30) since to him it is a metaphor more closely related to the concept of a remnant.
In 14:29, where “root” refers to the family or stock someone comes from the translator
renders also with “seed” since this is a common metaphor, as we saw above. The translator
interprets “root” in 27:6 as children, which is the same way the Targum understands the
phrase. Similarly, in 53:2 “root” is rendered literally, but the parallel term for a young shoot is
understood to mean “child,” coloring the meaning of “root.” In 37:31 the “root” is rendered
literally, but its word pair is changed from “fruit” to “seed;” as we have seen, the translator
seems to have an aversion to fruit. In 5:24 “root” is rendered literally for the same purpose as
the Hebrew text. In 40:24 the stylistics of the passage are adjusted in translation, but the
metaphor is not changed.

The Targum, most of the time (11:1, 10; 14:29, 30; 27:6; 40:24) understands “root” to

refer to sons or grandsons. In 37:31 the merism becomes similes to describe a tree metaphor

2% Troxel mentions this verse where he says he finds it impossible to attribute every transposition of letters or
words to the work of the translator. Troxel, LXX-Isaiah, 75.

99 “Although they grow, although they increase, although their sons are exalted in the earth, he sends his anger
among them, and they are ashamed and his Memra, as the whirlwind the chaff, will scatter them.”
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the Targum has provided. In 5:24 root is interpreted as representing the increase of strength

and its parallel blossom is oppression. In 53:2 the root is the same but the dry ground has

become streams of water.

In Isaiah, the word P'X is used to evoke the idea of flowers as something delicate and

2.4. Flowers

2.4.1. Hebrew Words for “Flower”

frail, which quickly withers or is easily crushed. In classical Greek, &vbog can have a

metaphorical meaning of something choice, or the height of something (bad or good).*'
Isa 28:1,4

Woe to the proud PING OAoY A | Odal 16 otedave t¥s | Woe o the crown
garland of the T HBpecwg, of wioburol of pride, the hired
drunkards of PRYOMDR V| Bgoauye o) dvbog 7o | Workers of
Ephraim, and the Exmeady éx TH 5627); Ephraim, the

fading flower of its
glorious beauty,
which is on the
head of those
bloated with rich
food, of those
overcome with
wine!

insan 3 531
"R WNTOD TR
o oY

eml T¥jg xopudjs Tol
8poug Tol Tarygos, ol
ueblovtes dvev oivou.

flower that has
fallen from its
glory on the top of
the stout
mountain—those
who are drunk
without wine!

And the fading
flower of its
glorious beauty,
which is on the
head of those
bloated with rich
food, will be like a
first-ripe fig before
the summer;
whoever sees it,
eats it up as soon as
it comes to hand.

3

231 nge A
WK IAIRON 1Y
DY N3 URT Y
PR 0793 171923
el
1901 ATiYa ANIR
ahitp

xal éotal T dvbog TO
éxmeadv THg EAmidog
THic 06Ens ém’ dxpov
Tol poug ToU UmAol
W¢ TPGOPOW0G TUXO, 0
100V adTo Tty 7 €ig
™V xelpa adToU
AaBely Bedrjoet adTd
xatamelv.

And the flower that
has fallen from its
glorious hope on
the topmost of the
lofty mountain will
be like an early fig;
the one who sees it
will want to eat it
up before he takes
it into his hand.

In this passage the imagery is poured on thickly. Perhaps Demetrius would have

been pleased with this for creating terrifying riddles and forcefulness of style.211 The Greek is
close to the Hebrew, but clarifies all the relationships of the various elements. In Hebrew, the
conjunction may suggest that the “crown” and the “fading flower” are two different things,

but in Greek they are put into direct apposition equating them, along with the hired workers of

210787, s.v. def. II.
2! Demetrius, On Style, 267-71, 272, 272-74.
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Ephraim. This closer connection makes the “crown’ being trampled in verse three resonate
more clearly with the idea of a frail flower being crushed. It is worth mentioning that Aristotle
said asyndeton is useful for creating amplification.*'?

The LXX has made some very interesting interpretations of this passage, as with the
entire chapter. Our main interest, though, is that rather than the “fading/fallen flower” being
one image in apposition to others like in the Hebrew, in the Greek it is given a longer
description. Many English translations interpret iRR8n0 *2¥ '7;3 PX1 as a single construct
chain,?"” but this is difficult grammatically with the adjective where it is. Another reading is
as a predicate clause: “a flower doomed to fade is its splendid beauty.”*'* That the flower falls
at the head of a fertile mountain makes a more dramatic image. If the flower were in the
desert, a frail plant in a harsh environment, the flower becomes something resilient and tough.
But if it fails even in a fertile place there is a greater contrast. The Greek of the last clause
inserts a negation to make another strong contrast; they are drunk without wine, but perhaps
with their own pride.

In verse four, where nearly the same phrase again occurs, the LXX gives a different
rendering. In verse one, "X is either not rendered, or as Troxel suggests, was collapsed
with mjr_zgn and became €x Tijg 562?}9215 The second occurrence, however, like in Isa 24:16
and 28:5 is rendered with g\mic.>' Also changed from verse one, &xpog is used instead of
xopudi, and HYmAds instead of mayis.*'” This could be for the sake of variety, or the translator
may have taken the repetition of the phrase as an opportunity to explain it by using different
vocabulary.

Both in 28:1 and 4, the flower image is used to show glory that fades and falls away.
This along with the “crown” may be a play on words, referring to something like the P'X in
Exod 28:36 which the High Priest is to wear on his turban.*'® The image of a fading flower is
easy to understand and is rendered literally in Greek, though the passage is clarified and
improved stylistically in Greek. It is also improved in the Greek by the happy coincidence that
&vbog in classical literature can work as a sort of superlative thing (much like flower in

219

English usage).”~ Also, according to LSJ, it can refer to the “pride” or “honor” of someone,

as in Aeschylus, Prometheus Bound 7-8:

T6 aov yap dvbog, TavTéxvou TUpdS TEAAS,
bvntolot xAedas Gmacey.

> Aristotle, Rhetoric, 3.12.2-4.

*3Eg. ESV and NRSV.

214 Blenkensop, Isaiah 1-39, 385-86.

25 He points out a similar case in Isa 13:19. Troxel, LXX-Isaiah, 270.

218 Ottley, Isaiah, 11 237.

*'7 Ottley thinks the use of OymAds “looks like positive carelessness.” Ottley, Isaiah, 11 237. For LXX-Isa’s use
and non-use of synonyms, see Ziegler, Untersuchungen, 17-21.

218 Cf. the Targum for Isa 28:1-4, where p*% is rendered with 18121 (turban). See van der Kooij, Textzeugen, 168.
2P LSy, s.v., IL2.
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for it was your glory, the gleam of fire that makes all skills attainable, that he stole and
gave to mortals.””

The translator of Exodus knew this superlative meaning of &vfog, since in Exod 30:23 he
rendered the phrase NIRD WM 1770 WX DY ?['?'ﬂp AR with Kal o AaBe
novopata, o avbog oulpvyg éxAextiic mevtaxoaioug aixAoug.

So, as we have seen, the translation of the imagery in 28:1, 4 has been tightened and
focused to more clearly express the issue of pride and glory of some group of people falling
away.

221 The crown of the

The Targum interprets the verse as referring to the leadership.
drunkards is interpreted as the crown of the proud and foolish prince of Israel ( RInMH 80D
HRIWT 27 RWAY), and the fading flower is interpreted as the diadem of the wicked of the
house of the sanctuary of His praise (RWTpPnI N'27 RY'WIH RNDIRA 7"NNAWN). The
valley of fatness is rendered literally, but presumably represents Jerusalem or the Temple,
since it has become the place where these bad leaders are drunk.

In Isa 40:6-8 we again see in Greek the constellation of terms: 3¢&a, (&x)minTw, and

dvfoc.

A voice says, "Cry | qpK3 RID R ‘71"7 dwvy) AéyovTtog A voice of one

out!" And I said, creome * | Bénoov: xal eima Ti saying, “Cry out!”

"What shall I cry?" “52 KRR 7R Borow; TTdoa oipk and I said, “What

All peopl(? are 591 9% qivan | xéptos, xal mion d6kx shall I cry?” “All

grass, their oo avBpdmou G &vloc flesh is grass; all

constancy is like IW PR2TON | . the glory of man is

the flower of the o Y XopTov like the flower of

field. grass.

The grass withers, P2 523 ren W €&npdvbn 6 yépTos, The grass has

the flower fades, T T vl T dvBoc ¢Eémeoe, | Withered, and the
flower has fallen,

when the breath of 91 T P YD

the LORD blows A R

upon it; surely the (0L PRD 1IN 12

people are grass.

The grass withers, P ba3 vem WY | TO 08 piiua ol feod but the word of our

the flower fades; rommeorr MU uével eig Tov God remains

but the word of our o3’ u’ﬂsﬁ_ﬁ"‘;'!" aidva. forever.”

God will stand :D51'375

forever. o

In verse six the LXX makes a few modifications. It turns IR into the first person, as

does 1QIsa* and some modern translations,”*” since it better fits the context of the prophet

220 Aeschylus, Prometheus Bound [Sommerstein, LCL 145].

2! “Woe to him who gives the crown to the proud, the foolish master of Israel, and gives the turban to the wicked
one of the sanctuary of his praise, which is on the head of the rich valley of those wounded with wine! ... and he
who gives the turban to the wicked one of the sanctuary of his praise, which is on the head of the rich valley, will
be like a first-ripe fig before the summer: when a man sees it, he eats it up as soon as it is in his hand.”

2 Eg. ESV and NRSV.
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retelling an experience he had. The rendering of TOM** with 36¢a can be found elsewhere in
Sir 44:1 and 1 Esdr 5:58 for Ezra 3:11.%** In the context of 40:6, 36¢a is more appropriate than
the usual equivalent &\eoc, since it can be applied both to the flower and what it represents.”
Brockington argued that the translator of Isaiah has made the term dé£a his own, using it in
such a way as to absorb the meanings “brightness, beauty, splendor, majesty” from the many
Hebrew terms it represents.”® Ziegler points out the use of d6¢a may have been under the
influence of the fading flower in 28:1.*" In any case, it is appropriate in the Greek in that it
can describe both the flower and humans, and draws attention to the contrast with the glory of
the LORD in 40:5.

The LXX explicates the pronoun on TDT by means of the plus dvBpwmov; this also
explains the meaning of oépf.”*® In the Bible, 93 is commonly used to represent by
metonymy all of humanity, and most of the LXX translates this literally with cdp. In
classical Greek, however, adpé does not carry this meaning.””’ Another alteration is that the
flower is not “of the field,” like in Hebrew, but it is the flower “of grass.” Ziegler calls this a
sloppy (nachldssige) rendering under the influence of the other references to grass in the
passage.”>’ But it may have a rhetorical purpose in that it tightens the relationship between the
elements and brings the metaphor and the simile together into one compact image. Also of
note is that the LXX follows the Hebrew formula of a metaphor followed by a simile and does
not make both of them similes.”’!

Verse seven, or a part of it, along with the beginning of verse eight is not present in
the LXX.?* As we would expect, Aquila, Symmachus, and Theodotion have this text,

according to Ziegler’s apparatus. The common explanation is that the passage was dropped

¥ BDB'’s definition “lovely appearance” is unique to this passage. It is an unusual use of the word Tom. See L.
H. Brockington, “The Greek Translator of Isaiah and His Interest in AOZA,” VT'1 (1951): 23-32, for more on
LXX-Isa’s use of this term. Also: Troxel, LXX-Isaiah, 128-30.

** LXX.D.EK., 2646.

3 If the meaning “opinion” or “judgment” for d6¢a is used (see LSJ, s.v.), it better draws together the contrast
between the “judgment of man” and the “word of our God” in v. 8 and the “Glory of God” in v. 5 (Ziegler,
Untersuchungen, 150). The Targum explains the passage this way in 40:8, where it renders p*¥ 523 with 17aR
"MNnWy, “their thoughts/plans perish.” Kittel, TWNT:IV, however says that the meaning “opinion” for d¢§a in
biblical Greek is “schlechthin verschwunden,” and that in 40:6f its meaning has to do with brightness and glory
(cf. Ziegler, Untersuchungen, 150). However, Muraoka lists Isa 11:3 and Sir 8:14 for the definition “an opinion
which appears to be or commonly held to be right” (Muraoka, Lexicon, 175).

226 Brockington, “The Greek Translator of Isaiah,” 31-32.

27 Ziegler, Untersuchungen, 150. In 28:1,4 we also find the flower falling (éxmintw), as LXX.D.E.K., 2646
points out.

" LXX.D.EK., 2646.

P LST, s.v.

230 Ziegler, Untersuchungen, 150.

1 For LXX-Isa’s penchant for inserting comparative markers in clauses parallel to similes, see van der Vorm-
Croughs, The Old Greek of Isaiah, 132-33.

2 That it was dropped due to parablepsis, or was not originally in the Hebrew, see van der Vorm-Croughs, The
Old Greek of Isaiah, 382.
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due to homoioteleuton or parablepsis.”> This seems to be the case for 1QIsa*, where the
phrase is inserted interlinearily and in the margin. Ulrich thinks it is a later gloss and was not
present in the LXX or the Qumran Vorlage.”*

The verbs of verse seven are translated in the usual way: aorist for qatal. In this case it
makes for good Greek, since they work as gnomic aorists which describe a general truth.*
The passage in the Greek makes a nice urbane saying, as Aristotle would describe it, in that it
communicates an idea in a compact and easily understood way,® it uses a metaphor that is
neither too strange nor too difficult to understand, it features an antithesis (contrasting man’s
frailty with God’s eternity), and has actualization by use of the gnomic aorists depicting the
grass withering and the flower falling. These are the three features Aristotle describes: “We
ought therefore to aim at three things: metaphor, antithesis, actuality.”*’ Perhaps the
possibility is worth considering, that the translator has dropped verse seven because it is too

crowded and ‘frigid,238

upsetting the succinctness of the urbane statement. Even if it is not
accepted that verse seven was omitted for the sake of rhetoric, the passage as a whole has had
its imagery focused and tightened to better express the idea of the frailty of mankind. In
Hesiod, Works and Days, In 7 we find the image of a withering plant used for humanity losing
strength: peia 0¢ 7" iB0vel oxolidv xal dyfvopa xdpdet, “and easily he [Zeus] straightens the
crooked and withers the manly.”*

The Targum interprets flower (P'X) as chaff (RX11) and the comparison is to strength
(171apPn) instead of 701.%* In verses 7-8 it is not the people (DY), but the wicked among
the people (XY R'Y'WT) who are the tenor of the metaphor. As mentioned above, the
wicked and his thoughts are said to perish. This effectively changes the metaphor to that of

chaff being blown away, seen in Isa 17:13; 29:5; 41:2; 47:14; etc.?!

Another word for flower (or perhaps “bud” or “what sprouts” are better definitions) in

Isaiah is 178, rendered with &vBoc.*? Here too, it can imply frailty. We have already

23 See for example Karl Elliger, Deuterojesaja: 1. Teilband Jesaja 40,1-45,7 (Biblischer Kommentar Altes
Testament 11; Neukirchen-VIuyn: Neukirchener Verlag, 1978), 21-22. While not convinced this can explain all
the texts related to this verse, he does think there is no sufficient ground to suppose the verse was deliberately
omitted.

% Eugene Ulrich, “The developmental Composition of the Book of Isaiah: Light from 1QIsaa on Additions in
the MT,” Dead Sea Discoveries 8 (2001), 299-301.

235 Herbert Weir Smyth, Greek Grammar for Colleges (New York: American Book Company, 1920), §1931.
36 Aristotle, Rhetoric, 11110, particularly paragraph 2.

7 Aristotle, Rhetoric [Freese, LCL 193], TI1.10.6.

2% Aristotle, Rhetoric, I11.3. Aristotle blames frigid style on the misuse of compound words, strange words,
epithets that are too long or crowded, and inappropriate metaphors.

9 Hesiod, Works and Days [Most, Loeb 57].

0 «A voice of one who says, “Prophesy!” And he answered and said, “What shall I prophesy?” All the wicked
are as the grass, and all their strength like the chaff of the field. The grass withers, its flower fades, for the spirit
Jfrom the LORD blows upon it; surely the wicked among the people are reckoned as the grass. The wicked dies,
his conceptions perish; but the word of our God stands for ever.”

! We will discuss chaff metaphors below (3.3.2.1. and 3.).

242 We deal with 5:24 in section 3.3.2.1.1., and in 18:5 it is not a metaphor.
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discussed 11:1 where 7X1 is rendered with &vbog, and is parallel to pcafdog. In Isa 5:24 it
occurs in a merism with WY, and is said to become like dust.>* In 18:5 two terms for flower
are each rendered with &vfog, namely 179 and 1%1.2* In 35:1 the LXX uses a specific flower
name for a specific flower given in Hebrew, so n'vzz:n is rendered with ;cpt'vov.245 In this
passage the wilderness is personified and is said to rejoice and blossom like a lily.**® Verbal

forms of M8 are usually rendered with a form of &vféw, as in 17:1 1;247 27:6; and 35:1.24

2.4.2. Flower as Greek Translation

In two other passages, 11:1 and 61:11, the LXX uses the word &vfog for words that
more properly mean “sprout” or “shoot.” In 11:1 &vBog appears to be used to render 13;,249 as
we discussed above.”" The meaning of %1 as a sprout, may be similar to a meaning of &vlog:
according to LSJ it can mean “anything thrown out upon the surface, eruption.””' W. Bedell
Stanford argues that &vbog does not primarily mean “flower” but something that rises to the
surface.”” This meaning of dvfog is suggested in Isa 11:1 by the verb dvafncerar. If this is the
case, &vbog is not a surprising rendering for the context. According to Ziegler’s apparatus,
Aquila rendered %3 with dxpéuwy and Symmachus with BAaotés.

In Isa 61:11, the LXX uses &vog for another word that means “what sprouts,” or

“growth:” MAX.

For as the earth XYM PR 72 xal @g yijy abfovoay | And as the earth
brings forth its o 76 &vbog adTis xal g making its flowers
shoots, and as a R AN AR snoy ta omépuare | grow, and asa

garden causes what
is sown in it to

garden its seeds, so

I 3 1 a0tol, oUTwe dvaTelel
AT 112 PRRD ’ the Lord will cause

x0pLog dtxatoacuyny

spring up, so the hp‘ry nny ﬂiﬂz xal dyedhlapa righteousness and
Lord GOD will -t ey | f , . gladness to spring
cause righteousness 2 Thd N7 fva\i’rtov TAVTQY TWY up before all the
and praise to spring i3 ebvisv. nations.

up before all the t

nations.

As we saw above, the use of dvfog may carry well the idea of growth and sprouting,

and so is an appropriate, though unique, rendering of MY. In the context of this passage, it

5 See the analysis of this verse in the section on “Roots,” above (2.3.2.).

** We will analysis this passage below in the section on “Sprouts” (2.6.1.).

3 Cf. Song 2:1 where n5wan is rendered with dvfog.

6 In the LXX, it is an imperative: “rejoice and blossom like a lily!”

7 In this passage another term for branch is used: m17in1. It occurs only here in Isaiah, and is rendered with
oméppa. See the section on “Seeds” (2.1.4.) for an analysis of this passage.

28 The only other place it occurs, in Isaiah 66:14, it is rendered with dvaTéAdw.

249 Cf. Dan 11:7 6’ which uses &vfoc to render 121n; LXX uses buTov.

0 For a more detailed analysis of this passage see the section on “Roots” (2.3.1.).

»1LSJ, s.v. We have already seen that &vog can be used for a twig or shoot.

2 Stanford, Greek Metaphor, 111-14. This meaning cannot be found in Preisigke, Worterbuch.
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makes the image more vivid and the idea of a flower is more closely related to seeds than
sprouts are. Unfortunately we do not know how ¢’, &, and 6" dealt with this passage.

The critical editions of Ralfs and Ziegler have a difference in this verse: Ralfs has the
nominative x#jmog while Ziegler has the accusative x#jmov. Ralfs is closer to the Hebrew, but
Ziegler has a better manuscript tradition and in his edition the two similes take the same

structure. The LXX omits the verb of the second simile;25 3

the distributive rendering of a verb
in synonymous parallelism is a kind of condensation often found in LXX-Isa.”* The MT’s
iy ’J'IN is reduced to x0ptog in the LXX; 1QIsa” on the other hand has AR .

The Targum elaborates on the garden, making it irrigated and sown so that it grows
(R0 RAVITT R'PW N132N) and also the righteousness and praise of Jerusalem is

revealed (QOWIT NNRAWM AN1AT O). 2

2.4.3. Summary

It seems that “flower,” in the Hebrew of Isaiah, is used metaphorically to show
something delicate and fleeting (Isa 28:1, 4; 40:6-8). In LXX-Isa this meaning is preserved.
Where the term &vbos is used for words not primarily meaning “flower” (11:1; 61:11), it
seems to be to intensify the vividness of images denoting generation. Perhaps the idea of a
blossoming flower is simply more pleasant and vivid in these contexts than that of sprouts or
buds. Another possibility, however, is that &vfog was used with the generic meaning LSJ and
Stanford advocate. LXX-Isa is unique within the LXX for rendering terms that mean “bud” or
“sprout” (X1, 179, and NNAX) with &vbos. Some other LXX books use &vfog as a rendering
for words that do not mean “flower” in Hebrew, but not for words meaning “sprout.” The use
of &vbog in Exod 28:14 is probably a guess from the context, since flowers were a decorative
motif in other parts of the temple. Exod 30:23 uses an apt Greek idiom, as we have seen. Zeph
2:2 is not an exception since the translator probably read P3 or PX for Pn. The only real
exception, as we have seen, is Dan 11:7 in Theodotion, which was probably due to the
translator’s exegesis, as was 11:1.

The Targum tends to interpret flower imagery. In 28:1, 4 it becomes a diadem of the
wicked. In 40:6-8 the metaphor is changed into that of the wicked being blown away like
chaff, harmonizing to other passages in Isaiah. In 11:1 the flower is interpreted as “king.” The

Targum of 61:11 leaves the flower, but compares the garden to Jerusalem.

3 Ottley, Isaiah, 11 371.

254 yan der Vorm-Croughs, The Old Greek of Isaiah, 81.

3 “For as the earth which brings forth its growth, and as a channeled garden which increases what is sown in it,
so the LORD God will disclose the virtue and the praise of Jerusalem before all the Gentiles.”
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2.5. Leaves

This section will first review passages where leaves are used metaphorically, then

make a summary of the findings.

2.5.1. Leaves

Homer uses leaves in a simile to describe men in their helplessness in Illiad XXI 463-

....£l O) ool ye PpoTév évexa TTolepifw

OetAéiv, of dUANOLTLY E01xdTEG AANOTE eV TE

ladAeyées TeNéBovaty, dpolpns xapmov Edovtes,

&Adote 0t dBwibouay dxpiot.

...1f I war with you for the sake of mortals, pitiful creatures, who like leaves are now
full of 2flaélming life, eating the fruit of the field, and now again waste away and
perish.

Similarly, the image of leaves is used in the Hebrew Bible to contrast the righteous
who will flourish to the wicked who will wither and fall. This can be seen in Psa 1:3; Prov
11:28; and Jer 17:8. The negative side of the image is used more commonly to describe what
will wither and pass away. In Isaiah leaves are mentioned only three times, all of which

describe those that wither and fall.

Isa 1:30
For you will be like @ | pba3 mbrg 30 v | Eoovrat yap ag For they shall be like
terebinth [which is] eeomnEr s TepéPivbog a terebinth that has
withered [in regard v amoBeBAypevia i shed its leaves
to] its leaves, Ut
and like a garden PR DM™IWR 13303 xal g Tapadelaos and like an orchard
without water. oo R '|‘7l §00p wh Exwv- that has no water.

o’

The noun n'v:g is commonly rendered with ¢$vAdov. The withered leaves are used in a
simile to describe what the rebels and sinners that will be broken in 1:28 will be like. The
Greek has changed from the second person to the third person in this section. The Greek word
amofarlw is only used as an equivalent for 5;;,257 but as we will see, LXX-Isa uses other
terms in similar similes. BDB defines 53; as “sink or drop down, languish, wither and fall,

fade.” Rendering this with dmofaAlw seems to limit the meaning to “drop down,” since the

% Homer, Iliad [Murray and Wyatt, LCL 171].

»7 According to Hatch and Redpath it has no Hebrew equivalent for its other occurrences, which are only in the
other versions and the additions to Daniel. Muraoka, Two-way Index, 14 adds the equivalent T7aR pi. for Deut
26:5.

105



Greek term means “to shed.”>® The choice of this term seems to direct the attention to the
tree, rather than to the withered leaf. This also is the focus of the Hebrew since n‘v:: 18
feminine and so must match the terebinth and not the masculine nz?gzs ? There is good reason
for the tree to be described as a terebinth, since in theory almost any tree could have been
mentioned in a simile about loosing leaves: Theophrastus lists the Terebinth as an evergreen
tree (delpuira).*® Indeed, Lytton John Musselman says that the terebinth, due to its extensive

261 The Terebinth is mentioned,

root systems, also remains green even in years of drought.
then, to make a rather extreme simile, that they will be like a very resilient tree that has
nonetheless succumbed to a drought. So, in this simile, in both languages, leaves are
mentioned simply to describe the extreme dry and unhealthy state of the terebinth tree. This
same image is probably evoked in 6:13, both in the Hebrew and the Greek, as we will discuss
in the section on trees (3.6.2.2.).

The translation of {3 with mapddeioos is common, particularly when an orchard is
meant. In this context it is probably because a tree is mentioned, as opposed to vegetables.”*

The Targum also focuses on the terebinth casting off its leaves (717237 XRNVIAD
M)

Isa 34:4
All the host of

R3¥~52 Ypian

heaven shall rot
away, and the skies
roll up like a scroll.
All their host shall
wither like a leaf
withering on a vine,
or fruit withering on
a fig tree.

7992 1951 DAY
DRIY2) DRYA
194 M7p 5213 51
:IRAD N72I)

xal EALyYoeTalL 6
olpavds ws BLBAiov,
xal mavTae Ta AoTpa
megeiTal g VA €5
aumELoU xal (g
mimTeL PUAAQ Qo
auxis.

Heaven shall roll up
like a scroll, and all
the stars shall fall
like leaves from a
vine and as leaves
fall from a fig tree.

In this passage, the withering leaves are again used in a simile, this time to describe

how the hosts of the heavens will fall, after rotting. As Mirjam van der Vorm-Croughs notes,

the omission of the heavens rotting in the Greek is probably deliberate, since LXX-Isa will

often remove one synonymous element in the translation.”® 1QIsa® has an additional clause at
the beginning of this verse: WWPAN® D'PRAYAY, it lacks 127213, but instead has the verb e

% Muraoka, Lexicon, 71. Theophrastus uses this term to talk about shedding fig leaves in Enquiry into Plants,

1.9.7.

% In GKC 116.i two ways of understanding N33 are given: as an absolute (with leaf then being accusative) or
as a construct (and leaf being genitive). Waltke and O’Connor believe it is a construct, Bruce K. Waltke and
Michael Patrick O’Connor, An introduction to Biblical Hebrew Syntax (Winona Lake: Eisenbrauns, 2000),
37.3c. But in light of Isa 34:4, where this term appears again, I believe it should be understood as absolute.

20 Theophrastus, Enquiry into Plants, 1.9.3. He calls it téppwbog, which is a variant spelling, according to LSJ

S.V.

261 Lytton John Musselman, Figs, Dates, Laurel, and Myrrh: Plants of the Bible and the Quran (Portland, OR:

Timber Press, 2007), 267.

%62 See van der Louw, Transformations in the Septuagint, 113, 232.
263 «For you will be like a terebinth when its leaves fall, and like a channeled garden without water.”
%64 yan der Vorm-Croughs, The Old Greek of Isaiah, 61-62, 65.
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after “heavens.” The withering leaf is again of a specific plant: a grape vine. In the parallel
clause, the exact substantive is omitted. It could imply leaves falling from the fig tree, but
then it is odd that n'v:: 1s feminine, while ﬂ'?lJ is masculine. The Hebrew could be alternating
gender for the sake of style (which is why it must drop the masculine noun), like in 3:1 where
we have a word repeated in each gender: NIPWNI JWWN. Alternatively, it could be following
the example of the construction in 1:30. It could also mean to imply withered figs falling from
the fig tree, which is more likely grammatically for the feminine ﬂ.}glj.z“ HALOT lists this
passage as the only occurrence of a word n‘g;j, which means “a withered fig.”**® According
to Theophrastus, the fig tree is apt to shed its figs before they ripen;*®’ this could be what the
Hebrew implies. The fertilization of figs is a somewhat complicated process, involving a
certain species of insect that is born in a wild fig and then brings pollen to the cultivated fig
when it attempts to lay eggs in it.”*® If a fig is not pollinated, it turns brown and falls away.”®

The specific plants are mentioned to give a vividness to the image, since the audience
should be familiar with these domestic plants and have seen how they lose their leaves and
fruit. As Musselman points out, the fig and the grape are often associated with each other in
describing peace and blessings of the land (Deut 8:8; 1 Kgs 4:25; Mic 4:4; Zech 3:10).>"

The LXX leaves out the first clause, though as we would expect, the three recensions
all include it. The rendering of 790 with BifAiov does not necessarily change the image, since
the verb é\igow still means to roll up, and BtBAiov can mean something like a scroll.””' The
LXX understands the “hosts” of heaven to be the stars.”’?

The translation of the various forms of 931 is worth noting. The imperfect form is
translated as a future, as we would expect, but the infinitive in the first simile is not rendered.
This is a common feature of LXX-Isa, to remove paronomasia.””” The participle in the second
simile, however, is rendered as a present indicative verb. The translation equivalent mimtw for
Dalis appropriate, but this is the only verse where it is used in the whole LXX.*" But this
definition is consistent with how LXX-Isa usually understands the word, we have seen in 1:30
the rendering amof3aAAw, similar to éxpéw in 64:5; and in 28:1, 4 it was rendered with

éxmimtw.”” Given the context, falling is clearly what the similes aim to describe.

%65 While it appears masculine in the plural, it is a feminine noun. According to BDB s.v. it only occurs in the
plural when meaning the fruit as opposed to the tree.

26 HALOT, s.v. cf. Wildberger, Jesaja, 1326, who has this reading, but thinks it is unproven.

267 Theophrastus, Enquiry into Plants, 2.8.1-4; 3.3.8.

268 Musselman, F igs, Dates, Laurel, and Myrrh, 128. This is necessary because cultivated figs do not have male
flowers to produce their own pollen. Theophrastus also describes figs needing to be visited by insects in order to
ripen: Theophrastus, Enquiry into Plants, 2.8.1-4.

269 Musselman, F igs, Dates, Laurel, and Myrrh, 128. Musselman lists Isa 34:4 as an example of this
phenomenon.

270 Musselman, Figs, Dates, Laurel, and Myrrh, 129.

271 At least according to Middle Liddell, s.v.

2 LXX.D.E.K., 2596.

23 van der Vorm-Croughs, The Old Greek of Isaiah, T4.

274 Cf. Isa 28:1, 4 where it is rendered with éxmimTew.

5 Cf. 24:4 where it is interpreted in an emotional sense in the context of the earth being personified.
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The addition of ¢UAAov in the second simile shows what the translator thought the
meaning of the simile was. The translator probably thought it was simply a case of
synonymous parallelism with omission. It could, though, be the result of the translator
wanting to improve the rhetoric of the passage.”’® While the Greek simile might be different
from what the Hebrew implies, it is still appropriate. According to Theophrastus, the fig tree
sheds its leaves before its fruit ripens,277 which is a somewhat unique trait for a fruit tree. The
translator may have misunderstood the Hebrew (if it is indeed talking about unripe figs), but
still has an apt simile.

The LXX, then, has cleaned up this passage rhetorically. It can omit the clause about
the hosts of heaven rotting since it is redundant, in that they fall like leaves. The two similes
about falling leaves (and withered figs) are cleaned up, so that the first is said more
straightforwardly as a prophecy and the second is clarified by adding “leaves.”

The Targum interprets the second half of the verse as referring to armies.*’® The
withering leaf metaphor is maintained, and the fig simile is rendered with cognates: xHa11
R1'N"N; according to Jastrow, 8511 refers to an inferior variety of fig.””

Isa 64:5(6)

We have all become
like one who is
unclean, and all our
righteous deeds are
like a menstrual
cloth.

172 ROV NN
2 0 TR
WnpTR

xal gyevilnuey wg
axabaptol TAVTES
NUELS, WG paxog
amoxabnuévys méoa
7 01xatog vy HUidv:

And we have all
become like unclean
people; all our
righteousness is like
the rag of a woman
who sits apart.

We all fade like a

xal Egeppinuey g

And we have fallen

1192 153 Han
FeoosTmooEe off like leaves
because of our acts
of lawlessness; thus
the wind will take us

away.

leaf, and our
iniquities, like the
wind, take us away.

bV OLe Tag
avopiag Nudv, oUTwg
dvepos oloel NUas.

:ugﬂw a3 -ugjx_g}

In this passage God’s people are described in several similes. The first is that they
have become like the unclean, and that their righteousness or righteous deeds are like a
menstrual cloth (that is, stained and unclean, something that can make other things unclean
too). The second part of the verse likens them to a withered leaf and their sins to a wind that
carries them away. The withered leaf is again used as an image of frailty and perhaps death as
it withers and is blown away.

The Greek has made some changes to this verse. The term dmoxadnuévys is not

surprising (or here a deliberate euphemism), since it is often used to describe menstruating

%76 yan der Vorm-Croughs, The Old Greek of Isaiah, 163. Perhaps it should be listed as a case of explication.

*"7 Theophrastus, Enquiry into Plants, 1.9.7.

78 «All the forces of heaven shall melt completely and be wiped from under the skies just as was said concerning
them in the scroll. All their armies shall come to an end as leaves fall from a vine, like what is withered from a
fig.”

27 Marcus Jastrow, A Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and the Midrashic
Literature (2 Volumes; London: W.C. Luzac & Co., 1903), s.v.
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women in the LXX.?** Seeligmann lists this translation as an example of “standardized
expressions relating to traditional homiletics and religious practice.”**' Both 1QIsa® and
4QIsa” agree with LXX in omitting the conjunction before T322. A much bigger change is

282 \while in the

how the LXX reads the clauses. In the Hebrew, their sins carry them away,
Greek their sins are the cause of their falling away. This is achieved by changing the
conjunction 1 into dw¢. MT’s '7:131 is problematic; DCH suggests it is 1* person plural Qal
wayyiqtol from 5a, though HALOT suggests it be amended to 5331.283 The LXX appears to
read the latter. The word choice is interesting, since it fits well with the context of the wind
blowing the leaf away when it falls. Only here is éxpéw used as an equivalent for 5a3; the only
other place this word occurs (Deut 28:40) it is a rendering of 5w1.%* The word mimtw, like
was used in 34:4, could have sufficed here too, but éxpéw is much more apt for the image.

In both languages there is a metaphor of them withering/falling, which is then
described in terms of the leaf. The Greek appears to drop the second occurence of 13'73 from
its rendering and makes their sins the cause of their falling. The choice of avopla for 1Y is not
surprising, given LXX-Isa’s well known fondness of the term, and since they are common
word equivalents. But it is interesting that this word choice creates some assonance with the
word &vepog. The word odTws, perhaps based on 2, continues the image of the withered leaf.
In the Hebrew their iniquities are like a wind, but in the Greek, they have fallen like a leaf
because of their lawlessness, and as a consequence the wind will carry them away. So what
then is the wind that carries them away? Perhaps it could still be understood to be their
lawlessness, since they have synonyms for their verbs and there is assonance linking them.

The Targum does not expand this verse.”

2.5.2. Summary
As we have seen, in LXX-Isa the leaf imagery is for the most part preserved rather
literally and le7,U is rendered with ¢pUAMov regularly. What makes these metaphors interesting
is the care and nuance the translator has when rendering the accompanying word 523, In all
three cases, the translator is careful to pick a translation that best fits the context and
reinforces the image that the withering leaf is meant to represent. The Targum is literal in

these passages.

20 For the various terms it renders, see Muraoka, Two- Way Index, 14.

1 Seeligmann, The Septuagint of Isaiah, 187 [44/45].

82 Usually 1iv forms in the plural as NiJiy, but it appears in a few other places it has been pointed as though it
formed the masculine plural regularly, as in Jer 14:7 which has 112 12p 132ip-0K. Our verse, then, must be a
defective spelling of an alternate plural form.

*% See also LXX.D.EK., 2687.

% See Ziegler, Untersuchungen, 132, who thinks the Deut passage influenced the LXX-Isa passage.

285 «“We have all become like one who is unclean, and all our virtues are like a despised garment. We all fade like
a leaf fades, and before our sins, like the wind, we are taken away.”
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2.6. Sprouts and Branches

Sprout and branch metaphors are used less commonly in the Hebrew Bible and may be

considered original metaphors (as opposed to conventional metaphors or dead metaphors). In

Isaiah a variety of terms are used in different contexts.

2.6.1. Sprouts

A rare word for “sprout” or “shoot” is IX1; it occurs only in Isa 11:1; 60:21; Dan 11:7

(which, as we have seen, the OG renders with dutév and Theodotion with &vfos); and Sir

40:15 (where it is rendered z’e’xyovog).286 As discussed in the section on roots and the section on

flowers, in Isa 11:1 781 is appropriately rendered with &v0og, since this Greek term can mean

“something that rises to the surface.””’ In 14:19 we find the word X1, but it most likely

means “putrefying matter.”**
Isa 60:21
Your people shall all D»ﬁng ko) ’-mp xal 6 Aadg gov Tag Your people shall all

be righteous; they
shall possess the land
forever. They are the
shoot that I planted,
the work of my
hands, so that I might

PR W DR
nppn *ipon Ty,
ANy T

dixatog, xai oU ai@vog
XAY)POVOUNTOUTL TNV

~ A \
Yy, duAacowy TO
duTevpa, Epya xelplv
adtol eig 06éav.

be righteous, and
they shall inherit the
land forever,
guarding the plant,
the works of his
hands, for glory.

be glorified.

The noun 71 in apposition to other terms describing it has been rendered as if it were
a participle form of IX1, that is, as the singular participle puAcdoowv. Grammatically, the
participle must modify Aadc, even though this noun here has a plural verb.”° 1QIsa® omits %3,
though it is present in 1QIsa® and appears to have been present in 4QIsa™.*' The rendering of
VYN with just 0 pUTevpa is interesting, since in the Greek there is no sign of the pronoun
either in first or third person (from the gere or the ketiv). In the Greek it is described, though,
by apposition to the phrase Zpya yetpév adTod eig d6Eav. While it could be that adTod also
refers to Aadc, like NETS understands it,”” it probably actually refers to God (as 1QIsa® also
understands it). The LXX probably makes the first person pronominal ending third person

286 The Hebrew 13, meaning offspring, occurring in Isa 14:22 and 57:19 is said to derive from “little shoots” by
HALOT, s.v. But there is no evidence given to support this. The current study agrees with DCH that it means
simply descendent.

TLST, s.v.

¥ DCH, s.v. E. Nestle, “Miscellen,” Zeitschrift fiir die Alttestamentliche Wissenschaft 24 (1904): 127-30.

29 s90m p.

%0 Cf. Isa 26:2-3 where people are again described as guarding, using singular participles.

1 1QIsa” has a plus instead of the pronoun: 17 *"wWpn M *woN L.

2 NETS reads: “guarding their plant, the works of their hands, for glory.”
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because previously, in 60:20, God is spoken of in the third person. The only other occurrence
of VN in LXX-Isa is in 61:3, where a very similar phrase occurs: PR HR Dﬂ'? NP
W&Dﬂﬂ'? M YV rendered xai xAnBAcovtar yeveal dixatoalvg, duTeupa xuplov eis d6&av.
The similarity of the rendering also points to the translator understanding both passages in the
same way.

The plant metaphor of this verse, both in its Hebrew and Greek versions, is that God
planted Israel in their land, as in Exod 15:17.%° The difference is that the LXX introduces
some group of righteous people who inherit the land and who guard this plant.”**

The Targum interprets the phrase YOI X1 with "MTNT R2AXI, connecting the plant
to that of Isa 5:7 where the same phrase occurs.”””

As we have seen, the word X1 is never given a literal translation. The closest we have
seen (not counting the recensions of LXX-Isa) is &vfog in LXX-Isa 11:1 and Dan 11:7 §', or
dutos in LXX-Dan 11:7. Also Ben Sirach’s grandson, in 40:15, opted to interpret the
metaphor I%] as offspring: P70 1w 5P 710 WAW 23 7pa* KY DANA R was rendered:
Eeyovae GaePaiv o mAnBuvel xhddoug xal pilat dxdbaptot ém’ dxpotdupon méTpag. >

Another term for a young shoot or twig (as we saw in its verbal form in Sir 40:15) is
nggi* or PA1. The latter form occurs only once in the Hebrew Bible in Isa 53:2 (the former
form does not occur in Isaiah).

Isa 53:2
For he grew up »iah piiva Hph qétee ugv™’ He grew up bgfors:
before him like a T gvavtiov adTol di¢ him like a child, like
young plant, and like R PIRD WAV | 1idiov, g pida év yf | @ Tootin a thirsty
| s ek e
%orm or, majesty that ARIN-RDY IR eldos adré) 003¢ S5 hirﬁ arilc’l he had no
we should look at T v eldopey abroy, xal forn’l or beaut

him, nothing in his TN | odx elyev eldog 0vdE y.
appearance that we XdAAOS®
should desire him.

We have discussed this passage already in the section on roots (2.3.2.). The LXX
understands P11" as a substantive participle from PJ, as occurs in 11:8.%% Perhaps the
translator recognized the play on words with NP31* (shoot) but thought he should explain it to
be clear. As we saw, in Sir 40:15 there is a play on words between the possible meaning
“offspring” and ““sprout.” His grandson also opted to make clear one term referred to offspring,

then maintained the rest of the plant imagery. It is possible, though, that the LXX-Isa

% Cf. Psa 44:3; 80:9. The Targum also reads Isa 61:11 this way, though it renders "7 with *n™as.
**LXX.D.EK., 2683.

% Targum 60:21: “Your people shall all be virtuous; they shall possess the land for ever, my pleasant plant, the
work of my might, that I might be glorified.”

*% Hebrew text from MS B in Beentjes, The Book of Sira in Hebrew, 70.

*7 All manuscripts read aviyyeidapey.

*" LXX.D.EK., 2666.
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translator rendered P31* with maidiov at a lexical level, and did not bother to consider the
interpretation of a metaphor. As a result, the parallel simile “like a root in a thirsty land” is
more closely tied to “child.”

The Targum does not have any difficulty with this word, it renders with 2535, “bloom”
or “sprout.” The rest of the passage, though, has quite a bit of interpretation as discussed
above.””

Three more terms for sprouts, or more accurately, tendrils or shoots, are m‘w‘vp;,
D"?I'?I, and m’n'gw’ (this last term is not used in a metaphor in Isaiah). The first two terms
occur in Isaiah only in 18:5; in Jer 5:10 NiW*0] is interpreted as the buttresses of a city, but in
Jer 48:32(31:32) it is translated with xAfjua. The word D"?'_ri?'[ only occurs in Isa 18:5.

Isa 18:5

For before the -0na vap 11ah=vy | Tpo Tol Bepiapol, Before the harvest,
harvest, when the T T N St quvTENETDS] when the blossom
blossom is overand | 1% 7R3 7031 M8 dvog xal Sudat has been completed
the ﬂpwer becomes a BoroT NM97 R | dvbrioy dvbog and the unripe grape
ripening grape, he TTETT e sudbaxilovoa, xal blossoms, producing
will cut off the shoots iR sinlialink! ’ unripe grapes"—

adelel T BoTpdla

with pruning hooks, then he will take

and the spreading TR0 ON MwoIn | e wlxpo‘t TOTQ‘ . away the little
branches he will hew dpemavols xal T clusters with pruning
away. xhpatidag ddeAel hooks and take away
xal xaTaxopel the small branches
and cut them off...

In the Hebrew, the vinedresser is doing something quite remarkable. Pruning should
be done after the harvest and before the new summer growth.”®' Pruning just before the
harvest, when grapes are forming, would serve no purpose other than to ruin the vintage. The
point of the metaphor seems to be that before these nations reach their full potential (and
accomplish their aims) they are cut off and destroyed. A similar metaphor can be found in Job
15:32-3, but there the vine itself (as well as the olive tree) casts off its unripe fruit “before
their time.”

The LXX appears to know all the specific vine related terminology and so uses the
appropriate terms in Greek. The rendering of 178 with dvbog is not surprising; the Greek
repeats the same word later probably for the sake of alliteration. The Hebrew D2 could refer

more generally to unripe fruit, but the Greek is specific about unripe grapes. The Hebrew ZWDJ

%9 «And the righteous shall be exalted before him, behold, like tufts which sprout, and like a tree which sends its
roots by streams of waters, so holy generations will increase on the land which was needing him; his appearance
is not a common appearance and his fearfulness is not an ordinary fearfulness, and his brilliance will be holy
brilliance, that everyone who looks at him will consider him.”

% Both NETS and LXX.D. take éudaxifovsa substantively.

301 Cato, De Agricultura, 32-33 describes pruning in the fall. Columella, De re Rustica IV .x, says in cold
climates prune in the spring before the shoots bud, but in warm sunny climates, prune in the fall, the natural
season when fruit and leaves drop.
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mnY appears to be rendered with av6yoy édvlog,

302

changing the word order; and NX1 is

rendered éudaxilovaa.’® This rendering is aimed at describing vines that are finished

flowering and beginning to form grape clusters, but also creates some nice alliteration:

cuvTeeaBfj dvbog xal dudak dvbiay dvlos dudaxifousa. The word D919 may mean

something more like a tendril, but the Greek makes it clearly the little clusters of unripe

grapes: T& Potpudia T& wixpd. As a whole, the Greek makes the image specific and vivid.

The Targum appears to interpret D2 as referring to a tree (RIDR). The phrase D27
oxy :7{;3 is more clear: TR0 71°3°N XD (and the unripe fruit [spreads] from its

blossom).”® The second part of the verse, though, abandons the metaphor, making the

imagery just a description of the season and clearly states that rulers will die by the sword and

the mighty will be removed.

2.6.2. Branches

While 791 can have the definition “branch of a vine,” it only occurs in Ezek 19:11

(LXX uses p&Bdos). The LXX-Isa translator never reads this root with this meaning.’”

Although it is still often translated pafdog, in LXX-Isa it clearly refers to scepters and not

branches. Another Hebrew term for branch is 373X. BDB defined it as “top” or “summit,”

occurring in Isa 17:6, 9; and Gen 49:21. More recent lexicons, however, define it as “branch”

or “twig.”*® In Gen 49:21, the context shows that it is discussing a deer, referring to the

branching of its antlers.*”’

Isa17:6

Gleanings will be left
in it, as when an
olive tree is beaten--
two or three berries
in the top of the
highest bough, four
or five on the
branches of a fruit
tree, says the LORD
God of Israel.

n59ip 278w
03w ot apid
0403 MY
AP TR WRID
Papoa MR
mToN N

xal xataleld0ij &v
alTHj xahauy ¥ g
p&yes élalag dvo 7)
Tpels €M’ dxpov
UETEWPOU ¥) TETTAPES
7} TEVTE EMl TGV
*Addwy adTod
xataleldbi.

and as if a stalk
should be left in it, or
like berries of an
olive tree—two or
three on the topmost
height, or four or five
left on its branches.

In the Hebrew, verse five introduces the general concept of a harvest, and verse six

specifies that conditions will be like the gleanings that are left over. The rather vivid and

21 XX.D.EXK., 2551.

33 XX.D.E.K., 2551 believes this word connects the halves of the verse.
304 «“For before the time of harvest comes, the tree to blossom and its unripe grape [to] flower, he will kill the
rulers of the Gentiles with the sword, and their strong ones he will take away and remove.”

% Isa 9:3; 10:5, 15, 24, 26; 14:5; 28:27; 30:32.
% HALOT only gives the Isaiah passages, while DCH gives all three.

*7 The ESV and NRSV follow the LXX version: “that bears beautiful/comely fawns.”
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pictorial image is then used of a few olives left clinging out of reach on a tree that has been
beaten in order to knock the ripe olives down. According to Pliny, the best way to harvest
olives is to gather them from the tree, but this can be expensive due to labor.’*® He says some
wait until the olives fall from the tree, but overly ripe olives produce inferior oil. The middle
position, he says, is to carefully beat the branches with sticks or reeds to knock down the
olives, though he warns this can hinder the next year’s fruit production of the tree.’” The
Hebrew image is that after the tree has been beaten, there will still be a few left over, that
were out of reach or too unripe to easily fall.

The Greek, however reads the first clause of this verse as a continuation of the
previous verse, and reads the rest of the verse as an alternative analogy to that of gleaning, as
signaled by the addition 7}. The image of berries remaining in the olive tree is also modified.
First, the Greek removes the idea of the tree being beaten. In the Hebrew, the idea of beating
the tree makes the image the end of the harvest of that tree’s olives, while in the Greek the
image is of the tree after the completion of harvest activities. This change is slight, but it
makes for a more streamlined image; the image is about what remains, so discussing the
harvesting is distracting. The plural p@yes is not based on 923 but rather on D’j;:ﬁ:;}.3 ' The
word order is changed to make it clear that the olives are what is important, not the tree. The
rendering of WNA3 with ém’ dxpov is usual enough. The rendering of AR with yetewpov is
appropriate in the context. Whether the translator was making an educated guess about its
meaning, or thought his phrase was better for some reason, is hard to tell. As mentioned
above, older lexicons define TR as “top,” probably based on the LXX. It could be that this
is simply what the word was thought to mean at the time of the translation. If the LXX
translator knew the meaning, but wanted some variation, he could have used another synonym
of ¥Addog like xAfjuc, fAdotnua, or xAwv. The verb is finally given in the Greek at the end of
the verse: xataAeibfj. It is probably based on reading 1773 as meaning something like “its
fruit” as a part of a predicate clause, and so could be clarified by saying “will remain.” So the
rendering of 178 with xataleimw is an explication; that the branch was fruitful is not as
relevant in the context as saying that only four or five olives still remain on it. As a whole, the
Greek is quite similar to the Hebrew, though it is expressed in a more focused and succinct

manner.

% Pliny, The Natural History, 15.3.

% Pliny, The Natural History, 15.3. Musselman says olives are still harvested in this way in Middle Eastern
villages. He also says beating the tree appears to damage it but actually stimulates future bud growth.
Musselman, Figs, Dates, Laurel, and Myrrh, 214.

319 1QlIsa® reads oM.
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The Targum appears to have known the meaning of "R and so rendered it with
72%."! It interprets the simile as the righteous (a few olives on a rebellious branch) being left

in the midst of the kingdoms of the world.

Isa 17:9

On that day their MY |1 RIP0 DA | T répe éxelvy On that day your
strong cities willbe | 7 *° © | Eoovtau al méheg cou | cities will be

like a deserted WAND NAMYI WO | o mradedeiupévar, | abandoned, just as
woodland qnd the JATD TR ARAY | OV Tpémov Eyxatéhimov the Amgrrites and
branch which they S Apoppaiot xal of the Heuites
deserted before the 5§1W’ 1373810 abandoned them

Evalol amo mpocwmou
INRY AR | Tév vidy lopanh, xal
Eoovtat Epnpot,

before the sons of
Israel, and they
will be desolate.

children of Israel,
and there will be
desolation.

The Hebrew of this verse is difficult, and often partially amended to agree with the
LXX version, so that instead of VAR WIND N2ANYI YR I 17 it would have 1
MIAKRM NN DAY MAany '[’137.312 If it is true that the Hebrew was corrupted, it would
have to have taken place before 1QIsa’, since it agrees with MT. The three recessions also do
not agree with LXX, according to Ziegler’s apparatus, though none of them translate J'IN:
Jerome’s commentary says that ¢’ had festa et emir, ¢’ had silva et amir, and 0" had ars et
emir. The Targum appears to struggle with this passage as well, simply emphasizing that the
city will be destroyed without mention of any imagery or Amorites. None of these versions
agree with the word order of the LXX,*" o Apoppaiot xat oi Evalot, but the lists of Canaanite
people commonly appear in various orders and with various nations.*'*

If we try to understand the Hebrew as it appears in the MT, it would seem the
woodland imagery is used to describe a place where no one lives. The branch which they
abandoned is most sensible if understood as an awkward allusion to the branch (3'2AR) in 17:6.
If this is the case, it alludes to the branch that was left, along with its three olives, finally
becoming bare. Ottley believes TN is here used to mean mountain top, while in verse 6 it
meant tree top.315

The LXX, either through an effort to understand a difficult text, or from reading a

variant text,”'® no longer has any plant imagery, but instead an allusion to the Israelite

31 «And gleanings will be left in it as the stripping of the olive tree—two or three berries on the top of the
highest bough, four or five on the rebellious branch, thus shall the righteous be left alone in the midst of the
world among the kingdoms, says the LORD God of Israel.”

*12 For example see Wildberger, Jesaja, 634, 637-38. He does not explore the possibility that & could mean
branch.

B Ottley, Isaiah, 11 192.

314 Cf, Num 13:29, where LXX adds the Hivites; Deut 20:17 where the LXX adds the Gergesites; and Josh 3:10
where two pairs of nations have their orders changed in the LXX.

1 Ottley, Isaiah, 11 192.

10 LXX.D.E.K., 2548 offers the possibility of a different Vorlage or the translator’s exegesis.
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conquest of Canaan. Also, the cities are no longer “strong” in the Greek.”'” Another minus in

this verse is an equivalent for 12TV 1WN3 18

The Targum understands AN w‘qha as meaning “desolation and waste” ( 217917

nnnry).Y

Another word for branch used in Isaiah, 7IR8, can be found in Isa 10:33.
Look, the Ay JiTR ngn | 1000 yap 6 deamétyg | For behold, the
Sovereign, the T wptog cafawd Sovereign, the Lord
LORD of hosts, WOR MIRAX |y rapdocer Todg Sabaoth, will
W%ll lop ‘Fhe'boughs A¥UAI MIND 2vddEous petd ioydo, mlghtlly confound
with terrifying TTTEE the glorious ones,
power;
the tallest trees will Anipn mM xal ot WYmAol 7§ UBpet | and the lpfty \yill be
be cut down, and o A quvtpLfricovtal, xal of | crushed in their
the lofty will be DRI DT Gumol insolence, and the
brought low. bawr | Tamevwbicovtal, %ofty will be brought

T OW-

The LXX in 10:32 has changed the subject from those coming against Jerusalem into a
word to Jerusalem to stay faithful. In this context, 10:33 is about those in Jerusalem. The
Hebrew appears to use 1IR3 as a pun, since it is clearly a metaphor, but being parallel to the
vague phrase “the lofty heights,” suggests it could be understood as “glorious ones” as well,
which is its primary meaning.**’ The Greek may not have understood either term in the phrase
NIRE AYON. The word 1IR3 is never again used with the meaning *“branch” in Isaiah.
Elsewhere it occurs only in Ezek 17:6 and 31:5-15 (with a different vocalization). The root
qY0, though, occurs in Isa 17:6, rendered with xAadog, for its rendering in Isa 27:10, see
below. The translator also knew its meaning as “cleft” as in a rock or cave as can be seen in
Isa 2:21, though in 57:5 we do not see this in the Greek. The meaning cuvtapaccet could have
been suggested by other occurrences of this word in contexts of God’s intervention, such as
Exod 14:24; 2 Sam 22:8; and Psa 18:14(17:15). Also, it could have been a logical move: for a
group of people to “branch” could imply a parting of ways, a division (12V0), or confusion
as they all go different directions.

In the second half of the verse the “high” (817) and “lofty” (i123) are translated
literally, which, along with the disappearance of a branch in the first part of the verse,
removes the possibility of them carrying the double meaning of high branches and the

arrogant. These two terms are also found in the Damascus Document in a simile describing

317 Ottley, Isaiah, 11 192 attributes this to the similar letters in the following word, as does LXX.D.E.K., 2548.
318 Ziegler, Untersuchungen, 54 suggests the Hebrew is a gloss.

319 “In that time their strong cities will be as a fortress that is desolate and ruined, and is forsaken before the
children of Israel, and it will become a waste.”

320 Cf. van der Kooij, “Metaphorical Language,” 182.

116



the wicked sons of the watchers who fell: 03721 D723 O TR D192 WK D"3)
DM Also, the LXX interprets 11 by saying i UBpet. In 37:24, Nnip is rendered
with 0ég, though this would be too repetitive of a translation in 10:33. The idea of “cutting”
was another opportunity to use tree trimming imagery, which the translator missed. The LXX
translators seem to believe that DDIT3 can mean “to break,” since it is rendered with TUYXAQW
five times, ?? and in Isaiah, twice with 0w¢pi6w.323

The translator has interpreted the plant imagery, as Ottley has pointed out, by making
high branches stand for the high in arrogance.’* This is indeed what the Hebrew image is
about as well and seems to have been used also in the Damascus Document. The translator
may have abandoned the imagery in part because he missed the possible double meaning of
1IRE and was not sure what U071 meant as a participle, but it seems likely he was
deliberately interpreting the metaphor personally.’”

The Targum has a very different understanding of this verse. It inserts wine treading
imagery, similar to Isa 63:2-4.%*° The second part of the verse is much more literal, however.

In Isa 4:2, another term for branch, MY, is rendered with a word that can mean “to
shine:” é7n>\o'tmrw.327 As we discussed earlier, it appears as though the translator knew the
meaning of this Hebrew root (at least when it is a verb), but nevertheless rendered it as though

it were the Aramaic word. The Targum, though, here renders it with NrWwn 328

In Isa 27:10-11 two terms for “branch” in the Hebrew appear (00 and 7'Xp), though

there is no terminology for “branch” in the Greek.

For the fortified 793 59983 9 v | TO xatotxouevoy The sheep
City 18 solitary, a o T ) ¢ IJ ﬂ'o[’y_wov C’WEI{.LF:VOV inhabiting329 (lt) will
habitation deserted arun nawn ni EoTan G moipviov be left deserted, like

and forsaken, like
the wilderness; the
calves graze there, Pay Dlgl '73,:0
there they lie down, ' .
and strip its
branches.

a forsaken flock; and
it will be turned into
a feeding place for a
long time, and there
they will rest.

7YY W 932TND | xatadedelupévoy” xal
T €oTal moALY Xpovov €ig
Béoxnue, xaxel
:"HYo n‘gm avamavoovTal.

321 Damascus Document, I1.19.

72 Isa 45:2; Psa 75:11; 107:16; Jer 50:23; Lam 2:3.

323 The other occurence is Isa 14:12.

3 Ottley, Isaiah, 11 166.

325 Ziegler, Untersuchungen, 82. Seeligmann, The Septuagint of Isaiah, 270-71 mentions this phrase as an
example of where the translator’s social-ethical feelings are evident in his translation. LXX.D.E.K., 2534 and
van der Kooij, “Metaphorical Language,” 182 also believe the translator was interpreting the metaphor.

326 «Behold, the master of the world, the LORD of hosts casts slaughter among his armies as grapes trodden in
the press; and the great in stature will be hewn down and the strong will be humbled.”

327 For a discussion of Isa 4:2 see the fruit section above.

38 Cf. 61:11, where the Targum renders NN with nn.

32 NETS has “The inhabited fold” and “fold” which sounds like the place is meant, while in fact it is the herd of
sheep that is meant. See LXX.D. for a translation less ambiguous than NETS.
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When its boughs Ry V) xal peta xpévov o0x | Then after a time .
are dry, they are A ot &v bt méy there will be nothing
broken; women D' ANV | 5 wpow St 10 green in it, because it

cf:pmefar;ld malljie a niPRN NiNa Enpavbiivar. yuvaixes ¥lll have dnedhup,
ire of them. For 2oy duevar amd Bag, ou women who

this is a people -op &9 3 ANk Se . , come from a

. < F elite’ 00 yap Aadg
without . Flieee | " f spectacle, come
understanding; 12720 R Ml EO-‘TW Xy ?-W“C’UW’ here! For it is not a
therefore he that MDY unmNY 55“ ToUTO 0U 1 people having
made them will not T T | oleTipyoy o mowjoas understanding;
have compassion :13]3”’ N:? 112’1 CL‘L’)TO'LI)Q, 065é 0 71')\&0'0(-@ therefore he that
on them, he that adTovg o0 wy) EAeNay. | made them will not
formed them will have compassion,
show them no nor will he that
favor. formed them have

mercy.

This passage occurs in a large section marked by its freedom of translation. Here the
translator interprets and expands the imagery. In the Hebrew an impenetrable city is likened to
a wilderness, where what few branches there are get destroyed by grazing cattle, and once
dead and dry get burned. The Greek, however, probably based on the cattle grazing ( TP DW
t')J(IJ) focuses on the idea of a flock of sheep being abandoned so they feed and rest for a long
time, until there is nothing left there to eat, since it dried up.

The Hebrew at the beginning of the verse is translated as the end of the previous verse.
Regarding the plant terminology, it would appear the phrase A7'¥p W22 1900 ﬂ531

1372WnN has been understood to express all the greenery drying up, and so has been
paraphrased with xal wetd xpévov olx €otat &v adth mév yAwpdv dik o Enpavbiivar.’>
LXX.D.E.K. suggests 192 was read in the sense of “vergehen,” and so comes to this
rendering.”' The term xAwpos or “greenery” could be based on understanding the idea of
branches (D’QQQ),33 2 and/or could be because the idea of a pasture drying out entails the
greenery turning brown. In Prov 27:25 xAwpds appears to be a rendering for 7"X7, though that
passage is also complicated regarding its rendering. Perhaps the LXX-Isa translator based
xAwpds on the occurance of XP. The term 7"XP meaning branch is translated with xAfjua in
Psa 80:11(79:12), but with fepiopds in Job 14:9; 18:16; and 29:19, the only other places it
occurs.

The exact relationship between the Greek and Hebrew is difficult to establish in this
case, but it is clear that the translator has introduced a metaphor about sheep being abandoned

and eating all the plants until they are gone because it dried up.

L XX.D.EK., 2573.
B XX.D.EK., 2573.
332 Ottley, Isaiah, 11 236.
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The Targum interprets the branches as armies being cut off, confounded, and

broken.**

2.6.3. Branch as Greek Translation

In a one place, LXX-Isa has a word for “branch” where the Hebrew does not.

Isa 55:12

For you shall go IRYA ANNia- | &Y yap eddpoaivy for you shall go
out in joy, and be S T | gtedeboeabe xal gy out with joy and
led back in peace; 17290 Diow xopé Soybiioeobe: ti | PASS l‘hl’Ob%gh334
the rpountams and nipasm oM | vée 8en xal of Bouvel with happlr}ess, for
the hills before you G 2Eaholvral the mountains and
shall burst into 37 bD’JD’? mxa the hills shall leap

TPoTOEYOUEVOL VUG €V
nTWn YY) | xapd, xal mdvta Té
E0\a 0T dypol

song, and all the
trees of the field

forth as they
welcome you with

shall clap their 2NN | s . happiness, and all
hands. T T | EMIXPOTYOEL TOLS the trees of the
xAddol, field shall clap
with their
branches.

