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ABSTRACT 

In the earlier part of this century, archaeology was imported into 

biblical studies as a tool to demonstrate the historical accuracy of the 

Bible. Methodological differences, however, prevented very meaningful 

dialogue and eventually the two disciplines drifted apart. Archaeology 

has matured in the intervening years and now can enter a dialogue with 

biblical studies as an independent discipline. 

While biblical studies and archaeology work with different sets of 

data and approach the same subject with different questions, the 

disciplines can meaningfully intersect when they are interpreted through 

the perspective of anthropology of religion. Anthropology, with its 

study of the nature of religion and ritual, provides a matrix into which 

archaeology and biblical studies can place their respective data and 

find an interpretive framework. 

This dissertation uses Josiah's reforms (2 Kings 23) as a test case 

to bring archaeology and biblical studies into dialo~ue. The text lists 

activities and artifacts that were objects of Josiah's reform. 

The first three chapters deal with biblical and general 

anthropological data. Chapters four and five focus specifically on 

bamot and goddess worship. Chapter six discusses an array of artifacts: 

worship of the heavenly bodies, cult functionaries, child sacrifice, 

standing stones, the occult, and figurines. Each section examines the 

biblical data, anthropological theory, and any artifactual evidence that 

might reflect cultic practices. The purpose has been not to offer a 

comprehensive or exhaustive list of artifacts, but to show the types of 

objects that attracted Josiah's attention. 
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AN ARCHAEOLOGICAL COMMENTARY ON THE JOSIANIC REFORMS 

INTRODUCTION 

With the on-going advances in biblical studies and particularly in 

archaeology, the narrative of the Josianic reforms in 2 Kings 23 should 

provide a focal point on which to bring archaeology and biblical studies 

to an intersection. The narrative of Josiah's reform lists numerous 

religious practices which were objects of Josiah's attention. It is not 

the purpose of this discussion to determine whether Josiah succeeded in 

his reform,' only to elucidate the kinds of religious practices to 

which he reacted. 

To study the kinds of practices that received Josiah's attention, we 

will proceed through six chapters. Chapter One surveys how biblical 

studies and archaeology have failed generally to communicate with each 

other. Specifically, the narrative of 2 Kings 23 and Josiah's reforms 

will serve as the major test case to demonstrate the failure of the two 

disciplines comprehensively to address each other. 

Chapter Two discusses the historical background of the Josianic 

reforms within the larger framework of the Deuteronomistic history. 

Moving from the historical background of Josiah's reign, the cult reform 

text of 2 Kings 23 provides a list of items that might survive in the 

archaeological record. The end of the chapter offers a discussion of 

the historical value of the report of Josiah's reforms. 

'It would appear from the tirades against Judah and its idolatry 
and polytheism recorded in Jeremiah and Zephaniah that Josiah's reform 
was unsuccessful. A discussion of the Josianic narrative will follow. 



Chapter Three introduces anthropology of religion as an important 

discipline to serve as a kind of lens through which archaeology and 

biblical studies can view each other. Anthropology facilitates the 

intersection of the two disciplines, providing rationales for 

understanding the material artifacts and reasonably identifying them 

with the data derived from the biblical texts. 

18 

Chapters Four through Six introduce more specifically the 

archaeological data and offer preliminary syntheses of the strands of 

data--the biblical, archaeological, extra-biblical, and the 

etp~ographic/ethnoarchaeological. Chapter Four addresses nl03 and 

altars. Chapters Five evaluates the presence of goddesses in the 

worship of Judah and Israel, while Chapter Six deals with miscellaneous 

items that appear in the narrative of Josiah's reforms which do not 

easily fit into the earlier categories. 

The last section is the summary and conclusions. It stresses the 

need for a continuing multi-disciplinary study of the Hebrew Bible which 

should include archaeology. This approach allows many of the "holes" of 

the textual and artifactual data to be filled. Such a study strategy 

can also supply at least a coherent picture of the Josianic reforms, if 

not necessarily full correspondence (cf. Brandfon 1987). The s~~mary 

and conclusion will also include a brief commentary on Josiah's reforms. 

This dissertation will demonstrate the viability of the dialogue 

between archaeology and biblical studies. Hopefully, it will break the 

impasse that has developed between biblical studies and archaeology and 

contribute to more substantial discussions between the two disciplines. 



The result should be expanded insights for both biblical studies and 

Syro-Palestinian archaeology. 
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CHAPTER ONE 

A SURVEY OF BIBLICAL STUDIES ~TI ARCHAEOLOGY 

Introduction 

The application of archaeology to biblical studies began erratically 

and has yielded uneven results. Early archaeological expeditions to the 

Near East were seldom more than elaborate treasure hunts sponsored by 

museums or private collectors. Furthermore, the infancy of the 

discipline coupled with a lack of theory and method severely restricted 

the potential of legitimate archaeological expeditions.' 

Personalities in Biblical Studies 

William Graham and Herbert May 

Apart from the work of William F. Albright (see below), William C. 

Graham and Herbert G. May's Culture and Conscience: An Archaeological 

Study of the New Religious Past in Ancient Palestine (1936) was one of 

the few works produced between World Wars I and II critically to use and 

integrate archaeological material remains with the biblical texts. In 

spite of the poor integration of text and artifact, the archaeological 

expeditions during this period contributed two major accomplishments: 

'For discussions of the beginnings of archaeological research in 
Palestine and the Near East in general, see William F. Albright, The 
Archaeology of Palestine (1932: 23-48); William G. Dever, Archaeology 
and Biblical Studies: Retrospects and Prospects (1974); Philip J. King, 
American Archaeology in the Mideast (1983); Neil A. Silberman, Digging 
for God and Country (1982); Magen Broshi, "Religion, Ideology, and 
Politics and Their Impact on Palestinian Archaeology" (1987); and P. R. 
S. Moorey, A Century of Biblical Archaeology (1991). 
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massive amounts of artifactual data were retrieved (Hahn 1966: 188-89) 

and, more significantly, excavation techniques were refined.' 

Graham and May's work, however, was framed in the classic Protestant 

theological liberalism of the 1930's which viewed religious development 

from an evolutionary perspective. Graham and May spoke of a "new past" 

which they expected archaeology to provide. For them, the revelation of 

"lost races and cultures from tombs of oblivion" (1936: xxi) provided 

the background from which they inferred a historical determinism (1936: 

xxii) : 

The past, then, at least to the average consciousness, does 
not survive as the past but only as an element in the 
present. To make the past "new" in this sense is, then, to 
open up a vista which clarifies the understanding of the 
present, and which should sooner or later, in a society of 
potentially rational beings, clear the way for a more 
intelligent and wise conditioning of the future. 

Their work sought to integrate biblical and archaeological data into a 

tapestry "which may be reasonably believed to be exercising a 

conditioning influence on the life of today" (1936: xxv). 

Hahn has criticized the work by pointing out that "this history of 

the rise, development, decadence, and regeneration of religious culture 

in Palestine was based on more than interpretation of the material 

remains uncovered by archaeology" (1966: 211-12).2 

'Many expeditions were slow to adopt better excavation and 
recording techniques (e.g., Megiddo and Beth-shan). This neglect is 
particularly regrettable in view of Reisner's precedent-setting work at 
Samaria from before World War I. The improvements in excavation 
techniques in the period between the World Wars were especially indebted 
to the genius of William F. Albright and his refinement of ceramic 
typology (Dever 1980a: 43-44). 

2This criticism raises a fundamental methodological problem. 
Obviously, artifacts cannot speak for themselves--we must have an 
interpretive framework in which to understand them. Of great importance 
are archaeologically contemporary inscriptional or literary materials 
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More explicitly archaeological in its discussion is Material Remains 

of the Megiddo Cult by Herbert G. May (1935) who served on the staff of 

the Megiddo excavations. Since he co-authored Culture and Conscience 

with Graham, one might expect May's work to have reflected the same 

interpretive framework (1936). Peculiarly, however, it does not. 

Instead, it is a description of cultic artifacts from the Megiddo 

excavations with citations of parallels from Palestine and abroad. The 

work has minimal citations connecting the artifacts with the Bible, and 

offers few explanations of their functions and then usually only in a 

general way. 

William Foxwell Albright 

William F. Albright also sought to apply archaeology to biblical 

studies and was generally more explicit in his discussions than Graham 

or May. His paradigm, however, differed significantly from their 

evolutionary perspective. In agreement with Graham and May, Albright 

which might reveal the meaning and/or significance of the artifacts. 
Realistically, though, written evidence would never address every kind 
of artifact--many artifacts remain in what might be called "void of the 
unmentioned." To accommodate these artifacts into a holistic picture, 
it is necessary to rely upon models to explain them in a systemic 
context. At its inception, a model may not have data for every point, 
but the model must not violate any subsequent: the model must remain 
flexible. Hahn's criticism that Graham and May's theory did not rely 
solely upon the archaeological data is valid to a point; they had 
constructed a model into which the data generally fit, similar to what 
modern anthropological theory advocates. But did their model allow for 
modification as more data were uncovered? 

This discussion introduces a corollary to the question of models and 
evidence: which line of investigation has primacy--inductive or 
deductive? It is ludicrous to construct a model with no data. Hence at 
one level inductive reasoning must have precedence. From data it is 
possible to construct models and test hypotheses which hopefully will be 
more comprehensive in their explanatory power than reliance exclusively 
upon inductive reasoning. However, integrity demands modification 
and/or abandonment of models that prove unworkable. For recent 
discussions of inductive/deductive reasoning in archaeology see Lamberg
Karlovsky (1989: 5) and Trigger (1989: 25). 



believed (1932-1933: 127) that archaeology would permit a new way of 

looking at the Bible: 

Archaeological research in Palestine and neighbouring 
lands during the past century has completely transformed our 
knowledge of the historical and literary background of the 
Bible. 

But a significant part of his agenda was to oppose the Wellhausian 

"theory of Israelite religious evolution" (1971b: 13). 

Albright contended that archaeology had discredited the skeptical 

historical schools of the 18th and 19th centuries and that "Discovery 
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after discovery has established the accuracy of innumerable details, and 

has brought increased recognition of the value of the Bible as a source 

of history" (1932-1933: 127-28).' He affirmed that among those 

biblical subjects to which archaeology had contributed were 

demonstrations of: 1) the historicity of the Patriarchs (1932-

1933: 129-51); 2) the antiquity of the Law of Moses (1932-1933: 151-69) 

as a pre-Monarchic development of monotheism; and 3) the accuracy of the 

Bible in regards to the Exile and Restoration (1932-1933: 169-77). 

He reiterated these tenets in his magnum opus, From the stone Age to 

Christianity (published in 1940; rev. 1957a), which especially developed 

the themes of the Patriarchs and the antiquity of the Law. In the 

Biblical Period from Abraham to Ezra (1960; reprint 1963), he added the 

theme of the biblical accuracy of the conquest of Canaan. He added the 

discussion of the historical accuracy of the Exodus of Israel in The 

'Albright was also quick to point out that archaeology had not 
helped the more conservative position of "verbal inspiration," which he 
said had been "proved to be erroneous." Apparently recognizing that 
some might see archaeology as a threat to their faith, he affirmed that 
theology had nothing to fear from archaeological investigation 
(1932: 128). 
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Archaeology of Palestine (1960; reprint 1971: 237) and affirmed that 

"Biblical historical data are accurate to an extent far surpassing the 

ideas of any modern critical students, who have consistently tended to 

err on the side of hypercriticism" (1971: 229). In 1966, he summarized 

his position of the contribution of archaeology to biblical studies 

(1971b: 9): 

We are today almost at the end--one hopes--of a period of 
widespread skepticism among philologians as to the value of 
archaeological context and typological analysis of the 
evolution of form .... This negative approach has led to 
wholesale rejection of archaeological evidence bearing on 
biblical history. Striking examples are the refusal of many 
to accept clear-cut evidence for the date and character of 
the Israelite conquest of Canaan in the thirteenth century 
B.C.E. as well as of the Chaldean conquest of Judah in the 
sixth century.' 

G. Ernest Wright 

One of Albright's most ardent disciples, G. Ernest Wright, adopted 

his mentor's task, but added contributions to biblical theology as part 

of the agenda of archaeology. This is evident in lectures he delivered 

in 1949 at the Oberlin School of Theology, and which were published as a 

monograph the following year. In the book's preface, Wright (1950: 7) 

explicitly stated his intent to show the distinctiveness of biblical 

faith, that it could not have developed naturally through an 

evolutionary process and that it was not subject to environmental or 

geographical conditions. He further argued that theological beliefs 

depend upon the historical character of the Bible, emphasizing that in 

'In this essay entitled "Impact of Archaeology on Biblical 
Research," most of Albright's archaeology is inscriptional. Non
inscribed artifacts receive only brief attention. 
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contrast with other religious literature, the Bible lays its claims on 

the activities of people who lived in certain places in the world (1957: 

17): 

Biblical man, unlike the other men in the world, had learned 
to confess his faith by telling the story of what had 
happened to his people and by seeing within it the hand of 
God. Faith was communicated, in other words, through the 
forms of history, and unless history is taken seriously one 
cannot comprehend biblical faith which triumphantly affirms 
the meaning of history. 

For Wright faith rested upon a commitment to a God who rules history: 

"Biblical theology and biblical archaeology must go hand in hand, if we 

are to comprehend the Bible's meaning" (1957: 17). 

wright recognized that the Bible's interpretation of events was 

beyond the scope of archaeological or historical verification, but for 

Wright it was a matter of "reasonable historical inference" (1957: 18). 

wright's purpose was not to use archaeology "to prove the Bible," at 

least not as the phrase is typically defined; he realized that 

archaeology had posed "numerous historical problems" (1957: 18). 

Wright's agenda had changed little when he published his popular 

excavation report of Shechem. He seemed still to be reacting to various 

theological perspectives' when he wrote (1965: xvii): 

... theologians generally have rarely been interested in 
history, and there are varieties of biblical theology which 
have so severed their relation to history that 
existentialism must now be used as the ladder by which feet 
can again reach solid ground. I suggest that this is 
peculiar because one would suppose that the religious 
perspectives which the Bible presents would require that 
those of us who take it seriously be deeply concerned with 

'These theological perspectives apparently were from German 
theologians who were, at least in Wright's opinion, little concerned 
with historical contexts of the "events" described in the Bible (cf. 
Dever 1980b: 10). 



history for religious reasons. In any event, the recovery 
of the biblical world and the vast scholarly attempt to 
place the Bible in its proper context in ancient history 
have revolutionized the understanding and teaching of it 
until we can say that it is almost a "new" book. 
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Wright's beliefs were rooted in the Biblical Theology movement of 

the post-World War II era. Many theologians began to recognize that the 

emphasis on literary criticism had "often been paralyzed by a too minute 

distinction of sources which pulverizes the texts and makes them 

unintelligible" (de Vaux 1965c: 23). The sterility of the earlier 

generation's scholarship had failed to relate the Bible's message to the 

needs of modern man (Childs 1970: 33-34). 

At least three of the five elements that Childs describes as 

characteristic of the Biblical Theology movement (1970: 33-36, 39-44, 

47-50) can be found in Wright's agenda: 1) the attempt to rediscover 

the theological dimension of the Bible; 2) an emphasis on God's 

revelation and activity in history; and 3) the uniqueness of the 

theology of the Bible in contrast to its environment.' 

In retrospect, it is apparent that a reaction against the critical 

scholarship of the 1930's gave partial impetus to the Biblical Theology 

Movement (Dever 1980b: 10) which sought substantiation of God's activity 

in the historical/archaeological record. God's operation in history, 

however, is impossible to prove and hence the historical investigation 

offers complications. 2 Krister Stendahl (1962: 419-20) offers an 

'Child's other two points that characterize the Biblical Theology 
movement are: 4) the unity of the whole Bible, i.e., the Old Testament 
with the New Testament (1970: 36-39); and 5) the distinctive mentality 
of the Greek and Hebrew motifs (1970: 44-47). 

2Dever wryly suggests that faith ceases to be faith if it depends 
upon historical demonstration (1990: 21-22). 



alternative understanding of the relationship between 

historical/archaeological investigation and theology. He suggests 

separating what the Bible (i.e., the texts) meant to the original 

audi~~ce, from what it may mean to the modern audience (i.e., the 

difference between the "descriptive" task of the historian [what 

happened] and the "theological" task [what it means now]). 

A Survey of Archaeological Theory 

27 

While incorporating other disciplines in this study, the primary 

focus will be archaeological. Archaeology has undergone dramatic 

developmental convulsions. Its emergence often seems to have been 

little more than treasure hunting and a means to fill museums and 

decorate European estates. Eventually, however, in academic circles it 

developed into a discipline designed to clarify and fill in the gaps of 

human history. 

"Historical" or "Descriptive" Archaeoloqy 

The effort to clarify human history has sometimes been called 

"historical" or "descriptive" archaeology. Willey and Phillips 

(1958: 5) call it "culture-historical integration" and concede that some 

archaeologists used complex and often sophisticated strategies to 

organize raw archaeological data. This approach, however, did not 

generally attempt to formulate generalizations and hypotheses to be 

tested at other excavations--it was inductive and generally sought to 
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clarify better the context of an event, person, or place. l In 

practice, the historical/descriptive approach tended to focus on 

artifact types and often equated these with ethnic groups or peoples 

(Le., the "pots equal people" equation). The agenda was to trace the 

origin, distribution, chronology, and diffusion of a people through a 

region. 2 

lThis purpose is clearly seen in the use of archaeology by earlier 
Biblical scholars. Albright (1957a: 83-85) expressed his aversion to 
historical relativism and lauded the German "oositivist" school which 
had as its agenda "to reconstruct as true as p,ossible a picture of what 
actually happened in the past ... " and to see 'how a thing came to be 
than to know just what happened." Albright tempered German positivism, 
however, with a "historicism" which accommodated a theological evolution 
(as implied in his book entitled From the Stone Age to Christianity), 
but he steered away from the Wellhausian evolutionary positivism. 
Albright more clearly stated how he understood archaeology to relate to 
biblical studies in Archaeology and the Religion of Israel (1942) when 
he described archaeology as the most "scientific branch of history" (p. 
2) . He argued that he hoped to accomplish "nothing less than the 
ultimate reconstruction, as far as possible, of the route which our 
cultural ancestors traversed in order to reach Judaeo-Christian heights 
of spiritual insight and ethical monotheism" (p. 4). As Dever has 
indicated (1985: 54), Albright focused on historical questions (i.e., 
the patriarchs, Exodus, and Conquest) as the crucibles of his arguments, 
just as Willey and Phillips have suggested. The lingering influence of 
this historically oriented philosophical approach of archaeology with 
biblical studies can be seen in the fact that only until recently (and 
still in some contexts) Syro-Palestinian archaeology has been subsumed 
under the rubric of Biblical Studies. 

2In Syro-Palestinian archaeology, the "pots equal people" agenda is 
apparent with the early and continuing discussion of the "collar rim 
store jar" which is often claimed to be an ethnic indicator of the 
appearance of the Israelites. In his discussion of these jars at 
Megiddo, Albright wrote (1937: 25): "Last year the writer was not yet 
ready to claim this pottery as specifically Israelite, but his 
hesitation is no longer warranted" (cf. also Albright 1971a: 118). 
Amiran (1969: 233) states: "The ethnic identification of the makers of 
these vessels [the collar rim jars], as proposed by Albright and 
confirmed by Aharoni's survey, seems to be in accordance with other 
evidence of this period [IA-1]." Aharoni, as late as 1979 (1979: 241) 
and zertal in 1991 (1991: 35) argue such ethnic identifications. While 
Zertal sees the jar as an ethnic identifier, he places its appearance on 
an environmental footing arguing that it was an expedient means of 
securing and storing water--a mobil cistern. Similar jars, however, 
have been discovered in Jordan (Ibrahim 1978: 116-26) at Sahab from 
apparently the Late Bronze Age. Yellin and Gunneweg (1989: 133-41) 
argue that instead of an ethnic identifier, the jar derives from socio
economic factors. 



Hole and Heizer highlight some of the deficiencies of the 

descriptive or historical approach as it had traditionally been 

conducted. It generally failed to address questions of why something 

was one way and not another (1977: 246-47): 

... one can do a splendid and convincing three-dimensional 
reconstruction of a village and yet know nothing of the way 
it was organized, how the people related to others around 
them and to their environment, or how they came to be as 
they were found. Were they in the throes of change? Did 
they have a long-lasting adaptation? Were they declining 
from a previous "higher" level? Were they about to become 
extinct as a viable culture? The question "why a people 
were as they were" nags at the archaeologist interested in 
process and cannot be answered solely in terms of the 
immediate situation. Thus studies of process draw on 
different bodies of theory and express quite different goals 
from those concerned primarily with reconstruction. 

AS Hole and Heizer suggest, rather than focusing upon an event in 

"history," explanatory archaeology seeks to explain the processes of 

human interaction and development. Using the inferred processes 

involved at the excavation, explanatory archaeology seeks to generate 

covering laws to explain similar occurrences elsewhere. From this 

effort to explain emerged the "New Archaeology." 

"New Archaeology" 

Two major advocates of the "New Archaeology" were L. R. and S. R. 
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Binford who edited the influential book, New Perspectives in Archaeologv 

(1968). L. R. Binford adopted Carl Hempel's philosophy of science which 

advocated strictly deductive-nomothetic models from which he sought to 

place archaeology on a scientific footing. Binford insisted (1968: 17): 

The changes in archaeology which are documented in this book 
are more than simply new methods and new theories: the 
changes consist of theories and methods developed in the 



context of a new epistemological perspective on such basic 
issues as the appropriate scientific procedures to be 
followed in investigating the past. 

Binford a.."1d the "New Archaeologists" argued that by using 
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appropriate scientific procedures one could eventually explain a fact 

and show that under given circumstances it was to be expected--hence it 

could be predicted (cf. Lamberg-Karlovsky 1989: 4-6). This paradigm 

implied a mechanical determinism that came to characterize the New 

Archaeology as it sought general covering laws (Trigger 1989: 23). 

Trigger (1989: 31) points out that the New Archaeologists were 

essentially positivists who believed that with sufficient data and under 

rigorous scientific procedures, an objective understanding of the past 

could be achieved which would be free from the personal ideology or 

prejudice of the investigators. 

The New Archaeology has been methodologically valuable,' but it 

failed significantly to distinguish between different kinds of 

explanations. 2 It especially failed to accommodate the mental 

processes or symbolic importance that people may attach to artifacts and 

'Salient was the need to place archaeology on a more scientific 
footing. Specifically, it forced investigators to make explicit their 
presuppositions, to specify what their goals were for the excavation 
(i.e., the deductive, hypothesis-testing strategy), and to introduce a 
multidisciplinary strategy, bringing various specialties into the 
investigation (e.g., economics, environmental studies, C'4 dating, 
osteological analysi~, ceramic technologies, etc.). 

2Renfrew and Bahn (1991: 406) list several explanations that might 
engage the archaeologist. These may range over a spectrum that some 
would dismiss as part of the historical reconstruction or the 
traditional archaeology. They suggest explanations of "specific 
conditions of burial and preservation," which accommodate Schiffer's 
(1987) theories of formation processes. Additionally, they suggest 
explanations of specific events (i.e., processes or developments 
contributing to an event), of specific patterns of events (e.g., 
patterns of association), classes of events (e.g., plant and animal 
domestication or the emergence of states), or long term processes (e.g., 
agricultural intensification and its effects). 
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behavior,' or to factor in those events that are relatively unique in 

the drama of human development. 2 

"Cognitive-Processual" Archaeology 

With the weaknesses of the New Archaeology, other theories entered 

the debate. Some archaeologists repudiate any substantial viability to 

Binford's goal of general covering laws (cf. Daniel 1981: 192). Renfrew 

and Bahn (1991: 416) see a theoretical tension between the goal to 

formulate generalizing laws on the one hand and the presence of "the 

unique" and mental processes on the other. They suggest these are two 

ends of a spectrum which a comprehensive explanation must accommodate. 

Renfrew and Bahn instead "start from the assumption that the things we 

find are, in part, the products of human thoughts and intentions ... , and 

[realize] that this offers potentialities as well as problems ... " (1991: 

340). They, therefore, suggest a more balanced hermeneutic which they 

call "cognitive-prccessual" archaeology to distinguish it from 

"functional-processual" archaeology (otherwise known as the "New 

Archaeology;" Renfrew and Bahn 1991: 431-34). 

'Trigger (1989: 31) speaking of traditional processual archaeology 
states that "the realization that many aspects of human behavior cannot 
be understood by means of universal generalizations reveals the 
limitations of this approach ... " Hodder's ethno-archaeological work 
supplies at least cautionary tales about the dangers of formulating too 
simplistic generalizations without considering the mental or symbolic 
significance the artifacts hold for the actors. For an extended 
discussion, see Hodder (1991). 

2Willey and Phillips hinted at this tension as early as 1958 (p. 2) 
and suggested that unique events and generalizations are essentially a 
mixture in which each acts upon the other in varying degrees. 



Renfrew and Bahn, however, are cautious about how far archaeology 

can penetrate the human thought processes on the basis of surviving 

symbols (1991: 347): 

We are interested in studying how symbols were used. 
Perhaps to claim to understand their meaning is too 
ambitious, if tha~ implies the full meaning they had for the 
original users. Without going into a profound analysis, we 
can define "meaning" as "the relationship between symbols." 

They contend that it is usually impossible to infer the meaning of a 
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symbol in isolation, but "we have to see how that form is used, and see 

it in the context of other symbols. Cognitive archaeology has therefore 

to be very careful about specific contexts of discovery: it is the 

assemblage, the ensemble, that matters, not the individual object in 

isolation" (Renfrew and Bahn 1991: 340).1 

Cognitive-processual archaeology therefore does not subscribe to the 

more speculative forms of archaeology such as structuralism and critical 

theory. Structures in design may profitably be studied from a formal, 

analytical perspective. 2 But it is pres~~ptuous to ar~~e that all 

artifactual remains necessarily reflect some ethereal symbolic process 

and that little or nothing that people have made has been a response to 

lTrigger (1989: 29) alerts the reader to the problem of ascribing 
meaning even to regularities when the only evidence is archaeological. 
The implication is that textual and/or participant information is 
essential to understand the proper meaning of the symbol. While his 
caution is well-founded, it is necessary also to "interpret" properly 
the documentary or participant's information, since it is likely 
incomplete and/or skewed to a certain perspective (cf. Dever 1989 and 
his discussion of the Bible as a "curated" artifact and the need for a 
methodology to understand its context and claims). 

2washburn (1983) has used structural analysis (i.e. patterns of 
symmetry) to try to identify and compare such use among and between 
cultures. Friedrich (1970), however, has shown that such strategy is 
not necessarily a good avenue of determining cultural groupings or 
affiliations. 
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environmental adaptations and concerns or aesthetics.' Within certain 

parameters, "structural archaeology" can be subsumed under the concept 

of Renfrew and Bahn's "cognitive-processual" archaeology and it really 

does not constitute an independent, testable paradigm. 

Critical Theory essentially repudiates any positivistic 

understanding of the past, contending instead that all interpretations 

are values-laden. This theoretical approach has centered primarily 

around the "Frankfurt School" at the Institute of Social Research (Held 

1980). The theory recognizes that even the goal of Critical Theory 

itself is a values-oriented perspective; it nonetheless seeks to expose 

all ideological interpretations and, with that realization, to allow 

total class emancipation (cf. Leone, Potter, and Shackel 1987).2 

Archaeological Theory in this Paper 

In this study, archaeology is understood from a multi-paradigmatic 

perspective. Lamberg-Karlovsky (1989: 11-12) defines archaeology in a 

pluralistic, or eclectic way in which there is a legitimate place for 

"ecological, cognitive, New, processual, historical, Marxist, 

analytical, symbolic," and structural "archaeclogies." Any theory may 

be used if it helps to understand and interpret the remains. As some 

authors have indicated (Hodder 1982; Trigger 1989: 28), it is difficult 

'Some may argue that aesthetics reflect symbolic mental process, 
but it claims too much to argue that all design, particularly of a 
geometric nature, necessarily reflects some deeper, conscious, or even 
unconscious ideological perception. 

2Critical Theory, hence, has as its agenda, not the reconstruction 
of the past, but how that past is seen and used. It essentially serves 
as a modern political activist platform, hence its values-laden 
orientation. 
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to determine the proper mixture or relationship of artifacts to the 

social process: does the artifact reflect the mental process or does it 

help mold and manipulate? Probably more accurately, artifacts function 

bi-directionally as they appear and then become foci of social, 

political, economic, or ideological manipulation. 

Textual and Archaeological Theory in Crisis 

As biblical studies and archaeology have diverged, questions of the 

value of each to the other have tested the theoretical underpinnings of 

the inquiry. Are material remains of archaeology more "objective" in 

their explanatory power than textual data (cf. Dever 1980b: 10-11; 

1985: 58-59)? Dever contends that archaeology can be an independent 

witness for biblical studies, but not according to the theological 

agenda of the Biblical Theology Movement. He argues that (1990b: 11): 

[Archaeology] alone has the potential of turning up evidence 
"frozen i:1 time," not subject to later interpretation. 
Archaeology offers a contemporary but more objective acco~~t 
of conditions and events in the ancient world. Tradition, 
by its very nature, colors the original events by filtering 
them through experience and faith. But archaeology allows 
us a fleeting glimpse of past reality without some of the 
filters, so that it may be seen in its true colors.' 

'This raises an epistemological issue. While archaeology has 
occasionally forced the historian and biblical scholar to alter 
perspectives and understanding, archaeological data are also subject to 
coloring through the "filters" of experience and "faith," hence the 
value of Critical Theory in archaeological investigation. The debate of 
the emergence of Israel is an example of such presuppositional 
perspectives. Mendenhall (1954a, b) argues that Israel emerged when an 
oppressed people in Canaan rallied around a covenant agreement with 
YHWH. Gottwald (1979) appeals to a Marxist framework and understands 
their appearance as an oppressed people who constructed a religion to 
bind them as an egalitarian people. Finkelstein sees Israel as 
sedentarizing pastoralists (1988a, b), but fails to address the 
appearance of YHWHism and its influence. Sometimes the issue is what 
line of evidence or model takes precedence; for Mende~~all, the 
covenantal relationship and suzerainty treaties gain the ascendancy; for 
Gottwald, it is social unrest; for Finkelstein it is archaeology. 
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Such claims for "objective" evidence raise the question of what 

constitutes history, and what is the relation between fact and 

interpretation. Such epistemological questions contributed to the end 

of the Biblical Theology Movement (Childs 1970: 62-66), especially as 

scholarly attention examir.ed and questioned the historical validity of 

certain key events described in the Bible. 

The Ancient Near East reveals cultures which preceded, were 

contemporary with, and reflect many customs of the Bible (after Genesis 

12). This evidence vitiates claims that most of the Bible and 

especially the Pentateuch could only have been composed in the post

Exilic period.' These discoveries provided credible backgrounds and 

contexts in which to place many of the events of the Bible. But 

establishing a context of culture and chronology does not prove the 

historicity of an event or person, nor especially the theological 

interpretation placed on them by the Bible. Albright's dream for 

archaeology to establish the historical reality of the Patriarchs, the 

'This is not to deny some editorial activity after the Exile. Some 
scholars, however, still subscribe to a post-Exilic composition and 
appearance, or at least extremely heavy editing, of the Bible. These 
individuals generally see the Bible as useless for reconstructing 
anything of historical substance before the Exile (cf. e.g., Lemche 
1988; P. Davies 1992; and Thompson 1992). Post-Exilic editing or 
composition, however, does not necessarily render the texts as worthless 
history. Further discussion of historiography will follow. 
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Exodus, and the Conquest has not been realized' and contradicts the 

goals of cognitive-processual archaeology. 