The anthropomorphic descriptions of nature have been adjusted to be more realistic. In
Psa 98:8 the same anthropomorphisms are applied to streams and mountains, but is rendered
more literally: 3337 D7 T0? H27IRNA? ﬂﬁ;j.]; there the LXX has motapol xpothoovaty
yetpl &ml TO adTé, T 8pn dyadhidoovtar.> In Isa 55:12, rather than the hills making a joyful
noise (since they can not properly make any noise), they are said to rise up and greet them.**®
This is strictly speaking not literally possible either, but is more plausible than that they
should make a sound. Of more interest to us is the description of the trees. The LXX still has
the trees clapping, but since trees do not have hands, the translator has put branches. In the
Hebrew, saying “hand” may be a kind of catachresis, though the action and purpose of
clapping is probably meant more than a description of branches crashing together. The Greek,
in an almost rationalistic manner, has put an analogous piece of plant anatomy to what

337

humans would have for hands: ¥Addo¢.”" This may not, though, be an issue of interpreting a

metaphor, but could be under the influence of Lev 23:40, where date-palm branches are called

333 “For the city which was fortified will dwell alone, it will be cast out and forsaken, like the wilderness; with it
the righteous will battle and plunder its possessions, and its armies will cease to go forth. Their force will be
shortened, they will be ashamed of their deeds, they will be broken; women come to their temple and teach
them. For they are not discerning people; therefore he who made them will not have compassion on them, and he
who formed them will not pity them.”

P4 NETS disagrees with the Géttingen LXX, and instead follows Rahlfs’ text: uday0ncecbe. That dideydoeade
is the better reading, see LXX.D.E.K., 2672. 1QIsa" reads 1950,

3 See Ottley, Isaiah, 11 353.

336 Cf. the traditional Irish blessing which begins: “May the road rise to meet you, May the wind be always at
your back...”

¥ LXX.D.EK., 2672.
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51}7;7_30 Ni93. There, though, the LXX renders it with xdAAuwvbpa powvixwy (frond of date-
palms). Also, the word 123 is used for palm branches in Isa 9:13 and 19:15, though neither
place is rendered literally, and the translator may not have known it could mean branch.>*®
Still, LXX-Isa may not be interpreting the metaphor so much as giving the appropriate
obscure meaning of a word. But it would be odd to consider the palm tree a tree of the field. A
literal, or at least less sophisticated, translation is found in ¢" and 6" which have yeipi, while o’
has tapa@.” The Targum follows the LXX, making the trees rustle their branches.>*’ Despite

the LXX’s difference in poetic sensibility, the imagery is still quite similar.

2.6.4. Summary

As we have seen, the sprout and branch imagery, regardless of the word used, has
largely been removed in LXX-Isaiah, though in each case for unique reasons. In 11:1 the
translator appears to understand the meaning of IXJ, since he translates it very cleverly. In
60:21, though, he renders it as a verb, but due to other plant terms he maintains the plant
metaphor changing the focus to some human group. In 14:19 he knows the homonym 91X and
translates it appropriately. In 18:5 the translator makes it clear that a vine is meant, though the
terms are not entirely equivalent. The term IR is rendered appropriately in 17:6, though as
the top of the tree, it is not clear if the translator knew this word could mean a high branch. In
17:9, where it occurs again, the translator renders it as a people; again, it is unclear if the LXX
had a differing Vorlage here or was interpreting a difficult text. In 27:10-11 it is not entirely
clear whether the image as a whole has been interpreted or if the terms for branches were not
understood.

In three cases, it is difficult to determine whether the translator was interpreting the
metaphor or simply using an alternative definition (and even then, whether this was
understood as a kind of pun or if the metaphorical possibility was not considered). First, the
sprout (j231") in 53:2 could be considered to have been interpreted as a metaphor for “child” or
simply have been understood to mean child in a primary sense. Similarly, in 10:33 79X
could have been understood as a pun for glorious ones through the tree metaphor running
through the passage, or have been understood in a primary sense of glorious. In 55:12 the
translator may have thought he was rendering a pun that could mean hand or branches, or he
may have been interpreting, thinking it too strange for trees to clap their hands.

The Targum has quite a different profile. In 60:21 it explicitly connects the plant

image to the special vine in Isa 5:7. In 53:2 it renders literally the “sprout,” as also the branch

338 We will discuss these passages in the section on reeds (3.1.3.).

339 1,87 has the definition “mass of matted roots” based on its occurrence in Theophrastus, De Causis Plantarum,
3.7.2. This meaning is probably not what ¢” had in mind.

0 “For you shall go out in joy from among the Gentiles, and be led in peace fo your land; the mountains and the
hills before you shall shout in singing, and all the trees of the field shall clap with their branches.”
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in 17:6, though there it adds that it is a rebellious branch. In 17:9, though, it interprets the
branch as desolation and waste (though this could be an interpretation of the places if the
Vorlage matched LXX). In 18:5 the metaphor is kept in the first part of the verse and
interpreted in the second half. In 10:33 the branch image is replaced with a wine treading
metaphor. In 27:10-11 the branches drying out and being broken are interpreted as armies.
One place where the Targum and LXX agree, though, is that the trees in 55:12 clap their
branches.

2.7. Conclusions

The cognitive metaphor “people are plants” is used both in the Hebrew and the Greek
of Isaiah, though not in a rigid way. The same metaphor can refer to people in different
relationships depending on the context. Seeds, for example, are not always the offspring of
some person or group but can also be the origin of some person of group. It is interesting to
note, since seeds, fruit, roots, a flower, sprouts, and branches are used for individuals or
groups in both MT and the LXX of Isaiah, but at times the translator prefers one vehicle for
the metaphor over what the Hebrew has. For example, while in 11:1, 10 it is clear that “root”
refers to a specific offspring in the Greek, in 14:29 the translator prefers to render “root” with
“seed.” Similarly, the translator usually gives the specific meaning of what “fruit” represents
in his renderings, but in 37:30 prefers to use “seed,” as opposed to “children” or “offspring.”
But these shifts are not because “seed” is thought to have a more specific meaning, since as
we have seen, it can be used in several ways.

Another quite remarkable feature is apparent when comparing the treatment of the
lexicalized metaphor “seed” to that of “fruit.” Both metaphors occur regularly in the Hebrew
Bible and are routinely rendered literally with equivalent terms in the other books of the LXX.
Comparable usages of both “fruit” and “seed” metaphors can be found in Classical Greek
literature. Despite this, the LXX-Isa translator approaches these two metaphors quite
differently. Not only are metaphors with “seed” maintained, but some are introduced or other
metaphors are turned into “seed” metaphors. “Fruit” on the other hand is routinely interpreted,
giving the specific tenor that “fruit” is thought to refer to, or else giving the term more
commonly used in his time, yévnua, when used as a metonymy. There is no clear global
reason for this difference in approach, unless, perhaps, the “fruit” metaphors had too great a
diversity of meaning and were thought to potentially create confusion if rendered literally.

LXX-Isa on occasion will add or change vehicles, substituting another to carry the
same tenor. For example, in 1:9 and 15:9 “seed” is used to render “remnant,” and in 37:31
“fruit” is rendered “seed” in the context of a remnant rejuvenating itself. Using “seed” in

metaphors for remnants probably has an agricultural background, that a portion of a crop of
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seeds is eaten, but a small remnant is preserved to be sown and to again multiply. Other times
a vehicle has its tenor changed as in 11:1 and 11:10, which subtlety suggest that the “root of
Jesse” is not the familial source of some individual, but is the individual himself, who will
rise to rule.

At times too, the translator will take a metaphor from the Hebrew and carefully focus
and adjust it to more potently communicate in the passage it occurs. This was seen in the
passages with the withering/fallen flowers (28:1, 4), the tree shedding its leaves (1:30), and
the fallen leaves carried by the wind 64:5(6). In these metaphors, the process of fading is
intensified to the action of falling or already being loose, dry, and easily carried off by the
wind.

This chapter has hopefully made clear the independence of the LXX-Isa translator. He
does not seem obliged to follow the example of other LXX translators, and certainly does not
restrict metaphors to one meaning, but rather carefully renders each verse in its context. He
occasionally seems to give thought to the meaning and best way to express a given metaphor,
but it is always in the context of the passage at hand and is in the service of the passage’s

perceived meaning.
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CHAPTER 3

KINDS OF PLANTS

Metaphors can be culturally specific, as many theorists have shown, so metaphors that
deal with specific kinds of plants may or may not be intelligible to different cultures living in
different environments. This chapter will examine metaphors mentioning specific kinds of
plants to see how the translator rendered them. While much plant life is common both to
Egypt and Judea, there are some significant differences in flora, environment, and landscape.
Ziegler has already pointed out many features of LXX-Isa that reflect an Egyptian
provenance.! While expanding on this observation, we will also see that in other places the
underlying Judean situation will shine through in the translation, and in a few places the
translator seems to add features that better describe Judea than Egypt.

In this chapter we will examine various categories of plants in turn. First we will look
at reeds and canes; second grass will be examined; third types of grain and related
terminology; fourth thorns and thistles will be examined; fifth vineyards and vines; sixth trees;
and seventh we will look at one simile where the Greek has a kind of chard; finally some

conclusions will be offered.

3.1. Reeds

Reeds are mentioned a few times in [saiah though in several different ways. The
Hebrew terms used are 7137, R, 11NIR, HID, and NIIW. In this section we will discuss the
first three terms in order (the last two occur once each and will be mentioned below), then

summarize how reed metaphors are rendered.

3.1.1.73p
In 19:6 we find the phrase 301 1P and it is translated with xaAdpov xal mamipov,
though this passage is a literal description of Egypt’s punishment.” In the Greek, these two

plants could be considered as specific valuable plants that will fail as a crop (or foraged good),

! Ziegler, Untersuchungen, “Kapital 8. Der alexandrinisch-igyptische Hintergrund der Je-LXX,” 175-212.

? Perhaps the meaning extends beyond a physical drought to political, social, and cultural drought. In the LXX,
mamipos only occurs three times. In Job 8:11 it renders 8ni, but in Job 40:16(21) it occurs with two synonyms
which together stand for ng21 mIp.
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or they could simply be two terms for plants that grow in the marshes and are vulnerable to
drought. Of note is that the LXX feels the need to add that they are in the marshes, €\o,
whereas the context could have suggested that they are growing on the river, streams, canals,
and pools.3 The next verse, 19:7, has another word that could mean reed, m‘-u;, which the
LXX renders with dayt (reed-grass).* In the passage as a whole, one can not help but think of
Job 8:11-13 where fools who forget God are compared to reeds which cannot survive without
water, since the devastation of Egypt is related to the foolishness of its councilors in Isa 19:10.
But it is not clear that LXX-Isa has this in mind since, as we will discuss below, the translator
misses his chance to connect reeds and fools together in 19:15. The Targum translates 19:6
literally.’

Isa 35:7

the burning sand DiRD 9w may | xat ) dvudpos Eotat the dry place shall
shall become a T T e ENy, wal gl THY turn into

pool, and the thirsty | D' "P3207 11RDY) Supisaay yiiv Ty marshlands, and in
ground springs of n%37 ban ma | 08etos dotar éxel the thirsty land

water; the haunt of , s there shall be
jackals shall RN MRS YN E0PpOTUVY OpVEwY, springs of water;
become a swam TR R T Emauiis xaAdpov xat the joy of birds ’
the grass shall > En. shalJI lz/e there—a
become reeds and residence of reed
rushes. and marshlands.

This verse comes in the context of a restoration which is depicted with the image of
the wilderness sprouting with life. As van der Kooij has shown, the LXX links 35:1-2 with
Isaiah 32:2 and 25:5 and so uses the idea of the thirsty land and thirsty people to be references
to Zion.® While 35:7 is not necessarily a metaphor, it vividly illustrates the translator’s
conceptions of marshes and reeds.

The first half of the verse is translated literally, except for the springs becoming
singular in the Greek, and the addition of €otat for the sake of clarity. The second part of the
verse is more difficult. Scholars have disputed how to understand this part of the verse, but
the LXX reading is completely different. There is no clear textual warrant for rendering 1133
M¥3A7 0N with éxel eddpoaiivy dpvéwv.” Ottley suggests 132 may have been read as a form
of ]JW.S Ziegler believes the idea of “joy” may come from the influence of 32:14.° LXX.D.E.K.

? The plus in this passage is based on the word 712, but it is unclear how.

4 HALOT, s.v. But DCH, s.v. seems to have reservations about this meaning of niq.

3 “and the canals will be devastated, and their deep rivers will dry up and be desolate, reed and rush will not
come up. T The greater part of the river will dry up, and will become as its stones, and every place where they
sow by the river will dry up, be desolate and not sprout.”

® Arie van der Kooij, “Rejoice, O Thirsty Desert! (Isaiah 35): On Zion in the Septuagint of Isaiah,” in ‘Enlarge
the Site of Your Tent:’ The City as Unifying Theme in Isaiah (eds. Archibald L. H. M. van Wieringen and
Annemarieke van der Woude; Leiden: Brill, 2011): 11-20.

7 In 13:22 o0 is rendered with éivog; while in 34:13 and 43:20 it is rendered with geipsiv. The last term is what
is found in ¢’ and ¢’ of 35:7. 1QIsa" 35:7 agrees with MT, except lacks the 1 on n¥a".

¥ Ottley, Isaiah, 11 280.

? Ziegler, Untersuchungen, 149.
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suggests “joy” came from seeing 11N and “birds” from 79X, or he associated “residence”
with birds, as in Deut 22:6.'° Perhaps the translator was surprised by the lack of a contrast in
this part of the verse and so decided to insert a more positive image describing what the desert
would become. The insertion of “joy” eddpocivy, probably comes from the greater context,
since it is repeated three times in 35:10."" In 34:11, birds are part of the picture of abandoned
places, but here they are singing for joy in a peaceful marsh scene. This image seems more at
home in Egypt than in Judea where the scene would be more likely a river bank than a
marsh.'? One thinks of Egyptian art works, such as the fowling scene depicted in the tomb of
Rekh-Mi-Ré, where the birds are flying up from a papyrus marsh."> Similarly, in a simile used
in a text about the dedication of Edfu, the bread is said to be as numerous as the sand on the
beach, the oxen like a cloud of locusts, and as many birds as in a swamp.'* In 35:6, however,
in both Hebrew and Greek, the image is much more like a flashflood in the desert. The springs
and marsh in 35:7 show that it was a flash flood that permanently transformed the desert.

In the last phrase,7"XT3 appears to have been read with the meaning “an abode” or
“residence.” This makes good sense, since this is its meaning in 34:13 where we also find the
phrase D30 M. The most common equivalent for 1P is xdAaog; this is a good equivalent
in that they are both rather general words for reeds or canes. According to Musselman, 711
refers to arundo donax as well as generally to other kinds of reeds most of the time in the Old
Testament (when one of its extended meanings is not meant), but in five places refers to
acorus calamus, or calamus (Exod 30:23; Song 4:14; Isa 43:24; Jer 6:20; Ezek 27:19).15 In
Exod 30:23, the LXX has xaAdyp.ov edwdous, the same term for acorus calamus as
Theophrastus (Enquiry 4.8.3; 9.7.1 and 3) uses: xdAapogs 6 edcdng.'® In Isa 35:7, then, we
should assume a generic meaning for xaAduov, since the LXX often is more specific (usually
due to the Hebrew being more specific) when it means calamus (even if the LXX does not

interpret it as meaning calamus).

"YLXX.D.EK., 2599.

"' However, in 35:6 instead of the mute shouting for joy (%% 11w 19m) they speak clearly (xal Tpavi) &otat
YAGooQ poytAdAwy).

'2 A wet area full of reeds is possible in the Jordan valley, near Dan, and in a few other river valleys (such as Zin
Canyon or En Gedi) but is not typical. Remember, though, the Hebrew does say DaX.

"> Norman de Garis Davies, The Tomb of Rekh-Mi-Ré at Thebes (The Metropolitan Museum of Art Egyptian
Expedition vol. 11; New York: The Metropolitan Museum of Art, 1943), plate 42.

' “zu essen gab es mehr als das Sand auf einem Strand ist,... es wurden mehr Ochsen aller Rassen geschlachtet
als eine Wolke von Heuschrecken, so viele Vogel wie in einem Sumpf.” S. Saumeron and H. Stierlin, Die letzten
Tempel Agyptens: Edfu und Philae (Ziirich: Atlantis, 1978), 40.

15 Musselman, F igs, Dates, Laurel, and Myrrh, 73.

'® The word e0cd7g is only used in this verse, twice rendering bwa (Cf. Targum Isa 43:24, where n3p is rendered
0oa 1. The two most common renderings of 031 in the LXX are dpwpa (15x) and %ducua (7x)). The other
occurrence in this verse modifies cinnamon. For the other verses where Musselman believes calamus is meant,
Song 4:14 the usual translation equivalent is used without any description or elaboration. We will discuss the
Isaiah passage below, but there we find fuplapa. LXX Jer 6:20 interprets the phrase 2ivin n3p) as referring to
cinnamon: xal xwvapuwpov. There is no equivalent in Ezek 27:19.
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The rendering of R} with €log is peculiar. The word only occurs four times in the
Hebrew Bible, and is treated differently each time. In Exod 2:3 it is not rendered. In Job 8:11
it is rendered with mamupog, which is the ideal translation. We will deal with Isa 18:2 below,
but it is enough here to note that it is rendered BUpAwos. In 35:7, we could have a textual issue,
in that the text (or just the translator) read DR instead of NDJ,” which is elsewhere rendered
five times with &\oc,'® including the first part of the current verse. Having a word for marsh
appears to be an idea important for our translator in passages where deserts become wet and
green and vice versa (19:6; 33:9; 35:7; 41:18; 42:15); the association of reeds and marshes
seems to be appropriate and well known to Egyptians.'

The Targum is literal, for the most part, but clarifies the meaning of the second part of
the verse by the addition of JAN: RMAIA MIP A0 (AN MW PN ARIAT, “the place where
jackals dwell, there reeds and rushes will increase.””® In 35:6, however, the disabled people

being healed are interpreted as captives returning, and in 35:9 the lion is interpreted as a

wicked king.
In the narrative in Isa 36:6 Sennacherib’s messenger uses a metaphor of a bruised reed.
“See, you are -5y ANYa N30 | 1000 memobdg el émt | “See, you are
relying on Egypt, L T | o pdPdov Ty trusting in Egypt,
that broken reed of ARD DWW | o apiviy T this rod of crushed
a.staff, which will -171] ﬂTﬂ PIgn Tebhacuévny TabThy, reed, whgeYer ‘
pierce the hand of : CTT L, s Lo leans on it, it will
. : ém’ AlyumTov: 0¢ Qv ) )

anyone who leans TRADYAWKRDMXND |, , . go into his hand.

. . AR W TS e qdTy .
on it. Such is . By bis j 6 Such is Pharao,
Pharaoh king of 1223 R TD R s?rloTanla (e . king of Egypt, and
Egypt to all who N8 12 mapn E“i‘g}‘w?'ﬂi“ Ele Y | all who trust in
rely on him.” 1 TR velpa a0ToU oUTwg him.”

027 DTRRTIN | éotl Bapaw asilels
:1’5D D’I'JCHU Acl')/UTFTOU’ xol :rroSVTEC
w7 v ol 'n'E’TL'OleOTEQ ET
0T,

In the Hebrew, the image is of using a crushed or damaged reed as a staff, which
breaks as soon as you try to put any weight on it, so that it hurts you rather then helps you.
The interpretation of this metaphor is given twice in the verse, first in apposition to the reed
equating it, then again at the end of the verse in an explanation. The structure, giving the
metaphor then the explanation introduced with ]2, almost makes it a comparison. In the Greek,
the tenses are played with a bit and the passage is made into nice Greek (as seen by the use of
a periphrastic construction, the use of definite articles in the description of the staff, and the
rendering of WX with 8¢ &v). The rendering of the phrase 117 PI®7 N3P0 DJDWD"?D is

' Ottley, Isaiah, 11 280; and LXX.D.E.K., 2599.

'8 Exod 7:19; 8:1; Isa 35:7; 41:18; 42:15. It also renders 910 in Exod 2:3 and 5.

19 Ziegler, Untersuchungen, 189-90.

20 «and the parched gound [sic] shall become pools of water, and the thirsty area springs of water; the place
where jackals dwell, there reeds and rushes will increase.”
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literal, showing that the staff is made of reed: émi v pafoov ™ xaAapivny v Teblacuévny
TavTyy. Either the LXX’s Vorlage lacked M2PN or the translator thought the idea was already
expressed by eiceretaeTal gis v xelpa avtol, and so omitted what he thought was a
redundant synonym.”' It is present in the parallel text in Kings, both in the Hebrew and Greek,
and also is included in Theodotion of our passage.?

In all, the rendering of this verse is quite literal. The metaphor is already explained in
the Hebrew, so there is no extra work for the translator in rendering it. The reed is probably
chosen for the metaphor both because it is typical of Egypt, and also because a reed can be
weakened by being crushed and breaks in such a way that it would hurt someone, like in this
image. Of note is how much is not rendered, in contrast, in the next verse, 36:7, though that is
beyond the scope of this research.

The Targum clarifies the first mention of Egypt by rendering it xa5n nyan
D"8M7.% This makes the two interpretations of what the reed-staff represents identical.
Otherwise the rendering is quite literal.

In Isa 42:3 there is another reference to a bruised reed.
a bruised reed he R AR ) ’quj bl xadapov Teblacuévov | a bruised reed he
will not break, and o N Y quvtpibet xai Alvov | Will not break, and
a dimly burning N9 N0 Nnwo xarmi{diLevov od a smoking wick he

wick he will not RO9P NARD a0 | oBéoet, A el will not quench, but

quench; he will a0 e he will bring forth
: . R nbetav é&oioet :
El)lrttllllf;?s}t/ilcjélng :0aYN xplaty. judgment for truth.

The bruised reed here has nothing to do with the use in 36:6. The LXX renders
literally, the biggest difference being the addition of the contrastive aAAa. The translator does
not give what he thinks the metaphors mean, but in the Hebrew there are similar images in
36:6 of a bruised reed, and in 43:17 where warriors and armies are said to die like an
extinguished wick 123 ﬂIjK:UEQ, wg Alvov éaPecuévov. However, these passages do not seem
related in the Hebrew or the Greek; it is merely the reuse of the same vehicle for different
tenors. The meaning here has to do with the servant’s mercy and gentleness toward the weak.

The Targum interprets the two metaphors by making them similes: the meek are like a
bruised reed and the poor are like a smoldering wick (perhaps to disambiguate from the
metaphors in 36:6 and 43: 17).* The Targum renders the second part of the verse literally

without any addition.

*! van der Vorm-Croughs, The Old Greek of Isaiah, 62-63.

2 See Ottley, Isaiah, 11 284.

» “Behold, you are relying on Pharaoh king of Egypt, that broken reed of a staff, which will pierce the hand of
the man who leans on it. Such is Pharaoh king of Egypt to all who rely on him.”

* “The poor who are like a bruised reed he will not break, and the needy who are like a dimly burning wick he
will not quench; he will bring forth judgment for his truth.”
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In the two places where an extended meaning of 13 is used, LXX translates

appropriately. In Isa 43:24 the plant is mentioned in the context of sacrifices, so means

specifically the plant acorus calamus or calamus, which has a root used in incense.”” The

LXX renders with fuplapa (incense), and the Targum clarifies by saying D02 *3p. In 46:6

13P is used to refer to the beam of a set of scales. The LXX renders it with {uyds, which is the

appropriate Greek term,”® and the Targum takes a similar strategy rendering with X*1I1.

3.1.2. 83

Another term for a reed is 8733 which, as we have seen, means papyrus. We have

discussed its only other occurrence in 35:7.

Isa 18:2

sending
ambassadors by sea
in vessels of
papyrus on the
waters! Go, you
swift messengers,
to a nation tall and
smooth, to a people
feared near and far,
a nation mighty and
conquering, whose
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Eévov Aadv xal
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he who sends
hostages by sea and
papyrus letters on
the water! For swift
messengers will go
to a high nation,
and a foreign and
fierce people: who
is beyond it? It is a
nation without hope
and trampled down.
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Now the rivers of
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Our interest in this passage is only in the first parallel clauses. In the Hebrew, the
second cola expands on how the messengers will travel on the sea, namely, on papyrus boats
on the water. The LXX takes the phrase &@J"'?; not as a description of a kind of boat, but as
a circumlocution for an epistle.”’ The LXX seems to have a more specific idea for this
passage in mind than the Hebrew expresses. This is seen by the rendering of ©'7'X. This term
for some sort of messenger is translated with &yyelog (three times) in the LXX, and in LXX-
Isa is twice translated with mpéoBug. Only here is it rendered with 8uypos.”® This rendering
shows a much more specific relationship: if they sent only a messenger or envoy it shows they
wanted to talk, but sending hostages shows they already have a certain agreement or
obligation and are subordinate. This rendering may be in part under the influence of the

translator’s understanding of the next clause.

2 Musselman, Figs, Dates, Laurel, and Myrrh, 73.

0 LSJ, s.v.

%7 Ziegler simply calls it a free rendering in his description of the rendering of 3. Ziegler, Untersuchungen, 84.
*¥ Van der Kooij points out that this word equivalence is also found in Aquila Prov 13:17 and Symmachus Isa
57:9. van der Kooij, “The City of Alexandria and the Ancient Versions,” 147 nt.10. See also LXX.D.E.K., 2550.
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In Hebrew the word "73 is remarkably versatile, and often is given specificity by the
noun it is in construct with. Only in this passage is it used to refer to ships.”” While papyrus
boats could undoubtedly be seen on the rivers and canals of Egypt, as indeed they can still be
seen today, the only other Biblical reference to a papyrus water craft is the NAR NI in
Job 9:26 and the ark in Exod 2:3, but in neither place does the Greek render as a papyrus boat.
The translator of LXX-Isa 18 could have taken ’53 in its most general sense, “an article,

object,”31

and given the material “papyrus” and the context of sending hostages and
messengers, rather naturally assumed the phrase referred to letters. The translator, then,
translates by way of metonymy of the genus, exchanging the general “object” to the specific
“Jetter.”*> Only here in the LXX do we find the adjective fuBAivag, though elsewhere we find
mamupos (Isa 19:6; Job 8:11; 40:21) which refers to the plant, not the material. The idea of
ships, however, is still present in the LXX of the passage in 18:1.

Elsewhere LXX-Isa often renders "73 with the standard oxeliog (Isa 10:28 where it
refers to baggage; 39:2 where it refers to Hezekiah’s valuables; 52:11 where it refers to
temple vessels; 54:16 where it refers to something made by a smith; in 54:17 the term is used,
but the LXX may change the meaning from a weapon to a generic item; 65:4 where it refers
to cooking and eating vessels).”> At times, though, LXX-Isa specifies to what it thinks "73
refers. In 13:5 where weapons are meant, it is rendered with émhoudyxos.”* In 61:10 where the
ornaments and jewelry of a bride are meant, it is rendered with xoapos. In two places, the
translator goes beyond specifying a general word with a specific rendering and actually
interprets. In 66:20, the phrase 170 "?:)3 becomes peta YaApdy, a rendering due to
contextual reasons.”> We have already discussed Isa 22:24 (1.3.3.4.), but in brief, the entire
metaphor of the verse is interpreted, and the various vessels have been interpreted by merism
for all the people: amo pwixpol €wg peyaiov.

It should be noted that in 18:1 the Greek adds a reference to a boat, TAciov, which
could be under the influence of 18:2, or may be an equivalent for HxHY, as in Job 40:31.%
There are undoubtedly other contextual reasons for the LXX translator’s decision to translate
these phrases the way that he does (see also, for instance, the translation of 18:2b and the

same clause in 18:7), but we will leave that to other studies.

* The closest it gets is “cargo” in Jonah 1:5.

%F. Nigel Hepper, lllustrated Encyclopedia of Bible Plants: Flowers and Trees, Fruits and Vegetables, Ecology
(Grand Rapids: Baker Book House, 1992), 69-70.

*!'See BDB s.v., def. 1.

32 Aristotle might look down on using the metaphor “vessel of papyrus” to mean a letter; while it is a sort of
genus for species, the metaphor is not proportional, in that it can not be reversed; a vessel can not be called a
letter very easily. See Aristotle, Rhetoric 3.4.4.

3 Ziegler describes the translation of "3 in LXX-Isa as an example of the translator’s freedom to interpret
figurative expressions. Ziegler, Untersuchungen, 83-84.

* The only other place this term is used is in the previous verse, 13:4.

% Bringing a sacrifice in clean vessels is no longer possible in the Greek, since the sacrifice has become a simile
for bringing prisoners.

¥ LXX.D.EK., 2550.
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The Targum understands the clauses in question in 18:2 to refer to messengers and

fishing boats, respectively.’’ Also the people are “robbed and plundered” by the gentiles. But

in 18:1 the land is India, not Cush.

Isa 58:5

3.1.3. ﬁn;g
Another term for reed is ﬁu;zg, related to the term for marsh, DaX.

Is such the fast that
I choose, a day to
humble oneself? Is
it to bow down the
head like a bulrush,
and to lie in
sackcloth and
ashes? Will you
call this a fast, a
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This is not the fast |
have chosen, even a
day for a person to
humble himself;
not even if you
bend your neck like
aring and spread
under you

sackcloth and
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ashes—mnot even so
shall you call it an
acceptable fast.

day acceptable to

the LORD? M

Our interest in this verse is in the simile. In the Hebrew we have the bowing of the
head compared to a reed bending; it is easy to imagine a papyrus reed with its globe of
flowers at the top bowing down in the wind. The Greek, however, has changed head to neck
and reed to ring.”® Ziegler points out that xdmtw is elsewhere associated with necks, but never
with heads.”

The word JRIR occurs only five times in the Hebrew Bible, three times in Isaiah it is
not literally rendered (we will discuss the other two occurrences below) nor in the two
occurrences in Job (in Job 40:26 it appears to be rendered with xpixov, though Muraoka finds
the equivalence implausible,”’ and in Job 41:12 it is rendered with &vbpa&, probably due to the
context). It could be argued that the translators of all these passages simply do not know what
the word means, which is odd, since the LXX knows the meaning of DJR. In both Job
passages it appears that the translator has used the context to make a guess (different in each
place). BDB and Ottley suggest it could refer to a rope made from reed fiber, which would
explain the rendering in Job 40:26 and Isa 58:5.* Another explanation can be found in
looking at the words more commonly rendered with xpixos: 11 (3x) and D7 (4x), both terms

meaning “hook.” The translator may have thought a bent hook or ring was a better image for a

37 “which sends messengers by the sea and in fishing boats upon the waters! Go, swift messengers, to the people

robbed and plundered, to the people which was strong before and continually, the people robbed and plundered
whose land the Gentiles plundered.”

¥ 1QIsa’ agrees with LXX’s second person pronoun: Jw".

¥ Ziegler, Untersuchungen, 99-100. He points out the close parallel in Ecc 30:12.

40 Muraoka, Two-Way Index, s.v. Rashi, however, says j73R refers to a bent needle or fishhook.

*I BDB. s.v. Ottley, Isaiah, 11 359.
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bowed neck than a bending reed. In either case, while the LXX changes the vehicle of the

simile, it is still apt, as Ziegler has said.*

The Targum is literal, even using the word 123K, though it feels the need to explain

the simile, adding that the rush is bowed down.*

Isa 9:13

So the LORD cut
off from Israel head
and tail, palm
branch and reed in
one day--

S8 nim 0o
n23 211 WRY
FI OF TN
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Lopanh xedainy xal
olpav, ueyav xal

4

uixpdv &v wé Nuépa,

So the Lord took
away from Israel
head and tail, great
and small in one
day--

In the Hebrew of the next verse (9:14) the head (LXX: é¢py) is said to be the elders
and those following them and the tail are the prophets. In the passage as a whole, however,
there is no interpretation for what the branch and reed represent. If the two word pairs are
understood as synonymously parallel, or two images of the same thing, we can suppose that
the palm-branch represents the rulers (just as the Hasmonean kings used the palm branch as
their symbol). The reed also, in theory, could represent prophets perhaps by the association of
reed flutes (as mentioned with prophets and other instruments in 1 Sam 10:5), though this is a
strained speculation. Apart from 9:14, there is no mention of prophets in the passage. The
LXX seems to have understood u’ng] 183 not as synonymous to the first image but as
further describing it, and so renders it as great and small,** so that all the leaders and prophets
will be removed. The branches and reeds, then, were seen as a merism for all the leaders. The
only place outside Isaiah where the term 7183 is used is Job 15:32, where it is rendered
padayvos; as mentioned in the section on branches above (2.6.3.), the LXX-Isa translator may
have thought he saw the word 1223 in Isa 55:12.

Ziegler believes the translator paraphrases.45 He does not describe why, but says that
uéyav xal puixpéy is a proper rendering.46 Ziegler also points out that the phrase “great and
small” occurs many times in the Hebrew Bible, but not in Isaiah.”” He says LXX-Isa likes to
use the phrase when the text is obscure, such as in 22:5, 24; 33:4, 19, though in all these other
places the word order is the reverse.*”® Indeed, the Hebrew phrase that dmd wixpot éwg peydiou
renders in 22:5 is obscure; LXX.D.E.K. suggests the translator may have read two words,
VPP (ground) and TPTP (top of the head), and rendered the perceived meaning of the

2 Ziegler, Untersuchungen, 100. Here he also discusses how the other versions deal with this passage.

43 “Ig this it, the fast that I take pleasure in, a day for a man to afflict himself? Is it to bow down his head like a
rush that is bowed down, and to lodge upon sackcloth and ashes? Do you call this a fast, and a day that is a
pleasure before the LORD?”

* 1QIsa® agrees with MT.

45 Ziegler, Untersuchungen, 84. Ottley calls the translation a “simplified version;” Ottley, Isaiah, 1T 157.

46 Ziegler, Untersuchungen, 84.

47 Ziegler, Untersuchungen, 84.

48 Ziegler, Untersuchungen, 84.
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metaphor.*’ Here again it functions in Greek as a merism for all the people suffering what is
described. In 22:24 the Hebrew is not obscure, the translator says amo pxpol €wg peyatov as
an interpretation of the metaphor “from cups to flagons,” prompted by the Hebrew 53 53
1OPN. In 33:4 the Greek phrase could be understood as an interpretation of the Hebrew HORX
Sonn if the phrase were understood to show that even the spoil of a small bug will be
plundered. In this case saying simply “from small to great” shows the same thing, that the
spoil of all people will be plundered. The last place it occurs in Isaiah, 33:19, it is a plus based
on reading the verse a little differently. Moving where the sentence ends, and taking ooTann
as a pual participle and DY in the next sentence in connection with it, the translator adds
uixpov xat pueyav to modify the Aadv who are growing up. As we have seen, on several
occasions the LXX-Isa translator likes to add “small and great” but it is because of how he
reads the Hebrew and appears to be what he thinks the Hebrew intends, and not, as Thackeray
believes, because the translator was in doubt of the meaning of the Hebrew.”

The Targum interprets these words in 9:13 as kings and governors and such: W'
PIORI OOW 1Mt
Isa 19:15

Neither head nor
tail, palm branch or
reed, will be able to
do anything for

Egypt.
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And there will not
be a work for the
Egyptians that will
make head and tail,
beginning and end.

. TENOG.
pings |

Here again we have the two word pairs: head and tail, and palm branch and reed. In
the context, 19:12-14, the wise men and princes of Egypt are depicted as powerless and
confused, like staggering drunks. In light of this, it makes sense to suppose in 19:15 it is the
leaders that are meant by the metaphors, like in 9:13. If this is the case, then the two word
pairs should be the subject of ﬂWD’ (as in RSV), the verse meaning the various leaders are
powerless to do anything to help Egypt.

The Greek, however, makes these word pairs the object of the verb. They no longer
represent the leaders being able to do nothing, but describe the state of Egypt itself. In the
context of incompetent and confused leaders, these word pairs seem to represent disorder.
“Head and tail” may here be much like the English idiom “I can’t make head or tail of it,”
meaning one can not understand or make sense of it (put it into order); the pair dpyx»v xat

TéAlog more clearly has this meaming.52 To elaborate on Ziegler’s suggestion, the rendering is

“LXX.D.EK., 2559.

" H. St. J. Thackeray, “The Greek Translators of the Prophetical Books,” The Journal of Theological Studies IV
(1903): 583 nt. 3.

31 «So the LORD destroyed from Israel head and commandant, ruler and tyrant in one day—15 the elder and
honoured man is the head, and the scribe who teaches deceit is faint;”

32 1QIsa® agrees with MT.
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dependent on the previous pair; it probably is meant to reiterate or explain “head and tail,” in
that épy» is a synonym of xedadyj (both render W& in 9:13 and 9:14, though there the
leadership is meant), and Té\og is chosen as a counterpart to gpy.”

The Targum interprets these terms exactly as in 9:13.7*

3.1.4. Summary

In Isaiah, reeds and canes are mentioned only a few times but are used in a variety of
ways. In two places they are mentioned as plants that live where there is water: in 19:6-7 they
die as Egypt dries up but in 35:7 they are used to describe the desert becoming a marsh. That
reeds are closely associated with marshes, so that a transfer between a place and what grows
in it is possible, is not unique to this passage; in Exod 2:3, 5 the LXX has marsh (€Aog) where
the Hebrew has reed (30). In two places reeds are mentioned in the Hebrew for their frailty
once bruised; the LXX renders these places literally (36:6 and 42:3). In 18:2 a word for “reed”
is rendered literally but the phrase is changed from a boat to a letter of papyrus, due to the
context. In 58:5 a reed is used in the simile of bowing for its ability to bend, but the Greek
uses a simile of a bent ring or hook. In 9:13 and 19:15 the same image is rendered in two
different ways. In each of these two places it is rendered to explain the meaning of the
previous image; the image itself does not really have a life or meaning of its own to the
translator (though in 9:13 the idea of a reed being frail may be at work in the Greek). All in all,
reeds are used in Isaiah in a variety of ways, and the Old Greek translator tries to catch and
accentuate their meaning in the context in which they occur, though this is not always how
modern people would understand the Hebrew.

The Targum generally either interprets or renders literally, though occasionally will
add words to specify the meaning. It expands 19:6-7 emphasizing that the rivers and canals
are drying up; the reference to reeds and canes is preserved literally. Isa 35:7 is rendered
literally, with only a few clarifying words. The bruised read in 36:6 is rendered literally,
though Pharaoh is called king; but in 42:3 the Targum turns the bruised reed metaphor into a
comparison describing the poor. In 18:2 the vessel of papyrus is rendered as a kind of fishing
boat, explaining the odd epithet. The comparison of a bowed head to a reed in 58:5 is
rendered literally, though the Targum clarifies the point of comparison: that the reed is bent.
The Targum, like LXX-Isa, interprets the word pair “branch and reed” in 9:14 and 19:15

though is much more specific, rendering as rulers and tyrants.

53 Ziegler, Untersuchungen, 84.
> «“And the Egyptians will not have a king who will reign, head or commandant, ruler or tyrant.”
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3.2. Grass

In Isaiah we find a variety of terminology for grass and greenery: %1, AW, RWT,
P77, and WWN. The various words for grass are used either to express the idea of something
that quickly flourishes (44:4 and 66:14) or as something that quickly withers (15:6; 37:27;
42:15; 51:12); often both ideas are implicitly at work (such as 40:6-8; 51:12; or 35:7 where
dry grass is used in contrast to a pool of reeds). As a corollary to the idea of withering, grass
is mentioned as something flammable and quickly consumed by fire (5:24; 33:11).

In the LXX, the rich array of vocabulary is reduced to just three terms: fotdvy, xépTos,
and aypwartig. Of the ten passages where grass terminology occurs in Isaiah, five are either not
rendered or are not metaphors: The term WWT) means dry grass or foliage;*® as Ziegler has
pointed out, both occurrences of this word in Isaiah (5:24 and 33:11) are parallel to the word
W7 but are rendered as verbs.”’ Since this term is not rendered literally we will discuss these
passages in the section on chaff (3.3.2.1.1.).”® The term X7 appears in 35:7; as we discussed
in the section on reeds (3.1.1.), it is rendered, based on its other definition, with €maviig
(residence).”’ Similarly, the Targum renders with ™W (to dwell). This could be because also
in 34:13 X7 appears even more clearly with this meaning. LXX renders it the same way in
34:13 but the Targum has 77 (dwelling place). The term 2WY occurs in 42:15, but that
clause is not rendered in the LXX, probably because the translator attempted to reduce
“(nearly) identical elements that are not joined in coordination.”® In 15:6, several words for
grass are found and they are again reduced to two nouns (one becomes an adjective), though
this verse is not a metaphor but describes how the greenery of Moab will fail. The LXX adds
grass terms in three passages; we will discuss 9:17, 10:17, and 32:13 below in the section on
thorns (3.4.1.).

This section will discuss the remaining five passages looking first at those concerned

with grass that withers and is dry, then will look at grass that flourishes.

>3 Basson has two categories of plant metaphors more generally that represent a person flourishing (Isa 11:1;
27:6; etc.) or passing away (Isa 1:30; 3:14; 5:5-6; 14:30; etc.). Basson, “‘People are Plants,””” 578-79. Sticher,
“Die Gottlosen gedeihen wie Gras,” 251-52 discusses metaphors where grass is transient, usually a vehicle
representing the wicked.

* HALOT, s.v.

37 Ziegler, Untersuchungen, 9-10. However, his attempt to link the Greek rendering to the Aramaic meaning of
wwn “to feel, to suffer,” is not convincing.

%% Note that 5:24 was already partially discussed in the section on roots (2.3.2.).

% This equivalent is also used in Isa 34:13, 42:11, and 62:9.

% yan der Vorm-Croughs, The Old Greek of Isaiah, 69-70. 1QIsa® has the missing clause. It is noteworthy that
LXX-Isa has removed the clause with geography atypical of Egypt.
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3.2.1. Withering Grass
Four terms for grass, VX1, RWT, P77, and WY, are found together in Isa 37:27.

while their
inhabitants, short of
hand, are dismayed
and confounded;
they have become
like plants of the
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I weakened their
hands, and they have
dried up, and they
have become like
dry grass upon
housetops and like

field and like tender
grass, like grass on
the housetops,
blighted before it is
grown.

ild .
D ’355 wild grass

This verse can be understood in various ways, and there have been several suggestions
for how to understand Tl?;'_['(?%.“ The parallel to this verse in 2 Kgs 19:26 reads ﬂ;'_ﬁg}ﬂ which
makes better sense and appears to be the basis of the Targum of Isa 37:27.%2 The LXX of 2
Kgs 19:26 translates all the grass terms. LXX.D.E.K suggests that the Vorlage of LXX-Isa
read NATW which may have contributed to the rendering xdpTog .anég.63 The possibility of
this reading being in the Vorlage is strengthened by 1QIsa” which has DTp 1ah q7WIN.
While it is possible this word was read and contributed to the LXX’s understanding, £1pés
could also have been freely added for clarity or under the influence of Psa 129:6 where 1737
v ‘]‘7’(70 NNTRY N33 P¥N3 is rendered with yevnbhtwoay wg x6pTog dwudTwy, 8¢ Tpd Tol
éxomacbiivar é&npdvly. In 9:17(18) as we will see, the translator also adds &npds (though here
it modifies &ypwaoTig which is a rendering for “thorns”) to make it clear that flammability is
what is at issue. Likewise in 51:12 the translator clarifies with the verb &npaivw modifying
grass. In 37:27, the translator understands the grasses mentioned to be illustrative of how the
inhabitants will lose strength and vitality. As though the verb &npaivw were not enough, the
translator also adds the adjective £npds to tighten up and focus the comparison, and perhaps to
partially ballast the synonyms he has condensed. The Hebrew basis for &ypwatis could be
NWT (as in Gen 1:11 and Deut 32:2) though it is an equivalent elsewhere for WY (as in
Micah 5:6); this Greek term is not used in 2 Kgs 19:26. As Ziegler points out, &ypwaTis is a
kind of weed that grows in fields and is mentioned in the Papyri.64

The Greek has partially interpreted the phrase 777X to be more clear. The Greek
has not rendered IAT.% Instead of being ashamed, the LXX understands JW":HT as coming from

W, probably due to the grasses in the verse, and so was rendered with &ypaivw. 1QIsa®

o See Wilderberger, Jesaja, 1415, 1418-419.

%2 The Targum reads: 19210 "% Xon K 79 P19wiT.

% LXX.D.E.K., 2603.

o4 Ziegler, Untersuchungen, 181. Michael Schnebel, Die Landwirtschaft im hellenistischen Agypten (Munchener
Beitrage zur Papyrusforschung und antiken Rechtsgeschichte Heft 7; Munchen: Beck, 1925), 114-15.

% yan der Vorm-Croughs, The Old Greek of Isaiah, 63. She classifies it as an instance of the reduction of
synonymous words in coordination.

% LXX.D.E.K., 2603. Cf. 40:7 which has 7"¢n W2 rendered é&npdvby 6 yéptos.
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reads: 7AW", the yod may help explain LXX-Isa’s reading. The Greek has also condensed all
the synonymous terms for grasses in the enumeration down to one term and put it in a simile,
so Ni33 YN RYT P71 T 2 17 becomes dg xdpTog Enpds éml dwudtwy;” there are no
exact equivalents for yopTos or &ypwatig. Most of the Hebrew terms for grass or vegetation
suggest fresh green growth, but the LXX makes it dry grass, probably to emphasize the point
of the comparison (implied in the Hebrew, but the Greek has a comparative particle): they
have become weak. In 2 Kgs 19:26 the Greek renders the same phrase, aiming more for
accuracy, as x0ptos aypol % yAwpa Potdvy yAén dwudTwy.

As mentioned above, the Targum agrees with the emendation to 19TW.% Apart from

clarifying the first part of the verse that their strength (5" is cut off, the Targum renders

literally.

Isa 51:12

I, I am he who K377 721X "IN gyw el éyw el 6 I am, I am he who
comforts you; who T TapaxaA@v oe- yvifL | comforts you.
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fear a mere ‘mortal WD Wm) | éboPhbs dmd whqm you were
who must die, a son e P cautious; you were
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afraid because of a
mortal man and a
son of man, who
have dried up like
grass.

of man who is given DIR™1AM mf:;
up like grass?

The Greek has made some modifications to this verse.”” Of note for our purposes is
that the last clause has been clarified. This use of the Hebrew verb ]I is unique to this
passage.”’ The Greek interprets it to better reinforce the perceived meaning of the passage; it
makes it explicitly a comparison by inserting the comparative marker, and interprets the verb
to explain the point of the comparison: of wael x8pTog E&npdvhnaav. The translator appears to
have prioritized translating with a finite verb over refraining from adding elements which turn
the clause into a simile. This understanding makes sense in this passage, in that it illustrates
how humanity is weak and feeble. It is probably under the influence of 40:6-8, where the verb
Enpaivw also occurs in relation to ydptog, describing the frailty of humans.”' Part of the idea in
40:6-8, which may underlie the Greek of 51:12 as well, is that grass turns green, springs up,
and flowers quickly, and so seems to have great vigor, but is in fact frail and transitory.

Ziegler also points to Isa 40:7 as an influence on 51:12, as well as 42:15."

7 See van der Vorm-Croughs, The Old Greek of Isaiah, 63-64.

68 «while their inhabitants, their force shorn, are shattered and confounded, and have become like plants of the
fields and like tender grass, and like grass on the housetops which is singed before it comes to be ears.”

% The plus edAaBndeioa is probably under the influence of 57:11, as Ottley has suggested, Ottley, Isaiah, 11, 340.
cf. Seeligmann, The Septuagint Version of Isaiah, 223-24 [71]; Ziegler, Untersuchungen, 76.

" 1QIsa® has the same verb, though in the gatal.

""LXX.D.EK., 2664.

” Ziegler, Untersuchungen, 162.
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The Targum also interprets the verb, but in a different way, and adds a comparative
marker: WM RA0YIT RWIR 211" The Targum rendering is more literal than the LXX.

Isa 40:6-8

A voice says, "Cry | K R0 NN '71'P dwvn Aéyovtog A voice of one
out!" And I said, creoTme ‘ Bénaov- xal elma Ti saying, “Cry out!”
"What shall I cry?" “92 RpR R Borow; Tdoa oapk and I said, “What
All peopl§ are -y 9"em qwan | xépros, xal mdca 36ka shall I cry?” “All
grass, their oo avBpdmou ég dvbo flesh is grass; all
constancy is like ITWAPIRIITON | . the glory of man is
the flower of the o Y Xoprov like the flower of
field. grass.

The grass withers, P b1 en W €&npavy 6 xopTos, The grass has dried
the flower fades, T T T vl 10 dvBog eéémece, | out, and the flower

has fallen,

when the breath of =2W1 I A3 0D
the LORD blows A RAMANRS NS

upon it; surely the :DYD R0 K 13
people are grass.
The grass withers, PR ba3 ven WY | TO 08 pijua Tol Oeod but the word of our

the flower fades; ‘ AUV uével eig TOV God remains
but the word of our DI ORI aiGva. forever.”
God will stand :Dr7137'?

forever. o

We have discussed this passage at greater length in the section on flowers (2.4.1.).
Here we will focus on its rendering of “grass.” In Isa 40:6-8 7% appears four times, and is
twice rendered with xdptog; the third occurrence of x6pto is a rendering for 77Wi. The other
two occurrences of 7'X1 are in clauses that are minuses, as was discussed in the section on
flowers. The rendering of 7Y with x6pTos is unique to this passage; elsewhere in LXX-Isa it
is rendered with c’typég.74 Ziegler suggests this rendering is under the influence of the
repetition of y6ptog in this passage,75 but it could have been a deliberate choice. This
rendering tightens the relationship between the image and the reality, so that man and his
glory are more closely related to grass and its flower; also it tightens the relationship between
40:6 and 40:7, since the field is not mentioned again in the Hebrew. This changes the
parallelism into a more climatic construction, rather than two parallel ideas. In Psalm
103(102):15 where man’s mortality is again compared to grass and to the flower of the field,

the LXX renders literally, using &vfog dypod.

73«1, 1 am he that comforts you; of whom are you afraid, of man who dies, of the son of man who is reckoned as
the grass?”

'5:5 2x; 7:3; 32:12; 36:2; 43:20; 55:12.

s Ziegler, Untersuchungen, 150.
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The Targum of 40:6-8 interprets that all the wicked are like grass, and their strength
like the chaff of the field.”® Also, in 40:8 grass is replaced with the wicked dying, and the
flower with their thoughts perishing.

3.2.2. Flourishing Grass

In two passages, grass is used positively to illustrate things that flourish.

Isa 44:4

And they will YN 723 IR xal avatelolow woel | And they shall
spring up in i ’ T_ eotET X0pTOS Gvét péaov spring up like grass
between grass like oY 03w §datoc xal d itéa in the midst of water

willows by flowing
waters.

and like a willow by

‘0 | émt mapappéov Howp. :
o flowing water.

The Hebrew text of this passage is often emended in various ways; ' the main issue is
the unusual preposition *23. LXX and 1QIsa" both have instead 1°22 (1" becomes dvé uégov
in LXX).” A second textual question is whether X1 refers to “grass” or “reed.””” HALOT
lists 44:4 along with Isa 35.7 and Job 8:12 as occurrences where 7'XT1 means “reed.” But in
each of these places, it makes more sense to define it as meaning “grass.”® In any case, here
the LXX renders it as meaning grass, making it a simile like the parallel clause.

A third issue is the LXX’s plus: Udatos. The LXX Vorlage could have been the same
as the MT or 1QIsa"; Ziegler suggests that Udatos was added for the sake of having a pleasing
comparison.®’ Also, §3ato¢ provides a nice parallel to Udwp. While this addition could have
been already in the Vorlage, it makes sense for it to be a deliberate addition, as Ziegler says,
since nearly everywhere else in LXX-Isa y6ptog occurs in contexts of dryness (10:17; 15:6;
37:27; 40:6-7; 51:12).%% The addition here would be to specify that fresh green grass is meant,
contrasting dry land where water is poured in 44:3. In the MT, as it stands, the first clause is
metaphorical, likening them to something that springs up in the grass. This metaphor is then

made more specific in the parallel clause, where it is described in a simile. The Greek, by the

6 «“A voice of one who says, “Prophesy!” And he answered and said, “What shall I prophesy?” All the wicked
are as the grass, and all their strength like the chaff of the field. The grass withers, its flower fades, for the spirit
from the LORD blows upon it; surely the wicked among the people are reckoned as the grass. The wicked dies,
his conceptions perish; but the word of our God stands for ever.”

77 For discussion, see Elliger, Deuterojesaia, 363-64.

8 The Syriac attests Pan.

7 See Elliger, Deuterojesaia, 364.

% Indeed, in Job 8:12 it would be a rather trivial observation that papyrus without water withers before any other
reed. Also in 35:7 it would make no sense to say that the reed becomes a cane and rush. In both places grass
makes better sense.

81 Ziegler, Untersuchungen, 73. Cf. van der Vorm-Croughs, The Old Greek of Isaiah, 188. For the plus of the
comparative particle see van der Vorm-Croughs, The Old Greek of Isaiah, 132.

%2 The other exception is 32:13.
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modifications we have discussed and the addition of the conjunction xai, has made two
synonymously parallel similes. The image in both texts is that of God pouring out water and
his people sprouting up spontaneously, like grass after a rain shower, and that they will be like
willows that grow where water is abundant (just as willows, in fact, commonly do grow).83 In
the Greek, more prominence is given to the idea of water.

The Targum makes clear the subject of this verse by saying the righteous (X'P"TX)
will grow.® It also clarifies in what way they are like grass by writing 15351 1PIam P27
20V (tender and soft like a sprout of grass).

Isa 66:14

You shall see, and 0335 Wiy bR | xal 8geale, xal And you shall see,
your heart shall oo XPHTETAL DUV 7) and your heart shall
rejoice; your bones | RWTI DPIDRYY |, 00510 sl 10 6ot | Tejoice, and your
shall flourish like bones shall grow

NPT NINan Ouév we Potavn

the grass; and it dvatelel xal

like grass, and the

shall be known that 1"[31]'11& h]ﬂj“rj Veobroetal f vel hand of the LORD
the hand of the R Y , K N M XEP shall be known to
LORD is with his ARTIR DN %UPIOU,TOK ., . | those who worship
servants, and his c,rsBog,L:evmg @UTOV, XAl | him, and he shall
indignation is ameAioel Toig threaten those who
against his enemies. amefoliow. disobey him.

In this passage, in both languages, there is the peculiar simile that their bones will
sprout up like grass. The idea is of dry dormant grass turning green and sprouting into
luxuriant green pasture grass, seemingly overnight, when it is watered. Bones are mentioned
to represent the whole body’s renewal whereas the heart refers more to mental or spiritual
health.® This is a positive image, whereas so far we have mostly seen humans compared to
grass to emphasize their transience, particularly in 40:6-8 where we saw another metonymy
for physical bodies (c¢p) compared to grass. The meaning of this simile is probably best
understood in light of Isa 58:11, where the bones are made strong (fat in Greek, cf. Prov 15:30)
in the context of God providing needs in dry places.86

While the Hebrew term XYW seems to denote mostly fresh grass,87 the Greek
rendering otavy implies herbage good for pasturing.88 Both words, though, can be vague

terms for vegetation or herbage;89 they are equivalents meaning this in Gen 1:11, where also

83 Musselman, Figs, Dates, Laurrel, and Myrrh, 308. Hepper, Bible Plants, 72, also says willows love water and
take root quickly.

¥ “The righteous shall be exalted, tender and indulged as tufts of grass, like a tree that sends its roots by streams
of waters.”

$R.N. Whybray, Isaiah 40-66 (London: Oliphants, 1975), 286. Also BDB, s.v. ovp.

% Some manuscripts (X%, A, Q, 26, 86, etc.; see Ziegler’s apparatus) have an additional explanatory simile in
58:11, and so read: xal T& 0T& oou wg Potdvy avatelel xai maviyoeral. For the rendering of 72y with o¢fw, see
LXX.D.E.K., 2690.

* HALOT, s.v.

S LSI, s.v.

8 Muraoka describes the Greek term as “growth on land, ‘plant, herbage.”” Muraoka, Lexicon, s.v.
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we can find ydptos.”® The word Botdvy is probably used here in Isa 66:14 because it has more
positive connotations than y0ptog.
The Targum has 1"} (body) for DXY (bone), probably by way of metonymy, but

renders the rest of the simile literally.”'

3.2.3. Summary

As we have seen, Isaiah uses grass primarily to show something that quickly
flourishes and just as quickly withers;’* grass is quickly consumed by fire, and is used to
show desolation (eg. 15:6). Where the LXX does not render grass terms (5:24; 33:11; 15:6;
35:7; 42:15) it is not due to the metaphor but to other considerations. Where the terms are
rendered, LXX-Isa uses fewer terms for grass but will often make explicit whether well
watered grass or dry grass is meant. In two passages where LXX-Isa introduces terms for
grass (9:17(18); 10:17, both discussed in the section on thorns, 3.4.1.) it is mentioned for its
flammability; in the third passage, 32:13 (also discussed in the section on thorns, 3.4.2.), grass
is mentioned in contrast to cultivated plants to describe a field becoming fallow.

Likewise where grass is mentioned as something that quickly withers, LXX-Isa
maintains the metaphor, often making explicit that dryness is at issue. In 37:27, possibly due
to textual issues, LXX-Isa adds a verb and an adjective to show that dry grass is meant; also
what may be an implied simile in Hebrew is made explicitly a simile in the Greek. In 51:12 a
unique usage of a Hebrew word is rendered as meaning dried out; again an implied simile is
made explicit. In 40:6-8 grass is rendered several times in an image of human frailty; the LXX
adds a reference to grass with the effect of tying together more closely two metaphors in the
passage and improving the style of the passage.

Where grass is mentioned as something quickly sprouting and returning to life the
LXX makes this clear. In 44:4 the translator adds that the grass is near water to emphasize its
greenness and for the sake of the parallel clause. The Hebrew has a metaphor that is expanded
by a simile in the parallel clause, but the LXX makes it two synonymously parallel similes
(the first simile may have been due to the Vorlage). In 66:14 the unique comparison of bones
sprouting like greenery is maintained as a simile in the Greek. The choice of Botavy may be

due to it having more positive connotations of lush healthy vegetation.

% Perhaps there Botdvy is used for consonance with BAecTyodtw to compensate for the cognate accusative lost
from the Hebrew; the two following cognate accusatives are found also in Greek.

! «you shall see, and your heart shall rejoice; your bodies shall flourish like grasses; and the might of the LORD
shall be revealed to do good to his servants, the righteous, and he will bring a curse to his enemies.”

%2 Eidvall, studying metaphors in the Psalms, found that plants, particularly grass (Psa 90:5; 103:15; 37:2), are
used for the brevity of human life (though in Psa 72:16 grass has a positive sense); G. Eidvall, “Metaphorical
Landscapes in the Psalms,” in Metaphors in the Psalms (ed. P. van Hecke and A. Labhan; BETL 231; Leuven:
Peeters, 2010): 13-22.
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LXX-Isa’s conception of grass is largely based on the Hebrew usage. It is noteworthy
that the situation in Egypt was quite different from that of Judea in terms of grass lands.
While in Judea grass of various qualities was abundant in places, in Egypt pasture land was
scarce and typically the result of cultivation.”> Grass was not a sign of wilderness but a crop
important for fodder which was taxed.” Indeed, in the papyri x0pTos is used as a general term
for fodder.”” While the qualities of grass flourishing, withering, and flammability would have
been known, LXX-Isa’s negative view of grass is not typical of the Egyptian landscape.

The Targum renders most of these places literally (15:6; 42:15; 37:27; 5:24). Like
LXX-Isa, in 35:7 the Targum understands 7'X71 as meaning “residence.” In a few places the
imagery is maintained, but is applied to a different subject: in 40:6-8 only the wicked and
their strength are like grass; and in 44:4 the righteous are like grass, and the Targum specifies
in what way, namely, their softness and tenderness. In 66:14, instead of “bones” sprouting the
Targum has “body,” but is otherwise the same. In 51:12 the vague verb “to give” is
interpreted as meaning “considered.” Of the passages that mention grass, 33:11 is rendered
the most freely by the Targum,; it interprets the phrase mentioning grass, but still maintains a
reference to chaff (see III.C.2.a.).

3.3. Grains

Grains like wheat and barley are a kind of grass, botanically speaking. Due to their
importance to civilized life, considerable terminology is related to them. In this section we
will examine how metaphors are used in Isaiah that come from both the different types of
grain and the various parts of grain.”

3.3.1. Types of Grain

3.3.1.1. Texts

We can find several terms for various grain crops in Isa 28:25.%

When they have =749 MWDK RiY | oy otav opalion When he has leveled
leveled its surface, do T adTHig TO mpdTwmov, its surface, does he
they not scatter black R NIRRTV t6re omeiper puxpov not then sow black
cumin, SOW cumin, uehdvbiov xal xbuov cumin and cumin and

%3 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 211-12.

% Schnebel, Die Landwirtschaft im hellenistischen Agypten, 212-18.

%5 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 212-13.

% We have not discussed the parts of grain (chaff, ear, straw, stubble) in the previous chapter since the way these
metaphors are used are more closely related to grass and thorns which are discussed in this chapter.

973 (grain, corn) does not occur in Isaiah.
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and plant wheat in non oy P xal TaAW oTmelpetl again sow wheat and

rows and barley in its : | mupdv xal xpitbiy xal barley and einkorn in
proper place, and RRIITWW TNW | vy 2y oic bpiote gou; | Your borders?
emmer-wheat as the

1in33 npe!

border?

In the Hebrew, two herbs are mentioned, MXp (black cumin)98 and ]M2 (cumin); they
occur again in 28:27 and are rendered the same way as here. The LXX translates these spices
accurately; Ziegler points out that they are two spices often mentioned in the papyri.99
Additionally he says that the LXX addition pxpov is accurate in that only a small amount of
black cumin was sown.'® Theophrastus does not mention the name ueravbiov but does talk
about a black variety of cumin.'®" Also, he does not tell us where to plant cumin (x0ptvov) in a
field, but does mention that some say that for an abundant crop one should curse and abuse it
while sowing.102

The meaning of two Hebrew terms are uncertain. Three possibilities for ﬂjﬁv are 1) a
kind of grain; 2) a row in which the wheat is planted; 3) a dittography of le'}JiZ:Jﬂ.m The word
11201 likewise has multiple explanations: 1) a niphal participle of {20, meaning to place;104 2)
it is simply unexplained;105 3) a dittography of NR®IY; 4) a scribal sign; 5) Marchalianus and

106

Syh have xéyypov (millet). ™~ Whatever they may mean, the LXX has not rendered them,

according to Ziegler, “weil sie nichts mit ihnen anfangen konnte.™'"

While the Hebrew seems to emphasize in the previous verse preparing the fields and
in v.25 how to arrange the crops in the field, this verse does not seem to take timing into
account. At least according to Theophrastus, barley is sown before wheat ({eid, which is not
the same species as (éa but is the same genus, is sown earlier than wheat and barley).m8
Likewise in Exod 9:31-32 the barley and flax are ruined by the hail, but the 79T and NADVI
are not because they ripen later. Ziegler thinks the translation of NRDI with {éav was a last
resort, but that the translator has chosen a grain variety common to Egypt; he says it is often
found in the papyri and that Pliny the Elder mentions it as an Egyptian crop.109 While Céa is

110

probably einkorn (friticum monococcum), ™ DRV is emmer-wheat (friticum sativum)

% KJV renders with “fitches,” a kind of vetch used for fodder; NRSV renders “dill,” perhaps following Luther’s
translation. I follow HALOT and LXX, rendering it with “black cumin.”

% Ziegler, Untersuchungen, 183.

100 Ziegler, Untersuchungen, 183-84.

'V Theophrastus, Enquiry into Plants, 7.3.2.

192 Theophrastus, Enquiry into Plants, 7.3.3.

103 These views can be seen in HALOT, s.v.; Wildberger, Jesaja, 1084.

"% DCH, s.v.

"9 HALOT, s.v.

1% The Jast three explanations can be found in Wildberger, Jesaja, 1084. The word is left un-rendered in his
translation.

107 Ziegler, Untersuchungen, 184.

'% Theophrastus, Enquiry into Plants, 8.1.3, 8.1.2.

19 Ziegler, Untersuchungen, 184.

1o Muraoka, Lexicon, s.v.
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according to HALOT,""! but Musselman thinks it cannot be definitely identified.''* In any

case, one variety of grain has been rendered with a variety, probably from the same genus,

used at the time of the translation.'"

The reason for describing the various tasks and arrangement of agricultural activities

is not to give precise instructions as for an almanac, but to show that all these different things

are done in a proper way and for a purpose,''* just like the various things being suffered, and

so if they face destruction (28:22) for a time it is part of a greater plan.
The Greek, however, understands the section differently. While much of the passage

(28:25-29) is rendered literally, though updated slightly to reflect contemporary Egyptian

agricultural practices,'" in 28:28 the Greek has an explanation of the imagery. As Ziegler

points out, the translator has interpreted exegetically.''®

Isa 28:28

Grain is crushed for Nb 3 P-’W orb | neta dptou will be eaten with
bread, but one does T BpwbraeTat. ov yap bread. For I will not
not thresh it forever; VYT WITR MRy elc ToV aiva dyd ouiv | be angry with you

one drives the cart inb3w b33 onAT| 6 pyLabhicoual, ovdE for‘ever, nor will the
wheel and horses N buwvi THe mxpla wou voice of my

over it, but does not :’lSP'l’"&'? W93 , e~ bitterness trample
> e 0 DE ST | watamaTioel OpdS.
pulverize it. you.

The translator has transformed the meaning of the entire section with this rendering.'"’
Now the entire section is an allegory for Israel. They are plowed and sown, threshed, but not
so long as to completely destroy them. The rendering seems mostly based on nz_z;‘y ) ",
together with his interpretation of 28:22, where the prophet hears of works cut short. Ziegler
points out a similar rendering in 21:10, where LXX-Isa renders “threshed” and “winnowed”
with whom he thinks the terms represent.118 Ziegler suggests the rendering of 28:28 is under
the influence of 57:16, where God again says he will not punish his people forever ( )
neiH) ! Perhaps another hint is found in 28:25 where the Greek changes the third to the

"' HALOT, s.v.

12 Musselman, F igs, Dates, Laurel, and Myrrh, 293-94. He is confident that it is not spelt or einkorn. Hepper,
Bible Plants, 86, says that it is a hard wheat related to emmer, but is not more specific. He does, though, say it
was known to the Egyptians as swt.

"3 1t is pointless to worry too much about the exact species since they probably changed with cultivation and
since the ancients did not have a very good understanding about how they changed. According to Theophrastus,
Cerd will turn into Tupds in as little as three years if proper measures are not taken, and likewise wild wheat and
barley change with cultivation in the same time period. Theophrastus, Enquiry into Plants, 2.4.1.

"% Black cumin indeed needs to be threshed, yet is easily damaged, so is beaten lightly with a rod, as Isaiah says
in verse 27. See Hepper, Bible Plants, 133.

115 Gee Ziegler, Untersuchungen, 182-85.

116 Ziegler, Untersuchungen, 185.

"7 For a detailed analysis of this LXX-Isa 28:23-29, see Troxel, LXX-Isaiah, 276-86.

'8 Ziegler, Untersuchungen, 185.

""" He also points to Jer 3:12; Ziegler, Untersuchungen, 119-20; cf. Seeligmann, The Septuagint Version of
Isaiah, 223 [70/71].
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second person (év Tois opiotg gou) which could be an allusion to Psa 147:14(3)."* We will
discuss 28:27-28 further below in relation to the threshing of grain (3.3.2.3.1.).

The Targum has interpreted the passage allegorically. Most of the allegorical

treatment occurs in 28:24-25 (where it is about the prophets teaching and the blessing that

Israel would enjoy if they would turn to the law), and the rest of the agricultural imagery is

preserved or made into similes (as in 28:25)."*' In 28:28 the threshing idea is made clear and

winnowing is added by mentioning the chaff being blown away.'**

Isa 17:5 is the other passage where grain is mentioned, though here generically.

And it shall be as
when reapers gather
standing grain and
their arms harvest the
ears, and as when one
gleans the ears of
grain in the Valley of
Rephaim.

¥R howa nim
023 1WIn 1P
VPN MM YR
PRR3 O2aY

DR

xal goTal 6v TpoOTOV
Qv TIG quvayayn
QUNTOV ETTNROTA XAl
omépua oTaxVwy
aunay, xal éotat 6v
TPOTIOV €V TIG
quvayayy oTayuy v
dbapayyt oTeped

And it shall be as if
someone were to
gather the standing
crop and reap the
seed of the ears of
grain, and it shall be
as if someone were to
gather an ear of grain
in a firm ravine

This verse continues to describe what it means in the previous verse that Jacob’s glory
will be brought low and his fat made lean. The harvesting similes are familiar enough, but in
what way things will be like a harvest is not made clear in this verse (unless the reference to
the valley of Rephaim had a specific meaning to the audience). It is only in 17:6 that it is
made clear that the image describes almost everyone being gathered up and removed from the
land, so only gleanings are left, one or two here and there. This is made entirely clear in 17:9.

There are three main explanations for how to understand 3*Xp. It can either refer to
the time “gathering at harvest;” or to a person (“a harvester”) either as a form of ¥ or as a
noun forming like 5’59 and 8], or as an explanatory gloss for ‘TDN:.m The LXX

understands it as what is gathered, the crops of the harvest: &uytos. Rather than reading 177
as the object, it is read as an adjective from D1, modifying &u»tog. Also of note is that the
translator has added subjects for both clauses (Ti5), and has rendered UP50 with cuvayayy.
These two changes make the clauses more closely related (though it may serve just for
variation, in that the verbs cuvdyw and dudw now alternate). Between the two clauses the
translator has rendered 19311 with its homonym, giving us crﬂ'épy.oz;124 this clause, omépua

4 3 4 . 3 \ < 14 125
oTayVwy aunoy, explains to what exactly auntov eéotyxdta refers.

120 Ottley, Isaiah, 11 224.

2L “If the house of Israel set their face to perform the law, would he not repent and gather them from among the
Gentiles among whom they are scattered, behold as dill and cumin which is strewn? And he will bring them near
by families to their tribes, behold, as seeds of wheat in rows and barley in proper places and spelt on the borders.’
122 “They indeed thresh grain, but they do not thresh it forever; and he stirs with the wheels of his cart and
separates the grain and lets the dust fly.”

' For the scholars who hold to each view see Wildberger, Jesaja, 636.

1% Ottley, Isaiah, 11 191.

123 Cf. 1QIsa® which reads: 2¢p1 obaw wAn.

>
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A second peculiarity is the mentioning of the valley of Rephaim, which according to
Josh 15:8 and 18:16 is located outside Jerusalem. Some hold that the text is corrupt, either

missing some part, or D8N has become D'R97.'%°

Wildberger suggests the valley was
mentioned to give a vividness to the image, naming a nearby place where his audience would
have seen harvesting activities.'”’ The LXX-Isa rendering of this phrase is unique. Elsewhere
LXX-Isa only uses aTepeds as a plus to modify stone (2:21; 5:28; 50:7; 51:1). Also, the other
places the Hebrew D'R27 PR occurs, it is rendered literally in LXX (though not always in
the same way). Ottley suggests the translator may have understood the Hebrew to mean the
valley of healers, so rendered “strong, sound,” or that he read Y*P7. Ziegler suggests the
translator here had Deut 21:4 in mind, where [1"R 5n3 (ever flowing stream) is rendered with
dapayya tpaxeiav (rough valley), which is explained in the verse as a place that is not plowed
or sown.'? The Greek may have actually understood DO'XH7 to mean “mighty men” (cf.
Targum) as he did in 14:9,'* but did not find “valley of mighty men” appropriate here, so
instead said dapayyt oteped “strong valley.” In any case, the meaning of the Greek phrase in
Isa 17:5 is that it has hard soil that is unsuitable for cultivation.'*

The LXX has preserved the two similes, and also has the second more specific than
the first, though perhaps with a different meaning than in the Hebrew. In the Hebrew the first
two describe harvesting while the third describes gleaning. In the Greek, though, the three
similes are nearly synonymous.

As mentioned above, the translator does not seem to have understood the term 7R
properly. The only other place it occurs in Isaiah, 37:27b, is a minus in LXX-Isa. The term for
an ear of grain D"?:W, however, has been appropriately translated with atayvs. Where this
term appears to occur in 27:12 it is correctly rendered based on its homonym.

The Targum renders literally: R XM W12 "1 “and it will be like gathering a

harvest of standing crop,” and at the end: 8¥32°3 W32 “in the plain of mighty men.”"!

3.3.1.2. Summary

Only two passages in Isaiah talk specifically about grains. The use of grains in 28:25
is not properly metaphoric, but better categorized by the vague term mashal; they are
mentioned to make an analogy to which the LXX adds an explicit interpretation in 28:28. In
17:5, however, the LXX preserves three similes, though changes their meaning, seemingly
due to the difficulty of some of the vocabulary. It is interesting that the translator does not
offer what exactly it means to harvest in the hard valley.

1% For a few proposals see Wildberger, Jesaja, 637.

127 Wildberger, Jesaja, 648.

128 Ziegler, Untersuchungen, 114. LXX.D.E.K., 2548 concurs.

2% The LXX translator also knows the meaning “physician” for this word, as can be seen in Isa 26:14, 19.

130 Muraoka, Lexicon, 635.

1 «And it will be as a harvester gathers standing grain, and with his arm harvests ears, and as on gleaning ears
in the plain of mighty men.” Cf. Targum Gen 6:4 where 812" renders D"?’Q.].
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The Targum interprets 28:28, as well as the rest of the passage, as an allegory, giving
specific things for the various agricultural terms to represent. In 17:5 the Targum renders
literally; its understanding of ©'R27 PRV is literal (taking the meaning of the place name)
and explains nothing.

3.3.2 Parts of Grain

Apart from types of grain, grain plants have various parts such as the ear (D"?:.-}W'), the
stalk (ID'P_),”’2 and the chaff that must be separated from the actual grain in the ear (P?J).13 3
Another term for one of the byproducts of threshing is ]2 (crushed stalks, straw, chaff).”** In
English, the word “chaff” can refer both to the part that is separated in threshing and to the cut
straw that can be used for cattle feed, and so it is often found as a definition of the last three
Hebrew terms.'® The Greek word dxvpov means “chaff, bran, husks,”136 as well as “straw.”’
This was not a waste product but a valuable commodity in arid regions such as Ancient Egypt;
it was used as a fuel source (often mixed with manure), as a building material (when mixed
with clay or mud), as well as fodder (sometimes mixed with other grains, particularly
barley).'*® Chaff was taxed in the Roman period,'* but can be seen in papyri receipts already

140
d.

in the Ptolemaic perio The word used by the LXX as a rendering of Y1, namely, xvols in

classical Greek means dust, fine down, or incrustation,141 though in the LXX it means
chaff.'*? The only use of this word in the Papyri'* is on some sort of receipt, but there is not

enough context to firmly see to what it refers.'** The LXX seems to want to distinguish chaff

132 According to DCH, s.v., W refers both to the stubble left in the field and the straw left after threshing.

' See HALOT, s.v.

“YHALOT, s.v.

135 As in BDB, and HALOT. DCH, however, distinguishes Wp, 120, and P more clearly.

PO1ST, s.v.

137 Muraoka, Lexicon, s.v., has the definition “straw” and for Dan 2:35 “chaff and grain.”

1% Archeological, ethnographical, and literary evidence is brought together in Marijke van der Veen, “The
Economic Value of Chaff and Straw in Arid and Temperate Zones,” Vegetation History and Archaeobotany 8.3
(1999): 112-13. Hepper, Bible Plants, 91.

19 See van der Veen, “The Economic Value of Chaff,” 216 for primary and secondary references.

"0 P.Tebt. 3.2842 from ~140BC; and P.Princ.2.18 from the late 3" century BC. Accessed 4/27/2012,
http://www.papyri.info/.

ST, s v.

"2 Muraoka, Lexicon, s.v. It would seem outside of the LXX, according to LSJ, this term is not typically used for
chaff, but for dust, powder, and things that are fine and small. In Aristophanes Fragments, Babylonians 78, as
pointed out by LSJ Supplement, we can find the phrase &yeis &yvpa xai yvolv, describing stuffing for a bed,
Aristophanes, Fragments [Henderson, LCL 502], though even here “chaff” may not be meant. J. Lust, E.
Eynikel, K. Hauspie, Greek-English Lexicon of the Septuagint (Revised ed.; Stuttgart: deutsche
Bibelgesellschaft, 2003), s.v. only gives Hos 13:3 with the definition “chaff” and defines all others as “dust.”
LSJ’s examples from 2 Kgs 22:43 and 2 Chr 1:9 are problematic, since in both places it is a textual variant, and
Ralfs’ edition prefers the reading yoUs.

143 Based on a word search of xvols as well as xvéog on http://www.papyri.info/ 4/27/2012.

““HGV BGU 3.921.
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145 though perhaps the minute dust-like

as the husks from chaff as the straw, and so uses xvolg;
parts that are released in threshing, winnowing, and sieving which can not be collected for
later use but blow away are what is meant by this term. Of the occurrences of Y1, threshing or
winnowing is only mentioned in Hos 13:3; Isa 41:15; and possibly in Isa 17:3 (though
explicitly in the LXX).'*

In two places LXX takes special effort to describe what is meant by “chaff.” In Dan
2:35 the statue breaks and becomes like dust on a summer threshing floor (9193
D?ﬁ"j‘-[&'m)m that is blown away by the wind. The Greek text o’ feels the need to be more
specific than just “chaff” and so has: wael AemtoTepov dyvpou év dAwvt. The Theodotion text is
less specific, writing: woet xoviopTds amd dAwvog Beptvijs. The other place is in Isa 17:13, where
P is rendered yvolv dylpov. In these two places it seems the translators felt dyOpov on its
own did not adequately represent what was meant, but had to be qualified as some smaller
part. Perhaps a similar concern is why xvoUs is typically used for P instead of éyUpov; this
however, does not explain why a double rendering is not used in the other places Y1 occurs.

While some of these terms have some degree of overlap, we will first discuss how
LXX-Isa understands Wp, second we will look at J2R, and finally P (including threshing

metaphors, since they imply chaff). Each section has its own summary.

3.3.2.1. WP
In LXX-Isa, WP is rendered once with xdAauy (stubble, straw) in 5:24,'** which is the
common equivalent used elsewhere in the LXX, occurring eight other times. It is rendered in

149 and in 33:11 its metaphorical

Isaiah most often, three times, with ¢pUyavov (dry stick),
meaning is made explicit. In this section we will first look at the passages where Wp occurs
with WWn, then where it is rendered with ¢ppdyavov, third where the more regular equivalent

xaiauy occurs without a Hebrew equivalent, and finally a section summary.

3.3.2.1.1. WP Occuring with W

Isa 5:24a

Therefore, as the WP 53 ) ‘};?7 owe Todto dv TpémOV Therefore, as stubble
tongue of fire . o xavbnoeTal xaddun will be burned by a
devours the stubble, VWM WR 110 | o dvhpaxog mupdg | coal of fire and

'3 The choice of this term is appropriate for referring to something small and fluffy, such as grain husks, though
the etymology, as “something scratched off or planed” also makes sense for grain husks. This etymology, though
the meaning “chaff” is not mentioned, is from Robert Beeks, Erymological Dictionary of Greek Vol 2 (Leiden:
Brill, 2010), 1639-640. Of course this etymology was probably not thought of in ancient times.

146 The other passages P occurs are: Psa 1:4; 34:5; Wis 5:14; and Isa 29:5. Also yvois renders pn in Isa 5:24,
where also there is no sense of winnowing. In Job 21:18 it is rendered with xovioptés, parallel to dyuvpov. In Zeph
2:2 it is rendered with &vbog, another image of something transient (see Isa 40:6-7).

7 In M. Sokoloff, A Dictionary of Jewish Palestinian Aramaic of the Byzantine Period (Ramat-Gan: Bar Ilan
University Press, 1992), s.v. both 71y and 11 are defined simply as “chaff.”

148 Muraoka, Lexicon, s.v.

' Muraoka, Lexicon, s.v. Only one place outside of Isaiah uses this as an equivalent: Jer 13:24.
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and as dry grass
sinks down in the
flame,

naY nany

xal cuyxavlyoetal
UTTO PA0YdS
Avelpévns,

burned up by an
unrestrained flame,

so their root will
become rotten, and
their blossom go up
like dust;

I PR DYW
24 PARD OO

1 pile abT&V dg
xvols Eatat, xal To
&vbog adT&Y e

so their root will be
like fine dust and
their blossom go up
like dust;

XOVIOPTOS
avafyoetar

We have discussed the second part of this verse in the section on roots (2.3.2.). The
imagery in the first half of this verse is a rather complex combination of metaphor and simile.
Both the basis for the comparison and what is being compared are described in metaphorical
terms. Despite this complexity, the passage is remarkably straight forward and easy to
understand.

To say that a flame eats stubble could be described as a dead metaphor, or idiomatic,
as could saying “tongue of flame.” But when both elements are combined it is clearly a vivid
living metaphor. The parallel clause is rather pictorial: one can just see how burning grass
curls and bends as it turns to bright embers and falls.

The Greek translation modifies this construction, but not because of its complexity.
The LXX instead of having “tongue of flame” as the subject, makes “stubble” the subject of a
passive verb."” The expression “tongue of flame” is not common in Biblical Hebrew but can
be found in some later literature.””' In Targum II Esther 6:13 the phrase X137 RIWY occurs,
referring to the flame that came out of the furnace into which the three youths were thrown.
Also, in Enoch 14:9-10 the phrase yAwooyns mupos appears twice. It is also found in the Dead
Sea Scrolls as 711 ’[szﬂ].m In a Dead Sea Scroll fragment of the Targum of Job 41:11
(11Q10) we read W IWH2 where the MT has W "7i7°2.

The Greek rendered W& 110 with dvpaxog mupés, which is a word combination that
renders ﬂ'?ﬂl in Prov 6:28; 25:22; and Isa 47: 14."%3 This was perhaps under the influence of
the phrase WN"5HJ (Lev 16:12; 2 Sam 22:13; Psa 18:13; Ezek 1:13; 10:2). The only other
place where fire is described in relation to “tongue” is Isa 30:27, where the Hebrew has
N9IR WD 111W51 and it is rendered xal 1 dpy3) Toll Bupod dg mlp Edetar. The three
recensions render 5:24 literally with yAdooa mupds. In Isa 5:24 the transformation of the
metaphor is probably due to harmonization to the more familiar phrase WN"5HJ though in
our passage it becomes singular. Also damaging to the “consuming fire” metaphor is that it is

e 154
rendered as a “burning fire.”

19 For LXX-Isa’s occasional practice of making active constructions passive, see Seeligmann, The Septuagint
Version of Isaiah, 202-3 [55-56].

15! The idiom is known in English, no doubt, due to KJV of Acts 2:3.

132 See J. T. Milik, ed., The Books of Enoch: Aramaic Fragments of Qumran Cave 4 (Oxford: Clarendon, 1974),
194. Cf. 4Q206 1xxi3 (4QEn° ar) for the phrase 711 1w[5a. Also, the Book of Giants 4Q530 2n+6-12,9 has 7awh
M.

'35 The rendering in Isa 47:14 is more complicated, as we will discuss below.

154 This rendering is not uncommon, see LXX.D.E.K., 2518.
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Rather than the second image of the simile, the Greek understands a continuation of
the image. The Greek simile is stubble burning from a hot coal spreading wildly, let loose,
burning things. This interpretation is arrived at by rendering 187 with the adjectival
participle avetpévng.'” The verb qvinwt is one of the most common equivalents of the root
197 in the LXX as a whole."® Perhaps WWn was rendered with cuyxalw, because it was
thought to be synonymous with 52K, which is rendered with cuyxaiw in Gen 31:40. The only
other occurrence of WWnN is in Isa 33:11. In that passage also, fire is said to devour (HaR), but
there is no clear translation of WWn. The repetition of verbs for burning create more unity in
5:24. Williamson points out that 1QIsa” reads: namb WK, but this is most likely secondary
and does not help with understanding the Greek."”” 4QIsa® agrees with MT, having Wwm.

Note also, as mentioned in the section on roots (2.3.2.), yvols is offered as a rendering

of P, which the translator either did not understand or read as Pn."®

If the meaning “chaff”
is meant, the translator introduces an image.

The changes in the metaphors of this verse seem primarily due to the understanding of
the vocabulary, and are not an attempt to interpret or update the imagery.

The Targum renders literally, making the terms chaff (RWp) and hay (‘1’73}7).15 ?

The other place WWT] occurs it is again rendered as some kind of verb in the LXX and

again occurs with Wp.'®

Isa 33:11

You conceive dry 1750 wWwn o | viv 8geade, viv Now you will see;
grass and bring forth B aloOnboeche: uatala | NOW you will

straw, your breath is R DT UR | 25001 4, loyds Tob perceive; the strength

a fire that will
consume you.

of your spirit will be
vain; fire will
consume you.

:02%0Kn | mvedpatog budv, lp
Opéis xaTedeTal.

The metaphor of conceiving and giving birth is used several other times in Isaiah. In
26:18 the people conceive and give birth to wind; the LXX renders this literally, though the
wind is made positive in the Greek instead of representing vanity or emptiness. In 59:4 they
conceive trouble and give birth to guilt and in 59:13 they only conceive and ponder lies,'®!
there is no giving birth. The LXX maintains both of these metaphors in its translation.
Perhaps the more concrete metaphor of straw, as opposed to something abstract, was

considered to be too far-fetched or difficult to understand to be used in this context.

155 " has mapinow, “to yield,” “fall.”

136 1t occurs 10x as an equivalent, as does éxAVw.

7 Williamson, A Critical and Exegetical Commentary on Isaiah 1-27, 384. Cf. LXX.D.E.K., 2518.

1% Also possible is that it should in fact read xo¥s.

139 “Therefore they shall be devoured as the chaff in the fire, and as stubble in the flame; the increase of their
strength will be as rottenness, and the mammon of their oppression as the dust which flies;”

190 See Ziegler, Untersuchungen, 9-10.

161 The equivalent xUw, xvéw for 177 is marked as doubtful in Muraoka, Two-Way Index, s.v. For 59:4’s
relationship to 33:11, see Ziegler, Untersuchungen, 147.

149



Alternatively, the translator may have decided to interpret the metaphor to further emphasize
the destruction coming upon the godless in Zion.'®?

It is unlikely that the Greek is based on a misreading of the Hebrew. 1QIsa’ has a
feminine form MWW, but this does not help us understand what the Greek does. The closest
thing to a possible lexical warrant for &eafe would be seeing M instead of 37711; Ottley

suggests perhaps they read 187 or WAN.'%

Also, it is unlikely that aicyfnoecde was from
reading ’l'l’?lj as a form of Y7°."® There is even less of a lexical warrant for the use of viv
twice. Rather than simply omit the clause, due to a strange metaphor, the translator has taken
inspiration from the previous verse using viv in short clauses with just a verb. The translator
saw that the verbs were second person, so he made the clause in the second person as a
response to God in the previous verse. The translator seems to have interpreted the metaphor,
rendering DM WP 1790 as pataie éotar v ioxds Tod mvebpatos Gudv. Perhaps Wp
suggested to the translator the idea of emptiness and is the basis for pataia; according to
Muraoka, this passage is one of the three free renderings in LXX-Isaiah that use pLa'TaLOQ.IGS
Ziegler suggests the passage has been influenced by Isa 30:15, where 711 is twice rendered
with pataia, and that both passages are under the influence of Lev 26:20.'%°

The difficulty of the metaphor in this verse is clear in that the three recensions seem to
have problems with it as well. Aquila has cuAAYeafe aiflainy “you will be pregnant with ash,”
Symmachus has xvyoeafe dAdya “you will conceive flame,” and Theodotion has: yaotpi
Mibeade amody] Téfeade xadduyy “you will grasp ash in your belly, beget stubble.”'®’
Theodotion is the closest to the Hebrew, but still has the idea of ash instead of dry grass,
perhaps because of the mention of flames in the verse.

The Targum rendering of this verse is very free, but we can still find in it a reference
to chaff in a simile, though it is blown by the wind: 12117 *¥"w" RWPH RHWHYI ™n “My

word, like a storm wind to chaff, will destroy you.”168

3.3.2.1.2. W Rendered with ¢pdyavov
In the other three places W occurs, it is rendered with pOyovov.
Isa 40:24

Scarcely are they
planted, scarcely
sown, scarcely has
their stock taken root

53 AR WvIHa AR
w52 aR At
opT PR3

ol yap un omelpwaty
000t wn duTelowaty,
000¢ wy prlwbi eic ™y
yiv 1) pile adTév:

For they will not
sow, nor will they
plant, neither will
their root take root in

12 XX D.EK., 2593.

13 Ottley, Isaiah 11, 271. Troxel, LXX-Isaiah, 118.
164 Troxel, LXX-Isaiah, 118, nt. 172. He points out this equivalence in 49:26.
165 Muraoka, Two-Way Index, s.v.

166 Ziegler, Untersuchungen, 147.

17 See the apparatus of Gottingen LXX Isaiah.
1% <Y ou conceive for yourselves wicked conceptions, you Gentiles, you make yourselves evil deeds; because of
your evil deeds my Memra, as the whirlwind the chaff, will destroy you.”
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in the earth,

the earth;

when he blows upon
them, and they
wither, and the
tempest carries them
off like straw.

W b3 AvroN
:ORWR Up2 MWD

gmvevoey ém a0TOUS

xal egnpdvinoav, xal
xatatyls wg dplyava
avarnuetat adTovs.

he blew upon them,
and they withered,
and a tempest will
carry them off like
twigs.

We have discussed this passage in the section on roots (2.3.2.). Here our focus is on

the simile “the tempest carries them away like straw” or in the Greek “like twigs.” If the idea

is being slight and easily carried by the wind, straw (xdAauy) seems like it would make more

sense than “twigs,” though xaAawy could potentially be confused for the stubble still left in

the earth. The choice of ¢piyava as a translation, together with the reversal of the voice of the

verbs in 40:24a, has changed the image. In the Hebrew the princes are scarcely planted (that

they are next said to be scarcely sown is a chronological step backwards, probably as a

hyperbole) and barely take root before they are withered. This language is an image of grain

(or perhaps any other seed that is sown, or the flower and grass in 40:6-8) being sown,

germinating, and being dried out by the wind before it matures. The Greek improves the logic

of the word order'® and makes the princes the subject of the verbs, though not sowing or

planting, then describes them as not taking root but drying out and being carried away like

twigs. Their stock taking root in the earth could be an image of planting tree cuttings. In

Theophrastus’ De Causis Plantarum we can find the same verbal form describing that

transplanted trees should not have their hole filled in right away so that they can strike roots

properly: Kal tobg yUpoug olx 0Bl qupminpobow §mug pilwbfi e xdtw mpérepov.'” In this

case, the tiny branches (the princes of 40:23 who become rulers of nothing) do not take root

(their rule is not established) before they are dried out and blown away in the tempest as twigs.

This is in contrast to the common image of kings as trees (as in Isa 2:12-13 or Dan 4:20-22).

The Targum understands the sowing and taking root as children multiplying in the
earth, but the last part has God’s word scattering them like chaff 972’ N’WP:? RHWHY

nan !
Isa 41:2

Who has roused a
victor from the east,
summoned him to his
service? He delivers
up nations to him,
and tramples kings
under foot; he makes
them like dust with

PTE NN i
1 1237 e
o'3%m1 bis mah

1270 0w 1 T
SRR 971 WD

i E&yelpey amd
AvaToAGY
dtxaloavny, EXAAETEY
adTHY xata Téoas
adTol, xal
TopeloeTaLl; OWaEL
gvavtiov é0viv xal

Who has roused
righteousness from
the east, called it to
its feet and it will go?
He will place it
before nations and
astonish kings, and he
will give to the earth

1% Troxel, LXX-Isaiah, 75 thinks the transposition of words is not the result of the translator’s exegesis.
170 Theophrastus’ De Causis Plantarum [Einarson and Link, LCL 471], II1.4.2. This is after describing how the
tree should be planted in certain seasons, and the hole treated in such a way to make it easy for the tree to take

root.

"V “Although they grow, although they increase, although their sons are exalted in the earth, he sends his anger
among them, and they are ashamed and his Memra, as the whirlwind the chaff, will scatter them.”
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his sword, like driven Baai)els éxoioel xal | their swords and their
stubble with his bow. dwael elg YAy Tag bows like twigs that
wayalpag abtéy xal are driven out.

ws dplyava Egnwauéva
& Té€a adTdv*

172 In the Hebrew the two

For our purposes, it is only the last clauses that are of note.
final similes are describing how the one roused from the east subdues kings and nations, his
sword makes them like dust and his bow drives them off like stubble, presumably, is driven
by the wind. The Greek has removed the first simile and the second simile is different in the
Greek, though it is rendered literally in its own Way.173

The first simile is removed, possibly, because while 2 was taken as 2 (perhaps since
his text did indeed read this),'”* he has rendered 78Y with yijv by way of metonymy. This is
not an unusual rendering of 73Y, it occurs forty-six times, including five other times in LXX-
Isa (2:9; 34:9; 40:12; 47:1; 65:25).175 The difference between giving them to the earth instead
of to the dust could be very slight. The important change is that it is no longer “his” sword,
but the swords of his enemies. The second simile is rendered literally, except the verb is made
passive and the singular indirect object “his bow” becomes the plural subject “their bows.”
The simile in the Greek is not of driven stubble, but of bows being like feeble twigs. The
simile has changed, but there is a better point of comparison: bows and twigs. In the Hebrew
the sword and bow are the means of subduing kings and nations, while in the Greek they
stand metonymically for the kings and nations, who are killed and expelled. The Greek
é¢wbéw is a unique rendering for 7J. The translator probably knows what it means (cf. 19:7
where there is a closer equivalent) and has here partially interpreted the simile.

The Targum understands the difficult Hebrew use of PTX to refer to Abraham.'”® Also
it makes clear that he cast his slain like the dust with his sword ( QTP I’5”OP RIHYI XNI
i1"27N) and pursued them like stubble with his bow 7"NWP OTP 11387 RWPD.

Isa 47:14

See, they are like WK Wpa 10 nin | 100 mavres ds See, they all will be
stubble, the fire ! R dpUyava émt Tupl burned like twigs on
consumes them; they 7-NH DNoTw xaTaxayoovral xai ov | @ fire, and they will
cannot deliver TI:TI:Z D DWDINN | 1) i wvtal Y not deliver their spul
themselves from the AT S g from the flame; since

172 For the pluses in this and the following verses, see Ziegler, Untersuchungen, 71-72. See also Arie van der
Kooij, “*Coming’ Things and ‘Last’ Things: Isaianic Terminology as Understood in the Wisdom of Ben Sira and
in the Septuagint of Isaiah,” in Festschrift for Henk Leene: The New Things: Eschatology in Old Testament
Prophecy (eds. F. Postma, K. Spronk, and E. Talstra; Amsterdamse Cahiers Voor Exegese van de Bijbel en zijn
Tradities, Supplement Series 3; Maastricht: Uitgeverij Shaker Publishing, 2002): 135-40.

'3 1QIsa® agrees with MT in this verse.

17 Ottley mentions that 2 and 3 are easy to confuse in Hebrew, as also ei¢ and wg are easy to confuse in Greek
transmission of texts. Ottley, Isaiah, 11 302.

175 Muraoka, Two-Way Index, 24.

178 “Who brought Abraham openly from the east, a select one of righteousness in truth? He brought him to his
place, handed over peoples before him and shattered kings; he cast the slain like dust before his sword, he
pursued them like chaff before his bow.”
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hand of the flame. 218 DAMY ndn PR Yuyny adT@v éx you have coals of
No coal for warming CooTET o dhoyde: 8t el fire, sit on them--
oneself is this, no fire HT3 NAWY dvhpaxag mupde,
to sit before!

A 3 b b A
xabioat ém aQuUTOoUC.

In this passage, the prophet prophecies against the daughter of Babylon in the second
person. In 47:12-13 she is told sarcastically to consult with her sorcerers and astrologers, who
are described as doomed in 47:14. They are said to be like stubble, burned by fire, and they
cannot save themselves from the hand of the flame. This image is built on by the next, that the
daughter of Babylon will have no coal to comfort her, since the astrologers are destroyed
quickly like stubble in a fire, instead of providing a slow hot fire the way burning charcoal
would.

The Greek has made several modifications. These modifications appear to center
around the first two clauses becoming one clause with one verb: xataxaiw. The word 377 has
been dropped and mavtes added. The preposition émi is added to clarify and as a part of
making the sentence better Greek. Here the rendering of Wi with @pOyavov is appropriate,
since tinder is what is clearly meant. Also of note is that the translator has changed ﬂ:ﬂ'? T
to the more straightforward, and stylistically superior éx dAoyos. The LXX-Isa translator has
discretely removed it, since there is no need to personify the fire.'”” Similarly, in 64:7, 73
11370 is rendered simply as O Tag auaptias Hudv. Usually the LXX-Isa translator has no
problems with using hand metaphors and metonymies, at least the more conventional ones.'”®
As mentioned earlier, here the phrase IR DDI‘I'? n‘yug'mg is collapsed to 8Tt Exets dvBpaxag
mupos. The end of the verse is understood differently in the Greek and continues into 47:15a.

The Greek, by combining the first two clauses, has changed the simile. In the Hebrew
they are like straw and a fire will burn them, but in the Greek they burn like twigs. In the
Hebrew the similes have more interchange between tenor and vehicle, in that they are like
tinder, and the fire that burns them is like a person in that it has hands. The Greek has moved
further into the metaphorical language by making things more direct.

The Targum takes a different tactic, explaining each of the first two clauses so that
they are weak like straw, and the nations are strong like fire that will consume them.'” The

third clause maintains “hand” but flame is rendered as their slayers: I"?TUP TN.

77 Cf. 5:24, where the “tongue” of a flame is removed.

'8 In general, the anthropomorphic or idiomatic use of T is usually not removed in LXX-Isa, but the more rare
idioms involving hands are removed. Similarly, Orlinsky argues that all three times the right hand of God occurs
and thirty-six out of thirty eight occurrences of the hand of God are rendered literally in LXX-Isa. Orlinsky,
“The Treatment of Anthropomorphisms and Anthropopathisms in the Septuagint of Isaiah,” 195. The two
exceptions, he says, are “rendered freely in accordance with the context.” Likewise, Raija Sollamo detects no
anti-anthropomorphic tendency in the LXX as a whole’s rendering of 7'n. See Raija Sollamo, Renderings of
Hebrew Semiprepositions in the Septuagint (Annales Academiae Scientiarum Fennicae Dissertationes
Humanarum Litterarum 19; Helsinki: Suomalainen Tiedeakatemia, 1979), 191-204.

179 «“Behold, they are faint as the chaff, the peoples who are strong as the fire destroy them; they cannot deliver
themselves from the power of killers. They have no remnant or survivor, not even a place to be rescued in!”
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Why LXX-Isa thinks ¢pplyavov is an appropriate rendering for Wp could be
understood if we think in terms of use instead of resemblance. Even in arid environments
where heating is less important, fuel is still needed for cooking, and in Hellenistic settlements,
for the bath house. Beside what wood was available, for fuel people would use manure, straw
(chaff), and various small woody desert plants (such as zilla spinosa, cornulaca monacantha,
and leptadenia pyrotechnica, all of which have been found burnt in Roman era Egyptian
fireplaces).180 By dpUyavov, then, the translator may have had in mind not dead wood
gathered from beneath trees, but the smaller twig-like plants that can be found throughout the
Middle East and Egypt. One plant in particular, zilla spinosa, exemplifies the qualities which
appear in the LXX-Isa passages. It grows nearly everywhere, as can be seen in its frequent

81 and particularly flourishes in grassland communities.'®* An

listing in ecological surveys,
issue for these small desert plants is their taking root: if their roots do not grow deep enough
(to reach moist ground) before the wet season ends, they die,183 like in LXX-Isa 40:24. That
dpuyavov is carried by the wind also makes more sense if we consider it to refer to such small
desert plants, some of which act like a kind of tumble weed (such as gundella tournefortii and
salsola kali),184

the roots.'®

and most certainly could easily be blown about if they become detached from

The LXX-Isa translator has only followed convention in 5:24, rendering with xaiawy,
perhaps because elsewhere in the verse he understood other terms related to kinds of grains:

136 As mentioned

dry grass is mentioned (WWn) and the translator has also chaff (yvols).
above, there are some hints that may show there was good reason for the strange equivalent
favored by LXX-Isa. In 40:24 the translator has perhaps used ¢piyavov to contrast the princes
mentioned to the common image of kings as trees. In 41:12 the Greek has changed the
metaphor: instead of being driven by the bow (implied to be as driven by a wind), the Greek
has their bows expelled like flimsy twigs; once the translator takes bows as the object, it
makes much more sense (due to their resemblance) to compare them to twigs than to straw. In
47:14 saying ¢ppUyavov burned in the fire may be preferable to straw because its root already
implies it is destined for fire. Also, a twig is a small staff or rod and so could be understood as

a sort of mocking diminution of these important advisors. While ¢piyavov is not an obvious

180 yan der Veen, “The Economic Value of Chaff,” 218-19.

"8I M. A. Zahran and A. J. Willis, The Vegetation of Egypt (London: Chapman & Hall, 1992), 112-13; 156-57,
220. It is mentioned repeatedly throughout the book.

182 7ahran and Willis, The Vegetation of Egypt, 156-57, 200-1.

'8 See I. Springuel, M. Sheded, and W. Abed, “Plant Growth in Relation to a Rain Incident in Wadi Agag, South
Egypt,” Vegetatio 90 (1990), 159. They note that zilla spinosa is one of the best plants at striking deep roots, and
so has a comparatively low rate of juvenile mortality.

184 Musselman, F igs, Dates, Laurel, and Myrrh, 281-83. Though as he describes, salsola kali is used for food,
not fuel. Hepper, Bible Plants, 57.

'3 Zilla spinosa, when mature, “is pulled out of its bed and goes bouncing through the desert,” according to
http://www.flowersinisrael.com/Zillaspinosa page.htm (accessed 3/5/2012).

"% Though the translator may mean “dust” and not “chaff” here.
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rendering for W, the translator has been able to consistently use it in a way appropriate to the
context he creates in his translations.

This equivalent only occurs outside Isaiah in Jer 13:24: xal diéometpa adTols Gg
dpuyava depopeva UTO avépov eig Epyuov. Here it is an odd comparison, to say they will be
scattered in the wind like sticks; while sticks certainly blow in the wind, leaves, straw, chaff,
and grass all come more readily to mind and are more dramatically carried by lighter breezes.
The word ¢piyavov only occurs in two other places in the LXX: in Job 30:7 it is used for
t71'”:!, a kind of weed or artichoke;187 in Hos 10:7 it is used for ¥p, a splinter.188

3.3.2.1.3. xaAaun where the Hebrew Lacks a Word for Straw

While xalduy seems like a better rendering of W, and is used more often elsewhere
in the LXX, in LXX-Isa it is only used for Wp once (5:24), as we have seen. The other three
places it occurs in LXX-Isa it modifies the meaning of an image. In Isa 1:31 it is used to
further describe NI (tow), in 17:6 for ﬁ'?t?? (gleanings), and in 27:4 as a rendering for MY
(thistle). We discuss 17:6 in the section on trees (3.6.3.3.), and 27:4 in the section on thorns
(3.4.1.). We will discuss 1:31 here because the LXX has the plus xaAauy and there are not
other flax related passages in Isaiah with which to discuss it.

Flax was an important crop in both Palestine and Egypt. Types of linen are mentioned
in Isa 3:23 and 19:9, and how the Greek renders them is interesting,'® but the plant flax or its

parts only occur in a metaphor in 1:31.

Isa 1:31

The strong shall mIy jonn ar xal Eotat ¥ loyds And their strength
become like fow and R I RS KANGWY shall be like a straw
their work like a PiRay udy | e ad of tow, and their
spark; tpyacior abTdy o works like sparks of

omvbijpes Tupds, fire,

the two of them shall T DAY T | xal xataxavdnoovtar | and the lawless and

burn together, with of &voyot xal of the sinners shall be
no one to quench 1320 'R apapTwlot dua, xat burned together, and
them. there shall be no one

olx Eatal 6 oféowy.

to quench them.

Isaiah 1:31 tells how the wicked described in the previous verses, who will be refined
out of Jerusalem (1:25), will self destruct. The word m;u refers to tow,190 it only occurs here
and in Judges 16:9. Tow is a by-product of flax production; when the woody parts of the plant

are combed (hackled) out of the flax fibers, some fibers break and are also removed; these

'87 Here again, perhaps salsola kali was thought.

'8 Muraoka, Two-Way Index, 335 finds this equivalent implausible.

' For the rendering of the articles of clothing in chapter 3 see: Michaél van der Meer, “Trendy Translations in
the Septuagint of Isaiah: A Study of the Vocabulary of the Greek Isaiah 3:18-23 in the Light of Contemporary
Sources,” in Die Septuaginta-Texte, Kontexte, Lebenswelten (eds. Martin Karrer and Wolfgang Kraus; Tiibingen:
Mohr Siebeck, 2008): 581-96.

" HALOT, s.v.; DCH, s.v.; BDB, s.v.

155



short fibers are the tow and can still be used to make coarser cordage, rough fabric, and often
wicks.'”! The Hebrew image, then, builds in each clause. First, the strong are said to become
tow, that is, something feeble; second, their works become a spark (something short lived, a
flash in the pan). In the second part of the verse the image develops further by combining the
two previous ideas: their works will set them on fire and the two of them will burn up; to
make matters worse, in the final clause we learn that there is no one to extinguish them.

The Greek of 1:31a has made a few adjustments. The metaphors were made into
similes, by interpreting 5 as though it were 3, as often happens.'”? “The strong” and “their
works” have become in Greek “their strength” and “their works;” “they” must be ol &vopot
and of Guaptwlol mentioned in 1:28." The change from “the strong” to “their strength”
could be based on a Vorlage reading with pronominal suffixes like that of 1QIsa® which reads:
0210171 (and also D2HYAY), though the person is still different. The idea that tow is weak can
be seen in classical literature, in that cTumméivog is used metaphorically for feebleness in
Comica Adespota 855."”* The LXX also renders the vehicles of the two similes each with two
words, so NI becomes xaAdyun eTimmiov, and PiR™ becomes amvbijpes mupbs.””> The need
to specify that it is a single straw of tow may be to distinguish it from a stronger cord of tow,
or from tow as a collective material.'”® Ziegler suggests xaiaun was added because it is
thrown into fires in metaphors describing the punishment of the wicked (Isa 5:24; Mal
4:1(3: 19)).197 Theodotion and Symmachus use only one word for tow in Isa 1:31: @motivayua,
while Aquila seems to understand m;u to be from V] (to shake), and so renders with
Tivaypa. In Judges 16:9, where again the simile of tow is used, this time snapping in a fire, a
cord of tow is expressed by the construct 1‘1117;0"7’11@ (thread of tow) which is rendered as
oTpéppa oTimmuo in Vaticanus (B) and xAdoua ol dmotwaypatos in Alexandrinus (A). As
Ziegler points out,'”® in Sirach 21:9 a similar idea to LXX-Isa 1:31 is expressed: otimmiov
TUVYREVOY guvaywyy) avépwy, xal 1) cuvTéleta adTEY dASE mupds (The assembly of the
lawless is bundled tow, and their end is a flame of fire).

In Isa 1:31b the LXX adds an interpretation for the metaphor by making clear to
whom D13V refers: of dvopot xai of apaptwlol from 1:28, who again appear being destroyed

together, this time by fire instead of crushing. In the Greek, the pronoun could not have

YIR. J. Forbes, Studies in Ancient Technology vol. IV (Leiden: Brill, 1964), 30.

192 Ziegler notes that 5 + ' is often turned into a simile in LXX-Isa, Untersuchungen, 92. van der Louw,
Transformations in the Septuagint, 233, believes the metaphor is made into a simile to underline the metaphoric
value of “strength.”

%3 Ottley, Isaiah, I1 111.

LS, s.v.

% LXX.D.E.K., 2509 suggests these words point to LXX-Isa 5:24.

1% For grimmbov (which also can have the spelling eturmiov, according to LSJ, s.v.) as a collective singular, see
p.cair.zen.3.59489. Cf. van der Louw, Transformations in the Septuagint, 233, who says that xaAapy is added to
show that the weakness of tow is meant, as opposed to rope.

97 Ziegler, Untersuchungen, 92-93. But it only elsewhere (beside 1:31 and 5:24) appears in Isaiah in 17:6 and
27:4, where it refers to the stubble left in a field after harvest.

'8 Ziegler, Untersuchungen, 92.
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referred to “their strength and works” since the LXX understands these as attributes of
someone else (the lawless and the sinners). LXX.D.E.K points out that 6 oféowv corresponds
to LXX-Amos 5:6 and LXX-Jer 4:4."”

The Targum is similar to LXX in several ways: the strong again becomes strength:
RWWAT N1APIN, tow is rendered with two words in a simile: RIN2 N7IYII; spark is also
rendered with two words in a simile: 8711 PIX"12; and while “the two of them” is not the
lawless and sinners but refers to tow and spark, twice we have a reference to N’}J’WW.M

As we mentioned, Ziegler suggests xaAawy is used in 1:31 because it often occurs in
descriptions of the wicked being punished in metaphors using fire;**' but we suggested it is
added to distinguish that an individual fiber of tow is meant and not tow as a collective
singular. While indeed in 1:31 and 5:24 we find xaAauy destined for fire, in the other two
places it occurs in LXX-Isa (17:6 and 27:4) the idea is related to what is left in fields after

harvest.

3.3.2.1.4. Summary

It is clear that the LXX-Isa translator knew the meaning of W} since he translated it
with xaAawy in 5:24. In this passage he may have translated with xaAauy because of the idea
of the “unrestrained flame;” a flame in a field of stubble or where straw is stored would be
difficult to restrain compared to how he usually translates Wp: dpiyavov (dry sticks) which
needs to be gathered and typically belong in a controlled cooking or heating fire. In 33:11 the
translator renders what he thought the straw metaphor meant: vanity or weakness; this is close
to how Targum Isaiah understands straw metaphors in 5:24 and 47:14. In the remaining three
occurrences of WP, it is rendered as ¢puyavov. In 40:24 the image is of something being
carried away; by rendering with dpUyavov, the translator continues the idea of the princes
being planted and creates a subtle contrast to the common image of kings as trees. In 41:2 the
image is again of something blowing away in the wind; in rendering with ¢piyavov the Greek
makes a more apt image of the enemies’ bows uselessly being scattered. In 47:14 the image is
again about fire; ¢pOyavov implies that they are destined to be burned which further advances
the translator’s rendering of the verse. The translator, then, chooses which vehicle, straw or
twigs, will better express what he understands to be the meaning of the passage at hand.

The Targum renders the similes literally in 5:24, maintaining the reference to stubble.
The rendering of 33:11 is free, so that stubble is interpreted as evil deeds, yet the idea of straw
(W) is added turning the reference to breath into the common image of wind blowing chaff

away. In 40:24 the first half of the verse is interpreted, but the simile of wind scattering straw

" 1LXX.D.EK., 2509.

200 «And the strength of the wicked shall become as a tow of flax, and the deed of their hands as a spark of fire;
as when they are brought near to each other and both of them burn together, so will the wicked come to an end,
they and their wicked deeds, and there will be no pity for them.”

0! Ziegler, Untersuchungen, 92-93.
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is maintained. The Targum interprets the righteous one in 41:2 to be Abraham, and has him
pursue his enemies with his bow like stubble, probably before a wind. For 47:14 the Targum
understands that one group are weak like straw as opposed to a strong group that destroys
them like fire.

3.3.2.2.120

Another term that refers to “straw” or “stubble,” in this case meaning the cut straw
used as cattle feed, is J2R. This term is typically rendered with dyvpov, which in classical
Greek referred to the husk or bran of the grain,202 but in the LXX refers more to the straw
from which the grain is removed at threshing.** In this section we will first look at the texts

where 121 occurs, then make a short summary.

3.3.2.2.1. Texts
The word 125 only occurs in Isaiah in 11:7 and 65:25.

Isa 11:7
The cow and the bear 300 3T ANy | xat Bolis xat dpxog And the ox and the
shall graze, their T AT Gua Boawndhcovta, bear shall graze
young shall lie down T RIV I | L fpe Té madic together, and their
together; and thfa lion 5o 9pa3 Y | adtdy Eoovrat, xal young shall be
shall eat straw like R DY v~ g together, and

¢wv xal Bols dua .
the ox. 330 bdyovrar dyvpa together shall the lion

v Kope- and the ox eat straw.

In the Hebrew, this image depicts future tranquility such that even animals will be
tame and live together in peace. The predators will be content eating grass and hay together
with their former prey. The Greek maintains this image, though it removes the comparison of
the lion eating /ike an ox, but instead eats with the ox (note also the LXX does not bother with
a synonym for Pols), harmonizing to the first clause. 1QIsa’, 4QIsab, and 4QIsa° all have
9723 (though 4QIsab lacks the 7).

The Greek has made a few minor stylistic adjustments. In the first clause, it moves
“together” (dua) to before the verb, and adds it to the subsequent two clauses. The rendering
of 121 with dyvpov is a good choice, since both refer to cut stalks of grain used for cattle
fodder, and can also mean chaff. 2

The Targum renders this verse literally.zo5

In Isa 65:25 very nearly the same image is used again.

The wolf and the W NHVY aART Téte Axot xal dpves | Then wolves and
lamb shall graze ST T BoawnBhoovran Gue, | lambs shall graze
together, the lion A2 WORVTIRD |08 My do Botis together, and a lion
22 LS, s.v.

2 Muraoka, Lexicon, s.v. As a second definition he has the chaff and grain separated from the straw and grain.
204 Muraoka, Lexicon, s.v. LS] s.v..
205 «“The cow and the bear shall feed; their young shall lie down together; and the lion shall eat straw like the ox.”

158



shall eat straw like
the ox; but the
serpent-- its food
shall be dust! They
shall not hurt or
destroy on all my
holy mountain, says

790 WO 30O
RPN 1R
RARE=RIAA
IR VTR

dayetat dyvpa, édig
0t yijv tg &pTov* odx
Goxnoouaty ov0E W)
Avpavolvrtal émi T
Gpel TG aylw pov,
A€yeL x0plog.

shall eat straw like an
ox, but a snake [shall
eat] earth [ike bread!
They shall not do
wrong or destroy on
my holy mountain,
says the Lord.

the LORD.
This image is shorter than that of 11:6-9, and focuses more on the dangerous animals

no longer doing harm. The Greek renders more literally than in 11:7, note especially the very
same phrase ];13'77;)&’ 9232 MR is now rendered literally, preserving the simile xal Aéwv
6 Bols ddyetar dyvpa.’” But in the next sentence, the snake instead of eating dust for its

bread it has a new simile in the Greek: it eats earth like bread.?”’

This simile is jarring after
the previous one, the lion is compared to something else that eats, while the snake has its
future food compared to its regular food (bread in the sense of subsistence).””® Again, [Anis
rendered with dyvpov.

The Targum also renders this verse literally.””

While the term &yupov is used as an equivalent for {2 in 11:7 and 65:25, it also
appears in 30:24 and 17:13 (which we will discuss below in our discussion of chaff: P1d). In
30:24 we find a description of how the land will be blessed in the future, and how the cattle
will have large pastures and will eat high quality fodder: TRTRA *7aY D™V D’s‘mm
A1223 NN AWK 19980 PN 9932 “And the cattle and donkeys, the workers of the
earth, will eat seasoned mixed-fodder, which was winnowed with a winnowing-shovel and
winnowing-fork.” The meaning of Y11 '7’52 is some sort of special fodder, seasoned

219 that it is special fodder is

somehow and mixed with different kinds of grain and straw;
made clear in that it has been winnowed, which is not usually necessary for cattle feed. LXX
does not render this literally but gives the general sense, that the fodder is &yvpa
avamemotnuéva &v xptffj Aedixunuéva. The idea of winnowing (or at least it is threshed and
crushed) is present, as is that it is a mixture, hay prepared with barley, so it is still a special

kind of fodder, or at least more than the most basic fodder of plain hay.

206 Cf. Seeligmann, The Septuagint Version of Isaiah, 182 [41].

7 Perhaps it is better thought of as a deictic use of @¢. See T. Muraoka, “The Use of og in the Greek Bible,”
Novum Testamentum 7.1 (1964), 55.

2% This would be less jarring if the previous simile were: the lion will eat hay like it eats the ox. 1QIsa® agrees
with MT.

99 “the wolf and the lamb shall feed together, the lion shall eat straw like an ox; and dust shall be the serpent’s
food. They shall not hurt or destroy in all my holy mountain, says the LORD.”

*19 Probably something like the slightly fermented mixture “silage” is meant, as NRSV renders it. For the
identification of pnn with chick peas, see Hepper, Bible Plants, 130.
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3.3.2.2.2. Summary

To summarize, LXX-Isa understands ]21 to refer to a grain farming byproduct that

can be collected and fed to animals, and so renders with &yvpov, which is a term used to

render other words related to cattle feed. The Targum renders with the Aramaic cognate.

3.3.2.3.7h

The last part of grain plants that needs to be considered is the chaff or husk that is

separated from the ear of grain by crushing or threshing and then is winnowed away. In this

section we will first look at the texts where it occurs, then make a short summary.

3.3.2.3.1. Texts

The Hebrew term for chaff is 1, and occurs in Isa 17:13, 29:5 and 41:15, and in each

case is rendered with yvoUs (chaff).

211

As discussed above, xvolis was probably used as an

equivalent of PN in the LXX to describe the smaller, lighter parts of chaff (&yuvpov).

Isa 17:13

The nations roar like
the roaring of many
waters, but he will
rebuke them, and
they will flee far
away, chased like
chaff on the
mountains before the
wind and fumble-
weed before the
storm.

o' 1iRW2 DR
12 903 XYY £
7T PIRn ON
mNTe% M7 PhI
;1910 1185 91939

wg Udwp ToAD Efvy
ToAAG, w¢ U0aTog
moArod Bla
xaTadePoULEVOL” Xal
amoaxopaxiel adTOV
xal méppw adTOV
dwetat tg yvolv
GxUPOU AIXUWYTWY
ATEVAVTL AVEUOU Xal
WG XoVIoPTOV Tpoy 0T
xatalyls dépovoa.

Many nations are like
much water, as when
much water violently
rushes down. And he
will damn him and
pursue him far away,
like the dust of chaff
when they winnow
before the wind and
like a sudden gust
[drives] dust of a
wheel.

For the LXX’s reading of the water similes, see LXX.D.E.K. For our purposes, it is

important to note D73 Y133 has been rendered with &g xvodv dyvpov Aixpwvrwy. LXX.D.E.K.

notes that the idea of winnowing comes from Isa 30:22, 24 and 41:16, and that Y1 is here

rendered twice: yvolv dxépov.212 This double rendering is probably to specify yvolis as chaff,

since it could otherwise be misunderstood, being parallel to xowopfrég.213 Ziegler believes

dxUpou is added because of Auepewvrwy.”' It is interesting to note that this parallel also has two

words where the Hebrew has only one: xovioptév tpoyol.”'> Another explanation is that the

2 Muraoka, Lexicon, s.v. The word yvols also occurs in Isa 5:24, for pn. The only other place pn occurs is Isa
3:24, where it is rendered with xovioptés. Each rendering is appropriate for the context in which they occur,
though they may not be very close equivalents for pn.

2 LXX.D.E.K. 2549. See also van der Vorm-Croughs, The Old Greek of Isaiah, 34.

>3 Ziegler believes the translator inserted xovioptév due to the parallel yvodv éxvpov. Ziegler, Untersuchungen,
93. However, cf. 29:5, where tpoxo¥ is added to explain xovioptév “dust.”
2 Ziegler, Untersuchungen, 93. Ottley, Isaiah, 11 193, believes dyvpov is explanatory, pointing to its addition
also in 30:24 (as does Ziegler), though that context is different, as we have seen.
215 See van der Vorm-Croughs, The Old Greek of Isaiah, 34.
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idea of winnowing could have come from the translator supposing 071 should be 0™1;*'°

though Ziegler suggests the translator may have thought mountains are mentioned as a place

where they winnowed in Palestine.?"’ According to Musselman, '7;3'?5 refers to a sort of

tumble-weed that dries out and blows in the wind around the same time of year as wheat is

harvested,”'® and so would have been seen blowing about when the chaff was also being

blown away;>"”

the LXX never renders in this way. Indeed here, the LXX understands the

image to be of a passing wheel kicking up a cloud of dust, as in 5:28 where chariot wheels are

compared to a blast of wind.**

The Targum makes clear that the waters are kings, translates 0317 literally, and

perhaps understands z?;'?;}, or at least transliterates with X993,

Isa 29:5

221

But the multitude of
your foes shall be
like small dust, and

R0 PT PRI M
1D a2 vh T

xal EoTal g xoviopTog
amo Tpoyol 6 mholiTog
@Y aoePiv xal g

But the wealth of the
impious shall be like
dust from a wheel

the mult}tude Qf ynab v ovem | xvols depbuevos, xal and 1¥ke flying c'haff.

tyrants like flying e " toral & ¢ oTiyw) And it shall be like

chaff. And in an :D§Klj‘._'-) Tapo i 6 Tand an instant, suddenly,

instant, suddenly, P, XP P 6 from the Lord
xuplov oafawb: Sabaoth

Depending on how we understand ]i137], the enemies’ army or royal entourage, or the
general confusion they create, it is just like a cloud of dust and chaff passing in the wind, just
a temporary little cloud of chaos disappearing quickly and permanently.”*

The Greek has made several modifications to the verse. Of note first, is that the Greek
has added the idea of a wheel (&m0 Tpoxol),>> which is elsewhere seen in relation to chaff
(more specifically, to dust (xoviopTds) as in 17:13,** but also generally as we will see, in the
Greek of 41:15). The LXX here understands 1117 to refer to the strangers’ abundance of
riches, as in 29:7, 8; and 32:14;** this fits into the translator’s understanding of the passage,
since it is also a plus found in 29:2. Also of note is that rather than the idea of strangers or
tyrants, the LXX has doefrs, the impious. This equivalence (for ©*7) can also be found in Isa

25:2, 5, and is explainable if we understand it as it is used to describe things strange to the law,

*16 Ziegler does not think this explanation is necessary. Ziegler, Untersuchungen, 93. Ottley, Isaiah, 11 193,
thinks the genitive suggests the translator is making a guess, or that he read Wan or n1.

207 Ziegler, Untersuchungen, 93.

*'® This is how LXX.D.E.K. 2550 understands the Hebrew.

219 Musselman, Figs, Dates, Laurel, and Myrrh, 281-83.

220 Ziegler, Untersuchungen, 93.

21 «Kingdoms roar like the roaring of many waters, but he will rebuke him, and he will flee far away and be
chased like chaff on the mountains before the wind and the whirling dust before the storm.” Chilton seems to
think 85293 can mean “whirling dust,” but I can only find the definition “wheel” in lexicons.

22 In how many cartoons is a crowd or chaos illustrated as a cloud of dust and commotion?

3 1QIsa® agrees with MT in that there is no wheel.

*LXX.D.EK., 2579.

225 This equivalence can also be found in Isa 16:14; Psa 36:16, and as Muraoka points out, 36:3. Muraoka, Two-
Way Index, 97.
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like the strange incense of Exod 30:9 or the strange fire of Lev 10:1, Num 3:4; and 26:61.

226

Another explanation is that of Muraoka, who suggests the translator understood 77 (insolent,

presumptuous),”>’ which agrees with 1QIsa® which has TT1. The Greek omits the

synonymous phrase D8 11177, using the first rendering distributively.””® Nearly the same

phrase, mAoitog doefév, is found also in the Greek of 24:8.%%°

The equivalent depduevo for 7Y is elsewhere only found in Jer 13:24;> this passage,

remember, is also the only place outside of Isaiah that uses ¢puyava for Wp.

The last change is that the Greek adds a simile, as Ziegler pointed out he often does

this when he sees the phrase 5 HZD.B " These changes are largely stylistic, they do not change

the imagery drastically in content, though their rhetorical effect is different.

The only thing to note about the Targum is that “your multitude of enemies” ( 71131

777 are interpreted as the tumult of those scattering you T3737 13317, understanding

perhaps P1.7

Isa 41:15

Now, I will make of
you a threshing
sledge, sharp, new,
and having teeth; you
shall thresh the
mountains and crush
them, and you shall
make the hills like

3inh Y mn
v3 wIn pn
077 Wi nies
P2 nivan P
;o

100V émoinoa oe wg
TpoxoUs audéng
aAoGVTaS *avolg
TPLOTYPOELOETS, Xatl
ahonoels 8py xal
Aemtuvels Bouvvols xal
wg yvolv Broeg:

Look, I made you as
the threshing wheels
of a cart, new and
saw-shaped, and you
shall thresh
mountains and grind
hills to powder and
make them like chaff.

chaff.

In this passage God comforts Israel saying he will make them a threshing sledge that
will reduce mountains and hills to chaff. The metaphor here explains 41:11-12 where Israel’s
enemies will become like nothing, here the enemies are mountains and hills but are reduced to
chaff which blows away and is gone in 41:16.%

The term 3731 refers to a threshing sledge.234 Here its high quality is described as
being sharp (PNU)BS and new (V}'Tl'lj), that is, all the stones or metal teeth on the bottom are
still sharp and none have fallen out. The meaning of Ni*a"® 5p3a is obscure; HALOT defines
Ni"8'8 as “sharp edges” and DCH as just “edge,” since it is used to describe double edged

swords. In 1QIsa” it is two words: N1*2 *9; perhaps thinking a sort of superlative expression

26 See definition 2d in BDB.

27 Muraoka, Two-Way Index, 189.

28 van der Vorm-Croughs, The Old Greek of Isaiah, 77-78.

* LXX.D.E.K., 2565, 2579.

230 LXX.D.E.K., 2579. For the translator’s preference for this verb, see Ziegler, Untersuchungen, 142-43.

2l Ziegler, Untersuchungen, 92.

332 «But the multitude of your dispersed shall be like small dust, and a tumult of strong ones like chaff which
passes, and there will be a fumult suddenly.”

33 The Greek renders literally the reference to winnowing in 41:16, while the Targum adds a simile explicitly
mentioning chaff.

>*HALOT, s.v. DCH, s.v.

3 As a noun, this would also mean a threshing sledge. HALOT, s.v.
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like D™"Wi W.7° The strong expression of plurality, Ni*8°8, undoubtedly denotes an extra
amount of stones or metal teeth, since they are already described as sharp and new. Whatever
it means exactly, it clearly contributes to the picture of the sledge being a deluxe industrial
model with all the accessories; it is a much more elaborate description than Amos 1:3 uses:
51120 nivn.

The Greek translates the metaphor as a simile, rendering '7 with &g, and changes the
terminology to better fit the Egyptian agricultural context. As Ziegler pointed out: though
there is no regular LXX rendering for 3711, here the translator has not rendered it, but has
changed the threshing sledge into threshing rollers, TpoyoUs audéng, under the influence of
28:27.% In that passage, we find the Greek Tpoyds dudéng literally translating 193p 1DIR.
Ziegler shows that this, along with the term mpioTypoetdeis (for Ni*a™A 5v3) reflects the
Egyptian milieu,™® and gives the example of Cyril of Alexandria who comments on this verse
by mentioning that some Egyptians just use animals to thresh grain with their hooves, while
others use wagons with saw-like wheels.”® Troxel suggests W was read as Wi and so
rendered dho&vtag, then was read as WM and rendered xawovf)g;m but it seems the technical
terms do not have exact equivalents but are updated to fit the tools of the translator’s day.**!
Another change the Greek makes is to move the conjunction on “hills” to before the simile,
which improves the parallelism.