The Independence of Archaeolooy and Biblical Studies 

Rather. than converging, in many ways archaeology and biblical 

studies have diverged into mutual exclusion. The polemics of William 

Dever (1974) regarding the term "Biblical Archaeology" crystallized the 

frustrations of many scholars trying to connect the data from the two 

disciplines. Dever's plea, however, was not for isolation (cf. 1974: 

27-46; 1987: 209), but for the two disciplines to mature and grow 

independently, rather than one being the "handmaid" of the other (Dever 

1990b: 30; cf. Dever 1993a: 707). Then, as independent disciplines, 

'Even the proposed dates for the Patriarchs are widely disparate. 
Albright (1961) and Glueck (1934; 1935; 1953; 1955; 1959) place the 
Patriarchs in the Middle Bronze I period (=Early Bronze IV), while de 
Vaux (1976: 257-66) and Bright (1981: 77-87) date the Patriarchal period 
to the Middle Bronze Age (ca. 2000-1550 BC). Others postulate the Late 
Bronze period (Gordon 1953: 100-19; Eissfeldt 1975: 314). Clark (1977: 
147-48) views the narratives only as a "theological construct" with no 
historical legitimacy and dates them at the very earliest as a literary 
construct of the Late Bronze Age and more likely of the Iron Age. For a 
survey of the problems and issues surrounding the Patriarchal period see 
Dever (1977), Clark (1977), and McCarter (1988). 

Debates about the Exodus and wanderings are similarly wide-ranging. 
There is essentially no extra-biblical evidence for the presence of 
Israelites in Egypt or that such a group ever left (Bright 1981: 121; 
Sarna 1988: 33). The route of the Exodus is also a matter of dispute 
(see Cazelles 1955: 321-64; Eissfeldt 1932; Noth 1947; Albright 1950: 1-
14; and Wright 1957: 60-62, 67-68). Even the location of Mt. Sinai 
defies identification (Eissfeldt 1975: 324-25; Jarvis 1938; Anati 1984; 
Koenig 1963; 1964a, b; 1965; Jeremias 1965: 100-11). For an ideological 
rationale for the Exodus, see the recent work by Halpern (1992). 

The models and explanations of Israel's appearance in Canaan have 
proven similarly diverse. Albright (1939a; 1971a: 119) and Yadin (1975: 
272; 1979) advocated the general scenario of the Conquest model, 
attempting to identify destruction levels at various towns in Canaan as 
evidence of Israelite military activity. Alt (1967a: 173-221; 1967b: 
223-309) and M. Weippert (1971; 1976) have promoted a "peaceful 
infiltration" model to explain Israel's appearance. Alternatively, 
Mendenhall (1962) has argued for a "peasant revolt," and Gottwald (1979) 
has offered a variation of the theme. Finkelstein (1988a) explains 
Israel's appearance as the resendarization of an indigenous people who 
had for a time turned to a pastoral subsistence. 



they should be better able to communicate their respective 

understandings to provide a clearer understanding of each discipline 

(cf. Dever 1974; 1980a; 1990b). 

For this paper, the Josianic reforms of 2 Kings 23 will provide a 

test case to bring archaeology and biblical studies together. The 

intent is not entirely to focus chronologically on the reforms that he 

is said to have initiated, but to consider the types of religious 

manifestations to which he reacted. 

Survey of Literature and their 

Dealings with Josiah's Reforms and Archaeologv 

Commentaries and Josiah's Reforms 
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The commentaries on 2 Kings consistently ignore or only minimally 

use archaeological data that might help to understand the religious cult 

of Josiah's concern. Instead, they generally focus on linguistic and 

text-critical studies as the primary means to ~~derstand the texts. 

John Skinner (n.d., but apparently pre-1914) uses some 

archaeological data in the discussion of Josiah's reforms, but he relies 

largely upon linguistic analysis and exploitation of parallel biblical 

passages. To expect much use of archaeological data at such an early 

date would be presumptuous, especially with relatively little data 

available. However, inSightful is the relative lack of use of 

archaeology even after the "archaeological explosion" of the 1920's and 

1930's. Commentaries since Skinner continued to make little use of 

archaeology to explain the Josianic reforms. 
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The International Critical Commentary on Kings (Montgomery and 

Gehman 1951) goes generally beyond earlier commentaries in using 

archaeological data to explain and elucidate the Josianic reforms. The 

treatment however continues overwhelmingly to rely on comparative 

literature with only passing references to material remains. When such 

citations occur, they seldom discuss the relation of the material data 

to the historical narrative. 

The Interoreter's Bible (Buttrick 1954) is an abbreviated commentary 

for the non-specialist and is little encumbered with technical 

discussions. But since it was the product of the Neo-Orthodox Biblical 

Theology movement (see discussion of Wright above), one would expect 

significant use of archaeological data to elucidate such passages as the 

Josianic reform, but it offers little information of an artifactual 

nature. 

John Gray's commentary in the Old Testament Library series (1970) is 

generally quite good in the entire range of his co~~ents, but he refers 

only to three things archaeologically--horses, chariots, and teraphim-

all other comments rely on history, grammar, and comparative literature. 

The New century Bible CommentarY (Jones 1984) deals little with the 

archaeological data, but does mention chariots and horses. It has, 

however, a good bibliography and source/text critical analysis. 

As with most of the other commentaries, Hobbs' commentary on 2 Kings 

(1985) suffers with the same deficiency. While he refers to Kenyon's 

discoveries of horse figurines with disks on their heads, there is 

otherwise nothing explicitly archaeological in the discussion. 
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Perhaps most disappointing, if only because the authors had easy 

access to the rich archaeological expertise and resources in Israel, is 

the Anchor Bible Commentary on 2 Kings by Mordechai Cogan and Hayim 

Tadmor (1988). While the authors use a bit more archaeological data 

than preceding commentaries, their use is still minimal. They cite, in 

reference to Manasseh's reign, the implicati9ns of the Kuntillet 'Ajrud 

pithoi, a possible explanation of the incense altars on the roof, and 

several seals that might explain political organization. Otherwise 

archaeology consists mostly of linguistic clarification and parallels 

derived mainly from Assyrian sources. 

When the commentaries use archaeological data, they are co"nsistently 

and heavily weighted toward inscriptional rather than artifactual data. 

Such a preference is not surprising since most of the commentaries were 

written by biblical scholars who had relatively little expertise in 

archaeology. 

"Histories of Israel" and Josiah's Reforms 

Other scholarly works that might effectively use archaeology are the 

histories of Israel. John Bright's A History of Israel (1981: 316-24) 

fails to incorporate much artifactual data to explain the objects of 

Josiah's reforms. Bright deals with the ideological aspects of the 

reforms but fails to explain the conflicting religious expression in 

Judah. A survey of his index reveals no entries for many of the 

specific items that Josiah sought to purge (e.g., high places, altars, 

host of heaven, queen of heaven, massebot, etc.). While he mentions 

some items in passing, there is no effort to weave these into the 



discussion as to how they were used or manifest in the archaeological 

record. 
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Only slightly better in its use of archaeological data is J. Maxwell 

Miller's and John H. Hayes' A History of Ancient Israel and Judah 

(1986). They use extra-biblical literary sources extensively, but offer 

only minimal use of material culture remains.' This neglect is ironic 

since Miller has considerable archaeological field work in Jordan and is 

certainly familiar with the data. For the most part, Miller' and Hayes 

simply re-narrate the biblical account of the Josianic reforms and 

supply photographs from two sites--'Arad and Beer-sheba--to illustrate 

certain aspects of Josiah's reforms (1986: 397-402). 

Regretfully, de Vaux never wrote a history of Israel dealing with 

the united and Divided Monarchies. However, from the evidence he offers 

in both his Early History of Israel (1976) and the two-volume work 

Ancient Israel: Social and Religious Institutions (1965a, b), he likely 

would have been a rare biblical scholar to integrate archaeological and 

textual material in a meaningful and insightful way. In a sensitive and 

careful synthesis of the results of critical studies and the latest 

discoveries from archaeology (including both artifactual and 

inscriptional evidence) he sought to clarify the religious expression of 

ancient Israel's cultic practices. His work has received generally good 

reviews both from those who are oriented toward the history of religions 

(cf. Kraus 1966: 199) as well as from archaeologists (cf. Dever 1987: 

213). De Vaux's work, however, is now over thirty years old. Not only 

'Note again the heavy preference for inscriptional data. 
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has a wealth of new data appeared to further the discussion, but new 

methodologies allow better interpretive models with which to understand 

the artifactual data. 

While generally demonstrating more sophistication in his use of 

archaeological data than most biblical authors, Gosta Ahlstrom's The 

History of Ancient Palestine (1993) shows an uneven use of archaeology. 

Occasionally Ahlstrom introduces extensive archaeological detail, but 

generally he fails to engage archaeological data in an explanatory way. 

There is little discussion of small artifacts, which usually find only 

brief references in footnotes. When artifacts are introduced, usually 

no explanation appears of how they may reflect the dynamics of social 

history or the people's beliefs or practices. For the Josianic reforms, 

Ahlstrom's discussion focuses primarily on the larger political aspects 

that archaeological data may provide, such as those which indicate the 

presence, threat, or menace of the Edomites. 

Rainer Albertz's A Historv of Israelite Religion in the Old 

Testament Period (1994) far surpasses all earlier treatments to 

integrate biblical materials with archaeology. While not faulting his 

methodology, his focus is on the larger sociological dimensions of 

Israelite and Judahite religion on the state and some on the local 

levels. His discussion of the Deuteronomic reform (1994: 198-231) 

imports some archaeological data, but the majority of the discussion is 

on the larger sociological ramifications rather than the functional 

implications of the cultic items and their anthropological significance. 

An anthropological approach can add yet another dimension to the dynamic 

of religion. 
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Archaeological Works and Josiah's Reforms 

Whether by design or neglect, biblical scholars have generally 

avoided archaeology in their historical reconstructions and especially 

in their discussions of religion and Josiah's reforms. Several works 

have recently appeared from archaeologists and one would expect them to 

break the impasse between archaeology and biblical studies. While these 

are understandably more heavily oriented toward archaeology, they 

generally suffer from neglect in the other direction--they fail 

adequately to connect with biblical data. 

For the Josianic reform, Pritchard (1958) offers only two artifacts 

of archaeology that are not inscriptional, and those he introduces only 

cautiously. 

More bold and effective treatments are offered by Gaalyah Cornfeld 

(1976) and Kathleen Kenyon (1987), but their books were written for the 

popular audience and hence offer little critical analysis or interaction 

with the biblical texts. 

A recent publication of large proportions is Helga Weippert's 

Palastina in vorhellenistischer Zeit (1988). She deals extensively with 

the archaeological remains of Palestine, but offers little synthesis of 

the material with the biblical data. She at least occasionally cites 

biblical passages when the artifacts may intersect with the textual 

data. 

Amihai Mazar's Archaeology of the Land of the Bible. 10.000-586 

B.C.E. (1990) is a rather comprehensive survey of archaeology. His work 

is quite up to date, drawing on many unpublished materials. 
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Regretfully, the treatment of the cultic paraphernalia of the Divided 

Monarchy is deficient in its efforts to relate the realia to the Bible. 

Amnon Ben-Tor has recently edited a volume entitled The Archaeology 

of Ancient Israel (1992) which offers a very valuable archaeological 

survey from the Neolithic through the Iron Age. Generally, the articles 

are straight-forward archaeology with occasional discussions of 

theoretical issues. The contributions by A. Kempenski (1992) and R. 

Gonen (1992) for the Middle and Late Bronze Ages respectively have very 

little integration with the Biblical texts. Admittedly, the Bible has 

little directly to say about either of the periods, but the authors 

generally did not integrate what evidence might have been incorporated 

into the work. The two articles on the Iron Age by A. Mazar (1992) and 

G. Barkay (1992a) use biblical data much more extensively. Still, their 

articles do not heavily integrate the archaeological data with the 

Bible. This neglect is likely because of the space constraints and the 

nature of the work as a survey of the archaeology of the period. 

However, the archaeology for the Iron Age must consider the Bible as a 

major source of information. 

Barkay uses the Bible more extensively than any of the authors in 

the volume. Admittedly, the majority of the Hebrew Bible deals with the 

Iron Age II-III (Barkay's definition) and could not be ignored. 

However, when he discusses Josiah's reforms (1992a: 361-62), Barkay only 

mentions some of the things that the Bible says Josiah removed from the 

country; Barkay then discusses briefly certain portable cultic items 

that were common in the Iron Age III. There is no discussion of their 

role or function in the religious expression of the period nor an effort 
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to try to identify (with one exception) the artifactual items with 

Josiah's reforms. 

S~~ary of General Frustration 

The frustrated efforts in these and other examples to engage a 

dialogue between archaeology and biblical studies is fluently summarized 

in a lengthy quote from David Noel Freedman (in Shanks 1985: 6-8): 

The combination of the Bible and archaeology is somewhat 
artificial; the two have not really matched up very well. 
The Biblical scholar deals with one kind of material and the 
archaeologist with another. On rare but important 
occasions, there is Significant contact, and both 
disciplines gain from the exchange of data and ideas. 
Often, however, there is no point of contact and nothing 
significant happens. On the whole, I believe that the 
results of the interchange between archaeology and the Bible 
have been somewhat disappointing, though perhaps that was to 
be expected .... 

Albright's great plan and expectation to set the Bible 
firmly on the foundation of archaeology buttressed by 
verifiable da~a seems to have foundered or at least 
floundered. After all the digging, done and being done and 
yet to be done, how much has been accomplished? The fierce 
debates and arguments about the relevance of archaeology to 
the Bible and vice versa indicate that many issues remain 
unsolved. Can anyone say anything with confidence about the 
patriarchs or the patriarchal age? The fact that skeptical 
voices now dominate the scene indicates that the Albrightian 
synthesis has become unglued and we are further from a 
solution than we ever were. Archaeology has not proved 
decisive or even greatly helpful in answering the questions 
most often asked and has failed to prove the historicity of 
Biblical persons and events, especially in the early 
periods.' 

'In fairness, Freedman pointed out some significant contributions 
that archaeology has made to biblical studies--the discovery of the 
larger contexts of the Bible to deal generally with real people, events, 
and places. He mentions the Dead Sea Scrolls, the Ugaritic tablets, 
inscriptional evidence from Kuntillet 'Ajrud, and ostraca from various 
sites (Freedman in Shanks 1985). Freedman's preference clearly is for 
inscriptional materials. 
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It is striking that Freedman, one of Albright's students who for years 

supported Albright's premise, finally recognized the failure of the 

"Biblical Archaeology" agenda. His evaluation, however, is too 

pessimistic. 

As Dever has pointed out, the defeat has come, not because of the 

failure of archaeology, but because the wrong questions were being asked 

of archaeology (Dever 1990b: 26). There is now an awareness of better 

tools and approaches by which to extract more meaningful information 

from the archaeological enterprise. 

A Different Framework 

to Integrate Archaeology and the Bible 

Archaeology does not generally focus well on a particular event in 

history. While it may occasionally do so,, usually textual and 

archaeological evidence refuse to converge on specific events. As Dever 

has suggested, part of the problem is that the expectations of 

archaeology's contributions to biblical studies were wrong. 

Fernand Braudel has proposed a three-tiered perception of history 

(1976a, b). The first, which he calls Ie loncue duree, is (1976a: 20), 

... devoted to a history whose passage is almost 
imperceptible, that of man in his relationship to the 
environment, a history in which all change is slow, a 
history of constant repetition, ever-recurring cycles. 

'A good example of a specific focus are the multiple lines of 
evidence that converge on the destruction of Lachish at the hands of the 
Assyrians in 701 Be. Scholars have access not only to information in 
the Bible, but also to data from the excavations at the site by Starkey 
and Ussishkin. Sennacherib preserved inscriptional record of his 
campaigns into Judah on what we call the "Taylor Prism," and 
artistically depicted the siege and capture of Lachish on reliefs in his 
palace in Nineveh. 



The second level of history, he offers (1976a: 20-21) as the 

... slow but perceptible rhythms. If the expression had had 
[sic] not been diverted from its full meaning, one could 
call it social history, the history of groups and groupings . 
... studying in turn economic systems, states, societies, 
civilizations and finally, in order to convey more clearly 
my conception of history, attempting to show how all these 
deep-seated forces were at work in the complex arena of 
warfare. 

The third level he identifies (1976a: 21) as traditional history: 

... history, one might say, on the scale not of man, but of 
individual men, what Paul Lacombe and Fran90is Simiand 
called 'l'histoire evenementielle', that is, the history of 
events: surface disturbances, crests of foam that the tides 
of history carryon their strong backs. A history of brief, 
rapid, nervous fluctuations, by definition ultra-sensitive: 
the least tremor sets all its antennae quivering. But as 
such it is the most exciting of all, the richest in human 
interest, and also the most dangerous. We must learn to 
distrust this history with its still burning passions, as it 
was felt, described, and lived by contemporaries whose lives 
were as short and as short-sighted as ours. It has the 
dimensions of their anger, dreams, or illusions. 
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It is on this third level of Braudel's description that history has 

traditionally been sought in the archaeological record as evidenced by 

the historically focused studies of Albright and others to find Abraham, 

the Exodus, and the Conquest. Because of the whimsical nature of 

preservation and discovery, it is unlikely, however, that archaeology 

will be able to contribute much on this level. The first and second 

levels, however, lend themselves rather well to archaeological 

investigation, and it is these levels that the biblical texts generally 

neglect. In a real way, the archaeological record and biblical records 

operate in different arenas. 

This is not to claim that archaeology and biblical studies cannot 

comment on each other. To the contrary, they can and must if a proper 
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understanding of the religion and cult of Israel is to emerge. If 

religion is an expression of humanity appealing to God for assistance 

and survival, the context of human existence affecting that survival may 

mold the cuI tic manifestations. Archaeology can contribute much to 

reconstruct the social, economic, and environmental contexts of past 

cultures. While there are other dimensions in which archaeology can 

assist our understanding of human existence, religious expression is a 

primary candidate for archaeological study. 

The works surveyed above were generally deficient in providing a 

model of religious consciousness in which to place the archaeological 

data. While it is impossible to extract from the artifacts the full 

"theology" connected with them, anthropology of religion can help to 

construct models to account for the artifacts and can assist in 

formulating a tentative theology for their use. The biblical texts, 

themselves, often provide glimpses of the meaning of the paraphernalia 

as the prophets and writers respond to the religious practices of the 

people and state. 

Furthermore there are significant sociological implications for the 

religious practices, as they impact the cohesiveness of the countryside 

in the face of adversity or prosperity. It is my contention that with 

the abundance of religious artifacts particularly of the Iron Age II 

period (i.e., ca. 920/900-586 Be), and through the insights from 

anthropology, we should be able better to understand the cuI tic dynamics 

of the people of ancient Israel and Judah. This understanding will 

allow a better understanding of the Bible and offer broader 
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ramifications of the religious practices both of the countryside and of 

the Josianic reforms. 

Definitions 

Archaeology 

While archaeology is the retrieval and interpretation of artifacts, 

it imports numerous disciplines into the interpretive effort. These 

disciplines shed light on the artifacts. Hence, while the artifactual 

data is of extreme importance, archaeology seeks to discover the larger 

contexts of the artifacts and to understand their function in human 

existence, probing the data for as much information as possible and 

using every possible means to infer that information. Some of the 

disciplines that may be imported into archaeology include history, 

geology, environmental studies, floral and faunal analysis, chemistry, 

nuclear physics, anthropology, comparative literature, ethnoarchaeology, 

linguistics, statistics, tecfulology, trade patterns, subsistence 

strategies, art, and computer analysiS. 

Religion and Cult 

"Religion," which does not occur in the Hebrew Bible as a word, is a 

multi-dimensional term. Among other nuances, it simultaneously 

encompasses socially recognized obligations, superstition, piety, and 

feeling (cf. Saler 1987). It also serves as a framework within which to 

mold a "people's ethos--the tone, character and quality of their life, 

its moral and aesthetic style and mood--and their world-view ... " (Geertz 

1965: 205). Part of religion is its cultic expression. Included within 
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religion is theology, which usually implies the more intellectual 

perceptions and organizations. But as Saler (1987) has suggested, some 

aspects of religion are internally oriented and cannot be seen 

necessarily as theology. 

Dever (1990b: 121-22) has tried to encompass all these aspects into 

a comprehensive definition of religion: " ... as a set of symbolic 

thought forms and acts that relate human beings to the ultimate 

conditions of their existence." He then divides religion into two 

categories: "theology," which he defines as "the intellectual and moral 

systematization of religious belief"l and, "cult," which he defines as 

the practice of religion in worship and ritual. 

"Cult," then, refers to those "acts by which communities or 

individuals give outward expression to their religious life, by which 

they seek and achieve contact with God" (de Vaux 1965b: 271). That 

activity may be performed publicly or privately. This definition of 

cult fairly accurately renders olJY, which in the Hebrew Bible 

consistently carries the idea of labor, work, or service. 2 "Cult" is 

subsumed under the rubric of religion. 

AS far as the archaeological data are concerned, much of the ritual 

cult is lost because of its intangible, non-concrete expression (e.g., 

singing, dancing, recitation, divination, etc.). However, even some of 

these can be inferred from certain accompanying artifacts (e.g., musical 

lThis is probably too narrow a definition of the non-cuI tic aspect 
of religion, since the term encompasses the internal, subjective 
responses and feelings of the adherents (cf. Saler 1987; Geertz 1965: 
205-08). 

2The Hebre"l word, illJY, derives from the Hebrew root, lJY, which 
usually means to "work" or "serve" (Brown, Driver, Briggs 1972: 712-15). 
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instruments, perhaps rattles, depictions upon artifacts). But even the 

preserved remains present a skewed picture because of the effects of 

cultural and natural formation processes (cf. Schiffer 1987).3 

Official and Popular Reliaion 

"Official" religion was that which was sponsored by the state of 

Judah or Samaria and it generally focused (but not necessarily 

exclusively) in the cities of Jerusalem and Samaria respectively. The 

term "official" does not imply static and unchanging, but can 

accommodate fluctuations in cultic manifestation--especially as those 

are sponsored by the "state" (i .e., usually the monarchy). The state-

sponsored religion was often polytheistic and syncretistic in character 

(cf. Albertz 1994: 126-38), but there were occasional efforts to 

restrict the religious manifestation to a more strictly YHWHistic 

expression (such as Hezekiah and Josiah). "Official" therefore varies 

with the monarch (cf. Albertz 1994: 20). 

The Bible indicates that the objects of "official" Israelite and 

Judahite religion, as Ahlstrom contends (1993: 536) were multiple 

deities, and that YHWH was simply seen as the "ruler of the heavenly 

assembly." Dever (1983: 578-79) and Ackerman (1987: 357-58) also 

contend that monotheistic YHWHism was a foreign concept to the Iron Ages 

30ccasional discoveries impress the archaeologist with the usually 
skewed evidence of the archaeological record. Renfrew and Bahn (1991: 
457) cite the relatively high proportion of wood to stone tools in a 
tool "kit" discovered at Anbangbang I Rockshelter in Australia. 
Normally, only stone tools would have been preserved. Similar examples 
are the finds of organic materials from the well-preserved remains in 
the caves of Nahal Mishmar in Israel (Bar-Aden 1980) and the very 
recently discovered remains of a mummified Bronze Age man in a glacier 
in the Alps (Roberts 1993). 
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I and II and see "official" monotheistic YHWHism as an artificial 

imposition retrojected onto the face of the Iron Age I and II periods by 

the later deuteronomic historian (cf. Thompson 1992 and P. Davies 1992 

for extreme statements). Both the biblical and archaeological data 

indicate the polytheistic fabric of official Israelite and Judahite 

religion. 

There were, however, religious expressions that cut through the 

current of state sponsored and imposed cuI tic and "theological" 

fluctuations--these were the expressions of "popular" religion which 

were generally little affected by the vicissitudes of the "official" 

religion. "Popular" religion was what the majority of the people did 

regardless of the ideals the official state cult (or prophets) 

advocated. Albertz (1994: 19) notes the presence of the religion of 

"personal piety" which he argues is oriented to "family experiences, 

especially the father/mother-child relationship, ... " He argues that the 

family's religious expression was largely insulated against the 

fluctuations of the state or official manifestation (1994: 187). To a 

large extent, Albertz's "Local Level" religion (1994: 19-21) also 

operated separate from the "official" religion. To use Braudel's 

analogy of the levels of history, the popular religion of the people 

corresponds to the longue duree; the state-imposed overlay would be the 

second level, and the specifically narrated efforts of such people as 

Hezekiah and Josiah would be the l'histoire evenementielle (see 

discussion above). 

There were times when the overlay of official religion reflected 

rather closely the practices of the people, while at other times the 
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relationship was extremely antagonistic. Hence, the relationship was 

not necessarily dichotomous, but often was symbiotic or at least 

pluralistic in character. Berlinerblau (1993: 8-9) points out the 

intrinsic necessity of some kind of relationship, ranging from 

belligerent to symbiotic, when religious groups share a common social 

space. 

From the biblical and archaeological evidence, the "popular" 

religion was polytheistic and apparently syncretistic. Its expressions 

derived from the localized deities that the people perceived as more 

germane to their exercises of daily survival, especially as they 

addressed various fertility rites (cf. Ahlstrom 1993: 478; Eliade 1959: 

126-27). The majority of people apparently did not see the need to 

worship only YHWH, but perceived him as "one among many" and were quite 

comfortable with such pluralism. The Bible alludes to such pluralism 

when Jeremiah (7:9-10) addresses Judah in dismay: "Will you ... burn 

incense to Baal, and go after other gods that you have not ~!own, and 

then come and stand before me in this house, ... ?" 

Iron Age II 

The agenda of this discussion is derived from the narrative of the 

Josianic reform as recorded in 2 Kings 22-23, which falls within the 

Iron Age II (i.e., ca. 920/900-586 BC).4 Complicating the 

~any scholars, and most Israeli archaeologists (cf. A. Mazar 1990: 
368) begin the Iron Age II with David's accession to the throne (i.e., 
ca. 1000 BC), rather than the division of the monarchy (ca. 920/900 BC) 
as here suggested. The debate focuses on whether David's and Solomon's 
reigns continue the character of the earlier Iron I period or if 
sufficient differences exist to define a new period. The questions 
usually center on questions of historical development versus material 
culture differences. Dever (1982a: 270) points out that archaeological 
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archaeological picture for this time frame is the paucity of sites that 

date to Josiah's reforms. A further complication is that most sites 

with appropriately dated strata have not been well-excavated and hence 

their artifacts usually may be used only generally at best. Therefore, 

for archaeological purposes the period of discussion has been expanded 

to accommodate the 9th-7th centuries Be (i.e., most of the Iron Age II 

period, ca. 920-586 Be) and in some cases will draw from the Iron Age I 

(ca. 1200-920/900 Be). 

This broader chronological span may be legitimized because of the 

conservative nature of religious expression (cf. Merrifield 1988: 185). 

Tambiah (1981: 122-23) explains the rationale of religious conservatism: 

If cosmological constructs are to be taken on faith and be 
considered as i~~utable, then it is a necessary corollary 
that the rites associated with them be couched in more or 
less fixed form, be transmitted relatively unchanged through 
time and be repeatedly enacted on ordained or crisis 
occasions. 

In the course of the investigation, appeal will also be made to some 

sites in the northern kingdom of Israel, particularly Dan. It appears 

from archaeological and biblical sources that Dan served as a cult 

center soon after the split of the kingdom following the death of 

Solomon (ca. 920 Be). Given the conservative nature of religious 

expression, one may infer that the practice at Dan would be generally 

representative of Judah's. 

A continuity may further be inferred between Israel and Judah, 

especially after the fall of Samaria at the hands of the Assyrians (ca. 

criteria may differ from historical criteria, but regardless, the period 
from ca. 1000-920/900 in some ways stands in isolation from both the 
earlier Iron Age I and the later Iron Age II periods. 



721 BC). There is archaeological evidence that after Samaria fell, 

large numbers of refugees fled to Judah and swelled the population of 

Jerusalem during the time of Hezekiah (Broshi 1974: 21-26; 1993: 17), 

which contributed to his need to enlarge the area of the walled city 

(cf. 2 Chr 32:5). 

Summary 

54 

A survey of the relationship between biblical studies and 

archaeology reveals an evolution in sophistication, but still a general 

lack of communication between the two disciplines. As far as biblical 

studies are concerned there has been a great desire to use 

archaeological data, but uncritical application has yielded minimal 

results. And still the intersection of the two disciplines languishes. 

Much of the problem rested with a misunderstanding of how the two 

disciplines should communicate with each other. The wrong kinds of 

questions were being asked and hence the disciplines did not connect. 

With advances in archaeology, new questions can now be asked. 

Archaeological data yields information about the social and economic 

history of Israel which can provide a richer and more dynamic background 

against which the biblical data may be seen. 



CHAPTER TWO 

JOSIAH AND HIS REFORMS 

Introduction 
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Mesopotamia, Syria, Palestine, and Egypt were frequently engaged in 

international conflicts during the Iron Age II. In the context of these 

tensions Josiah acceded the throne. This chapter will consider first 

the historical setting of Josiah's reign and some of the geo-political 

issues that apparently molded his reign. Necessary in this discussion 

will be the nature of the material and the philosophical perspectives 

that the biblical authors brought to the composition and organization of 

the biblical material. 

The second and third sections will consider Josiah's "Book of the 

Law" and a discussion of the Deuteronomic History respectively. 

Following these concerns, attention will turn specifically to the items 

mentioned in the narrative of 2 Kings 23:1-25. This passage offers the 

highest concentration of references to cultic artifacts in the Hebrew 

Bible. Those items that one might expect to be preserved in the 

archaeological record will be listed for further consideration. 

Historical Backaround for Josiah's Reign 

Hezekiah and the Assvrians 

Almost eighty years before Josiah took the throne of Judah, the 

threat of Sennacherib's campaign against Judah (ca. the end of the 8th 

century Be) provided the international context of a major religious 

reform initiated by Hezekiah, Josiah's great-grandfather. The Bible 
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indicates that Hezekiah went to great lengths to bring Judah to what he 

perceived as a closer dependence on YHWH. He attempted to expunge 

competing deities and forms of worship from Judah, while trying to focus 

the worship of YHWH in Jerusalem (cf. 2 Kgs 18-19; 2 Chr 29-32; Isa 36-

37) . 

In addition to these religious reforms, the texts and archaeology 

reveal significant military strategies designed to repel the Assyrian 

presence. He apparently sponsored the excavation of a tunnel from Gihon 

Spring to the western side of the spur of Ophel1 to secure the water 

supply for Jerusalem (2 Kgs 20:20; 2 Chr 32:2-3, 30; Isa 22:11; Amiran 

1976a). He also strengthened the fortifications of Jerusalem expanding 

the fortifications westward of which the so-called "Broad Wall" in the 

Jewish Quarter of Jerusalem is a part (Isa 22:10; 2 Chr 32:5; Avigad 

1970a). The proliferation of royal store jars2 may reflect Hezekiah's 

construction of storehouses (2 Chr 32:29; Ussishkin 1982: 47). 

Sennacherib left Jerusalem apparently after exacting tribute from 

Hezekiah (2 Kgs 18:13-16). Sennacherib later alludes to his "victory" 

over aezekiah: "Himself, like a caged bird, I shut up in Jerusalem, his 

royal city" (Luckenbill 1927: 120-21). 

lThe tunnel is now known as "Hezekiah's tunnel." Near the exit of 
the tunnel an inscription (Le., the "Siloam Inscription") narrated the 
meeting of the excavation parties. 

2Most of the stamped handles have come from sites along the 
northern border of Judah (Gibeon, Tell en-Nasbeh, Jerusalem, and Ramat 
Rahel) and along the western part of Judah through the Shephelah from 
Gezer to Lachish. These would have been the regions most seriously 
threatened during the Assyrian advance. 
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Manasseh and the Assyrians 

Upon Hezekiah's death, his son Manasseh acceded the throne (ca. 687-

642 BC) and largely reversed his father's reforms (2 Kgs 21:1-18; 2 Chr 

33:1-13). The Chronicler, however, indicates that toward the end of 

Manasseh's reign he reversed his own earlier policy of patronizing the 

multitudes of deities and tried to rid the country of their worship 

(2 Chr 33:14-20).' 

Manasseh acceded the throne when the Assyrian empire was 

experiencing severe political threats from Elam and Babylon (cf. Saggs 

1984: 101-03). Upon Sennacherib's assassination, Essarhaddon acceded 

the Assyrian throne (ca. 680-669 BC) after a military campaign to secure 

his reign. Essarhaddon patronized Babylon and sought to reestablish its 

glory which Sennacherib had tarnished by his military campaigns against 

the city. Essarhaddon then directed his attention westward and 

eventually subjugated Egypt. Soon after he left Egypt, insurrection 

'The Chronicler's narration of Manasseh's change of heart has been 
a source of consternation for scholars. The Deuteronomistic material 
does not mention his repentance, but cites Manasseh's polytheism as the 
reason YHWH exiled Judah (2 Kgs 21:9-18; 24:1-4; cf. also Jer 15:4). 
Many scholars argue Manasseh did not return to YHWHism (cf. Miller and 
Hayes 1986: 376; Bright 1981: 313 n.7; Myers 1965a: 199; Lowery 1991: 
187-88). Some suggest that the Chronicler fabricated Manasseh's change 
of heart to explain the long duration of his reign (cf. Ehrlich 1965; 
Welten 1973: 31-34). Others suggest that the inclusion of a reform 
served as a post-Exilic homily to emphasize that if the people would 
repent, the Lord would restore them to their preferred state (cf. Lowery 
1991: 188). On the basis of literary and redaction criticism, 
Schniedewind (1991) argues that Manasseh's prayer of repentance (2 Chr 
33:12-13) is based upon an earlier record, hence lending credence to the 
narrative (Schniedewind, does not however, imply that the apocryphal 
"Prayer of Manasseh" is that source). To question the reality of 
Manasseh's reform on the basis of Josiah's need still to implement 
reform may read too much into the text (cf. Bright 1981: 313 n.7). 
Manasseh's reform is not touted as a major effort, but appears to have 
been localized and did not compete with the scope of Josiah's efforts 
(cf. Evans 1992: 498). However, Tatum (1991) argues that the 
archaeological record reflects Manasseh's reforms, asserting that the 
primary focus was not religious, but political. 
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arose necessitating his return. The monarch died on the return campaign 

to Egypt and Assurbanipal (ca. 668-627 BC) acceded the throne. 

During the reigns of Essarhaddon and Assurbanipal, Manasseh appears 

to have been a "loyal" subject. Both Assyrian monarchs mention receipt 

of tribute from Manasseh (cf. Oppenheim 1969: 291, 294). However, the 

Chronicler records Manasseh's deportation to Babylon by the Assyrians. 

In Babylon, he "repented" of his sinful ways after which YHWH permitted 

him to return to Judah (2 Chr 33:10-13).' After apparently reaffirming 

his loyalty to Assyria, the remainder of Manasseh's reign is uneventful 

as far as Assyrian relations are concerned. 

Amon's Reign 

Amon, Manasseh's son, acceded the throne upon his father's death. 

During his two-year reign, Judah returned to the polytheistic practices 

that had characterized the earlier part of Manasseh's reign. 

Inexplicably, court officials assassinated Amon,2 after which the crown 

passed to Josiah who was eight years old (2 Kgs 21:19-22:1; 2 Chr 33:21-

34: 1 ) . 

'The historical validity, chronological framework, and political 
circumstances of Manasseh's rebellion have been intensely debated. For 
summaries, see Oded (1977: 455) and Dillard (1987: 264-66). 

2The Bible does not reveal why he was assassinated, although it 
implies it was because of Amon's refusal to serve YHWH. Malamat (1953) 
argues that the assassination sprang from court officials holding pro
Assyrian policies. Nielsen (1967), however, argues that the plot 
originated with loyalists to Hezekiah's reforms who opposed Manasseh's 
introduction of foreign influences into the court of Judah. 
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Josiah and the Assyrians 

When Josiah acceded Judah's throne, Assurbanipal still reigned over 

Assyria, but he had lost control of Egypt and was facing insurrection on 

several fronts including Elam, Babylon, and Arabia (Saggs 1984: 109-15). 

Even before Assurbanipal died, one of his sons, Assur-etel-ilani, began 

his rule and continued to rule briefly after his father's death in 627. 

With Assurbanipal's death, Assyria experienced a rapid succession of 

kings, none of whom were able to control the empire. The frequent local 

insurrections flared into full rebellion. 

It was during Josiah's reign (ca. 640-609 BC), that Assyria 

experienced these severe internal disruptions. Although Kings does not 

mention a reform effort before his eighteenth year (cf. 2 Kgs 23:1-3), 

the Chronicler notes that Josiah began at least part of his religious 

reform in the twelfth year of his reign (2 Chr 34:3-4; i.e., ca. 628-

627). This date coincides with the death of Assurbanipal and the 

ensuing rapid succession of Assyrian kings (cf. Cross and Freedman 

1953). 

The differences between the accounts in Kings and Chronicles 

regarding the chronological sequence of Josiah's maturation and the 

initiation of his reforms pose some difficulties.' However, both Kings 

and Chronicles agree that the ollno l~D was found in the eighteenth year 

of Josiah's reign (2 Kgs 22:11; 2 Chr 34:15), which would have been ca. 

622 BC (Gray 1970: 724; Hobbs 1985: 322; Miller and Hayes 1986: 391-93; 

Weinfeld 1991: 69). 

'See Miller and Hayes 1986: 391-93. 
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Josiah's "Book of the Law" 

Since de Wette's doctoral thesis, Dissertatio critica exegetica qua 

Deuteronomium a nrioribus Pentateuchi libris diversum alius cuiusdam 

recentioris auctoris onus esse monstratur (1805), the consensus has 

grown that the ollno l~v discovered during Josiah's reign consisted of 

some of what is known as the book of Deuteronomy (Cogan and Tadmor 1988: 

294; Weinfeld 1991: 81-84).' A significant question focuses on the 

date of the composition of this book. During the 19th and early 20th 

centuries, scholars generally contended that the book was written either 

in the reign of Manasseh or after the accession of Josiah when 

Deuteronomy was "discovered" to help precipitate the reforms that Josiah 

initiated. Driver (1913: 89) summarizes this position: 

Whether written in the dark days of Manasseh, or during the 
brighter years which followed the accession of Josiah, it 
was a nobly-conceived endeavour to provide in anticipation a 
spiritual rallying-point, round which, when circumstances 
favoured, the disorganized forces of the national religion 
might range themselves again. 

Recent scholarship suggests that the core of Deuteronomy may derive 

from Hezekiah's reforms and was perhaps hidden during Manasseh's reign 

(Weinfeld 1991: 83; 1992: 255; Miller and Hayes 1986: 394). During the 

initial stages of Josiah's religious resurgence, the book was 

"rediscovered," reworked, and revised to serve as a further program of 

'Ahlstrom (1993: 775-77), however, notes several points from 
Huldah's speech that he finds at conflict, or at least unusual, if the 
Josianic discovery was the book of Deuteronomy. He concludes that it 
was not Deuteronomy, nor "any other known biblical book" (1993: 777). 
The central sanctuary effort of Josiah and the prescription in 
Deuteronomy 27 to sacrifice on Mt. Ebal, prompt Wenham to argue that it 
is "implausible to regard Deuteronomy as the programme for Josiah's 
reformation" (1993: 105). J. Maier (1970) argues that the reforms were 
based upon priestly writings and Lundbom (1976) suggests that the song 
of Moses in Deuteronomy 32 was the basis for the reforms. 
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reform.' This scenario places Josiah's reforms squarely in the 

literary framework known as the Deuteronomistic History. 

The Deuteronomistic History 

Martin Noth's Contributions 

The Deuteronomistic framework was identified by Martin Noth (1991) 

for the early historical books of the Bible--Joshua through Kings. 2 

Noth claimed that Deuteronomy through 2 Kings was composed by a single 

author (or circle of authors) who traced Israel's history from Moses to 

the Exile. The ancient historian adopted a theological philosophy of 

history with which to interpret Israel and Judah's history. The work 

'Nicholson's (1967: 121-24) reconstruction is similar, but he 
argues that the book reflects the perspective of the prophetic circles 
of the northern kingdom of Israel. Lohfink (1993: 61) notes that the 
issue of the date of the composition of Deuteronomy is in a state of 
flux. He concedes, however, the importance of the question and its 
connections with the Josianic reforms. Similarly, McBride (1993: 73) 
concedes that the Josianic book may not have been Deuteronomy, but 
admits that Josiah's reforms and Deuteronomy share a common ideological 
background. McBride additionally argues that Deuteronomy is a unique 
literary product in spite of its similarities with other contemporary 
literary genres (1993: 69-70). 

Seemingly every aspect of Deuteronomy is a matter of dispute--its 
date, its relation to Josiah's reform, its place of origin, from whom it 
originated, and its unity. Nicholson (1967) offers an excellent 
introduction to the earlier scholarship and debates. Christensen's 

. edited volume (1993) provides a valuable source which reflects a wide 
range of issues and representative questions focusing on Deuteronomy. 
Elsewhere, Christensen supplies an extensive bibliography on Deuteronomy 
(1991: xxii-xxxix, with additional bibliographies to introduce each 
section of the commentary). 

2Von Rad (1962; 1966a) argued for a Hexateuch consisting of the 
first six books of the Hebrew Bible. He identified elements of the JEDP 
sources in Joshua and contended that Joshua was more closely aligned 
with the Pentateuch; without Joshua's narrative of Israel's arrival in 
Canaan, the covenant with Israel and Moses remained unfulfilled. He 
noted that the covenant with Abraham and Moses " ... connected with one 
another and with the whole course of the saving history from Genesis to 
Joshua" (1962: 133; cf. Miller 1977: 217-21. The Hexateuch theory, 
however, does not preclude a Deuteronomistic History, which even von Rad 
did not deny: "We speak of this historical work as deuteronomistic, 
because certain standards of judgment found only in Deuteronomy, are 
accepted as normative for its evaluation of the past" (von Rad 1966a: 
205-06). 
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sought to explain that the catastrophic plight of the two monarchies 

spr~.g from their failure to comply with the rigidly monotheistic 

YHWHism identified as the "Law of Moses" (Le., Deuteronomy). According 

to the Deuteronomistic Historian, Israel's constant rebellion 

precipitated her exile in 722/721 BC at the hand of the Assyrians. 

Judah, however, managed to survive until 587/586 BC because some of her 

kings tried to bring Judah back to a cultic compliance with YHWH's will 

as delineated in Deuteronomy. Noth did not claim that Deuteronomy was a 

tabula rasa creation, but that the Deuteronomist likely worked with 

various sources at his disposal' which he arranged into a thematic 

presentation. 

More Recent Discussions on the Deuteronomistic History 

A number of theories currently focus on the nature of the 

Deuteronomistic History. These theories address the number of 

redactions and their purposes. 

'The Hebrew Bible cites archival records either as sources of data, 
to corroborate the reliability of the narrative, or to urge reader 
investigation. A reference to the "Book of the Acts of Solomon" appears 
for the Solcmonic era (1 Kgs 11:41). The "Book of the Chronicles of the 
Kings of Israel" is cited for Jeroboam (1 Kgs 14:19); Nadab (1 Kgs 
15:31); Baasha (1 Kgs 16:5); Elah (1 Kgs 16:14); Zimri (1 Kgs 16:20); 
Omri (1 Kgs 16:27); Ahab (1 Kgs 22:39); Ahaziah (2 Kgs 1:18); Jehu 
(2 Kgs 10:34); Jehoahaz (2 Kgs 13:8); Joash (2 Kgs 13:12; 14:15); 
Jeroboam (2 Kgs 14:28); Zechariah (2 Kgs 15:11); Shallum (2 Kgs 15:15); 
Menahem (2 Kgs 15:21); Pekahiah (2 Kgs 15:26); and Pekah (2 Kgs 15:31). 
For Judah, references to the "Book of the Chronicles of the Kings of 
Judah" appear for Rehoboam (1 Kgs 14:29); Abijam (1 Kgs 15:7); Asa 
(1 Kgs 15:23); Jehoshaphat (1 Kgs 22:46); Jehoram (2 Kgs 8:23); Joash 
(2 Kgs 12:20); Amaziah (2 Kgs 14:18); Azariah (2 Kgs 15:6); Jotham 
(2 Kgs 15:36); Ahaz (2 Kgs 16:19); Hezekiah (2 Kgs 20:20); Manasseh 
(2 Kgs 21:17); Amon (2 Kgs 21:25); Josiah (2 Kgs 23:28); and 
Jehoiakim/Eliakim (2 Kgs 24:5). 
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Number of Redactions 

Most scholars have abandoned Noth's single composition theory, 

although Hoffmann (1980), Van Seters (1983), and Peckham (1985) offer 

variations on it. A number of scholars argue for essentially a two-

stage redaction--a Josianic production with a second Exilic redaction 

which contributed generally minor modifications (Cross 1973: 274-89; 

Nelson 1981: 29-128; Friedman 1981: 1-43; and Knoppers 1992: 413 n.7; 

1993: 46-56). Provan (1988: 133-57) argues that the first redaction 

ended with the Hezekian material, but was recorded at the beginning of 

Josiah's reign. Peckham (1985) offers a two-redaction process which 

used a pre-deuteronomistic, Hezekian composition which was integrated by 

a second deuteronomist who "rewrote" these sources into the larger 

framework of Genesis through the fall of Jerusalem (Peckham 1985: 1). 

H. Weippert (1972; 1983) along with Halpern and Vanderhooft (1991) 

argue for a triple redaction of the Deuteronomistic History with major 

editions appearing during the reigns of Hezekiah, Josiah, and the Exilic 

period. Ackroyd (1985: 303), while rejecting Noth's single author and 

Cross' dual editorial process as too simplistic, contends that there 

must have been other redactional processes, but he offers no number or 

criteria. 

Holloway (1992: 71) soberly states that 

... there is no manuscript evidence for a discrete 
'Deuteronomistic History' or sundry pre-deuteronomistic 
sources; they are working hypotheses the tentativeness of 
which is illustrated by the proliferation of theories and 
concomitant lack of consensus among scholars. 
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Halpern (1988: 115) summarizes the diversity of redaction- and author

theories by suggesting that the variations "chiefly reflect the variety 

of questions scholars ask .... At a basic level there is no dispute!" 

The recent discussion by Halpern and Vanderhooft (1991) offers a 

well developed three-redactional process. They trace converging lines 

of analysis--reports of death, burial formulae, accession formulae, 

regnal evaluation formulae, and assassination narratives, among other 

criteria--to build their case for redactions of the Deuteronomistic 

History during the reigns of Hezekiah, Josiah, ar.d the Exilic period. 

It is essentially to this three-fold theory that this paper subscribes 

(see discussion in next section). 

Purposes of the Deuteronomistic History 

Conclusions about the purposes of the Deuteronomistic History depend 

upon one's conclusions of how many redactions occurred. Furthermore, 

those conclusions depend upon which redaction is under consideration. 

As noted above, Noth argued that the history explained that Israel's and 

Judah's failure to comply with the "Law of Moses" had precipitated their 

catastrophic Exiles. For Noth, the history was a theological work 

justifying Israel's "total annihilation" (1991: 134). 

Most scholars since Noth subscribe to at least a dual redactional 

process. Mayes (1983: 122) explains that a Hezekian edition was 

designed to rectify the problems that the fall of Samaria and the reign 

of Ahaz had introduced into Judah's history. The effort was to prompt a 

corrective course to avoid duplicating the fate of Samaria. 
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The Josianic edition developed the "proto-deuteronomistic" thesis of 

reform from Hezekiah's reign. The Deuteronomist sought to form a 

catalyst by which to persuade Judah to throw off the yoke of Assyrian 

imperialism and reassert itself as an "independent international power" 

(Halpern and vanderhooft 1991: 240; cf. Lowery 1991: 167-68, 189, 214). 

Provan (1988: 154-55) points out that the record clearly praises the 

behavior of some earlier monarchs and suggests that the Deuteronomist's 

motive was to provide "educational material" for the court to inspire it 

to reform and to "justify their [the deuteronomists'] religious and 

political position and persuade others of its correctness." 

With the fall of Judah in 587/586, another perspective arose. Judah 

was in exile, but contrary to Noth's suggestion that the history was 

"simply" a theological discourse to explain Israel and Judah's 

annihilation, Knoppers (1992: 430-31) argues that the Deuteronomist 

desired to help the victims learn still to "distinguish between good and 

evil." Friedman (1981: 42) proposes that the Deuteronomist saw God's 

activities, as with the judges, as indicating "the compassion of YHWH as 

a source of hope for restoration" (cf. also Cross 1973: 274-89; Mayes 

1983: 125). 

The Deuteronomist points out that compliance with the law of YHWH 

brought peace and prosperity; rebellion ends in catastrophe. With these 

premises, the Deuteronomist's plea for repentance and blessings had to 

contend with the defeat and extermination of Josiah, the king "who 

turned to YHWH with all his heart, and with all his soul, and with all 

his might according to the law of Moses" (2 Kgs 23:25). His explanation 

for such an illogical consequence was that Manasseh's sin had been so 



66 

grievous as to be essentially irreversible (cf. 2 Kgs 24:3-4; cf. Cross 

1973: 285-89). The Exilic Deuteronomist implies that now perhaps the 

punishment has been exacted and that YHWH would return to listen to his 

people and grant them redemption. 

The Deuteronomistic History and Form Criticism 

Form criticism can help identify the types of narrative that appear 

in the Deuteronomistic History. Formulae often reveal the structure 

that the historian uses. Tucker (1976: 343-44) suggests that the 

structure can be detected by "introductory or concluding formula for 

speeches or stories, changes in speaker, addressee, tense, mood or even 

subject." In the books of Kings, several structural formulae appear 

including chronological decrees of regnal accession' and death. 2 

'Such accession formulae appear for most of the kings of Israel and 
Judah. Cf. Rehoboam of Judah (1 Kgs 14:21); Abijam of Judah (1 Kgs 
15:1); Asa of Judah (1 Kgs 15:9-10); Nadab of Israel (1 Kgs 15:25); 
Baasha of Israel (1 Kgs 15:33); Elah of Israel (1 Kgs 16:8); Zimri of 
Israel (1 Kgs 16:15); Omri of Israel (1 Kgs 16:23); Ahab of Israel 
(1 Kgs 16:29); Jehoshaphat of Judah (1 Kgs 22:41); Ahaziah of Israel 
(1 Kgs 22:51); Jehoram of Israel (2 Kgs 3:1); Jehoram of Judah (2 Kgs 
8:16-17); Ahaziah of Judah (2 Kgs 8:25-26); Jehoash of Judah (2 Kgs 
12:1); Jehoahaz of Israel (2 Kgs 13:1); Jehoash of Israel (2 Kgs 13:10); 
Amaziah of Judah (2 Kgs 14:1-2); Jeroboam of Israel (2 Kgs 14:23); 
Azariah/Uzziah of Judah (2 Kgs 15:1-2); Zechariah of Israel (2 Kgs 
15:8); Shallum of Israel (2 Kgs 15:13); Menahem of Israel (2 Kgs 15:17); 
Pekahiah of Israel (2 Kgs 15:23); Pekah of Israel (2 Kgs 15:27); Jotham 
of Judah (2 Kgs 15:32-33); Ahaz of Judah (2 Kgs 16:1-2); Hoshea of 
Israel (2 Kgs 17:1); Hezekiah of Judah (2 Kgs 18:1-2); Manasseh of Judah 
(2 Kgs 21:1); Amon of Judah (2 Kgs 21:19); Josiah of Judah (2 Kgs 22:1); 
Jehoahaz of Judah (2 Kgs 23:31); Jehoiakim/Eliakim of Judah (2 Kgs 
23:36); Jehoiachin of Judah (2 Kgs 24:8); and Zedekiah/Mattaniah of 
Judah (2 Kgs 24:18). 

2Summaries appear for Rehoboam of Judah (1 Kgs 14:31); Abijam of 
Judah (1 Kgs 15:8); Asa of Judah (1 Kgs 15:24); Baasha of Israel (1 Kgs 
16:6); Omri of Israel (1 Kgs 16:28); Ahab of Israel (1 Kgs 22:40); 
Jehoshaphat of Judah (1 Kgs 22:50); Jehoram of Judah (2 Kgs 8:24); Jehu 
of Israel (2 Kgs 10:35); Jehoahaz of Israel (2 Kgs 13:9); Jehoash of 
Israel (2 Kgs 13:13; 14:16); Jeroboam of Israel (2 Kgs 14:29); 
Azariah/Uzziah of Judah (2 Kgs 15:7); Menahem of Israel (2 Kgs 15:22); 
Jotham of Judah (2 Kgs 15:38); Ahaz of Judah (2 Kgs 16:20); Hezekiah of 
Judah (2 Kgs 20:21); Manasseh of Judah (2 Kgs 21:18); and Johoiakim of 
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Very important, not only to indicate form, but also revealing the 

Deuteronomistic Historian's philosophy are the regnal evaluations. 

These evaluate the kings' actions against Deuteronomic Law (i.e., right 

cult versus wrong cult often focusing upon the presence of nlD3 and 

o 'lVJ10 • ' 

Within the Deuteronomistic framework, the formula citing the "Book 

of the Chronicles of the Kings of Judah" (2 Kgs 23:28) indicates a genre 

of historical narrative. 2 In historical narrative, recording is not 

the sole intent (cf. Tucker 1971: 35-36). Instead there is an attempt 

to explain and make sense of events. 3 

Judah (2 Kgs 24:6). 

'These evaluations occur for Rehoboam (1 Kgs 14:22; although this 
evaluation does not indict Rehoboam, but indicts the country of Judah); 
Abijam of Judah (1 Kgs 15:2); Asa of Judah (1 Kgs 15:11); Nadab of 
Israel (1 Kgs 15:26); Baasha of Israel (1 Kgs 15:34); Elah of Israel 
(1 Kgs 16:12-13); Zimri of Israel (1 Kgs 16:18-19); Omri of Israel 
(1 Kgs 16:25-26); Ahab of Israel (1 Kgs 16:30-31); Jehoshaphat of Judah 
(1 Kgs 22:43); Ahaziah of Israel (1 Kgs 22:52); Jehoram of Israel (2 Kgs 
3:2); Jehoram of Judah (2 Kgs 8:18); Ahaziah of Judah (2 Kgs 8:27); Jehu 
of Israel (2 Kgs 10:29-31); Jehoash of Judah (2 Kgs 12:2-3); Jehoahaz of 
Israel (2 Kgs 13:2); Jehoash of Israel (2 Kgs 13:10); Amaziah of Judah 
(2 Kgs 14:3); Jeroboam of Israel (2 Kgs 14:24); Azariah/Uzziah of Judah 
(2 Kgs 15:3); Zechariah of Israel (2 Kgs 15:9); Menahem of Israel (2 Kgs 
15:18); Pekahiah of Israel (2 Kgs 15:24); Pekah of Israel (2 Kgs 15:28); 
Jotham of Judah (2 Kgs 15:34); Ahaz of Judah (2 Kgs 16:2-3); Hoshea of 
Israel (2 Kgs 17:2); Hezekiah of Judah (2 Kgs 18:3); Manasseh of Judah 
(2 Kgs 21:2-3); Amon of Judah (2 Kgs 21:20); Josiah of Judah (2 Kgs 
22:2); Jehoahaz of Judah (2 Kgs 23:32); Jehoiakim/Eliakim of Judah 
(2 Kgs 23:37); Jehoiachin of Judah (2 Kgs 24:9); and Zedekiah/Mattaniah 
of Judah (2 Kgs 24:19). 

2The books of Kings include cult reform stories which include those 
of Asa of Judah (1 Kgs 15:9-15), Jehu of Israel (2 Kgs 10:18-31), 
Jehoash/Jehoiada (2 Kgs 12:4-16), Hezekiah (2 Kgs 18:3-6), and, of 
course, Josiah (2 Kgs 22:3-23:25). 

3These narratives will necessarily be selective (cf. Collingwood 
1946; de Vaux 1976: xiv-xv; Hayes 1977: 2; Halpern 1988: 6-8; and Dever 
1992: 365). The fact that the Hebrew Bible does not use the word 
"history" (or its equivalent) does not contradict the Deuteronomist's 
intent. Levi-Strauss (1966: 1-3) cautions against inferring too much 
from the vocabularies of ancient peoples. He demonstrates that even 
though vocabularies may focus on the "concrete," people usually have the 
facility to understand and express abstract ideas even without specific 
terminologies. Evans-Pritchard's study among the Nuer reveals the 
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This explanation of Israel's and Judah's political plight is 

essentially the Sitz im Leben of the Josianic narrative. The Sitz im 

Leben is the "sociological situation which produced and maintained" the 

text (Tucker 1971: 15).' This does not necessarily refer to the date 

of the events or when the events were recorded, but the contexts in 

which the texts might be used (cf. Barton 1992: 840). Knierim calls 

these the social settings which generated the rationale for producing 

and using the text (1985: 144). 

The frequent evaluative remarks in the text of Kings provide the 

evidence for the Sitz im Leben. The kings of Israel and Judah were 

measured against their compliance with the cultic expectations as 

prescribed in Deuteronomy. Josiah passed the test magnificently, with 

no censure. The historian even decrees that "there was no other king 

before him, who turned to YHWH with all his heart, and with all his 

soul, and with all his might according to the law of Moses. And there 

was no other like him after" (2 Kgs 23:25).2 

Tucker also refers to the intent of the text (1971: 16-17; 1976: 

344). For the Josianic period, the historian's intent was to exalt the 

YHWHistic reform efforts of Josiah as the means to secure Judah against 

fallacy of arguing from the lack of vocabulary to infer the absence of 
p,erception or understanding. The Nuer have no nouns for "rain" or 
'lightning," but use verbs which indicate "the function of the sky" 
(1974: 124). Clearly the concepts of rain and lightning are realities. 

'Dever (1994: 144-45) distinguishes between the Sitz im Leben which 
he defines as the circumstances of life and what he calls the Sitz im 
Literatur. Dever's Sitz im Literatur better describes Tucker's concept. 

2Hezekiah was the only other king of the Divided Monarchies to 
receive an unqualified favorable evaluation. Interestingly, he too was 
described as one who applied himself to purge the land of non-YHWHistic 
deities and to refocus the attentions and devotions of Judah on YHWH and 
the central sanctuary (cf. 2 Kgs 18-21; esp. 18:3-8). 
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a repetition of the oblivion that Samaria had experienced. The 

Deuteronomist saw a precedent in Hezekiah's reform. Hezekiah had 

shielded Jerusalem against oblivion at the hands of the superior 

Assyrian military machine, but it was Hezekiah's devotion to YHWH and 

his reform efforts that had guaranteed their security. Josiah's more 

extensive reforms should have guaranteed greater security than 

Hezekiah's had accomplished. A snag arose when Josiah, the righteous 

king, was killed and Judah soon afterward was hauled into exile! The 

Exilic edition of the Deuteronomic History explained what precipitated 

the exiles of Israel and Judah and sought to encourage Judah to repent. 

God had promised to establish an eternal Davidic dynasty (2 Sam 

7:11-16). But the Deuteronomist noted that Solomon's incipient apostasy 

had already prompted YHWH'S threat to divide the kingdom (1 Kgs 11:9-13) 

which he announced through Ahijah (1 Kgs 11:26-40). Because of 

increasing rebellion against YHWH, the momentum toward the fall and 

exile of both Israel (prophesied by Ahijah in 1 Kgs 14:15-16 and 

especially discussed in 1 Kgs 17) and of Judah (revealed by Isaiah, 

2 Kgs 20:17-18 and by Huldah, 2 Kgs 22:16-17) are important themes in 

the narrative of the kings. The strength of this theme explains why, 

even with the sterling description of Josiah's character and his cultic 

reforms, the momentum of apostasy had accelerated so that even Josiah's 

efforts were insufficient to divert YHWH's anger from especially the 

effects of Manasseh's corruptions (2 Kgs 23:26-27; 24:3-4). 



The Text of Josiah's Reforms 

Evaluation of the Text of 2 Kings 23:1-25 

The specific reforms of Josiah appear in 2 Kings 23:1-25. The 

composition of the text draws upon at least two sources. The larger 

narrative of the Deuteronomic History explicitly indicates the use of 

secular sources and court records (cf. 2 Sam 1:18; 2 Kgs 23:28). 

Montgomery and Gehman (1951: 532-34), however, take a rather eclectic 

view of the text and identify multiple sources in the composition 

resulting in what they dub a "confused account." Weinfeld (1991: 70-

71), on the other hand, contends that there are essentially only two 

sources reflected in the composition. 
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Weinfeld contends that 23:1-3 and 23:21-25 were composed by the 

Deuteronomistic Historian, which he labE:ls "account A." He suggests 

that the character of the composition is seen in "the glorification of 

the name of Josiah and does not spare superlatives in order to exceed in 

his praise (22:2; 23:22, 25)" (1991: 70-71). Additionally, he notes 

repeated references to the "book of the Torah" and that the narrative 

several times stresses that Josiah conformed to its specifications (cf. 

23:3, 21, 24; Weinfeld 1991: 70-71). 

Similarly, Lohfink argues that the passage derives from the 

Deuteronomist, but offers a more explicit discussion of the 

circumstances of the composition. 2 Kings 23:1-23 and verse 25 derive 

from the Josianic Deuteronomist and these words concluded his 

composition just a few years before Josiah's unexpected death (Lohfink 

1987: 462-63). He contends that the Exilic Deuteronomist contributed 



verse 24 to narrate Josiah's efforts to reverse some of the cultic 

practices that Manasseh had introduced (1987: 462). 