The Greek does not change the vehicle of the metaphor, but makes it a simile, then
adjusts the terminology of the vehicle to better fit the experience of his audience. As in 29:5,
the Greek has added the idea of a wheel in a passage mentioning chaff.***

The Targum renders literally, except it interprets mountains and hills as nations.**’

The image of chaff is used in the Hebrew to illustrate something that is minute and
light and is passing away and disappearing in the wind. The Greek uses it in the same way,
though often adjusts the surrounding terminology, often to include a wheel; in 17:13 and 29:5

the wheel is mentioned as kicking up dust for the wind, while in 41:15 it is a threshing tool.

Chaff is implicitly present also wherever threshing (W3T; 21:10; 25:10; 28:27-8; 41:15)

and winnowing (7171; 30:24; 41:16, which we have already discussed) is mentioned.”**

% Otherwise 1QIsa® agrees with MT regarding the threshing implement, as does 1QIsa” up to p1n.

237 Ziegler, Untersuchungen, 186-87.

% Seeligmann lists the word mpioTypoeidels as an example of the translator’s big vocabulary. Seeligmann, The
Septuagint Version, 184 [42/43].

239 Ziegler, Untersuchungen, 186-87.

240 Troxel, LXX-Isaiah, 120. He calls this a translation doublet, as opposed to a double translation.

! Without dAoévrag it could be unclear why this wagon wheel is mentioned.

*2 It is noteworthy that the translator uses yvos and not xols or xovioptée, suggesting he has chaff and not
simply dust in mind.

3 “Behold, I make you a strong threshing sledge, new, full of points; you shall kill the Gentiles and destroy
[them], and you shall make the kingdoms like the chaff. 16 You shall winnow them, and a wind shall carry them
away, and his Memra, as the whirlwind the chaff, shall scatter them. And you shall rejoice in the Memra of the
LORD; in the Holy One of Israel you shall glory.”
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Isa 21:10

O my threshed and 137131 YT axovoate, ol Hear, you who have
my son of a T T atadedeuuévot xal | been left and you
threshing-floor, what IRR DYDY TR | of s5uvipevor, who are in pain; hear

the things I have
heard from the Lord
Sabaoth; the God of
Israel has announced
them to us.

I have heard from the
LORD of hosts, the

God of Israel, [ :02% 'P730 SR
announce to you. ' ' '

THR NIRAR M1 | dxodoate & Hxouoa
T T mapd wuplov oaBaw:
6 Bedg Tol Iopani
avyyethey Nuiv.

Here, at the end of an oracle about Babylon’s fall to Media and Persia, the audience,
Israel/Judah, are addressed metaphorically. The term *WT1 refers to what was threshed and
*173712 to what is characteristic of a threshing floor: threshed grain. The metaphor suggests
the people addressed have suffered violence like threshed grain. As LXX.D.E.K. points out, in
Micah 4:13 and Hab 3:12 nations are described as being threshed as a metaphor for them
being defeated.*®

The Greek interprets these terms as also in 28:28 where a similar interpretation is
made.**® The threshed grain metaphor comes out of nowhere in the passage, so it makes sense
that the translator would feel the need to interpret it for the sake of clarity.**’ He renders the
threshed grain "NWTN as representing the remnants: oi xatadeAeupuévor.>* This is interesting,
since in 17:5-6 the remnant is what was left in the field, so the grain is presumably what was
carried off. But of course it is possible to use the same vehicle in different ways for different
metaphors. Those remaining in 21:10 are thought of as having suffered some violence or
distress,”* which the translator makes clear by rendering the parallel 173712 with ol
dduvapevot. 1QIsa® has ™73 (my fenced one), though the MT reading makes better sense as
the basis for the Greek. While threshed grain implies chaff, neither the Hebrew nor the Greek
even make an implication regarding whether the chaff is present or has already been
winnowed away.>"

In addition to interpreting the metaphor and giving what it is thought to represent, the
translator has further clarified the passage by adding two imperatives (axovcate) for which
the vocatives act as subject. Ziegler suggests this plus follows the relative clause and is
similar to Isa 1:10; 7:13 and such passages.”' The main verb in the Hebrew has changed from
first person to third person; the prophet no longer announces to the threshed, but it is God who

declares to the prophet and the remnant.

¥ Isa 27:12 may contain threshing and gleaning imagery, though synonyms are used: ©an and vp5. In any case,
LXX understands it to refer to “fencing” (cupdpdoow) instead of “beating.”

*LXX.D.EK., 2557.

246 Ziegler, Untersuchungen, 185.

7 Seeligmann goes too far in saying the translation “is practically independent of the Hebrew text.” Seeligmann,
The Septuagint Version of Isaiah, 277.

** This term appears in 13:12,14; 27:10; 37:4, 31, as LXX.D.E.K., 2557 points out.

9 LXX.D.E.K. describes it as cruelty suffered by the defeated. LXX.D.E.K., 2557.

0 NRSV renders *173713 as “winnowed one.”

»! Ziegler, Untersuchungen, 65.
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The Targum also interprets the metaphor, though by giving what it thinks "NWTRN

represents, then by expanding the parallel name into a simile.>* So, the first part represents

kings skilled in war who will plunder, and the second part says they plunder like someone
skilled to thresh: Wm% 1MINT RN R A120% 7HY PO R3IP RMAIRD IMKT 150

RIATRKR N

Isa 25:10

For the hand of the 29T In-Y | 6Tt dvamavaty dwoet 6 | Because God will
LORD will rest on cEeT T nt give us rest on this

this mountain. The
Moabites shall be
trodden down in their
place as straw is
trodden down in a

wITn Mo 03
WITND PRNR ARIN
:N3TR P03 1ann

Bedg éml 70 Epog ToliTo,
xal xatanatyinoeTal

¢ ~ (4] 4

1 Mwafitig, dv Tpémov
matolow aAwva év
quaais:

mountain, and
Moabitis shall be
trodden down as they
tread a threshing
floor with wagons.

dung-pit.

The Hebrew uses a more general meaning for the term W37, simply to tread. In this
case it is straw being trod into dung, either for fuel or fertilizer.”* The metaphor is different
from the threshing metaphor, in that it is less about suffering cruel violence and more about
humiliation, though the reality may have been much the same.

The Greek removes the anthropomorphism 1171°~7? saying instead simply ¢ 6edg. This
may not be due to the issue of it being an anthropomorphism, but a matter of syntax, since the
translator appears to have read T30 as a hiphil (exchanging a * for the 1),%° and so rendered it
with gvdmavew dwoet.”>® The Greek changes the image into the more common one of grain
being threshed, though he should have been familiar with mixing straw and manure for fuel as
was common.”’ The Qere-Ketiv of MT is read in both ways by various ancient versions:
LXX follows the Qere (322, rendering with the preposition v), as does the Peshita and
Vulgate; while 1QIsa*, Symmachus, and the Targum follow the Ketiv.>® As Ziegler points
out, Tatéw is a unique rendering for WiT, though it can be found in relation to a threshing
floor (&¢Awv) in 1 Sam 23:1 2% As we have seen, 13D is elsewhere in Isaiah always rendered

with &yuvpov, but here 130N is understood to stand for the grain of the threshing floor; the

2 «Kings who are skilled in waging war will come against her to plunder her even as the farmer who is skilled
in threshing the grain. The prophet said, What I have heard before the LORD of hosts, the God of Israel, I
announce to you.”

2 ypap.

254 Ziegler, Untersuchungen, 185-86. For an analysis of the Hebrew in light of Mari texts, see: Bob Becking,
“‘As Straw is Trodden Down in the Water of a Dung-Pit;” Remarks on a Simile in Isaiah 25:10,” in Isaiah in
Context: Studies in Honour of Arie van der Kooij on the Occasion of his Sixty-Fifth Birthday (eds. Michaél N.
van der Meer et al.; Leiden: Brill, 2010): 3-14. He argues in favor of the ketiv reading, understanding that straw
was used to cover the dung to soak up water and cover the smell. Cf. 1QIsa” which has wyTna.

3 See Ottley, Isaiah, 11 227.

P61 XX.D.E.K. 2568. Here it suggests 32:17 as a similar case.

27 see van der Veen, “The Economic Value of Chaff,” 218-19. Cf. Ezekiel 4:11-15.

238 See Arie van der Kooij, “Isaiah 24-27: Text-Critical Notes,” in Studies in Isaiah 24-27: The Isaiah Workshop-
De Jesaja Werkplaats (eds. Hendrik Jan Bosman, Harm van Grol, et alii; Oudtestamentische Studién 43; Leiden:
Brill, 2000), 14.

9 Ziegler, Untersuchungen, 185-86.
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LXX uses a metonymy putting the threshing floor (§Awv) for what is trod upon it.**® The
rendering of MIRATNA with duaka is not really a rendering,”" but like in other passages related
to threshing, the translator includes the idea of wheels or carts (21:10; 41: 15).262

The Targum changes “hand” to “power.”*** Of more interest to us is that the Targum
also changes the vehicle of the metaphor; instead of treading straw in dung, the straw is
trodden into clay R13"02 X3AN WTMT, probably under the influence of Exod 5:7 and Nahum

3:14.

In Isa 28:23-29 there is a passage illustrating various agricultural activities that are
done in a certain way, and others that are not done in a certain way. We have discussed 28:25,

28 above (3.3.1.1.), but now we will look again at 28:27-28 where threshing is discussed and

the passage is interpreted in the Greek.

Isa 28:27-28

Black cumin is not
threshed with a
threshing sledge,
nor is a cart wheel
rolled over cumin;
but black cumin is
beaten out with a
stick, and cumin

W PINA K7 73
230 191K MY
"3 3p% [227
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ol yap peta
OUANPOTNTOG
xabalpetal o
ueAavliov, odog
TpoxOS dudEng
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xOpIvov, GAAG pafBow

EXTIVATTETAL TO

For black cumin is
not cleaned with
harshness, nor will a
cart wheel roll over
the cumin, but black
cumin is shaken
with a rod, and
cumin

with a rod.
ueavbiov, o ot
XULYOY
[1t] is crushed for Nb g P‘:H’ onb | keta dptou will be eaten with

bread, but one does
not thresh it forever;
one drives the cart
wheel and horses
over it, but does not
pulverize it.
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elg ToV aiGva eyw
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bread. For I will not
be angry with you
forever, nor will the
voice of my
bitterness trample
you.

In 28:23-25 the proper order of planting a field is described, and in 28:27-28 the

proper way of preparing various produce is described, first by saying how herbs are not

treated, then by saying how they are treated. In 28:27 two different threshing implements are
mentioned, a sledge (Y371) and rollers (H5JD 19IR, perhaps simply cart wheels); since they
are not used on black cumin and cumin, they presumably are used for something else: the

wheat, emmer, and barley of 28:25. The herbs are simply struck with a rod to shake the seeds

200 Cf. Ziegler, Untersuchungen, 186, where he points out the papyri using the same metonymy.

01 See Wilson De A. Cunha, LXX Isaiah 24:1-26:6 as Interpretation & Translation: A Methodological
Discussion (PhD Diss., Leiden University, 2012), 118-19, where the suggestion that the translator read 723712
for NManTn N1 is rejected.

%62 Ziegler says it is conditional on the image of the threshing floor. Ziegler, Untersuchungen, 97.

263 “For the might of the LORD will be revealed on this mountain, and the Moabites will be trodden down in
their place, as the straw is trodden down in the mire.”
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loose. In 28:28 the Hebrew concedes that the cumins are crushed, even by cart wheels, but it
is not ground finely. The meaning of the passage has to do with Judah suffering, but only for a
time and according to the planned ordering of God’s will (28:29). In 1QIsa” a few differences
should be noted. First of all, in 28:29, DY is missing (4QIsa" has Dﬂ'71) and the first word is
p'r’. Also, 9393 has been added by a corrector. These changes do not seem to form the basis
for the differences in the Greek.

The Greek in these verses creates a more clear explanation of the whole passage. It is
difficult to tell if oxAnpdryTos is an interpretation of P32 as the adjective (with sharpness)

264 As we saw in 21 :10, the translator associates

or as a noun (with a threshing sledge).
threshing with harsh treatment causing agony, so he could have interpreted “with a threshing
sledge” to refer to harsh treatment. The rendering of WT with xafaipw is interesting. The
translator knows the meaning of W17, as we saw in 41:15; Ziegler discusses this rendering and
concludes that the translator was influenced by his culture and rendered with xabaipw, which
refers more to winnowing or cleaning the seeds rather than threshing, because he knew it was
appropriate to how cumin was treated.”® This translation, then, fits the common practice,
which in fact reinforces the point the passage is trying to make, that black cumin is not treated
harshly like grains are, it is simply cleaned by winnowing or sieving.”*® In comparison, the
next clause is rendered very literally, except for the word order being adjusted by moving the
location of the verb meptdyw, and reading it as a Qal instead of Hophal.*®’ Likewise the next
clause MXP VAN AWVA2 "2 is rendered literally, but the last is understood differently.
Presumably P71 D% VAW 1727 is rendered with 76 8¢ xbvov pets dprov Bpwbioerar ™
Ottley and Ziegler suggest the translator understood Dﬂ'? 02W3 as being analogous to the
idiom DU?'ﬂ@@ (eg. Lev 26:26) and shortened the phrase just to ueta &prov.*” LXX.D.E.K.
suggests the word VAW was simply passed over.””’ This rendering is probably for clarity,
since cumin is not crushed with a rod for making bread, but is crushed so it can be eaten with
bread, as the Greek makes clear, dropping the references to the preparation of the cumin.

The passage as a whole is interpreted by the Greek in the last lines. It does not render
the horses or wagons. The Greek interprets threshing (WIT? WiTR) as God’s anger (éyw Oulv
dpyradyoopar).”’! The translator again sees threshing as an image of harsh violent treatment, in
this case as a manifestation of God’s anger. The last phrase N9 MWD m'm: 53?4 oM

264 It appears with little textual warrant in 4:6 and 8:12, as LXX.D.E.K., 2578 points out.

265 Ziegler, Untersuchungen, 184-85.

266 Ziegler, Untersuchungen, 184-85.

267 This parsing agrees with 1QIsa®. LXX.D.E.K., 2578.

% LXX.D.E.K., 2578 suggests P71 was read as 71 like in Jos 9:5, 12 where BiBpwoxw is used as an equivalent.
However, it is probably an equivalent there to express the idea of the bread being worm-eaten.

% Ottley, Isaiah, 11 245. Ziegler, Untersuchungen, 8.

7" LXX.D.EK., 2578.

7! Ziegler, Untersuchungen, 185. That it is brief anger accords with 7:4; 10:25; 54:7, as pointed out in
LXX.D.E.K., 2578. Ziegler, Untersuchungen, 120 also points to Isa 57:16 and Jer 3:12. 1QIsa® has w1 instead
of WITR.
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13T appears to be rendered freely. Perhaps D31 was read as ]33, and is thus the source of
the word ¢wv¥; a similar idea to the Greek is expressed in Isa 30:30.>”> The idea of animosity
(Tixpia) comes from 28:21 27 The one phrase rendered nearly literally is up-r’-rz'v which
becomes 000%... xaTamaTNTEL DLES.

The Greek, then, interprets the passage as having to do with how Judah is treated.
They suffer hardship for a time, but are not to be destroyed, just as black cumin and cumin are
beaten but not crushed.””* This interpretation is partly the result of reading 28:26 as describing
a chastisement followed by rejoicing.

The Targum interprets the passage as a whole already in 28:24-25, so that the rest can
be rendered nearly literally. In 28:28 onY is interpreted as grain 8712Y. The horses, which
were omitted in the Greek, are rendered as a verb, and in the context of threshing, the Targum
talks about separating the grain from the chaff: P17 1" N7521 RMN2AY wram.2?

3.3.2.3.2. Summary

LXX-Isa always understands the term chaff (Y1), rendering it literally with yvo{s.
While in 5:24 and in 29:5 the translator may have intended xvols to carry a meaning more like
“dust,” in the other places it clearly refers to chaff. In 17:13 the translator is more clear,
rendering: yvolv aydpov, and in 41:15 the context is of threshing. Chaff is mentioned in Isaiah
to illustrate something that is chased away by the wind and disperses and disappears. In
Aristophanes, Acharinians, 508 we see chaff in a metaphor in reference to the mixed nature of
the members of a city: Tobg yap wetolxous dyvpe TGV dotév Aéyw.”’® We do not see chaff as a
party in Isaiah, unlike Matt 3:12 and Luke 3:17 where it is a group that needs to be separated.

The LXX does not interpret or replace these chaff metaphors, but in each case adjusts
and directs the metaphor. In 17:13, perhaps for lexical reasons, the translator has added
winnowing, which makes more vivid the idea of the chaff being tossed in the air and blown
away by wind. In 29:5 the similes are adjusted in the Greek. Instead of fine dust passing away,
the Greek has introduced the idea of a wheel (which is found with chaff in 17:13 and the
Greek of 41:15). Also, the similes are interpreted as standing for something different in the
Greek; in the Hebrew it is the army of your strangers (Ji7] 7°77) but in the Greek it is the
riches of the impious (6 mholiTog T@v doefév), probably due to the translator’s understanding
of the passage as a whole. In 41:15, the LXX updates the image to better fit his Egyptian

“?LXX.D.EK., 2578.

P LXX.D.EK., 2578.

™ Perhaps we could push this to claim that the other nations are like the wheat and barley which will be
completely crushed and ground to flour, like Moab in 25:10.

% “For they do not thresh dill with threshing sledges of iron, nor do they turn wheels of a cart upon cumin; for
they beat dill with the stick, and cumin with the rod. 28 They indeed thresh grain, but they do not thresh it forever;
and he stirs with the wheels of his cart and separates the grain and lets the dust fly.”

276 Aristophanes, Acharnians [Henderson, LCL 178].

168



context by describing the kind of threshing sledge commonly used. Also, here the metaphor is
turned into a simile.

Threshing metaphors meet more varied treatment in the LXX. In 21:10, the metaphor is
interpreted as a remnant that is suffering, perhaps to make more clear who is addressed. In
25:10, the Greek turns a more unique metaphor into a more conventional metaphor: treading
straw into a dung-heap becomes treading out grain. Also, the translator again adds
contemporary technology, adding the idea of a threshing cart. In 28:28-29, the threshing
metaphor is again updated to the translator’s contemporary practice (for how cumin is
prepared) and the passage is clarified (that cumin is crushed to be eaten with bread). The
Greek interprets the passage as a whole here (that they will suffer only for a time), and like in
21:10 interprets threshing, though this time as a manifestation of God’s anger. While
threshing implies chaff, the threshing metaphors in Isaiah and the Greek rendering do not.

In the Targum, it is noteworthy that it also interprets 29:5 as referring to a different
group than the Hebrew, though it understands it in a different way than the Greek. In 41:15,
the mountains and hills are interpreted as nations, but the rest of the metaphor is retained. In
the next verse, rather than a tempest scattering the chaff, it is made clear that God’s word
(12'N) scatters them. In 21:10, the Targum interprets the first metaphor, then uses the parallel
phrase as a simile to relate the tenor to the vehicle. Like in the Greek of 25:10, the Targum
also has used a different metaphor from the Hebrew (and the Greek); instead of treading straw
into dung, it is straw trodden into clay. The Targum of 28:28-29 is rendered literally, though
mostly due to the passage already being interpreted in 28:24-25. We should mention again
here that in the Targum of 40:6 a chaff metaphor is introduced, so that the strength of the
wicked is like chaff of the field instead of the flower of the field. This is probably because it is

blown away in the next verse, and so harmonizes with the common chaff in the wind imagery.

3.4. Thorns

Various sorts of thorns and thistles are mentioned several times in Isaiah. Sometimes
they are metaphorical, but other times they stand in images that work by way of metonymy.
Generally speaking, thorns and thistles are mentioned either in connection with inhabited
places becoming devoid of people with the result that thorns grow up, or they are mentioned
as something flammable.

In this section we will first look at a word pair unique to Isaiah, then we will look at

the more common thorn terminology, and finally there will be a summary.
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3.4.1. A Unique Isaianic word pair: N"W) QW

Several times we see the word pair W’D'(TD' and MW.>"" These terms only occur in

Isaiah, and always occur together, except for in 32:13 where we find W Pip. Wildberger

believes AW refers to the christ-thorn plant, and MY is a generic word for thorny scrub

brush.?”®

He says they are chosen for the sake of alliteration.””” The LXX’s translation of this

phrase is complex.”®® About half of the time, LXX-Isa renders it in a sense having to do with

thorns in uncultivated land, and about half the time it renders it as having to do with grass.

Isa 5:6

I will make it a
waste; it shall not be
pruned or hoed, and
it shall be overgrown
with briers and
thorns;
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And I will leave my
vineyard unused and
it shall not be pruned
or dug and a thorn
shall come up into it
as into a fallow field,

I will also command
the clouds that they
rain no rain upon it.
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and I will command
the clouds, that they
send no rain to it.

Bpékat ig adTdv
VETOV.

In 5:7 we get the explanation for this allegory, that the vineyard is the house of Israel
and the vine is the man of Judah.”' This probably does not mean we have to find an exact
interpretation for the thorns and weeds; they probably simply illustrate symptoms of an
abandoned place, like the abandoned cities in 5:9. A vineyard being neglected in Prov 24:30-
31 (in this case by a sluggard) is also described in synonymous terms (in the Greek the land
becomes fallow and grassy). The image in 5:6 is of neglect, that the vines are not pruned and
so grow out of control and become unfruitful, and that thorns and weeds are allowed to grow
up without being weeded. God even commands the clouds to neglect to rain on the vineyard.

The Greek has a slightly different picture. The phrase 102 W1 is rendered xal
avnow Tov aumeAidva pou which Ziegler says is common terminology in the Papyri for leaving

fields so that they become fallow,282

which naturally would be disastrous for a vineyard,
which requires considerable labor to maintain. The LXX for some reason wants to make
explicit that the vineyard is being abandoned, and so gives what is meant by the pronoun: Tév
Gumeévd wov. The term yépaog likewise refers to developed land that is deteriorating.”®’
Schnebel shows that the primary meaning of xépoog is dry land, but that in Hellenistic Egypt it
came to describe arable land that has become less productive due to lack of irrigation (natural

or artificial), or because it was overgrown with canes or with thorns and scrub or tamarisks, or

"7 Isa 5:6; 7:23, 24, 25; 9:17; 10:17; and 27:4.

8 Wildberger, Jesaja, 171.

" Wildberger, Jesaja, 171.

280 e Ziegler, Untersuchungen, 33, 181.

1 We will discuss this passage again in the section on Vines and Vineyards (IILE.1.).
82 Ziegler, Untersuchungen, 179-80.

83 Ziegler, Untersuchungen, 181.
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covered in sand or salt.”®* John S. Kloppenborg Verbin points out that in Ptolemaic Egypt, the
failure of vineyards was common enough for the word xepadumedog to be coined.” This is a
more precise description of the matter, leaving a vineyard to become a fallow plot of land.
Fallow can sound positive in English, but here we should understand it as describing a plot of
land that requires considerable extra work to be put back to use;**® in the Egyptian context
perhaps the land is even returning to desert. The Greek is literal but more technical in
describing the consequences of God’s action, that the vines will not be pruned or weeded.

The rendering of the phrase MW PNY ﬂ5D1 with xal dvafyoetal gis adTov G €lg
xépoov axavla is difficult to unravel. The Greek has added the words eig adTov wg €ig and
omitted a conjunction. The Hebrew has two subjects, but the Greek has only one and a
comparison describing the location for the action. Judging from the rendering of the phrase in
7:23, 24, and 25, it is likely that "V is rendered with xépoos and MY with dxavba.”®” The
typical meaning of yépaog is “dry land,” but Ziegler points out that in the Papyri it is often
used to refer to fallow or undeveloped land.” In the Egyptian context, an abundance of

thorns growing in a field would render it a xépaog;™>

though in Judea various thorn plants
would also need to be weeded in fields. The addition of the simile may be because in the
Greek (5:2, 4), the vine was already producing thorns when it was being properly tended. So
here it is necessary to clarify that the vineyard will be left to become fallow and thorns will
sprout up. This makes clear that the choice vine that produces thorns will not be left to
flourish on its own, bringing an abundant crop of thorns; this difference is also clarified by the
use of the plural &xavbag in 5:2, 4, whereas everywhere else in LXX-Isa it is used in the
singular.”° In 7:23, vineyards are again destroyed, but there they become undeveloped land
and thorns, without a simile in Hebrew or in the Greek. The rendering of N"W with &xavia
occurs three other times: in Isa 7:23, 24, and 25.%!

The Targum interprets all the elements in this verse.””> The phrase M"Y 1Y n'm
becomes 'P'aAW 1’50'7073 117", “And they will be deported and abandoned.” It is debatable

whether this interpretation is of the text as a metaphor or as a prophecy.

8% Schnebel, Die Landwirtschaft im hellenistischen Agypten, 14-20. Also it can be used with descriptions of land
reclaimed from the wilderness, 13-14.

%% John S. Kloppenborg Verbin, “Egyptian Viticultural Practices and the Citation of Isa 5:1-7 in Mark 12:1-9,”
NT 44.2 (2002), 152.

286 Such as cutting and burning the wild scrub or repairing irrigation systems; loans were sometimes needed to
finance this work; see Schnebel, Die Landwirtschaft im hellenistischen Agypten, 21-23.

287 Muraoka, Two-Way Index, s.v.

288 Ziegler, Untersuchungen, 181.

%9 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 20-21.

0 As Ken Penner pointed out in personal correspondence, S* (and B) have dxavfat which is corrected in stages
to dxavia.

P! See Hatch and Redpath, 43b. Muraoka, Two-Way Index, 364.

292 «And I will make them [to be] banished; they will not be helped and they will not be supported, and they will
be cast out and forsaken; and I will command the prophets that they prophesy no prophecy concerning them.”
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The second place the phrase occurs is Isa 7:23-25, where vines (and by metonymy,
vineyards) are mentioned three times as becoming a place for MW I"AW. Strictly speaking
this passage is not metaphorical, but it does stand as a sort of hyperbole or metonymy for how
even the best farm land will become a fallow waste since no one will be around to take care of
it. All three times the words are rendered with xépoog and é&xavba respectively. While the first
two verses are rendered almost completely literally, in 7:25 the Greek renders the clauses
differently, making the mountains an exception to the lands that will become dry and overrun
with thorns. This is also how the Targum understands the verse. This change seems to lie
more on the level of their understanding of the prophecy than their understanding of the
metaphor.””

In all three verses, the Targum renders nﬂ_ﬂ'l W’DITD' with 7121 *R217, thorn and fallow
land.** This is the same as the LXX, but with the opposite words associated with thorn and
fallow land or simply with the word order changed.

In other places, LXX-Isa understands N"W1 "W to refer (in part) to dry grass,
usually in the context of fire.

Isa 9:17(18)

For wickedness
burned like a fire,
consuming briers
and thorns; it
kindled the thickets
of the forest, and
they swirled
upward in a column
of smoke.
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And the
transgression will
burn like a fire, and
like dry grass will it
be consumed by fire,
and it will burn in
the thickets of the
forest and devour
everything around
the hills.

We will discuss this passage further in the section on trees (3.6.4.). For the current

purposes, it is worth noting that the Greek adds a comparative particle: wg. While it could be
argued that the simile is implied in the Hebrew and the comparative particle is omitted
because it is poetry, it seems more likely to read the clause as the fuel wickedness will burn.
Wickedness is burning first the thorns and thistles, then spreading over the hills and forests
burning up everything. This is made clear in the next verse which says that the land and
people of the land are allowed to burn because of God’s wrath. That the thorns and trees are
compared to people is also made clear in 9:18 by the phrase W n’v:mm oua .

The Greek understands all of this differently. The translator reads n7x_v‘1 '\’DI? as a
comparison of in what way lawlessness burns. In the next verse, where the connection

between the fire’s fuel and people is made, the translator has rendered with a passive

3 To be precise, their reading is based on taking NR7 as the subject of the clause.

24 Chilton renders 712 with “briers,” but Sokoloff does not have this definition in either lexicon. Jastrow seems
to arrive at his definition “weed, briers” based on the Targum’s use as an equivalent here in Isa 7:23 and from
“something waste, wild-growing.”
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participle (xataxexavpévos), and so instead of being like fuel (W& D5DNDD QYR M), the
people are like they have been burned (xal €atat 6 Aatog wg UTO TUPOS XATAKEXAVUEVOS).

It is within the context of this transformation of the passage that the rendering of "W
N"W1 can be understood. The translator may have thought a literal rendering would express
thorns in a fallow waste (based on how these words were translated in the other passages were
it occurs) and then chose a rendering that more clearly expresses the essential quality
described, flammability, and so renders with &ypwoTtis &npd. LXX.D.E.K. similarly believes
that these terms were used because they better fit the verb 928 or Bifpwaoxw.” As we will
see below, thorns are said to be burned in 32:13 in both Hebrew and Greek, though there the
emphasis is not on the flammability of thorns; they are burned as a method of disposal. In two
other places (10:17 and 32:13) ‘I’D\TD' is rendered as grass (x0pTos), and so may be the basis
here for dypwaTig; Muraoka is probably right in that he does not venture independent word
equivalents for the two words in the phrase.”°

The Greek metaphor of a fire spreading from dry grass to thickets and burning
everything around the hills sounds just like how fires would spread. Hepper discusses how
forests develop and the effects of burning; he says it is unlikely that oak forests would be easy
to set on fire, while coniferous trees burn much more easily; he says that grass and grain fires
would spread very quickly and could easily light dry thickets that accompany hill-woodlands,
which could then generate the heat to spread to the hardwood trees.”’

The Targum interprets the passage.””® Thorns and thistles are interpreted as

representing the sinners and the guilty, R'2"™11 R'ROM.

Isa 10:17

And the light of SRR 3 | xat éotal T ¢dg ol | And the light of
Israel will become e TopanA €ig mhip xa Israel will become a
a fire, and his Holy Wit WRY drytdoe abrdv dv mupt | fire and it will
T B Ll N o fr
devour his thorns nw n‘p:m fi} yz;r\a:}w:f l (Xoslp’;ov devour the wood
and briers in one . ey ,y) , - T RERS like grass. In that
day. SINR O PRV | exevy day

Throughout the context of this passage the translator has made several modifications.
This verse is a continuation or expansion of 10:16, in that it continues to describe how God
will intervene to humble the king of Assyria and to destroy his stout warriors with a wasting

sickness. In 10:17, the language has become much more poetic in that there is no direct

*3 LXX.D.E.K., 2530.

2% Muraoka, Two-Way Index, s.v.

*7 Hepper, Bible Plant, 39-40.

298 “For the retribution of their sins burns like the fire, it destroys transgressors and sinners; and it will rule over
the remnant of the people and destroy the multitude of the armies.”
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reference; God is called the “light of Israel” and “the Holy One,” and the king is only a
pronoun and his army or perhaps his pretentions are called thorns and thistles.””

The Greek renders the first part of the verse literally, except it reads TWiTP3 as a verb
and so renders aylaaet adtév,>® and also removes the conjunction on 1723 and makes it a
participle describing the previous verb. Also, the last two words of the verse are understood as
the beginning of the next sentence.

The phrase we are interested in, 1AW MW ﬂ5DN1, has again been rendered with an
additional simile, like in 5:6, 9:17(18), and 33:12, though with a completely different meaning.
The pronouns have disappeared entirely. It seems likely that "I3W was rendered with xépTog
(which is clearly the case in 32:13), and N"W was rendered with JA. It could be argued that in
27:4 MW is rendered with xaAduy, but as we will discuss below, this is not likely.”' We have
seen that elsewhere "W is rendered with dxavlae (Isa 5:6; 7:23, 24, and 25), and that in 7:19 a
word the translator knew meant thorn is rendered as a thorn tree, so it seems possible that the
translator thought he could render MY with UAn. The term U\ can refer both to fire wood (as
NETS appears to understand it, though they just have “the wood” which could have either
meaning) or to a collection of trees, a sort of copse (or Geholz, as LXX.D understands it).302
In the other two places VA7 occurs,”” Job 19:29 has it as a rendering of ™IV (as Muraoka
suggests), and in Job 38:40 it is a rendering of ﬂ;p.m In any case, it is not used to mean
wood or firewood elsewhere in the LXX, but is used as an equivalent to copse in Job 38:40. In
addition to dropping the prepositions, the LXX has reversed the order of 17"W3 in"W,
returning them in the translation to their more regular order. The context of woods burning in
Isa 10:18-19 probably contributed to this verse’s rendering.

So, the rendering dayetal wael x6pTov ™V UAnv should probably be understood as an
image of a forest or copse of trees, which should be difficult to ignite,*” being burned quickly
as if they were a clump of inflammable dry grass. This image is similar to that of 9:17(18)
where the same Hebrew phrase has been rendered as dry grass and is said to burn up the
thickets of the forest, though in that verse synonyms are used for grass and for thicket. This
connection is made stronger in the Greek of 9:17(18) where it adds the idea of hills, which are
mentioned in 10:18. The point of this connection would highlight the idea that the destruction
the Assyrians bring to Israel and Judea will also come upon them, since in both cases it comes

as the result of God’s wrath.

29 Cf. Ob. 18, where Jacob becomes a fire and the house of Joseph a flame to consume the house of Esau, which
will become stubble.

WL XX.D.EK., 2532.

391 Muraoka, Two- Way Index, s.v. deletes this equivalent.

32 Gee Preisigke, Worterbuch, s.v.

% Hatch and Redpath list 117 as an equivalent in Psa 68(69):2, but both Ralfs and the Gottingen LXX prefer the
reading iAUv.

% It also occurs in Wis 11:17; 15:13; Sir 28:10; II Mac 2:24; and IV Mac 1:29.

% Hepper, Bible Plants, 39-40.
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The Targum interprets the elements of this passage, so that God is the light of Israel,
His word is the flame, and the thorns and thistles are the rulers and tyrants: TNV
I

Isa 27:4

I have no wrath. -n" PR RN oOx EoTwv % o0x There is not one that
Who endows me oo emeldPeto avTiic Tic has not taken hold of
with thorns and W PRW RN | e broel puddooery | it who will set me

to watch stubble in a
field? Because of
this enmity I have
set it aside.

. , - . | Therefore because
émolnae xVpLog 6 fedg of this the Lord God
mavra, doa owETaEE. | has done all things,
XATAXEXAVUAL whatever he has
ordained. I have
been burned up.

briers? I will march
to battle against it. |
will burn it up. S0 NANRK A3

npwaR nAnoRa | xahduny v aypd; du
TNV MoAeplay TaUTNY
nbétnxa adThv.
Tolvuy dte ToliTo

In the Hebrew the peace of Israel and God’s zeal to defend it is expressed through
another vineyard metaphor. God wishes (as expressed by the cohortative verbs) there were
thorns and thistles so He could zealously make war on them and destroy them from His

397 We discuss other

vineyard. The Greek has rather drastically changed the entire chapter.
features of this verse below in the section on vineyards (3.5.1.).

The phrase MY W’T_DKTD' 1171 is translated so as to still contain a metaphor, but the
image is entirely different. In the Greek a rhetorical question asks about guarding a field of
stubble. Indeed, fields are guarded to protect the harvest from beasts and robbers (like the
image in 1:8), but once the field has been stripped, it was not customary to guard the stubble.
The city presumably is the field that has been plundered and emptied and so needs no more
protection since there is nothing left to protect. Often in Isaiah we see the idea of harvesting
and gleaning as an image of plundering (such as 24:13); this is made stronger in the LXX in
some places (such as 3:12). Unlike much of the verse, this phrase is easy to understand in
light of the Hebrew. As Ziegler points out, the translator gives a double reading of 1’7_31;7, first
as an infinitive of W and so rendered it with the common equivalent cpuko'ccroco.308 The
second reading xaAawy is based on reading 1’{33;;309 though this could also have been a
reading based on the understanding of W’DKTU' as referring to grass (as in 10:17; 32:13; and
9:17). A second possibility is that it comes from N"W which the translator knew was a kind of
thorn plant, but in this context thought xaAaun worked better for the image. The addition of év

dypé is interesting,’'” since as we have seen, usually the idea of a fallow field (xépaog) is

3% «And it will come to pass that the master of the light of Israel and his Holy One, his Memra will be strong as
the fire, and his words as the flame; and he will kill and destroy his rulers and his tyrants in one day.”

7 For an analysis of 27:2-5 see Ziegler, Untersuchungen, 87-91.

% Ziegler, Untersuchungen, 89.

% Ziegler, Untersuchungen, 89.

19 Ottley suggests it is an addition or a duplicate misreading of nnnona. Ottley, Isaiah, 11 234.
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found in connection to AW Ziegler believes év dypé is based on reading MW as *TVY like in
33:12 where the same rendering is given for T'W.>!' LXX.D.E.K. agrees that "W was read
as an infinitive and suggests "W is rendered freely as an image of captured Jerusalem.”'> A
third possibility is that the translation is based on the idea that "W can mean a fallow field
(xépaos), but for the sake of the rhetoric of the image it is stronger to talk about guarding a
harvested field (since the enemies have plundered it) rather than a fallow field of thorns
(which would be absurd, since it is devoid of crops by definition). This passage could have a
triple rendering of 1NV, but there are of course less exotic explanations for the Greek, as we
have seen.

The Targum expands this verse also, but makes it about how God would destroy
Israel’s enemies if they would follow his law, like fire destroys thorns and fallow land:
RTMI T2 RN ROWK RWWAT R vws.’?

3.4.2. Other Terms for Thorn: Pip, PIRYI, Nin, Winp, N0
In Isa 34:13 three types of thorny plant are mentioned
Thorns shall grow HYRINIR onbwy | xal avadioel eig Tag | Thorn trees shall
over its T T méeie adThv grow up in their
strongholds, nettles T WIRP OV0 | 4y iy8wa E0da xai eic | Cities and in her
and thistles in its 93 BOvny avRana | T dyvpduata abri, fortresse's. Ij[ shall
fortresses. It shall O v y be a habitation of
. .| xal EoTon EmaUALg )
be the haunt of 1‘11713'7 R0 00D selorvoy xal el sirens and a
jackals, an abode - Pl 85 " courtyard of
for ostriches. SN | oTpovbaY. ostriches.

In this passage, God’s judgment on Edom is described, which entails how all the
people will be gone and it will no longer be a kingdom. While it is not metaphoric speech, it
is noteworthy for the translation equivalents and the translator’s conception of thorns. In this
verse and the following, the abandoned fortresses (rendered as “cities”) and strongholds will
be overgrown with weeds and become homes to wild animals and the demons that live in
remote wilderness places. The Hebrew uses three terms for thorns or thistles in parallelism
nim Winp 0™'0. The Greek, however, only has one kind of thorn described with two words
axdvBiva Eode.*'™ This is probably a case of condensation of synonymous terms.”'” In ¢, ¢’

and 6’, on the other hand, we find renderings for each of the words: &xavat xai xvides xal

3 Ziegler, Untersuchungen, 89.

*?LXX.D.EK., 2572.

33 “Behold, there are many prodigies before me! If the house of Israel set their face to do the law, would I not
send my anger and my wrath among the Gentiles who are stirred up against them and destroy them as the fire
destroys briers and thorn together?”

314 Preisigke, Worterbuch 1, 41 cites a similar phrase, found among the wood mentioned in a tax document from
the second century AD, where we find: va [a]xave. P.LOND vol. 3, papyri 1177 In. 191.

*13 van der Vorm-Croughs, The Old Greek of Isaiah, 77-78.
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&xavee.>'® In Ecc 7:6, 170 is rendered with dxdvba (but with oxdAoy in Hos 2:8). The word
NN is rendered with dxdvOa three times (Prov 26:9; Sol 2:2; Hos 9:6), and twice with &xav in
2 Kgs 14:9. The word Winp, however, is a more complicated issue. According to Hatch and
Redpath, it might be the basis for the word 8Aebpog (ruin, destruction) in Hos 9:6;3 17
Muraoka’s Index is more confident that it is.>'® The only other place it occurs is Prov 24:31,
though neither index offers an equivalent there. The issue of translation equivalents for the
first half of this verse is tricky, but it is interesting to note there are two words for weeds or
thistles in the Hebrew: DWRAR and D"?j_l_'}, and while they may not be directly the basis of
these Greek words, we do find yepowbyoetal xal yopropavyoet.

Returning to the question at hand, the phrase axdvBiva £0Aa is general and vague for a
thorny tree,”'” but as we will see in the section on trees, it is a good description for the acacia
tree or perhaps the ziziphus spina-christi. Theophrastus speaks of several specific thorny trees
that could have just as easily been mentioned by LXX-Isa.** That the translator decided to
make the thorn a tree and not some smaller plant gives the impression of permanence or at
least the long passage of time, that trees will be growing there, and not simply some small
seasonal weed.

The Targum renders the first and last plant with its Aramaic cognate, and WP with
{’510‘“7. No explanation is given.**'

In Isa 7:19 another kind of thorn is also turned into a tree, though for completely

different reasons.
And they will all b5 M3 183y | xal éxedaovTal And they will all
come and settle in T T | mhvree xal come and rest in the
the steep ravines, mnan ’f?ﬂJ:
and in the clefts of
the rocks, and on
all the thornbushes, D’le%RQJ-J_U ot
and on all the ' .
pastures.

dvamatoovrar év Taig | ravines of the
country and in the

clefts of the rocks
and into the caves
and into every
crevice and on every
tree.

D’;.J’?QU DRI ddpayéL Tiic xhpas
xal v Tals Tpaylalg
TEY TeTP&V xal el T
:D59037 5921 | omidata xal €l

' | néoav paydda xal &v
vl S0\w.

The last two clauses have been switched in the translation, perhaps to make a more
logical sequence coming after other geological features. The word payag is only used here in
the LXX. In classical Greek it refers to a fissure, as found in dry soil, or can be used of a

322

crack in the skin.””” It is an odd equivalent for 55ﬂ3, perhaps we can make sense of it with the

suggestion that the translator thought that the affixed 5 could make what he read as 513

316 See the apparatus of Ziegler's LXX text.

*'7 Hatch and Redpath, 986a. They mark it with a question mark.

318 Muraoka, Two-Way Index, s.v.

39 ¢y Ziegler, Untersuchungen, 8-9.

20 Theophrastus, Enquiry into Plants, 4.2.1: dxavla Alyommia; 4.2.8: dxavla # Aebwn; 4.7.1: dxavla 7 dupds.
321 “Thorns shall grow over its palaces, and nettles and thistles in the stronghold of its fortresses. It shall be a
haunt of jackals, a place for ostriches.”

LS, s.v.
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diminutive.’* The plus xal €ig T& omilaia is probably meant to explain why the places are
listed;*** the flies and bees will go everywhere, even the places where people would hide from
them. The translator seems to know that P31 refers to a kind of thorn bush, since he
translates it with ¢To8 in 55:13.%* But here, rather than give an exact equivalent he
interprets the plant as a metonymy for every tree. Also the letters PY may have suggested
rendering with £0)ov. That the translator once renders PIXP3 as “thorn” and once as “tree”
suggests he identified the plant as something like ziziphus spina-christi,”*® a large thorn-bush
that can approach the size of a small tree, and so he rendered it in such a way as to express the
features of the plant most salient to the passage in which it occurs. In this passage, the
translator thought the places mentioned were hiding places, and so trees are chosen since they
make better hiding places than small thorn plants.

In 7:19, the Greek makes some adjustments to the metaphor, though probably for style
more than for what the specific images represent. In both languages the metaphor of this verse
shows the ubiquity of the presence of the flies and bees, not specific places or institutions
where they will be (though the places mentioned are where people fleeing them would hide).

The Targum interprets this passage. In 7:18 the flies are used as a simile to describe
the numbers of an army X227 P"RMOT XM "W "MOP oYY, and the bee is used in a
simile to show the armies strength RIYRI2TI 12PN 1IRT XROMWN "™YH1. In 7:19 the
Targum interprets some of the places as relating to cities so NiPNAN ’5ﬂ33 D")D NN is
interpreted as R 2072 nn’v: NWM, those who dwell in the squares of the city,”* and
uv‘j‘vaga '73;’( is interpreted as RNN2AWIN "N2 5231, in every house of glory.”® As
mentioned above, the Targum interprets some of the places mentioned, but in the case of
PIRDI uses the cognate (or loan word) P1¥DJ.329

An otherwise common (Gen 3:18; Exod 22:5; Jdg 8:7, 16; 2 Sam 23:6; Psa 118:12 etc.)

word for thorn, Pip, only occurs twice in Isaiah.

323 The idea of % endings being diminutive can be seen in older grammars, such as T. J. Conant, trans., Gesenius’
Hebrew Grammar (17" ed.; New York: D. Appleton, 1855), §30.3, though this misconception may not have
arisen yet in antiquity.

32 Ziegler thinks the meaning of 0'¥I¥p311 was unclear to the translator and was the basis of eig T emjAata as a
parallel to év Tais Tpwyalg Tév meTpdv. Ziegler, Untersuchungen, 10.

3 LXX.D.EK. 2522, says the translator understood the words P and 513, and so rendered them with £02ov and
payas, respectively.

726 It must be noted that Theophrastus calls this plant maAiovpog (Enquiry, 4.3.1-3); atoif}) is
Poterium/Sarcopoterium spinosum (Enquiry, 1.10.4; 6.1.3; 6.5.1-2). LSJ and Muraoka identify gtotf3% as thorny
burnet; this is a low growing plant that could hardly be called a tree.

327 Perhaps thinking ninan M3 referred to the valleys of houses, or the spaces between them.

2 Perhaps thinking 055137 had to do with praise 59n.

329 “And they will come and all of them dwell in the squares of the city, and in the clefts of the rocks, and in all
the deserts of thornbushes, and in all the famed buildings.”
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Isa 32:13

for the soil of my
people growing up
in thorns and briers;
yes, for all the
joyous houses in

Pip A NPT 5y
“Op "3 MUR TRY
wibn na-a

7 Y7 Tol Acol pov

axavla xat x6pTog

avafroetat, xal éx
maoyg oixlag

As for the land of
my people, thorns
and grass will come
up, and joy will be
removed from every

e0dpoTiv
the jubilant city. Y PR q"f " . house. A wealthy
s 07 Da i GpBngetalr moAig .
. city,
mAouaia,

This verse and the passage it is from is not metaphorical but an elaboration expressing
how the city and land will be abandoned. We discuss it because the translation gives insights
into the Greek and Targum translators’ conceptual understanding of thorn terms. In the
Hebrew this verse continues to elaborate on why the women in 32:11-12 should be full of
sorrow. The farm land is said to be overcome with thorns. Either the joyous houses and
exultant town is also overcome with thorns, or it is a new idea, and the women should be full
of sorrow because of them, but the exact reason why is not stated until the next verse. The
Greek has made many adjustments to this passage, such as the women in 32:9 are said to be
rich (perhaps to connect them with the ornamented daughters of Zion in 3:16-26). In 32:13 the

Greek has removed the first preposition, making some sort of nominative exclamation,”” or

3! The word Pip is rendered with its most common

to introduce the subject of the thought.
equivalent in the LXX: c’c’xavea,3 2 but 1’7_3'(;7 is rendered with xoptog; we have discussed this
equivalent above. The Greek changes the style of the verse, but does not seem to interpret it as
anything other than a literal description, though expressed in a rhetorical way, of the
destruction that will come upon certain people.

The Targum is also very literal, even being unhelpful with the phrase ’13_3"7;"73] 2
Wiwn, rendering it P7 *N3 52 5 "X, The Targum understands AW PIP the same way it
often (7:23, 24, 25; 27:4) renders N"WY) 1NVY with 121 "R
Isa 33:12
And the peoples

xal Egovtal 0wy And the nations will

nigTn Ry T

will be as if burned
to lime, like thorns

DD DWIp T

KATAXEXQAUULEVDL (G
axavla év dypd

be burned like a
thorn cast out and

cut down, that are burned in a field.

gppLupévy xal
burned in the fire. pPPIUE

KATAXEXQAUULEVY).

ARY WRA

In the Hebrew we have two phrases that are overly terse. In the first phrase a construct

1s used where a preposition would be much more clear. It appears to be a sort of genitive of

3% William W. Goodwin, Greek Grammar (Revised and Enlarged; Boston: Ginn & Co, 1900), §1045.

B! Smyth, Greek Grammar for Colleges, §941.

32 It is an equivalent 12x. See Hatch and Redpath, s.v.

333 “for the land of my people which will bring up briers and thorn; yea, for all the joyous houses in the strong
city.”
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effect,™ so that the people will be burned until even their bones have become lime.*** The
second clause is probably a simile, though there is no comparative marker due to the terse
style of poetry. The phrase could, though, be understood as a metaphor, that the thorns D'X1p
are equated to the people DY, who are burned in fire.

The Greek has taken the two separate ideas and combined them into one idea. The
translator recognized that there was a simile, and so made it explicit by adding a comparative
marker. The idea that this takes place in a field is probably, as Ziegler suggests, from the word
T which was read as *T or 7T.%*® The Hebrew D'®ip is the basis of dxavla (like in
32:13), so the Greek has changed the word order. The only other place MO occurs in the Qal
is Psa 80:17, where it is rendered with gvaoxantw (to dig up). The Greek rendering in Isa
32:12 adds to the picture of thorns that they are discarded from a field and burned. This simile
is of particular note because, as we have seen, LXX-Isa does not usually associate thorns with
kindling for a fire in places where we would expect, but renders with “grass.”

The Targum is literal, even omitting any comparative marker. The one change of note
is that instead of lime (7"®) the Targum has fire: 3.3

3.4.3. Summary

This analysis has shown certain patterns. In the Hebrew, thorns are mentioned to
illustrate land that has been neglected because there is no one to tend it properly (5:6; 7:19,
23-25; 32:13; 34:13). In addition, it is used to describe a threat to a vineyard which represents
the house of Israel (5:6; in the Greek of 27:4 it represents Jerusalem, as we will argue below
(3.5.1.)). Thorns are also mentioned for their flammability (9:17; 10:17; 33:12).

The Greek transforms many of these images, sometimes because of the immediate
context but also because of some underlying assumptions the translator has. One such
underlying assumption is that W can refer both to a place or habitat (yépaos, 4x) and to
what grows in it (ydptog, 2x).**® This could be a sort of metonymic exchange;** A similar
conceptualization can be seen in Prov 24:31 where two kinds of weeds are rendered with the
infinitives yepowbnoetat xal yopropavicet. Similarly, in Isa 33:12 the LXX adds a reference to
a field (though perhaps for lexical reasons), év ayp@®, as a place where thorns will be. The

translator chooses between these concepts for his translation of "W, usually, based on the

33 Waltke and O’Connor, An Introduction to Biblical Hebrew Syntax, 9.5.2.c, though they do not list this
passage anywhere in their discussion of the construct state.

3 Lime is made primarily from calcium (it is either calcium oxide or calcium hydroxide), and so the bones are
the only part of the body that could produce lime. Cf. Amos 2:1 for bones being burned to lime.

336 Ziegler, Untersuchungen, 98. Cf. Ottley, Isaiah, 11 272. The usual equivalent of T'¥ is xovia (Deut 27:2, 4 and
Amos 2:1).

37 «And the peoples will be burned with fire; thorns cut down are burned in the fire.”

3% Also, 27:4 has both the concept of grass and a field in the Greek.

39 Perhaps it is an attempt at a Midrashic word play but in Greek, since the differences between the words are
just the vowels and 7 has become ¢.
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context. When the word is mentioned to describe abandoned places the meaning “fallow field”
is used twice (5:6; 7:23-25), once the thorn is made into a thorn tree to emphasize more
permanence (34:13), and once is made into grass to denote a weed (32:13). When the context
has to do with burning or flammability the meaning “grass” is used (9:17; 10:17; however in
33:12, thorns are removed from a field and burned). In 27:4 we find both a field and stubble,
though here the phrase is interpreted much more than usual. It should be noted that while the
translator’s use of xépaog in connection to thorns reflects well the Egyptian situation,

according to the papyri, it would seem x0pTog is not a weed but a cultivated crop.”* The
association of a fallow waste and grass fits more the situation in Judea, though it is also
possible for a yépaog to be used as a pasture in Egypt.**!

The Greek also associates thorns with trees. There are several species of thorn trees in
Judea and Egypt, most notably the acacia, though this is not the tree explicitly named in LXX-
Isa where the Hebrew has only a thorn. In 7:19 a word the translator knew meant “thorn” is
rendered with £0Aov. In 34:13 three words for thorns are condensed into the phrase “thorn
tree.” In 10:17 the idea of a copse is added, somehow under the influence of the phrase iN"W
IRKAL%N

The immediate context can be seen as affecting the transformation of thorn metaphors
in several places. As was just mentioned, in 34:13 the translator turns a thorn into a thorn tree
to exaggerate the image. In 5:6, the translator gives more details by using technical
vocabulary to describe the vineyard being left to become a fallow plot of land. In 9:17(18),
the translator uses different terms than he usually does to emphasize the flammability of dry
grass in the context of a spreading conflagration.

Also of note is that for three out of the eight occurrences of 7V the translator has
added a comparative marker (5:6; 10:17; and 9:17, though in the last case it may be implied in
the Hebrew).*** It is interesting that the Targum adds a comparative marker for 27:4,
comparing fire destroying thorns and thistles to how God would destroy enemy nations.

This nuanced contextual and conceptual rendering of thorns in the LXX is markedly
different from how the Targum approaches the issue. It is striking how both LXX and the
Targum understand 7:23-25 as referring to thorns and fallow land (as also in 27:4 and
32:13),* but elsewhere the Targum is either literal or has interpreted the metaphor. In Isa 5:6
N"W1 "W is interpreted as deported and abandoned. In 9:17 it is interpreted as referring to
sinners and the guilty, and in 10:17 it is thought to refer to rulers and governors. In the other

places, though, there is still a reference to thorns and briars (7:19; 33:12; 34:13).

39 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 212-13.

3! Schnebel, Die Landwirtschaft im hellenistischen Agypten, 16-17.

2 Also a comparative marker is added 33:12, though here it also may be implied in the Hebrew.

33 As mentioned in a footnote above, Chilton translates 12 as “brier,” but this definition is not found in either of
Sokoloff’s lexicons. Jastrow’s dictionary says: “something waste, wild-growing, whence weed, brier,” but cites
only Isa 7:23 and the places where it is an equivalent for the phrase n"w1 2"nw. It seems safer to suppose that like
LXX, the Targum understands this phrase to imply fallow or waste land.
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The Targum interprets the phrase MW AW in various ways. In 5:6 the thorns and
thistles coming up are interpreted as the people being cast out and forsaken. In 9:17, the
phrase is interpreted as representing transgressors and sinners that are destroyed by the
retribution of their sins which burns like fire. In 10:17 the same word pair is interpreted as
rulers and tyrants being killed and destroyed. In 27:4 MW "W are rendered literally, but in
an added simile of how God’s wrath would burn among the gentiles if Israel would obey the
law. For the Targum, the context of MW AW is always destruction, but the words
themselves can represent different groups of people. This is probably related to 33:12 where
thorns being burned is used for a simile of peoples being burned (the Targum is literal, except
it renders “lime” with “fire”).

The Targum renders other words meaning “thorn” literally (34:13; 7:19; 32:13; 33:12).
In 7:19 the thorn becomes “deserts of thornbushes.” As mentioned above, in 7:23-25 the
Targum and LXX both render one of the words for thorns with a word for fallow land.

That LXX-Isa adds similes (5:6; 9:17; 10:17) in the exact verses that the Targum feels
the need to interpret the meaning of the image is surely significant. These three passages are
more poetic and have more imagery than the other places thorns appear. The LXX approach
to the imagery in these passages is to reinforce and make more vivid the vehicle of the image,
while the Targum interprets the image giving what it feels is the tenor. Perhaps an explanation
for this approach is that the LXX translator knows he needs to make a literary text and is
concerned about keeping as close as possible to the Hebrew, while the Targum translator
assumes his text will be read with the Hebrew and so should offer insights not obvious in the
Hebrew text.

3.5. Vineyards and Vines

The language of viticulture is a rich source for imagery in the Bible, particularly in
Isaiah. We will focus only on vineyards and vines, leaving images of wine and wine making

to other studies.

3.5.1. Vineyard (072)
The word D72 occurs fifteen times in Isaiah, and is always translated with dumeAav,
except for in 5:10, which we will discuss below. In many of the passages it occurs (36:16-7;
37:30; 61:5; 65:21), however, vineyards are spoken of literally, often as a sign of the

condition of the nation that is being punished or restored.

Isa 1:8
And daughter Zion is 1i%%na NN ¢yxatadeiddnoetar y | Daughter Zion will
left like a booth in a T R BuydTne Siwv g be forsaken like a
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vineyard, like a
shelter in a cucumber
field, like a besieged
city.

nPon2 0723 NP2
T2 YRR
:Tﬁ}z;

axNVY) v AUTEAGL
xal g 6TwpoduAaxiov
&V TIXUNpaATw, WS

14 4
TOAIG TIOALOPROUUEVY)®

booth in a vineyard
and like a garden-
watcher’s hut in a
cucumber field, like a
besieged city.

This verse, along with its similes, is translated literally. The Greek addition of xai
agrees with 1QIsa” against MT and Murlsa. The only thing to note, which will be seen again
later, is that here a vineyard is used in a simile that describes daughter Zion. To be precise,
daughter Zion will be like a tent in a vineyard, which is qualified by saying like a besieged
city. As LXX.D.E.K points out,*** the image is probably that the huts are temporary, as in Isa
24:20 where they are as unstable as a drunk and TestJos 19:12 where it will be gone by the
end of summer. The verb éyxataleinmw seems to suggest (as the Targum makes clear) that the
tent and hut are left alone (disregarded)345 in a field that has been harvested. The Greek word
bmwpodulraxiov is elsewhere used in the LXX in passages relating to Jerusalem (Psa 78:1; Mic
3:12) and Samaria (Mic 1:6) being destroyed, but in these places renders "V (heap of stones,
rubble).**® The besieged city appears again with the image of a vineyard in LXX-Isa 27:3, as
we will discuss below.

The Targum is more interesting, specifying that the simile is of a vineyard and a
cucumber field after the harvest: YM2VPT N3 XNI22 RM9VNI 1PRT RDWID DAIRNWKY
YATYART 903 KRWOPN2 RMINAN 5092.% This is probably implied in the Hebrew by the
verb an. That it is after the harvest shows not only remoteness, but also abandonment, and
perhaps even desolation in that the plants have been harvested and picked over.

Isa 3:14
The LORD enters

The Lord himself

into judgment with
the elders and princes
of his people: It is
you who have
grazed®®® the
vineyard; the spoil of
the poor is in your
houses.

NI vgwRa
IV AD ROy
0727 DRW3 DoN
:DNIA2 N N2

a0Tog xVplog €l xplaty
el peta TGV
mpeaPutépwy Tol
Acol xal peta TV
apyovTwy adTod
“Yei 0t i
EVETUPIOQTE TOV
QUTEAGVA (ou xal 1)
apmaryn Tol mTwyol
év Tols olxolg Uudv;

will enter into
judgment with the
elders of the people
and with their rulers.
But you, why have
you burned my
vineyard, and why is
the spoil of the poor
in your houses?

¥ LXX.D.EXK., 2507, it also mentions EpJer 69, where a scarecrow guards nothing.

45 .
3 Muraoka, Lexicon, s.v.

6 For the relationship of these passages, see Seeligmann, The Septuagint Version of Isaiah and Cognate
Studies, 227. Cf. Ziegler, Untersuchungen, 105. Cf. Michaél van der Meer, “The Question of Literary
Dependence of the Greek Isaiah upon the Greek Psalter Revisited,” in Die Septuaginta——Texte, Theologien,
Einfliisse: 2. Internationale Fachtagung veranstaltet von Septuaginta Deutsch (LXX.D), Wuppertal 23.-
27.7.2008 (eds. Wolfgang Kraus and Martin Karrer; Tiibingen: Mohr Siebeck, 2010): 162-200.

37 «And the congregation of Zion is left like a booth in a vineyard after they have picked it clean, like a tent for
staying overnight in a cacumber field after they have stripped it, like a city which is besieged.”

38 NRSV translates: “devoured.” For the scholarly discussion on the root and meanings of 7p2, see Williamson,

Isaiah 1-5, 226.
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In this passage “the vineyard” is probably not a collective singular, since it has a
definite article. It could be a metaphor for God’s people, like in Isa 5:1-7, but here there is
nothing to make clear that it is meant as a metaphor.>*® It could be understood as a general
statement, to graze the vineyard meaning they help themselves to what they want from
someone else’s property, or that they leave no gleanings in their own vineyard. The verb Y2
could mean more than “graze,” it could mean to destroy the vineyard by allowing cattle to
trample it, as in Exod 22:4 and Isa 5:5.%°°

In the Septuagint, the translator has brought emphasis to the fact that the LORD
himself will enter judgment, by adding adTtdg; also it removes the possessive pronoun after
“people.” Troxel believes that the Lord is not simply entering into litigation, but is coming in
a theophanic way to judge the rulers.”>' The interrogative t{ anticipates the question in the
Hebrew of the next verse,”> and makes the accusation more vivid. The Greek appears to
understand the vineyard as a metaphor. This is clear in that it is now God’s vineyard Tov
aumeAdva pov instead of D721, anticipating the song of the vineyard in chapter 5 2>? Further,
the leaders do not graze the vineyard (if this limited definition is intended) but burn it;*>* this
is not simply stealing for one’s own gain but a cruel and malicious act to deprive someone of
what is theirs. The idea of burning comes from understanding DN7Y2 as its homonym. LXX-
Isa does know 92 can mean something to do with pillage, since in 5:5 it is rendered with
dwepmayy (plunder, the act of plunder) and in 6:13 it is rendered with povouy (plunder),
though as nouns in both places. Ziegler points out that éumupi{w is found often in the Papyri as
a method of clearing land and killing weeds,” though no sensible person would clear a
vineyard of weeds in this way. The Greek metaphor, then, is that the leaders rather than
tending God’s vineyard are actively destroying it. As Troxel says, the Greek of this verse first
gives a metaphor, that the leaders burn God’s vineyard, then gives a concrete description of
the situation: they plunder the people.® Burning the vineyard, then, could mean that they are
clearing the plot to put it to their own purposes (and profit), or that they are plundering the
people thoroughly leaving nothing, as if a fire had burned it up. LXX-Isa is probably

9 Ottley seems to imply this is a metaphor in the Hebrew, since he calls it another hint at the coming parable in
5:1-7. Ottley, Isaiah, 11 119. Williamson takes the vineyard as a metaphor, in light of chapter 5. Williamson,
Isaiah 1-5,271.

" Williamson, Isaiah 1-5, 226.

31 Troxel, “Economic Plunder,” 378-79.

?LXX.D.EK., 2513.

P LXXD.EK., 2513.

3% Baer suggests these leaders are foreign leaders oppressing God’s people. David A. Baer, ““It’s All about
Us!”: Nationalistic Exegesis in the Greek Isaiah (Chapters 1-12),” in “As Those Who Are Taught”: The
Interpretation of Isaiah from the LXX to the SBL (eds. Claire Mathews McGinnis and Patricia K. Tull; SBL
Symposium Series 27; Atlanta: Society of Biblical Literature, 2006), 33-36.

355 Ziegler, Untersuchungen, 180-81. He mentions vineyards, but his sources, Dahlman and Schnebel, do not.
3%6 Troxel, “Economic Plunder,” 381. It is difficult, though, to take apmayn as the act of plundering, Troxel,
“Economic Plunder,” 379, one would expect to plunder the poor in their houses, not in the leaders’ houses.
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interpreting in light of Psa 80(79):17 where again God’s vineyard is facing threats, including
being burned (77, rendered with éumupi{w) and cut down.™’

The Targum interprets the vineyard metaphor, writing: AP N° INDIR NN The
word JMNDIR could be understood to mean they attack the people, or that they force them to
sell their possessions due to poverty or even that they seize the people by force.””” In any case,

they are actively harming the people they should be ruling.

Isa 5:1-7 is an allegory in the form of a song with an explanation of its meaning in the

final verse. Each verse will be examined and the allegory as a whole will be commented on in

5:7.
Isa 5:1
Let me sing for my w5 RI PR | Atow 0N T I will now sing for
beloved my love- T T T yamuéve dopa Tob | the beloved a song of
song concerning his 7?9735 T YW dyamyTod 6 the loved one
vineyard: dumervi y.o‘v. concerning my
vineyard:

My beloved had a vy M o9 | aumeday éyevny @ | The beloved acquired
vineyard on a oo™ Vyamuéve &v xépatt | @ vineyard in a horn,
mountain spur, a son TR 1R | &y wéme ot on a fertile place.
of fertility. ‘

The translator distinguishes 7"’ from Ti7 by using two different parts of speech:
nyamyuevos and dyamntds. Elsewhere, yyamyuévos is used for 777 only in Jer 11:15,% while

Gyamytos is used for it five times in the Psalms. Nowhere else is ayamytés used for Ti7.%!

The definite article suggests the translator has a person in mind, instead of simply an adjective
describing what kind of song it is.’** The fyamyuévos could be understood as a collective
singular, representing the group to whom the song is addressed, but in light of 5:7, it probably
is intended to address the leadership in particulalr.363

The translator, as he does with much of the song, tries to put this verse into first
person. This is complicated in this verse because "[’T"? is translated literally without the
pronominal suffix as ¢ Yyamuéve. In the Greek, the person sings the song to the beloved &
nyamnuévew, and it is the singer’s vineyard in la (dumeA&@vi pov), and in the following verses.

But in 1b it is the beloved who acquires a vineyard aumelwy éyevndn T@ fyamuéve. This

37 See Ziegler, Untersuchungen, 180.

3% «“The LORD will bring into judgment the elders and commanders of his people: “You have robbed my people,
the spoil of the poor is in your houses.””

39 Michael Sokoloff, A Dictionary of Jewish Babylonian Aramaic of the Talmudic and Geonic Periods (Ramat-
Gan: Bar Ilan University Press, 2002), 145-46.

3% In Isa 44:2 ¥yamyuévos appears in relation to Israel, parallel to Jacob.

301 X X-Isa mentions an dyamytés again in 26:17 (as a plus) in what appears to be a messianic interpretation.
Seeligmann believes it is a Christian gloss, The Septuagint of Isaiah, 26.

2 LXX.D.E.K., 2515 points out that it is an objective genitive, and that it means an individual, perhaps a
particular leader.

¥ LXX.D.EK., 2515.
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could be a careless mistake in trying to turn the voice into the first person (o’ and 6" avoid this
problem in that they have aumeAdvt adtol in 1a, and ¢’ has aumeAdva avtol, allowing the
song to begin in 5:2). This question in the LXX can be resolved in several ways. The singer
could be referring to himself as yyamnuévogs, though this is least likely. It could be that 1b has
a different voice than 1a, though the translator has otherwise tried to remove the Hebrew’s
alternation between first and third person. One could suppose that the song begins in 5:2, and
the prophet speaking in verse la calls it “my vineyard” not because he owns it but because
he’s associated with it; it is his vineyard in that it represents his people; then he refers to God
as beloved in 1b, switching to God’s voice in the song in 5:2. The best solution is that the
beloved in 1a and 1b are the same as the beloved new planting of 5:7; the beloved acquired a
vineyard in that it became associated with it: in the metaphor the vine was planted in the
vineyard in a good plot of soil. In any case, there remains the question of the identity of the
ayamytog. It could be God, though again it would be odd to refer to Himself this way. It
similarly probably does not refer to the prophet (unless God sings the prophet’s song) nor to
the vineyard as a whole (since the song is about the vineyard). The ineluctable conclusion is
that it is very unclear who it is meant to be.*®*

The translation using yivouat is interesting. The translator could have rendered 9 i
with w¢ as in 1:31; 8:14; 29:5, 17; and 40:23.3 But if this technique was followed, the
comparison would have been backwards: “a vineyard is like my beloved;” also, this would
spoil the climax of the allegory when its meaning is finally revealed in 5:7.

The translation of the dead metaphor [7)jPwith xépag is apt, since in Greek it can also
be a geographical term, though usually having to do with rivers or bays, but can be part of a

- 366 367
mountain;

also, it can be simply a horn shaped object.”™" The use of {3 in construct with
another noun, denotes a nature, character, or quality.368 E. W. Bullinger calls the phrase
JAW"13 antimereia, since it is the exchange of one noun for another.’® The LXX, then,
explains the figure by saying “fat place,” partially preserving the imagery, while explaining
the most difficult part (namely, why this hill is being called a son). By adding tomw “place”
not only does the LXX clarify what is meant by “horn” but also allows it to be characterized

by the metaphor miwv.*”® A similar description is found in the Greek of 30:23 describing a

%4 If it should be interpreted in light of 26:17 it may refer to some messianic figure.

365 Ziegler discusses this frequent translation equivalent, Ziegler, Untersuchungen, 92.

36 1,87, s.v. Ottley, Isaiah, 11 123, calls it “a very usual metaphor for a hill or peak.”

37 Muraoka, Lexicon, 395. If ram’s horns are thought of, then it makes sense that this refers to a terraced hill
side.

38 p_Joiion, A Grammar of Biblical Hebrew (2"0l ed.; trans. and rev. T. Muraoka; Subsidia Biblica 27; Rome:
Gregorian & Biblical Press, 2009), §129j; Waltke and O’Connor, An Introduction to Biblical Hebrew Syntax,
9.5.3b.

% E. W. Bullinger, Figures of Speech Used in the Bible Explained and Illustrated (Grand Rapids: Baker Book
House, 1968), 503-4.

370 For the translator’s use of Témog with unusual Hebrew equivalents, see Troxel, LXX-Isaiah, 115-16.
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pasture as Tomov Trlover, but there is no clear Hebrew basis there. As LXX.D.E.K. points out,
the land of Judaea is meant.””"

The Targum tries to make clear both what this allegory represents and who is speaking
it.””* The song is sung by the prophet: 1"MAWR X213 IR, Also, rather than waiting for the
punch line in 5:7, the Targum states from the beginning that Israel is comparable to a
vineyard: 81922 N7 HRIW. It also makes clear who “my beloved” is: Abraham,
perhaps under the influence of Isa 41:8 where the phrase 217 DANANRT 7"V again occurs.
The description of the vineyard is also clarified; ]2 means a high hill D7 103, and 1RW"13
refers to a fertile land RI"AW PIRI.

Isa 5:2

He dug it and cleared ﬂﬂ%PDW TP xal dpayuov And I put a hedge

it of stones, and Chom Tt mepiéfnxa xal around it and fenced
planted it with choice R PR | & oodnwoa xal it in and planted a

Sorech vine, and I
built a tower in the

vines; he built a

, 2003 13in2 YN | ébvrevoa dumedov
watchtower in the Tee T R

cwpyy xal @xoddunoa

midst of it, and jaaxn| . ..~ | midst of it and dug

) » T | mhpyov év péow adTol . o
hewed out a wine vat . , . out a wine vat in it,
it xal mpoljviov dpuEa

gv aUTG"

he expected it to DvIp nivpY 1pn | kel Epewva Tod And I waited for it to
yield grapes, but it o Tofjoat aTadulfy, produce a cluster of
yielded wild grapes. OWRAWUN | 2roinoe O awdvbag. | grapes, but it

produced thorns.

As with the previous verse, the LXX has rendered the verbs into 1% person, probably
under the influence of the 1% person in 5:3.

The Hapax Legomena PV, "dug around" is used to refer to tilling the soil in
preparation for planting.””> BDB relates the word to the same Arabic root, which means to
cleave or furrow the earth with an implement.”’* It is rendered in Greek by xai dpeypdv
meptébnxa “and placed a hedge around (it).” The word dpayuds is elsewhere used in relation to
Jerusalem's wall (1 Kgs 10:22; 11:27; Ezra 9:9; Psa 80:12), so it may have been chosen with
an interpretation of the allegory in mind. It is also associated with vineyards (Num 22:24; Psa
79(80):13); Ziegler notes that it is a less common word for a vineyard wall, but that it is found
in the papyri.*” It is possible, though, that the translator simply thought this is what was

meant. Rashi thinks this Hebrew comes from the Aramaic 8P1"D, and so refers to surrounding

7TLXX.D.EK. 2516.

32 “The prophet said, I will sing now for Israel-which is like a vineyard, the seed of Abraham, my friend-my
friend’s song for his vineyard: My people, my beloved Israel, I gave them a heritage on a high hill in fertile
land.”

37 Carey Ellen Walsh, The Fruit of the Vine: Viticulture in Ancient Israel (Harvard Semitic Monographs 60;
Winona Lake, IN: Eisenbrauns, 2000), 97.

*7* BDB, 740.

3 Ziegler, Untersuchungen, 179. Cf. Schnebel, Die Landwirtschaft im hellenistischen Agypten, 423-24.
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with a fence like a sort of ring.>”® This sort of reasoning would mean the translator translated
1Y with mepitibnut and added dpayuds to clarify what was meant (and to create more
coherence with 5:5).377 It cannot be ruled out, though, that Rashi was influenced by the LXX
at least indirectly. Ibn Ezra also claims the Hebrew refers to a fence or hedge, but based on
the Arabic.””® Both HALOT and DCH have the possibility of DT here meaning to build or
surround with a wall, both under the influence of LXX, but HALOT notes the Arabic ‘zq.379
In any case, the LXX mentioning dpayuos here and fencing creates more coherence in the
passage, since a hedge (M21WR, ¢ppayuds) and a wall (373, Toiyos) are removed from the
vineyard in 5:5.

The phrase ’lﬂ'?pl?j] “and cleared it [of stones],” becomes éyapaxwaa “I fenced” (the
only other usage of this word is for X in Jer 32(39):2). The piel of 5PD also occurs in Isa
62:10, where 1R 1‘7@@ is rendered xal ToUg AiBoug Tolg éx THig 600U dieppidate. This
suggests the translator knew what the term was referring to, but for some reason did not want
to use that image here. Again, it could be to harmonize with 5:5 where a hedge and a wall are
described as being removed from the vineyard. Ziegler notes the possibility that the translator
read the root 990, since xdpa& renders TI'?'?D in Isa 37:33; Ezek 4:2; and 26:8.”® He says the
Greek often means “surround with stakes” or “fence around” in the papyri.”®' Kloppenborg
Verbin believes, based on papyrological evidence, that this refers to setting stakes for the
vines to grow upon,’® but Ziegler has already dismissed this understanding since they are
placed before the vine is planted (which would not make sense) and since it is parallel to the
building of a wall.**

The word PV is rendered twice, first it is translated vine and then transliterated:
dumerov cwpny.”™ Troxel lists this translation as a feature of the translator, that he
transliterates technical terms and proper nouns.”® Swpyy is an unusual transliteration in that P
usually is transliterated with x, but ¥ and y are also possible, though rare.”® A few other

passages use the same transliteration of PW: in Jdg B 16:4 AW 51332 becomes év Adcwpny,

376 Avraham 1. Rozenberg, ed., Isaiah: A New English Translation (vol. 1. m27x m&apn; New York: The Judaica
Press, 1982), 41. cf. Sokoloff, Jewish Babylonian Aramaic, 400, where pty is defined as “to ring.”

377 For Pseudo-Aristeas’ use of wall metaphors for God giving Israel the law, see par. 139 and 142. In LXX-Prov
28:4 those who love the law fortify themselves with a wall. See Cook and van der Kooij, Law, Prophets, and
Wisdom, 126-27.

378 See in Rozenberg, Isaiah, vol 1, 41.

7 HALOT, s.v. DCH, s.v.

380 Ziegler, Untersuchungen, 179.

381 Ziegler, Untersuchungen, 179.

32 Kloppenborg Verbin, “Egyptian Viticultural Practices,” 147-48.

383 Ziegler, Untersuchungen, 179. LXX.D. likewise translates: “umziunte.”

384 That it is a double translation, see van der Vorm-Croughs, The Old Greek of Isaiah, 35. For translations
followed by transliterations of name-phrases, see van der Kooij, “The Septuagint of Isaiah,” in Law, Prophets,
and Wisdom, 73-74.

5 Troxel, LXX-Isaiah, 170.

6 Joseph Ziegler, “Transcriptionen in der ler.-LXX,” in Mitteilungen Des Septuaginta-Unternehmens der
Akademie der Wissenschaften in Gottingen VI (Gottingen: Vanderhoeck & Ruprecht, 1958), 60. See for example
1o rendered Xettoupe in Gen 25:1.
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and Jdg A 16:4 has yeipnappov Zwpny “valley of Sorach.” The other passages containing this
word offer a rendering: in Jer 2:21 P becomes dumelov xapmoddpov (again a double
rendering; a” has just Zwpny); in Gn 49:11 npﬁw‘m becomes xal T§j €Axt (tendril); and in Isa
16:8 1"P17W is translated dumélovs adtis. The LXX translators know this term has
something to do with grapes and vineyards, but are inconsistent in being more specific than
that. Tov lists Isa 5:2 under “Transliterations of Unknown Words, Transmitted as Collective
Readings.”™’ It is possible that the definition “vine” was derived from the context in the
occurrences in Isa 5:2; Isa 16:8; and Jer 2:21 (especially since it appears parallel to 193 in the
last two instances). It is unclear why the transliteration was left in 5:2 and not in any of the
other places (apart from where it is a place name). According to Tov, revisers generally
reverted guesses of unknown words back to transliterations, suggesting cwpny was added
later.” In some manuscripts of 5:2 gwpny is spelled with a ».**° It is curious that this
transliteration would be improved later in transmission. Seeligmann suggests the
transliteration was older, and the explanation @umeAov was added later,390 but Ziegler in his
critical edition believes both were original. Aquilla and Theodotion have the same reading,
but Symmachus has &xAéxtny.”' This definition can be found for cwpyy in Hesychius’
lexicon,*** possibly added by some monk. The Targum agrees with Symmachus, translating
the phrase as R7'12 1823, or “choice vine.™ LXX.D.E.K. suggests the Greek of 5:2 does not
transliterate P but M0 as an allusion to Ezek 17:6, where NNAD 183 (&umedov dobevoloav)
is an image for a king.*** The connection to Ezek 17:6 is interesting in that a’ has cwpyy,””
and for Jer 2:21 &’ has gwpny.”

To the translators’ credit, the precise meaning of the word P is still disputed. BDB
still lists “choice” as one of its definitions.>”’ One definition is that it became a name for a
variety of vine due to its red color like the sunrise, which is what the Arabic root means.””®
The best explanation is that it is a specific variety of grape vine which, either because of its

399 400

fruitfulness,”” color, or even its seedless grapes,  was recognized as being the best. HALOT

defines it as “a valued, perhaps bright-red species of grape” and DCH says it is a choice vine,

387 Emanuel Tov, “Transliterations of Hebrew Words in the Greek Versions of the Old Testament,” Textus 8
(1973), 92. Aquila and Theodotion have this reading as well.

388 Tov, “Transliterations of Hebrew Words,” 83-84.

* gwpyx Q-106-710 0-88-736 309-cl” Or.X 597. 598 Eus.Cyr. o].

3% Seeligmann, The Septuagint Version of Isaiah, 171 [33], 180 [39/40], 207 [59].

31 Ziegler’s apparatus is unclear if it is part of a double rendering or not.

%2 Hesychius, word entry 3092. NETS in the footnote of 5:2 says the Hebrew means “choice.”

%3 Rashi explains they are the best of all branches for planting. See in Rozenberg, Isaiah, vol 1, 41.

¥ LXX.D.E.K. 2516. Also it asks whether the vine producing thorns may be an allusion to Jdg 9:14, where the
parable of the trees choosing the thorn for their king occurs.

% 0’ has dyp<e>ta and ¢’ has HmAwpévy.

¥ LXX.D.EK. 2516.

*7BDB, 977.

** BDB, 977.

*? As in LXX of Jer 2:21.

40050 says Redak; see in Rozenberg, Isaiah, vol 1, 41.
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d.*' That it is a special variety of vine is evident from the contexts where it occurs.

perhaps re
As Walsh says: “The infrequency of PW in the Bible, the fact that Yahweh is the vintner in
two out of three contexts, and that Judah as the favored son benefits in the third—probably
determined its translation as ‘choice’.”*"> The Greek phrase dumelov cwpny could denote a
particular vine variety; the Ptolemies imported many varieties of vines which are denoted in
the Papyri by similar constructions, such as: aumélov xamveiov, aumeéros dowiaay; aumerog
xdmiog; and aumélog Boduactos.

The term 27? is typically understood to refer to a wine vat where the must (grape juice)
runs after being trod in the N3; though BDB also says that it can refer to the wine-press where
the grapes are trodden.*”* Ziegler notes that the LXX seems to understand the same double
meaning, in that it sometimes translates AP with Anvog (winepress in general) and sometimes
with OmoAviov (wine vat).*”> Walsh believes 272" is a general term for the entire wine-press
complex, while N3 refers more specifically to the press itself.*”® In Isa 5:2, however, we have
the only LXX instance of the word mpoAviov (vat in front of the wine press),*”’” which
otherwise does not occur in Greek until this passage is interpreted in Christian commentaries
on this passage.*” In Isa 16:10 A" is translated with OmoAnviov, a vat placed under a wine
press;*? this is probably an alternate wine-press and vat configuration from a TPOANVLOV.
Ziegler suggests that Isa 5:2 refers to a Vorkelter or a pre-press which would produce the
finest quality wine.*'”

The sour grapes, D’WN:I, are rendered as thorns, axavlac. A similar word HWN:
which only occurs in Job 31:40, is rendered by the LXX as fatog, bramble/thorns. Aramaic
WARA means bad, in the hiphil to decay, smell badly; also the early stage of ripening.*'' The
verbal root WX used in Isa 50:2 as WRAN is translated with §npaive (perhaps thinking of the
root W), which is logical in the context. While the root WR1 is rare in the Hebrew Bible, the
translator could have known its meaning from Aramaic and decided dxavba was more
appropriate in the context.

The decision to translate D’WN: in Isa 5:2 (and also 5:4) with @xdvlag (thorns) is
probably, in part, conceptual. In Isa 7:23-25 and 32:11-13 vineyards are contrasted with
thorns and brambles in the Hebrew and the Greek.*'? The translator may have been influenced

by the contrasts in these passages, and so felt the opposite of vines and grapes are brambles

“'HALOT, s.v. DCH, s.v.

Y92 Walsh, The Fruit of the Vine, 106.

493 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 252-53.
“** BDB, 428.

405 Ziegler, Untersuchungen, 179.

49 Walsh, The Fruit of the Vine, 162-65.

407 Muraoka, Lexicon, s.v.

4% Kloppenborg Verbin, “Egyptian Viticultural Practices,” 149.

409 Muraoka, Lexicon, s.v.

40 Ziegler, Untersuchungen, 179. For comments on first press wine, see Walsh, The Fruit of the Vine, 194-95.
41l Jastrow, Dictionary, v.s. p. 136.

12 Cf. Jer 12:10-13, where someone sows wheat but reaps thorns.
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and their thorns. Interestingly, Ibn Ezra also comments that it was thorns that the vine
produced.*"” In Isa 33:12 and 34:13 the land is overcome by thorns as part of God’s judgment
for wicked acts, whereas in LXX-Isa 5, thorns metaphorically represent the acts of the
wicked. Kloppenborg Verbin believes that since the vineyard is producing thorns there is
implied some negligent human party that should have been tending the vineyard.*'* But as we
will see in our discussion of 5:6, this is unlikely, since it is the vine that produces thorns, not
the land the vineyard is on.*"

The overall picture of the vineyard, then, is slightly different in the LXX. This is in
part due to exegetical concerns, as we have seen, as well as updating to contemporary
Egyptian practices. Kloppenborg Verbin argues that the Hebrew describes a new vineyard
being cultivated on a hill, while the LXX describes a plot of land being converted into a
vineyard, as was often done.*'® He draws support, in part, from the use of veoduTog in 5:7,
which was a technical term for newly planted vines.*'” However, he does not explain what it
means that the beloved “acquired a vineyard,” which might suggest it already was a vineyard.
There was a term for fields being converted to vineyards: yépaog gumeAitig.*'®

The Targum interprets all the elements in this verse.*"” So, the first three verbs are
rendered as [13'NNA™PIY NINARM TINWTPI (I sanctified them, and I glorified them, and I
established them). Since these verbs are interpreted, the reference to PV is turned into a
simile: 87'M2 193 2% (like a planting of a choice vine). Likewise, the vineyard’s features
are interpreted, so that the watchtower is God’s sanctuary ("WTP N*321 17°3°2), and the
wine-vat is the altar for them to atone for their sins (N2 "N272 R NAKRON 5 8192Y).
The grapes are good works (]"20 "721), and D"WRA WY is cleverly rendered with 1IR3

AT IWRAR (but they caused their works to be bad).

Isa 5:3
And now, oW Wi Py | xal vy, dvbpamos And now, man of
inhabitants of cror 7| ol Touda xal of Ioudas and those who
Jerusalem and AT WRY | 26 iobvrec &v dwell in Ierousalem,
people of Judah, Tepovoadnu,
judge between me 123 73 RiS0aY | ¥pivate v Epol xal judge between me and
and my vineyard. N I 2T wéaov ol my vineyard.

TR AUTEABVOS LoV,

13 See in Rozenberg, Isaiah, vol 1, 41. He did not get this from the Targum, which says “made evil their deeds”
using the root Wx1.

14 Kloppenborg Verbin, “Egyptian Viticultural Practices,” 151.

415 1QIsa” has nwyn, but even if the 1 were a pronominal suffix, it would have no antecedent, since both P
and 072 are masculine; though in Isa 27:2 073 is feminine according to BDB.

18 Kloppenborg Verbin, “Egyptian Viticultural Practices,” 146-47.

7 Kloppenborg Verbin, “Egyptian Viticultural Practices,” 152.

8 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 246-47.

M9 “And I sanctified them and I glorified them and [ established them as the plant of a choice vine; and [ built my
sanctuary in their midst, and I even gave my altar to atone for their sins; I thought that they would do good
deeds, but they made their deeds evil.”
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The order of the inhabitants of Jerusalem and man of Judah are switched in the
LXX.**° For agreement with the LXX order see 2 Kings 23:2; 2 Chr 20:15, 18, 20; 2 Chr
21:13;32:22; 33:9; 34:30; 35:18; Ezra 4:6; Jer 4:4; 11:2; 11:9, 12; 17:20, 25; 18:11; 25:2;
32(39):32; 35(42):13, 17; Dan 9:7; and Zeph 1:4. Isa 22:21 also has the order seen in the
Hebrew of 5:3 and the LXX preserves the order in translation (house of Judah becomes
inhabitants, like for Jerusalem). Jer 36(43):31 has this order as well, but men of Judah
becomes land of Judah. When the two terms “House of Israel and Men of Judah” appear in
5:7 the LXX does not change the order. The plural évoixoivtes agrees with 1QIsa® which has
oW "W

Only here, in 5.7, and Jer 35(42):13 is the phrase 7737’ WK rendered with &vBpwmog
tol Touda. Typically &vnp is used, either in the singular or plural. In Jer 35(42):13 it is also
rendered literally as a singular and is parallel to “inhabitants” in the plural translated with a
plural: QW WP ATINY WIRD DRI as xal eimdv dvbpome Tovde xal Tois xatoxobow
Iepovaainu. LXX-Isa’s translation is more eloquent, with the definite article (&v0pwmog Tol
Toudar), and using the same preposition in the prefix (évoixodvreg év Iepouoainu). Based on
these passages, and Ob 1:9,421 it seems &@vBpwmog can be a collective singular, though it is odd
that in Isa and Jer it stands parallel to a plural, especially in Isa, where the parallel collective
singular is translated in the plural (assuming the Vorlage was like MT, and not 1QIsa"). Since
AW is understood as a collective singular (unless of course the Vorlage agreed with 1QIsa®),
while W'R is not, it seems possible that &vBpwmog is intended to be a singular (and not
collective). LXX.D.E.K. takes it as a singular with the leadership in mind, and compares it to

k.422

8:8, 32:2, and 19:20, where a singular &vBpwmog is added in the Gree When the translator

intends a plural, he at times adds &vfpwot, as in 25:3-5.4%3

The Targum changes voice in this verse, with Uﬂ'? 'R X121 (Prophet, say to
them...).** Also it interprets the situation by adding K91 XM IN 172 17791 DRI’ "2 8N
annb 13X (Behold, the house of Israel have rebelled against the law, and they are not willing

to repent). Also of note is 1T W'R1 is rendered 7T WIRY.

Isa 5:4
What more was there Tiv nivy-an | T movjow &t T4 What more might I
to do for my vineyard S Gumehdvi pov xal ovx | do for my vineyard,

that I have not done | 12 "1 8510727 | . oo avté; Sigr | and L have not done

expected o yield | TPEY I D | Eueva o oo | 00 C B

grarl)pes why di}:i it :0"WR3 wpm 0Y aragulsy, emobyoe ot produce a cluster of
; . TR TES TR | dxavlac. )

yield wild grapes? grapes, but it

420 Ottley, Isaiah, 11 124 points out that B has the same order as the Hebrew.

1 gee Muraoka, Lexicon, 52. Ottley, Isaiah vol 11, 124.

#2 LXX.D.E.K. 2516. 19:20 is of particular note. However, in 40:6 &vBpwmog is added and is undoubtedly meant
to be collective singular, or at least general for all men.

*33 For an analysis of this passage see Cunha, LXX Isaiah 24:1-26:6, 182-92.

24 «“Prophet, say to them, Behold the house of Israel have rebelled against the law, and they are not willing to
repent. And now, O inhabitants of Jerusalem and men of Judah, judge now my case against my people.”
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‘ produced thorns.

The LXX translates well, using a subjunctive to capture the modal 5 + infinitive

42
construct. 3

The translation of Y377 with diétt is unusual, (usually Y377 is translated by 87

i or Ot Ti) but this rendering is not unheard of (see Jdg 5:28 and Jer 30:6). In the Hebrew,

according to Jouon-Muraoka 161.k, the interrogative is the first “of two coordinate members,

when, logically, the first member is subordinate and the interrogative relates only to the

second member.”** The translator may have had difficulty with this construction, and so

converted the rhetorical question into a causal statement with a contrast. 1QIsa® has 37232
instead of ’Dj;x?, and W instead of WP, but LXX seems to agree with MT in both places.

Theophrastus discusses all the things that can go wrong if a vine is not tended properly

or is exposed to bad weather: the leaves can fall off, the plant can die, the shoots may grow

too much, or the branches become too woody, the fruit might not grow at all, or it may fall off

before ripe.427 Also, in his discussion of spontaneous changes that can happen in plants, he

mentions that a vine that produces white grapes may suddenly produce black ones, or vice

versa.*” The translator has departed from reality and exaggerates what happens in the

vineyard; the vines are not failing, they are actively producing a bad crop.

The Targum turns the question about what more could have been done for the

vineyard into a question of what promised good was not given to Israel: N"INAKR R3AV XN
1 rTay 8 Ny Ty Taynd.

Isa 5:5

And now I will tell
you what I will do to
my vineyard. I will
remove its hedge,
and it shall be
devoured; I will
break down its wall,
and it shall be
trampled down.

RITILTIR W)
INTIYR DR DN
07 27 N
W37 M inpwn
T P2
delaplap

viv 08 qvayyeld Ouiv
Tl TooTw TG
QUTEADVL pov* AdEA
TOV dpaypov adTol
xal €oTat ¢
dtepmayny, xal
wafeA& TOV TolyoV
avtol xal éotal ig
XATATATYUR,

But now I will
declare to you what I
will do to my
vineyard. I will
remove its hedge,
and it shall be
plundered, and I will
tear down its wall,
and it shall be
trampled down.

The hedge and wall mentioned here in the Hebrew were not included in the Hebrew

description of the labor God performed in planting the vineyard in 5:2. The Greek, however,
already had there the dpayuds and the act of fortifying (yapaxdw). The first person dderd is
probably not due to a reading like 1QIsa”, which has "OR, but is simply due to the translator

turning the whole passage into the first person.

425 Waltke and O’ Connor, An Introduction to Biblical Hebrew Syntax, 36.2.3f.

** Jotion/Muraoka, §161.k.

" Theophrastus, Enquiry into Plants, 4.14.6-7.

28 Theophrastus, Enquiry into Plants, 2.3.1.

429 “What more good did I promise to do for my people that I have not done for them? When I thought they
would do good deeds, why did they make their deeds evil?’
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The rendering of 'l;J:l'? with eig diapmayny only occurs here.* Troxel suggests this
equivalent is based on 3:14, with the idea of economic plunder underlying the decision.*' The
notion of plundering may have been chosen as a possible result of having the fence and wall
removed, and has tightened the connection between the vineyard imagery and the reality it

432
represents. 3

The choice of Toiyos seems appropriate for a wall around a vineyard, though in
the Papyri, vineyard walls are usually called Teiyos, TAaoty, or 'rrkd'm.433

Like the LXX, the Targum relates the hedge and the wall to 5:2, in that here God says
He will remove his Shekhinah and they will become plunder (12'19) and He will break down
the house of their sanctuaries (W1YWTPN N2 PINR); in 5:2, though, it was the temple and
altar.**
Isa 5:6
I will make it a
waste; it shall not be
pruned or hoed, and
it shall be
overgrown with
briers and thorns;

And I will abandon
my vineyard, and it
shall not be pruned
or dug, and a thorn
shall come up into it
as into a wasteland;

xal Qviow ToV
QUTEAGVA (ou xal
o0 ) Tunbij 0doE w)
oxadfj, xal
avaProetal gig adToV
wg €lg x€paov
dxavlo-

xal Tals vedéralg
évredolpat Tol un
Bpekat gig adTdv
VETOV.

N7 NH2NDUR)
I N7 e
Y1 TRY A

And I will also
command the
clouds, that they
send no rain to it.

I will also command
the clouds that they
rain no rain upon it.

nigR DI O
1I0R T2Y TYRIR

In the section on thorns (3.4.1) we discussed how the LXX translator has shaped this
verse with language typical of the papyri to vividly describe a vineyard being left to turn into
a fallow waste.* Note again the singular &xavfa, in contrast to the plural form in 5:2 and 5:4.

As mentioned in the section on thorns, the Targum interprets all the elements in this

verse.

Isa 5:7

For the vineyard of RIRAY M0 D9 1 | 0 yap dumedwy xupiov | For the vineyard of
the LORD of hosts is oS gafawd oixog Tol the Lord Sabaoth is
the house of Israel, VR ORWY 3 Topan éoti xal the house of Israel,
and the people of POIPY Y3 1 | EvBpwmos Tob Touda and the'man of
Judah are his pleasant T T ed buTov Ioudas is a beloved
planting; Ayamnubvov- young plant;

9 1QIsa® has simply Tpa.

431 Troxel, “Economic Plunder,” 389.

M ILXXD.EK.,2516.

33 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 243-44. See 25:12 for an odd use of Toixos. cf.
Cunha, LXX Isaiah 24:1-26:6, 121.
% «And now I will tell you what I am about to do to my people. 1 will take up my Shekhinah from them, and
they shall be for plundering; 1 will break down the place of their sanctuaries, and they will be for trampling.”
435 See also Ziegler, Untersuchungen, 181-82.
6 «And I will make them [0 be] banished; they will not be helped and they will not be supported, and they will
be cast out and forsaken; and I will command the prophets that they prophesy no prophecy concerning them.”
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he expected justice, nam1 bawnb 1om | éreve Tol motijoal I waited for him to

but saw bloodshed; . xplow, émolnae O¢ produce justice, but
righteousness, but 13im Tlp‘l’lf? nawn avoulay xai o0 he produced
heard a cry! DYDY Sueatoolyny dAAL lawlessness—nor did
e XpatuyHY. he produce
righteousness but a
cry!

Again in this verse, the LXX has tried to put the verbs into first person. This means,
either the voice changes in 5:7a, or that the Lord refers to Himself in the third person. Like in
5:3, we again have the issue of &vfpwmos To¥ Iouda; if we understand it as a collective singular,
then the beloved new plant (veddputov yamyuévov) also must be a collective singular. The
Hebrew 1"DIWRW VO] refers to the PIW of verse 5:2. The LXX translates with veédutov
Nyamnuévov, an adequate but unique translation; usually (5x in the Psalms) D’K_JW?QK_U' is

rendered with pehéry.*’

In o we find putov dmodadoews adtol and in ¢’ uTov TépPewg, both
are closer translations. Here the LXX translator is undoubtedly creating coherence with 5:1
(though there the adjective is substantive); if the translator wanted to distinguish the vine from
the beloved (}yamyuévos) of 5:1, he could have used a different word here. That the translator
uses veodutos (used elsewhere for P01 only in Job 14:9)438 instead of simply ¢utds, makes
sense, since the vine in question was planted in the vineyard in 5:2. The word veéduTog was
the technical term for newly planted vineyards,” though LXX-Isa wants it to refer to the
dumeAog awpyy. In 5:7b the LXX adds verbs, the same as were used in 5:2: metjjoat...émolyoey,
creating yet more coherence with that verse. In the following phrase he does not add verbs,
but does add a negation, and renders the conjunction with a contrastive ¢AAd to make the
contrast more obvious.**’ Here there is still ambiguity whether it is the house of Israel or the
man of Judah who is doing lawlessness, though the man of Judah is the immediate antecedent
of the verb; this is noteworthy in light of the two having their order switched in 5:3. In 5:3,
the man of Judah follows immediately after the thorns produced in 5:2.

The Targum of verse seven replaces vineyard with “people,” and elaborates on what

God expected and what he found.*"!

Isa 5:1-7 is widely recognized as an allegory, as opposed to a parable. A parable is an
extended simile, that is, a comparison by resemblance, while an allegory is an extended

metaphor, that is, as comparison by representation.442 The interpretation of this allegory is

7 Other exceptions are Prov 8:30-31 where eddpaivw and éveudpaivopar are used, and Jer 31:20 uses évrpuddw.
In Psa 118(119):166 niyy is rendered with dyamdv, and in 93(94):19 it renders the form 1ywpw:.

438 Cf. Psa 143:12 where it is used for ol

9 Schnebel, Die Landwirtschaft im hellenistischen Agypten, 245.

40 For the translators use of negative particles, see Troxel, LXX-Isaiah, 94-99.

! “For the people of the LORD of hosts is the house of Israel, and the men of Judah his pleasant plant; I thought
that they would perform judgment, but behold, oppressors; that they would act innocently, but behold, they
multiply sins.”

2 See Bullinger, Figures of Speech, 7148-49.
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provided already in the Hebrew in 5:7, making it unnecessary for the LXX translator to
explain what the imagery refers to. He can translate literally allowing 5:7 to interpret the
imagery. In both the Hebrew and the Greek, God planted the vineyard, the vineyard is Israel,
the beloved planting are/is the men/man of Judah, grapes are justice and righteousness, and
bad grapes/thorns are lawlessness and cries of distress. Some elements are not explained, such
as the wall, the hedge (or clearing stones), rain, etc., but these details function within the
allegory and do not need real counterparts, or their counterparts are implied by their function
in relation to the parts that are explained. In any case, they show God doing all the proper
work necessary to cultivate a perfect vineyard.**® Perhaps these details were understood to
represent specific things, which would be elaborated when the passage was commented on by
the Greek translator or his community. The Targum goes into detail, explaining how each
element of the allegory relates to Israel’s history, with particular interest in the temple.

The LXX for this passage as a whole does not interpret to the extent that the Targum
does. It does, as Ziegler points out and we have seen, update the vineyard terminology to
contemporary practices. Also, to some extent it recasts the image as a Hellenistic-Egyptian

vineyard as distinct from an Israelite vineyard.***

The biggest differences between vineyards
in these regions would be that in Israel vineyards would be placed on terraces on hillsides,
like we see in 5:1 in both languages.*** Kloppenborg Verbin argues that the Greek has the
conversion of a plot of land, while the Hebrew has the creation of a new plot,**® but this
seems difficult, since in 5:1 a vineyard is acquired, and not simply a plot of land for a
vineyard.

As mentioned above, the change in voice in the Septuagint to the first person has left a
difficulty in 5:1: if it is “my vineyard” why does it say “the beloved acquired a vineyard?”
Who is speaking when, and about whom? In 5:7 we learn that the vineyard belongs to the
Lord of Hosts, so the first person references to “my vineyard” throughout the passage are
presumably made by God. But does the prophet refer to God in 7a, or does God refer to
Himself in the third person? Likewise, in 1b, is the beloved who acquires a vineyard God,
who refers to Himself in the third person, or is it someone else? The tempting solution to the
last problem is to call the pronoun pov of 5:1 a mistake resulting from the attempt to put the
whole passage into the first person; then, we could claim the song only begins in 5:2, where
the voice turns to the first person, as in a’, ¢’, and 6. But assuming the translator was
deliberate and careful in his translation, we must suppose either the prophet calls the vineyard
his own in 5:1a in that he is somehow associated with it,*” and in 5:1b the prophet talks about

God, his beloved, acquiring the vineyard, or we must suppose God is referring to Himself as

3 See Walsh, The Fruit of the Vine, 137.

4 Kloppenborg Verbin expands on Ziegler in the description of this updating. Kloppenborg Verbin, “Egyptian
Viticultural Practices,” 134-59.

3 See Walsh, The Fruit of the Vine, 93-99.

¢ Kloppenborg Verbin, “Egyptian Viticultural Practices,” 146.

7 A citizen can refer to “my land” in a different way than a king might refer to “my land.”
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beloved in 1b, or some other beloved is said to acquire the vineyard. If we do assume the
translator was deliberate and consistent, then the beloved of 5:1a-b is probably meant to be
the same beloved new planting in 5:7, that is, the man of Judah. If this is the case, the beloved
acquired a vineyard in 5:1 by being the sorach vine planted in it (5:2). In the same way we
might say a dog from an animal shelter got a good home, not by purchasing the deed to the
house, but by being brought to it and settled there. This seems like an odd thing to say at this
point in the passage, but the literal translation technique required this phrase to be rendered;
indeed it is rendered quire literally, except for the pronoun and for the last words. The
question of the identity of the dyamytog in 5:1, however, remains.

A second difficulty in the translation is the ambiguity created in 5:4 by rendering
D'WRA with dxdvag; in the Greek, it is possible that the vineyard as a whole is growing
thorny plants, or that the vines of the vineyard are growing thorns instead of grapes. As
mentioned above, Kloppenborg Verbin believes there is an implicit criticism of some other
party who was negligent in tending the vineyard and did not remove the thorn plants that were
growing.**® But this explanation does not seem likely, as we have said. The owner of the
vineyard asks in 5:4 what more could he have done for the vineyard? If he could have weeded
out the thorns, the question, and the whole allegory, loses its meaning. Additionally, that the
vineyard is no longer pruned or dug in 5:6 shows that it was pruned and the weeds dug out of
it before the harvest. Also, in 5:6 when the vineyard is abandoned, thorn (a collective singular,
unlike the plural of 5:2 and 5:4) springs up like in a fallow field, as opposed to as in a tended
vineyard. But whether the vine or the vineyard produces thorns is beside the point; the point is
God did everything He could for His vineyard, but still it produced the opposite of what it was
supposed to produce. When we look at what grapes and thorns represent in 5:7, it becomes
clear that a criticism of the leadership is indeed implied, in that there is no justice but
lawlessness. This shows that the ruling authorities are not acting righteously but are causing
their people to cry in distress (like in 3:14, where the leadership sets fire to the vineyard, in
the Greek).

The allegory is focused in the LXX by the addition of walls and fences in 5:2. In the
Hebrew the allegory speaks more broadly of God’s deeds on behalf of the vineyard, preparing
the land, planting, and cultivating the vineyard. The Greek puts the focus more on the defense
of the vineyard (though the other elements are not completely absent), by mentioning twice
the wall and fence, and by changing “grazing” into “plundering,” which exaggerates the
destruction of the vineyard once the walls are gone. By focusing on defense, the allegory hints
at the idea of a city, though still speaks generally about a people or nation. Ziegler suggests
Isa 5:1-7 plays a role in Isa 27:2-5 rendering the vineyard as a city, as we will discuss

below.**’

¥ Kloppenborg Verbin, “Egyptian Viticultural Practices,” 150-51.
9 Ziegler, Untersuchungen, 90.
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The LXX of the song of the vineyard, then, follows closely the Hebrew original,
bringing the image to the experience of his readers by the use of appropriate terminology. At
the same time, by slight adjustments, here and there, the translator has focused the allegory to
a particular interpretation. That the vineyard produces thorns instead of grapes, and not just
bad grapes, makes the vineyard, and those it represents, even more culpable; they are not only
disappointing (producing poor quality grapes) but are wicked (producing thorns). The Greek
appears to lay extra focus on the leadership, by the way it deals with the “man of Judah.”

There is a pesher fragment (4Q162/4Qplsab) of this passage, but not much can be said
from it beyond that verse 5 is interpreted as God abandoning his people.

The Targum, on the other hand, interprets each element of the allegory, and makes
what little imagery survives into similes. In 5:7, where in the Hebrew and Greek the
interpretation of the allegory is given, the Targum in part interprets even this: 77T 'Y MK
DRIWT M2 MIRAX (for the people of the LORD of hosts is the house of Israel).

In 5:10 vineyards are mentioned as producing very little wine to illustrate the
desolation promised in 5:9. The phrase DJ27"TNXY is rendered {elyn Bodv. Ottley says the

Greek phrase corresponds in meaning to the unit of measure 7@3;45 0

the only other place it
occurs, 1 Sam 14:14, it is rendered very differently. There is no need to suppose D73 was
thought to be some plural for a word for cattle (such as D"8);*" since the context of plowing

a vineyard makes little sense;*>

the translator may have supposed a yoke of oxen was a better
rendering and better cohered with the parallel clause.*””

The Targum renders the Hebrew well, only adding an explanation for why the ten
measures of vineyard land yields only one measure of wine: the sin of not giving tithes.

In 27:2-5 a vineyard again is used in a metaphor. In the Hebrew it is implied to
represent God’s people, but in the Greek it is explicitly interpreted as a besieged city.

Isa 27:2

On that day: “A
pleasant vineyard,
sing about it!

072 NI77 D12
:A973p PN

T Nuépa Exelvy
QUTEADY XQAOG
émbounua edpyely

On that day: a
beautiful vineyard—a
desire to begin

xat adTis. singing against it.

The LXX testifies to a textual variant in MT, namely, the reading 771 as opposed to
91n.%° The LXX read 711 and gave it a double rendering xaAés and émbBdunua.*® Ziegler

0 Ottley, Isaiah, 11 125.

1 Ottley, Isaiah, 11 125. LXX.D.E.K. 2517.

2 A field where a vineyard was to be planted would need the soil loosened, perhaps by plowing, but describing
a land being turned into an under performing vineyard would require considerable more description than a literal
rendering style would allow.

3 Ziegler thinks the translator considered it arable land generally, and did not need to be restricted to vineyards.
Ziegler, Untersuchungen, 108. For the units of measure, see Ziegler, Untersuchungen, 193.

% Following BHS; the reading of the Aleppo Codex and Leningradensis is 97n, 1QIsa* has 9m1n; this reading is
reflected also in the Vulgate and the Peshitta. See van der Kooij, “Isaiah 24-27: Text-Critical Notes,” 15.
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thinks it is questionable that aumelwv xaAds is original, since the passage as a whole is
frequently understood to be about a city, and so the original reading was méAtg ToAlopxoupévy

(as occurs in 27:3), which the feminine pronoun adt¥s would then match.*’

But it is entirely
possible that the translator simply maintained the vineyard metaphor in verse 2 (as well as
rendering literally the gender of the pronoun) and once the song began in verse 3 makes clear
his interpretation of the metaphor. The feminine pronoun in the Hebrew here and the feminine
forms in the next verse undoubtedly contributed to the idea that a city was meant and not a
vineyard, which is elsewhere always masculine in Hebrew.

The Targum makes clear that the passage is talking about the congregation of Israel,
and turns the metaphor into a simile.*® Like the LXX, it gives two renderings of 7 but to a
different end: 82V YIRI 2DI D22

Isa 27:3
I, the LORD, am its S99 91 9N
keeper; every LT

I am a strong city, a
besieged city; in vain

gyw moAL ioyupa,
TOALG TOALOPOUEVY),

moment I water it. [

18 MIRYN O'PI7

UATNY TOTIE adTHV"

will I water it, for it

guard it night and o 5%y b Tonv | Ehdoerar yip vuxtés, Will be taken by
day so that no one T e Auépag 3¢ meoeitar T night, and by day the
can harm it; SRR ® wall will fall.

TEIX0S.

In this verse, the Hebrew is more concerned about showing God’s care for the
vineyard, than about describing the vineyard itself. That God waters the vineyard is the
opposite of 5:6 where He commanded the clouds not to rain. Giving it drink could mean
irrigation practices, like in Deut 11:10 where Egyptian fields are watered by foot D*PWil
T'?JW: Guarding the vineyard was important for the LXX’s understanding of 5:1-7 (where a
vineyard representing the house of Israel is destroyed).

The Greek, for some reason, has omitted ﬂlﬂj;“g Seeligmann suggested it was
abbreviated in the Vorlage as * and eliminated by haplography.*® The phrase mé\ic
moAlopxovpévy only elsewhere occurs in 1:8 where it translates 1781 "D, Ottley suggests
that TéAig moAtopxoupévn comes from 71I%3 and wéig ioyupd is a duplicate.*’ Ziegler holds
the opposite view, that the song in 26:1 contributed to the idea that the song in 27:2 was about

462

a strong city,*®* though in 26:1 it is méhig dxupd.*®® Ziegler believes méAig byvpd was original

45 See D. Barthélemy, Critique textuelle de I’Ancien Testament: 2 Isaie, Jermie, Lamentations (OBO, 50.2;
Fribourg: Editions Universitaires, 1986), 188-92.

“*LXX.D.EK., 2572.

457 Ziegler, Untersuchungen, 88.

8 “n that time, “The congregation of Israel which is like a choice vineyard in a good land, sing of it!””

49 Unless i 7'y was thought (Isa 60:14; Psa 48:8; 101:8), and not wanting to use the term in a negative
context opted for méAg ioyvpd, as Prof. van der Kooij tentatively proposed in discussion.

490 Seeligmann, The Septuagint Version of Isaiah, 169 [31/32].

1 Ottley, Isaiah, 11 234.

462 Ziegler, Untersuchungen, 87.

493 It would appear Ziegler preferred this reading for 27:3 while he wrote Untersuchungen, but changed his mind
when he prepared the Géttingen LXX text. The reading ioyvpd is attested in S, A, and Q*.
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and mé)ig mohtopxovuévy was secondary.** Van der Vorm-Croughs, following Seeligmann,*®

believes this is a case of two coordinate renderings that reflect distinct readings or
interpretations of the Hebrew, as her section title says.**® She explains that both adjectives
come from 717X1; first, moAtopxovpévy comes from reading a Niphal participle of X (to
enclose); and second, iocyvpa comes from reading MIX3, as in 25:2; 36:1; and 37:26 (though
in these places the Greek has dxupd).*®” Seeligmann believes mé)is is an epexegetic addition,
which the translator “came to regard as the binding factor” between his two readings of
1R

It seems likely that we have here a double translation; why the translator here uses
moALg ioxupa instead of molg dxupa could be to distinguish this city from that of 25:2 and 26:1.
The term oyvpa is better for a fortified city, though ioyvpa is used again in 33:11 to describe
the strong position the righteous will inhabit. The idea that a city was meant at all, and not a
vineyard, is probably in part due to 1:8, where a vineyard is mentioned and 173X describes a
city.469 Also, all the feminine forms in the Hebrew of 27:2-3, as mentioned above, would
match 7", but nowhere else is D73 feminine. The surrounding context of strong cities
undoubtedly also contributed to the translator understanding 27:2-3 to be about a strong city.

Like in Isa 5:1-7, it is confusing concerning who is speaking. In 5:2 the beloved is said
to acquire a vineyard, but then the passage speaks about “my vineyard.” So too in 27:3, the
speaker is the besieged city, but the passage continues to describe what “I”” do for “her” (the
city). According to LXX.D., 3-4a is all part of one direct speech. It then still remains odd that
the city refers to itself as “her,” adTv.

The phrase pdtyy ToTié adtiy for MIPWR D’S,J;‘f? could be the result of reading P’j'?
or Dl?"f?.MO Muraoka calls udtyv here a free rendering.*’' LXX.D.E.K thinks the idea is that

a continuous effort is a futile effort,*’

if it was efficacious it would stop. To give drink to a
city makes sense in the context of a siege, and if the translator believed the city was doomed
to fall then indeed providing water to it would be in vain.*” It seems unlikely that ydp is

meant to render ]2, but the two words are otherwise unaccounted for.*’* Troxel calls &\oxw a

d64 Ziegler, Untersuchungen, 89.

495 Seeligmann, The Septuagint Version of Isaiah, 169. Though he believes it is read as 71¥2 and 7723,

466 yan der Vorm-Croughs, The Old Greek of Isaiah, 32.

47 van der Vorm-Croughs, The Old Greek of Isaiah, 32.

468 Seeligmann, The Septuagint Version of Isaiah, 169. He believes the Vorlage had the Tetragrammaton
abbreviated with *, which had fallen out due to haplography.

49 As also in Isa 27: 10, but the LXX does not translate in the same way there, and does not even mention a city.
479 For the former, see Ottley, Isaiah, 11 234. Ziegler agrees with the possibility and suggests also the latter,
Ziegler, Untersuchungen, 89.

47 Muraoka, Two-Way Index, T7.

2 LXX.D.EK., 2572.

473 Cf. Sir 24:31 where giving drink (moTié) to the garden has good results. Water here representing instruction.
LXX.D.E.K. suggests this is the meaning of the metaphor “to give drink” in LXX Isa 27:3, also. LXX.D.E.K,,
2572.

47 Even more unlikely is that it was thought to be the proclitic particle a.
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slot word used by the translator in contexts having to do with battle.*’”” But there seems to be

some lexical warrant: ¢Awoetat could be a free interpretation of TPA?, since TPA can have

negative connotations suggesting a coming punishment, as in Isa 10:12 and Jer 6:15.7° As

Ottley says, meaeital is probably a result of seeing in N3JXN the letters X and Teiyog comes

from reading 11373 as 1IN in the next verse.*”” Van der Vorm-Croughs agrees that 77m is

rendered twice, once as Teiyos and once as émeAafeto (associating the root DNAM).

points out that the phrase megeital o Telyos occurs also in 24:23 47

478 Ziegler

The Targum expands and interprets the verse.*® There is no mention of a vineyard,

but God keeps his covenant. Giving drink refers to the cup of their punishment (D2
1ANIYNA). Day and night refers to the constant protection of God’s Memra.

Isa 27:4

I have no wrath. Who
will give me thorns
and briers? I will
march to battle
against it. [ will burn
it up.

MR 2 PR Ao
nRnona Y vHy
MAIPYR M3 NPaN

anm

oUx 0Tty % olx
¢merafeto adtiic: Tig
ue BMoet duragaety
xaAauny &v aypd; o
TNV ToAeplay TalTNY
nlétnxa adTHv. Tolvuy
i TodTo émoinoe
xUptog 6 feds mavta,
8oa ocuvétate.
XaTaxexavyal,

There is not one that
has not taken hold of
it; who will set me to
watch stubble in a
field? Because of this
enmity I have set it
aside. Therefore
because of this the
Lord God has done
all things, whatever
he has ordained. I
have been burned up.

The Hebrew expresses the peace of Israel and God’s zeal to defend it. God wishes (as

expressed by the cohortative verbs) there were thorns and thistles so He could zealously make

war on them and destroy them from His vineyard.

The Greek has rather drastically changed this verse along with much of the chapter.*®'

Relating Greek clauses to the underlying Hebrew is difficult; there appears to be some double

translations in this verse. The identity of the relative pronoun % is translated as referring to
“city” by NETS and to “Macht” in LXX.D.; more literally it refers to the enmity (or the

inimical one) mentioned later: moAepia. This idea, while difficult to extrapolate from the

Hebrew, continues from the Greek’s understanding of 27:3 where the strong city is taken and

the wall falls; every enemy will take hold of the city. Likewise émeAafeto adtijs may come

475 Troxel, LXX-Isaiah, 79.

476 Ziegler suggests the root T2 may have been thought, Ziegler, Untersuchungen, 89. LXX.D.E.K. is probably
right that it is a paraphrase with the sense of an announcement of judgment. LXX.D.E.K., 2572.

7 Ottley, Isaiah, 11 234. Cf. LXX.D.E.K., 2572.
478 van der Vorm-Croughs, The Old Greek of Isaiah, 47-48.
479 Ziegler, Untersuchungen, 89. Cf. LXX.D.E.K., 2572. For LXX-Isa’s use of Teiyos and Toiyos see van der
Kooij, The Oracle of Tyre, 67-68; Cunha, LXX Isaiah, 173-74.
480 “I, the LORD, keep for them the covenant of their fathers, and I will not destroy them, except that in the
moment that they incite to anger before me, I make them drink the cup of their retribution. But though their sins
already demand that retribution be taken from them, night and day my Memra protects them.”

*! For an analysis of 27:2-5, see Ziegler, Untersuchungen, 87-91.
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from the general perceived context of an inimical party attempting to seize a city; LXX.D.E.K
links it to Joel 2:9 where again the word occurs in the context of an attacked city.*®* Van der
Vorm-Croughs suggests émeAafeto is based on linking 7171 to AN by way of root
association. ™

We have already discussed the rendering of the phrase N"W ‘l’m? 170 in the
section on thorns (3.4.1.).

The phrase dw T™)v ToAepiav TadTny B0ty adT)v presumably comes from the
Hebrew. The word moAepiav comes from TIDTIL)D: The word YA elsewhere only occurs in
1 Sam 20:3,"** where it is rendered éumémiyorar. In Isa 27:4, as Ottley and LXX.D.E.K. show,

the translator understood YW3 as in Isa 1:2.%8

The last word, 73, is rendered with a0T/v.

The next phrase, Toivuv di& TolTo émoinoe xptog 6 Beds mdvta, Soa cuvétage, has been
compared to the similar phrase in Lam 2:17.*% Ziegler held that it was a marginal gloss
already before the LXX; he shows how the theme of God decreeing things before they happen
is addressed elsewhere, as in 37:26.47 Seeligmann, on the other hand, thought it was a
Christian gloss.*®® LXX.D.E.K. acknowledges the influence of Lam 2:17, and suggests the
following equivalents: WY = moiéw, NN = mdvta Soa, MY = cuvtaoow.*®® This plus acts as a
kind of theological summary, explaining why God’s holy city faces such disasters. The phrase
T0? NAN'XK runs into the next verse in the Greek, as a complaint of the people wanting to
make peace with God.

The Targum expands this verse also, but makes it about how God would destroy
Israel’s enemies if they would follow his law, like fire destroys thorns and fallow land:

RTMD N2 R ROWKR RWAT RN rww)

The vineyard metaphor of Isa 27:2-4 has been substantially reworked by the LXX;
indeed, after 27:2 there is no hint of a vineyard at all in the Greek but only of a besieged city.
The reference to giving drink in 27:3 which in the Hebrew refers to a vineyard in the Greek

refers to the besieged city. It could literally refer to giving water in the famine of the siege, or

*? LXX.D.EK. 2572.

43 yan der Vorm-Croughs, The Old Greek of Isaiah, 47-48. This is an example of words rendered at the end of
one clause and the beginning of the next clause.

*** One manuscript has it in Prov 29:6, but LXX has duaptdvovrt,

3 Ottley, Isaiah, 11 234. LXX.D.E.K., 2572.

486 Ziegler, Untersuchungen, 91; Seeligmann, The Septuagint of Isaiah, [26/27] 162.

7 Ziegler, Untersuchungen, 90-91. Ziegler convincingly shows the several connections between LXX-Isa 37
and 27. Van der Vorm-Croughs, The Old Greek of Isaiah, 239 also offers these passages as an example of
elements being adopted from elsewhere in Isaiah.

8 Seeligmann, The Septuagint of Isaiah, [26/27] 162.

489 LXX.D.E.K., 2572. For the last equivalent, see van der Vorm-Croughs, The Old Greek of Isaiah, 50, where
she suggests a double rendering of nIN'ER, as cuvtdsow from M¥ and xataxaiw from N

0 “Behold, there are many prodigies before me! If the house of Israel set their face to do the law, would I not
send my anger and my wrath among the gentiles who are stirred up against them and destroy them as the fire
destroys briers and thorn together?”
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could be a metaphor for instruction.*”' How the vineyard became a besieged city is in part due
to lexical issues, in part due to the immediate context, and in part due to the interpretation of
the vineyard in Isa 5.

The lexical warrant, such as it is, involves the interpretation of two words in 27:3-4.
While opinions differ as to exactly what happened, many agree that 17X1] gave way to the
idea of a strong or besieged city, as we have seen; 17X is used to describe a city in Isa 1:8.
The second lexical warrant is 71727 in 27:4, which was interpreted as a city wall: teiyos. In
addition to these, the repeated feminine forms in the passage probably suggested to the
translator that a city (73"Y/moAig) was meant.

The context likewise probably contributed to the understanding that a city was meant;
cities are mentioned numerous times in Isa 24-26. In particular, as we stated above, the song
in 26:1 about a strong city (though there a different word for “strong” is used) may have
contributed to the song in 27:2 being understood as referring to a city.**> Also, in the
following passage, 27:10, a fortified city (i773R3 7"D) is described as deserted (though LXX
renders this phrase differently there). Hendrik Leene has argued that in the Hebrew, 27:8
invites a comparison between the vineyard of 27:2-6 with the city of 27:10-11.** Also, as
Ziegler pointed out, the phrase meceitat 6 Telyos occurs both in 27:3 and 24:23. More
specifically, exegesis of LXX-Isa 26 shows that it is most likely referring to Jerusalem,** so
it makes sense that this context would contribute to seeing 27:2-5 as referring to Jerusalem
also, despite the fact that it is described as moAig ioyupa in 27:3 and not as wéAig dxupa as in
26:1.

The connection between Isa 5 and Isa 27 does not at first appear to go far beyond them
both being songs about a vineyard. While the Greek of Isa 5 still maintains the interpretation
that the vineyard represents the house of Israel and the vine the man of Judah, the language of
the passage has been changed, making it easier to relate to a city. In LXX-Isa 5:2 the
additional description of the vineyard as fenced or fortified brings it closer to the besieged city
of 27:3. As we saw in the Targum, later tradition understood parts of the vineyard of Isa 5 to
represent the temple in Jerusalem. Baumgarten argues that 4Q500 uses botanical imagery
from Isa 5 to describe the temple as early as the first century BCE.*” While identified already
as a benediction by Baillet,*® Baumgarten shows that it is probably a benediction addressed
to God, since it talks of “the gate of the holy height” (WT1pi1 017N T9WH) and the “streams

“'LXX.D.EK., 2572.

42 Gee Ziegler, Untersuchungen, 87.

3 Hendrik Leene, “Isaiah 27:7-9 as a bridge between vineyard and city,” in Studies in Isaiah 24-27 (Leiden;
Boston: Brill, 2000): 199-225. He shows some connections in the Hebrew between 27 and 24 on page 216-17,
though the LXX does not appear to make these connections.

“** van der Kooij, “The Cities of Isa 24-27,” 195-97. Cunha, LXX Isaiah 24:1-26:6, 206-7.

% Joseph M. Baumgarten, “4Q500 and the Ancient Conception of the Lord’s Vineyard,” Journal of Jewish
Studies 40 (1989), 1-2.

4% Maurice Baillet, Qumrdn Grotte 4 (DJD VII; Oxford, 1982), 78-79.
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of your glory” (727122 11581).*7 In even such a short fragment the connection to Isa 5 is
clear: both speak of a wine vat 2P (Kloppenborg Verbin points out that there is no point to
the fragment saying it is made of stones unless it has in mind the altar, like the Targum),*®
and both use the somewhat rare adjective 1WPW.**° Additionally, Baumgarten believes the
holy height corresponds to the tower in 5:2 and that word 7121°[ can be reconstructed as
1121[121].°% Perhaps this interpretation, that the song of the vineyard in Isa 5 refers to the
Temple, was already known to the LXX-Isa translator; it seems to fit with his understanding
of the vineyard as Jerusalem in Isa 27:2. In any case, 4Q500 and the Targum demonstrate that
the tradition thought it possible to identify a vineyard with Jerusalem (or more specifically, its
temple), as LXX-Isa does in 27:2-5. Already in the Hebrew it is hinted at that Jerusalem itself
is at times represented by a vineyard. In 1:8 the daughter of Zion is compared to a hut in a
vineyard (and to a besieged city), and in 3:14 it could be understood that the leaders grazing
the vineyard are helping themselves to the goods in Jerusalem, though nothing explicit makes
this connection in the Hebrew or the Greek. While 1:8 is only that the people are like a
vineyard or like a besieged city, and in 3:14 and 5:1-6 the people not the city are represented
by a vineyard,”' LXX-Isa 27 takes a step further thinking a vineyard represents the city

Jerusalem.

3.5.2. Vines
Grapes or grapevines (]9}) are often nearly synonymous with vineyards. We have
already discussed 7:23-5 in the section on thorns (3.4.1.). For the occurrence in 34:4, see the
section on leaves (2.5.1.). The occurrences in 32:10-12 and 36:16-17 speak literally about
actual grapes and vines. Isaiah 16:8 also talks about a vine in hyperbolic terms, which the
LXX makes less extreme, but the Targum interprets allegorically.”® In 16:9 there is weeping

for vines, though this is probably because they are actually destroyed (and are not a metaphor).

Isa 24:7

The wine mourns, the -ﬂﬁmx Wi '7:_1& mevhioel otvo, The Wine Will mourn;
vine languishes, all R ‘ T mevhnoel dumelog, the vine will mourn;
the merry-hearted IR IR 193 orevafouat mavres of | All who rejoice in
sigh. . :1? eddbpatvéuevol T their soul will groan.

7 Baumgarten, “4Q500 and the Ancient Conception of the Lord’s Vineyard,” 1.

% John S. Kloppenborg [Verbin], The Tenants in the Vineyard (Wissenschaftliche Untersuchungen zum Neuen
Testament 195; Tiibingen: Mohr Siebeck, 2006), 90. Both Kloppenborg Verbin and Baumgarten also compare
the fragments’ interpretation to that of both the Targum and Tosephta Sukkah 3.15.

% Baumgarten, “4Q500 and the Ancient Conception of the Lord’s Vineyard,” 1-2.

3% Baumgarten, “4Q500 and the Ancient Conception of the Lord’s Vineyard,” 2.

1 Cf. Ezek 15:6 where again the people of Jerusalem are represented by a grape vine in the context of coming
destruction.

92 “For the armies of Heshbon are plundered, the companies of Sibmah are killed; the kings of the Gentiles kill
their rulers, they reached to Jazer, strayed to the desert, their outcasts cut [their way] through, cross over the

i

se€a.
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| buv. |

While in Isa 16:8-9 there was weeping for vines, in 24:7 they are personified as
themselves weeping. In the Hebrew, the synonymous parallelism suggests it could be
understood to mean simply that wine and vine dry out. According to HALOT, 5N can mean
“to dry out,” and has a homonym that means “to mourn,” but 5nR only means to dry out.’ 03
The Greek translates both terms with mevféw,”™ and so anthropomorphizes the wine and vine,

giving them emotions. In 16:8 the translator has also rendered SRR with mevbéw. Earlier in the

passage, the earth also is said to mourn (53&) in 24:4, which may have contributed to the
Greek reading of 24:7. % In 4QIsa® there is a plus, and so reads X" 193, which is a closer

parallel to WiA'N.