Weinfeld (1991: 70-71) notes that the remainder of the passage 

(i.e., 2 Kgs 23:4-20) straightforwardly and mechanically narrates 

Josiah's reforms. He labels this source "account E" and proposes that 

it derives from the royal court records (cf. also Gray 1970: 713-15). 

Lohfink (1987: 464-65), with Hoffmann (1980: 212-52), argues that 

the reform report derives from several sources, but that the specific 

identities of such remain elusive. Alternatively, he grants the 

possibility that the pre-Exilic Deuteronomist may have used a source 

that he freely adapted for his own purposes. Lohfink bases his 

inference upon slight variations in phraseological patterns and the 

insertion of brief historical notes in the middle of the list (e.g., 

2 Kgs 23: 16-18) . 
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Halpern and Vanderhooft's (1991: 183) warning against unnecessarily 

multiplying authors and sources in the Deuteronomistic History is 

sobering: "Of course, the question does remain, when is variation a 

signal of changed authorship, and when the result of a single author's 

exploration of a fixed form?" Given this caution, it is in agreement 

with the more conservative stance of Weinfeld, Gray, and others (cf. 

Ostreicher 1923) regarding the essential unity of 23:4-20 that this 

study will proceed. 
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The Objects of Josiah's Reforms 

Josiah's reforms are recorded in 2 Kings 23:1-25.' The passage 

cites several items that Josiah is said to have purged in an effort to 

bring Judah to what was deemed a pure YHWHistic cult. Not all aspects 

of his reforms involved artifacts and hence some would have left no 

archaeological remains. 2 However, a significant number of points 

receiving his attention either used cultic paraphernalia or were 

themselves artifacts; some of these might be expected to appear in the 

archaeological record. Those that the text mentions (in order of their 

appearance) are: 

O'DW~ KJI ... O"J~ 

nlD33 lUP' :v. 5 

'Y3' [lUp)] 

WDW) [lUp)] 

nl') [lUP)] 

nl;TD) [lUp)] 

'The text of 2 Chronicles 34 also narrates Josiah's reforms. 
Chronicles, however, lists no objects of his reforms that do not appear 
in Kings. Since the focus of this paper is on the items of Josiah's 
reforms and their manifestation in the archaeological record, questions 
of the general relationship of Kings to Chronicles and the differing 
chronological sequences offered in the two accounts regarding Josiah's 
reforms will net be discussed. The introductions to Chronicles in Myers 
(1965b), Braun (1986), and Klein (1992) provide bibliographies and 
orientations to these questions. 

2E. g ., deposing idolatrous priests (23:5). With the exception of 
possible buildings devoted to such activity, probably little pertaining 
to the cult functionaries would appear in the archaeological record 
(23:7; see discussion below, pp. 322f). The execution of the priests of 
the high places would also be difficult to identify (23:20), however, 
Vered Jericho may preserve some evidence (see p. 189). 
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0'f)1Jlil KJ~ )J) [IDp)] 

il1il' n'3f) illVJKil :v. 6 

ill1JlK) 0'n3 :v. 7 

VJVJ lK3 lV VJlf) ... ilf)~ llDP lVJK n 1mil :v. 8 

l'Vil lV1Jl3 VJ'K ') 1Kf)1Jl ')V lVJK ... 0 ' lV1Jlil nlIJ3 

OJil 'JJ 'l3 lVJK n£lnil : v. 10 

VJIJ1J7) • •• 0'0 1IJil :v. 11 

1J7IJVJil n1J3lIJ 

inK n'';Iv llil ';Iv lWK n1n3iIJil :v. 12 

il1il' n'3 n1l~n 'nVJ3 ilVJJf) ilVJV lVJK nln3iIJil 

o ' J l'~ ... n 1 n1Jlv) ••• n 1m il : v. 1 3 

JK 1IJ • •• VJ 1JJJ) ... [nlIJJil] 

11IJV 'J3 ... 00)IJ) ... [nlf)3il] 

n1J~IJil nK lJVJ :v. 14 

O'l'llKil nK nlJ'l 

')K n'J3 l1JlK n3iIJil :v. 15 

Discussions of these artifacts follow in Chapters 

where they are grouped according to topical concerns 

ill1JlK 9lVJ 

n 1IJ3il 'n3 :v. 

n1JKil :v. 

O'JYl'il 

O'£llnil 

0' )')lil 

Four through Six 

rather than their 

19 

24 

sequence in the reform narrative. Chapter Four will discuss n1IJ3 which 

includes matters of geographic and topographic significance, buildings 
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or shrines, altars, incense, ~~d vessels. Chapter Five deals with 

goddess worship, particularly ~l~K and vessels and artifacts devoted to 

her. Chapter Six discusses the remaining artifacts, dealing with 

worship of celestial bodies, the "Tophet" , nlJ:sl), figurines, and the 

occult. 

Historical Usefulness of Josiah's Reform List 

Negative Judaments of Historical Value 

In spite of the spate of items that the reform narrative lists as 

objects of Josia~'s efforts,' some scholars question whether the 

reforms ever occurred. WUrthwein (1976: 421-23) says that they did not 

and argues that the narrative was a post-Exilic construct to promote 

ritual purity. Hoffmann (1980: 212-52) considers the reforms to be a 

deuteronomistic fiction. 

Exhibiting a fundamental pessimism of any historical reliability in 

the biblical texts are the recent works of Thompson (1974; 1991; 1992) 

and P ... Davies (1992). While these men do not specifically address the 

Josianic reforms (but cf. Thompson 1991: 91-92), their assessments of 

the biblical texts in general are below minimalist! They argue that the 

texts are only ideological historiography and any coherence with factual 

data is essentially coincidental. Essential to their arguments is their 

assumption that the literary basis of the Hebrew Bible almost 

'The text of 2 Kings 23:4-25 is the most comprehensive list of 
religious activities and artifacts in the Hebrew Bible. Two other 
chapters with high concentrations of cuI tic artifacts and activities are 
the summary report of the fall of Samaria (2 Kgs 17) and the Chronicles 
narrative of Manasseh's reign (2 Chr 33). These texts, however, only 
mention about 60% of those in 2 Kings 23. 
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exclusively derives from the Exilic and post-Exilic periods and that 

anything that may be in it that derives from an earlier period has been 

so corrupted as to render it useless for historical purposes (cf. 

especially P. Davies 1992: 24, 75).' 

A major weakness of Thompson's and Davies' methodology is a failure 

seriously to consider an interdisciplinary study of ancient Israelite 

material. Thompson and Davies both speak extensively of extra-biblical 

sources including archaeological materials. Functionally, however, 

their minimalistic and pessimistic presupposition that the Bible is 

unhistorical forces them to disregard inscriptional or archaeological 

data as irrelevant comments on the biblical portrait. In other words, 

they relegate to a distantly secondary role extra-biblical material 

while their presuppositions about the biblical texts hold sway. 

Admittedly, there are difficulties in bringing biblical studies to 

intersect with archaeology. Notable among them are questions about the 

patriarchs,2 the Exodus,3 and the Conquest. 4 But these difficulties 

do not intrinsically deny viable historical insights derived from the 

'peculiarly, P. Davies implies the possibility of some historical 
accuracy in religious expression (i.e., among the non-elite; cf. 1992: 
19), which he suggests may have "persisted from the Iron Age into the 
Persian period" (1992: 94-95) at which time, he argues, the biblical 
texts were composed. 

2See Albright 1961; 1963; Wright 1957: 40-52; Bright 1981: 67-103; 
Thompson 1974; Van Seters 1975; Dever 1977; Clark 1977; and McCarter 
1988. 

3See Eissfeldt 1932; Noth 1947; Cazelles 1955: Albright 1963: 10-
23; Thompson and Irvin 1977; Bimson 1981; Bietak 1987; Redford 1987; and 
Sarna 1988. 

4See Albright 1939a; 1963: 27-30; Alt 1967a, b; Mendenhall 1962; M. 
Weippert 1971; 1976; Yadin 1975; 1979; Gottwald 1979; Freedman and Graf 
1983; and Finkelstein 1988a. 



76 

biblical texts. P. Davies and Thompson, in spite of their references to 

archaeology, give archaeology only a peripheral importance. It was in 

part because of this peripheral use of archaeology that notably Dever 

and a few others during the 1970's-1980's argued so vehemently to 

separate archaeology from biblical studies so archaeology could operate 

from an independent perspective. Then, as an independent discipline, 

dialogue could be renewed with biblical studies. Such a discussion is 

emerging and promises to be quite fruitful. 

Qualified Affirmative Judgments of Historical value 

Ahlstrom (1993: 16-55) emphasizes that corroboration of the biblical 

texts is necessary a~d that without such extra-biblical corroboration, 

the texts "will be no more than a discussion of what could have been 

possible" (pp. 35-36). This conclusion softens an earlier work (1991: 

119-21) in which Ahlstrom argued from a presupposition that if a 

literary work has an ideological propensity then it is unreliable as a 

historical source. 

As an example, Ahlstrom notes (1991: 131) the Bible's silence 

regarding Ahab's participation in "such a historic event" as the battle 

at Qarqar in which Ahab had allied with several Syrian and Aramaean 

kings against Shalmaneser III (cf. Oppe~~eim 1969: 278-79). Ahlstrom 

summarizes that nit did not suit the writer's purpose" to include the 

Qarqar battle.' Ahlstrom leaves the impression that since political 

'Ahlstrom's introduction of the battle of Qarqar poses an dilemma. 
Why should he accept the historical reality of the battle and especially 
the accuracy of the list of participating kings? What textual or 
archaeological data corroborate Shalmaneser's annals that the battle 
occurred and that the kings listed actually were present? It is well 
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history was not the Bible's primary purpose, then its Tendenz becomes 

suspect. 

Unquestionably the Bible is not simply political history. But its 

focus on the religious inclinations of Israel and Judah does not 

preclu~e a historical reflection when discussing social and religious 

practices. The data in the texts can supply "working hypotheses." From 

a historian's perspective, such hypotheses can help piece data together, 

at least until other data necessitate revisions. Functionally, this is 

what scholars generally do with most non-biblical textual data. 

Lowery shows a more balanced approach by emphasizing that an 

ideological framework does not necessarily render a text historically 

unreliable. He argues that "Deuteronomic theology did not spring out of 

nowhere in Josiah's time. It grew out of historical experience" (1991: 

148). Addressing the tension between the ideological purpose of a text 

and any historical reality behind it, Dever (1994: 144-45) presses for 

the need to distinguish between the Sitz im Leben of the text and the 

Sitz im Literatur. Archaeology offers data to construct the real Sitz 

im Leben, which may differ from the Sitz im Literatur. The latter has 

typically characterized recent biblical scholarship and its attempts at 

"historical" reconstruction. 

Regarding Josiah's reforms, Lohfink concentrates upon the sources of 

the biblical narrative. These data are important and Lohfink suggests 

known that the Assyrian kings had agendas (Olmstead 1918; Liverani 1979; 
Reade 1979; Winter 1981; Machinist 1981). Could not Shalmaneser have 
exaggerated the list of oPEonents to accentuate his own greatness? A 
fair application of Ahlstrom's argument that a "failure to recognize the 
ideological Tendenz of the literature weakens the reliability of his 
[Zertal's] conclusions" (1991: 121) similarly brings the reliability of 
Shalmaneser's record into question. 
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that the biblical writer likely "based his work simply on personal 

recollection and generally available knowledge" (1993: 60 n.99) 

especially so since he was practically "contemporary with the events" 

(1993: 60-61). But rather than relying upon extra-biblical data, such 

as those that archaeology can provide to break the literary-critical 

impasse, Lohfink remains shackled to an internal analysis of the text 

(Lohfink 1987: 459). His historical analysis through text manipulation 

remains essentially another shuffling of the deck with no new material 

substantially introduced to alter the hand. 

Archaeology can and has brought to light significant data to comment 

upon the objects of Josiah's reform. Interestingly, Lohfink uses 

archaeological data to demonstrate the inaccuracy of H.-D. Hoffmann's 

argument for a post-Exilic composition of the Huldah oracle. Hoffmann 

had argued that there was no new city section of Jerusalem (2 Kgs 22:14) 

in which Huldah could have lived and that the reference therefore 

reflected a post-Exilic composition (cf. Hoffmann 1980: 199 n.30).' 

Lohfink points out that Hoffmann's line of reasoning as far as this 

point is concerned is in error; he cites (1993: 40-41) Avigad's 

excavations in the Jewish quarter which demonstrated that the area had 

been settled as early as the 8th century Be (Avigad 1975b: 44). But 

Lohfink's use of archaeology remains minimal. 

Most scholars appear confident that Josiah made some sort of effort 

to reform the cult of the land (cf. Oded 1977: 458-69; Weinfeld 1991: 

'Admittedly, just because there was a quarter of Jerusalem in which 
Huldah could have lived does not necessarily imply she was a historical 
person. The existence of the quarter, however, demonstrates some 
historical reliability. 



69-77). It is not my intent, though, to establish the historicity of 

the Josianic reforms per se, but to show the Sitz im Leben (as per 

Dever) of the religious atmosphere that became the object of the 

Deuteronomic and prophetic ire. With the advent of interdisciplinary 

excavations' and the artifacts that have been discovered in the areas 

that were ancient Israel and Judah, enough data have come to light to 

permit a meaningful dialogue between archaeology and biblical studies. 

These data need not be identified intuitively with the biblical texts, 

but anthropology of religion strengthens the identifications, even 

though it may not necessarily permit specific identifications (e.g., 

equating female figurines with specific deities). 

Summary 

An examination of the international events prior to the reign of 

Josiah reveals the decline of the Assyrian empire and an effort by 

Josiah to gain independence from Assyrian domination. The Bible 

narrates that Israel's and Judah's participation in and promotion of 

non-YHWHistic practices precipitated their punishment at the hands of 

Assyria. Such religious practices, sponsored by the kings and 

subscribed to by the people, became the rationale for the eventual 

exiles of both Israel and Judah. According to the Hebrew Bible, the 

discovery of ~llnn l~D gave impetus to Josiah's reforms to purge the 

country of non-YHWHistic religious expressions. 

'See Dever (1974; 1985; 1992) for a discussion of the history of 
archaeology from the period of "biblical archaeology" to its more 
sophisticated and mature interdisciplinary approach. 
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While it is clear that the Deuteronomistic History was not finalized 

until the Exilic period, it nonetheless relies heavily upon earlier 

accounts of royal activities and, for the Josianic reforms, perhaps even 

personal observations as well as court records. The specific reforms 

are narrated in 2 Kings 23:1-25 which provides the most comprehensive 

list of religious activities in the Hebrew Bible. 

With the maturity of archaeology and the insights that it has to 

offer, the pessimistic conclusions of some historians of the prospects 

of reconstructing a historical framework for Josiah's reforms is 

unwarranted. Such authors tend generally to minimize the value of 

archaeology and relegate it to an often distant secondary importance. 

Additionally, they often denigrate the biblical texts as having no 

historically redeeming value since it is clear that the Hebrew Bible has 

a clear ideologically oriented perspective. 

A fair evaluation of archaeology with its recent multidisciplinary 

maturity can break the impasse. It can inject into biblical studies a 

major control with which to study the biblical texts. And especially 

with the added insights of anthropology of religion, such dialogue can 

be enhanced and conclusions strengthened. 



CHAPTER THREE 

ANTHROPOLOGICAL CONTRIBUTIONS 

TO THE STUDY OF RELIGION 

Introduction 
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Chapter One discussed the frustration that recently has 

characterized the effort to make biblical studies and archaeology 

converge. Braudel's theory of history offers a promising framework by 

which to consider biblical history and allows archaeology to be employed 

on a scale that provides a richer and more meaningful picture of human 

existence. 

The Hebrew Bible mentions similar religious practices over a wide 

chronological range, especially through the Iron Age (i.e., 1200-586 

BC). With such a long chronological representation, such a range and 

background would constitute what Braudel referred to as his "social 

history" (1976a: 20-21)--part of the "perceptible rhythm" of society 

(1976a: 20-21). An important task is to find criteria by which to 

determine how to identify artifacts mentioned in the Bible. 

Anthropology of religion supplies a lens by which biblical studies and 

archaeology can "view" each other. 

The Geo-Environmental Setting of Ancient Israel 

The physical setting of ancient Israel, and especially of Judah, was 

generally a harsh environment in which the productivity of crops and 

flocks was erratic and often marginal (Orni and Efrat 1973: 135-63, 433-

34, 459). The idiosyncrasies of water resources in ancient Israel posed 
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significant challenges. The erraticism of the rain patterns (Frick 

1992: 123-24; Borowski 1987: 47-48), ravages of water run-off and 

erosion (Hopkins 1985: 86), and the extremely rapid evaporation rate 

(Hopkins 1985: 91-93) demanded special attention. 

With fluctuations in the weather patterns and geographical features, 

survival required a diversified subsistence strategy (Ruthenberg 1976: 

25). But even with diversification, there remained the risk of failure, 

especially if water resources were insufficient. 

Survival in a Hostile Environment 

The apparently whimsical and unpredictable patterns of a hostile 

environment pose significant problems for those striving to conquer its 

challenges. In contexts where life is closely associated with the soil, 

the observation is an unending cycle of birth, growth, and death (cf. 

Rappaport 1979a: 111) and to one degree or another, the reality of this 

cycle is a relatively universal concern (Malinowski 1954: 37). Humanity 

has sought through the millennia to understand the world and universe in 

an effort to insure self-pres~rvation. 

As a result of his observations among the Aborigines and the 

phenomenon called "The Dreaming,,,l Stanner (1956: 162) offers two 

characteristics that generally mold human life: 

l"The Dreaming" is a complex, multi-dimensional phenomenon, a "kind 
of epoch in which the mythical ancestors of the aborigines lived but 
which is not thought of as a time that is past in the ordinary sense of 
the word .... The Dreaming" functions as "a kind of narrative of things 
that once happened; a kind of charter of things that still happen; and a 
kind of logos or principle of order transcending everything significant 
for aboriginal man" (Stanner 1956: 158-59) The myths of "dream time" 
become the basis of rituals which govern behavior and relationships. 
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The first of these we might call "the metaphysical 
gift." I mean ability to transcend oneself, to make acts of 
imagination so that one can stand "outside" or "away from" 
oneself, and turn the universe, oneself, and one's fellows 
into objects of contemplation. The second ability is a 
"drive" to try to "make sense" out of human experience and 
to find some "principle" in the whole human situation. This 
"drive" is, in some way, built into the constitution of the 
human mind. 

The attempt to make sense of the world forces people usually to seek 

explanations of the phenomena in the world. 

Explaining the World and Universe 

Ooerational and Coanized Models 

Rappaport (1979a) suggests that explanations of the world fall 

fundamentally into one of two categories--operational models and 

cognized models. An "operational" model is what Durkheim (cf. 1965: 

269-70) and earlier anthropologists identified as scientific 

explanations of how things work and interrelate. 

"Cognized" models are the perceived understandings of how nature 

operates. While cognized models may accommodate scientific 

explanations, they may include metaphysical agencies as part of their 

explanation. Such metaphysical agencies can neither be proved nor 

disproved. Rappaport (1979a: 98) urges that, 

The important question concerning cognized models in 
this view is not the extent to which they are identical with 
what the analyst takes to be reality but the extent to which 
they direct behavior in ways that are appropriate to the 
biological well-being of the actors and of the ecosystems in 
which they participate. The criterion of adequacy for a 
cognized model is not its accuracy, but its adaptive 
effectiveness. 
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There must be, therefore, a sympathy with the culture's cognized model--

the investigation must avoid judging it strictly according to natural 

laws.' Such an investigation must note how the religion prompts the 

people "for whom it is meaningful to act in ways that are in harmony 

with natural processes. Such models always recognize, more or less 

crudely or precisely, some natural laws-- ... " (Rappaport 1979a: 141 ).2 

Bateson (1951: 226-27) emphasizes that religion is one criterion that 

molds our epistemology,3 and hence it should be included in the 

contextual study of a culture. 4 

, Evans-Pritchard, as a believing Catholic, apparently understood 
the significance of such sympathy, especially as contrasted with the 
majority of his predecessors (see Morris 1987: 92). While not 
necessarily subscribing to a phenomenological approach to anthropology, 
Evans-Pritchard expressed sympathy for it and saw the need to study 
religion with a sympathy for the mystery of religion as its adherents 
practice it through their vocabulary, ritual, symbolism, and history 
(1965: 16-17, 121). 

2The contrast between cognized models and operational models seems 
to build on the foundation of the "pre-logical" (or "primitive") 
mentality to the "scientific" one of earlier anthropologists and 
sociologists (e.g., Spencer 1876; Levy-Bruhl 1926). Similarly, Durkheim 
affirms that religious convictions (some of what Rappaport calls 
"cognized models") are sources of explanation of the world and 
especially of its "regularities" (cf. Durkheim 1965: 43). 

3Al ong with religion, he lists science, philosophy, and art (1951: 
226-27). However, for some cultures, distinctions between these 
categories are significantly blurred, perhaps even to such a degree that 
three "disciplines" may be subsumed under the rubric of the fourth. 

4The difference between operational and cognized models colors the 
interpretations of the women offering cakes to the Queen of Heaven in 
Jeremiah. They would be unable "scientifically" to demonstrate the 
validity of their claims, but they perceived that when they had been 
free to worship the Queen, life had been better (see pp. 225, 290 ff). 
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Problems in Determining Cognized Models in ~,c;ent Cultures 

The Nature of the Evidence 

When considering extinct cultures, the preponderance of evidence 

with which the archaeologist works is artifactual. Only occasionally do 

textual materials' appear to help explain a culture's religious 

expression. 2 However, in conjunction with the non-inscribed 

artifactual remains, the archaeologist must use all available textual 

and inscribed materials that are chronologically and/or culturally 

contemporary with the artifacts. With these raw data, anthropological 

studies can offer insights from ethnographic analogy to identify larger 

unifying and umbrella principles of human behavior and perhaps even 

offer a tentative "theology" of the extinct people. 

As the investigation focuses on the popular cult of Judah, the Bible 

is generally of minimal, albeit valuable, usefulness. Clearly, the 

Bible is not a systematic theology of popular religious expression. 

Instead, the glimpses that it offers into the religious practices of the 

countryside are usually as objects of tirades and condemnation by the 

prophetic oracles and Deuteronomistic theology. Of invaluable help 

would be explanations, either textual or oral, from sympathizing 

participants in the ritual process--what Turner calls the "exegetic 

dimension" (Turner 1973: 1103). Because of the nature of archaeology, 

'Inscriptions can be part of the artifactual assemblage of an 
excavation, but these are usually catalogued and studied in a different 
way than non-inscribed artifacts. Dever (1990b: 9-11) argues that the 
Bible is an artifact, although he refers to it as a "curated artifact." 

2In a sense, one could argue that the discovery of the "book of the 
law" in the Temple which served to propel Josiah's reform was an 
"archaeological" discovery. The question, as discussed above, is 
whether it was in situ or "curated." 
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however, the excavator usually lacks any textual "exegetic dimension," 

and certainly lacks any oral "exegesis.'" 

Furtherm0re, the investigator of extinct ritual expression works 

with additionally skewed evidence since many quasi-exegetical and 

contextually expressive components of the ritual are intrinsically 

irretrievable. That is, it is impossible to infer the gestures and 

expressions, such as prayers, soliloquies, facial expressions, etc., 

which reflect the emotional state of the ritual (joy, grief, anger, 

etc.; Turner 1973: 1103; cf. Frijhoff 1979: 33). 

A compounding complication is the fragmentary nature of the 

archaeological record. Both the loss of perishable materials as well as 

the displacement of artifacts through natural and cultural processes of 

site formation reduce the range of evidence to only a fraction of what 

was originally involved in the ritual. 

In spite of the fragmentary nature of the archaeological record, the 

archaeologist is not at a total loss. In recent years the discipline 

has come to recognize the processes of site formation which accommodate 

both natural and cultural factors. After considering these influences 

on the archaeological record, the archaeologist hopes to see a 

patterning of remains from which to surmise certain aspects of human 

behavior (Schiffer 1987; Rathje and Schiffer 1982: 5-8, 63-103; Hole and 

Heizer 1977: 76-79). This patterning of artifacts can often allow the 

excavator to reconstruct the context in which artifacts are found. 

'A glimpse of an exegesis, however, is found in the words of the 
women's plea to return to their worship of the Queen of Heaven (cf. Jer 
7 and 44). 
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The context of the Evidence 

While certain artifacts may occur in numerous and varied contexts, 

their spatial arrangements within activity areas and their co-occurrence 

with other artifacts may imply a range of uses and/or meanings. In 

discussing performative utterances, Austin (1970: 245-46) notes that 

actions which are simply performed or observed may often have ambiguous 

meanings, but their meanings often become clear when accompanied with 

appropriate statements. Similarly, the context in which an activity is 

performed or in which an artifact is used may clarify or define a range 

of meanings for that activity or artifact (cf. Turner 1973: 1101, 1103). 

Inferences from the Evidence 

From the context of an artifact and with the aid of ethnographic 

analogy and what textual information is available it should be possible 

to propose certain ideological significances. While discussing style 

and meaning in art, Bateson (1972: 103-04) has arqued: 

'Meaning' may be regarded as an approximate synonym of 
pattern, redundancy, information and 'restraint', within a 
paradigm of the following sort: 

Any aggregate of events or objects (e.g., a sequence of 
phonemes, a painting, or a frog, or a culture) shall be said 
to contain 'redundancy' or 'pattern' if the aggregate can be 
divided in any way by a 'slash mark', such that an observer 
perceiving only what is on one side of the slash mark can 
~, with better than random success, what is on the other 
side of the slash mark. We may say that what is on one side 
of the slash contains information or has meaning about what 
is on the other side. 

As an example he offers: "From a tree visible above ground, it is 

possible to guess at the existence of roots below ground. The top 
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provides information about the bottom" (Bateson 1972: 104).' 

Similarly, from the patterned remains of the archaeological record 

certain conclusions can be made about the meaning and function of those 

artifacts. 2 Those inferences, however, depend upon an understanding of 

the nature of ritual. 

The Nature of Ritual 

Social Aspects of Ritual 

CuI tic practice is almost always ritualistic whether it is for 

public or private devotion. Tambiah (1981: 119) described the role of 

ritual and its use of divination, astrology, and mediums and asserts 

that ritual intends to accomplish a "fruitful exchange between the 

occult and the human via the mediation of the officiant, a fruitful 

conjunction that will help to produce an orderly ongoing social 

existence. ,,3 

Rappaport emphasizes that ritual is not trivial, but attributes to 

ritual a comprehensive role in human existence by arguing that ritual is 

"the basic social act. . .. that social contract, morality, the concept 

of the sacred, the notion of the divine, and even a paradigm of creation 

are intrinsic to ritual's structure" (1979b: 174). He further contends 

(1979b: 206) that while language tends to categorize and 

'This conclusion, however, depends upon a general familiarity of 
trees and their root structures. 

2Such patterned artifacts help in the identification and 
reconstruction of biblical nlD3 (see next chapter). 

30ccultic activity will be discussed in Chapter Six. 



compartmentalize ideas and things, liturgical orders and their rituals 

serve as cultural gyroscopes to stabilize and 

... unite, or reunite, the psychic, social, natural, and 
cosmic orders which language and the exigencies of life pull 
apart. It is of importance in this regard that 
representations in ritual are often multi-modal, employing 
at one and the same time words, music, noise, odors, 
objects, and substances. 

Identifying Ritual 

Because of the nature of its execution, ritual behavior may be 

relatively easy to identify, but the silent archaeological remains 
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complicate that identification (see pp. 8Sf). However, an understanding 

of the character of ritual can help identify a ritual site or ritually 

oriented artifacts. Ritual can occur in several contexts--religious, 

magical, or social (Merrifield 1988: 6). Turner's definition (1973: 

1100) of ritual is meaningful: 

... a stereotyped sequence of activities involving gestures, 
words, and objects, performed in a sequestered place,' and 
designed to influence preternatural entities or forces on 
behalf of the actors' goals and interests. 2 

'Cultic ritual often occurs in "sequestered" places, but these may 
reflect different sociological levels ranging from national interests, 
to regional, to local, to private. J. Holladay (1987) discusses the 
roles and significances of these types of cuI tic sites as they may occur 
in ancient Judah and Israel; the reform narrative of Josiah reflects 
these varied locations (see Chapters Four and Five). 

2Rappaport (1979b: 17S) and Tambiah (1981: 119) offer essentially 
the same definitions. Tambiah declares that ritual not only says/does 
something (i.e., in the sense of the performative act of Austin), but it 
allows "participants to experience the event intensively," while also 
providing a platform by which it expresses indexical values. 



The Dimensions of Ritual 

Sequential Dimension of Ritual 
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While some modern observers may contend ritual is an empty exercise, 

for devotees of the ritual's ideology, it has several dimensions. 

Usually there is a sequence of events or activities that is important. 

Those activities may flow from one to another or they may be 

repetitious. This dimension may be called "sequential" (cf. Rappaport 

1979a: 123). 

Simultaneous Dimension of Ritual 

The "simultaneous" dimension recognizes that a ritual activity or 

object may convey multiple meanings and hence be multivocal in character 

(cf. Rappaport 1979a: 123; Turner 1973: 1101). This dimension poses 

interpretive problems since the meanings people attach to an activity or 

symbol may be inconsistent from person to person. The participants may 

also prioritize the meanings differently. 

Fernandez's (1965: 906) study of ritual symbolism among the Fang 

observed that among the range of meanings that participants attached to 

symbols, people tended to select those that were most immediately 

relevant to their condition. Hence people may offer conflicting 

"theological" explanations for the rituals. Fernandez (1965: 917) 

contends that one reason people bring different perceptions to symbols 

springs from social stratification and the social contexts of the 

understandings that the respective levels or groups attach to the 

symbols. Similarly, Geertz (1964: 44) reports that in Java in 

participation of abangan rituals, the understandings of the people are 



quite diverse.' Some people are well versed in the ritual's meanings 

while others simply do what they are told with little concern for its 

significance or meaning. 2 

Hierarchical Dimension of Ritual 

Ultimate Sacred Postulates 

The third dimension Rappaport calls the "hierarchical," which 

consists of five categories (1979a: 117-21). At the apex of the 

hierarchy are "ultimate sacred postulates." These are beliefs and 

convictions that are " ... beyond the reach of logical refutation, are 

neither verifiable nor falsifiable, but are nevertheless taken to be 

unquestionable" (Rappaport 1979a: 117). Examples of "ultimate sacred 

postulates" are declarations and beliefs about deities and creeds. 3 

Cosmological Axioms 

After the "ultimate sacred postulates" are "cosmological axioms" 

which derive from the former and are notions of the world and its 

perceived dichotomies (e.g., life-death, wet-dry, hot-cold, male-

female). Among the Maring who were the subjects of Rappaport's study, 

the ranges of these dichotomies were controlled by spirits (Rappaport 

'With such diversity existing in living cultures, it should be 
small wonder that interpreting certain "moot" artifacts might elicit 
varied interpretations. Exemplary of this dispute are the varied 
interpretations of the Iron Age II female figurines holding disks (see 
p. 303). 

2This sense of coercion can be catastrophic in its sociological 
implication, which might explain why Josiah's reforms were apparently 
unsuccessful. While ritual compliance might be forced, convictions 
cannot. 

3An example for Israel would be the )l(J'l] of Deuteronomy 6: 4. 