Also of note is that :lt_?"lj@i.ﬂ has been rendered with edppavépevor v Yuyny. This

translation occurs 13x (and 12x for 335) in the LXX and didovia 19x, so often this lexicalized

metaphor is translated so as to remove the idiom.

The Targum inserts a subject and makes things causal, so that those who drink wine

mourn because the vines are dying; " this is based on the context, particularly 24:9 and 11.

A word associated with grape vines is '7'32113, which occurs in Isaiah only in 65:8.

Thus says the LORD:
As the wine is found
in the cluster, and
they say, "Do not
destroy it, for there is
a blessing in it,"

NI anK 103
Wirnn jenr WK
“OR TR SiwRa
M73 "2 NIrNYR
i2

OdTwg Aéyet xlplog
“Ov tpomov
epebroetal 6 por§ év
76 BoTput xal époliot
Mn Avpnvy adTov ot
gbdoyla éaTiv év
avT®,

Thus says the Lord:
As the grape will be
found in the cluster,
and they will say,
“Do not destroy it,
because a blessing™””
is in it,”

so I will do for my
servants' sake, and
not destroy them all.

"T30 WY YRR 12
930 MOWR 0737

oUTWG TTOINTW EVEXEV
ToU dovAelovTdg pot,
TOUTOU EVEXEY 00 N
amoréow TAVTAS.

so I will do for the
sake of the one who
serves me. For the
sake of this one I will
not destroy them all.

The Hebrew comparison expresses that the destruction declared in 65:1-7 will not be

complete but some remnant will survive. Some commentators understand the Hebrew as the

Greek does, that some good grapes are found on a bad bunch, but others that it is a good

bunch of grapes among bad bunches.’® It remains strange, though, that “wine” or “must” is

mentioned and that there is nothing to clarify what kind of activity is being done that the

bunch would otherwise be destroyed.

303 HALOT s.v.; DCH only has the definition “to mourn” for baw.

304 gee LXX.D.E.K., 2565.

°%> See Cunha, LXX Isaiah, 66, 72, 147-48.
308 «“All who drink wine mourn, for the vines wither, all the merry-hearted sigh.”
7 NETS follows Rahlfs with “the blessing of the Lord,” though it does not mention that it departs from Ziegler

at this point.

%% See Blenkinsop, Isaiah 56-66, 275-76.
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The word WiT'R is usually translated with ofvog in LXX (and in LXX-Isa). The

5% and indeed, it constitutes an

rendering here with pw¢ is considered to be free by Muraoka,
interpretation of the difficult simile. Ziegler suggests the translator had the leftover grapes in
mind, which one was supposed to leave for the poor (Lev 19:10: 000¢ Tobg p@yag Tol
Gumeldvés cou cuALéEels), similar to the use of pwE in Isa 17:6 (though there it refers to
olives); the mention of a blessing, then, is to that promised for keeping such commandments
(Deut 24:19)."

The Targum abandons the language of the comparison, making it about Noah (chosen,
perhaps in part, because he was a vintner) being saved in his wicked generation, rather than

having to do with grapes.”"'

3.5.3. Summary

In summary, vineyard metaphors in LXX-Isa could be on their way toward
conventionalization, in that they seem to be regularly thought to represent Jerusalem. This is
hinted at in the Hebrew already in 1:8 and 3:14, but is hinted at more strongly in the Greek of
5:1-7 and made explicit in 27:2-6. The comparison in 65:8 also makes good sense (both in the
Hebrew and Greek) if understood in relation to Isa 5:1-7, so that not all the grapes are bad
(though they are thorns in the Greek), but a few will be saved.

In 5:10, the removal of the vineyard is probably due to trying to make a more sensible
text. The reduction of the hyperbolic size of the vine of Sibmah has to do with the translator
trying to describe how Moab will be ravaged in 16:8-9. In 24:7 the vines are personified as
weeping, though this is probably not connected to ideas of Israel as God’s vineyard.

The Targum in 1:8 focuses the metaphor, making it clear that the hut and booth are
abandoned after the harvest is over. The grazing of the vineyard in 3:14 is interpreted simply
as robbing God’s people, as the context makes clear. In 5:1-7 the Targum expands
interpreting the language to give an overview of Israelite history and the temple; it explains
the exile and the temple’s destruction as the result of the people’s failure to obey the law. In
27:2-4 the individual elements of the vineyard are again interpreted; the passage becomes
about Israel and the covenant and what God would do for His people if they would only
follow the law.

Concerning the vine of Sibmah in 16:8-9, the Targum interprets the vine’s parts, so

that the vine is the armies, the tendrils rulers, and the shoots fugitives. In 24:7, rather than the

509 Muraoka, Two-Way Index, 105.

510 Ziegler, Untersuchungen, 132.

1 “Thus says the LORD: “As Noah who was found innocent in the generation of the flood, and I promised not
to destroy him in order to establish the world from him, so I will do for my servants’, the righteous’, sake, in
order not to destroy all.”
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vine mourning, those who drink wine mourn. In 65:8 the strange “must in the grape cluster”

image is replaced by a vintner: Noah, who becomes the basis for the comparison.

3.6. Trees

In Hebrew, PV is a word for a tree or the material wood. The LXX renders it with
£0dov the majority of the time. When the context is appropriate, it uses more specific terms,
such as in Gen 18:4 where it has 5év5pov.5 '2 Since our interest is in plant imagery, we will skip
most of the passages that use PV as the material wood or speak of trees literally."?

This section will first discuss general references to trees; second, it will look at
references to oaks or terebinths; third, several other specific kinds of trees will be treated
together; and fourth, references to thickets and woods will be examined; and finally a

summary of tree related metaphors will be offered.

3.6.1. References to trees in general: P
Often Isaiah uses tree metaphors that do not need to be any particular kind of tree. As
we will see, the LXX-Isa translator sometimes feels the need to adjust these passages in

various ways. We will first look at the texts in question, then make a summary.

3.6.1.1. Texts
The first place PV occurs is in a short narrative section giving historical context to a

prophecy.

Isa 7:2

When the house of | qAxRY 17 Aab T4 | xal @vnyyéhn eis tov | And it was reported

David heard that T crT o’fxov Aauid )\g’yqujgg to the house of

itself with Ephraim, §295 p1m oMaR | mpds Tdv Edpaty: xal “Aram has made an

the heart of Ahaz TS e téomy ) Yuyd) abTod agreement with

and the heart of his | ='%p D32 AV 23N | . . . "~~~ | Ephraim.” And his

R =001 xal 9 Yuyy Tol Aol

people shook as the R A , . soul and the soul of
trees of the forest STITIRAR WL | 2UTOU, OV TPOTOV 0TAY | ;¢ people were

shake before the & SIPUWP gohov UTO | agitated as when a
wind. TvevpaTos oaevdi. tree in the forest is

*'> Cf. Ezek 37:16-20.

51 Isa 10:15; 30:33; 37:19; 40:20; 44:13; 44:19; 45:20; 60:17. Often trees are mentioned literally in relation to
cultic sites in Isaiah. Sticher, “Die Gottlosen gedeihen wie Gras, ” 253-54 argues that God is not described in
tree metaphors out of concern for Canaanite tree-cults; she also shows that trees as something permanent usually
are used to represent the righteous in the OT; though they can be cut down, they may sprout from the stump and
so can be an image of judgment and salvation. She shows trees also can be used negatively as representing the
proud and arrogant, and in Psa 37 the wicked are like a tall tree that nevertheless vanishes without a trace.
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shaken by the wind.

This simile is interesting, first of all, since it is used in a narrative section to describe

. . . . 514
events, and not in a more poetic prophetic section.

In the Hebrew the comparison turns on
using the same verb V13 to describe the tenor (their hearts) and the vehicle (trees of the forest).
That hearts shake is itself a metaphor for fear, though it also describes the physical sensation
of shock and fear. 1QIsa” has only the hearts of the people shake, probably due to
haplography: 1Y 235 ya.

The LXX clarifies exactly what is meant by hearts shaking. The word é&{otnut is only
used here as an equivalent for V13. The translator wanted to explain what it meant for their
heart to shake by saying they were amazed or stunned, as Muraoka defines the phrase.’ ' The
regular translation, even in LXX-Isa, for 3;‘_? is xapdic, which further shows that the
translator was attempting to explain the meaning of the phrase and was not concerned with
preserving its imagery. Once the reality represented is clear, the translator is able to translate
the simile describing it.

But the simile too has been modified in translation. The comparative particle is
rendered with a long but precise phrase ov Tpomov étav so that the simile can be an entire
phrase.516 The verb caiedw (elsewhere used seven times for P33) is moved to the end of the
sentence. Also, the construct relationship J0°="¥D has been carefully rendered év dpupé £0Aov,
as opposed to just using a genitive; the word order is changed, the plural becomes singular
and a preposition is used to show the relationship.

These changes clarify what the simile means, but appear to be done for the sake of
creating an inclusio. The reality and the simile describing it are linked by the term Y11 in the
Hebrew, but the Greek has sought for clarity in describing the reality and so uses different

verbs.>!’

By rearranging the simile, the link between the verbs é§lotywt and cadedw is
reestablished by placing them at the beginning and end of the sentence.
The Targum modifies this simile slightly, and like the LXX uses two different verbs

for the hearts (V17 to shake or move) and the tree (*TW hit.: to be thrown about).518

514 For the use of cupdwvéw, see Ziegler, Untersuchungen, 109. Seeligmann, The Septuagint Version of Isaiah,
195 [50/51]. LXX.D.E.K., 2520.

1 Muraoka, Lexicon, s.v. Juy.

516 Ziegler, Untersuchungen, 92.

17 For this technique in LXX-Isa, see Seeligmann, The Septuagint Version of Isaiah, 182 [41].

318 «And it was made known to the house of David: “The king of Syria has allied himself with the king of Israel,”
to come up against him. And his heart with the heart of his people quaked as the shaking of trees of the forest
before the wind.”
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Isa 10:17-19

The light of Israel SRR 0 | xat otal 1o g ToU | The light of Israel
will become a fire, e TopanA €ig mhp xa will become a fire,
and his Holy One a WiTpY UK &ytdoel adrdv &v mupt | and it will sanctify

flame; and it will
burn and devour his

him with a burning

21y XOOUEVW Xxal
RlcEy n;nz7z7 ueve fire and devour the

dayetal wael xopTov

thorns and briers in nw n‘p:m o o, w5 hudon | Wo0d like grass. On
one day. . , ,y) , - T EER that day

SIOR O PRW | exevy
The glory of his Bn197 900 7999 | amooPecdnoeTar T the mountains and
forest and his R 8pn xal of Bouvol xat | the hills and the
fruitful land the AT WAR | o Spupol, xal woods will vanish,
LORD will destroy, ey b | xaTaddyeTar amd and it will consume
both soul and body, Do MM 177} \PUXﬁf f-:'Zg sapr@: them from the soul
and it will be as 003 to the flesh, and the

xal €oTal 6 dedywy

when an invalid one who flees will

wastes away.’'” ws 0 CPEUYCW Ofm be like the one who
$Aoyos xatopevng® flees from a burning
flame.
And the remgant of W P IR xal of xataleidpbévres | And those who are
the trees of his ’ T A adTlY EdovTal left from them will
forest will be so WAV A0D | 40i6ube, xal meudioy | be a cipher, and a

child will write them
down.

few that a child can

:0anYy det adTov.
write them down. 20T | YP 2

We have already discussed 10:17 in the section on thorns (3.4.1.). There we showed
that the LXX adjusts the image to be that of a copse of trees going up in flames as quickly as a
clump of dry grass.

As Muraoka suggests concerning 10:18, dmoofesdnoetar probably comes from reading
'ﬁ:l;ﬂ as though it had the root 123, possibly due to the perceived need for a verb in the
clause.” This change turns the imagery of the verse. In the Hebrew we have the king’s realm
and person becoming a waste, while the Greek has what appears to be metaphorical language
(since hills and mountains are destroyed) about the land and about his person. The Greek
renders ﬁl:JZ literally, though without the possessive pronoun, but moves it after its rendering
for 150131 Ottley suggests that pog is a rendering of 173" understood to be 071717, but this is
522 The word 972 is usually transliterated, though again in Isa 29:17 it is twice

252 In 37:34, however, it is not rendered.”** In 16:10 it is

not likely.

rendered with 76 8pog 70 Xeppe

3% Or “as when a banner-holder despairs.”

520 Muraoka, Two-Way Index, 15. This translation is made in Prov 31:18. Cf. Ottley, Isaiah, 11 162. Ziegler,
Untersuchungen, 110-11.

321 1QIsa* matches MT in this passage.

322 Ottley, Isaiah, 11 162.

52 The same transliteration (but without mention of a mountain) is used twice in 32:15, while in 32:16, 33:9 and
35:2 the transliteration used is xapunAos. Only in 33:9 and 35:2 does the Hebrew mean the place and not the
noun.
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rendered with aumeAwv, though probably due to the parallel D7J2. The rendering of 10:18 is
probably because it made no sense to the translator to call Carmel the Assyrian’s, and so he
rendered just the mountains and added the hills to make a nice word pair; we see the two
terms in synonymous parallelism in 10:32.°* In 44:23, however, " is rendered with Bouvig
(note the parallel 6pog), so we could here have a double rendering of Y*; Ziegler thinks
Bouvds is original and dpupés was added later. As Ziegler has shown, the similar passage in
Ecc 43:21(23) probably also plays a role in the rendering of this verse.”*

The Hebrew ﬂ:73’ may have been understood to come from the root DaR, since
xatechio is its most common equivalent. It could also be that the translator took language
from the preceding context to interpret specifically how they will be destroyed. The idea of
wasting away having been removed, the Greek goes on to transform the comparison from an
invalid atrophying to someone fleeing from fire (another element perhaps taken from the
context).”*’ The basis for this change appears to arise from understanding D03 DDR2A to come
from the root D13.”2* Note that the simile maintains some alliteration, though from different
sounds than the Hebrew. The translator could have reused the phrase mupds xatopévov from
10:16 (though in a different case), but chose a synonym that repeats the ¢ sound instead.

In 10:19, the LXX replaces the phrase {30 PV with a pronoun referring back to those
fleeing, interpreting the remaining trees as the remaining people.”*’ The rest of the verse is
translated very literally, rendering the yiqtol as simple future, whereas a potential sense is
preferred. The trope could be an implicit comparison in Greek and Hebrew, or a metaphor,
though it may be considered a sort of prophecy.

The passage as a whole in the Hebrew uses thorn, wood, and tree metaphors to talk
about the king, his men, and his glory. The thorns and thistles in 10:17 probably represent his
army or works; the forest and land being consumed could refer to his land, but in light of
them being consumed “body and soul” suggests it represents his people. Likewise the few
trees surviving the fire seem to suggest people are meant and not his actual forests. The Greek
focuses this imagery by amplifying the burning flame throughout the passage; that people are
meant by the tree and forest imagery is made clear by the LXX in 10:19 by making the

remnant refer to those who flee the fire.

524 Gee Ziegler, Untersuchungen, 111.

5% For this word pair, see Ziegler, Untersuchungen, 111.

526 Ziegler, Untersuchungen, 111.

27 Ottley, Isaiah, 11 162. Ziegler, Untersuchungen, 93.

3% This phrase is still difficult to understand. DCH suggests six possible meanings for ooa. It is probably best to
understand it either as meaning to be sick (as from Syriac nassis) or to shake (as from Akkadian nasésu),
Wildberger, Jesaja. 406.

3 Ziegler, Untersuchungen, 82. LXX.D.E.K., 2523.
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The Targum also understands the trees in this passage to refer to people.” In 10:17

the grass and thorns are rendered as rulers and tyrants. In 10:18 the forest is rendered as

people, and in 10:19 the remnant of trees are rendered as the survivors of his army camp.

Isa 44:23

Sing, O heavens, =Y DAY 13N | E0bpdvbnte, odpavol, | Rejoice, O heavens,

for the LORD has R #Aénaev 6 Bedg Tov | because God has had

done it; shout, O WD N Iopand: oadmioare, | mercy on Israel;

depths of th? earth; ) P-.‘.& niann | fepéhia i yic, trumpet‘, (0]

break forth into < L Boy y foundations of the
o _ () oNoarte, 6py, : )

singing, O :731 YR30 03 earth; shout for joy,

mountains, O
forest, and every
tree in it! For the

3

M ORI 13 P
PRI 3L

3 7 ¢ 1
ebdbpoalivyy, of Pouvol
\ A \ A 1
xal mavte Ta E0Aa T&
év avTolg, 6Tt

O mountains, the
hills and all the trees
that are in them,

LORD has elutpwoato 6 Beog because God has
redeemed Jacob, RANT | 1ov TaxwfB, xal redeemed Takob, and
and will be IopanA dokachioetal. | Israel will be

glorified in Israel. glorified!

In this verse the heavens, earth, mountains, forests, and trees are personified and told
to rejoice in various manners; we have already treated the similar passage 55:12 where
mountains, hills, and trees rejoice (2.6.3.). The plus giving the reason to rejoice (6Tt RAénaey 6
Beds Tov Iopan)) is probably to explain what exactly God did (MWP™2 M), and is provided
from the end of the verse.”' The phrase PN m‘mum is unique to this passage. Usually "nnn
is used in an attributive position and not in a construct phrase, as we see in Ezek 26:20: PR3
m’mnm.m LXX-Isa uses the familiar phrase, bepéla Tijs y¥is, which more properly translates
PR "_[1?173 as in Isa 24:18 and 40:21.°* It also occurs in Isa 14:15 for the phrase 113"1__12;)?.
The rendering of Y17 with caAmi{w only occurs here. It is probably due to understanding it as
meaning a signal or war cry, and so the idea of sounding a trumpet.5 34

A significant change in the translation is found at the end of the verse. In the Hebrew,
God shows himself glorified in Israel, but in the Greek Israel is gloriﬁed.535 This change in
meaning is achieved by leaving off the preposition 1.

What is important for our study is that the forest (?) is made into a hill (Bov'uég).5 36

There could be at work here the same issue that led to the addition of Bouvoi in Isa 10:18, or it

330 «And it will come to pass that the master of the light of Israel and his Holy One, his Memra will be strong as
the fire, and his words as the flame; and he will kill and destroy his rulers and his tyrants in one day. 18 And the
glory of his many armies and his warriors, their soul with their body, he will destroy, and he will be broken and
fugitive. 19 And the remnant of the people of his armies will come to an end, to become a people of small
number and they will be esteemed a faint kingdom.”

31 Ottley, Isaiah, 11 317. Ziegler, Untersuchungen, 156.

2 Cf. Jos 15:19; Psa 88:7; Lam 3:44; Ezek 32:18, 24.

333 Also in Psa 81:5; Prov 8:29: Mic 6:2; and for 5an *71o* in Sir 16:19.

>* Cf. LXX.D.E.K., 2654.

>3 Cf. LXX.D.E.K., 2654.

3% 4QIsa® and 1QIsa’ both correspond to MT, lacking “hills.”
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could be a more logical counterpart to mountains than a forest would be (see Isa 40:4; 55:12,
etc.).

The Targum is literal, though specifies that what the LORD has done is accomplish
redemption for His people.”’

Another passage that mentions trees in anthropomorphic language is Isa 55:12. We
have dealt with this passage in the section about branches (2.6.3.). Remember that the tree

was rendered literally, but it clapped its branches in Greek, rather than its hands.

Isa 56:3
Do not let the 9337712 NNR-ORY | W) AeyeTw 6 Let not the alien
foreigner joined to oo T o GM\oyevis 6 who clings to the
the LORD say, ﬂlﬂj"??;! ﬂl’?ﬂﬂ Tpooxelpevog mpdg Lord say, “So then

The LORD will :7...[:0 WDN:? xUplov "Adoplel e the Lord will ‘
surely separate me aE ” . sy separate me from his

) . apa xVpLog amo ToU .
from his people"; Sun I T \aod adtod xal w people,” and let not
S aol adTol xal uy "
and do not let the SUPPAE B Y evite & edvod . | the eunuch say, “I
eunuch say, RRTIRY Y ; EYE,T(O, ° SU,VOUXOG Ot | am a dry tree.”
"Behold, 1 am just a PY IR 17 OO0 E)/C,O elpt E0dov
dry tree." " EE DT ] Enpov.
W

This verse has had some changes made in translation, though the content and
rhetorical force has been maintained. Ziegler points out that Tpooxelpevog is an expression
known from LXX-Pentateuch in passages having to do with foreigners.”*® The LXX omits the
introduction of direct speech W?JN:?, though the second quote has the additional introduction
ét1. The pleonastic construction of an infinitive absolute and a finite verb is often translated in
LXX-Isa either with just a verb or with a finite verb and a cognate noun in the dative.”® In
this verse, the translator has opted to translate just the verb but has given the statement a
similar sense of certainty as the Hebrew construction would, by adding the particle o’ipa.54o In
the second quote, {7 is not rendered with its stereotype idov. Perhaps it is meant to be
represented by the word eiyl. In any case, the quote in Greek has much the same force with
the first person pronoun and the verb, of asserting the reality or certainty of his statement. The

. 541
quote features terseness and assonance with the ¢ and € sounds.

37 “Sing, O heavens, for the LORD has accomplished redemption for his people; break forth, O foundations of
the earth; shout into singing, O mountains, O forest and all trees that are in it! For the LORD has redeemed
Jacob, and will be glorified in Israel.”

338 Such as Exod 12:49 and Lev 16:29. Ziegler, Untersuchungen, 129.

339 See Emanuel Tov, “Renderings of Combinations of the Infinitive Absolute and Finite Verbs in the LXX—
Their Nature and Distribution,” Studien zur Septuaginta-Robert Hanhart zu Ehren: Aus Anlaf seines 65.
Geburtstages (eds. Detlef Fraenkel, Udo Quast, and John W. Wevers; Mitteilungen des Septuaginta-
Unternehmens XX; Gottingen: Vandenhoeck & Ruprecht, 1990), 70.

0 See Smyth, Greek Grammar, §2787, §2790.

341 For the importance of metaphors sounding beautiful, see Aristotle, Rhetoric, 111.2.13.
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In both the Hebrew and the Greek, it is ambiguous whether the eunuch considers
himself dry wood or a dry tree;*** both images are apt. If he’s dry wood, then he is
presumably attached to the rest of Israel (just like the foreigner in the beginning of the verse),
but is dead and has no future or potential for children (contrary to the promise in 56:5) and
should be pruned off (perhaps implied by N72? like 56:5). If the image is understood as a tree
it has the connotation of other tree images (such as Judges 9:9-15; Psa 1:2-3; Dan 4:10-12,
20-22), where kings and important people are likened to them. The eunuch, though, is dry and
so again, has no future or hope for offspring.

The Targum softens the image, making it a simile: W2 PRI RIN7T (reading RIR Ri7:
“behold I am like a dry tree”).”* Perhaps the Targum read a text like 1QIsa®, which reads
PY DR, but divided the words differently.

Isa 65:22

They shall not build
and another inhabit;
they shall not plant

and another eat; for

and they shall not
build, and others
inhabit; they shall
not plant, and others

xal o0 un
oixodounoovat xal
aAMot évolxyaouat,
xal 00 Wy dutedoouat

W nR) 1 &Y
IR WY N
‘PDD Uapngii! ‘7?&7

like the days of a vy , . eat, for according to

tree shall the days o MY m };2220;};; f&iy;:zz;g the days of the tree

of my people be, - by gy 5 500 N N of life shall the days

and my chosen PN YA DT :L:OU &6 OU! ’EVIG’C@WC . | of my people be;

shall long enjoy the SOOVIGL AL MILEPAL TOU | they shall make old

work of their hands. Aol pov, Ta Epya the works of their
TV ToVwY adTY labors.

TAAQUWTOVTLY.

Of special note in this passage is that the simile is interpreted quite dramatically. In the
Hebrew, the lifespan of the people is compared to that of a tree, most of which live quite a
long time. The Greek, though, departs from typical literal translation and specifies that the
tree of life is meant.

The rendering of the Hebrew comparative marker with xatd and an accusative is not
mentioned by Ziegler in his discussion of comparisons and is found nowhere else in LXX-Isa.

This is, however, a common rendering in Ben Sira.>*

This rendering has changed the
comparison into a more literal description of their days. In addition, the translator has
understood the definite YY1 to refer not to just any tree, but to the tree of life, Tof §0Aov Tij
{wiis.>* In Gen 2-3 the tree of life, D17 PY, is likewise rendered 0 £6)ov tijs {wijs. Ottley

suggests it may have originally read: xata yap Tag Huépag Tol E0Aov Eoovtal al Huépat T

> The choice of £0Aov over dévdpov could be simply because it is used more commonly (245 versus 14 times) or
for the sake of assonance. That it is for assonance is strengthened by 57:5 where 1307 P is rendered 0¢vdpa
dacéa. This is the only place in Isa where 0évdpov is used for py.

3«1 et not a son of Gentiles who has been added to the people of the LORD say, “The LORD will surely
separate me from his people”; and let not the eunuch say, “Behold, [ am like a dry tree.””

% Hatch and Redpath, Appendix 2, 181a.

345 Seeligmann believes the phrase could come from a latter reviser, who also altered 65:3, Seeligmann, The
Septuagint Version of Isaiah, 167-68 [30-31].
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{wis Tol Aol yvou,546 but no manuscript preserves this reading. This interpretation of Isa
65:22 is seen also in the Targum, which reads "2Y 0" XN I'?’N 13" "R, This
interpretation is probably based on P11 having the definite article (in 1QIsa" it lacks the
article), just as in Jewish tradition 127 in Gen 22:9 is thought to refer to the altar Adam,
Cain and Abel, and Noah sacrificed on, because it has the definite article.>’

The Targum in addition to agreeing with the LXX about the tree of life, it also agrees
that the last clause is about people living so long that they outlive their various works which

should outlive them.>*®

Before moving on to specific types of trees, two passages that list several specific
types of trees are worth mentioning. In 44:14 the LXX gives a general rendering for various
types of trees, and in 41:19 the LXX reduces the number of different types of trees.

Isa 44:14

He cuts down DY O-nab | 8 éxope 0Mov éx Tof | He cut wood from
cedars or chooses a w o | Opuuol, 8 éblreuce the forest, which the
holm tree or an oak 1581 A0 NRN xUpLog xatl DETd LORD planted and

and lets it grow the rain made grow,
strong among the
trees of the forest. DU IR Y]
He plants a laurel o
and the rain

nourishes it.

WRD3 PR | ey,

o7

This passage occurs within a description of how foolish it is that people take wood and
use some of it for fuel and exert effort to turn some of it into an object of worship. This verse
is not metaphorical, but it is insightful for how the translator understands tree language and
how he deals with poetry.

Here the translator removes parallelism and enumeration of synonymous terms.’* The
terms OTIR, ﬁ'?t:% and 1R (cedar, oak, and laurel)™ are not difficult or obscure, but are all
removed in favor of a direct and clear description of what the person described is after:
£0Mov.”! Van der Vorm-Croughs lists this verse as an example where LXX-Isa condenses two

clauses into one.””* Ottley, however, calls the text mutilated, suggesting the translator skipped

3 Ottley, Isaiah, 11 383.

47 See, for example, Ramban (Nachmanides), Commentary on the Torah 1: Genesis (trans. Charles B. Chavel,
New York: Shilo, 1971), 276-77.

8 “They shall not build and others inhabit; they shall not plant and others eat; for like the days of the tree of life
shall the days of my people be, and my chosen shall wear out the works of their hands.”

9 1QIsa® agrees with MT.

30 BDB defines IR as fir or cedar, while HALOT defines it as laurel. Musselman says that the Old Testament
does not mention the laurel, Musselman, Figs, Dates, Laurel, and Myrrh, 170, but he nowhere makes clear what
this Hebrew term refers to. Hepper, Bible Plants, 74, believes that a laurel (bay) tree is meant.

! Ziegler agrees that the omissions are the result of a deliberate free rendering. Ziegler, Untersuchungen, 126.
Also LXX.D.E.K., 2654.

32 yan der Vorm-Croughs, The Old Greek of Isaiah, 73.
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from DTN to {W&;S >3 but this does not explain why % was not rendered or why " and YOI
were rendered. Also, the similar reduction of parallel words and clauses in the surrounding
passage, such as in 44:12, 13, 15, 17, and 25,5 % must be taken into account and suggests that
the condensation was the deliberate work of the translator. The term 1171 only occurs here;
Musselman thinks it could be a species of pistacia, related to the terebinth.’> Besides this
collapsing of terms for tree for the sake of clarity and style, the translator adds an agent for the
verbs in the second part of the verse: xUptog. LXX.D.E.K. suggests the translator read JIR as
{'IN.S %% 1t could be a matter of the translator taking the opportunity to add that the wood which
man works into an idol has its source from the true God.

The Targum is rather literal.”’ It only adds two double translations. The difficult tree
170 is rendered with 1910 190 (mast of toraz), which acts to specify that it is some sort of
tree good for timber, but does not try to identify or interpret it further. The other double
rendering is of 15'?@&3?1 with "9 "PHhm §°pNm, which clarifies the idea of a tree being
selected but allowed to mature before being cut down.
Isa 41:19

I will put in the
wilderness the
cedar, the acacia,
the myrtle, and tree
of oil; I will set in
the desert the

IR 13702 10N
PR DTN OV
NIW3 OWR 1Y

Bjow eig ™V dvudpov
y#iv x€0pov xal mH&ov
xal Lupaivny xal
XUTTAPLTTOV XAl
AeUXYY,

I will put in the dry
land a cedar and a
box-tree and a
myrtle and a cypress
and a white poplar

T Witz
cypress, the plane ' '
and the pine
together.

T YR

In this passage the Greek has removed the synonymous parallelism and reduced the
number of trees listed from seven to five. Van der Vorm-Croughs lists this passage among
those where the enumeration of closely associated words are reduced.”®

The Greek does not have equivalents for UDITU P, the tree of oil, or either 3371 or
WJW}SD. Assessing the translation of the trees mentioned is difficult, in that it is uncertain to
which species some of these terms intend to refer. We will discuss the issue of word
equivalents and the species of trees here, since it will be useful for the following sections on
specific types of trees.

It is well known that TR means cedar, so the rendering with x€dpog is appropriate.

The rendering of ﬂ'(QW with md&og is unique to this passage, in fact, mo&os only occurs here.””

33 Ottley, Isaiah, 11 315.

354 See van der Vorm-Croughs, The Old Greek of Isaiah, 63-65, 79, 81.

355 Musselman, F igs, Dates, Laurel, and Myrrh, 267. HALOT prefers some species of oak, perhaps the holm
oak.

P LXX.D.EK., 2654.

37 “He cuts down cedars, or chooses a holm or an oak and establishes it among the trees of the forest; he plants
the laurel and rain nourishes it.”

%% van der Vorm-Croughs, The Old Greek of Isaiah, 63-64. Also she lists it among passages where there is
condensation by a distributive rendering of parallel clauses, 77-81.
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Elsewhere ﬂ'OW usually occurs in the construct phrase D"OW "RV as in Exod 25:5, and is
rendered £0Aa donmTa (rot resistant wood).”® This tree is thought to be the acacia tree, or
more specifically acacia nilotica or albida.”®" Theophrastus describes both species of acacia,
calling them dxavla % Aiyvrtia and dxavba %) Aetxy respectively.”® LXX-Isa’s rendering
mh¥oc, however, is a different tree, the buxus sempervirens.”® This is probably not a wild
guess, since both the buxus sempervirens and the acacia nilotica are resistant to rot and
provide good material for making things.”® It is worth noting that in the previous chapter, Isa
40:20, we find the phrase: 91127 3@1?'&'7 Y AMI70 1201010 which could have given another
kind of tree as one that does not rot, but the LXX does not make this connection.”® LXX-Isa
provides a better translation for the acacia tree in 34:13 (though the Hebrew may not intend to
imply this) where we find the phrase dxdvlwa E0Aa for the Hebrew MMy Winp 0™'0.

The next tree mentioned, D71, is properly translated as wupaivy.”® The term NY PY,
is not rendered here.”®’ The exact tree Win3 refers to is disputed. HALOT prefers juniper, of
all the various options, while Musselman believes it is a cypress.”®® The LXX outside of
Isaiah renders it as referring to juniper, wevxivog, twice (Hos 14:9; II Chron 2:8(7)) and once
as cypress, xumaptooos (2 Kgs 19:33).°% In LXX-Isa, though, it is always rendered as cypress
(Isa 37:24; 41:19; 55:13; 60:13). LXX-Isa, then, is on the cutting edge of scholarship on this
issue.

The last two trees mentioned, 37370 and WX, only occur here and again together
in Isa 60:13. 1QIsa” has 777N here and 77770 in 60:13, which does not help. HALOT
believes the former is best described vaguely as a tree from Lebanon, and the later as a

cypress. The LXX renders one of these trees with Agdxy (poplar).”™ In Isa 60:13, assuming

*LXX.D.EK., 2649.

%0 1t is interesting to note that the LXX seems to understand the wood that is meant since it translates its most
important quality as a construction material: that it does not rot. A more literal rendering of the phrase would
have used the word &xavba, which would have accurately identified the tree, botanically speaking, but would
have sounded as though the ark and other vessels were to be made out of thorn trees. The word choice probably
had some theological undertones to it.

3! Musselman, F igs, Dates, Laurel, and Myrrh, 38.

362 Theophrastus, Enquiry into Plants, 4.2.1; 4.2.8.

%% Theophrastus, Enquiry into Plants, 1.5.4-5.

34 For the moéov see Theophrastus, Enquiry into Plants, 5.3.7; 5.4.1-2. For the acacia, see Musselman, Figs,
Dates, Laurel, and Myrrh, 38-41.

%93 This could be because 1201 does not mean a kind of tree. We will discuss this passage below.

366 Compare Musselman, Figs, Dates, Laurel, and Myrrh, 198-200; and Theophrastus, Enquiry into Plants,
1.3.3; 1.9.3.

7 1n 1 Kgs 6:23 it is also not rendered. In Neh 8:15 it occurs after the m°t and is rendered with £0Awv
wumaploowwy; in 1 Kgs 6:31, 33 it is rendered with £0Awv dpxeubivwy, while in 1 Kgs 6:32 it is rendered with
E0hwv meuxivwy. The tree 1RV pY is often identified either as a wild olive or a kind of pine tree. See HALOT, s.v.
That it is not an olive tree, see Hepper, Bible Plants, 109 nt. 1.

568 Musselman, Figs, Dates, Laurel, and Myrrh, 110.

39 Also, it renders it six times as referring to a pine tree, and twice as a cedar.

370 Theophrastus discusses the poplar. Theophrastus, Enquiry into Plants, 1.10.1; 3.1.1; 3.3.1; etc.
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the three trees mentioned are rendered in the same order, J37TR is rendered as melxy (pine)
and WRN as x£dpog (cedar).””!

In the Hebrew, it is undoubtedly significant that seven trees are mentioned. The acacia
could live in the desert, but the cedar, myrtle, olive, and cypress would most likely die
there.”’”” That they do not live together, and especially in the desert, is probably why they are
chosen, which 41:20 makes clear in that they are planted so men will know that the LORD
has done it. Since we cannot identify with certainty the 3770 and WK, we cannot say
whether they could live in the desert. The trees mentioned are all beautiful and useful for
various products, and so we would expect them in a king’s garden, which is another reason
they were probably chosen for this image.

As mentioned earlier, the Greek removes the parallelism and two trees, probably for
the sake of style and not for symbolism. In the Greek, these trees are still out of place together
in the desert. Whether the trees could be planted by cuttings is probably irrelevant to the
metaphor in both languages, as it is supposed to be a miraculous planting in any case.

The Targum appears to be rather literal, using Aramaic cognates for most of the trees.
For the last two trees it has "VI2WRY P3N, “planes and pines.”™”

Two passages should be mentioned where the LXX adds a reference to a tree. In 16:9
we read T dévdpa oou, which is probably a result of a differing Vorlage which matched
1QIsa®, which reads '[’T'IN.574 In 7:19, discussed in the section on thorns (3.4.2.), a type of
thorny plant (PIXY1) is rendered with £0)ov.

3.6.1.2. Summary

As we have seen, in the Hebrew, trees are often used in comparisons and metaphors
for people. In 7:2, the shaking of the king and his people’s hearts is compared to trees shaking
in a forest; the Greek improves the style of this verse. In 10:17-19 wood is added and
carefully crafted to make it represent people. And in 56:3, a eunuch compares himself to a dry
tree; the Greek improves the style by adding assonance. In 65:22 people’s lifespans are said to
be like that of a tree, but the LXX makes it specifically like the tree of life.

The opposite also is true, in that trees are sometimes personified in Isaiah as well as
LXX-Isa. In 44:23, trees and forest sing for joy, and in 55:12 the trees clap.

In 44:14 and 41:19, as we have seen, the LXX does not attempt to render all of the tree
types accurately, probably for the sake of style. We will investigate specific types of trees

further in the following sections.

S We will discuss 60:13 below.

572 See the relevant trees in Musselman, Figs, Dates, Laurel, and Myrrh.

33«1 will put in the wilderness cedars, acacias, myrtles, olive trees; I will make great in the desert cypresses,
planes, and pines, together;”

" MT has "npnT 78. The LXX does not seem to understand the trees or vines in this passage as metaphorical.
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The Targum renders similarly to the LXX in some cases. In 7:2, for example, it also
uses two different verbs in the comparison, one for the hearts and another for the trees, though
not to the same effect as the LXX. Also, the Targum understands the tree of life to be implied
in 65:22. The Targum goes further than the LXX in interpreting trees as people in 10:17-19,
rendering them as rulers, tyrants, armies, and survivors. In 56:3, though, the metaphor of the
eunuch being a dry tree is softened into a simile. But unlike the LXX the Targum lists all the
9: 575

specific trees in 44:14 (specifying a rare word for a kind of tree) and 41:1 and renders

literally the trees and forests and mountains rejoicing in 44:23.

3.6.2. Oak/Terebinth

The Hebrew term '77&3 occurs three times in Isaiah. BDB defines it as the terebinth
(which is also its definition for ﬂ'?N and u"vzgz), while HALOT says only that it is a mighty but
unspecified tree. The Dictionary of Classical Hebrew lists D"?’Zg as the plural absolute form of
n‘gg, which it defines as terebinth. The Targum believes that they are different words, in that
in Isa 1:29 D"?’zg is rendered with ﬁ’& (tree) while in the next verse, 1:30, ﬂ'?& is rendered
with 717202 (terebinth). DCH defines 71"7;3 as an oak or other large tree. In this section we will
look at how these trees are rendered. First, we will look at occurrences of '7723; second, n'ygz;

third, u"mg; and finally, make a summary.

3.6.2.1. R

Isa 1:29

For you shall be 0" I 9 | 06Tt xatatoyuvByoovtar | For they shall be

ashamed of the cr T 7| éml Toic elddhog adT@y, | ashamed because of

terebinths in which DITRN YR | 5 airol #BovAovTo, their idols, which

you delighted; they themselves
wanted,

and you shall blush | mi3smn 1991 | xal émoxdvbnoay émt and embarrassed

for the gardens that U0 T T e whmols adTév, & because of their

you have chosen. DIMA R | e rebtunoay- gardens, which they
desired.

The rendering of 9"R with eldw)ov can be explained in various ways. On the level of
word analysis, the translator could have read a form of D'OR (like in Num 25:2; 1 Kgs 11:2,
8, 33; Isa 37:19) or MR (like in Dan 3:12, 18; 5:4, 23) or 2R (like in Lev 19:4; 1 Chr 16:26;
Psa 97:7; Hab 2:18), since these words also can be rendered with ldwov.”’® If the Vorlage
was like 1QIsa® it would have read o'oKRN (cf. Exod 15:11; Isa 57:5) and so been rendered
this way as an interpretation of “gods.””’ Another explanation, which is probably not
mutually exclusive to the first, is that the LXX interprets D’ﬁ’tﬁp as referring to the idols

33 Cf. Zech 11:2 where the Targum interprets cypresses as kings and cedars as princes.
7 Ottley, Isaiah, 11 110, suggests the translator read 09 or DR,
377 See van der Kooij, Textzeugen, 215-16. LXX.D.E.K., 2509. 4QIsa" has only ]xn.

218



worshiped at sacred trees by way of metonymy. The translator probably wanted to make clear
that idolatry is meant here. The same translation technique is used in 57:5, though here we
have a defective spelling: D’t?tg. It seems likely, though, that the translator knew the
association between sacred trees and pagan worship, since in 27:9 and 17:8 he rendered TIWR
with dévdpov, both with contexts of pagan worship places. In the next verse, 1:30, ﬂ5ND is
rendered with ag¢ Tepéfivlog (see the section on leaves, 2.5.1.).

The Targum explains the verse by making explicit that the trees and gardens are places
of idol worship, calling the terebinth RIIPV 25"RN, and the garden RMIPL TR

Isa 61:3

to provide for those 1Y Harb [o3iy | 00ijvar Tois mevlolior | so that to those who
who mourn in T | S 06kay avtt mourn for Sion be
Zion-- to give them IR i hny emodol, dhelppe given glory instead

of ashes, oil of joy
instead of mourning,
a garment of glory
instead of a spirit of
weariness. They will

a garland instead of
ashes, the oil of

gladness instead of 5ax nnn jivw
mourning, the '
mantle of praise

1Y 19& NN | eddpoaivyg dvti
mévBoug, xaTacToANy
0d&ns dvtl mvedpatog
nnp 900 YN | domdlas xal

instead of a faint RIP1 7712 1) gknerjcrc?wat YE,VEO‘“ be called

spirit. They will be o ; Lxatoguvng, GUTEVUA | generations of
called oaks of PIRA ’f?’i’? Dnz7 xuplov eig 36&av. righteousness, a
righteousness, the M Yon plant of the Lord for
planting of the R glory.

LORD, to display :IRaNNY

his glory.

For our interests, this passage is notable in that PTXi1 "_7*&3 has been rendered yeveal
dixatoatvyg. Perhaps the translator thought ”_?’23 was from 5713 referring to men as in Exod
15:15 (though there the LXX renders it with &pyovres, leaders).”” Ottley believes yeveal is an
explanation of “oaks” as a symbol for the life of the righteous,580 but here generations are
meant, not a long life or a fruitful or flourishing life. Ziegler rejects Fischer’s suggestion that
AR was read, and suggests that yeveal was chosen as a parallel to “planting,”581 but from the
examples he gives, 60:21 and 17:10, it is unclear why it should be fitting. LXX.D.E.K.
suggests that the translator borrowed from 61:4 in an attempt to avoid calling them oaks, since
he knows they are associated with idolatry (as we have seen).”™

In any case, this rendering fits into the conceptual metaphor of people as plants. If
roots are their ancestry and seeds or fruit are their offspring, then the tree itself can be the

generations linking the two. The parallel clause has a literal translation of a plant. Alec

378 “For you shall be ashamed of the oaks of the idols in which you delighted; and you shall be humiliated for
your gardens of the idols in which you assemble.”

57 1Qlsa® has the first yod added above the line; also 4QIsa™ matches MT.

¥ Ottley, Isaiah, 11 369.

¥ Ziegler, Untersuchungen, 171.

2 LXX.D.EK., 2683-684.
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Basson believes planting tree metaphors in the Hebrew Bible represent a person restored.”™
But this metaphor seems to resonate much more with ideas of Israel’s special covenant
relationship with God. They are separated from other nations (like a vine or tree cutting) and
are brought to a piece of land that has been specially prepared for them, where they are
carefully tended.’® Basson is partially correct, that some of these metaphors are that of
transplanting a tree, removing it and bringing it to a different land, or brought back to the
original land.”™

The Targum understands the oaks to mean the leaders (ROW{ '2727) and the plant to
mean the people (VT 11"1Y).”% In Exod 15:15, where the LXX understood the tree in this
way, the Targum sees it as the strong, AR *2PN.

3.6.2.2. TR

The word ﬂ'?N only occurs twice in LXX-Isa, though in 41:28 the demonstrative
pronoun ﬂ")N is rendered with eidwlov. We have discussed 1:30 in the section on leaves
(2.5.1.). There the specific tree terebinth is mentioned (and literally translated as a terebinth in
the Greek) because it is an evergreen, and so the simile is rather strong, saying that its leaves
wither and fall away.
Isa 6:13

“Even if a tenth part
remain in it, it will be
burned again, like a
terebinth or an oak
whose stump remains
standing when it is
felled.” the holy seed
is its stump.

MY "2 T
P37 A 1AW
W 1158321 N7R2
02 nagn hywa
:ARNARD WP VI

xal &1 ém’ adTi €0t
TO émdExaTov, xal
maly EoTal €ig
TPOVOUY WG
TepéPwilos xal wg
BaAavos 6tav éxméan
amd ¥ Bng adTis.

And again the tithe is
on it, and it will be
plundered again, like
a terebinth and like
an acorn when it falls
from its husk.

This verse presents interesting interpretive and textual problems. To begin, the second
part of this verse is slightly different in 1QIsa Y77 713 NARA NHWN WK HRIT ORI
1Ak WTIPA. Brownlee suggests Na5Wn be read as a Hophal participle, so the terebinth
“is overthrown.”®’ The other difference is the reading 1733 where MT has D3. Brownlee

suggests the phrase refers to cultic high places, and translates it “the sacred column of a high

place.””®® This reading, unfortunately, does not shed light on the LXX. The temporal

583 Basson, “‘People are Plants,”” 577-78.
3 Exod 15:17; 2 Sam 7:10; Isa 60:21; Jer 11:17; jer 24:6; Psa 44:3; Psa 80:9; etc.

*% Ezek 36:36; Amos 9:15.
to confuse those who mourn in Zion—to give them a diadem instead of ashes, oil of joy instead of mourning,

586 «

a praising spirit instead of their spirit which was dejected; that they may call them true princes, the people of the
LORD, that he may be glorified.”
337 William H. Brownlee, “The Text of Isaiah VI 13 in the Light of DSIa,” VT 1.4 (Oct 1951): 296-97.

% Brownlee, “The Text of Isaiah VI 13,” 296-97. It seems this spelling could just be a long form of a 3mpl
pronoun, as in Elisha Qimron, The Hebrew of the Dead Sea Scrolls (Harvard Semitic Studies 29; Atlanta:
Scholars Press, 1986), 58, 62-64.
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conjunction otav along with the active éxméay suggests the LXX Vorlage agreed with MT
against 1QIsa”, at least in this difference.

The LXXs lack of the last phrase has led some to suggest it was a later addition,”®
sometime between the LXX and Qumran. What likely happened is that the LXX translator
skipped the phrase WP Y1 D3 NARN by homoiarkton, but did translate ANARMA as &md T
B%ung adtiic.” If the LXX Vorlage ended with DA NARN we would expect to see a
preposition in the translation; so, a0t is from the pronominal ending on mg;z_zz_:? ol
The Greek is ambiguous. It can mean either “like an oak when it falls from its

32 or “as an acorn when it falls from its husk.”” As Troxel has suggested, the

grave/station
“acorn” reading is more likely, since the other place BaAavos occurs, Isaiah 2:13, it is in the
phrase d¢évdpov BaAdvou.”* Troxel finds the meaning of the terebinth simile obscure, but
thinks the acorn simile is apt for people being plundered; but he reverses the action, saying:
“like an acorn deprived of its husk.”””> A better explanation of both similes is that of van der
Kooij, who explains the terebinth by saying it refers to the terebinth of 1:30, which there has
shed all its leaves.”®® The parallel simile of the acorn falling from its husk means that it falls
from its rightful place; van der Kooij points out that this is the regular meaning of éxmimte.”’
He interprets the similes, then, to refer to the loss of position and power of the priesthood
(referenced by the “tithe”).”*®

According to Theophrastus, there is a tree peculiar to Egypt called # BdAavos.” He
says the tree gets its name from its fruit, which though useless in itself, has a husk that
perfumers use.®” This does not help much with our simile, since the balanos tree’s fruit does
not fall from its husk. The Greek seems to be thinking of an acorn that falls out of its husk
from a tall oak tree. The context is of the remnant in the land multiplying (6:12) only to be

plundered again. The image of the terebinth could be that it has been cut and mangled for the

389 Ziegler, Untersuchungen, 213. However, Seeligman, The Septuagint Version of Isaiah, 213 [63/64] suggests
that the phrase is authentic.

30§ A. Emerton, “The Translation and Interpretation of Isaiah vi.13,” in Interpreting the Hebrew Bible: Essays
in Honor of E.I.J. Rosenthal (eds. J.A. Emerton and Stefan C. Reif; Cambridge: Cambridge University Press,
1982), 89. See also Wildberger, Jesaja, 234. Ziegler, Untersuchungen, 48.

! Emerton, “The Translation and Interpretation of Isaiah vi.13,” 89.

32 See NETS, 6:13. Seeligmann, The Septuagint Version of Isaiah, 193 [48/49], he says the translation “is rooted
in the coagulated equation of na¥n with 8%xy = gravestone, monument — which the translator, was, of course,
perfectly familiar.”

3 LXX.D. 6:13. Troxel, “Economic Plunder,” 386-87.

394 Troxel, “Economic Plunder,” 386-87. Theophrastus, however, refers to the tree just as % BaAavos.
Theophrastus, Enquiry into Plants, 4.2.1, 6.

395 Troxel, “Economic Plunder,” 386-87.

% Arie van der Kooij, “The Septuagint of Isaiah and Priesthood,” in Let us Go up to Zion: Essays in Honour of
H.G.M. Williamson on the Occasion of his Sixty-Fifth Birthday (eds. Iain Provan and Mark J. Boda; Leiden:
Brill, 2012), 74.

7 van der Kooij, “The Septuagint of Isaiah and Priesthood,” 74-75.

%% van der Kooij, “The Septuagint of Isaiah and Priesthood,” 75.

% Theophrastus, Enquiry into Plants, 4.2.1. cf. Hepper, Bible Plants, 150.

89 Theophrastus, Enquiry into Plants, 4.2.6.
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resin it produces,”" but the tree recovered and is plundered of its resin again. The image of
the balanos is that the acorns fall and are easily collected. The idea of the “seed” in the
Hebrew may be in part reflected in the LXX translation in it mentioning balanos fruit.

The Targum interprets the tenth as the righteous, and the tree simile as being dry
terebinths and oaks that have lost their leaves (*711870 NN217 RO R1VI2D), but still

have enough moisture to produce seed.®”

3.6.2.3. 198
We have already seen the two other places u“vt_z occurs in LXX-Isa, 44:14 (where it is
not rendered) and Isa 6:13 (where it is rendered with faAavog). Outside of LXX-Isa Baiavos is

used to render ﬁ‘?zg three times,** while dpUs (not occurring in LXX-Isa) is used eleven times.

Isa 2:12-13

For the LORD of
hosts has a day
against all that is
proud and lofty,
against all that is
lifted up that he be
humbled.

My oif '3
NRI™2 DY niNay
RWI"52 1 o
ol

NuEpa yap xuplou
cafawb émi Tavta
UBpLoTY xal
Umepdavov xal éml
mavta UYnAov xal
UETEWPOV, Xal
Tamevwbioovtal,

For the day of the
Lord Sabaoth will
be against everyone
who is insolent and
haughty and against
everyone who is
lofty and high, and
they shall be
humbled,

against all the
cedars of Lebanon,
lofty and lifted up;
and against all the
oaks of Bashan;

113350 T2 o
DRPIT D7)
W2
qwan

T T -

xal éml mloav x€0pov
Tol AtBdvou Tév
UYMAGY xal
UETEWPWY xal Tl &V
dgvopov Baidvou
Baoav

both against every
cedar of Lebanon,
of them that are
lofty and high, and
against every
balanos tree of
Basan,

In 2:12, the Greek adds high/proud, petéwpos (taken from the next Verse),604 parallel to
high, 0ymAds, in order to define it. This could have been done also because height, or being
high (017) was interpreted as being proud (Vmepndavos) in this verse. The association of
height and pride underlies much of the tree imagery in Isaiah (as we saw in 10:33). The LXX
may have omitted the second 52 5y in 2:12 for stylistic reasons, or because his Vorlage
matched 1QIsa’.

In 2:13, the high and proud of the previous verses has now been imaged as tall trees.
The LXX renders the metaphors literally. That the two adjectives used of these trees, UymAdg

and petéwpov, are in the previous verse for people (and petéwpov is an addition in 2:12)

60l Gee Theophrastus, Enquiry into Plants, 4:16.1-2; 9.1.2.

892 «“And one in ten they will be left in it and they will again be for scorching like the terebinth or the oak, which
when their leaves drop off appear dried up, and even then they are green enough to retain from them the seed.
So the exiles of Israel will be gathered and they will return to their land.” For the holy seed is their stump.”

93 Gen 35:8 (2x); Judg 9:6 (also Judg A 9:6).

0% Ziegler, Untersuchungen, 61.
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suggests the translator probably considered these trees to represent people.

The translation of the trees themselves is worthy of note. The cedar of Lebanon has
been rendered literally (we will discuss this tree more below). Usually (10x), ﬁ‘?zg is rendered
as oak, dplg, in the LXX. The Greek phrase 0¢vdpov BaAavou or “tree of the acorn,” could be
understood as a poetic way of talking about an oak, but this would be an unusual kind of
rhetorical flare for the translator.®” What seems a more likely explanation is that the translator
means just what he says: 7 Balavog, the balanos tree which, according to Theophrastus, is
native to Egypt.°®® Theophrastus’ description of the tree also makes good sense in the context
of this verse, in that he says they are stout and fair in their stature and useful for building
ships.®”’ So they are sizable trees and probably more familiar to the experience of readers than
the Cedars of Lebanon. Perhaps BaAavos is chosen here because it can also refer to part of a
gate or its bars,*” as in Jer 30:9, and so could foreshadow the mention of high towers and
walls in 2:15. Though it makes more sense to connect the trees with people and the hills and
mountains in the following verses to the cities. The Damascus Document uses some similar
imagery for the high being laid low; in CD II.19 we have the phrase: 0172 WK D"2)
DN2X DTN,

The Targum understands the lofty and high in 2:12 as proud people ("7 RN
R2"Y) and the cedar and oak of Isa 2:13 to refer to the kings of the peoples (XNY "25n) and
tyrants of the provinces (RN 1110).%

3.6.2.4. Summary

The LXX-Isa translator does not render :7723 as one specific kind of tree, but does
know that it is a kind of tree. In 1:29 he renders it as idols, probably knowing that a tree
associated with idolatry is meant. As we mentioned above, in Isa 27:9 and 17:8 he renders
mwx with 0évdpov, so he knows about sacred trees. Also, his rendering of :778 with yevea in
61:3 makes good sense as an interpreted metaphor if he thought the Hebrew meant a kind of
tree. LXX-Isa understands ﬂ'?& to refer to the terebinth tree, translating it this way in 1:30 and
6:13. The word, ﬁ'?t:% however, seems to be understood as a tree native to Egypt, the balanos

tree, as it is interpreted in 2:12-13, though in 6:13 he renders using acorn imagery.

%05 For the rendering of Dwina with £0Aa tol AtBdvou in 14:8, see below.

89 Theophrastus, Enquiry into Plants, 4.2.1. They in fact also live elsewhere in Africa as well as the Levant,
Hepper, Bible Plants, 55, 150.

7 Theophrastus, Enquiry into Plants, 4.2.6. Hepper, Bible Plants, 150, says they are stout and grow to a height
of 3m. Alfred G. Bircher and Warda H. Bircher, Encyclopedia of Fruit Trees and Edible Flowering Plants in
Egypt and the Subtropics (Cairo: The American University in Cairo Press, 2000), 53, says the timber is compact,
easy to work, and resists insects.

608 Muraoka, Lexicon, s.v.

899 «“For the day is about to come from the LORD of hosts against all the proud and lofty of heart and against all
the strong-and they will be humbled 13 and against all the kings of the Gentiles, strong and hard, and against all
the tyrants of the provinces;”’
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The Targum interprets some references to oaks or terebinths, so that in 2:12-13 and
61:3 they are interpreted as tyrants and kings. Also, for the lofty and high of 2:12 the Targum
makes clear that this refers to proud people. In 1:29, like the LXX, the Targum specifies that
the trees are associated with idolatry, but rather than replacing the word for tree with “idol,” it
describes the tree as a “tree of idolatry.” In 6:13 the strange terebinth simile is interpreted in
light of 1:30 as a terebinth that loses its leaves, then another tree metaphor is added, which,

though dry, can still produce seed.

3.6.3. Other Kinds of Trees

There remains several other varieties of trees used in Isaiah. In 60:13, three trees are
mentioned: MWK ITA Wi rendered: xumapioow xal medwy xal xédpw.”'’ This passage
is not metaphorical, but talks about the precious woods that will adorn the temple. The Greek
renders WND") (to beautify) as dofdaat, but this can mean nearly the same thing and does not
mean the trees represent people.

Another tree that is mentioned in Isaiah is the fig tree: NIRF. We have already
discussed the image of the leaves falling from the fig tree (34:4) in the section on leaves
(2.5.1.) and the early fig that is eaten right away in the section on flowers (2.4.1.). The other
two places it is mentioned are literal: in 36:16 they are mentioned by Rabshekeh in the
context that if Jerusalem surrenders, everyone will enjoy the fruit of their own fig tree and
vine; in 38:21 figs are mentioned as an ingredient in the salve Hezekiah is to apply to his boils.
The LXX and Targum render both of these passages literally.

In 40:20, the word 1201 occurs, which could be a specific kind of tree®! or a
reference to a poor person. In any case, the LXX does not render the word, probably for
stylistic reasons. The Targum renders it with [7IR (laurel), perhaps thinking it was related to
the word 12301 (hedge), which occurs in Mic 7:4. This passage is not metaphorical.

The word 1278, meaning willow, occurs twice in Isaiah. In 15:7 it is used in a place
name for a valley, but the LXX renders it as a people: Arabians. We have already discussed
44:4 in the section on grass (3.2.2.); willows are mentioned in both languages in a simile to
show how the people will flourish; the willow is mentioned because they are commonly found
near streams.

In this section we will discuss the following trees used in metaphors and similes in
turn: 1R, WiI3 and ©T7, and N1, then we will make a summary.

%19 The only other place WRN and 977R occur in Isaiah is in 41:19, which we discussed above.
o' See HALOT, s.v. and the DCH, s.v.
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3.6.3.1. 1R

The cedar tree, TR, is usually translated literally with xédpog or with %€dpwog in the
LXX,%" and also in LXX-Isa, as we just saw with 2:13. In 9:9(10) it is also rendered literally,
though the passage is altered and an allusion to the tower of Babel is inserted.®'> The one
exception to this is 16:9 where, assuming the Greek Vorlage was the same as 1QIsa”, 1IN is

rendered T& 0évdpa cov.

Isa 14:8
The cypresses exult AN onwinamos | xal e e tod and the trees of
over you, the cedars PR AtBdvov Lebanon rejoiced

?f Lebanon, saying, TR 1327 TR 77 NObpdvbnoay éml oot | OVer you, even the

ngl;:f: you were ntzgz-&z? DJDW xatl 7 %é3pog ToB cedgr ot: ‘Is@banon,

aid low, no one . AiBévov "Ad’ of o saying, “Since you

comes to cut us Arhy nan / ; fell asleep, one who
A xexolunaat, ovx

down." ivéfn 6 %8 . ~ | cutsus down has
avePy 0 XOTTwY NUES.
1 MHES- | ot come up.”

Of note for the current study in this passage is that D"Wi73 has been rendered
generically as the trees of Lebanon, £0Aa Tod AtBdvou. The usual rendering of Wi73 in LXX-
Isa, as mentioned above, is xumaplooog, as in 41:19, which is probably a correct identification
of the tree.®'* The two terms for tree in parallel in the Hebrew are both tall conifers, useful for
timber, that can be found in Lebanon.®'® Their asyndedic relationship may have seemed odd
to the translator, so he rendered the first term generically as the trees of Lebanon, then gave
the specific term as the singular (perhaps collective singular) cedar of Lebanon. He may have
simply desired to reduce the number of trees mentioned, as in 44:14 and 41:19, and so did not
give both specific names here. This passage is probably not a metaphor in the Hebrew, just an
anthropomorphism or personification.®’® The actual trees would be glad (as if they were like
people with emotions) that the king of Assyria will no longer cut them down (as he
presumably boasts of doing in Isa 37:24, only there W3 is rendered with xumapiocog). In the
Greek, likewise, it is an example of personification or anthropomorphism.

The Targum sees the trees as representing leaders, and this time, those with property
(cf. 9:9(10)): IR R'DII 1AW TOVY IRTTA PIVOW R

12 A few times it is rendered as a cypress, xumaptagos: Job 40:17; Ezek 27:5; 31:3, 8.

613 See Ottley, Isaiah, I 156. Seeligmann, The Septuagint Version of Isaiah, 191 [47/8]. Troxel, LXX-Isaiah,
147-48. LXX.D.EK., 2529.

14 Musselman, F igs, Dates, Laurel, and Myrrh, 110.

615 Musselman, F igs, Dates, Laurel, and Myrrh, 112.

816 That the trees are not figurative, see Ottley, Isaiah, II 176.

617 “Indeed, rulers rejoice over you, the rich in possessions, saying, ‘From the time that you were laid low, no
destroyer comes up against us.””
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3.6.3.2. WiN3 and OT7
We have already mentioned all of the passages that have a cypress, Wi13 (14:8; 37:24;
41:19; 60:13), and those that mention the myrtle, ©T7) (41:19), except 55:13, where both trees

occur.
Isa 55:13

Instead of the thorn
shall come up the
cypress; instead of
the nettle shall
come up the myrtle;
and it shall be to the
LORD for a
memorial, for an
everlasting sign that
shall not be cut off.

nby pivwsn nnn
78790 NN Wina
i 0T A
nixy oWy My
M2 X oYY

xal avtl THg oo
avafroetal
KUTIAPLOTOS, AVTL OF
g %ovilng
avafroetal pupaivy-
xal Eotal xuplw eig
dvopa xal gig anueiov
aiwviov xal odx

exhelel.

And instead of the
brier shall come up
a cypress, and
instead of the flea-
bane plant shall
come up a myrtle,
and the Lord shall
be®'® for a name and
an everlasting sign
and shall not fail.

This verse speaks metaphorically of the conditions that will obtain if the people seek
God again; it is a reversal of the curse from Gen 3. Instead of weeds, pleasant trees will sprout
up seemingly spontaneously. The word PI¥D] only occurs twice in the Hebrew Bible, here
and Isaiah 7:19. As discussed above, in 7:19 it is rendered simply as “tree.” This could be
because the translator understood the Hebrew term to refer to the ziziphus spina-christi,*"®
which is a large thorny bush that sometimes grows as large as a tree.*’ Here, though the
translator uses O'TOLBY'].QI This plant, according to Theophrastus, has thorns on the stem and
fleshy leaves.®”> The Hebrew and Greek terms probably do not refer to the same species, but
both refer to a specific sort of thorny plant. The translation of Wi721 with xundpiooog is
accurate. The passage implies that the cypress is more desirable than the thorn-bush. Perhaps
the point of comparison is in the fact that thorns seem to sprout up everywhere that is
untended; Theophrastus says cypress trees spontaneously generate after rain.’”® Otherwise, the
comparison could be of a small undesirable tree being replaced with a large and desirable tree.

The second weed that will be replaced by something better, 7270, or a spiny nettle, is
not the same thing as xovi{a, a kind of stinky weed: the flea-bane plant;*** neither word
occurs elsewhere.’® The translation of DT with pupaivy is accurate, as we saw in 41:19. The
point of comparison between the weed and myrtle in the Greek probably has to do with aroma.