91 
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1979a: 117-19). Rappaport includes among Maring "cosmological axioms" 

their understandings of how to mediate between the otherwise perceived 

oppositions (1979a: 118). 

Leach (1969: 11) similarly argues that religious systems (i.e., 

myths) set up "a persistent sequence of binary discriminations" (e.g., 

human-superhuman, mortal-immortal, male-female, good-bad) which demand 

mediation. These tensions, in turn, lead to the middle ground where is 

the "abnormal, non-natural, holy. It is typically the focus of all 

taboo and ritual observance." Tambiah (1981: 121) emphasizes that the 

cosmological perceptions are "all those orientating principles and 

conceptions that are held to be sacrosanct, are constantly used as 

yardsticks, and are considered worthy of perpetuating relatively 

unchanged. ", 

Specific Rules 

The third level of the hierarchy is "specific rules" (Rappaport 

1979a: 119-20). On this level the cosmological axioms are transformed 

into rules of conduct to mediate people, ideas, qualities, and 

conditions. Compliance with these specific rules elicit blessings; 

defiance incurs problems (cf. Tambiah 1981: 122). The specific rules 

'In its application to Israel and Judah, the appeals to different 
gods and goddesses and participation in the occult demonstrate the 
existence of these "cosmological axioms" (see further discussion in 
Chapters Five and Six). 
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are perceived to mediate not only social relations, but spiritual ones 

as well--they range "from heaven to hell. ", 

Importations 

The fourth level of the ritual hierarchy is "importations" 

(Rappaport 1979a: 120). These consist of alterations to the "specific 

rules." A common source of importation~ is cross-cultural exposure. 

This exposure can be particularly disruptive when foreign elements are 

at odds with the prescribed ritual meaning. The changes typically 

precipitate modified behavior, which, in turn force further changes in 

the "specific rules.,,2 

Evans-Pritchard argues (1974: 319) that ideological and theological 

transformations impact practice through time. While the practice may 

appear to be the same, changes in the social circumstances may demand 

revisions in the ideological explanations (cf. Merrifield 1988: 185). 

Ideological transformations also occur when a practice is borrowed from 

another people. 

Tambiah points out that "ritual oscillates in historical times 

between the poles of ossification and revivalism" (1981: 165).3 The 

lOne level of the dispute in the Josianic reform is its viability 
to accomplish Josiah's agenda--apparently to secure Judah against 
attack. Obviously, some believed differently, as implied in the 
complaints by the women in Jeremiah 7 and 44, who believed that they had 
violated the specific rules by no longer paying homage to the Queen of 
Heaven (see p. 225). 

2The fear of "importation" is indicated in the Deuteronomic 
instruction to purge Canaan of all the foreign occupants and to avoid 
cross-cultural marriages (cf. Deut 6:16-19; 7:1-5; Jsh 23:6-13). 

3The dynamic tension between ossification and revivalism is one 
perspective from which to view Hezekiah's and Josiah's reforms. 
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context which contributed to the formation and meaning of the ritual may 

be lost and the ritual becomes empty (Tambiah 1981: 165). Importation 

may eventually either modify or eliminate the ritual meaning to comply 

with the different social context. However, the conservatism of 

religious expression generally demands retention of the ritual, even 

though its function or meaning may change. This ritual conservatism may 

in turn necessitate the creation of a radically different rationale (or 

"theology;" cf. Merrifield 1988: 6, 185). 

Secular ~~owledge 

The fifth level of the hierarchical dimension is "secular knowledge" 

which, according to Rappaport, is outside ritual activity. Such 

knowledge focuses on the "secular u...~derstandings of the everyday world, 

its people, its animals, its plants, its places, its activities" (1979a: 

121).' 

Interactions Between the Dimensions of Ritual 

Rappaport observes that within certain parameters, changes in one 

level of the hierarchical dimensions may occur without necessarily 

affecting the next higher level (1979a: 120). Rules in the third level, 

which may result from the importations (the fourth level), do not 

necessarily affect the cosmological axioms of the second. Conversely, 

as changes occur in the higher levels of the hierarchy there is 

increased probability that a trickle-down effect will demand changes on 

'It is probably within this fifth level, the "secular knowledge," 
that we would place the description of an operational model, which tends 
not to rely directly upon metaphysical explanations. 
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the lower levels. There is an increasing sense of immutability as one 

climbs the hierarchical ladder; this is implied particularly with the 

first level and its "ultimate sacred postulates" which are beyond the 

realm of verification or falsification.' 

Contexts of Ritual 

The contexts of ritual activity are varied. Some rituals primarily 

concern larger "cosmic and spiritual references" while others deal 

primarily with implications in social behavior (Rappaport 1979b: 207). 

Turner (1973: 1100) notes three major contexts for ritual activity: 

seasonal, contingent, and divinatory. 

Seasonal Rituals 

Seasonal rituals are cyclical in nature and accompany such times as 

planting, harvesting, moving from winter to summer pasture, etc. They 

tend to focus on the features of fertility and productivity and are 

closely aligned with celestial movements. 

The Ugaritic myths narrate on an epic level features of such 

seasonal activities in the myth of the death of Ba'al at the hand of Mot 

and his resurrection with the aid of Anat (cf. Ginsberg 1969: 139-40). 

other Ugaritic texts preserve and narrate the practical execution of 

such seasonal/cyclical rituals (see de Tarragon 1980: 17-30). 

The Hebrew Bible is replete with such seasonal/cyclical celebrations 

among which are the prescriptions for daily sacrifices (Num 28:1), the 

'This hierarchy of ritual has significant implications when applied 
to Josiah's reforms (see discussion in Conclusions). 
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Sabbath (Num 28:9); the new moon (Num 28:11); feast of weeks/first 

fruit/harvest (Deut 16:10; Num 28:26; Exo 23:16; Lev 23:15-21); the 

feast of booths (Deut 16:13-15; Exo 23:16); and the Passover (Exo 12:1-

20; Deut 16:1-8).' 

Such seasonal/cyclical rituals are also implied as objects of 

Josiah's reform when he sought to remove the vestiges of worship devoted 

to the sun, moon, constellations, and hosts of heaven (2 Kgs 23:5, 11-

12).2 

Contingent Rituals 

Contingent rituals may be predictable, but are not necessarily 

seasonally specific. These include rituals associated with puberty, 

death, birth, illnesses, and other circumstantial events. Biblical 

examples of such ceremonies and rituals include circumcision (Gen 17:10; 

Lev 12:3); sacrifices for illnesses (Lev 13-15); ritual purification 

from the birth process (Lev 12:1-8). Some of these are oriented toward 

various aspects of productivity and fertility. 

The reference to Tophet and those to Ba'al, Asherah, Malek, and 

other deities in the narrative of Josiah's reforms likely entailed 

responses to contingent rituals. 3 

'References to a number of these seasonal feasts and celebrations 
are in non-Deuteronomic literature as well (cf. Isa 1:13-14; Ezra 6:19; 
Neh 8:14-17). 

2See further discussion in Chapter Six, pp. 297ff. 

3Chapter Five will discuss Asherah and Ashtoreth and Chapter Six 
will briefly consider Molek and Tophet (pp. 323ff). 
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Divinitory Rituals 

Divinatory rituals are conducted by authorized personnel to ensure 

the social well-being of the community's family at large. They also are 

performed at special inductive ceremonies either into public or secret 

societies. They could also involve the daily offering of "food and 

libations" to either deities or ancestral spirits (cf. Turner 1973: 

1100). 

Biblical examples of such rituals include ceremonies associated with 

priestly ordination (Lev 8-10); atonement sacrifices for corporate 

Israel (Lev 16); various offerings made by the priestly ~ersonnel on 

behalf of Israel at large (sometime coinciding and involving seasonal 

rituals, see above); and ceremonies of a personal nature such as when a 

person entered the Nazirite vow (cf. Num 6:1-21). 

For Josiah's time, there is indication that the Tophet might have 

been associated with such divinatory rituals. The occult functionaries 

mentioned in Josiah's reform would certainly connect with some aspects 

of divinatory ritual.' 

Implied Features of Ritual 

These multiple contexts of ritual activity foster not only regional 

centers and personnel, but also local and private expressions of 

devotion. Archaeology is generally better suited to identify larger, 

social expressions of cult in contrast to the private expression. 

Artifacts in a private, domestic context may be interpreted along a much 

'See discussion in Chapter Six for discussions of the Tophet (pp. 
323ff) and the occult (pp. 343ff). 
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wider range of meanings. However, some characteristics of ritual 

behavior can help to identify such activities and artifacts. 

Formality of Ritual 

Rituals tend toward formality--that is they "tend to be stylized, 

repetitive, stereotyped, often but not always decorous, and they also 

tend to occur at special places and a fixed times by the clock, 

calendar, or specified circumstances" (Rappaport 1979b: 175-76). Part 

of the purpose of formality is its power to enhance the message and 

impress it on the minds (or actions) of the participants. Formality 

insures that rituals are executed by authorized personnel, under proper 

circumstances, and in the proper way. Such formality generally 

clarifies the meaning of what is done (cf. Rappaport 1979b: 190).' 

Again, the Bible offers examples of the formality which Rappaport 

discusses. Repetition is indicated with the seasonal, contingent, and 

divinatory rituals that the Bible mentions (see above). The Bible also 

speaks of an authorized personnel (i.e., high priest and priests) who 

alone were permitted to conduct some of the rituals. 2 Furthermore, the 

'But see below "Communication in Ritual" (pp. 100ff). 

2A number of restrictions appear in the Bible. Only the high 
priest was permitted in the tabernacle on the day of atonement (Lev 
16:17). Restrictions also dictate which personnel were permitted to 
engage in certain activities or touch certain artifacts (cf. Num 1:51; 
4:1-33; 18:3, 7). The Bible prescribed punishment for those who 
violated the rules (cf. the death of Uzzah who touched the ark [2 Sam 
6:1-10; 1 Chr 13:9-14]; Uzziah who contracted leprosy because he burned 
incense in the Temple [2 Chr 26:16-21]; and condemnation of Saul for 
intruding into the priestly office [1 Sam 13:8-11]). Various 
restrictions are implied also with non-YHWHistic cult practices. 
Jeroboam appointed priests to replace the Levites when Israel seceded 
from Judah (1 Kgs 12:31). Amaziah became the priest of Israel's 
sanctuary at Beth-el (AmOS 7:10). Ahab and Jezebel supported priests 
for Ba'al and Asherah (cf. 1 Kgs 18:19) and the narrative refers to a 
man named Mattan who was priest of Ba'al in Judah (2 Kgs 11:18). 



text indicates that not only were authorized personnel to do the job, 

but they were expected to perform their tasks according to prescribed 

guidelines. ' 

Josiah's reform involved the removal of priests from service. The 

presence of priests implies a formality and also restrictions of some 

kind to access of the sites. 

Performance of Ritual 
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Secondly, rituals are performances and imply an active participation 

by the audience or adherents. Rappaport notes as an example: "An 

audience watches a drama, a congregation participates in a ritual" 

(1979b: 177). Participants in a drama or play are "only acting" whereas 

ritual "in contrast, is in earnest, even when it is playful, 

entertaining, blasphemous, humorous, or ludicrous" (Rappaport 1979b: 

177) . 

The Bible solicits participation in worship from Israel2 and to a 

degree implies a necessary location at which to execute such activities. 

Similarly, the non-YHWHistic cult also implies such participation as 

implied in the denunciations found in the Bible. 3 Participation by the 

worshiper constituted part of the worship that Josiah sought to remove. 

'ef. the deaths of Nadab and Abihu for using unauthorized fire when 
burning incense (Lev 10:1-7, 12-20). 

2The prescriptions for various feasts imply performance and 
participation (cf. Exo 23:14-17; Isa 1:12; Mic 6:6). 

~ote certain aspects of Jeroboam's religious organization with 
personnel, feast days, and worship sites (1 Kgs 12:25-33). 
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The presence of the nl03 and altars, some of which apparently were 

openly accessible, imply participation.' 

Non-instrumentality of Ritual 

Thirdly, ritual is "non-instrumental" in the sense that the 

connection between the performance of the ritual and the anticipated 

result is only intangibly realized and is not necessarily explicit. 

That is: "that which is done by ritual is not done by operating with 

matter and energy on matter and energy in accordance with the laws of 

physics, chemistry, or biology" (Rappaport 1979b: 177). Instead, it 

seeks to influence the spiritual realm or as some may label it, "the 

occult" (Rappaport 1979b: 177 who refers to Fortes 1966). 

Many of the promises that YHWH offered Israel, which as a 

prerequisite demanded faithfulness to him, were of this intangible, non-

instrumental nature. 2 Similarly, Josiah's attempt to rid the country 

of the occult functionaries implies, by their practices, a non-

instrumental capacity to their activities. 

Communication in Ritual 

Fourthly, ritual communicates a message which may be intended for 

multiple audiences. participants in ritual activity "transmit 

information concerning their own current physical, psychic, or sometimes 

social states to themselves and to other participants" (sometimes called 

'Discussion of such participation will follow, pp. 100ff, 195. 

2Among a host of others, the promise that "five ... shall chase a 
hundred" (Lev 26:8) certainly carried a "non-instrumental" capacity of 
the nature that Rappaport describes. 
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"indexical" transmissions; Rappaport 1979b: 179). However, a glitch may 

exist in the communication process to distort the message. 

In the wild, animal rituals tend to reflect actual conditions; 

little "deception" occurs, at least among those of like species. Their 

rituals serve as indexes of reality. However, among humans, ritual may 

communicate information that does not accurately express the sentiments 

of the participants.' Religious ritual is "canonical"--the participant 

is not generally free to alter the ritual to reflect his or her true 

sentiments (cf. Rappaport 1979b: 179). participation in a liturgical 

and canonical order implies a certain relationship between the performer 

and what is being performed. "He is not merely transmitting messages he 

finds encoded in the liturgy. He is participating in--becoming part 

of--the order to which his own body and breath give life" (Rappaport 

1979b: 192). 

Ritual communicates the relationship between the performer and what 

is being performed; the myth itself may be quite secondary--indeed the 

performer may not even believe it (Rappaport 1979b: 193). Participation 

in ritual implies a sense of organization and stands in opposition to 

"disorder, entropy, or Chaos" (Rappaport 1979b: 192-93, emphasis his): 

Since to perform a liturgical order, which is by 
definition a relatively invariant sequence of acts and 
utterances encoded by someone other than the performer 
himself, is to conform to it, authority or directive is 
intrinsic to liturgical order. . .. This is to say that Qy 
performing a liturgical order the performer accepts, and 

'The denunciations in Isaiah 1:12-15 imply incongruity between the 
theological intent of the ceremonies and the participants' understanding 
of them (similar rebukes are found in Jeremiah 6:8-10 and Micah 6:6). 
Such lack of theological agreement poses serious difficulties and 
partially explains the tensions between Josiah's coerced, legislated 
reforms and the condemnations in Jeremiah and Zephaniah. 
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indicates to himself and to others that he accepts, whatever 
is encoded in the canons of the liturgical order in which he 
is participating. 

Hence participation in a ritual activity does not necessarily 

provide an index of one's beliefs--a person may participate for other 

reasons. The "theological" significance of the ritual is to an extent 

immaterial, but the fact of participation communicates something. Full 

"theological" agreement and coherence is what Fernandez has called 

"cultural consensus." All adherents would understand and agree with the 

symbolic meaning of the ritual (or artifact). To attain such a 

consensus requires communication of the symbolism of the ritual and its 

artifacts. However, another plane of ritual participation is "social 

consensus" (Fernandez 1965: 913-14). 

Social consensus is concerned with the function of the ritual 

activity and it recognizes the signs or signals which are common to the 

group. Participants understand the activity or symbol primarily as a 

means to orient or define social interaction (cf. Fernandez 1965: 913, 

917). In social consensus, the ritual's meaning becomes relatively 

unimportant. Social consensus may prompt people to participate in 

ritual (Fernandez 1965: 913) ... 

for the sake of a social-satisfaction--the satisfaction of 
orienting their activity towards each other with the 
resulting psycho-biological benefits whatever these may be-
the security of acceptance, exaltation, esprit de corps, 
morale, we-feeling, enthusiasm or exstasis. 

Bateson has observed that to participate in a game implies agreement 

between the players regarding the purpose and rules governing it. "By 

participating in the game, they affirm the fact of communication, and by 

competing, they affirm the fact of shared value premises" (1951: 213). 
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This principle of the implied aspects of playing the game apply also to 

ritual. Participation implies, to some degree, recognition of the 

benefits, blessings, etc. that might accrue by activity in the ritual.' 

Leach (1954: 16) declares: 

... if anarchy is to be avoided, the individuals who make up 
a society must from time to time be reminded of the 
underlying order that is supposed to guide their social 
activities. Ritual performances have this function for the 
group as a whole; they momentarily make explicit what is 
otherwise fiction. 

Participation in such ritual, which is a specialized form of social 

communication, does not necessarily convey new information. The ritual 

primarily serves toward "interpersonal orchestration and ... social 

integration and continuity" (Tambiah 1981: 132-33). 

Social integration and its accompanying liturgical order which is 

expressed through ritual impacts definitions of morality (Rappaport 

1979b: 198, emphasis his): 

Failure to abide by the terms of an obligation that one has 
accepted is generally, perhaps even universally, categorized 
as i~~oral, unethical, or wrong. It might even be ar~ued 
that the violation of obligation is the fundamental immoral 
act. . .. 

... We judge the state of affairs by the degree to which 
it conforms to the stipulations of the oerformative ritual. 
Thus, liturgical orders provide criteria in terms of which 
events--usage of history--may be judged. As such, 
liturgical orders are intrinsically correct or moral. 

He further explains that words may convey the meaning of the ritual 

activity (i.e., be indexical), and that participation in the ritual 

'A major difference between participation in a game as opposed to 
ritual is the question of voluntary versus coercive participation. It 
is usually assumed that participation in a ritual activity is a matter 
of choice, but coercion is by no means foreign to religion. 
Participation in religious ritual, whether coerced or voluntary, 
provides at least tacit "justification" of ensuing punitive action if 
the implications of ritual activity are ignored. See below, p. 195. 
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carries additional import because "acceptance of a particular order is 

intrinsic to a ritual act" (1979b: 199). Elsewhere, Rappaport argues 

(1979a: 126) that by participating in the ritual and its understood 

liturgical order, the "actor radically reduces or even annihilates 

disparities between his conduct and his understanding of what is true 

and correct." 

While ritual and liturgical order may imply a moral standard, 

Rappaport's contention that participation in ritual will annihilate 

differences between conduct and understanding should only be tentatively 

accepted. His argument assumes two significant prerequisites: 

1) voluntary participation in the liturgical order and ritual, and 2) a 

common understanding by the actors of the significance and meaning of 

the ritual activity and/or symbols. 

Granted, some participation may spring from the desire for social 

consensus (see above). A lack of cultural consensus of the meanings of 

symbols, rituals, or artifacts can have practical repercussions on a 

social level. 

From the standpoint of the authority figures, whether priestly or 

civil, if the subjects participate in the prescribed ritual, their 

participation can become the basis of legitimizing punitive actions. 

The "authorities" are the ones who define what the "cultural consensus" 

should be. If a person, either voluntarily or under coercion, 

participates in the ritual for at least the purposes of "social 

consensus," that participation can easily be construed by the 

authorities as cultural consensus. The official definitions and 
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Thus liturgical orders and their rituals have multi-dimensional 

implications. While rituals may communicate cosmological and religious 

sentiments, they also imply certain relationships in the social arena as 

they define relationships between persons in positions of authority and 

the co~~on person who simply wants to survive (cf. Tambiah 1981: 139; 

cf. p. 153). But in spite of such status-tension relationships, 

paradoxically, ritual participation also declares a social solidarity 

(Fernandez 1965: 904), which apparently was part of Josiah's agenda in 

the later Iron Age II. 

Tensions apparently arose about the propriety of Josiah's purge of 

non-YHWHistic practices extending even to the local level. The women 

who had worshiped the Queen of Heaven leave the impression that 

punishment would ensue if they returned to their previous religious 

lifestyles (cf. Jer 7 and 44). Josiah's removal of the regional places 

of worship and his insistence to come to Jerusalem to worship probably 

served as a disquieting edict from above for those who had earlier felt 

free to follow their hearts. 

Ritual Among the Limba 

Finnegan's discussion of the Limba of Sierra Leone (1969) 

demonstrates some of these ritual characteristics. While building on 

Austin's discussion of performative utterances (see above), Finnegan's 

study of performative utterances in Limba ritual implies the use of 

artifacts. Her discussion does not focus upon Rappaport's ethereal 
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"ultimate sacred postulates" or directly upon cosmological axioms, but 

upon the social relations of the community--the rules of behavior. 

Finnegan parallels the use of performative utterances with Mauss' study 

of gift exchanges as ways of defining social relationships. As gifts 

serve to bind people, so also do words (Finnegan 1969: 549). 

Rituals of Pleading 

Among the Limba, rituals and declarations associated with pleading, 

entreating, praying, and thanksgiving imply at least temporary reliance 

upon someone who is in a position of superiority (Finnegan 1969: 540-

49). In cases of pleading (i.e., entreating, apologizing, praying, or 

admitting fault), the ceremony and performative utterances recognize the 

wrong that has been done. The verbal and physical ritual implies 

altered behavior for the future, but it also "admits the authority of 

the arbitrating elders and recognizes the part he should be playing in 

village life" (1969: 541-42). This act, however, is usually accompanied 

" with some sort of compensation of a gift or payment (1969: 540). 

The Hebrew scriptures discuss, both in the priestly material (cf. 

e.g., Lev 1-3; 5:14-6:7; 6:24-7:10) as well as in prophetic literature 

(cr. e.g., Mic 6:6-7), various offerings that were to be brought when 

petitioning YHWH for forgiveness. These offerings were often perishable 

(animals, oil, food, etc.), but imply in many cases the need for 

containers and other artifacts necessary to present the offering.' 

'Suggestions for such offerings of pleading and/or thanks appear in 
Chapter Four, pp. 183, 193, 201. 
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Rituals of Thanks 

In contexts expressing thanks among the Limba, verbal expressions 

are always required, but often gift offerings are also necessary. Among 

the Limba, these acts of thanks do not necessarily express a feeling of 

gratitude; for the "Limba, thanking is an act of commitment: an 

institutionalized way of acknowledging some transaction or relationship 

between people" (Finnegan 1969: 544). The thanksgiving exchanges may 

exhibit the tensions between "social consensus" and "cultural 

consensus," and even of implied or explicit coercion. 

Similarly, the Bible refers to expectations of thank offerings and 

accompanying gifts. References occur in the priestly material (cf. 

e.g., Lev 7:11-18; 22:29), in historical narrative (cf. e.g., 2 Chr 

29:31-36), and in prophetic literature (cf. e.g., Amos 4:4-5). These 

necessarily imply artifacts and vessels to comply with the ritual 

requirements. 

The Object of Ritual 

Social solidarity and harmony are the goals of these rituals. The 

person offering the expression of thanks, the plea, or petition expects 

the recipient to accept the ritual and to permit reestablishment of the 

desired social relationship. To reject the ritual implies that the 

relationship remains ruptured (Finnegan 1969: 539). 

The Hebrew Bible places contingencies upon YHWH's acceptance of 

certain ceremonies. The ceremonies were to be of a certain character 

(cf. e.g., Lev 22:20) and the prophetic literature implies that certain 

prerequisite attitudes were required (cf. e.g., Isa 1:13-15; Jer 6:19-
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20; 14:11-12; Hos 8:11-14; Amos 5:21-24). The ceremonies, however, were 

designed to mend ruptured relationships. It should not be surprising to 

expect non-YHWHistic practices to have similar goals. 

Food-Sharina Ritual Amona the Maring 

Many rituals around the world and even in the Bible involve food 

exchanges or offerings of various kinds. Rappaport describes the food 

sharing ritual of the Maring and analyzes it as "synonymous with 

friendship; people will not eat food grown by enemies, and to eat a 

man's taro is to say that he is your friend" (1979a: 115). While it 

would press Rappaport's thesis too far to affirm that all food sharing 

implies friendship, to participate in a meal with others implies a 

degree of trust and temporary solidarity. 

Again, the Hebrew Bible discusses various feasts in which the 

Israelites were to engage. Among them were the feast of booths (Lev 

23:33-36; Deut 16:13-15), the feast of weeks (Lev 23:15-21; Deut 16:9-

12), and Passover (Exo 12; Deut. 16:1-8). References occur also to 

other religious feasts (Jdg 21:19; 1 Sam 9:11-14,22-24; Hos 2:11). 

These feasts would inevitably require not only contributions of 

food, but also often food preparation likely at the site of the 

celebration. Undoubtedly, many of the vessels that appear in the 

archaeological record at cultic shrines were connected with food 

offerings or food sharing of some kind.' 

'Implications of food offerings appear in Chapter Four, cf. p. 106, 
n.1 . 
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Summary 

Not unlike many other people in antiquity, the people of ancient 

Israel lived in a relatively hostile environment. To survive, they eked 

out their livelihood from the available resources relying upon divine 

assistance. Their cognized model of the universe recognized the 

presence of multiple deities who needed to be approached through 

appropriate rituals. 

&~thropological studies of religion offer valuable insights into the 

rationale of human behavior and thinking as people struggle to 

understand and explain the world. Anthropology also demonstrates the 

value of religion as a means to maintain social equilibrium. -Religion 

is not simply a pursuit of the divine, but the application of a concept 

of the divine to everyday lives. 

Ritual plays an extremely important role in religious and social 

dynamics. To help identify cultic remains in the archaeological record, 

the study has evaluated the nature of ritual noting strategies by which 

to identify such activity. The interacting dimensions of ritual range 

from points beyond scientific evaluation to specific rules of behavior 

that often leave traces in the archaeological record. Some seasonal, 

contingent, and divinatory rituals would require artifacts as part of 

their performance. Other aspects of ritual include formality, 

performance or participation, a sense of non-instrumentality, as well as 

communication of both divine and social information. 

The last sect~on considered two studies of socially oriented ritual 

(the Limba and the Maring) to note uses of artifacts and the contexts in 

which they might occur. These consisted of petitions to "superior" 
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beings (i.e., people) and food-sharing ceremonies. These appellate and 

food-sharing rituals which deal with social dynamics appear in the Bible 

as important religious dynamics between the divine and the mortal. 

Anthropology provides a lens through which the biblical scholar and 

the archaeologist can interpret their respective data. It permits the 

two disciplines to dialogue meaningfully and can provide a more 

comprehensive picture of the religion of the people during the Iron Age 

II. Furthermore, these anthropological principles can clarify some of 

the problems that Josiah would inevitably encounter in his effort to 

force Judah to abandon their local religious expressions and to 

concentrate their worship only upon YHWH in Jerusalem (problems which 

the Bible concedes, especially in Jeremiah and Zephaniah). 
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CHAPTER FOUR 

nlC3 AND ALTARS IN ISRAEL AND JUDAH 

Introduction 

The item mentioned most frequently in the narrative of Josiah's 

reform is the nC3 (pl. nlC3). Even-Shoshan (1993) lists 103 occurrences 

or variations of nC3 in the Hebrew Bible of which ten appear in the 

narrative of Josiah's reform (23:5, 8 [twice], 9, 13, 15 [three times], 

19, 20). References to nlC3/nC3 appear more in the narrative of his 

reforms than in any other chapter of the Hebrew Bible. The Hebrew Bible 

indicates that nlC3 were scenes of some kind of worship. As such, one 

should expect evidence of their existence in the archaeological record. 

In this chapter, the etymology of nC3 will receive attention, 

followed by a compilation of what information the biblical texts supply 

about nlC3. Next, anthropological observations will help provide an 

understanding of the significance of nlC3 as well as handles by which to 

identify them. From these considerations, the discussion will move to 

identify nlC3 in the archaeological records of ancient Israel and Judah 

and will focus specifically on the sites of Dan, 'Arad, Kuntillet 

'Ajrud, and vered Jericho. 

The Meaning of nlo~/~03 

Etymology of nl03/n03 

The etymology of nl03/n03 is a matter of dispute. Albright (1957b: 

255-56) argued that the term derives from the Akkadian bamati/bantu 

(plural/singular) and is related to the Ugaritic bmt referring to 
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geographic ridges and heights, or anatomically to the backs of animals 

(cf. also Schunck 1975: 139-40). De Vaux (1965b: 284) offered a more 

comprehensive meaning to the concepts associated with the word when he 

suggested: "The idea which the word expresses, therefore, is something 

which stands out in relief from its background, but the idea of a 

mountain or hill is not contained in the word itself." 

Barrick (1992: 197) implies that the etymology of ~Q3 may come from 

geographical elevation, but maintains that the concept of elevation is 

not intrinsic to its continued use through the literature (cf. also 

Vaughan 1974: 10). Barrick proposes, therefore, that the term does not 

necessarily refer to hilltop shrines with accompanying cuI tic 

paraphernalia, nor to artificially constructed platforms or mounds. By 

using the Hebrew prepositions which describe the relationships of things 

or people to nlQ3 Barrick tries to determine the meaning of ~Q3. He 

contends that if higher elevation were intrinsic to nlQ3, the Hebrew 

preposition )Y would typically appear. Instead the usual preposition is 

the inseparable preposition -3, which suggests to Barrick that nlQ3 were 

locations within which cuI tic practices were performed, rather than 

simply higher elevations to which a person would climb. 

Or.e point that de Vaux, Barrick, and Vaughan seem to ignore is that 

while there may have been an etymological connection between elevation 

and nlQ3/~03, by the Iron Age II, the term apparently carried a 

different nuance. There is a sense, then, in which the etymology of the 
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word is irrelevant for the discussion of the term in the Iron Age II.' 

Barrick's argument (1992: 197) that nltJ3 were places "within" which 

cuI tic activities occurred and were not places to which one ascended 

(his reference to the preposition 'JY) fails to consider the possible 

synecdochical evolution of the word. Likely the meaning of n03 evolved 

to extend beyond simply the "artifact" to include the area and 

accompanying paraphernalia, thereby accommodating the area within which 

rites were performed. 

Functional Meaning of nl03/n03 

Furthermore, elevation need not intrinsically be topographic in 

nature, it can be conceptual--as a place where people meet God--a 

theophany. Strengthening this conclusion is the fact that topographic 

elevation obviously was not intrinsic to n03 since by the time of 

Jeremiah some nl03 were in valleys (e.g., Jer 2:23; 7:31; 19:5-6; 

32:35) . 

The textual evidence implies that n03 sometimes referred in a more 

restricted sense to an artifact. Hence, Biran (1981), P. D. Miller 

(1985: 228), and Vaughan (1974: 55) describe the "high place" as a 

'To argue for the meaning of a word on the basis of its or~g~n 
poses the same dangers as trying to explain the meaning of a ritual on 
the basis of its origin. As foreign people, customs, and influences 
enter a culture (Le., the "importations" p. 93) the significance of 
words and customs often change to adapt to different needs and purposes. 
For instance, etymologically, the meaning of D''Jl'Jl is unclear. Preuss 
(1978: 2) offers several etymologies: 1) from 'JJl meaning "to roll" and 
hence derived from stones or logs; 2) from 'Jl "dung, manure" making it a 
derogatory term applied pejoratively to the objects of worship; and 3) 
from Sumerian gullulu, "to commit a crime" which is how the Bible fairly 
consistently views the use of idols. Regardless of the etymology, in 
the Iron Age II the word still referred to idols which were usually 
objects of polemic from the Hebrew prophets and writers. Further 
discussion appears on pp. 366f. 
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raised platform. But the archaeological evidence indicates that the 

platform is not raised to be the highest in the area. For the Iron Age 

II period, the platform at Dan (which Biran contends was a ~Q3) was not 

the highest elevation on the site (Biran 1993: 324 topographic map), nor 

did it apparently rise above the surrounding support buildings (see 

Biran's reconstructions of "The Sacred Precinct" in 1994a: 182-83, 188, 

and 205). 

Yadin (1976: 8) and Haran (1981; 1985: 17-25) contend that a ~Q3 

consisted primarily of an altar with little concern for a building. By 

this conclusion, they tacitly imply that nlQ3 were places of contact 

with deity. 

Similarly, it is my contention that nlQ3 were places of contact with 

the divine, whoever that might be and wherever it might occur. While 

nlQ3 may originally have been topographically elevated sites, by the 

Iron Age II, the word had evolved to accommodate areas where cuI tic 

activities were offered to deity, whether on higher elevations or in 

valleys. Furthermore, the word became a synecdoche to include the range 

of cultic activities performed in the immediate surrounding of the ~Q3. 

Textual Data Regarding nlQ3 

The Hebrew Bible reveals a wide range of activities and descriptions 

associated with nlQ3. This section will gather the raw data from the 

biblical texts to provide a picture of what the biblical writers 

understood nlQ3 to be.' placement of nlQ3 is the first concern. In 

'Analysis of the function and use of nlQ3 appears later in this 
chapter. 
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connection with locations, architectural features will be discussed, 

followed by activities conducted on the sites as well as any cult 

paraphernalia connected with those rites. References to specialized 

personnel will be noted as well as what deities were worshiped at nl03. 

Locations of nl03 

Contrary to Barrick's contention (1992: 199) that most nl03 were 

located in urban settings,1 the Hebrew Bible indicates that they 

existed in both rural and urban contexts. It describes them in cities 

and towns (2 Kgs 17:9; 2 Kgs 23:5, 19; 2 Chr 14:4; 28:25), and in 

isolated outposts (2 Kgs 17:9; l~JO l'Y 1Y D'l~lJ )1100).2 The 

narrative in 2 Kings (23:8) locates a ~03 on the left inside the gate of 

Joshua as one entered Jerusalem. 3 The ~03 mentioned in 1 Samuel 9 was 

1Barrick's inference may be legitimate since nl03 were likely more 
numerous in cities because of higher population densities. This is not, 
however, a valid base to infer that nl03 were ideologically oriented 
more toward urban populations. 

2Isol ated fortresses with altars include 'Arad (see below), Horvat 
'Uza (Beit-Arieh and Cresson 1991), and the Upper Fortress of Kadesh
barnea (Cohen 1983: XIV-XVII; 1993: 843-47; Manor 1992b: 1-3). 

3Several have suggested that D'lYW~, should read instead D'lYW~ to 
refer to high places dedicated to satyrs (see BHS alternative reading 
which was proposed by G. Hoffman 1882: 175). Many scholars have adopted 
this emendation, but excavations have revealed altars in the gates of 
several sites which might legitimate the MT (see below). The reference 
to a Joshua gate in Jerusalem poses another problem since no city gate 
is otherwise known by this name. Cogan and Tadmor (1988: 287) suggest 
that the gate may have been associated somehow with Joshua who served as 
the l'Y~ 1W as the text suggests. Hobbs (1985: 334) proposes that the 
reference was an alternate name for one of the gates of the city. I 
would suggest that such an association could have occurred if the 
governor (Joshua) had sponsored some renovation or embellishment of the 
gate. Avigad (1994) and Barkay (1994) discuss two Hebrew bullae from 
the time of Manasseh which read lY~ lW. 
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References to nlG3 on the high hills2 and under green trees3 
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corroborate an inference of rural contexts for nlG3 (cf. 1 Kgs 14:23;4 

Ezek 20:28-29). 

'Barrick (1992: 199) argues that the ~G3 was actually inside the 
town on the basis of the LXX and 4QSama which read "city" in place of 
"gate" in verse 18. 

2Jeremiah indicts Judah for worshiping on the "high hill" (Jer 
17:2-3). Verse 3 refers to these as "your mG3 of sin" forming a 
parallelism with the high hills mentioned in verse 2. The later 
narrative of 2 Chronicles 21:11 charges Jehoram with establishing nlG3 
in the hill country, which at least indicates a post-Exilic 
understanding that such rural installations existed. Although there is 
no explicit reference, Hosea 4:13 likely refers to nlG3 as the scenes of 
sacrifices, offerings, and trees. The Iron Age I period had rural sites 
that appear to have been cultic shrines. A. Mazar (1982: 27-42) 
reported a site (MR 1807 2016) in what would have been the area of 
Manasseh. It consisted of a walled enclosure within which was found a 
bronze bull figurine along with what appears to be either a ~JXG or an 
altar. Zertal reported the discovery and excavation of another open-air 
site in the hill country of Samaria on Mt. Ebal (MR 1773 1829; Zertal 
1984: 55; 1985: 26-43; 1986: 43, 49-53; 1986-87: 105-65). It consisted 
of a large enclosed area with a structure that Zertal proposes was an 
altar with adjoining pens and food preparation areas. The altar area 
yielded large quantities of burned animal bones most of which were the 
result of butchering or dismemberment (Horwitz 1986-87: 173-89). 
Kempenski alternatively interprets the Ebal site as an Iron Age I 
watchtower (1986: 42, 44-49). The Ebal site has yielded sufficient 
evidence, especially with the faunal evidence, to conclude that it was a 
cuI tic center of some kind. For our purposes, at this point, the 
important consideration is that both of these sites are removed from any 
urban development--they were literally "in the hill country." 

3w. L. Holladay (1961) maintains that the phrase "on every high 
hill and under every green tree" is a formula. He traces the 
"genealogical" dependence of the phrase and concept in the Hebrew Bible. 
His study, however, fails to address the existence of such sites and 
their features. Ackerman (1987: 318-28) offers an excellent discussion 
of the phrase. Using primarily textual evidence with generally only 
passing reference to artifactual data, she concludes that the high hills 
and green trees were scenes of fertility rituals. See further, pp. 
236ff. 

4It is unclear in 1 Kings 14:23 whether "on every high hill and 
ul1der every green tree" includes all the cultic items mentioned--nlG3, 
nlJXG, and D'l~K--or if it refers only to D'l~K. In view of the 
frequent literary clustering of these cultic items, the reference likely 
implies the existence of all three. 
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Architectural Features at nl03 

The Hebrew Bible indicates architectural features at some nl0J. 

Some texts mention a nl0J n'J at nl0J,' while the Samuel narrative 

refers to a nJw) (1 Sam 9:22) in which the sacrificial meal was eaten 

(cf. 1 Sam 9:14-22).2 Moab was said to have a WlPO associated with a 

nOJ (Isa 16:12).3 

Activities Conducted at nl03 

The activities that the Hebrew Bible associates with nlOJ include 

sacrificing,4 burning incense,s burnt offerings,6 and communal meals. 7 

'Cf. 1 Kings 12:31; 13:32 (plural "houses"); 2 Kings 17:29,32 
(these sites were constructed after the Assyrian exile of the northern 
tribes and may not have been strictly Israelite); and 2 Kings 23:19. 

20ther nlJW) were rooms or cells associated with the Jerusalem 
Temple and priestly functions. Some apparently housed priestly 
personnel (cf. Jer 35:2-4; 36:10; 1 Chr 9:33). Some nlJW) were used for 
scribal purposes (Jer 36:12, 20, 21 whether as private residences or 
scroll repositories is unclear) and others were storerooms near the 
Temple (1 Chr 9:26; 23:28; 28:12). A nJw) ,is referred to in the 
Josianic reform of the Temple precinct and was a room beside which 
horses to the sun were kept (cf. 2 Kgs 23:11). 

3The construction appears to parallel WlPO with nOJ as a site of 
prayer. 

~umerous passages note sacrifices at nlOJ (1 Sam 9:12; 1 Kgs 3:2-
4; 22:44; 2 Kgs 12:4; 14:4; 15:4; 15:35; 16:4; 2 Chr 28:4; and 33:17). 

~umerous references to incense appear (1 Kgs 3:3; 12:33 [at Beth
el J; 22: 44; 2 Kgs 12: 4; 14: 4; 15: 4; 15: 35; 16: 4; 17: 11; 23: 5, 8; 2 Chr 
28:4, 25; Jer 48:35 [the Moabites]; and Ezek 16:18). 

6passages citing burnt offerings at nlOJ: 1 Kings 3:4; Jeremiah 
19:5; 48:35 (the Moabites). 

7Saul, Samuel, and the people ate at a nOJ (1 Sam 9:13, 19). The 
Hebrew Bible mentions several foodstuffs as part of worship although 
nlOJ are not necessarily mentioned. These included bread (Ezek 16:19 
and Amos 4:5) and on other occasions, cakes for the Queen of Heaven (Jer 
44:19). Oil (Ezek 16:19) and honey (Ezek 16:19) were also part of the 
fare. Ezekiel condemned drink offerings (20:28-29) which were poured 
out upon nlOJ. 
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Various paraphernalia associated with n103 are n1n3iO for burnt 

offerings,' nln3TO for nlUp,2 specifically 0'JOn,3 and n1n3TO for 
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undesignated purposes. 4 The Hebrew Bible also mentions the presence of 

O'lWK at n103. S Other paraphernalia include calves,6 0')V~,7 perhaps 

n1JOO,S 0')1)l,9 and 1JT 'O)~.'o niJ~O also existed at n103." 

Musical representations at n103 included: the )JJ, the ~n, the 

)')n, and 11JJ (all cited in 1 Sam 10:5). Specially decorated garments 

were also part of some worship practices (Ezek 16:16-18).'2 

'Cf. 1 Kings 3:4 and implied in Jeremiah 19:5 and 48:35 (the latter 
citation refers to the Moabites). 

2Cf. Kings 13:1-5 and implied in 2 Chronicles 32:12. 

3Cf. 2 Chronicles 14:4 and Ezekiel 6:3-6 (?). 

4Cf. 2 Kings 18:22 (paralleled in Isa 36:7, but 2 Chr 32:12 alludes 
to burning incense on at least some n1n3TO); 2 Kings 23:15 refers to the 
n3iO Beth-el; 2 Kings 23:20; 2 Chronicles 14:2 refers to lJJ~ n1n3iO of 
undesignated purposes; and 2 Chronicles 31:1. 

sCf. e.g., 1 Kings 14:23; other passages will be discussed in 
Chapter Five. 

6Cf. the golden calves at Beth-el and Dan (1 Kgs 12:25-33) and the 
reference in v. 32 to nJT. 

7Cf. 2 Chronicles 33:19. Psalm 78:58 expresses YHWH's anger and 
places n1D3 and O')V~ in parallel; it is unclear, however, if the 
parallelism is synonymous, with O')V~ serving as a synecdoche for n103 
or if it is a progressive parallelism in which D')O~ demonstrate 
compounding infractions. 

SCf. 2 Chronicles 34:3. 

9Cf. Ezekiel 6:3-6. 

'OCf. Ezekiel 16:16-17; the images were described as made of silver 
and gold. 

"Cf. 1 Kings 14:23; 2 Chronicles 31:1; and perhaps allusions in 
2 Kings 18:4 and 2 Chronicles 14:2. 

'2Cf. reference to weaving in 2 Kings 23:7 (cf. pp. 293ff). 
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Specialized Personnel at nlOJ 

The presence of these specialized activities and features at nl03 

imply specialized personnel. Hence, the Hebrew Bible mentions D'J~J as 

part of the nl03 accouterments.' 

Deities Worshioed at nlOJ 

The Bible reveals that the nl03 were dedicated to numerous deities. 

Among them were Kemosh,2 Molek,3 Ashtoreth (2 Kgs 23:13), Ba'al,4 

Asherah,s undesignated deities,6 as well as to YHWH, the God of Israel 

and Jud~~ (2 Chr 22:17). 

Summary of Biblical Data Reaarding nl03 

These raw data culled from the biblical texts reveals what the 

biblical writers understood nl03 to be. The textual evidence indicates 

that nl03 were complex sites. They could exist either in urban or rural 

areas and were scenes for activities involving a wide array of 

'Cf. 1 Kings 12:32; 13:2, 33; 2 Kings 23:9, 20. 

2The Bible identifies Kemosh as a Moabite god (1 Kgs 11:7; 2 Kgs 
23:13). The Mesha Stele (aka: the Moabite Stone) mentions a n03 that 
Mesha, king of Moab, built for Kemosh (Donner and Rollig 1971: 181.3). 

3Cf. 1 Kings 11:7; 2 Kings 23:13. Jeremiah 32:35 seems to identify 
Molek with Ba'al; perhaps )Y3 is a used generically in this passage 
rather than as a personal name. Edelman (1987: 731) identifies the 
deity with a "manifestation of Baal that was associated with the 
underworld" (see further pp. 323ff.). 

4Cf. 2 Chronicles 33:3 (where Manasseh rebuilds the altars to Ba'al 
at the nl03 from which Hezekiah had earlier purged them); Jeremiah 19:5 
and 32:35 (but see note above where this reference seems to parallel 
Molek) . 

sCf. 2 Chronicles 33:3. 

62 Chronicles 28:23-28 apparently refers to undesignated Syrian 
deities. 
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artifacts. The texts indicate that special personnel were at least 

sometimes attached to nlQ3 and large architectural features were 

occasionally part of the complexes. The Hebrew Bible reveals that nlQ3 

could be dedicated to a variety of deities and it does not necessarily 

indicate whether multiple deities could be the objects of worship 

simultaneously or not. 

The biblical evidence implies that the word ~Q3 became a generalized 

term to refer to local shrines consisting of sacred space with 

paraphernalia necessary to facilitate communication with the divine (cf. 

also Whitney 1979: 138).' Haran's argument that a oQ3 was just a 

"variety of altar" (1981: 34; a "large altar" 1985: 25), fails to 

accommodate the full range of evidence in the Hebrew texts. 

Anthropology and Sacred Space 

It is my contention that anthropology of religion provides a lens 

through which to evaluate both the archaeological and biblical data. 

Anthropology can advance the discussion of the two sources of data from 

mere speculation to offer a rationale by which to connect them. Since 

the Bible indicates that nlQ3 were places, an anthropological discussion 

of sacred space enhances the means by which to connect the biblical and 

archaeological data. 

'This contention does not preclude Alpert-Nakhai's (1993: 321-24) 
argument that nlQ3 were socio-politically oriented to facilitate 
statecraft. Alpert-Nakhai's argument focuses on the perspectives of the 
ruling elite and does not address those of the common people who would 
not necessarily understand, nor care, what the elites' rationale might 
be for implementing such strategies. The difference is an application 
of Fernandez's cultural versus social consensus (pp. 102ff). I would 
concur with Alpert-Nakhai's conclusion, especially in view of the 
multivocal nature of ritual (pp. 90f). 
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Anthropology of religion indicates a human propensity to seek 

special places from which or in which to connect with the divine. A 

religious mentality recognizes differences in the nature of places-

"space is not homogenous" (Eliade 1959: 20). This frame of mind 

perceives sacred areas which are set apart from the "profane." Not all 

space is of the same kind. Space has specific values and certain spaces 

are removed from the mundaneness of their surroundings (van der Leeuw 

1986: 393). A sacred area is "the boundary area between this world and 

the Other World. It is a special and mysterious region with hidden 

dangers" (Renfrew and Bahn 1991: 359). These places may be of such a 

character that people may either seek them (i.e., gather to offer 

worship or activities of devotion) or avoid them (i.e., treat them as 

taboo) . 

Identifying Sacred Space 

Identification of a sacred area makes it a "fixed point" of 

orientation: "When the sacred manifests itself in any hierophany, there 

is not only a break in the homogeneity of space; there is also 

revelation of absolute reality, ... " (Eliade 1959: 21; cf. also van der 

Leeuw 1986: 397). Robertson Smith (1956: 140-58) argued that the 

special aura of a site as sacred constituted the holiness of the site. 

The "holy" must be preserved from contamination by that which is common; 

the common or profane could only enter the holy area or touch that which 

was holy after the common had been "sanctified" through special 

preparation or by following carefully prescribed precautions and 

procedures. 
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It is thus important to identify holy sites to facilitate 

communication with the divine. To identify a site, simultaneously 

implies certain things about behavior in non-holy or profane areas. 

Hubert and Mauss (1964: 25) note that "outside a holy place immolation 

is mere murder." To maintain proper behavior and to retain the favor of 

the gods requires identifying which areas are sacred. Eliade (1959: 26-

27) offers several criteria by which to identify a sacred site. 

Theophanies--manifestations of the deity through some medium--allow 

identification of sacred sites' as can a sign, which is when "something 

that does not belong to this world has manifested itself 

apodictically ... " (Eliade 1959: 27).2 Provocation can identify a site 

as holy and may occur when an animal is hunted and killed or when a 

'Jacob's v~s~on of the ladder leading to heaven is such a 
theophany. He recognized the sanctity of the site as the "gate of 
heaven" (Gen 28:i7) and declared "Surely the Lord is in this place; and 
I did not know it" (Gen 28:16). To designate the site, Jacob set up the 
stone that had been his pillow as a ~J~u and identified the site as 
Beth-el (see further p. 331). Jeroboam's choice of Beth-el as a site 
for the golden calf likely drew upon a belief in this theophany (1 Kgs 
12:25-33). Similarly, ethnographic studies among the Kotas in India 
reveal that the god Rangayno·r would take hold of a spokesman who would 
shake with the "spirit of the deity." The spokesman then would lead the 
people into the field where "the voice commanded: 'Here shall you build 
me a temple'" (Mandelbaum 1960: 226-27). 

2The theophany of the "burning bush" would be such a "sign" (cf. 
Exo 3:1-6). The impact of a meteorite could also precipitate veneration 
of the site (see p. 336). Livy (29.10.4-5) cites an apparent meteorite 
shower as the impetus for the Romans to seek a divine message. Liddell 
and Scott (1968: 433) define the Greek word 610nE"~~ by which the first 
century Ephesians referred to the image of Artemis (Acts 19:35) as "that 
fell from Zeus" (Le., "from heaven;" cf. Barber 1968: 43; Cook [1914: 
520-21 n.2J discusses the tendency of the devotees of Zeus to venerate 
meteors). A number of scholars infer that the reference alludes to a 
meteorite that was incorporated into the image of the goddess at the 
site (cf. Munck 1967: 196; Oster 1979: 103; Borchert 1982: 117). Some 
shrines among the Dinka are identified by "a tree blasted by lightning" 
(Lienhardt 1961: 265). 
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worshiper appeals to the deity through a sacrifice or offering.' It is 

not, however, people's prerogative simply to designate sites or 

arbitrarily select their locations, people must locate what the deity 

has chosen (van der Leeuw 1986: 398) or at least invoke his or her 

presence and blessings. 

Wach notes that "any place or height marked by a tree, rock, well, 

or river might serve temporarily ... as a site for worship" (1958: 103). 

It is clear that this criterion guided the identification of many of the 

cult sites of Iron Age II in Israel and Judah. The references to 

worship on every high hill and under every green tree, while likely 

hyperboles, nonetheless follow these criteria for determining sacred 

sites. 2 

Once a site has been identified, its numinous character may be 

enhanced by "sprinkling it with blood, rubbing it with oil or ashes, or 

decorating it with garlands" (Wach 1958: 103).3 To insure the 

continued presence and favor of the deity worshiped at the site, 

'The threshing floor of Araunah where David offered YHWH a 
conciliatory sacrifice which YHWH accepted (2 Sam 24:18-25) became the 
traditional location for the Jerusalem temple (cf. 1 Chr 21:18-27 with 
2 Chr 3:1-2). Similarly, but on a smaller scale, the Nuer invoke the 
blessing and presence of God when they build or establish a hearth by 
pouring out a libation of beer at the center post, the door, and on the 
hearth (Evans-Pritchard 1974: 114). 

2Interestingly, the Dinka when establishing shrines often use a peg 
or forked branch imbedded into a mound of soil which then constitutes 
the shrine (Liep~ardt 1961: 257-60). Perhaps the peg or branch 
represents a stylized tree. 

3Significantly, Jacob's identification of Beth-el ends not only 
with the erection of the ~J~D, but also an anointing of oil (Gen 28:18). 
The application of ash would automatically occur in the sacrifices at 
Araunah (1 Sam 24:25). 
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artifacts and practices that are compatible and characteristic of the 

deity should be offered and maintained (Wach 1958: 104).' 

Time Transcendent Ouality of Sacred Space 

Regionally Oriented Sacred Space 

One phenomenon of sacred space is its durative quality. Once a site 

is identified as sacred, it tends to remain so over long periods of 

time. This is especially true of regionally oriented sites. Hence when 

a shrine or temple is destroyed, the survivors often reestablish or 

rebuild it. If conquerors or newcomers settle in the area, they 

frequently reestablish the site, but perhaps with a different·focus--

either identifying it with the same or similar deities who occupied the 

site before or with other deities altogether. 

Although it is impossible to identify the deities with which each 

level of shrine belonged, numerous examples of superimposed shrines dot 

the landscape of ancient Canaan indicating a durative numinousness about 

the temples or shrines. Hazor has a series of four temples superimposed 

over one another. 2 The series of Lachish Fosse Temples do the same,3 

'prophetic tirades were often leveled against what were perceived 
to be unsuitable artifacts and improper practices (e.g., Isa 2:5-8; 
17:7-8; Jer 7:9-10; Zeph 1:4-6). 

2Cf. Hazor, Area H (Yadin et al. 1961: pIs. CI-CXXIX, CCLIX
CCLXXXV; 1989: 212-75). 

~ufnell, Inge, and Harding 1940. 
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as do sacred areas at Tell el-Hayyat,' Dan,2 Megiddo,3 Shechem,4 

'Arad,5 and even into modern times with the sacred area of Jerusalem. 6 

Sheldrake calls this enduring sacred aura "morphic resonance" (1991: 

174-76), which he defines as "a component of collective memory through 

which a person can tune in to the past experiences of other people in 

the same place" (1991: 175). The assumption is that since the site was 

the scene of earlier contact with the deity, such contact might be 

reestablished. At the same time, the ritual experiences of the 

worshipers mystically unite them with earlier worshipers. Because of 

this comprehensive union with worshipers of earlier times, the nature of 

ritual tends to be conservative lest the "proven" strategies be 

violated. Hence there is a metaphysical sense in which through ritual, 

"the past becomes present" (Sheldrake 1991: 169). This resistance to 

change explains the tensions that arise when "importations" occur.7 

Rather than change the ritual or the site, a new theological veneer may 

be applied. 

While the deity who is the object of devotion and the symbolism of 

the structure may change through time, the numinous character tends to 

'A series of four superimposed migdal temples date from the Middle 
Bronze Age (Falconer and Magness-Gardiner 1993: 591-93). 

2Biran 1994a: 159-233. 

3Area BB (Loud 1948a: 57-105; figs. 390-95, 401-04). 

~he Courtyard and Fortress Temples (Wright 1965: 80-122). 

5The shrine in the Iron Age fortress (Herzog et al. 1984). 

6The remains of the Temple area are obviously difficult to get to, 
but see inter alia B. Mazar et al. (1993: 698-804) tracing the evidence 
for Temple area from Solomonic times to the 13th century AD. 

7See "Hierarchical Dimension: Importations," p. 93. 
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remain. Participation in the rituals of the site serve to bond the 

devotees through time as they gather at the sacred space. 

Settlements as Sacred Space 

Both van der Leeuw (1986: 399) and Eliade (1959: 34) discuss the 

special character of settlements and. their cultivated lands. The power 

to bring the land or settlement to productivity reenacts, on a small 

scale, the divine creative work by bringing into productivity an 

otherwise non-productive area. 

Additionally, the practical considerations of establishing a 

settlement--the need for water, arable land, and defensibility--could 

easily be interpreted as manifestations of divine presence and blessings 

to provide them. Hence, not just practical considerations, but "morphic 

resonance" (see Sheldrake, above) facilitated the decision to reoccupy 

sites over millennia. The new occupants would expect the gods to bless 

their efforts. 

This combination of blessings in a community context would be 

understood to require expressions of gratitude to the gods as well as 

appeals for continued blessings. For ancient Israel and Judah, these 

expressions entailed maintaining local shrines--nlD3--where rituals of 

thanks and pleading on both a personal and community level occurred.' 

'See "Ritual Among the Limba" and "Food-Sharing Ritual Among the 
Maring," pp. 105ff. 
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Domestic Sacred Space 

While Eliade's, Thomas', and Neumann's discussions focus on 

monumental architectural features, similar threshold sanctity appears in 

smaller architectural and conceptual contexts.' The private dwelling 

is a microcosm of the neighborhood or national religious manifestation. 

Van der Leeuw (1986: 395-96) observes: " ... the house with its own fire, 

which must produce its own means of life, manufacture its own clothing, 

hew its own wood and have its own well, is a world in itself." He 

presses the point and contends that "House and temple, ... are the 'House 

of God.' Hearth and altar are also one, the temple-altar being the 

table and the fire-place of the gods" (1986: 398). It is in these 

smaller-scale contexts that Evans-Pritchard (1974: 114) suggests that 

people personalize God from the tribal (i.e., national) level. 

The construction or establishment of a house is a human reenactment 

of divine creation (cf. Eliade 1959: 51-52, 56). Most early creation 

accounts describe a severe conflict as part of the creation process. 

When establishing a house, a person seeks to neutralize the source of 

similar conflict by means of either an actual or symbolic sacrifice. 

Thus the house becomes "animated." Sheldrake describes the need to 

'The Deuteronomic instruction to place the YDW on the doorposts of 
the houses and gates was a form of threshold ritual. The YDW reminded 
Israel of their responsibilities and devotion to YHWH, but also implied 
an appeal to him for protection. Most commentators seem not to 
recognize this as an anthropological threshold ritual (cf. e.g., von Rad 
1966b: 63-65, Craigie 1976: 171, Christensen 1991: 144-45, Weinfeld 
1991: 343). Zephaniah 1:9, however, alludes to avoiding stepping on the 
threshold of the D~'JlK n'3, likely an allusion to places of worship, 
whether shrines or temples (cf. reference to the ritual among the 
Philistines; 1 Sam 5:1-5). Doorpost inscriptions have been discovered 
in Egypt (Keel 1981: 183-92), Samaria (Strugnell 1967: 558-59), and the 
caves around Qumran (Baillet, Milik, and de Vaux 1962a: 158-61; 1962b: 
Pl. XXXIV). See further, pp. 195, 208, 336. 
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provide an offering to compensate for "the sacrilegious act of breaking 

the virgin ground" (1991: 179). 

For the people of Israel and Judah, the domestic sacred space was 

apparently a family oriented activity (cf. Jer 7 and 44). It involved 

household shrines and artifacts of a private nature, but which, on a 

smaller scale, likely reflected features of the regional or national 

cult. Furthermore, the domestic cult apparently was a domain in which 

women enjoyed a larger sphere of influence and participation.' 

Hierarchical Relationships of Sacred Space 

The discussion has moved from centrally oriented places of worship, 

to settlements, to more private, domestic ones. These locales do not 

necessarily compete with each other, but each serves, in its own way, as 

a "center of the world" (Eliade 1959: 57);2 they are not geometrically 

oriented, but are of a different nature existentially. The "centers" or 

spaces define different "breaks" in space by which the communicant 

connects with the divine. 

Eliade's thesis of the hierarchy of sacred space finds practical 

application in an article by J. S. Holladay (1987: 268-70). From an 

archaeological perspective, Holladay discusses the hierarchical 

relationships of worship sites for Iron Age II Israel and Judah. 

'These issues will be addressed at length in Chapter Five. 

2Lienhardt observed among the Dinka a multi-level network of 
shrines ranging from personal to regional (1961: 83, 262-65). Sheldrake 
(1991: 173-75) describes the orientation of the sacred space as 
geometrically concentric. He moves from the smaller land features, to 
the larger regional aspects, to continental to global, to solar system. 
While his analogy disagrees with Eliade's contention that the systems 
are not geometric, he agrees that the systems are not necessarily 
competitive. 
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Official National Shrines 

On a national level, the religious establishment of Israel and Judah 

sought to promote national unity by presenting religion in a way 

distinctive from that of the their neighbors. Religion was an 

ideological rallying point (J. Holladay 1987: 268-69). Alpert-Nakhai 

argues that the shrines--nlD3 in her discussion--served both political 

and social purposes (1993: 284-333). They were multi-dimensional 

rallying points for the social, political, and religious life of Israel. 

Most pre-industrial societies tend to view life from a more fluid 

perspective, not compartmentalizing their lives into niches of politics, 

religion, and social interaction. The boundaries between politics, 

religion, and personal life were significantly blurred as each impacted 

the other in significant ways. Meyers (1988: 22) points out that for 

archaic societies (including Israel) ... 

Religious belief served to legitimate and stabilize social 
and political structures, especially adaptive forms that 
would have been difficult to establish without the 
compelling and authoritative force of religion. 

Localized expressions of worship appropriated aspects of the national 

religion, many times with the sanction of the national religion. This 

adoption on the local level helped facilitate a sense of national unity. 

Unofficial, but Tolerated Shrines 

However, J. Holladay anticipates the existence of "tolerated 

nonconformist worship" (1987: 269).' Such nonconformist worship would 

'Albertz refers to this level as religion of the "Local Level" 
(1994: 20). 
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"attempt ... to remedy perceived deficiencies in the established religion" 

(1987: 269). Such religious expressions might more comprehensively 

accommodate women, resident aliens, and persons who were considered 

"unclean," as well as any expressions of devotion by others who might 

find the religious establishment inadequate. 

Holladay appears to retrofit modern standards of sexual equality 

onto the face of Iron Age II Israel and Judah. While the Bible provides 

only one perspective of the social face of ancient Israel, it does not 

paint the picture of disgruntled women and aliens that Holladay seems to 

assume. "Deficiency" is perhaps too harsh a term to apply to the 

discussion. While it appears that women did not have as public roles in 

ancient Israelite religion as did the men, there are indications that 

their roles in religious matters were significant, but in a different 

sphere from men's (although it apparently came under fire at times).' 

Holladay's thesis for "Unofficial, but Tolerated" shrines, however, 

remains valid and the textual evidence indicates their existence at 

least until major attempts to remove them as indicated by Josiah's 

efforts. 

The locations of worship might exist in non-urban locations to 

remove them from the scrutiny of the urban setting. If in urban 

settings, they might use an indirect access into the building in an 

attempt to mask ritual practices. 2 Furthermore, such shrines would 

'A much fuller discussion of the role of women appears in Chapter 
Five. 

2Some may question Solomon's sanction of non-YHWHistic practices in 
Jerusalem (cf. 1 Kgs 11:5-8; 2 Kgs 23:13), Ahaz's construction of 
another altar in the Temple courtyard (2 Kgs 16:10-16), and Manasseh's 
patronage of worship to the hosts of heaven in the Temple complex (2 Kgs 
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generally be relatively small so as not to draw undue attention to 

become objects of persecution (J. Holladay 1987: 269). 