Theophrastus notes specially how the xovi{a has a strong smell and keeps animals away,®*

518 Here NETS follows Ralphs, which reads: xai Zotat x0piog, the preferred reading also of LXX.D.E.K., 2672.
%19 It must be noted, however, that this plant is referred to as maAloupog in Theophrastus, Enquiry 4.3.1-3.

620 Musselman, F igs, Dates, Laurel, and Myrrh, 276.

%21 For other meanings and uses of this word, see Ziegler, Untersuchungen, 10.

822 Theophrastus, Enquiry into Plants, 1.10.4; 6.1.3. While in Isa 55:12 the mountains and hills break into song
and the trees clap hands when the people turn to God and He pardons them, Theophrastus says the oot
rejoices when put in sandy soil, 6.5.2.

82 Theophrastus, Enquiry into Plants, 3.1.6.

%2* See LXX.D.E.K., 2672. Muraoka, Lexicon, s.v.

% Ottley, Isaiah, 11 353.

626 Theophrastus, Enquiry into Plants, 6.2.6.
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while the myrtle has a very nice smell.””” This passage shows the translator was concerned
about what plant or tree is being mentioned and why; for both comparisons he picks plants
that have a logical, though antithetical, relationship.

The Targum understands these trees as representing people: VAP R'P'WAI ‘1'71'!
ARON YT NPT XAV AHM RPTTR.6S

3.6.3.3. N1
The olive tree, N1, is mentioned twice in Isaiah (17:6 and 24:13) to illustrate the idea
of a remnant in the image of the tree being beaten to harvest its olives. We have already

discussed 17:6 in the section on branches (2.6.2.).

Isa 24:13

For thus it shall be 293 1 19 0 talta mwavta éotal év | All these things

on the earth and e T Vi &v uéow Tév shall be on the

among the nations, | AV} TN PR | 20,65 5y rpsmoy 24y | earth, in the midst

as when an olive ﬁ")‘?i}]:;) n?if l.,“?j::’ TI¢ xehaphonTal of the nations; just

tree is beaten, as at ¢ : U oaday. obtw ¢ as when someone

the gleaning when :¥a 1927ON ’, gleans an olive tree,

. FTOUAT T eadaunoovTal

the grape harvest is S s so shall people

ended. au'r’oug, xa} w‘,} glean them, even
TavoNTeL 6 TPUYNTOS. | \hen the grape

harvest has ceased.

The Hebrew image of this passage refers to the same situation as in 17:6, or even to
that passage itself.®”” The idea of the beaten olive tree and the gleaning after the harvest is that
just a few will be left. The Greek removes the notion of the tree being beaten and focuses on
the idea of gleaning. The Greek, as in 17:6, does not render that the tree is beaten. It could be
possible that the translator here understood #j71 to mean something like “to go around” and so
thought it referred to wandering through the orchard looking for the remaining olives.”* But
this does not explain the rendering in 17:6. It seems more likely that the translator has shaped
the metaphor to express more clearly what he thought it meant, and so twice talks about
gleaning the few remaining olives after the harvest. It is irrelevant how the tree was harvested
(e.g. beating the branches). Whereas the Hebrew image is of a few olives abandoned and
alone in the orchard ready to be taken by passing people, the Greek image is of the olives
being gleaned by the nations even after most have already been carried off by the harvest.

Also, the Hebrew has two similes, while the Greek has a simile and an explanation.631

827 Theophrastus, Enquiry into Plants, 6.8.5.

628 “Instead of the wicked shall the righteous be established; and instead of sinners shall those who fear sin be
established; and it shall be before the LORD for a name, for an everlasting sign which shall not cease.”

%29 For a detailed analysis of 24:13, see Cunha, LXX Isaiah, 79-81, 155-58.

639 1QIsa® agrees with MT.

“!'LXX.D.EK., 2565.
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The Targum again, like in 17:6, explains the olive gleaning image as referring to the
righteous being left behind among the nations, using the same phrase: 132 KPR PRI
RNN257 173 8NHY. 2 Like the LXX, though, the tree is not beaten, just gleaned.

3.6.3.4. Summary

The LXX seems to consider why various specific trees are mentioned. While we have
seen already that he tends to cut back and generalize lists of trees (44:14; 41:19; 14:8; though
not in 60:13) he is still careful in identifying the specific tree that the Hebrew mentions and
rendering it accurately. This accuracy is probably because the metaphorical language is often
based on features characteristic of the specific tree mentioned, such as figs loosing leaves
(34:4); willows growing near streams (44:4); cedars being prized for timber (14:8; 37:24);633
or olive trees holding a few olives despite attempts to harvest them (17:6; 24:13). This is seen
even further in 55:13, where the translator specifies generic words for weeds as specific plants
that are logically antithetical to the trees mentioned, highlighting the contrast.

These other kinds of trees are all interpreted as people by the Targum: in 14:8 the
cypresses are the leaders and the cedars those rich in property; in 55:13 the bad plants are
interpreted as wicked people and the good plants replacing them are good, righteous people;

and in 24:13 the olives left in the tree are the righteous.

3.6.4. Thickets and Woods
Related to trees, thickets or woods are also used metaphorically. The word 2D means
underbrush or thicket; it always occurs with I in Isaiah, which also means thicket but can
mean wood or forest as well. In this section we will first look at the relevant texts, then offer a

summary.

3.6.4.1. Texts

We have already discussed the occurrences in Isa 7:2; 10:18-19; 44:14; and 44:23, and

it is not used metaphorically in 21:13.*

832 «“For thus shall the righteous be left alone in the midst of the world among the kingdoms, as the stripping of
the olive tree, as gleanings after vintage.”

833 Also in 9:9(10).

%% In 56:9, a forest is mentioned as a place wild animals come from to prey on Israel (either imaged as a flock or
perhaps some sort of a field) because her watchmen are incompetent.
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Isa 9:17(18)

For Wick.ednes.s YR 733 xal xavdnoetal wg And the . .

burned like a fire, T T mlp % dvopla xal dg | transgression will

consuming briers W RY YWY | 4 hworic Enpar burn like a fire, and

apd thorns; it . v2203 hym :7:)&“ BpwbhoeTal Hmd like dry grass w111. it

kindled the thickets | " g fn be consumed by fire,
._ | mupdg® xal . :

of the forest, and 12ARDM W0 and it will burn in

xavbnoetat év Tolg
WL MR 5&\0’80‘1 Tol 5pu§wu, forest and devour
xal ouyxateddyetal | eyerything around
Ta X0 TEY the hills.

Bouvév mavta.

they swirled the thickets of the
upward in a column

of smoke.

We have already discussed this passage in part in the section on thorns (3.4.1.). In the
Hebrew, wickedness burns various flammable things (which we learn are the people in the
next verse), but the Greek, due to standard translation equivalents, makes wickedness into
lawlessness, and renders 117921 as passive: xavbioetar. While the simile “like fire” is
preserved, the action is reversed. The translation of MW W with dypwotis Enpd is
probably to make more clear the idea of something very inflammable burning.**

The picturesque image of columns of smoke is rendered quite differently in the Greek.
Ziegler believes the last phrase was difficult for the translator, so he rendered parallel to the
previous phrase.”® Also he points out the related passages in Jer 21:14; 27(50):32 and Psa
82(83):15.%" The reference to hills probably comes from supposing &3 could refer to
hills,**® or perhaps seeing X and thinking the space around hills.*** As we have seen already,
LXX-Isa knows that typically forests and hills are related in Judea, so perhaps the mention of
a forest (AV?) was warrant enough to add the hills (as in 10:18 and 44:23).640

The simile of the people being like fuel for a fire, has been transformed to compare
them to fuel that has been burned by a fire. This is probably due to reading nHaRMND as a
passive form of a participle instead of as a noun. It could be a part of all the passive verbs the
Greek has in this passage.

A result of the transformations in this passage is that the people are not as strongly tied
to the thorns/grass and forests that burn. In the Greek the land is more clearly destroyed and
the people are burned, while in the Hebrew the people were burned as fuel like thorns and
forests.

The Targum understands “wickedness” to mean the retribution for their sins IPD
RIRV 112IN.%! The rest of the verse is more difficult to equate to the Hebrew, but seems

835 We discussed the translation of W1 Y in the section on thorns (3.4.1.).

63 Ziegler, Untersuchungen, 109. He offers possible readings for the individual words.

637 Ziegler, Untersuchungen, 110.

638 Ziegler, Untersuchungen, 109.

89 1QIsa® agrees with MT.

049 As Ziegler notes, Untersuchungen, 109. For wooded hills, see Hepper, Bible Plants, 39-40.

841 “Eor the retribution of their sins burns like the fire, it destroys transgressors and sinners; and it will rule over
the remnant of the people and destroy the multitude of the armies.”
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to interpret the weeds and forests as people: "D "R'WNI1 RNDY IRW2I VHWN RWN KA
RPMwn.

Isa 10:34

He will hack down
the thickets of the
forest with iron,
and Lebanon with

its majestic trees
will fall.

xal meoolvTal ol And the lofty will
SUmhol payaipe, 6 o¢ | fall by dagger, and
A[’Bavog Uy TOTQ Lebanon will fall
SmAole meoeital. with the lofty ones.

W7 7230 apN
1M129m 9133
:5igr 9783

We have dealt with 10:33 in the section about branches (2.6.2.). There the LXX has
interpreted the high branches and high trees as the proud rather than as the Assyrians as the
Hebrew context would suggest (10:24). In 10:34 the LXX continues in this interpretation
calling the thickets and forests simply the high,642 and likewise associates the trees of
Lebanon with people. It is interesting to note that the metonymy “iron” has been interpreted
explicitly to mean a sword since people are being cut down, much like the NRSV interprets it
to mean axe since it cuts trees. Also, the Greek is careful to translate the first preposition 2 as
a dative of means, but the second one gets a preposition in Greek to specify that the
relationship is different than in the first clause.®”

The Targum interprets the trees to refer to warriors: "J2iANNAT ANMWN M3 5’DP’1
1A HRIWT RYIR DY 3P Ay KO3

Isa 22:8
He has taken away

xal avaxaliyouvat And they will

M TR N 58

the covering of
Judah. On that day
you looked to the

8177 02 bam
N M3 PYIOR

tac moAag Touda xal
¢uprebovtal
NuEpa Exelvy elg ToUg

uncover the gates of
Ioudas and look on
that day into the
choicest houses of

weapons of the
House of the
Forest,

3 \ b4 ~
EXAEXTOVS 0iX0US THS

méhews the city,

In the Hebrew, the phrase 01 N3 appears to be the name of the building used as an
armory, either because of the forest of spears or it is the house of the forest of Lebanon
mentioned in 1 Kgs 7:2. The Greek, however, reads it as 1’}7.645 This could be an
interpretation of the passage, since TUAY seems to explain “covering.”®* Ottley suggested

PW1 was thought to be something like 12W3, as in Neh 13:7, where it is used of a room in the

2 If we allow the wisdom of Euthephro to overtake us, like it overtook Socrates in Cratylus, we may suppose
UmAds is a fitting word since it contains forest: UAy.

3 See Ottley, Isaiah, 11 166.

64 «And he will slay the mighty men of his armies who make themselves mighty with iron, and his warriors will
be cast on the land of Israel.”

3 Ottley, Isaiah, 11 211.

846 Ottley, Isaiah, 11 211.
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%47 though this explanation seems unlikely. LXX.D.E.K. suggests the verb was read,

29648

temple,

and that kissing was somehow associated with the idea ‘“choice.
The Targum understands the phrase as referring to the treasury of the temple: "7 oY

RWTPA M3 A%

Isa 29:17

Shall not Lebanon

in a very little while

become a fruitful
field, and the

Is it not yet a little
while, and Lebanon
shall be changed like
Mount Chermel, and

00XETL xpoY xal
uetatedioeral 6
Aifavos wg o 8pog TO
Xepueh xal 6 8pog

VPN TIY-RIHY
11337 2P W
op72m 5727

fruitful field be \ ) \.. | Mount Chermel
. Xepue eig 0
regarded as a W WY ;r\o EP‘:LE 15 OPPEOY | Shall be regarded as
= oyohyoerat;
forest? a forest?

As we saw in 10:18, the word 5?313 is associated with mountains, though this time

1.5% In the Hebrew, the comparison seems to be about the wild

specifically with mount Carme
forest becoming a cultivated field and vice versa. In the Greek, however, there seems to be a
downgrade: Lebanon becomes Carmel, and Carmel becomes just a forest, or perhaps thicket.
Similarly, 32:15 says Carmel will be considered a forest, both in Hebrew and Greek, though

there this is after it has become wilderness.®!

In the Hebrew this cryptic verse probably
should be understood in light of the reversals in the following verses, where the deaf hear and
blind see and so forth. For the Greek it makes best sense when understood with 29:20, where
the lawless and proud are destroyed.

The Targum agrees with LXX that it is talking about Carmel.®* But instead of it
becoming a forest it is inhabited as many cities: 2’1" "D I’11P5 RHM21.553

In one place, the LXX adds a word for forest where the Hebrew has something else.

Isa 27:10(9)

o ToliTo Because of this the

Therefore by this
the guilt of Jacob
will be expiated,
and this will be the
full fruit of the
removal of his sin:
when he makes all
the stones of the
altars like
chalkstones crushed
to pieces, no sacred

Ty 182 hara 127
ma-52 nf 2w
NN 107
MARO3 [ima
931282 AN
MPTNY Nivan
10IAm DIWR

adarpednoetat n
avopia Iaxwp, xat
ToUT6 €aTwy 1) edAoyia
adTol, éTay
adérwpat adtol ™Y
apaptiav, étav Béat
mavtas Tou¢ Alboug
T&Y Bwpdv
KATAXEXOUUEVOUS (G

lawlessness of Iakob
will be removed.
And this is his
blessing, when I
remove his sin,
when they make all
the stones of the
altars broken pieces
like fine dust, and
their trees will not

7 Ottley, Isaiah, 11 211.

8 LXX.D.EK., 2559.

649 “He has uncovered the hiding place of the house of Judah, and he has looked in that time upon a weapon of

the treasure house of the sanctuary.”

%9 1n Isa 37:24 it has no equivalent in the Greek.
%! 1n 65:10 the place Sharon is rendered simply as a forest.
852 Chilton translates 85773 as a fruitful field.
853 «It is not yet a very little while until Lebanon shall return 7o be as a fruitful field, and the fruitful field will
cause many cities to be inhabited?”
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poles or incense 10 | xoviav Aemtny: xal od | remain, and their

altars will remain ;—ms‘g; 9 Wy welvy t& 0évdpa idols will be cast
standing. 10 For the T T | b, xal T eldwhe | down like a forest
fortified city... =TT L0ty exexo upéver far away.

domep Opupds
uaxpav.

The word dpupds appears to be based on the beginning of the next verse. Opposite
from what we saw in 22:8, 3" is read as Y’ (as also in 32:19). Ottley suggests that éxxémTw
was a rendering of 117I¥2 supposing X1 “to cut off,”® or it was confused with M¥a3; also
he thinks paxpav is from 'rj;:.“ > Ziegler agrees with the last point, but thinks éxxdTTw may

656

have come from seeing a form of N72.7" Ziegler rejects that the phrase could have been a

plus in the Vorlage, showing other passages that associate the destruction of idols with ideas

of cutting them down.*’

The meaning of the simile “like a distant forest” may have to do with
the idea of going to great lengths to acquire wood, such as for Solomon’s temple; so that the
great effort to travel and cut them down would be considered valuable.

The use of 0évdpa to render D’T("U'I_:t is unique to LXX-Isa (also seen in 17:8),658 the
most common equivalent is &Aoog (a grove). The choice of using dévdpa is interesting, since in
the next clause we read of the idols being cut down like a forest. The simile 93™12R3 is
rendered freely: wg xoviav Aemtyy, a phrase known from classical literature.*> Ziegler shows
that elsewhere 73 is rendered with xovia.®®
The Targum renders D’j\"ﬁk_‘f with a cognate, and emphasizes that they will not be

raised up again. It preserves the city in the next verse, though not as a simile.®"

3.6.4.2. Summary of Woods and Thickets

The LXX seems to associate hills with forests, adding them in 9:17(18); 10:18; and
44:23. Similarly, 57313 is associated in LXX-Isa with mount Carmel and forests in 10:18;
29:17; and 32:15. Occasionally, LXX-Isa turns cities into forests (27:10(9); 32:19) or forests
into cities (22:8), perhaps for lexical reasons. The metaphoric value of a forest can be people,
as in 10:34; and perhaps also in 9:17(18) and 29:17.

The Targum is more likely to associate trees with kinds of people, as in 9:17 and

10:34. It does on at least one occasion turn a forest into a city, or rather, a village (29:17).

%* Also LXX.D.EK., 2573.

3 Ottley, Isaiah, 11 235.

656 Ziegler, Untersuchungen, 101.

%7 Ziegler, Untersuchungen, 102. 2 Chron 15:16; 28:24; 34:7; Micah 1:7; Exod 34:13; Deut 7:5; and 12:3.

%58 But in Alexandrinus of 17:8 &\aoc is used.

%9 Ottley, Isaiah, 1 235. He points out Homer, Illiad, XXII1.505 and Sophocles, Antigone, 256.

660 Ziegler, Untersuchungen, 101.

86! «“Therefore by this the sins of the house of Jacob will be forgiven, and this will be the full effectuation of the
removal of his sins: when he makes all the stones of the alter like chalkstones crushed to pieces, no Asherim or
sun pillars will be established.”
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Asherim are rendered with a cognate in the Targum of 27:10, and most of the passage is

rendered literally. The forest of weapons in 22:8 is interpreted as the temple treasury.

3.6.5. Summary of Trees

As we can see, the LXX-Isa translator treats tree metaphors in a variety of ways.
Usually he does not change a metaphor simply due to the difficulty of the metaphor itself in
the target language, but for other exegetical concerns. The distance the translator takes the
image away from being a literal rendering varies.

In some places the translator is willing to preserve the metaphor in his translation, or
to use it with only slight modifications. For example, in the two places where trees are
personified, 44:23 and 55:12, the translator makes some modifications but lets the image
stand.

In a few places, the translator appears to make modifications for the sake of style. For
example, in 41:19 the translator cares more about a terse style than in listing the seven kinds
of trees mentioned (also 44:14). In 56:3 and 57:5, equivalents for trees are made that are
unusual in themselves but create alliteration in the translation. In 7:19 the word order is
changed to create a better topical logical flow.

Sometimes the translator is a little more active and careful in his translation, shaping it
to more effectively express what he thinks it aims to express. For example, in 7:2 the
translator clarifies that the people are amazed, and adjusts the metaphor to show how the tree
shaking represents this. Likewise, in 1:30, the translator is very careful to show that the
people will be like the tree loosing its leaves, not like the leaves themselves. In 55:13, the
translator is attentive to the different kinds of plants and their relationships and so renders
with plants that have a logical antithetical relationship (such as the foul and sweet smelling
plants). Similarly, in some cases the translator appears to render freely for the sake of clarity.
In 1:29 and 57:5 trees are rendered as idols to make clear what the passage means (though as
we discussed, these could be simply lexical issues). In 2:12-13, the translator appears to use a
tree that would have been more familiar to his Egyptian audience than the usual tree would
have been. Also, in 24:13 the translator seems to want to avoid equating the cypress with the
cedar, or to suggest they are the only trees of Lebanon.

The translator sometimes goes further, modifying the passage to better express his
understanding of the meaning of the metaphor. In 2:12-13, the translator is less subtle than the
MT in equating the high and arrogant with the trees; the LXX adds an adjective which ties
these closer together. In 10:19 he makes a similar exegetical move this time by omitting a
reference to trees, letting a pronoun refer to people in the sentence instead. In 10:34 the
reference to thickets is rendered by a reference to the high and the iron is made a sword,

showing the translator understands these trees to refer to people. The translator goes even
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farther in 61:3, where he interprets the terebinth tree as representing generations, and so gives
what he perceives to be the meaning of the metaphor. In 65:22 the translator changes the
simile dramatically from comparing a long lifespan to a tree, to saying people will live like
the tree of life.

In 6:13, the translator offers a different simile; rather than describing how the people
will be like a tree that is cut down leaving a stump, the translator talks about an acorn falling
from its husk. In 9:17(18) the LXX may remove the metaphor referring to actual land being
ravaged. In 27:9 a simile is added, though it is the result of reading the text differently.

While few of the tree metaphors are rendered rigidly literally, usually the translator is
subtle in his renderings, clarifying and nuancing them to better express what he thinks they
mean. In a few cases, for whatever reason, the translator is more bold in modifying the
metaphor or removing it to express his own ideas.

The Targum renders similarly to LXX in several cases, as we have seen. In 7:2,
different verbs are used for the trembling hearts and trees comparison; in 65:22 both believe
the tree of life is meant; in 10:17-19, the high and types of trees are interpreted as people,
though the Targum is more explicit than the LXX; in 1:29 the LXX replaces trees with “idols”
while the Targum calls them “trees of idolatry” (the Asherim are rendered literally by the
Targum in 27:10); and in 29:17 both turn forests into cities.

The Targum has a marked tendency to explicitly interpret tree metaphors as referring
to various types of people (often rulers), as can be seen in 2:12-13; 9:9(10); 9:17; 10:17-19;
10:34; 14:8; 55:13; 61:3. Similarly, it makes clear that the olives left after gleaning in 24:13
are the righteous (also 17:6).

But the Targum does not have the same stylistic concerns as the LXX, so in 41:19;
44:14; and 44:23 the various types of trees are all listed, rendered literally; in 6:13, where the
LXX renders literally adding assonance, the Targum renders the metaphor as a simile. Two
strange metaphors are also dealt with differently in the two translations: the terebinth cut from
its station is interpreted in light of 1:30 as losing its leaves (LXX has the acorn fall from its
husk), then a simile is added of a dry tree having moisture enough to produce seed. The house
of the forest in 22:8 is interpreted as the temple treasury by the Targum, while the LXX

rendered generally as the choice houses of the city.

3.7. Chard

In one place, the LXX changes a simile to contain a reference to beets or chard.

Isa 51:20

Your sons fainted, 120V JD:?;J 7[73’3 ol viol gov ol Your sons are the
they lie at the head of Crro T Gmopodyevot, ol ones perplexed, who
every street like an nigIn-52 w13 xafebdovres ém’ dxpou | lie down at the head
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antelope in a net; 277 RinN3 Taays 5000V Qg of every street like a

They are full of the " ' b " | ceuthlov NuiedBov, of half-cooked chard,

wrath of the LORD, MR DRAT | miviper bupod xupiou, | Who are full of the

the rebuke of your :Tﬂ%& w3 | delvpévor did wrath of the LORD,

God. o T xupiov o Beod. made feeble by the
LORD God.

In the Hebrew, the idea seems to be that the sons fainted from exhaustion, and so lie
out at the head of every street like an antelope (if this is the meaning of &iD) that has been
chased into a net and is exhausted from the chase and the struggle in the net.

The Hebrew ‘1’73? is translated differently in each of its occurrences, so not much can
be made of it being rendered with dmopéw. Ottley suggests 197V was read since the same word
is used as an equivalent 5:30.* Perhaps the term was understood and contributed in part to
the use of éxAVw below, which is a unique rendering of M7W3. The choice of éxAdw captures
both the idea of losing courage that the context of 30:17 suggests, and can mean to be weary,
perhaps under the influence of ‘159. The extending of the divine name in the last clause is
often done in LXX-Isa.®®

Of note is that the simile 21 RiNJ was rendered with dg ceutAiov Auiedbov. Aquila,
Symmachus, and Theodotion all render it literally, though differ in the word used for net.
1QIsa” has a different spelling, but the same text: 913’1 IN32. The only other occurrence of
Nin is Deut 14:5, where it is spelled IR and rendered with 8pug. Ottley seems to like the
suggestion that the translator read 92 JRANRNI understanding bitter herbs.%* Ziegler surveys
several of the suggestions of how this translation came about, the best answer seems to be that
of Wust, namely, that 8°I (a kind of leafy plant) was read.®®> The word #uiedfog probably
comes from understanding /221 as coming from 9732, which in rabbinic Hebrew means to
heat fruit.’®® In Isa 19:8, the LXX renders nearly the same word consonantally, nN7n2n, with
caynvy, though perhaps it was a guess from the context of fishermen and hooks. The
remarkable rendering of this simile in 51:20 is probably due to reading the text differently and
not a desire to substitute a new metaphor more accessible to the audience. What is most
remarkable is that the translator ends up with a sensible and even vivid image: the exhausted
youth lying like blanched chards.

The Targum harmonizes to Nah 3:10, interpreting that the sons will be dashed to
pieces (rendering 1559 with 1"87101), thrown (j27 for 122W) in the head of every street.®®’
The simile is rendered: 7R P12 (like those cast in nets), keeping the construct, but only

662 Ottley, Isaiah, 11 341. Ziegler, Untersuchungen, 128.

663 van der Vorm-Croughs, The Old Greek of Isaiah, 91-92.

% Ottley, Isaiah, 11 342.

863 Ziegler, Untersuchungen, 99. The Syriac agrees with LXX.

066 Ziegler, Untersuchungen, 99. Joosten, “The Knowledge and Use of Hebrew in the Hellenistic Period Qumran
and the Septuagint,” 119-20. He argues that this could be an example of spoken words being confused for
classical words.

867 «“Your sons will be dashed to pieces, thrown at the head of all the streets like those cast in nets; they are full
of wrath from the LORD, rebuke from your God.”
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seems to understand IA2N. It is interesting that the first part of the verse is interpreted, but

not the tricky simile.

3.8. Conclusions

Many individual points have already been made in the section summaries. Here we
will reiterate the LXX-Isa translator’s independence and thoughtfulness in how he rendered
metaphors. Also, we will point out some tendencies and issues that have arisen in this chapter.

Again this chapter has shown the cognitive metaphor “people are plants” is often at
work in Hebrew plant metaphors as well as in LXX-Isa. Of particular note here is how LXX-
Isa at times extends these and uses them to interpret. The clearest example is in 61:3 where
the term “trees” is rendered as “generations,” but can also be seen where the translation
adjusts the metaphor to more clearly express that people (often arrogant people) are meant, as
in 2:12-13; 10:19, and 34. This interpretation is already to an extent in the Hebrew of Isaiah,
and can be seen elsewhere in the Hebrew Bible, particularly Jdg 9:8-15 and Dan 4:20-22. A
more culture specific cognitive metaphor, that Israel (or some subset) is God’s vineyard,
seems to underlie LXX-Isa’s understanding of many of the passages mentioning vineyards
and vines; more specifically, LXX-Isa often seems to have Jerusalem in mind (1:8; 3:14; 5:1-
7 which in the Hebrew explicitly says the vineyard is the house of Israel; and 27:2-6).

The LXX-Isa translator is very much aware of the relationship between plants and the
environment in which they typically flourish. In the Hebrew of Isaiah already we often see
deserts flourishing with greenery (35:7; 41:18-19) and lush marshlands and cities becoming
barren wilderness (19:6; 33:9; 34:9-15; 42:15). Ziegler has already pointed out the Egyptian
nature of the translator’s understanding of marshlands.®® We can see this particularly in 19:6
where the translator adds a reference to a marsh where reeds are mentioned.®” Similarly, the
translators association of fallow wastes and thorns reflects an Egyptian milieu;®’° this is
particularly apparent in how he rendered "W, as we have seen. The association of grass and
fields is not as clearly Egyptian, since usually grass had to be cultivated in Egypt, though it is
abundant in Judea. When discussing forests the translator will often add references to hills,
both of which are features more typical of Judea, Samaria, and Galilee (9:17(18); 10:18; and
44:23).

The LXX-Isa translator is often careful to pay attention to the specific plants
mentioned, since the metaphor itself often functions because of qualities specific to that kind
of plant. In 36:6, the LXX specifies that crushed reed is meant, to emphasize its frailness

using the same terminology as in 42:3. We have seen that unlike the rest of the LXX, LXX-

068 Ziegler, Untersuchungen, 189-90.
%9 Oddly, LXX-Isa 33:9 mentions “marshes” but does not have the MT’s “desert” (they are not equivalents).
670 Ziegler, Untersuchungen, 179-81.
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Isa uses yvols for PN, perhaps to better distinguish husks of grain from straw. Lists of specific
trees are reduced for the sake of style (44:14; 41:19), but metaphors with specific species of
trees are rendered carefully with an eye for the quality of the tree in question, so that the tree
losing leaves in 1:30 is an evergreen to illustrate extreme dryness; but in 34:4 it is the fig that
drops its leaves (or perhaps fruit) as they tend to actually do, to illustrate stars falling; and
willows are mentioned by streams (44:4) where they are commonly found. A more dramatic
example of the translator taking qualities of specific plants into account is in 55:13, where a
word for weed is rendered as a specific kind of malodorous plant to contrast the fragrant
myrtle.

In several cases, however, the LXX-Isa translator changes which plant is mentioned in
a metaphor. In the case of W’DW, as we have seen, the translator does not seem to know it
should mean thorn, but in three places where fire is involved, renders with words for grass
(9:17(18); 10:17; 32:13). In 33:12, however, a different word for thorn is rendered literally
and is said to be burned up. In the only other place grass burns, 5:24, the translator seems to
have understood WWn as a verb meaning “to burn.”®’' Another exchange from one plant to
another is the case of stubble (W) which is rendered literally with xaAapy in 5:24 (where it is
burned), but in 47:14 where it is again burned, it is rendered with dpUyavov. In two cases,
stubble is also rendered ¢piyavov in the context of being blown by the wind (40:24 and 41:2).
As we have argued in 3.3.2.1.4., the translator seems to have taken context into account and
so uses ¢plyavov to better express the meaning of the passage. So, where the translator does
change which plant is mentioned in a metaphor, it is either due to having a different
conception of the word’s meaning (as is the case for 7AW and WWN) or it is due to his
attempt to maintain rich metaphors with connections to the passage in which they occur (as in
the case of Wp).

This chapter has shown that while there are indeed some probable textual differences
in the Vorlage and cases where the translator has understood words differently than modern
scholars, in many cases the translator adjusts the language of metaphors to communicate
clearly in Greek what he believes the image means.

87! The other occurrence of Wwn in 33:11 has no clear equivalent.
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CHAPTER 4

CONCLUSIONS

This study examined how the plant metaphors of LXX Isaiah were rendered. We have
taken a topical approach, focusing on the vehicles used in similes and metaphors. Already
each chapter has conclusions of the various features of the translation; what remains to be
discussed are the broader issues and implications of this research. In this final chapter we will
first review and discuss the various metaphor translation strategies adopted by LXX-Isa to
deal with plant metaphors. Second, we will review the findings of Ziegler in light of the
present analysis. Third, we will attempt to place LXX-Isa within its Jewish context by noting
some of its similarities and differences compared to Targum Jonathan’s way of interpreting
metaphors. And fourth, we will return to the issue brought up in the introductory chapter

regarding to what extent LXX-Isa reflects Greek ideas about metaphors.

4.1. Metaphor Translation Strategies

In the introduction (1.1.3.), we looked at some metaphor translation strategies
proposed by several LXX scholars. We saw that LXX translators used various translation
strategies to render metaphors into Greek. In this section we will look at the strategies the
LXX-Isa translator used to render plant metaphors. We have expanded the categories
discussed above in order to describe more precisely how the translator renders. In addition,
we have attempted to describe reasons a given strategy was adopted. As we will see, often

there are multiple factors affecting why a given translation strategy was adopted.

4.1.1. Metaphors Translated with the Same Metaphor
We should begin by noting that often the translator has simply translated metaphors
using the same vehicle but in the new language. But even in places where a metaphor is
translated with the same metaphor there is room for some interpretation. We will first list
passages where the metaphors are rendered literally with the same metaphor. Second we will
list the passages that, while preserving the same metaphor, are adjusted in some way. Third
we will list passages where the same metaphor is used but has been adjusted for stylistic

reasons in translation.

4.1.1.1. Literally Translated Metaphors
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In several places the dead metaphor “seed” representing offspring is rendered literally;
often a parallel term for offspring makes clear that this is meant by seed, and so facilitates this
literal rendering, as in 57:3-4 and 61:9. The idea of the “seed of Abraham” is a conventional
metaphor that alludes to Gen 12:7, 13:15-16 etc., and so it is rendered literally in 41:8 as are
its variations “seed of Jacob” in 45:19 and “‘seed that will be brought from Jacob” in 65:9.
Similar is the idea that Israel’s seed will be gathered from across the world in 43:5. In 1:4 the
current people are called an evil seed (cf. 14:20 where the translator makes this an epithet for
a particular person and his family), and it is rendered literally. As we have shown, classical
Greek literature had analogous metaphors to these, so they are not entirely culturally specific
conceptualizations and so could be easily rendered.

Some more unique metaphors are also rendered literally, but original metaphors are in
theory easier to translate, according to translation theorists.' In 36:6 a rod of crushed reed is
literally translated as an image for unreliable Egypt, together with its explanation. A similar
image in 42:3 is likewise preserved, though here the bruised reed will not be broken. In two
places forests and trees are personified, being told to rejoice in 44:23 and exulting over a
fallen “lumberjack” in 14:8.

A strictly literal translation technique should have resulted in this section being by far
the longest, since most metaphors should have been rendered with the same metaphor. But the
LXX-Isa translator, as Ziegler has pointed out, did not feel bound to stay close to the Vorlage,

but would render metaphors freely.

4.1.1.2. Literally Translated Metaphors in Adjusted Passages

Sometimes, while the metaphor we are interested in has been preserved, other
metaphorical aspects of the verse have been adjusted. In 44:3 the metaphor of offspring being
a “seed” is maintained (perhaps due to explicit terminology mentioning offspring in the
parallel phrase), but the metaphor of the spirit being poured out like water is rendered as just
being given or placed. In 45:25 a metaphor using “seed” to represent offspring is preserved,
but is perhaps rendered twice or interpreted, in that in the Greek it is the “seed of the children
of Israel” instead of just “the seed of Israel.” In 11:1 the root of Jesse is rendered literally, but
the Greek has a blossom grow from it rather than a branch. Similarly, in 37:31 the remnant is
said to take root downward in both texts, but in the Greek instead of bearing fruit above it
produces seed. In 24:7 the personification of the vine mourning is preserved but the parallel
wine languishing is rendered as mourning, probably for lexical reasons.

In two passages, the LXX preserves a metaphor literally but adjusts the language to
point to how it should be interpreted. The high trees in 2:12-13 are brought down, but the

Greek makes it clearer that people are meant by adding some adjectives that apply to people

" See van der Louw, Transformations in the Septuagint, 86.
* Ziegler, Untersuchungen, 80.
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and not trees. Also in 2:13, the specific kind of tree is interpreted as a different species. In 5:1-
7, as we have seen, the metaphor is literally preserved, but the translator adjusts some
elements, most notably adding references to the hedge and fence in 5:2; this creates more
coherence with 5:5.

These examples show how imagery can be rendered literally, though the passage in
which it occurs may have been shaped by the translator to one end or another. Also, it is a
good illustration of the limits of my method; the translation of individual metaphors is truly

best understood in the context of the text where it occurs.

4.1.1.3. Stylistic Adjustments

In a few places a metaphor is rendered with the same metaphor but has been improved
stylistically. In 40:24 the vocabulary is reduced: Y13 is rendered with {Sila.3 A more obvious
example is in 59:21 where YT YT "HDI TV A T8N is reduced just to éx Tol oTépatds
gou xal éx Tol aTépatos Tol omeépuatos aov, since seed can already include all subsequent
offspring. Similarly, in 65:23 the LXX preserves the seed metaphor but omits the last clause
of the verse “and their offspring as well” since it is unnecessary and prolix.

In Isa 40:6-8 the translator shows his skill in rendering a metaphor (and an
accompanying simile) with the same metaphor (and simile) while at the same time improving
it stylistically, as we have shown in 2.4.1. In 40:6 the metonymy “flesh” standing for
humanity, which is unusual in Greek, is interpreted subtlety by rendering a third person
pronoun referring back to it with “man.” Also the “flower of the field” is rendered as “flower
of grass” to create more coherence in the passage. The passage as a whole features a metaphor,
antithesis, and actuality which are features Aristotle recommends for good style, so perhaps
40:7 was not dropped by accident by parablepsis or homoioteleuton but was deliberately
omitted because it was too crowded and frigid stylistically. In 56:3 the eunuch’s metaphor
describing him as a dry tree is preserved literally, but the style is improved by featuring
assonance. A similar example where Greek word choice improves the metaphor is 55:13
where specific kinds of weeds are mentioned in the Greek that contrast logically with the
pleasant plants, such as the spontaneously sprouting thorn and cypress and the fetid flea-bane
plant replaced by the fragrant myrtle.

These passages show that the translator, even while staying close to his text by
translating metaphors with the same metaphors, at times seeks to explain and make clear his

translation to his audience using a pleasing style.

3 This could be considered a lexical issue, if the translator thought the word meant “root,” or a metonymic shift
from a stump to a root.
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4.1.1.4. Conclusions

Given the number of examples this study has examined, that only the above eleven
metaphors are rendered literally with the same metaphor seems like a rather small sample.
Generally, even where the translator uses the same metaphor as the Hebrew, he tends to make
adjustments to shape the passage or focus the meaning of the metaphor. So, even when the
translator did render a metaphor with the same metaphor he will often leave his mark in the

translation.

4.1.2. Metaphors Translated with Different Metaphors

Translating a metaphor with a different metaphor is a well-known translation
technique. But this technique can be taken up for different reasons. Of the examples we have
examined, there seems to be five reasons which we will review in turn. First, a metaphor may
be translated with a different metaphor for lexical reasons, understanding different words in
the text. Second, the translator may have interpreted the metaphor by a metonymic shift. Third,
the translator may wish to use more conventional metaphors known to his readers (or to create
conventional metaphors in his text). Fourth, LXX-Isa at times tries to find more vivid and
dramatic metaphors than a purely literal rendering would have made. And finally, in at least
one place, the translator rendered a metaphor literally yet has altered what the metaphor

represents. These categories to some extent can overlap, as we will point out.

4.1.2.1. Metaphors Changed for Lexical or Textual Reasons

In 33:2 and 48:14 it is almost not fair to say the metaphor is translated with a different
metaphor, since it is apparent that the translator read D177 (spelled defectively in MT in both
places) as P77 and so rendered with omépua. In 11:1 and 40:24 LXX-Isa seems to understand
V13 as referring not to a stump but perhaps a taproot, and so renders it in both places with pila.
But the change from stump to root may have been done to make a metaphor that is more
specific or clear or even an attempt at conventionalization toward other metaphors in Isaiah
dealing with roots (such as 11:10; 14:29-30; 27:6; etc.), or perhaps even should be considered
a rendering with a metonymic shift.

A few more places should be mentioned here, since there is a lexical warrant to some
degree for the translator to have used a different metaphor, though we prefer to classify these
passages differently. In 27:4, as we will discuss below, the translator reads AW as an
infinitive of V_DITD'. In 3:14, the Greek metaphor is more vivid, since they understood 2 II.
(to graze, in the Piel) as A I. (to burn) and rendered with éumupilw. In 7:19, the word £dov

could be from seeing PI¥V] and supposing PY was meant.
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4.1.2.2. Metaphors Changed by a Metonymic Shift

In some cases the translator uses a slightly different metaphor by choosing words
metonymically associated. For example, in 11:1 and 40:24, as we have seen, there was a shift
from “stump” to “root.” The most obvious examples of this technique was LXX-Isa’s unique
interest in using yévnua rather than the more common equivalent xepmds for rendering "8
when agricultural products are meant. We saw this in 32:12 and 65:21 where “produce” is in
fact meant in the Hebrew, but also in 3:10 where a more extended meaning of “the result” is
meant; this is interesting in that classical Greek literature does have similar metaphors to
those in Hebrew, using the word xapmdés. Also peculiar is that in 27:9 the word 72331 which
ought to be translated yévyua (like in the other places it occurs in the LXX) is instead
rendered with xapmés. Perhaps 11:1 could be classified here (or indeed as a shift with lexical

warrant) in that %1 is rendered with &v0os.

4.1.2.3. Metaphors Changed to Conventionalize

Here we mean to suggest that at times the translator has rendered a metaphor with a
different metaphor in order to create or expand references to a conventional metaphor. That is,
the translator replaced some metaphors in his translation with metaphors found commonly
elsewhere, either in LXX-Isa or biblical literature more generally. This conventionalization,
by repeating metaphors with similar or standard meanings, allows for his text to be more
readily understood.

This tendency is seen most clearly with the use and introduction of metaphors using
“seed” as a vehicle, perhaps because it is nearly a lexicalized metaphor. As we have shown,
Isaiah uses “seed” in metaphors to represent offspring, families, or individuals (see 2.1.).
LXX-Isa introduces ‘“seed” metaphors for each of these already established meanings. In
37:31 where “bearing fruit” is mentioned to represent producing offspring, LXX-Isa instead
says that they will produce “seed.” Similarly, in 14:30 the offspring (parallel to remnant) of
the Philistines is referred to as their “root,” but the LXX substitutes the metaphor “seed.” In
14:29, “seed” is used in the Greek as the source of a particular person, while in the Hebrew he
comes forth from a “root.” In 14:20, while strictly speaking the LXX uses the same metaphor
as the Hebrew, in translation the “seed” no longer represents a kind of people (evil seed) but
refers to an individual evil seed and his family.

In two places the translator turns somewhat obscure metaphors into “seed” metaphors.
In 31:9 the unique “fire” and “furnace” metaphors are rendered instead as the more
conventional “seed” metaphor (meaning remnant or family member) and its interpretation:
“kinsmen.” In 57:7 the reference to “your flesh” meaning one’s family would sound strange in
Greek, so the translator there too picks the more conventional metaphor “seed.”

In 27:10-11 the Greek abandons the unique metaphor of branches being stripped by

calves, drying out, being broken, and being collected by women for a fire. Instead, since the
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idea of the metaphor is to show an abandoned fortified city, the Greek uses language more
commonly occurring in Isaiah, that of lush green places drying up (such as in 15:5-6; 19:6-7;
and 42:15).

4.1.2.4. Metaphors Exchanged for More Vivid or Dramatic Metaphors

At times the LXX-Isa translator likes to substitute a different metaphor that is more
vivid or dramatic than the Hebrew affords. The motivation for these substitutions is not
always necessarily to make a more vivid metaphor.

In 3:14, possibly in part due to a lexical issue, as mentioned above, rather than leaders
grazing God’s vineyard, they burn it. In 27:4, likewise, there is some sort of lexical issue at
work (as well as many other alterations in the translation), yet rather than having thorns and
briers the LXX substituted the metaphor of guarding a field of stubble.

In a few places the translator does seem to be deliberately using a more vivid
metaphor. In 7:19, as shown above, there may be some lexical warrant; the translator seems to
have interpreted a word for a kind of thorn bush as a tree to better fit the context of hiding
places. In 11:1 the translator uses &vbog to render AX1, which more vividly shows the new life
springing up from the root. Similarly, in the simile in 61:11, the earth does not just bring forth
shoots, but in the Greek the translator has it grow flowers. In 28:1 and 4 the translator makes
the fading flower more vivid by shifting from a description of the process of fading to a

description of it having withered and fallen.

4.1.2.5. Metaphors That Have Had Their Tenors Altered

In at least two places the translator has rendered a metaphor with the same vehicle but
has managed to change the tenor it represents in his translation. As mentioned above, in 11:10
the “root of Jesse” in the Hebrew could refer either to the royal line or to an individual, but in
the Greek it is specifically an individual. A more definite example comes from 14:20; in
Hebrew the “evil seed” refers to evil people in general or as a group of evil people, but in the

Greek it refers to an individual and his family.

4.1.2.6. Conclusions

While indeed the above subcategories to an extent overlap, we can conclude, based on
our sample, that the translator does not typically replace one metaphor with another because it
is objectionable in some way, but does seem at times to understand his text differently at the
lexical level than we would. At times he is careful not to render a metaphor literally that will
sound too strange in Greek (e.g. 57:7), though also he will at times avoid metaphors that have
classical Greek precedents and so should have been possible (as we have seen in his
avoidance of xapmdg). It would be interesting to see if further research showed other ways the

translator has conventionalized metaphors in Isaiah. The true genius of the LXX-Isa translator
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is his ability to interpret the Hebrew text while translating it largely literally, as can be seen in

his altering the tenor of two metaphors while translating their vehicles literally.

4.1.3. Metaphors Translated with Non-metaphors

Metaphors can be rendered with non-metaphors in a variety of ways and for different
reasons. First, we will look at some examples where idioms and dead-metaphors are rendered
S0 as to give a non-metaphoric meaning, usually by giving the metonymic value of the
Hebrew word. Second, we will look at puns and homonyms that are rendered either in line
with the Hebrew or the homonym. Third, we will look at places where the LXX has rendered
using the perceived meaning of the Hebrew metaphor. These three sections give order to how
metaphors are rendered into non-metaphors, but in nearly each specific example different

factors are at work in determining how the translator renders.

4.1.3.1. Hebrew Idioms, Dead Metaphors and Metonymies Rendered

In 4:2 IR7 "197 is rendered simply with éml Tijg yfjs. Ottley suggests that the LXX
reads *19,* but this would be a unique equivalence. The translator transforms this entire verse
to express his own ideas. The word "8 was probably dropped because of the translator’s
ideas about the verse or style, and not because of the state of his Vorlage.

In 10:12 another idiom using the word 18 is removed. The Hebrew "jij)"?i_] TPANR
MWR-TIN 229 HT3 is reduced to émdEer éml v voliv Tov péyav, Tov dpyovta Tév *Agoupiwy.
If the fruit of the great heart is its results, pride, then the LXX saw no reason to render it in
this clause since later in the verse this is made clear. While the phrase 3;‘? '7'11"1@ is unique,
it operates according to the idiomatic use of ™13.

The case of 13:18, however, is a matter of interpreting an idiom. The Hebrew 793
iialnmy ) 193 is rendered xal e Téxva D 00 wy éAeowaty, though here it has a
synonymously parallel phrase. This is a good translation of 93778, but in Gen 30:2; Mic 6:7;
and Psa 132(131):11 we find xapmov xotAiag, and in Psa 127(126):3 xapmol Tijs yaotpos.

A similar idiom is also interpreted in 14:29b, this time it is the fruit of snakes. The
Hebrew 92191 47w 1791 is rendered xat ta &xyova adtdv égelebaovtar Sdeig metduevor. The
verb XX and the noun "3 are rendered twice by the Greek to balance the parallelism. Again
the rendering of ™38 with ta €xyova is appropriate, and is used elsewhere for renderings of
fruit as an offspring of animals (Deut 28:4, 11, 51; 30:9).

In Isa 27:6 a metaphor of Jacob taking root and blossoming is rendered as a variation
of the idioms in 13:18 and 14:29. The Hebrew ‘7mw’ nA03 PR 2PY WY O'RAN s
rendered of épyduevol, Téxva laxwp, Practicer xal éEavbioet Iopand. The translator reads

WIW? as the noun WY and renders it Téxva.

* Ottley, Isaiah 11, 121. Ziegler suggests i 18(5p); Untersuchungen, 108.
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In two places, the LXX-Isa translator appears to give a literal rendering of what he
perceives to be a metonymy. In 55:12 the translator renders §27IRNN? AT ’RD"?ZH with
xal mavtae Ta §UAa Tol dypol émxpomioel Tols xAddows. While the translator may have
understood 92 to be the same as 7183, meaning “branch” (though he never renders this word
literally, see 9:13; 19:15) the translator may have simply thought it odd for trees to clap hands
so adjusted it to branches, a shift that could be understood as metonymic from one species to
another species. An example quite different is 18:2, where a metonymy of the genus is
perceived and the species is given. The Hebrew D?I_D"J@"?X_J NIQJ"‘?;JJ DY 02 nown is
rendered 6 dmooTéMwy év Baddaoy Sunpa xal eématodas BuPAivas émavw Tod Udatog. The
translator seems to take "2 as meaning something like “an article, an object” and so gives it
the more specific meaning “letter,” émiotoAy, due to the context of sending messengers and
hostages; nowhere else in the Hebrew Bible is "73 used to refer to a boat. As Ziegler has
pointed out, LXX-Isa often renders ’53 freely to fit what is meant in the specific context,
rather than rigidly rendering with oxefiog.’

While we can point out that LXX-Isa sometimes interprets idioms and dead metaphors
or perceived metonymic statements, this observation is of limited value, since in most cases
the immediate context seems to be the deciding factor for the rendering, not the idiomatic or

metonymic nature of the statements themselves.

4.1.3.2. Puns and Homonyms

Puns represent a dilemma for translators: how can they offer both meanings of the
word in the new language? Similarly, when presented with a word that has a homonym in an
un-vocalized text, the translator must choose between meanings.

In 10:33, a metaphor of the LORD trimming high branches is given for the arrogant
being brought low. The LXX, though, renders IR HVON with suvtapdaoet Todg évddEous.
The translator seems to have understood Y0 in the sense of “divide,” and N7IRD not as
“branch,” but “glorious people.” Once this reference to branches being trimmed is gone, the
remaining metaphor with a dual meaning of the high (branches/trees) must refer only to high
people. The translator makes this clear, rendering 1'7DW’ D'1230) DWIT3 ANIPN 7 with
xal of bYmAol T§ UBpet cuvtpPBRoovTat, xai of tYnAol Tamewwbrioovtat.

It would be easy to compile a long list of words taken with a different meaning from
what modern scholars believe the Hebrew intended, but here are a few examples where the
rendering of a word with its homonym has affected a metaphor.

In 60:21 the phrase 1YV IR is rendered pvAdoowy T0 dpiteupa. Rather than calling
the people a shoot God planted (as in Exod 15:17), in the Greek the righteous people are in
the land guarding the plant, the work of God’s hands. In the Greek of 61:3, however, the

> Ziegler, Untersuchungen, 83-84.
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people are called righteous generations, the plant of the Lord for glory, so perhaps in 60:21
the translator sees some group of leaders as those guarding the plant.

The LXX reads the noun MY as the Aramaic verb MY in 4:2. The result is that the
“branch of the LORD,” a metaphor of a messianic figure, is removed in the Greek. Instead of
712251 225 M Ny M RIND D13 we read T7 0 Huépg éxelvy émiduber 6 Deds v
Boulfj wetd 36&ns. The metaphor was technically removed, but it was not the result of the
translator actively considering what to do about the metaphor.

Only 10:33 could be considered a possible pun. In these other examples the translator
reads the text differently than the MT does, and removes a metaphor mostly due to how the

verse as a whole is understood.

4.1.3.3. Interpreting the Meaning of the Metaphor

In a few cases we can say with confidence that the translator has removed the
metaphor and opted instead to state what he believes the metaphor meant.

The translator in 27:9(10) renders the “fruit” idiom as though it were a metaphor and
gives what he believes it represents, so INRWYN 07 ’19'5; n1 is rendered xal To0Td Tty 7
edAoyla adTol, oTay adérwpat adTol ™V auapTiay.

In 33:11 a metaphor of giving birth to straw is rendered with what the translator thinks
it means. The Hebrew D213 WP -'l'rt?lj is interpreted as pataia €otat 1) loyUs Tol mvevpatTog
vpdv. Elsewhere conceiving and giving birth to wind is rendered literally (28:18), and in 59:4
that the people conceive trouble and give birth to guilt is rendered literally. The interpretation
of 33:11 is probably under the influence of 30:15 and Lev 26:20 where their strength is vain,
as Ziegler pointed out.’

In two passages, 9:13 and 19:15, the same word pair is used in a merism but is
interpreted in two different ways by the LXX. Isa 9:13 reads 2311 WX3 '7&7(0’73 mn nan
TNNR OF 1i0IRY 1923, and was rendered xat ddeile xOptog amd Iopan xedpaliy xal odpdv,
uéyav xal wepdv év wid nuépa. The Greek seems to understand J13R) 193 not as
synonymously parallel to 2311 W& but as an explanation of it. In the next verse it is
explained that the leaders and prophets are meant by this metaphor, so the Greek has made it
clear that all will be removed, great and small. But in 19:15 where the Hebrew reads ﬂ’ﬂ"&'?'l
TINIRT 082 231 WRI QDY AWK Nwpn D?j}:m'? the Greek interprets xai o0x &otat Tolg
AiyvmTiol €pyov, 0 Toael xedaAny xal ovpav, apx)v xal Téros. The Greek has made these
word pairs the object of the verb (rather than describe the doer), so they no longer represent
the leader’s inability to lead but describe the disorderly state of Egypt. In each verse the
translator has rendered the meaning of the metaphor in order to clarify what he thinks it

means in its immediate context.

® Ziegler, Untersuchungen, 147.
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In 21:10 two metaphors are interpreted by the translator. The Hebrew 3737121 "NWTN
is interpreted as oi xataAeAeiupévol xal ol 60uvwpevol. The idea that being threshed is to suffer
some sort of violence is clear enough (cf. Micah 4:13 and Hab 3:12 where it is a metaphor for
military defeat). Also the process of winnowing after threshing may have given rise to the
idea of a remnant, though in 17:5-6 what is left in the field represents the remnant.

In three places, tree metaphors are interpreted as referring to people. In 10:19, after
two verses talking about trees of the forest, the phrase 190 P IRW1 is rendered with xal oi
xatadeldBévres am’ adTév, making clear that these trees represented people. In 10:34 the
translator interprets “the thickets of the forest” and “the majestic trees” both as “the lofty”
(2x), and to make clear that these lofty ones are people, he specifies that they fall by the
sword (payatpe) rather than just by iron ('711:;1). In 61:3 rather than calling those mourning in
Zion “oaks of righteousness” the LXX calls them “generations of righteousness.”

In 27:2-4 the vineyard metaphors have been nearly all removed and replaced with

discussion of a besieged city. We have discussed this at length in 3.5.1.

4.1.3.4. Conclusions

While we have used the word “metaphor” rather broadly, these examples show that
there are a variety of reasons why a metaphor can be rendered with a non-metaphor. Giving a
non-metaphorical rendering of an idiom or dead metaphor is interpretation on a different level
than giving the meaning of a metaphor. But also, some metaphors are removed because the
translator reads the passage differently or understands a different definition of a word; this is
not the same as interpreting the meaning of a metaphor. In each case the translator is carefully
trying to render the verse at hand, looking at the immediate and more remote contexts to
interpret. Further study is needed to see which idioms or sorts of idioms and dead metaphors
are “acceptable” to be retained in the translation by various LXX translators. For example, as
we have seen, idioms involving “fruit” are always removed by LXX-Isa, though not by other

LXX translators, while some other metaphors are conventionalized to “seed” in LXX-Isa.

4.1.4. Translation of Non-Metaphors with Metaphors
On three occasions the translator has introduced a plant metaphor where there was no
metaphor in the Hebrew.
Two of these occasions involve words for a remnant being rendered with “seed.” In
1:9 the word T"W is rendered with omépua, perhaps following the precedent in Deut 3:3. In
15:9 ﬂO"?D is rendered with omépua; usually in Isaiah it is rendered with a form of xataeimw
(4:2 and 37:31 where the parallel “fruit” is rendered “seed”), unless it is parallel to IRW, in

which case it is rendered with a participle from c@lw (10:20 and 37:32). As we discussed in
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2.1.4. concerning these passages, LXX-Isa seems to take seed and remnant as related ideas. In
any case, “‘seed” is very nearly a dead metaphor in the LXX.

The third place a metaphor is introduced is in 24:7, though it is probably because the
translator believes 5;:;2 means “to mourn” since this is also how he translates it in 24:4 (where
it is again parallel to 50&). The addition of this metaphor, then, is most likely due to the

translator’s understanding of the vocabulary and not due to concern for style or expression.

4.1.5. Merging of Multiple Metaphors

In at least three places the translator has merged metaphors together. In 35:7 the
Hebrew has four transformations: sand becomes a pool, thirsty ground becomes springs; the
haunt of jackals becomes a swamp, and grass becomes reeds. The Greek, however, only has
the first two transformations (altered somewhat in translation) then describes what the marshy
springs will be like: the joy of birds and a residence for reeds and marshland. Perhaps the
translator wanted to reduce the number of parallel images and so opted instead to describe the
pleasant scene resulting from the transformations.

In 37:27, the Hebrew has what may be three implied similes: that the inhabitants
become plants of the field, tender grass, and grass on the housetops, blighted before it is
grown. The Greek, however, condenses these down into two similes (perhaps under the
influence of 177), so they are like dry grass on housetops and like wild grass.

In 40:6, a passage with several interesting renderings, a metaphor and a simile (all
flesh is grass; their constancy like the flower of the field) are merged so that all flesh is grass
and the glory of man like the flower of grass. By mentioning grass in the simile instead of the
field, the two images are tied more closely together. This is still implied in the Hebrew

(especially in 40:7 where the grass and flower fade) but is explicit in the Greek.

4.1.6. Metaphors Omitted
In two cases LXX-Isa omits a plant metaphor, giving no equivalent for it. In 40:7 the
metaphor that all flesh is grass is repeated in the Hebrew, but the LXX omits this verse. It
could be due to parablepsis or homoioteleuton, but could also have been done for stylistic
reasons. In 42:15 LXX-Isa omits a clause describing herbage (WD) drying out, probably for

stylistic reasons, that is, to reduce nearly identical elements.’

7 See van der Vorm-Croughs, The Old Greek of Isaiah, 69-70.
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4.1.7. Translation of Metaphors with Similes
As we said in our introduction, Demetrius suggests using similes instead of metaphors

if they are “too bold.”®

As we will show below (4.3.3.), metaphors rendered as similes in
LXX-Isa do not seem to have been done so because they were too bold (with the possible
exception of 50:3).9 But nevertheless, the translator sometimes renders metaphors with
similes, as Ziegler has discussed.'” In some cases the simile is implied in the Hebrew, in other
cases the translator has at least some lexical warrant for using a simile, but in some cases the

translator has introduced similes due to some exegetical considerations.

4.1.7.1. Similes Implied in the Hebrew

The terse style of Hebrew poetry often omits particles and conjunctions, so at times a
simile is probably implied though there is no comparative marker. In 37:27 the Hebrew has no
comparative marker, but the LXX adds one, perhaps under the influence of 1", since often
5 11" constructions are interpreted as similes in LXX-Isa."' Even modern English translations
(NRSV, ESV) render these metaphors in 37:27 as similes. The same issue seems to be at work
in 33:12, where we find overly terse poetic statements that seem to imply a comparison and
also feature the presence of 1", and so the Greek has made it into a simile. In 51:12 the
phrase (037 XN DTR™1ANI is translated with a simile in modern translations (NRSV, ESV)
as well as in LXX: xal 4md viol dvbpwmov, of woel xdptog éEnpdvnoav. The translator has
made this clause clear by making it a simile and explaining what exactly he thinks {13’ means.

In 9:17(18) the Greek adds a simile, probably believing that it is implied by the
parallel clause having a simile xal xavbrioetar ¢ mlp % dvopla xal o¢ dypwatis &ypa
Bpwbioetar OTd Tupbg; only it is not a parallel clause (unless it is climactic parallelism) but a
continuation of the simile in Hebrew: 928R N1 Y NYWT WRD 7027,

4.1.7.2. Lexical Warrants for Translating with a Simile

We have already seen that in 37:27 the translator may have thought he saw a lexical
warrant for using a simile. In 1:31 it is clearer, in that 5 11 is rendered with a simile. Again,
some modern translations (NRSV, ESV) tend to see similes in this verse as well. Similarly, in
41:15 a comparative marker is added where the Hebrew has . Perhaps it makes better sense
in Greek to say they will be made like threshing sledges than to say they will be made into
threshing sledges. The issue of 5 11°1 constructions being rendered with wg could just be a
matter of Greek syntax and not a matter of concern for rhetorical style.

Another example is in 44:4, where 7871 1"22 INAXI is rendered as though 2 were 2:

xal qvaterolow woel yopros ava wéoov Udatog. This could be the result of the Vorlage

¥ Demetrius, On Style, 80, 85.

® And arguably 55:8.

10 Ziegler, Untersuchungen, 92f.
= Ziegler, Untersuchungen, 92.
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matching 1QIsa”, which reads "22. But as Ziegler has pointed out, sometimes where MT has

2 LXX-Isa has read it as a comparative marker.'

4.1.7.3. Similes Introduced Due to Exegetical Considerations

In two places the translator introduces a simile in order to more clearly express what
the translator thought the passage meant. In 5:6 the translator introduces a simile that thorns
will come up as in a dry land. This is done in part due to the translator’s unique ideas about
the meaning of MW AW, but also to distinguish the thorns overcoming the abandoned
vineyard from those being produced by it in 5:2 and 4. In 10:17 another metaphor with the
words MW PNV is rendered with a simile. The Hebrew metaphor emphasizes that God will
burn the thorns and briers of the king, but the Greek introduces a simile to show how violently

or quickly they will be consumed, like they were dry grass.

4.1.7.4. Conclusions

Generally, LXX-Isa appears to render metaphors as similes only where he believes a
simile is actually meant, either by being implied or because he thought he saw (or did see in
his differing Vorlage) a comparative marker. The case of the construction 5 11°1 deserves
further investigation; perhaps the translator does in fact render this appropriately by using a
comparative marker. In the only two places where the translator’s exegesis is the deciding
factor, it is probably because of the word pair N"W1 AW which he has his own unique

approach to everywhere it occurs.

4.1.8. Translation of a Simile with the Same Simile
Again, a generally literal translation technique of the translator should have resulted in
the majority of similes being translated literally. Also, if similes are “safer” than metaphors,
as Demetrius says,"” there should be less need to find alternative ways of expressing them in a
new language. But as we will see, even where similes are rendered with the same simile, the
LXX-Isa translator will often make slight adjustments to the simile or its passage and at times

will expand the simile.

4.1.8.1. Literal Renderings of a Simile with the Same Simile

Not much needs to be said about the simile literally rendered. The three similes in 1:8
(like a booth in a vineyard, like a hut in a cucumber field, like a besieged city) are all rendered
literally. In 48:19, the well known simile alluding to God’s promise to Abraham in Gen 22:17

that “your seed will be like sand” and its parallel “like dust” are rendered literally. In 66:14 a

12 Ziegler, Untersuchungen, 92.
" Demetrius, On Style, 80, 85.
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strange simile of bones flourishing like grass is rendered literally; W is rendered with
Botavy probably for its positive connotations. One of the similes in 5:24, ﬂ")lJ’ PARD DNSI
is rendered literally as xal 10 &vfog adTév w¢ xoviopTds avaPBRaetat. In both the Hebrew and
the Greek of 65:25 the lion eats straw like the ox (but the similar simile in 11:7 is not

rendered as a simile).

4.1.8.2. Slightly Adjusted Similes

Sometimes the translator makes various sorts of small adjustments while using the
same simile in Greek.

In three places, rather than “withering” the translator has opted for “fallen.” In 1:30
the translator carefully renders the simile to draw attention to the terebinth that sheds its
leaves, as opposed to the withering leaves. In 34:4 the translator adjusts the leaves and fruit
simile so that they fall rather than just wither. In 64:5(6), also, the attention is drawn to leaves
that have fallen rather than are withering. In each of these passages the translator has carefully
rendered 5;; to more vividly express the simile.

In 53:2 a simile is adjusted, probably to make it more sensible (and not just due to
confusion about the text); rather than a root growing out of dry ground (PIRR) the LXX has it
growing in a dry land (&v y{j dupway).

In 5:24 the first simile is rendered literally (except that “tongue of fire” is rendered
“coal of fire”) and the second simile (the comparative marker is implied in the Hebrew but
perhaps not in the Greek) is adjusted to be more closely parallel (‘“sinks down in the flame” is
rendered “burned up by an unrestrained flame”).