J. Holladay suggests (1987: 269) that the material remains and small 

finds of nonconformist worship would likely differ in some respects from 

more conventional religious expression. This conclusion would follow 

since the local resident probably would sense some aloofness in the 

nationally defined cult. While such differences might be expected, an 

assemblage of artifacts similar to the "official" religion could 

communicate different meanings than those officially sanctioned by the 

"establishinent." This multivocal tendency is characteristic of ritual 

as was discussed in Chapter Three (p. 90) and should be expected in 

dealing with artifacts as well. 

Unofficial and Non-Tolerated Shrines 

Holladay does not address non-tolerated, non-conformist worship nor 

domestic cult (although domestic cult might be subsumed under "tolerated 

non-conformist" worship). The presence of non-tolerated sites may not 

have been a concern, since apparently the general policy was not to 

interfere with private worship expressions. During the reign of Josiah, 

however, many of the religious activities of Judah became non-

21:1-9). These practices were of a public nature and violated the 
expectations of the prophets. However, their introduction and 
toleration should be viewed as "official," at least insofar as the royal 
court was concerned. Being official, they would not be relegated to 
some cloistered location. These practices were apparently performed in 
addition to the worship offered to YHWH (cf. Jer 7:8-10). 
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non-conformist or not)2 became the object of Josiah's reform. 

Summary and Conclusion of Anthropology and Sacred Space 

People have always desired to identify places where they could 

confidently contact the divine. These locations, however, must be 
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defined by the deity and cannot be presumed by the devotee. The deity 

may use theophanies, signs, or provocation to make his or her presence 

known, but once that site is identified its numinous character remains 

qui te durable. 

Several levels of sacred space can exist, which do not necessarily 

compete with each other and which communicate different purposes and 

serve different audiences. The national shrines may serve social and 

political roles as well as religious ones, and they tend to be more 

durable, being rebuilt when destroyed. On a local level, settlements 

often had their own shrines to reflect and address the concerns of the 

community. For the Iron Age II, these shrines were known as nla~ which 

became objects of eradication during the reign of Josiah. These local 

'AS far as the impact upon the people was concerned, the question 
of tolerated or non-tolerated was defined by the royal court. Prophets 
of various persuasions tried to influence the courts. Ahab and Jezebel 
had prophets of Ba'al and Asherah in their court (1 Kgs 18:19) and a~ 
least one prophet of YHWH opposed them (i.e., Elijah; 1 Kgs 18:17-18). 
Jeremiah mentions prophets who served as spokesmen for Ba'al (Jer 2:26-
28) while Jeremiah was the spokesman for YHWH (cf. Jer 25:1-3). In each 
of these contexts, though, the royal court defined the religious 
expression. 

2part of the worship that Josiah sought to eliminate appears to 
have been the presence, or at least a reflection, of aspects of 
YHWHistic worship practices and behaviors that existed in Jerusalem 
(i.e., the presence of altars, burning incense, offering various 
sacrifices, etc.). Josiah tried to eliminate all competing locations of 
worship outside Jerusalem and to concentrate at least all public 
national religious ritual in Jerusalem. 
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nlD3 served the needs of the settlement to petition the gods for 

continued blessings, to seek forgiveness when infractions occurred, and 

as locations where the people could gather to express social solidarity. 

The religious expression of the nlD3 would likely mirror that of the 

national worship, but could entail different expressions or apply 

different meanings to identical rituals. 

Domestic shrines and rituals were designed to convey to the deities 

the personalized needs of the family. Women were active participants 

and even leaders within this context as they sought to manage the 

affairs of the household. 

nl03 in Israel and Judah: Textual Data 

AS the survey of anthropological material suggests, the location of 

a place of worship, whether private or public, is often defined in the 

mind of the individual or group. However, the biblical data indicate 

the presence of a fairly consistent assemblage of artifacts and 

furnishings at nl03. It would be unrealistic to expect all the items 

mentioned in the text to be at each ~03. Variations should occur both 

because of accidents of preservation,' and because of the composition 

of the audience using the ~OJ (e.g., national, regional, local, 

personal). 

The Bible consistently identifies altars (usually nln3iO, and 

occasionally O'JDn; see "Cultic Paraphernalia," p. 118) as cultic 

'While cultural practices would dictate the artifacts that should 
be part of a ~03, the archaeologist must also consider the effects of a 
site's formation processes--some of the artifacts may simply have been 
lost, curated, or decayed. For further discussion of natural and 
cultural site formation processes, see Schiffer (1987). 
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furnishings at nlD3. Their presence either are explicitly mentioned or 

implied. The biblical descriptions of altars provide a handle by which 

to identify altars in the archaeological record. From these data, in 

conjunction with the presence of other cultic oriented paraphernalia,' 

it should be possible to identify nlD3 in the archaeological record. 

Biblical Evidence for Altars at nlD3 

The Bible frequently mentions altars as part of the furnishings of 

nlD3. Some altars were platforms on which to offering burnt offerings 

while others served as stands on which to burn incense. The Bible 

supplies physical descriptions of some altars which permits their 

identification in the archaeological record. 

Altars for Burnt Offerings at nlD3 

An Altar at the ~D3 of Gibeon 

In the earlier narratives of Israel, Gibeon was a ~D3 of national 

significance. Gibeon had a n3TD on which Solomon is said to have 

offered a thousand burnt offerings (nl)Y) when he acceded the throne 

(1 Kgs 3:4). The ~a3 and n3TD at Gibeon are uncondemned and God's 

approval of the site is implied by his revelation to and blessing of 

Solomon. The ~a3 and n3TD at Gibeon are not mentioned again in the 

Bible. 

The ~a3 at Gibeon with its n3TD was apparently a regional, or 

national shrine. There is no reason to question the religious aspect of 

'The accompanying cuI tic paraphernalia are the patterning and 
clustering of artifacts mentioned in Chapter Three (liThe Nature of the 
Evidence," pp. 85ff). 
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the offerings--they were a means of soliciting a communique from God. 

But typical of ritual, it was multivocal (see "Simultaneous Dimension of 

Ritual," p. 90). The ritual was not just for religious purposes, it 

also communicated with the audience. 

Part of the design of inaugural pomp and ceremony is to impress and 

awe the audience of the splendor and wealth, and hence the legitimacy, 

of the monarch. This is what Rappaport (1984: 191-92) calls "display 

ritual" and is a common feature of redistributive ceremonies (cf. 

Service 1975: 291-97). The Bible says that Solomon offered a thousand 

offerings. Some scholars consider this number to be a gross 

exaggeration (cf. Gray 1970: 123; DeVries 1985: 51), but these scholars 

seem to view the ceremony as only a religious rite. While the number 

may be a hyperbole it may reflect a large redistributive ceremony to 

which people were summoned as part of the inaugural festivities and by 

which Solomon demonstrated his largess in a legitimation rite.' 

Records of similar ceremonies are preserved in the Assyrian annals. 

Assurnasirpal (ca. 875 BC) sponsored a ten-day celebration upon the 

inauguration of his palace at Calah and he recorded the attendance of 

69,574 people from the far reaches of the empire (see Oppenheim 1969: 

560). He listed thousands of meat entrees (cattle, calves, sheep, 

lambs, gazelles, etc.) as part of the fare along with the requisite 

vegetables and delicacies. The banquet, however, was an elaborate 

display ritual and redistribution ceremony with a multidirectional aim: 

'The Chronicler adds that the ceremony at Gibeon included all the 
civic leaders (2 Chr 1:2-6). 
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to offer worship to Assur and Ishtar and to impress the attendees with 

the magnificence of his wealth. 

It was with a meager preview of Assurnasirpal's largess, that 

Solomon offered his ritual. The animals almost certainly were bovine 

and caprids, which by their size and intrinsic value would reflect more 

dramatically the disposable income of the monarch, implying his right to 

serve as king. From an archaeological perspective, offerings of such 

animals necessarily imply a sizeable altar of which examples have been 

found (see below). However, excavations at ancient Gibeon (el-Jib) have 

located the presence of neither a n3TO nor a 003. 

A ~03 and Altar in the Valley of Hinnom 

Jeremiah's tirade against Judah necessarily implies the presence of 

an altar when he upbraids the nation for burning their sons as burnt 

offerings (nl)Y)' to Ba'al in the valley of Hinnom (Jer 19:4-6). If 

not a national site, the 003 appears to be at least a regional one. 2 

The nature of the offerings, as with the animals sacrifices 

mentioned above for Gibeon, implies fairly sizeable altars. As with the 

Gibeon evidence, however, no such altars have been located in the Hinnom 

valley. This is not to deny that they existed. Much of the Hinnom 

Valley has not been excavated, and natural and cultural formation 

'The LXX lacks the reference to children as "burnt offerings to 
Ba'al." 

2The location of the 003 to Ba'al in the valley of Hinnom, just 
west of Jerusalem, implies at least a regional 003, if not a national 
one although its existence does not necessarily imply a regular 
sacrifice of children (on which see, pp. 323ff). The tone of Jeremiah's 
condemnations (7:31-32; 32:34) also impli8s a regional 003. 
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processes may have eliminated any vestiges of the site (see discussion 

of child sacrifice and Tophet, pp. 323ff). 

Altars for Burning Incense Associated with nl03 

Incense (nlUp) could be offered on altars (nln3TO). Jeroboam's 

political strategy to consolidate Israel under his rule involved 

establishing rituals and ceremonies similar to those of the Solomonic 

era, but which were designed to establish Israel's identity apart from 

the Solomonic/Judahite rituals.' At Beth-el, he established an altar 

where priests offered incense at nl03 (l')Y D'lUPD~ nl03~ 'J~J [i.e., 

the second person singular pronominal suffix "you" refers to the altar 

which is personified in this address]; 1 Kgs 13:1-5, esp. v. 2).2 

vlhile 1 Kings 13:1-5 indicates that some nln3iD were used for 

burning incense (lUP),3 the Bible also refers to more specific types of 

'Thompson (1992: 401-15) argues that no organic correlation existed 
between Judah and Samaria and hence argues that the narrative of a 
breakup of the United Monarchy is a fiction. 

2The Bible narrates Josiah's desecration of the altar at Beth-el 
(2 Kgs 23:20). In another episode, the Chronicler narrates the 
Rabshakeh's understanding of Hezekiah's reforms and the connection 
between incense altars and nl03 (2 Chr 32:12). The Rabshakeh cites 
Hezekiah's attempt to eradicate the nl03 and altars (nln3TO) from Judah. 
He then points out Hezekiah's expectation that "you [Judah] shall burn 
your sacrifices" (ll'Upn) upon the altar that Hezekiah sanctioned, which 
was apparently in Jerusalem. It is unclear if the Rabshakeh understands 
the one altar to be at Hezekiah's designated ~03, but it is a logical 
(although not necessary) inference. The reference in 2 Kings 18:22 
(paralleled in Isa 36:7) alludes to this more explicit discussion by the 
Chronicler. 

3Haran's argument (1985: 233-35) that lUP in the pi'el is limited 
to grain offerings, but in other conjugations can accommodate crushed 
incense is strained and circular. To reach this conclusion, he has 
already determined that nl03 were large altars, where incense would not 
have been offered. A couple of passages use lUP in the pi'el apparently 
to refer to some kind of grain or bread offering (cf. Amos 4:5 and 
perhaps the reference to women baking cakes to the queen of heaven in 
Jer 44:17-25), but to take such slim evidence and construct a 
comprehensive claim for a conjugation use appears tenuous at best. 
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incense altars--D'JCn.' Asa sought to eradicate the incense altars, 

and the construction of the passage implies that the altars were present 

at n1C3 (2 Chr 14:4). Chronicles (2 Chr 34:4) records that Josiah 

removed the 0'')V3il nln3Ta with the D'JCn which "were above them," hence 

implying an association of O'JCn with n1n3iC which in turn were standard 

fixtures at n1C3. 

Ezekiel's vision of destruction (6:6) mentions various items of 

worship that YHWH would destroy: "and the n1C3 will be desolate in 

order that (rVC') your altars (OJ'n1n3iC) may lie in ruins and accept 

guilt and [that] your idols (OJ'')l')l) may be shattered and disappear and 

[that] your incense altars (DJ'JCn) may be broken in pieces ... ". The 

preposition of purpose rVC') indicates that the destruction of the n1C3 

was to eliminate each of the artifacts associated with them: altars 

(n1n3iC), idols (0'')1';11), and incense altars (O'JCn). A few verses 

earlier, Ezekiel had set the stage for the destruction (6:3): "I will 

destroy your n1C3" and then in a parallelism (6:4), he declares 

Your altars (OJ'n1n3iC) shall become desolate, 
and your incense altars (DJ'JCn) shall be broken; 

He implies that the altars and incense altars were associated with the 

n1C3 mentioned in verse 3. 

Other n1n3iC appear in the Hebrew Bible, but their purposes are not 

designated. The Rabshakeh's description of Hezekiah's destruction and 

removal of the n1C3 and n1n3iC from the countryside along with his 

1Brown, Driver, Briggs define the Hebrew word *rcn as a "sun
pillar" (1972: 329). However, with the discovery of a four-horned altar 
from Palmyra on which the Semitic word rcn had been inscribed (Ingholt 
1940) it has since been understood to refer to an incense altar. 
W. Holladay (1971: 109) suggests that the word refers to a "(portable) 
incense-altar," which Beyse (1980: 475-77) grants as a likely meaning. 
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demand that Judah should worship (llnnWn < nln)' before the altar n3iD 

in Jerusalem, implies that the people had worshiped at the rural nlD3 

and altars (2 Kgs 18:22). The Chronicles account of this episode, 

however, alludes to burning incense (lUP; 2 Chr 32:12).2 

The Association of nlD3 and Altars with Temples and Shrines 

Haran (1985: 18-25) considers a nD3 to be a large specialized altar 

on which to offer burnt offerings of animal sacrifices or grain 

offerings. He also contends that nlD3 do not necessarily relate to 

temples. 3 Given the biblical descriptions of nlD3 it would appear that 

not all nlD3 were temples, but that temples had nlD3-type paraphernalia. 

Temples would have been used for the more comprehensive worship site 

serving more on a regional or national scale as indicated by Holladay 

'Brown, Driver, and Briggs (1972: 1005) offer nnw as the root, but 
more recent studies have clearly connected it with nln (Preuss 1980: 
248-56). Preuss' discussion demonstrates a form of a performative 
utterance which ceremonially combines a gesture with probably a verbal 
utterance (see "The Context of the Evidence," p. 87): "The gesture 
designated by hishtachavah, which also expresses an inward attitude, is 
also familiar among Israel's neighbors. It is attested both pictorially 
and in texts, since 'prostration' formed part of the cult of all deities 
(2 K. 5:18!). Egyptian speaks of 'kissing the ground' (sn-t3, e.g., in 
the Hymn to Amon), and obeisance was a common part of the daily ritual 
before the statues of the gods" (Preuss 1980: 250). 

2For other altars with no function described in their association, 
see p. 119 n. 6 . 

3Haran's list (1985: 27-39) of pre-Solomonic temples seems to 
presuppose that if people worshiped at the site, the worship implies the 
presence of a temple. He lists thirteen pre-Solomonic temples: Shiloh, 
Dan, Beth-el, Gilgal, Mizpah, Hebron, Beth-Iehem, Nob, Micaiah's temple 
in Ephraim, Ophrah, Gibeah, perhaps 'Arad, and Jerusalem. In another 
article (1977), Haran addresses Avigad's claim (1975) that a temple 
existed at Dor; Haran distinguishes between temples as "houses of God" 
which had interior elements, and open type cult places which did not 
have interior elements described. Haran does not question the existence 
of an altar, worship site, or nD3 at Dor, but rejects a priori Avigad's 
suggestions of the existence of a temple at the site. 
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(see "Hierarchical Relationships ... ," pp. 128ff). A ilf.l3 existed as part 

of the temple's cultic expression. 

Along this line, Alpert-Nakhai contends (1993) for a multi

dimensional role for nlf.l3. These locations were scattered throughout 

the country as government sanctioned administrative centers to 

facilitate statecraft. Her observations are valid and reflections of 

such multiple purposes are seen in the biblical texts. Jeroboam's 

establishment of nlf.l3 at Dan and Beth-el had multi-dimensional goals as 

focal points for religious expression as well as statecraft. Similarly, 

Solomon's offerings at Gibeon served multiple purposes (see p. 90). The 

religious expression at the ilf.l3, especially as it focused on an altar to 

give it religious sanction and aura, was the scene of the ideological 

leverage to exhibit loyalty. 

Biblical Descriotions of Altars 

The Bible consistently associates altars with nlf.l3. The 

identification of altars and their discoveries in the archaeological 

record provide a starting point by which to evaluate the presence nlf.l3. 

Fortunately, the Bible provides physical descriptions of at least some 

altars. While some of this information comes from the priestly 

material, archaeology has discovered artifacts that Significantly 

correspond with the descriptions. 

Biblical Descriptions of Large Altars 

The Hebrew Bible describes essentially two sizes of altars--a large 

altar for burnt offerings (nl)Y) and smaller ones for offering incense 
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(lUP). The Priestly materials describe a large altar measuring five 

cubits square and three cubits tall (Exo 27:1), which was made of wood 

and overlaid with bronze. Four horns, one at each corner of the altar, 

were to be "one piece" with the altar. The text indicates that this was 

a large portable altar (Exo 27:6-8). 

Other large altars for burnt offerings are described as well. 

Exodus 20:24-26 refers to an altar made of earth (~nlK n3TD), but this 

description is too imprecise to infer an exact construction. Perhaps it 

alludes to an altar which might have been constructed of mudbrick (cf. 

e.g., Isa 65:3).' A... alternate construction material was of "unhewn" 

stone. The Bible refers to a stone altar on Mt. Ebal where the 

Israelites were told to eat and offer sacrifices (Deut 27:4-7).2 

The large altars described in Exodus 27 and 38 were designed for 

mobility, whereas the references to the earth and stone altars obviously 

were more permanent. The biblical narrative describes a bronze altar in 

the Solomonic temple (1 Kgs 8:64), which Chronicles records measuring 

'Kelm and Mazar (1985: 107, 111) discovered at Tel Batash a low 
mudbrick platform which opened onto the street and which apparently was 
used for cultic purposes. Ackerman (1987: 299-314) discusses burning 
incense on bricks in Isaiah 65:3 and discounts it as a reference to 
mudbrick constructed altars. She cites an article of M. Dahood's in 
1960 and carries the discussion further contending that the reference to 
bricks should be understood as a reference to incense altars, especially 
of the small limestone cuboid type found in Judah in the 6th-4th 
centuries BC. 

2zertal (1984; 1985; 1986; 1986-87) contends that a stone structure 
on Mt. Ebal is the remains of the altar mentioned in Deuteronomy 27:4-7. 
Kempenski (1986), however, argues that it was a watchtower and had no 
cultic significance (cf. other data on this site and references, above 
p. 116 n.2). Other biblical references to stone altars occur in Joshua 
8:30-31 (which is presented as the compliance with the command in 
Deuteronomy 27) and in 1 Kings 18:31-32, narrating Elijah's 
reconstruction of the altar on Mt. Carmel. Additional references 
include the altar built by Gideon (Jdg 6:25-26), Isaiah's plea to 
destroy the stone altars (Isa 27:9), and Hosea's simile comparing the 
destruction of altars to stone heaps (Hos 12:11). 
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twenty cubits square and ten cubits high (2 Chr 4:1). Haak (1992: 163-

64) infers from the use of the word ~J3 in 1 Kings 9:25 that Solomon had 

a stone altar in the courtyard, but Haak reads more into the text than 

is necessary. The reference may be only to Solomon's role as 

administrator of the Temple construction and that upon the bronze altar 

he offered his sacrifices. 

It was apparently to the pre-Solomonic altar of burnt offering that 

the narrative refers when Adonijah grasped the horns of the altar when 

he pleaded for mercy after his attempted usurpation of the monarchy 

(1 Kgs 1:49-53). Similarly, with the transfer of rule from David to 

Solomon, Joab sought asylum by seizing the horns of the altar 

(apparently of burnt offering; 1 Kgs 2:28-29). 

The sizes of these altars correspond well with the implied sizes of 

the altars mentioned at Gibeon and in the valley of Hinnom (pp. 134ff). 

The episodes focusing on Gibeon and Hinnom, however, did not refer to 

horns on the altars, but from the descriptions elsewhere in the text, 

they probably had them. 

Biblical Descriptions of Small Altars 

The Priestly material describes the Tabernacle's incense altar as a 

smaller piece of furniture; it was one cubit square and two cubits tall 

(Exo 30:1-2). It, too, had four horns, one at each corner. The Bible 

indicates that such altars could be found indoors (Exo 30:1-10; 40:26-

27; 2 Chr 26:16) or outdoors (2 Kgs 16:4; 17:10-11; 2 Chr 28:4; Isa 
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65:3-7;' Jer 19:132). No other instructions appear for incense altars, 

and the prescription of the Priestly code is for a mobile altar. 

Without commenting on the "legitimacy" of such altars, one may infer 

that more permanent incense altars may have been made of more dense 

material such as stone or bricks (cf. Isa 65:3).3 

"Horns" as Part of the Altars 

A consistent feature of these Priestly altars is the presence of 

"horns" (altar of burnt offering, Exo 27:2; incense altar, Exo 30:2). 

In his condemnation of Israel, Amos refers to the altars of Beth-el 

(AmOS 3:14), declaring that its horns would be broken off. His 

statement implies that such action would nullify, desecrate, or somehow 

"decommission" the altar. The horns of the altar were connected with 

the purification ritual as the blood of sacrifices was applied to the 

horns (cf. Exo 29:12; Lev 4:7, 18, 25, 30, 34; et al.). The Psalmist's 

'Isaiah's reference parallels sacrifices in gardens and burning 
incense on bricks (65:3), implying the presence of incense burning 
outdoors. Isaiah 65:7 also mentions burning incense upon the mountains. 

2The reference to burning incense upon the roofs to the host of 
heaven necessarily implies outdoor altars (cf. also Jer 32:29). 
Although significantly predating the Iron Age II period, the Ugaritic 
KRT texts mention the directions to Keret to take a lamb, a kid, and a 
turtledove to the top of the tower and wall to sacrifice to Ba'al; Keret 
was then to descend from the roofs (Gordon 1965: 250, 11. 66-80). 

3Ezekiel mentions another type of altar made of wood (yv n3Ta~; 
41:22). The wooden altar measured two cubits square and three cubits 
high (in contrast to the one-cubit square and two-cubit high altar 
described in Exodus). Ezekiel mentions no veneer--metal or otherwise-
and implies that it was bare wood. The verse identifies this altar as 
the "table" (In';JVJ~) which is before the Lord. In addition to the 
complications of this wood altar and problems of preservation that it 
might pose for the archaeologist, the temple visions of Ezekiel are 
largely irrelevant for this discussion since they are more visionary and 
figurative in character. 
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reference to binding the sacrifice to the horns of the altar is cryptic 

(Fsa 118:27) and is of little value for our purposes.' 

nl03 in Israel and Judah: Archaeological Data 

From the textual evidence which either mention or imply the presence 

of altars at nl03, one might infer that the archaeological record would 

yield altars which might help to identify nl03. Excavations in Israel 

and the West Bank have uncovered a sizeable number of horned platforms, 

many of which conform to the general sizes and descriptions of the 

biblical texts. Not all of these discoveries are from the Josianic 

period, but they constitute the kinds of things to which Josiah reacted. 

The clustering of features and conformity to the textual descriptions 

seem to be more than simple coincidences and imply the presence of nl03. 

This discussion will focus on four sites: Dan, in the far northern 

extremity of ancient Israel; 'Arad in the northern Negeb; Kuntillet 

'Ajrud in the central Negebi and Vered Jericho in the Jordan Valley just 

a few kilometers south of Tell es-Sultan, ancient Jericho (see map 

locations on Figure 1). 

Excavations at Dan 

The continuing excavations at the site of Dan2 in the far north of 

'Rather than urging worshipers to "bind" something, Dahood (1970: 
155, 160) suggests that they are to "adorn the horns of the altar." He 
cites Gordon (1967: 555) and the Ugaritic literature suggesting that the 
altar is a "cultic table." For a survey of linguistic and interpretive 
problems of this phrase, see Allen (1983: 120, 122). 

2The identification of the site with Dan (also known as Tell el
Qadi) was first proposed by Edward Robinson (1841: 358), and has been 
fairly definitively established with the discovery of a dedicatory 
plaque discovered during the current excavation project. The plaque 
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Israel (MR 2112 2949; see Figure 1) have uncovered an area that has 

yielded a significant number of features that conform to the textual 

descriptions of a 003. 

The Identification of Altars 

During the 1974 season the excavations uncovered a single-block, 

travertine limestone, horned altar (Biran 1974a). Of the four horns, 

one was broken off and lost, two were damaged, and the fourth is fully 

preserved (see Figure 2). The altar measures approximately 40 

centimeters square and stands about 35 centimeters high to the top of 

the preserved horn. The top surface is calcined to a depth of several 

centimeters implying a prolonged usage, although there is no evidence of 

what was burned on its surface. Biran dates the altar to the latter 

part of the 9th century BC. 

In the same area, the excavations of 1981 uncovered a single stone 

in the shape of a typical horn which characterizes most horned altars 

(Biran 1982a). The horn is a much larger version of those on the 

smaller block altar described above. The horn alone measures ca. 51 

centimeters tall.' Its size compares with the horns discovered at 

Beer-sheba (Aharoni 1974). The horn, however, was not discovered in 

situ. Biran suggests that this horn, too, derives from the 9th-8th 

dates from the late third to early second century BC and offers a bi
lingual text in Greek and Aramaic: "To the God/who is in Dan/Zoilos 
made a vow" (Biran 1981: 145-47). 

'Measured personally on 15 September 1988. I wish to express my 
appreciation to Avraham Biran and Ross yoss for their kindness in 
allowing me to examine this stone horn. The stone was on display in the 
HUC-JIR archaeological museum in Jerusalem. 
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centuries BC (1992: 15), although it is unclear upon what basis he 

infers this date. 

CuI tic Buildings at Dan and Their Furnishings 

Contemporary with part of the duration of the two above altars (8th-

7th centuries BC; Biran 1985a [cf. 9th-8th centuries in Biran 1992: 15]) 

are the elongated rooms immediately west of where the altars were found 

(see Figure 3).1 These rooms were built on a "yellow floor" (Biran 

1984: 20) and Biran suggests (1985: 189) that some of them were nlJ~), 

rooms adjoining the cuI tic area and used for various functions: eating 

ritual meals (1 Sam 9:14-22), for housing personnel (Jer 35:2-4), or for 

general storage (cf. 1 Chr 9:26). 

One of the rooms (L. 2844) measured ca. 4.00 x 8.10 meters (Biran 

1988: 46; but 4.00 x 7.25 meters in Biran 1994a: 192) and had doorways 

that opened eastward and westward (Biran 1994a: 192). Inside room 2844 

was a low platform constructed of five limestone blocks arranged in a 

1.03 meters square; on top of the five limestone blocks was a circular 

basalt slab about 3-4 centimeters thick (cf. Biran 1986: 182). The 

entire height of the platform inclusive of the basalt slab was ca. 0.27 

meter. The surface of this platform showed evidence of fire as having 

been used for offerings, which was also inferred from the finds 

surrounding the platform (see below). 

Within a meter to the north of the platform were two iron shovels 

(one 0.50 m long and the other 0.52 m) and just over a meter to the 

'The data on the labeling, dating, and dimensions of the series of 
rooms are very confusing and contradictory in the reports (cf. Biran 
1984; 1985; 1988; 1994a). 
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south was a third (ca. 0.58 m long). Between the platform and the 

southern shovel, 0.20 meter from the platform, was the upper half of a 

store jar inverted into the ground.' This vessel contained the ashes 

of burnt bones (Biran 1986: 181-87 and n.23), which were primarily of 

sheep and gazelles (Biran 1988: 46). Biran suggests that the shovels 

were used to remove the ashes from the "altar" and to deposit them into 

the embedded jar (1986: 187). 

At the far southern end of the same room (L. 2844) and located 

approximately midway along the southern wall were two small altars. 

Each had a slight depression on the top which preserved evidence of 

burning. Biran reports that these measured 52 centimeters and 39 

centimeters tall (Biran 1988: 46).2 Neither had "horns," but the 

taller one had slightly flaring corners. These were likely variations 

on the designs for incense altars. 

A room (L. 9024) north of the altar room (L. 2844) and which 

extended to the west of the line of rooms was partially cleared. Among 

the artifacts that came from this room were an "intact krater and store 

jar, cooking pots, a perforated krater and zoomorphic figurine, as well 

'There is some confusion in the reports about this inverted jar and 
the bottom of another which was discovered near the low altar. Biran 
reports (1986: 187) the discovery of the bottom half of a store jar 
found "under the floor of the altar room;" the relation of the jar to 
the altar and the surfaces is uncertain. A later report (Biran 1988: 
46) implies that the two jars were contemporary in the floor and then in 
the popular book on Dan (1994a: 192-96) reports the discovery of a 
"second jar excavated under the yellow floor in the altar room and dated 
to an earlier period" (p. 195). Is this second jar the bottom half of 
the store jar reported earlier? No other reference occurs to such a jar 
in the room. It is unclear what relation the jars have to one another. 

2Biran's popular book (1994a: 196) reports the measurements as 
44 and 30 centimeters high respectively. My measurements of the two 
altars yielded heights of 32 and 27.5 centimeters respectively. Their 
surfaces measured ca. 22 x 19 and 23 x 21 centimeters respectively (see 
acknowledgement and thanks above, p. 145 n.1). 
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as a jar handle bearing the seal impression l\mdyw--\(belonging) to 

\ Imadiyau'" (Biran 1988: 46-47; meaning "God is with me," 1994a: 199). 

The biblical evidence of eating meals in conjunction with nl03 imply the 

presence of vessels which would have been associated with cooking and 

food preparation. The presence of these vessels is not therefore 

surprising, and along with the other artifacts from Dan, strengthens the 

conclusion that these buildings were nlJW) associated with the nl03. 

The construction of all of these buildings on the yellow floor (also 

called a "travertine floor" [Biran 1982a] and "crushed yellowish 

limestone" [Biran 1992: 15]) indicate their contemporaneity (cf. Biran 

1992: 15). Biran also associates the yellow floor with the stratum III 

iJ03 (which he calls "Bamah B;" 1982a: 252-53*; 1994a: 184). According 

to calculations from Biran's plans the buildings rest ca. 6.8 meters due 

west of the iJ03 platform (see Biran 1986: 180). The relatively close 

proximity of the buildings to the iJ03 with their doors facing it, in 

conjunction with the ceremonial supplies located in the buildings 

reinforce the conclusion of their association with the iJ03. 

The iJ03 platform (Figure 4) measures ca. 18.2 x 18.7 meters (Biran 

1974: 40) and was constructed of ashlar blocks placed in a header-and

stretcher pattern. An inset for wood beams follows one of the courses. 