A second simile in 17:5 is slightly adjusted due to lexical reasons; Y317 was thought
to be YT and so rendered with omépua.

The simile in 17:6 is slightly adjusted as well; the translator has removed that the tree
is beaten and only says that the few olives remain in the tree and makes the simile more
succinct.

The simile in 7:2, that the heart of the king and the people shake like a tree in the
forest, is slightly adjusted in the Greek; the verb D3 is rendered in two different ways (with

églotnu. for the people and caledw for the trees) for the sake of clarity.

4.1.9. Translation of a Simile with a Different Simile
The translation of similes should be easier, since they often make explicit the point of
comparison. But in several cases the LXX-Isa translator has seen fit to translate one simile
with another. First, we will list similes that differ probably due to a textual or lexical issue.

Second, we will list a place where a simile is altered by a metonymic shift. Third, we will list
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similes altered for the sake of clarification. Fourth, we will look at similes with the word

dpvyava. Then we will make some conclusions.

4.1.9.1. Textual or Lexical Issues

In 5:24 the translator rendered PR as though it were PR, that is, with yvols, and so has
changed the simile.

In 17:5 the translator has altered the simile slightly by taking the subject "X} as an
object of what was gathered (&u»to); also the means of gathering ('i}ﬁ':ﬁ) was read as its
homonym (rendering it with cmwépua) further describing what was gathered.

In Isa 53:2 there is something of a pun, where 1’39'7 PN :73]21_ could be understood as
referring to a baby growing up until the next clause, 7% PINI WIWI), makes it clear that a

plant is meant. The translator, though, renders avétetie pL‘EVM gvavtiov adTol g matdiov, g

pila év i drbway.

4.1.9.2. Metonymic Shift
In 61:11 rather than the earth bringing forth sprouts (M2Y), the LXX makes the simile
about flowers (&vfog), which makes a more vivid image; also flowers are more closely related

to the parallel “seed.” This rendering is similar to the shift in 11:1 from %1 to dvbos.

4.1.9.3. Clarification

In a few places the LXX-Isa translator substitutes another simile that is clearer in some
way.

For the simile of the oak being cut down in 6:13, the translator has instead used the
simile of an acorn falling from its husk. We have noted the difficulties of this verse above
(3.6.2.2.); the acorn falling simile is parallel to the terebinth simile which seems to be implied
to be about a terebinth shedding its leaves.

In 9:17(18) thorns are rendered as dry grass that will be burned. We will discuss this
below where multiple similes are combined.

In 17:5b, rather than the simile of gleaning grain in the valley of Rephaim (which
requires readers to know about this particular valley), the LXX says it is like gathering grain
in a firm ravine, where one cannot sow.

The unique simile “like chaff on the mountains” in 17:13 is rendered to be clearer:
“like the dust of chaff when they winnow.”

A second simile in 17:13 is also changed, rather than tumble-weed ('7;}:?;}) being blown
in a storm, the LXX makes it a gust driving dust kicked up by a wheel. There could be some
lexical warrant for this ('7;3'?;}), but in 29:5 the LXX again introduces the idea of dust being

'* All manuscripts read dvyyyeihauev.
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blown by the wind without any equivalent. In both places the translator’s new simile
illustrates and makes more vivid a parallel simile of chaff blowing away.

The unique simile of treading straw into dung is clarified to conform with more
common images; perhaps we can consider it conventionalization, in 25:10. To an extent the
translator may have understood J201 to mean grain, and then by metonymy associated it with
the threshing floor (¢Awv), but there is no clear reason MJRA7TA should have been rendered with
Guaga besides that the translator was transforming the simile into describing threshing.

In 58:5 the image of bowing one’s head like a reed is rendered instead with bending
the neck like a ring. This appears to be the translator picking a better image, though could be
because he did not understand the word 173X the way we do.

In 65:22 the translator rather flagrantly interprets by turning the simile “like a tree”
into “like the tree of life.” This does in a sense clarify, in that the longevity of the tree is

meant in Hebrew; the Greek extends the longevity.

4.1.9.4. Similes with dpUyavov

In several places LXX-Isa prefers to use similes with dpUyavov, rather than with a
word for stubble, since it better expresses the simile. In 40:24 the translator changes the simile
from that of straw blowing in the wind to twigs, probably thinking the frail desert plants that
easily come loose from their roots when dried out. This change better connects the simile to
the image of the princes’ stock not taking root in the earth. The same simile is used in 41:2,
though here because comparing bows to dry twigs is a more vivid simile than comparing them
to straw. We find the same rendering for a third time in 47:14, where tinder is clearly meant.
Instead of saying the astrologers are like straw and they will be burned, the LXX says simply
that they will be burned like twigs. The translator may have thought ¢pdyavov was a valid
meaning of WP, but he stands alone among the LXX translators in using this equivalent. In

5:24, though, he uses the more standard equivalent xaAauy.

4.1.9.5. Conclusions

While there are three cases that look like there may be a textual or lexical issue, most
of the above examples show that the translator would sometimes use a different simile or
adjust it to what he thought would be a more clear or appropriate simile. Most of these cases
feature a unique simile, which may be why he felt the need to use a different vehicle. If
indeed clarity is what is at issue, it is interesting that the translator opts for a different simile

so often, rather than use a non-simile to express what he thought the idea was.
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4.1.10. Translation of Similes with Non-Similes

On three occasions the translator has rendered a simile with a non-simile. In 41:2 this
could be because 9V was read as 79Y2, since the Greek has eig y#jv. The change is that
rather than the victor making the kings like dust with his sword, now the kings’ swords are
given to the earth. In 11:7 a simile is removed due to harmonization. Here the three pairs of
animals are all said to eat “together” in the Greek, though the Hebrew only has “together”
once. The Greek harmonizes what is said about the three pairs, removing a simile in the
process. So, in the first case the simile may have been removed because the translator did not
see a comparative marker, and in the second place it was removed for the sake of style.

In 17:9 the Hebrew may have been corrupted, though the DSS evidence and the three
other versions all agree with MT against LXX. The MT reads W DAY 1100 ™MW P
5&1\0’ "33 7391 1310 WK PNARM, while LXX has oovtat ai mékels gou éyxatadeleupévat,
6v Tpomov €yxatéAmov ol Apoppaliot xal ol Evaiol amo mpoowmov Tév vidv Iopani. While this
passage is technically a simile rendered with a non-simile, it is clearly not a simple issue of
the translator removing imagery, he has read the text quite differently, or even read a different

text.

4.1.11. Translation of Non-Similes with Similes
In one place, the translator introduces a simile were the Hebrew does not have (or
imply) one. We discussed the details of how in 27:10(9) the phrase TT73 77183 7% "2 is
rendered damep dpupds waxpav (see 3.6.4.1.); here it is necessary only to note that ¥ was

taken as a comparative marker.

4.1.12. Merging Multiple Similes
In 24:13 two similes are combined, turning the second simile into an explanation with
a metaphor; rather than “like when an olive is beaten, like at the gleaning when the grape
harvest is ended” the Greek has “just as when someone gleans an olive tree, so shall people

glean them, even when the harvest has ceased.”

4.1.13. Metaphor or Simile with an Explanation
In a few cases a metaphor or simile has an explanation along with it. In 36:6, in what
way Pharaoh is a broken reed is explained in both languages by saying it breaks when you
lean on it and injures the hand holding it. Similarly, the allegory in 5:1-7 is explained in verse

7 in both languages, though the Greek subtly shapes and interprets other elements. In both

255



languages, the image in 40:6-8 is explained: humanity is like grass in that it quickly withers
and fades.

In two places we examined, the translator adds an explanation for the image. Isa 27:2-
4 has many differences in the Greek from the Hebrew, most of the vineyard metaphor has
been rendered with language about a besieged city. As if this were not enough, the translator
adds a sort of theological summary in 27:4, about how God has done all that he has ordained.

Another extended metaphor can be found in 28:23-28. Here various agricultural
activities are described in terms of how they typically are and are not done, where various
crops are planted and how they are processed after harvest. In the Greek the translator updates
some of the terms and equipment to better match the practices of his day in Egypt. More
interesting, though, is that the translator interprets giving his perceived meaning of the
metaphor in 28:28, so that threshing means God’s anger and trampling is His bitterness,
neither of which will last forever. By interpreting the metaphor in this verse he provides an
explanation for the imagery in the entire passage.

4.1.14. Conclusions

It should come as no surprise that the translator used so many different strategies to
render metaphors, given the well known independent character of LXX-Isa’s translation
approach, and since, as Labahn has shown, even within one chapter, Lam 3:1-21, a LXX
translator used six different strategies to render metaphors.'® It is tempting to draw statistics
about how often a metaphor is rendered with the same metaphor versus a non-metaphor or
different metaphor, and so forth, but since we have only surveyed plant metaphors, these
statistics may not accurately represent those of all the metaphors in the book. Nevertheless,
we can make some observations about how the translator used different metaphor translation
strategies.

It is important to note that quite often the translator is content to render a metaphor or
simile with the same metaphor or simile. Often it is because the metaphor is a dead metaphor
(as in the case of “seeds”). But also conventional metaphors, which should be more difficult
to translate, are maintained in the translation, perhaps since they can be found commonly in
biblical literature (such as metaphors about trees, roots, and grass). Some original metaphors
are also rendered, as is the case with the bruised reed in 36:6, which has an explanation in the
text. The extended metaphor in Isa 5:1-7 is also rendered with the same metaphor, though
with some modifications, and has an explanation. The similes rendered with the same similes

are often modified slightly in some way, as we have seen.

15 Labahn, “Bitterkeit und Asche als Speise,” 181. She counts five strategies, but I count two of her subdivisions
separately.
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Rendering a metaphor with a different metaphor is a good strategy when trying to
create vivid and poetic passages that are sensible to the audience and reflect their own
experience. Skilled translators can find and use equivalent metaphorical expressions in the
target language. Usually, though, when LXX-Isa renders a metaphor with a different
metaphor this does not seem to be his main concern. Often he uses a different metaphor due to
lexical or textual issues; he has taken a word to have been a different word or to have had a
different definition than we would expect. It is difficult to tell in the cases where the translator
has altered the metaphor by making a metonymic shift in the meaning of a word or vehicle of
the metaphor, whether the translator was endeavoring to interpret, or if it is simply testimony
to a different lexical knowledge of the meaning of the words in question. Translations using
metonymy are worthy of more research. It is more clear that the translator is deliberately
choosing a different metaphor in cases where he chooses to use dead metaphors (such as
“seed,” particularly for words the meaning of which he clearly knows) or conventionalizes to
more common metaphors (such as using the common image of lush places drying out in
27:10-11 or using a threshing simile in 25:10). Sometimes the translator renders a metaphor in
such a way as to show the resultant state rather than the process, such as when he talks of
flowers instead of shoots, and will describe leaves, flowers, and fruit as having fallen rather
than withering; this approach creates more vividness. Also of interest, and worthy of further
study, are the metaphors that have their vehicles hijacked to carry new tenors in the
translation, such as 11:10 and 14:20; these show the translator’s skill in interpreting the
meaning of a text while rendering many features literally.

The translator renders similes with different similes for many of the same reasons:
because of lexical or textual issues, using metonymic shifts, or seeking to clarify the imagery.
Often when he feels the need to use a more clear simile it is because the simile in question is
unique (such as treading straw into dung in 25:10), and so the translator may conventionalize,
picking a simile found elsewhere in biblical literature or even in Isaiah itself. One strange
exception is the translator’s use of ¢pUyavov to render similes; while he makes a good simile
in each case, it is unclear why he felt the need to clarify the similes with this word.

The translator renders a metaphor with a non-metaphor for several reasons. As we
have shown, he will often remove Hebrew idioms and dead metaphors (particularly using the
word *18). Sometimes he removes a metaphor by way of metonymic shift (55:12 could be an
example of this, if the translator knew 182 meant branch;16 a better example is 18:2 with the
vessel of papyrus). Homonyms and puns in the Hebrew at times require the translator to
choose a rendering that in effect removes the metaphor but is more clear. When the translator
uses a non-metaphor in an effort to interpret a metaphor it is usually due to the features of the
individual passage at hand. It is in these examples that the LXX-Isa translator shows himself
to be most unique among the LXX translators.

'® Though he gives no evidence elsewhere of knowing this meaning.
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Of the passages we have examined where similes are rendered with non-similes, twice
it is due to textual or lexical issues and in the third passage the simile is removed to
harmonize to the surrounding clauses.

In only three places the translator introduces a plant metaphor where the Hebrew has
no metaphor. In two cases it is because he prefers to say “seed” rather than remnant; it is
noteworthy that while he introduces a metaphor, it is a dead or lexicalized metaphor and is
consistent with uses of the same metaphor in other places in the Hebrew Isaiah text. The third
place it is probably not an exegetical effort but only because he defined a word differently
than we do. Where similes are introduced where they are lacking in the Hebrew it is always
due to lexical reasons; the translator only introduced similes where he thought they were
present in his Vorlage. Similarly, the translator does not seem to render metaphors with
similes where they are too bold or objectionable in some way, but usually because the Hebrew
implies a simile or he thought his text had a simile present.'” The exception to this is where
the word pair MW "W occurs, words for which the translator has his own special approach.

In some cases the translator takes other approaches to metaphors for the sake of style.
In particular, he at times merges metaphors or similes together or will even omit them, as we
have seen, though, it is not always clear whether an omission is deliberate or not.

At times the translator feels the need to explain a metaphor or simile. He often
explains or renders them in ways similar to other metaphors or similes present already in the
Hebrew text.

So, looking generally at these various translation strategies, subdividing them for
possible reasons they were adopted, it is clear that some of the same or similar issues are dealt
with differently. For instance, lexical or textual issues provide motivation for the translator
adopting various different translation strategies, such as rendering with a different metaphor, a
non-metaphor, or a simile with a different simile. In a sense, these are false positives of that
strategy being used, since the translator has simply read a different text or read it differently
or understood a different definition than we would, and was not deliberately trying to modify
the expression of the metaphor for his target language.

It is curious also that while dead metaphors should in theory be the hardest to translate
between languages,'® they do not seem to bother our translator. This could be because many
of the dead metaphors we looked at have similar usages in classical Greek literature, and can
be found elsewhere in biblical literature. The one exception is metaphors involving “fruit,”
which should have been no harder than the others, since again, they are found commonly in
biblical literature (and were rendered literally in the other books of the LXX) and can also be

found in classical Greek literature.

" We will address the issue of metaphors rendered as similes below in 4.4.3.
'8 van der Louw, Transformations in the Septuagint, 86.
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Conventional metaphors, likewise, should be difficult to translate, particularly if they
are language or culture specific.'” But again, the translator often has no problem with these
metaphors, though he will occasionally modify them in various ways for his translation.
Where the translator does make changes to metaphors it is often when they are original, which
in theory should be the easiest to translate.”” As we have seen, though, these original
metaphors are often conventionalized in that the translator substitutes for them dead
metaphors or metaphors found elsewhere in Isaiah.

The translator shows his independence and license in his translation by making some
metaphors more vivid, but can be seen most clearly where he adds interpretations of
metaphors or renders them with non-metaphors to give what he believes the metaphor means.
Likewise he feels he has the authority to omit and otherwise adjust metaphors, not only for
the sake of clarity and to express their proper meaning in Greek, but even simply for the sake
of good style and to render some of the rhetorical force even at the expense of some of the
individual words and phrases.

But at the same time the translator is rather moderate. He usually does not change
metaphors into similes or vice versa unless he thinks the text intends them. Even where he
shows alarming and unique interpretations, he is consistent in how he executes them, so that
while he resists metaphors with “fruit,” he is systematic and consistent in how he renders
them. Likewise he appears to have a clear conception of the meaning of the word pair RW
N"W1, and so is consistent in how he deals with them in the different contexts they appear. His
use of ¢pplyavov also, while unique, is always used for the same Hebrew word and is always
used well to express the metaphor in which it occurs. Further evidence of his moderation is
that when he does render a metaphor with a different metaphor he usually conventionalizes,
opting for a metaphor that has already been used in the Hebrew of Isaiah.

Labahn has argued for Lam 3:1-21 that it is unclear whether metaphors are altered as a
result of the translator receiving the metaphors of the MT or of the translator producing
metaphors in Greek,”' which in some cases is undoubtedly true in the examples we examined
above. But I think we can go further and suggest that the pluses and minuses of similes are
wholly the result of how the LXX-Isa translator received the imagery of the M T, while some
of the places where he renders with a non-metaphor or adds an explanation are the results of
him producing (or rather interpreting) metaphors. A more obvious example of the later are the
similes where the translator uses ¢ppUyavov as the vehicle of a metaphor and rendering of WP,

since he clearly knows the proper meaning of this Hebrew word.

19
20

van der Louw, Transformations in the Septuagint, 86.
van der Louw, Transformations in the Septuagint, 86.
2! L abahn, “Bitterkeit und Asche als Speise,” 153.
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4.2. Evaluation of Ziegler’s Work on the Metaphors in LXX-Isa

Our study has made frequent reference to that of Ziegler and has hopefully expanded
on his work to paint a more full picture of how the LXX-Isa translator dealt with metaphors.
We have already summarized Ziegler’s chapter on metaphors and comparisons in the
introduction (1.1.2.), it remains for us here to evaluate his findings against our own. While we
have looked primarily at metaphors in passages that have plant terminology, Ziegler based his
observations on his work with the entire book; but nevertheless, from our own more limited
perspective we can confirm that Ziegler’s observations are largely sound. Indeed, the
translator does feel free to interpret, particularly figurative expressions, while at the same time
produces a translation that in some relationship represents the Vorlage.** Ziegler’s chapter on
the importance of the papyri for understanding LXX-Isa is also of great value for the study of
metaphors, since they are informative of the realia of the translator which he sometimes draws
from to furnish vehicles for the metaphors in his translation. Rather than rehearsing the
numerous points of agreement with Ziegler,> this section will describe a few points that
warrant further investigation.

One point that needs further investigation is whether the translator felt the need to
ameliorate images that were “zu real und derb.”** The only example Ziegler gives of this is
Isa 3:15, where 170N O™IY "197 "NY IRITH DD")D is rendered i Opels ddixeite TOV Aadv pou
xal TO TpoTwMoV TRV TTwy @V xatalayUvete;. There is no doubt the translator is interpreting
these metaphors, and it is easy to see how, but is it because the image is too harsh? Elsewhere
in Isaiah 827 is also interpreted,25 except 57:15, where the second occurrence is rendered
with cuvtpifw. But synonyms used metaphorically are not interpreted, such as W7, which is
rendered with cuvtpifw in 13:16 where infants are the object (also 13:18, though LXX
reverses the action). While perhaps less harsh, in 1:28 rebels and sinners are crushed (uw
rendered with cuvtpifw), and people are also crushed (with these same words) in 8:15 and
28:13. It does not seem to be an issue of the image being too harsh since similar images are
maintained. We have also seen other examples of the translator rendering metaphors based on
homonyms (see 4.1.3.2.) or Aramaic definitions of words (as we saw in 8:6-8) which may be
at work here. Ziegler also points out that {10 is interpreted literally in 47:2, so the translator
knows it means “to grind.” But in 3:15 the translator seems to have interpreted it in light of
N7, and so renders it as to humble: xataioyivw. When we look at the larger context in which
these metaphors occur, it becomes clear that it is not the individual metaphor that is too harsh,

since in 3:7, 12, and 17 metaphors are also interpreted, and the idea of “humbling” is found in

* Ziegler, Untersuchungen, 80-81, 83-84.

3 Or the details on which we agree or disagree in the analysis of specific texts.

24 Ziegler, Untersuchungen, 81.

* The meaning “humble” (as in the Aramaic) may be thought in 19:10 where it is rendered with 60vy and 53:5
where it is rendered with padaxiCopar. 1 Macc 1:40 similarly interprets 837, rendering it with dtipd{w. For
xa@api{w in Isa 53:10, cf. 28:27 where this renders W17, and dill is the object.

260



3:8, 17, and 26. The metaphor seems to be interpreted, then, in light of the translator’s ideas
about the meaning of the passage, not because of its choice of vehicle. Ziegler may well be
right that some metaphors are interpreted because they are too vivid and coarse, but the
example he gives is not entirely convincing.

Another point Ziegler makes, and which can be found in the present study, which
requires further research is whether some images are interpreted due to the translator’s lack of
Hebrew knowledge. On the one hand, indeed some rare words are not literally rendered.
Examples Ziegler gives include 3:17, where TPTPR ...N3W is rendered with
Tamewwael...apyovoag; and 1:22, where D’J’Dz? is rendered &56%@01}.26 But there are similar
interpretations of words the meaning of which the translator clearly knew, such as we have
seen with 827 and J710 in 3:15.>’ There may be two different phenomena at work (some
metaphors interpreted because the vocabulary was obscure, others with known vocabulary
interpreted for some other reason), or the translator may have been deliberately interpreting
the passages and knew perfectly well the meaning of the words. As we have shown in the case
of MW 1NV, to which indeed the translator has a unique approach, he is at least consistent
in his understanding of the terms and does not reach wildly for a solution in each occurrence.
Likewise, the translator knows the meaning of W, yet on several occasions renders it with
the unexpected equivalent ¢pOyavov. In cases where the translator renders based on
grammatical theories of analogy or using Aramaic definitions, is there a way to tell the
difference between the translator not knowing a word and the translator expounding a possible,
perhaps perceived to be hidden, meaning of the passage?

Ziegler is quite right regarding LXX-Isa’s tendency to render metaphors personally,®®
as we have seen, for example, with metaphors involving trees (2:12-13; 10:19; 61:3) and
branches (10:33-34). David Baer has expanded on this point at length; he shows that this is
not only done for metaphorical speech but is a way the translator reads Isaiah for his own time;
Baer gives nearly two hundred examples of personalization in LXX-Isa.”’

Ziegler also makes many useful observations about comparisons.” One point that is
helpful is his discussion of word equivalents for comparative particles. Here further research
is needed, not only of the Greek rendering, but of the syntax of the Hebrew itself to show just
to what extent 9 and ¢ overlap in meaning, and whether 5 11 ever marks similes in the

5931

Hebrew. Ziegler says the construction 5 11 means “zu erwas werden,”' so based on our

distinction between metaphor and simile it is not comparative, yet LXX-Isa often renders it as

%% He also looks at 1:25.

7 We may add also 10:19 and 61:3.

28 Ziegler, Untersuchungen, 81-82.

29 Baer, When We All Get Home, 59. See ch. 3: “‘Personalization’ in LXX Isaiah.”

0 Ziegler, Untersuchungen, 92-103. See the summary in our introduction (1.1.2.).

31 Ziegler, Untersuchungen, 92. Also Ronald J. Williams, Hebrew Syntax: An Outline (2™ Edition; Toronto:
University of Toronto Press, 2004), §278.
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a simile.*? Ziegler gives as examples: 1:31; 8:14; 29:5, 17; 40:23; and 41:2. In theory, wg
could be intended to mark identity in these constructions and not a comparison.” As Muraoka
has shown, w¢ originally in Greek had a comparative sense but over time developed some
other usages as well,* though is most commonly used for comparisons in Biblical literature.™
It is best, then, to consider the Greek of these examples to be similes, and indeed they make
the best sense as similes. Muraoka also points out that some uses of &g are close in meaning to
some uses of sig.36 This is interesting since in 41:2 and 1:25 LXX-Isa renders 2 with &g,
though it is interpreting the simile in both places. Further research is needed to see whether

5 1 should be considered to be marking a simile in some cases or whether it is closer to a
metaphor and LXX-Isa simply prefers to use a simile in these places.

In conclusion, Ziegler has laid a solid foundation for the study of metaphors and
similes in LXX-Isa. Ziegler offered some categories for the rendering of metaphors and more
for how similes were rendered. The present study has expanded on his work by categorizing
in detail the various translation strategies for rendering metaphors adopted by the translator.

We turn now to further contextualizing LXX-Isa in its Jewish and Hellenistic contexts.

4.3. LXX-Isa and Jewish Approaches to Rendering Metaphors

In this section, we will attempt to position LXX-Isa within its Jewish context and
show that some of its treatment of metaphors fits within the trajectory of Jewish interpretive
traditions. To do this, we will focus first on the similarities and then on the unexpected
differences between Targum Jonathan’s and LXX-Isa’s approach to rendering metaphors.®’ In
the introduction (1.3.2.1.) we have already discussed how Targum Jonathan of the Prophets
dealt with metaphors and similes. As we have seen, though have not analyzed in depth, these

observations hold for the examples included in this study.

32 By contrast see 1:22 where LXX-Isa interprets the image, and so does not render it with a simile.

33 For the use of wg to mark identity or similarity, see Muraoka, “The Use of wg in the Greek Bible,” 56-57.

3 Muraoka, “The Use of w¢ in the Greek Bible,” 53.

35 Muraoka, “The Use of w¢ in the Greek Bible,” 71-72.

36 Muraoka, “The Use of w¢ in the Greek Bible,” 58, nt. 3. Ottley, Isaiah, 11, 302 says these Greek words are
easily confused in the manuscripts, as are 2 and 2.

37 For a recent study comparing LXX-Zech and Targum Jonathan more generally, see Cécile Dogniez, “Some
Similarities between Septuagint and the Targum of Zechariah,” Translating a Translation: The LXX and its
Modern Translations in the Context of Early Judaism (eds. H. Ausloos and B. Lemmelijn; BETL 213; Leuven:
Peeters, 2010): 89-102; she also notes bibliography. One similarity she points out of note to us is that both
translations changed the metaphor in Zech 12:6 from “pot of fire” to “firebrand.”
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4.3.1. Similarities

We have seen several examples in our introduction (1.1.2.) of similarities between
how the Targum and LXX-Isa render metaphors. One similarity in the approach of these two
translations is the tendency to translate the meaning or interpretation of a metaphor. We have
seen also that sometimes they agree in their interpretation. Sometimes, the Targum is even
more literal than the LXX. We have found similar examples in the passages we have
examined, particularly above where we discussed metaphors or similes rendered with non-
metaphors or non-similes. Here we will first list places where both translations attempt to
clarify the same passage in some way; second we will list places where both have the same
interpretation of a metaphor or simile; third, we will list some passages where the LXX uses
the otherwise characteristically Targumic method of rendering part of the imagery while
offering an extended interpretation.

4.3.1.1. Clarifying the Same Passage

In some cases, both LXX-Isa and the Targum agree that a metaphor should be clarified
in some way, though they do not always take the same solution. For 1:29, “terebinths” is
rendered with “idols” by the LXX, but the Targum says “oaks of the idols.” In 10:33-34 both
LXX and the Targum interpret the “lofty” and other terms as representing some group of
people. In 37:30-31, the second part of the Hebrew’s “take root below...bear fruit above” is
changed in the LXX to “bear seed upward” while the Targum opts for “raises its top upward,”
perhaps since it also made clear that a tree is meant. In 27:10(9) the LXX thinks “the full fruit”
means a “blessing” while the Targum puts “effectuation.” In 10:12 the “fruit of the greatness
of heart” is interpreted by the LXX as referring to “pride,” but the Targum interprets it as
“deeds.” In 28:25-28 both translations try to clarify the metaphor, the Targum clarifies in the
first verse, while the LXX adds an explanation in the last. In 51:20 the antelope simile is
turned into a half-cooked chard by the LXX translator, but the Targum renders personally:
“those cast in nets.” In 58:7, where the metaphor “flesh” would have sounded strange in
Greek, the LXX opted instead for “seed,” while the Targum rendered it literally while adding,
as does the LXX, that it is a relative. The epithet “oaks of righteousness” used of the people in
61:3 is interpreted by the LXX as “generations of righteousness,” but the Targum is more

specific, saying: “true princes.”

4.3.1.2. Offering a Similar Explanation

In some places LXX-Isa and the Targum offer a similar explanation for a metaphor, as
van der Kooij has pointed out.”® For example, in 1:31 both add very nearly the same
explanation, that the wicked are meant, though in different ways. In 7:2, where the hearts of
the people shaking is compared to trees in the wind, both LXX and the Targum use different

* van der Kooij, "The Interpretation of Metaphorical Language,” 181-82, 184.
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verbs for the hearts and the trees. In 13:18 both remove “fruit” opting instead for a word for
offspring, though the Targum still has it in construct with “womb.” In 24:7 both translations
believe '7;2;2 means “mourn,” though the LXX personifies the wine as mourning, and the
Targum makes it the drinkers of wine who mourn. In 55:12, despite other additions, the
Targum and the LXX both have the trees clap their branches. And the comparison of the lives
of the people to a tree in 65:22 is interpreted by both the LXX and the Targum as the “tree of
life.”

4.3.1.3. LXX-Isa’s Targumic Translations

At times LXX-Isa’s approach to rendering metaphors employs methods used
extensively later in the tradition by the Targum, as van der Kooij has pointed out.*® For
example, Churgin describes one of the Targum’s methods of rendering metaphors as giving
the object represented, often staying close to the original, maintaining “a circumscription of
phraseology.”* This can include a simile using the vehicle of the Hebrew, either before of
after an explanation.*'

If we look at the Targum of Isa 27:2-4 we see that the metaphor has become just a
simile in the first verse, followed by an explanation of the imagery (that it is a description of
the covenant with its blessings and curses) in the rest of the passage.** The LXX is similar,
only it does not use a simile in 27:2 but has the metaphor of the Hebrew, followed in the rest
of the passage by only what the imagery is thought to represent (a fortified city).

Similarly, in 28:24-28 the LXX stays close to the Hebrew text rendering closely all the
various agricultural activities (with some cultural updating of terms). In the final verse, LXX-
Isa offers a theological explanation to make clear the point of mentioning the various
agricultural activities (that God will not be angry forever, presumably just like the various
activities are only done for a time and to a certain degree and in a certain manner). The
Targum renders differently, making clear in the first verse what the passage means by
explaining with similes.

Further analysis of the translation of metaphors in LXX-Isa is needed to determine
why some images are interpreted this way, while others are rendered literally in Greek.
Possible reasons are that the translator had a special interest in expressing clearly the idea he
thought these texts described. Also, it could be a matter of more rare images being clarified,
as we have seen is sometimes the case among plant metaphors. In any case, LXX-Isa is
clearly using techniques for rendering metaphors that were to be used more extensively later

in Jewish tradition, as van der Kooij has shown.*

% van der Kooij, “The Interpretation of Metaphorical Language,” 179-85.

0 Churgin, Targum Jonathan to the Prophets, 86.

*! Churgin, Targum Jonathan to the Prophets, 86-88.

*2 This approach is also seen in the Targum of Isa 5:1-6. Another nice example is found in 21:10, where an
interpretation is given before offering the vehicle recast in a simile.

# van der Kooij, “The Interpretation of Metaphorical Language,” 179-85.
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4.3.1.4. Conclusions

This comparison has shown that the LXX does indeed adopt some methods of
metaphor interpretation as well as specific interpretations that are used more extensively later
in Jewish tradition by the Targum. This conclusion is not limited to Isaiah (or the study of
metaphors), but LXX-Isa interprets to a much greater extent than other books; L. H.
Brockington already has shown various ways the LXX and Targum have similar theological
interests (such as adding soteriological interpretations in Isaiah;** and have other
interpretations with verbal similarity to various degrees and where they exhibit similar
expository traditions).* Further study of these features should shed light on how metaphors
were thought to function in Early Judaism and fill in the trajectory of this tradition.*® It is
interesting in the case of the more expanded interpretations that LXX-Isa feels authorized to
replace the imagery with its meaning; though the Targum does this often, the Targum
assumes the Hebrew text is being read with it, while the LXX probably does not make this
assumption.”” This is the same explanation given by Dogniez in his study of similarities in

general between the LXX and Targum of Zechariah.*®

4.3.2. Differences
While there are many well known and expected differences, due to the differences in
time, place, language, and purpose of the two translations, there are some differences that are
worthy of note, as they serve to temper and balance our perspectives on the translators. First,
we will show some places where the Targum is actually more literal than the LXX in some
way. Second, we will compare how the two translations conventionalize imagery, resort to
stock interpretations, or make classical allusions. Finally, we will make some concluding

comments about their differences.

* L. H. Brockington, “Septuagint and Targum,” Zeitschrift fiir die alttestamentliche Wissenschaft 25 (1954), 80-
83.

* Brockington, “Septuagint and Targum,” 84-6. Passages of note he lists for Isaiah are: 11:4; 8:7; 17:4; 18:1;
36:2; 38:18; and 52:4.

% Brockington believes the similarities are due to a shared oral tradition and that the interpretations are made to
meet the expository needs of the synagogues in the respective milieus, “Septuagint and Targum,” 82, 86. The
idea of shared oral tradition and expository methods are undoubtedly at work, but there is no need to tie them
specifically to the synagogue (since we do not know enough about what was done and read in synagogues in the
2" century BC), but can be attributed to a shared scribal and exegetical tradition.

*" For a discussion of the “Interlinear Model” of the LXX, see our introduction (1.3.2.1.).

* Dogniez, “Some Similarities between Septuagint and the Targum of Zechariah,” 90-91.
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4.3.2.1. Places the Targum is More Literal than LXX-Isa

Sometimes the Targum is actually more literal than the LXX, rendering a metaphor or
simile with the same metaphor or simile. For example, in 1:9 and 15:9 where the LXX renders
“remnant” with “seed,” the Targum agrees with MT (despite its other expansions). Similarly
in 14:20 the Targum is closer to the MT than LXX, which makes the “evil seed” an individual.
In 14:22 a word for offspring becomes “seed” in the LXX, but “grandson” in the Targum. In
11:7 the Targum keeps the simile, while the LXX removes it. The “vessels of papyrus” in
18:2 become “fishing boats” in the Targum, while LXX makes them letters. In 25:10, the
straw trodden in dung is rendered nearly literally in the Targum (it is trodden in a mire), while
the LXX replaces it with a threshing metaphor. In 31:9, God’s “fire” and “furnace” is
interpreted as “seed” and “kinsmen” by the LXX, but the Targum renders the vehicle of the
image literally, though explains it as a threat for the wicked. In 35:7 the Targum is closer to
MT than the LXX is, though neither are exactly the same nor extensive in their interpretation.
In 40:24; 41:2; and 47:14 the Targum renders literally, despite other additions, with ‘“chaff,”
while the LXX prefers “twigs.” Whereas the LXX cuts back the number of trees mentioned in
41:19 and 44:14, the Targum lists them all. The bent reed describing how they bow their
heads in 58:5 is rendered literally by the Targum, but LXX-Isa changes the metaphor to a ring.
The Targum'’s ability to render the vehicles of these metaphors and similes literally is
probably because the translator felt more free to expand and explain the imagery. LXX-Isa, on
the other hand, generally does not like to expand the text much and so usually restrains
himself to the choice between rendering the vehicle of the metaphor, or using what he thinks

will be a more clear vehicle, or giving what he thinks is its tenor.

4.3.2.2. Conventionalization

Another difference is how the two translations conventionalize imagery. We have seen
that LXX-Isa will sometimes conventionalize unique metaphors, instead using more
commonly found metaphors. The conventionalization in the Targum is quite different. We
have seen that often the Targum introduces explicit references to the metaphor that Israel is
God’s special plant, an idea that probably underlies much plant imagery in the Bible. For
example, in 57:2-4 the metaphor “seed,” rendered literally in LXX, is replaced in the Targum
by a description of Israel as an evil people who come from a holy plant. In 17:10-11 the “alien
slips” which were meant as literal plants used for pagan worship are replaced in the Targum
by a description of Israel as God’s select plant. In 60:21 the MT indeed has this meaning, and
the Targum adds that it is a “pleasant plant.”* In 61:3, though, the Hebrew “planting of the
LORD” becomes “people of the Lord.”

¥ See also 5:2, where the Targum expands that “I established them as the plant of a choice vine,” perhaps just to
tighten the connection to the explanation in 5:7.
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A difference in their exegetical approach that has a bearing on the renderings of
metaphors is that LXX-Isa tends to render metaphors according to the context in which they
occur, while the Targum is prone to offer stock interpretations for images, as if they were
established symbols. So in the Targum, “root” is sometimes rendered with “sons of sons,” as
in 11:1, 10; 14:29 (but not 14:30 and 40:24 where it is just “sons” or 5:24 and 53:2 where
other interpretations are made). Sometimes words for “trees” are interpreted for rulers as in
2:13 where the trees become “kings” and “tyrants;” the trees (and bricks) of 9:9(10) also
become rulers; and again in 14:8; also, in 61:3 where “oaks of righteousness” becomes “true
princes.” Similarly, the recurring phrase in 9:13 and 19:15 (palm branch and reed) is
interpreted as representing rulers by the Targum in both places. Alternatively trees are
sometimes rendered as referring to armies or warriors, as in 10:19 and 10:34. A well known
example from the Targumim in general is the tendency to make water metaphors refer to
Torah.

The Targum will sometimes insert what could be called “classical allusions,”
interpreting a metaphor or redesigning it to refer to some biblical character or event to
illustrate what is meant. Sometimes Abraham is mentioned, as in 5:1 and 41:2. In 65:8, the
tricky metaphor about not destroying the grape cluster is replaced with the analogy of

righteous Noah being spared from the flood.

4.3.2.3. Conclusions

These differences are in part due to LXX-Isa’s attempt to stay close to the Vorlage,
while the Targum is more free to expand. When LXX-Isa does offer an explanation of a
metaphor it is often in place of some text and not an expansion of it (such as in 28:22-28). The
Targum has the luxury of being able to give both the vehicle of the metaphor and offer its
explanation. The different sort of conventionalization in the two translations is probably due
to LXX-Isa being more concerned with rhetoric in expressing the meaning of his passage (and
so conventionalizes to well known metaphors), while the Targum is trying to systematize the

theology of the text (and so conventionalizes to certain stock meanings of metaphors).

4.4. Evidence of Greek Views of Metaphors in LXX-Isa

To some extent, the use of metaphors in the Hebrew of Isaiah already conforms to

Hellenistic requirements of good style. As Lowth long ago pointed out:
If the Hebrew poets be examined by the rules and precepts of this great philosopher and critic
[Aristotle], it will readily be allowed, that they have assiduously attended to the sublimity of their
compositions by the abundance and splendour of their figures; though it may be doubted whether

they might not have been more temperate in the use of them. For in those poems at least, in
which something of uncommon grandeur and sublimity is aimed at, there predominates a
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perpetual, I had almost said continued use of the Metaphor, sometimes daringly introduced,
sometimes rushing in with imminent hazard of propriety.5 0

We have shown in our introduction (1.3.1.5.) that there is evidence that the translator
was concerned about proper Greek style, but to assess his use of metaphors against Hellenistic
rhetorical manuals is tricky. For one thing, the manuals teach that metaphors should be used
differently in different genres. So, does our translator understand Isaiah as a book of divine
oracles that speak in poetry full of riddles and enigmas?51 Or 1s it the prose oratory of the
prophet, which employs lofty, heroic, and subdued styles to persuade his audience to
repentance? Or would the translator have recognized different genres in different passages?
This issue is beyond the scope of our current study, but could explain differences in
translation technique and rendering of metaphors in different passages. A second difficulty
was highlighted already in antiquity by Philodemus, as we have seen (1.3.1.1.). He points out
that the rhetoricians do not give any practical working instructions, and do not describe why
the metaphors they condemn are faulty or how to create good metaphors.5 ? He adds that
rhetorical training does not account for good or bad speech, and that what the rhetoricians
condemn is not typical of the uneducated but of those lacking common sense.” If this really is
the case, then what instructions, exactly, do we expect to see the translator following? And
whether he was educated in rhetoric or not may be less important than his natural ability and
feel for good style.

Despite this, to see if any evidence can be culled from our study we will here first look
for evidence of the so-called Aristotelian substitution view of metaphor. Second, we will list
metaphors that are adjusted in some way to show how they are in line with what the rhetorical
handbooks suggest. Third we will discuss whether metaphors are rendered as similes because

they are too bold, as Demetrius’ handbook says bold metaphors should be treated.

4.4.1. Substitution View of Metaphor
In the introduction we mentioned that many modern theorists of metaphor believe
Aristotle advocates what they call the “substitution view” of metaphor.54 According to this
view, a metaphor simply substitutes one word for another and so can be paraphrased in literal
language. More recently, scholars have questioned whether Aristotle held to this view.”
Nevertheless, Aristotle’s definition states that a metaphor is “the application of a word that

belongs to another thing: either from genus to species, species to genus, species to species, or

0 Lowth, Lectures on the Sacred Poetry of the Hebrews, 121.

>! Note the literal (and unique) choice of aiviypatiorys to render Ywi in Num 21:27, where perhaps some word
for a poet (such as moys) is better suited.

2 Philodemus, The Rhetoric of Philodemus, 298. This corresponds to Sudhaus, 1.171.2 col. XII-1.175, col. XVIL.
33 Philodemus, The Rhetoric of Philodemus, 199-200. This corresponds to Sudhaus, 1.186 col. V-1.192 col. XI.
>* Black, Models and Metaphors, 33-34.

% See Soskice, Metaphors and Religious Language, 8-10.
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by analogy.”® As such, the removal or interpretation of a metaphor could, in theory, be done
by applying the proper word to a thing by the same relationships described. Caution is due,
though, for two reasons. First, even in the Hebrew, many metaphors seem to function merely
by the substitution of one word for another, such as the eunuch in 56:3 saying he is a “dry
tree,” instead of an “infertile man.”’ Second, if the translator simply substitutes one word for
another (as opposed to paraphrasing the statement, or otherwise explaining it), it may not
necessarily be because he has adopted the substitution theory of metaphors from Aristotle, but
could be because he is generally aiming to follow a literal translation technique and wants to
maintain a quantitative representation of the words in the Hebrew text.”®

With these caveats in mind, it is possible to list some examples of places where the
translator interprets (or simply clarifies) a metaphor by substituting a word with another word
more proper to the thing described. This is most clear in 61:3 where “oaks of righteousness”
is rendered instead with “generations of righteousness.” Some other examples include: “palm
branch and reed” is rendered “great and small” in 9:14(13) and “beginning or end” in 19:15;
in 21:10 “threshed one” is rendered “remnant” and “son of a threshing floor” is rendered
“those suffering;” in 27:6 “children” is substituted for “root;” in 27:9(10) the “full fruit” is
rendered with “blessing;” and in 31:9 “seed” is substituted for “light” and “kinsmen” for
“furnace.”

Another part of Aristotle’s definition, that this substitution can be from genus to
species, or species to genus, species to species, or by analogy, also describes how some
metaphors are rendered by LXX-Isa, as we have seen. For instance, some renderings are from
genus to species, such as: 10:34 “sword” is substituted for “iron.” The phenomena Ziegler
pointed out, whereby the translator substitutes "73 with what he believes it represents is an
interpretation from genus to species.” Others are from species to genus, such as: 3:10; 27:6;
32:12; and 65:21 where the species "8 is rendered as the genus yévyua; the simile in 17:5 has
the species “valley or Rephaim” replaced by the genus “hard valley.” Most common are
substitutions of species for species, often just changing the vehicle of the metaphor: in 11:1
the LXX substitutes a “blossom” for the Hebrew’s “branch;” in 14:29-30 “seed” is twice
substituted for “root;” in 37:31 a “seed” is substituted for the Hebrew’s “fruit;” and “root” is
substituted for “stump” in 11:1 and 40:24; likewise for the simile in 61:11 where “flower” is
substituted for “sprout” (though the terms may be synonymous); and in 40:24, 41:2, and 47:14

where ¢pUyavov is substituted for Wp. Analogous substitutions are seen where LXX-Isa

> Aristotle, Poetics, XX1.7-9, [Halliwell, LCL].

1t is particularly common with dead metaphors, such as uses of “seed,” “fruit,” and “root.” To an ancient
Hellenistic Jew it would have seemed plausible that Aristotle learned something about rhetoric from Moses and
the prophets, even if indirectly, so they would not have been surprised to see metaphors in Isaiah functioning in
line with Aristotle’s descriptions.

%% See Tov, The Text-Critical use of the Septuagint, 23-24.

» Ziegler, Untersuchungen, 83-84.
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introduces a metaphor in 15:9,%° so that “remnant” is replaced by “seed;” and 14:22 where

“seed” is substituted for “descendent and offspring.”

4.4.2. Adjustments to Metaphors in Line with Rhetorical Handbooks

We have seen that many metaphors and similes are adjusted in some way or
interpreted; in this section we will look at some of these adjustments that appear to be in line
with what Aristotle describes. While many of their comments seem vague or subjective in
their sensibilities, there are some examples from LXX-Isa that appear to conform to what
these teachers of rhetoric advocate and condemn. It is unconvincing to argue that metaphors
are rendered literally (with the same metaphor) due to concern for good style, so we will focus
primarily on metaphors and similes that are changed by the translator in some way.

One of the things Aristotle suggests is that metaphors should be derived from beautiful
things, selecting words that either sound beautiful or are beautiful in sense, and the same is
true for ugly things.®’ LXX-Isa seems to take this into account in translating the eunuch’s
speech in 56:3, saying with assonance: ¢y el §0Aov Enpdv. Perhaps the ugly sense of the
metaphor in 25:10 contributed to replacing “like treading straw in dung” with the more
conventional threshing language.

One of the causes of frigid style is epithets that are too long or unseasonable, or too
crowded.® Aristotle complains about Alcidamas’ crowded style, giving examples of what he

should have said:

For instance, he does not say “sweat” but “damp sweat”’; not “to the Isthmian games” but “to the solemn
assembly of the Isthmian games”; not “running,” but “with a race-like impulse of the soul”; not “museum,”
but “having taken up the museum of nature”; and “the scowling anxiety of the soul”; “creator,” not “of
favour, “but all-popular favour”; and “dispenser of the pleasure of the hearers”; “he hid,” not “with
branches,” but “with the branches of the forest”; “he covered,” not “his body,” but “the nakedness of his

body.”63

In a few places LXX-Isa removes epithets and statements that are too long or crowded. In 4:2
LXX-Isa says just “upon the earth” instead of the Hebrew’s “and the fruit of the land.” A
more clear example is in 10:12 where LXX-Isa has “great mind” instead of “the fruit of the
greatness of heart,” an epithet both too long and unseasonable. In 13:18 the translator puts just
“your children” instead of “the fruit of the womb.” Perhaps the epithets were too crowded in
14:29 with all the snake imagery, so that “root” becomes “seed” and “fruit” is rendered with
“offspring.”64 The frigid epithet in 27:9(10), “and this is the full fruit of the removal of their

% For Aristotle the analogies are more direct, such as Ares’ shield is analogous to Dionysius’ cup. Poefics,
XXI1.16-32.

°' Aristotle, Rhetoric, I11.2.13.

% Aristotle, Rhetoric, I113.3.

% Aristotle, Rhetoric, I11.3.3, [Freese, LCLI.

% Also “rod” becomes “yoke.” The verse is made more clear, which is the chief merit of good style, according to
Aristotle, Rhetoric, 111.2.1.
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sin,” is rendered: “and this is their blessing when I remove their sin.”% In 59:21, LXX-Isa
stops after the word not departing “from your mouth nor from the mouth of your seed,”
omitting the superfluous “nor from the mouth of the seed of your seed.” Aristotle would
approve of omitting the last statement, “for when words are piled upon one who already
knows, it destroys perspicuity by a cloud of verbiage.”® In 65:23 the blessed seed are
rendered literally, then the LXX omits the superfluous last clause “and their descendants as
well,” since seed already includes their descendents.®’

To achieve loftiness of style, Aristotle suggests using descriptions instead of the name
of things; but for conciseness to do the reverse.®® This could be at work in why some
metaphors are interpreted, besides to make them more clear. For instance, in 33:11 the two
strange metaphors “You conceive dry grass and bring forth straw,” are reduced and
interpreted just as “the strength of your spirit will be vain.”® This metaphor may also have
been interpreted for being too far-fetched. Similarly in 21:10 “O my threshed and my son of a
threshing-floor,” is rendered with the names (which the translator thought were described
metaphorically) “Hear, you who have been left and you who are in pain.” Again, it is unclear
if the metaphor was too far-fetched or just too long and needed to be more concise and clear.

Aristotle likes metaphors that set things before the eyes (¢ mpd duudtwy moielv).”’ By
this he means metaphors that express actuality as opposed to abstract ideas; so saying a man is
“four-square” is a metaphor, but to say “his life is in full bloom” expresses actuality in a
metaphor.”' Perhaps related to this concern for actuality is LXX-Isa’s adjustment of
metaphors that make for a more vivid image. In particular, the translator seems to prefer to
describe things in their final state, rather than in intermediate processes. We can see this in
11:1 where the sprouting shoot is translated with the fully developed flower that will come up
from the root. Similarly, rather than describing withering, the translator prefers to describe
that leaves have fallen in several passages (perhaps due to his understanding of the word :7;;).
In 28:1 and 4 the flower is described as “fallen” rather than “fading.” In 1:30 the tree’s leaves
are not withering, but in the Greek the tree sheds (¢modAdw) them. Again in 34:4 the stars
fade like leaves on the vine and the fig in the Hebrew, but the Greek says they will fall.
Falling is more animated than withering, which is observed slowly over time; Aristotle

suggests motion is important for achieving actuality.”” The same thing is seen in 64:5, where

% The issue may not be that it is too long, but that the metaphor is too far-fetched. Aristotle, Rhetoric, 111.3.4.
One example he disapproves of is: “you have sown shame and reaped misfortune.”

% Aristotle, Rhetoric, I11.3.3, [Freese, LCLI.

%7 Note also the compound word Texvomotéw; compound words are to be used in moderation according to
Aristotle, Rhetoric, 111.3.3.

% Aristotle, Rhetoric, I1L6.1.

% LXX-Isa also adds some clauses to this verse to ballast his omission and to interpret the passage.

7 Aristotle, Rhetoric, IIL11.1.

"' Aristotle, Rhetoric, I11.11.2, [Freese, LCL.

2 Aristotle, Rhetoric, I11.11.3-4. Aristotle shows a preference for using animate vehicles for metaphors of
inanimate things; since our study is of plant metaphors, we have not seen many examples of this.
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we do not fade like a leaf, but in the Greek we fall like a leaf, which better sets up the image
of the wind carrying the leaves away. In one place, 3:14, the translator, perhaps due to reading
a word as its homonym, makes a much more vivid metaphor: rather than “graze my vineyard”
the LXX has “burn my vineyard.”

We have already argued (2.4.1.) that Isa 40:6-8 may have been modified in the Greek
to make an urbane saying, since in the Greek it has antithesis, metaphor, and actuality, the
three features Aristotle says should be aimed for to make an urbane saying.”

It can not be shown that the translator was deliberately following Aristotle; as
Philodemus suggests, good style could be just as much about having good sense and not a
good rhetorical education. But as we have shown in our introduction, the discussion and
analysis of tropes was an important part of learning to read and conduct literary criticism
under the tutelage of a grammarian, and this training with tropes would largely be in
Aristotelian terms. So, it should not be surprising that LXX-Isa at times modifies his
translation to conform to what the rhetorical teachers of his day thought about how metaphors
should be used. Likewise we should not be surprised that his Greek education does not come
out more in his translation, since he was in no way obliged to follow Greek rhetorical rules.
His translation method is largely literal, though he may at times take liberties and use some of

the techniques he learned from his Greek education.

4.4.3. Bold Metaphors Ameliorated by using Similes

Demetrius in his manual on style says that metaphors that are too bold can be made
safe by turning them into similes.”* We can easily see if this advice is followed by searching
LXX-Isaiah for pluses that are comparative markers.”

Ziegler suggests that sometimes the translator removed imagery that was too strong or
harsh;’® the only example he gives is 3:15, where the image is interpreted but not made into a
simile.

As van der Vorm-Croughs has shown, most of the time when the translator adds g it
is to harmonize a clause to the previous or subsequent clause which has a simile.”” In Hebrew
poetics, similes and metaphors can be hard to distinguish since the comparative particle can
be implicit. LXX-Isa makes implicit similes explicit in 55:8 and 66:3.”® In 52:7 a rhetorical

7 Aristotle, Rhetoric, I11.10.6.

"4 Demetrius, On Style, 80, 85.

> Geel is used with no equivalent in 10:17, but LXX-Isa often uses similes with the word pair Y. The
word domep is only used without an equivalent twice in Isaiah: in 55:8 the Hebrew implies a comparison
between God’s thoughts and our thoughts; in 27:9 the LXX reads the text differently and does not add the simile
to ameliorate a bold metaphor. The only places 6v tponov is added is 62:5, where a simile is implied in the
Hebrew.

76 Ziegler, Untersuchungen, 81. See IV.B., above for an analysis of this claim.

"7 van der Vorm-Croughs, The Old Greek of Isaiah, 132-33. She shows Isa 4:5; 5:29; 10:17; 16:1; 16:11; 17:11;
23:3; 27:10(9); 30:22; 44:4; and 50:9.

8 It cold be argued that 55:8 is not a simile in the Hebrew, but the LXX wanted to make the statement safe.
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statement (introduced with 1) is rendered as a simile, probably in an attempt to better
capture the force of the statement in Greek and for the sake of clarity.” The translator turns
37:27 into a simile, probably because of the occurrence of 7; Ziegler has shown that ") i
is commonly rendered with @¢.* Also, we can not consider the comparative marker a plus
where it is an equivalent of 2 or t7, since the translator seems to understand these as able to
denote comparisons, as Ziegler has shown.®' In one place, though, the translator may have

added a comparative marker to avoid a statement that is otherwise absurd. Isa 50:3 says:

I dress the heavens DY Wrabr | xal évdlow Tov And I dress heaven

in darkness, and
sack cloth I make its
clothing.

o8 PRI TR

o0pavdy oxoToS xal
Bow ag odxxov TO

with darkness and 1
put as sackcloth its
cloak.

:0MD3 | meptfBéAatov avTod.

Typically, as we have seen, when there is a metaphor followed by a simile, or vice
versa, LXX-Isa makes them both similes. But here the translator lets the first metaphor remain
but makes the second a simile. If the translator simply thought the simile was implicit, we
should have found both parts of the verse rendered as similes.” The second part of the verse
is a much bolder metaphor, to say the heavens are covered in sackcloth, but as a simile it is
more acceptable.

LXX-Isa, then, does not seem to take Demetrius’ advice for dealing with bold
metaphors by making them similes very often. He seems to much prefer making difficult

metaphors clear by interpreting them.

4.4.4. Conclusions

In this section we have aimed to show what appears to be evidence that the translator
took some of his rhetorical training concerning metaphors to heart and used it to improve the
style of his translation. As we have admitted, there could be other explanations for many of
the examples given. But we have seen in our introduction that other scholars have already
shown further evidence that the translator was concerned at times with making his translation
conform to Greek standards of good style. Further research is needed to see if there is more
evidence among the other renderings of metaphors not examined in this study. Also, it would
be noteworthy if other studies could show examples where the translator has made his text not
better stylistically but worse. One possible example may be 45:25 where “seed of Israel” is

rendered with the unnecessarily long “seed of the sons of Israel.”

" The rendering of rhetorical questions in LXX-Isa is worthy of further study. Compare 5:4b; 27:4; 28:25;
29:17; 51:12; 58:5; etc.

% Ziegler, Untersuchungen, 92. Here too it could be argued that the simile is implicit in the Hebrew.

81 Ziegler, Untersuchungen, 92. Or they may have been read as 2.

82 Cf. The Targum, which finds it necessary to add a comparative marker to both clauses: X932 7% R'AW "DIN
N2 MWK 8pod, “I will cover the heavens as with darkness, and make as sackcloth their covering.”

% This rendering is in line with other examples of LXX-Isa making double translations, see van der Vorm-
Croughs, The Old Greek of Isaiah, 34-36, but often elsewhere “seed” metaphors are used without explanation in
LXX-Isa.
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4.5. Conclusion

This study has hopefully shown how LXX-Isa dealt with metaphors, filling in more
details to the picture started by Ziegler and van der Kooij. We have not taken a
comprehensive look at all the metaphors in Isaiah, but only a cross-section: the plant
metaphors. Still, we have seen a variety of translation and interpretive methods from different
sections of the book while being able to see the relationship of related metaphors within the
book. But why individual metaphors are treated the way they are and how they are intended to
function is probably best understood in light of the passage in which they occur; future
research is needed in order to take a more contextual approach to metaphor, seeing how they
are translated and interpreted along with the discourse and passage in which they occur.

We have seen that LXX-Isa is independent of other LXX translators, not only with his
freedom to interpret metaphors but also in what metaphors he is willing to use or wishes to
avoid (such as fruit metaphors). He interprets metaphors both in their small details and large,
both making slight adjustments to shape their meaning and blatantly stating instead of the
metaphor what he believes it represents. He at times updates the vehicles of metaphors to
reflect the practices of his own day and conditions in Egypt, as Ziegler has shown. LXX-Isa’s
freedom to render metaphors is not an isolated phenomenon but seems to be one dimension of
his approach to the book and his method of interpretation in general.

We have shown that LXX-Isa at times appears to be taking Hellenistic sensibilities
about the proper use of metaphors into account. At the same time he often interprets using
methods and interpretations which clearly belong to Jewish scribal traditions and which are
further developed in the following centuries. To some degree, then, he resembles the scholars
Aristeas par. 120-122 describes: a scholar familiar with both Jewish and Greek literary
traditions. Further research is warranted to better position LXX-Isa among Jewish as well as

Greek traditions in terms of his methods of exegesis and sensibilities of style.
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SAMENVATTING

In deze studie worden de plantenmetaforen van de Septuagint van Jesaja geanalyseerd,
met als doel verder inzicht te verkrijgen in de vertaaltechniek van dit unieke boek. De vraag
naar de vertaling van metaforen in de Septuagint als geheel ontstond als een verzameling vage
observaties, en richtte zich aanvankelijk primair op omschrijvingen van God, en diende als
voorbeeld van theologische exegese. Recent is de vertaling van metaforen een apart
studiegebied geworden, dat losstaat van onderzoek naar omschrijvingen van God. Deze
ontwikkeling gaat gepaard met een algemene interesse in metaforen binnen de
Bijbelwetenschap. Voor de Septuagint van Jesaja is de situatie vergelijkbaar, behalve dan dat
J. Ziegler en A. van der Kooij geinteresseerd waren in de metaforen als gelegenheden waar de
unieke kwaliteiten van de idee€n en methoden van de vertaler zich konden manifesteren.
Recent hebben T. van der Louw en A. Labahn enkele vertaalstrategieén gecategoriseerd die in
de LXX gebruikt worden om metaforen over te brengen. Er is reeds veel goed onderzoek
verricht naar de vertolking van metaforen in de Septuagint. Deze dissertatie poogt het
onderzoeksveld uit te breiden en te verdiepen door zich te concentreren op LXX-Jesaja.

Na een korte samenvatting van modern visies op metaforen gaat deze studie in op
antieke visies op metaforen. Zij laat zien wat Griekse schrijvers te zeggen hadden over
metaforen (en dat het waarschijnlijk is dat de vertalers van de LXX in enige mate blootgesteld
zijn geweest aan deze idee€n), en zet vervolgens uiteen wat er gezegd kan worden over
Joodse visies op metaforen in de tijd van de vertaler. Deze studie suggereert dat, indien de
vertaler expliciet zou nadenken over metaforen, het waarschijnlijk is dat hij hierover zou
denken in de Hellenistische termen van zijn tijd, maar dat hij zich niet gedwongen gevoeld
zou hebben om op rigide wijze retorische handboeken te volgen tijdens de voorbereiding van
zijn vertaling. Hij nam waarschijnlijk de Griekse stijl enigszins in acht, maar interpreteerde
voornamelijk als een Joods schriftgeleerde.

In het tweede hoofdstuk worden metaforen met terminologie die refereert aan de
verscheidene onderdelen van planten bestudeerd. Ook worden de vertalingen van LXX-Jesaja
vergeleken met de vertolkingen van de Targoem. Zaadterminologie wordt gebruikt voor
metaforen voor nageslacht, familie of volk, en individuen; soms verandert de vertaler de
betekenis van enkele van deze metaforen of voegt nieuwe zaadmetaforen toe.
Vruchtenterminologie wordt gebruikt in metonymia voor opbrengst, metaforen voor
nageslacht, en metaforen voor het resultaat van handelingen. In tegenstelling tot de LXX als
geheel, vermijdt LXX-Jesaja de letterlijke vertaling van vruchtenbeeldspraak.

Wortelterminologie wordt zowel gebruikt in metaforen voor familie als in metaforen die
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bestendigheid of stevigheid uitdrukken. Soms gebruikt de vertaler van LXX-Jesaja dezelfde
metafoor, terwijl hij op subtiele wijze hetgene wat de metafoor representeert verandert.
Bloementerminologie wordt gereduceerd tot één woord in het Grieks, maar de metaforen
worden goed overgebracht; echter, LXX-Jesaja voegt enkele bloemenmetaforen toe waar ze
in het Hebreeuws ontbreken. Bladbeeldspraak wordt behouden, alhoewel deze beelden vaak
omzichtig overgebracht worden om het begrip van de vertaler van deze passages te nuanceren.
Scheut- en takkenbeeldspraak wordt doorgaans verwijderd door de vertaler van LXX-Jesaja,
maar de redenen hiervoor verschillen per geval. In het algemeen laat dit hoofdstuk zien hoe de
vertaler van LXX-Jesaja zich niet verplicht voelt om het voorbeeld van andere LXX-vertalers
te volgen, en metaforen zeker niet beperkt tot één betekenis, maar juist ieder vers in zijn
context zorgvuldig weergeeft. Zo nu en dan lijkt hij aandacht te besteden aan de betekenis en
de beste manier om een bepaalde metafoor weer te geven, maar dit gebeurt altijd in de context
van de betreffende passage en is steeds in dienst van de veronderstelde betekenis van de
passage.

In het derde hoofdstuk worden metaforen waarin terminologie voor verschillende
soorten planten voorkomt geanalyseerd, en de vertalingen van LXX-Jesaja worden vergeleken
met de vertalingen van de Targoem. Metaforen waarin riet voorkomt worden in Jesaja op
allerhande manieren gebruikt. De oud-Griekse vertaler probeert hun betekenis te vangen en te
accentueren in de context waarin ze voorkomen. Over het algemeen maakt LXX-Jesaja voor
grasbeeldspraak duidelijk of diens kwetsbaarheid of diens eigenschap om snel tot bloei te
komen wordt bedoeld. In enkele gevallen is grasbeeldspraak verwijderd. De behandeling van
doornbeeldspraak is complex: sommige metaforen worden behouden, andere worden
aangepast. Dit hangt af van zowel de context als het begrip van de vertaler van de beeldspraak.
Beeldspraak over wijnstokken en wijngaarden lijkt door LXX-Jesaja vaak begrepen te worden
als representaties van Jerusalem. Boommetaforen worden in de vertaling soms aangepast ter
wille van de stijl, maar worden op andere momenten aangepast om exegetische redenen; de
metaforen die letterlijk weergegeven worden, zijn vaak alsnog enigszins aangepast om andere
redenen. In veel gevallen past de vertaler de taal van de metaforen aan om in het Grieks
duidelijk over te brengen wat volgens hem de betekenis van het beeld is.

In het afsluitende hoofdstuk worden alle metaforen die in deze studie zijn
geanalyseerd gecategoriseerd op basis van de vertaalstrategie die op de metaforen is toegepast.
Daarna wordt Joseph Ziegler’s studie naar de metaforen van LXX-Jesaja geévalueerd, in het
licht van de bevindingen van deze studie. Vervolgens wordt de vertolking van metaforen in
LXX-Jesaja vergeleken met de Joodse traditie, zoals geillustreerd door de Targoem van Jesaja.
Tot slot wordt bewijs geleverd dat suggereert dat de vertaler een deel van zijn Hellenistische
retorische scholing aangaande metaforen ter harte heeft genomen en deze heeft toegepast om

de stijl van zijn vertaling te verbeteren.
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