A similar decorative construction is described as part of Jerusalem's 

First (1 Kgs 7:12) and Second Temples (Ezr 6:4). Biran suggests that 

the platform may have stood at least 3 meters high (1982a; 1993: 329), 

but the purpose of the large platform is unclear. It was probably the 

location of a sanctuary (cf. Stager and Wolff 1981: 99; A. Mazar 1990: 
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492-93; Alpert-Nakhai 1993: 312)' with which the altars, nlJW), and 

other paraphernalia were associated. The paved travertine courtyard 

surro~~ding the platform on three sides (1992: 15) connect the platform 

to the accompanying buildings described above. An "Astarte figurine" 

was found on the yellow pavement (Biran 1993a: 329). 

All these remains are near a natural spring (Biran 1981: 143; 1992: 

15), of which there are several on the mound which join to become one of 

the tributaries of the Jordan River (Biran 1993a: 323). 

Summary and Conclusions of the Finds at Dan 

Certainly, a water supply was a critical resource to sustain any 

settlement. The abundant, perennial, cool, refreshing springs that 

burst forth at Dan and in its vicinity were relatively unique for the 

otherwise unfriendly environment of Palestine. The springs were early 

perceived as a theophany of divine favor and presence. The aura of the 

site--the "morphic resonance"--ensured the enduring presence of sacred 

space. The sacred area at Dan has remains dating at least as early as 

the Early Bronze Age. 

For the Iron Age II, Dan has yielded a large number of artifacts 

which the Bible associates with nlDJ. The presence of the altars, which 

are standard fixtures at nlDJ, especially with their association with 

'Biran is undecided whether the platform was an open air sanctuary 
or the scene of a temple (1994a: 181). J. Holladay (1987: 255) hints 
that it may have been a large, flat altar; he notes as a precedent for 
such an interpretation, Bull's interpretation (1975: 57) of a similar 
platform at Gerizim as a large platform altar. Campbell (1979: 159-62) 
and Cross (1981: 177-78), critiquing Bull's thesis conclude instead that 
the platform at Gerizim was not an altar, but a platform upon which a 
structure similar to a tabernacle stood. Such a tabernacle could also 
have been the "structure" on the Dan platform (cL J. Holladay 1987: 
255). 
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the other cultic paraphernalia permit identification of this area of Dan 

as a 003. The altars preserve evidence of burnt offerings (especially 

the large monolithic altar) with explicit evidence preserved in the 

burnt sheep and gazelle bones which surrounded the low altar in the 

oJ~). The smaller altars were for incense offerings and preserve 

evidence of that usage on their locally calcined surfaces. 

The buildings provided for support activities associated with the 

003. These consisted of smaller scale ritual activities as indicated by 

the offerings on small indoor altar. An additional function was to 

provide for administrative and storage needs of the facility. As 

indicated in the textual data, these buildings were the nlJ~) and may 

have served a scenes for group banquet ceremonies as indicated in the 

narrative of Samuel (1 Sam 9:11-14, 22). 

These altars and buildings in turn imply the presence of designated 

personnel--priests--who controlled the environment assuring that the 

rituals retained their formality, being performed in the proper way and 

at the proper time. ~hese personnel helped maintain the proper distance 

between the deity and the worshiper--mediating the sacred and the 

profane. At the same time, they were agents of the state to maintain 

government controls in receiving revenue in the form of contributions 

and offerings which served the needs of the state. 

Additionally, an array of artifacts appear which characterize nl03. 

An Astarte (or Asherah?) and a zoomorphic figurine represented either an 

image ()D~) or idol ()l)l).' There was also an array of utensils 

'oistinguishing between these items is problematic. See the 
discussion of figurines, pp. 363ff. 
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(shovels and containers) which were the "vessels" (O'')J) necessary to 

execute and maintain the formality of the worship.' 

The magnitude of the sacred area, its relatively rich finds, and the 

biblical statements that Dan served as one of the royal sanctuaries 

established by Jeroboam, provide ample evidence to conclude that Dan was 

at least a regionally oriented sacred site and probably a national one. 

Excavations at 'Arad 

'Arad is a site in southern Israel (MR 1620 0765; see Figure 1) with 

some features that indicate the existence of a worship shrine which some 

have dubbed a temple (cf. Aharoni 1968; 1971: 33). Several strata 

spanning decades, if not centuries I reflect an evolution of the shrine 

area. 2 

'From the earlier stratum of the area additional artifacts enhance 
the identification of the area with a ~aJ. Biran (1980: 91-96) 
uncovered a press area which he postulates was part of a water ritual. 
More likely it was a press for processing olive oil for ritual use 
(Stager and Wolff 1981: 95-102). Near the press were an Egyptian deity 
which held either a staff or lotus (the torso fragment measured ca. 6 cm 
tall), a relatively large (ca. 12 cm high) head of an Egyptian king 
wearing the crown of Osiris l and another fragment of a bearded man's 
head (measuring ca. 4.4 cm high). A figurine fragment of a monkey 
seated beside a human holding a scepter or stick was in one of the jars 
associated with the press (Biran 1980: 95-98). Exactly how these 
figurines were used is intriguing I but they were some of the "vessels" 
devoted to the deity who was the object of worship. 

2Aharoni presents the data as if the chronological scheme were 
secure (cf. Aharorli 1968; 1971; 1981: 3-9 1 128-30L but several scholars 
have raised serious questions about the reliability of Aharoni's dating 
of the strata (e.g' l Yadin 1965; Nylander 1967; Zimhoni 1985: 85-86; 
Mazar and Netzer 1986; Ussishkin 1988; cf. Manor and Herion 1992 for a 
survey of some of these problems). The consensus I however I is that 
strata X-VII date to the Iron Age II. While it is impossible to provide 
absolute dates for the individual stratal the artifacts reflect typical 
features for the entire Iron Age II. 
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'Arad stratum XII 

Aharoni (1968: 18-19) and Herzog et al. (1984: 2-6) contend that the 

initial shrine (stratum XII) was an open ~D3 surrounded by an unwalled 

village dating from the 12th-11th centuries Be. The remains of this 

stratum are ephemeral and difficult to evaluate. The focus of our 

attention, however, is the rationale for its establishment as a sacred 

site--especially one with no defensive walls. 

In contrast to Dan, which had abundant water resources to enhance a 

sacred interpretation (see above), 'Arad had no ready water source. 

Indeed, 'Arad's later strata preserve impressive engineering efforts 

designed to ensure a defensible and secure water source. But. the 

establishment of a site at this location, which apparently was not for 

defensive purposes (inferred from the lack of fortifications for this 

stratum) forces attention to other factors to infer its sanctity. 

B. Mazar (1965) suggests that the Kenites, who were allied with the 

Israelites, established the site when there was a tree at the location. 

No explicit evidence exists for a tree at the site. 

Alternatively, however, an artificially constructed water reservoir 

had been part of the Early Bronze Age city which had existed below the 

hill on which the Iron Age shrine stood. This reservoir was dug in a 

natural depression to catch water run-off (see Amiran 1978: 13-14; 

Amiran, Goethert, and Ilan 1987: 40-44). Some trees may have grown up 

in the depression, drawing moisture from the reservoir which was 

probably silted in by the time the Iron Age shrine was established (cf. 

discussion of "cropmarks" in Renfrew and Bahn 1991: 70-71). If such a 

scene occurred, the existence of a cluster of trees in the otherwise 
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stark and barren surroundings could have been seen as a theophany (see 

p. 122, 236). Establishing the shrine on the hill above the depression 

with its theorized tree(s) would be a reasonable security strategy. 

Once established, the site retained its sacred identification--its 

morphic resonance--for subsequent shrines. 

'Arad stratum XI 

The Shrine with an Altar 

The excavators date stratum XI to the 10th century Be (Aharoni 1968: 

18; Herzog et ale 1984: 6-8). By this time, the site stands in 

isolation with no evidence to indicate a support settlement in the 

immediate vicinity. It consists of a fortified citadel with a shrine in 

its northwest corner. 

A courtyard measuring approximately 10 meters square stood in front 

of the shrine buildings (see Figure Sa). An altar for burnt offerings 

stood in the middle of the courtyard. Only the foundation stones of 

this altar remain, but these became the base for the altars of the 

subsequent strata (X-VIII; Herzog et ale 1984: 7) reflecting the sacred 

character, the morphic resonance, of the altar itself. 

Buildings and Their Furnishings 

The shrine was a tripartite design. Flanking the entrance to the 

first room were two stone slabs. Aharoni suggests these were the bases 

of two columns corresponding to the Jachin and Boaz columns of the 



Solomonic Temple (cf. 1 Kgs 7:21; 2 Chr 3:15-17; Aharoni 1968: 19, 

22).' Aharoni (1968: 21-22) identifies these columns as the first of 
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the tripartite division--the vestibule (O)lK). A doorway led from the 

courtyard into a broadroom (ca. 2.7 x 9 m) in the back of which was 

centered a small elevated square room (1.2 x 1.2 m); these rooms Aharoni 

calls a )J'~ and l'Jl respectively (1968: 19-22; cf. Herzog et al. 1984: 

6-8). Both rooms had been plastered with thick plaster (Aharoni 1975a: 

85-86; M. Aharoni 1993: 83) indicating an area held in higher esteem 

than the remainder of the building. 

Low plastered benches lined the western and southern walls of the 

)J'~. These were to receive offerings from the worshipers. Three steps 

provided access to the elevated l'Jl. 2 Two hornless limestone altars 

(0.4 meter and 0.51 meter tall respectively) had apparently stood on the 

third step leading into the l'Jl. 3 The altars each had concave tops on 

which were remains of burnt material (Aharoni 1975a: 86). 

Inside the l'Jl was a small elevated platform in the northwest 

corner beside which stood a smooth, red-painted pillar, apparently a 

'Aharoni's theory is strengthened not only by the textual 
description of the Solomonic Temple, but also by the discovery of a 
temple at the Syrian site of Tell Ta'yinat. The excavations uncovered a 
9th century BC tripartite temple in the porch of which was one (of 
apparently two) column base depicting two lions crouched side by side 
(Haines 1971: 53-55, pIs. 80a-b, 81a, 103, 106). Closer to 'Arad, but 
chronologically further removed are the remains from the Late Bronze Age 
II Orthostat Temple from Hazor (Area H). The strata 1b and 1a temples 
had pillar bases flanking each side of the entrance into the temple 
(Yadin et al. 1961: pIs. CI, CXV.2, CXXVIII.1; 1989: 246-47, plans 
XXXIX, XL). 

2y. Aharoni (1968: 19; 1971: 35; 1975a: 86) and M. Aharoni (1993: 
83) mention three steps, however, Herzog, Aharoni, and Rainey (1987: 29) 
mention two. 

3rhe altars, however, were found lying on their sides on the second 
step (Aharoni 1971: 35) where they had apparently been placed when the 
shrine was "decommissioned." 
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oJ~a which measured about a meter tall (Aharoni 1975a: 86). Several 

sources mention two other flint stelae which had been plastered over and 

incorporated into the back wall (Aharoni 1968: 19; 1975a: 86; M. Aharoni 

1993: 83).' These stelae were probably nlJ~a from an earlier period. 

Mazar has noted that the two plastered-over stelae, one of which was 

larger than the other (although no dimensions are offered), coordinate 

a~d align with the larger and smaller altars. He suggests that the 

larger stela and altar represent YHWH and the smaller pair represent 

olWK (Mazar 1990: 497).2 

Inscriptional Materials 

Few ostraca came from stratum XI, but two of them recorded 

measurements. One was nKpn (ostracon 76, Aharoni 1981: 98-99), 

apparently a dry measure of slightly less than five litres (Aharoni 

1981: 50) which was used for measuring grain. A liquid measure--the 

n3--appeared on another sherd (ostracon 79; Aharoni 1981: 100) although 

the commodity, whether wine or oil, is not indicated. The sherds do not 

indicate whether the goods were being received, dispensed, or just 

inventoried. Obviously, however, the site dealt with commodities. How 

much of this operation was connected with the shrine is unknown, but it 

is almost certain that some of it came into contact with the shrine as 

'In addition to the dominant stela, one of the two flint stelae 
which were plastered over can be clearly seen in most of the photographs 
of the l'J1 that are published in the various sources. 

2There is some ambiguity as to the placement of the two altars at 
'Arad. Avner (1993: 179 n.36) notes that the "finished" photos show the 
large and small altars reversed from their find locations (cf. Herzog et 
al. 1984: 7, fig. 7 and 23, fig. 24). Presumably there were imprints or 
depressions on the steps to justify the reversal of the altars from 
their find spots. 
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devotees would leave offerings on the benches. It is tempting to infer 

that these goods were redistributed to other outlying areas as they were 

needed or were funneled to the central organization in Jerusalem. 

The excavators date the destruction of stratum XI to the campaigns 

of Shishak during the beginning of Rehoboam's reign, ca. 926 Be (Herzog 

et al. 1984: 8).' 

'Arad Stratum X 

The Shrine with an Altar 

The next stratum was built soon after the destruction of stratum XI 

(see Figure 5b). The location of the courtyard altar did not change; it 

was built on the remains of the earlier altar which had been either 

destroyed or dismantled, hence continuing the morphic resonance. The 

altar's relationship to the courtyard, however, changed since the new 

plan enclosed the area north of the altar into a room. The altar 

abutted the wall of the room (Aharoni 1968: 22-23). 

The altar itself shifted just slightly northward leaving exposed the 

stones of the altar from stratum XI to serve as a stepped foundation 

(Herzog et al. 1984: 11). The altar measured ca. 2.5 meters square 

(Aharoni 1975a: 86)2 and was built of unhewn stones set in mud mortar. 

, Aharoni, however, dates Shishak's campaign to ca. 920 Be (Aharoni 
1981: 129). 

2Aharoni converts his measurements to cubits (1968: 24-25). He 
states that the common Egyptian cubit was 45 centimeters long and that 
the longer Egyptian royal cubit was 52.5 centimeters. Using these data, 
he argues that the 'Arad altar complies with the measurements of the 
Bible by measuring 5 x 5 cubits by 3 cubits high (1968: 25). A 
calculation of 52.5 times 5 cubits yields 2.625 meters--12.5 centimeters 
longer than the measurement given by Aharoni--a rather significant 
variance! A calculation of 45 centimeters times 5 cubits equals 2.25 
meters--25 centimeters shorter than the measurement he offers for the 
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Its top surface consisted of a flint slab skirted by a channel to drain 

liquids. No horns are preserved and it is impossible to tell whether it 

had horns or not--they may have been broken off before the burial of the 

altar (cf. Herzog et al. 1984: 11). 

Buildings and Their Furnishings 

The inhabitants altered the shrine area by extending the )J'o 

northward by 1.5 meters and the wall that had been the courtyard's 

northern wall by the same distance (Aharoni 1968: 22-23; Herzog et al. 

1984: 11).' The courtyard, however, became more restricted with the 

construction of a room encompassing the entire northern side of the 

courtyard. The courtyard area was confined even more with the 

construction of a room immediately to the west of the altar. 

In this room next to the altar were found "an exceptionally large 

oil lamp and a ceramic incense stand" (Herzog et al. 1984: 11). The 

incense stand (see Figure 6) was red-slipped and consisted of two parts: 

a trumpet-footed stand with ceramic leaf petals hanging from the open-

topped stem; the bowl rested on the top of the pedestal. Petals 

descended from the bowl to surround the petals of the base's stem; 

petals also decorated the upper outer rim of the bowl (Herzog et al. 

1984: 12). 

altar. Something is wrong with the data! 

'Aharoni suggested (1968: 24-25) that the change in dimensions 
resulted from the adoption of the royal Egyptian cubit (cf. 2 Chr 3:3) 
from what had been the shorter standard cubit. A later report states 
that the northward extension of the broadroom was only "about two feet" 
(i.e., ca. 0.61 m; Herzog, Aharoni, and Rainey 1987: 29). This is a 
discrepancy of almost a meter! 
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TwO shallow bowls,' apparently offering bowls, were found near the 

stratum X altar (Aharoni 1968: 20-21; Herzog et ale 1984: 12).2 Each 

bowl had two incised paleo-Hebrew letters--Aharoni identified the first 

letter on each bowl as p, but was hesitant about identifying the second. 

In one source (1968: 20) Aharoni stated that the second letter resembles 

an ancient J (1968: 20), but in a later source he suggested that it 

might be a symbol of some kind (1971: 36). By his final publication of 

the bowls, he was confident that the second signs were not letters 

(Aharoni 1981: 116). Aharoni suggested that rather than an abbreviation 

for WlP, the P was an abbreviation for 13lP (cf. also M. Aharoni 1993: 

83). The excavators who inherited the 'Arad project after Aharoni's 

death argue that the marks are all ancient Hebrew, the first a p and the 

second an ancient J, and that they are respectively abbreviations for 

'Inscriptions 102, 103 respectively (see Aharoni 1981: 115-17). 

2Aharoni's initial report (Aharoni and Amiran 1964: 282) stated 
that the bowls were found "On a step in front of the altar, which is a 
remnant of an earlier (stratum IX [sic]) altar structure." He later 
(1968: 20) attributes the bowls to stratum X and eliminates the 
reference to the step (Herzog et al., however, refer again to the bowls 
on the "step;" 1984: 12). Problems ensue in trying to sort through the 
information. If the bowls were found on the step in front of an earlier 
altar, it would apparently have been the step from the stratum XI altar 
which served as the foundation for the stratum X altar (hence 
understanding the reference in 1964: 282 to be a typographical error 
transposing the Roman numeral from "XI" to "IX"). If, on the other 
hand, the bowls derive from stratum IX, the designation would not square 
with the statement of Herzog et al.: "Since the altar was subsequently 
covered by floors of Strata VIII, VII, and VI, one of which held a group 
of smashed 7th century pottery vessels in situ, there can be no doubt 
that these two inscribed bowls have been correctly ascribed to Stratum X 
(contra Cross 1979)" (1984: 12). But did stratum IX bury the bOtvls, or 
were the bowls part of strat~~ IX to be buried by stratum VIII? Should 
Aharoni's 1964 statement have read "on a step in front of a later 
(stratum IX) altar structure ... " as where the bowls were found (change 
and emphasis mine, DW.M)? The isometric drawings in the article by 
Herzog, Aharoni, and Rainey (1987: 26-27) indicate that the step was 
buried with the construction of stratum IX; furthermore the section 
drawing in the same article (1987: 28-29) indicates the same (however, 
see critique below). The excavators have consistently since 1964 
attributed the bowls to stratum X, but I have been unable to locate any 
reference to a recognition and "correction" of Aharoni's 1964 reference. 
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D'JilJ v.ilj' ("set apart for the priests" [Herzog et al. 1984: 32; Herzog, 

Aharoni, Rainey 1987: 30]).' 

Aharoni mentions two "stone blocks with depressions carved on their 

surfaces" which he suggests were "offering tables" (1968: 20). However, 

apart from the context of the discussion which suggests that these 

tables were associated with stratum X and were in the temple area, there 

is no discussion of their proximity to the )J'il, the l'Jl, or the altar. 

These last few items--the oil lamp, the incense stand, incised 

bowls, and stone blocks--especially in view of their proximity to the 

shrine activities and with the clear cuI tic character of the bowls 

reflect the ritual separation of vessels (D')J) to preserve the distance 

between the sacred and the profane. The deity to whom the vessels were 

devoted is not identified. 

Inscriptional Material 

Of several ostraca associated with stratum X, one had two personal 

names which included the "-yahu" suffix (ostracon 69; Aharoni 1981: 94) 

and another probably from this stratum had a name which Aharoni 

reconstructs to have included the same compound component (ostracon 71; 

'M. Aharoni (1993: 83), however, still adheres to her husband's 
theory contra Herzog and Rainey. Herzog et al. can find some 
corroboration to suggest the two letters as abbreviations for D'JilJ Wlj' 
from the ivory pomegranate scepter head which reads DJilJ Wlj' (Lemaire 
1981: 236-39; 1984: 26-27). However, the scepter inscription is not an 
abbreviation. Cross contends that the two signs on the 'Arad bowls are 
not Hebrew, but late 7th century BC Phoenician letters i' and W 
respectively (Cross 1979: 75-78). He interprets the two letters as 
abbreviations of Wlj', still indicating a cultic function for the bowls. 
On paleographic grounds, Cross argues for the late 7th century date and 
offers that either the excavators' date for stratum X is wrong or the 
stratigraphy is not as certain as the excavators affirm (cf. also 
references to the stratigraphic problems of 'Arad in conjunction with 
ceramic typology in Dever 1969-70: 173-74, n.76). Regardless, none of 
the scholars deny cuI tic functions for the bowls. 



Aharoni 1981: 95). Both ostraca came from the area just south of the 

shrine. These names indicate a YHWHistic consciousness and probably 

imply that YHWH was at least worshiped at the shrine, but they do not 

necessarily imply monotheism. 

160 

Aharoni dates the destruction of stratum X to about 800 BC (Aharoni 

1981: 129-30) while Rainey suggests ca. 850 BC (in Aharoni 1981: 129-30; 

cf. also Herzog et al. 1984: 12). M. Aharoni, however, on the basis of 

ceramic typology and comparisons argues that stratum x ended in the 

"first quarter of the 8th century B.C." (1985: 73). 

'Arad Stratum IX 

Shrine with an Altar 

The reestablishment of 'Arad occurred rather quickly. Modifications 

from stratum X to IX were fewer than those from stratum XI to X. The 

altar, reflecting its morphic resonance, remained in the same location 

in the courtyard. The courtyard underwent only minor alterations, among 

which was the addition of a stone-lined elliptical basin placed in the 

pavement near the altar. From the placement of the basin, Herzog et al. 

infer that it had been a laver for ceremonial washings (1984: 16). 

The laver facilitated ceremonial purification as the specialized 

personnel--the priests--would make the transition from the secularized 

world to the sacred. Such installations are part of the formality 

typical of ritual (cL "Formality of Ritual," pp. 98f). 
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Buildings and Their Furnishings 

The room that was built on the northern part of the courtyard in 

stratum X was divided for stratum IX into two rooms (Herzog et al. 1984: 

16; however, the site pl~~ for stratum IX does not show a wall to divide 

the room).' The eastern end of the courtyard was shortened somewhat by 

the addition of a room (Herzog et al. 1984: 16). The layout of the l'J1 

and )J'~ remained lli~changed. 

A couple of significant small finds came from stratum IX. The 

courtyard area yielded a stone seal into which had been carved a 

stylized map of the 'Arad fortress. A mounded area represented the 

shrine area, clearly depicting this area of the fortress as unique from 

the rest of the fortress plan (Herzog et al. 1984: 16). This stylized 

representation on the seal was probably to recognize the sanctity of the 

area. The bronze figure of a crouching lion came from near the 

courtyard altar (Aharoni 1968: 20).2 

The seal with its specialized representation of the shrine area and 

the bronze crouching lion were vessels (D')J) of ritual significance. 

The mound on the seal depicting the sacred area brings to mind the 

probable etymology of the word nlDJ as a high place. In this case not 

only is the fortress with the shrine on a hill, but more importantly the 

shrine itself was a sacred area where the human and divine met, hence an 

ideological high place. The crouching lion, since it is unlabeled, 

'Neither the text nor drawings of stratum IX in a later report 
reflect such a subdivision of the northern room (Herzog, Aharoni, and 
Rainey 1987: 22-23, 26-27). 

2Later reports explicitly state that the figurine came from "beside 
the sacrificial altar" (Herzog et al. 1984a: 18; Herzog, Aharoni, and 
Rainey 1987: 30). 
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poses several possibilities. Allusions to Judah as a lion's whelp (Gen 

49:9) could permit identification of the lion with statecraft efforts 

which focused on the nlD3 (as argued by Alpert-Nakhai 1993). 

Alternatively, however, and especially with the lion's association with 

the altar, it seems more feasible to connect the figurine with ~lWK who 

was often represented with lions (see Chapter Five). 

Inscriptional Material 

No ostraca came from the shrine itself, however, an ostracon from 

elsewhere on the site yielded two names which ended with "-yahu" 

(inscription 60; Aharoni 1981: 90).' Two or three other names may be 

preserved on another sherd (inscription 59; Aharoni 1981: 89). An 

inscription on the shoulder of a jug read Pl~'J ("belonging to Zadok;" 

inscription 93; Aharoni 1981: 107). 

The Zadokite family was an important priestly line in Judah (cf. 

2 Sam 20:25; 2 Chr 31:10). The name derives from the root which means 

"righteous" and would be an appropriate name for priests. The presence 

of the name at a site with such rich cultic paraphernalia including 

altars and cultic buildings (i.e., nlJW'J) enhances the identification of 

the area as a nlD3. 

'Other ostraca from the southwest corner of the fortress outside 
the shrine area included fragments of a bowl which yielded eight incised 
examples of the Hebrew name llY. Six of these inscriptions were written 
with the letters backwards (however, the letters were in the proper 
order--right to left), while on the two other inscriptions the letters 
were in reverse order (i.e., from left to right; inscription #99; 
Aharoni 1981: 112-13). This discovery, along with inscriptions of llY 
from strata VIII (inscription 48; Aharoni 1981: 79) and VI (inscription 
24; Aharoni 1981: 46-49), have helped to identify the site. 
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Some ostraca preserved measurements. The dry measure of a nKpn 

appears on one sherd (number 60; Aharoni 1981: 90) and apparently 

mentions the redistribution of some twenty-seven units of grain. 

Inscription number 61 (Aharoni 1981: 91) refers to two D'n3, apparently 

of wine. The verb In)W appears and it is likely that the sherd records 

the contribution of two measures of wine by other parties. With the 

broken nature of the sherd, this suggestion is tentative at best. The 

sherd was found near the l']l, but Aharoni indicates stratigraphic 

problems with the sherd and suggests that it may belong to stratum VI. 

The abbreviation for D')pW appeared on a sherd (inscription 65; Aharoni 

1981: 92) located at the entrance to the stratum IX courtyard. The 

first sherd alludes to a redistribution of grain while the second 

implies receipt of wine. The abbreviation to shekels probably implies a 

contribution to the site. 

The investigators suggest that stratum IX ended in the 8th century 

BC, ca. 734 BC during the reign of Uzziah and as the result of an 

Edomite campaign into Judah (Aharoni 1975a: 84-85; Herzog et al. 1984: 

19). 

'Arad Stratum VIII 

Shrine with No Altar of Burnt Offering 

With the apparently short-lived occupation of 'Arad stratum VIII, a 

significant change occurred in the courtyard--the altar of burnt 

offering was buried and put out of use (Herzog et al. 1984: 19; Aharoni 
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1981: 8).' Herzog et al. reported that the courtyard was covered with 

fill about a meter thick, not only burying the altar of burnt offering, 

but also the basin that had been part of the stratum IX shrine; the 

courtyard was an open area (1984: 19). 

While the altar of burnt offering was eliminated, the two incense 

altars that were laid on their sides for the reestablishment of stratum 

VII, apparently continued in use during stratum VIII (Herzog et al. 

1984: 22). These had apparently stood on the steps leading from the 

)J'~ into the l'J1, and hence were indoors. It is unclear if the altars 

had been part of the shrine's paraphernalia before stratum VIII although 

they likely were (see discussion above of stratum XI). 

Buildings and Their Furnishings 

The l'J1 and the )J'~ were not significantly altered in this 

stratum. 2 The courtyard was shortened with the addition of rooms--

nlJW)--on the eastern end. Furthermore, pottery kilns were discovered 

near the entrance to the shrine area. The kinds of vessels near the 

kilns indicated that the kilns were used to fire vessels for use in the 

shrine (Aharoni 1968: 21). 

'While it might be a typographical error, in one publication 
Aharoni reported (1968: 26): "The altar of burnt offerings in its 
latest phase belongs to stratum VIII. In stratum VII we found an intact 
floor with various vessels and an oven on the same spot. Astonishingly 
enough, the Stratum VII temple had no altar for burnt offerings." 
Alternatively, the excavators upon more careful analysis of the data may 
have clarified the stratigraphic relationships. This kind of 
conflicting information, however, constantly complicates the reports. 

2The northern half of the far western wall, however, was doubled in 
thickness (Herzog et al. 1984: 19). 
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Inscriptional Material 

ostraca from stratum VIII include several names ending with "-yahu" 

(13 names with "-yahu" out of 21 names for the stratum; Aharoni 1981: 

141). In addition, a room apparently associated with the shrine yielded 

an ostracon referring to the sons of Korah (inscription 49; Aharoni 

1981: 80-84). Korah was a prominent family name in the Levitical 

priesthood of Judah (cf. 1 Chr 6:22; 2 Chr 20:19) and the discovery of 

this ostracon in the shrine area strongly implies their identification 

as the personnel of the shrine and the room as part of the nlJW) of the 

shrine. 

Inscription 50 (Aharoni 1981: 85) has the name nlD1D. This name 

occurs in the post-Exilic period and is associated with the priests 

(Ezra 8:33; Neh 3:4; 10:6; et al.).' The discovery of the sherd in the 

shrine near the l'J1 strengthens the priestly connection at 'Arad. 

The assemblage of sherds bearing priestly names, along with their 

proximity to the shrine area of 'Arad imply a specialized personnel 

attached to the shrine. Such personnel should be expected to preserve 

the formality of the ritual that was part of the worship of the site. 

It is striking that the number of rooms and subdivisions increases as 

the number of priestly personnel increases. While these data may be 

accidents of preservation, one would expect an increase in the number of 

priests and attendant personnel to necessitate additional rooms (i.e., 

nlJW) for housing and other administrative concerns. 

'For a brief survey of some of the textual and linguistic problems 
surrounding the identifications of the various Meremoths in Ezra and 
Nehemiah, see Shearer 1992: 699-700. 
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Two sherds preserve measurements of dry goods. Inscription 41 

preserves an abbreviation for ~KD (Aharoni 1981: 75) and inscription 46 

may preserve references to nine D'lCn (Aharoni 1981: 78). Whether these 

goods were being received, distributed, or simply inventoried are not 

indicated. But the volUme of the grain indicated in the records is 

impressive and likely served as a resource for redistribution. 

The excavators connect the decommissioning of the altar of burnt 

offering with Hezekiah's reforms (cf. 2 Kgs 18:4, 22) and suggest that 

stratum VIII was destroyed in Sennacherib's campaign against Judah when 

he destroyed Lachish (Aharoni 1975a: 84-85; Herzog et al. 1984: 21).' 

'Arad stratum VII 

Elimination of the Shrine and Altars 

With the reconstruction of the fortress in stratum VII, the shrine 

area was eliminated altogether. 2 To prepare for this stratum, the two 

'The data for 'Arad IX and VIII, and for the site generally, are 
confusing and one senses a lack of consensus among the excavators. 
Herzog, Aharoni, and Rainey (1987: 28-29) published a section drawing of 
the site that raises a number of questions. First, according to the 
drawing, the top of the altar of burnt offering barely protrudes above 
the courtyard surface for stratum IX. This implies an extremely low 
height for the altar of burnt offering and makes one wonder why the 
occupants did not raise it. Second, the level of the floors of the JJ'~ 
and the l'Jl do not rise with that in the courtyard, and yet there is no 
indication of either a slope or steps to descend into those areas from 
the courtyard. The height of fill and accumulation suggested and stated 
in the reports (e.g., for stratum VIII) leaves a minimum one meter drop 
from the courtyard into the sanctuary. Third, the scale on the drawing 
does not correspond to the data offered in the scattered reports. 
Aharoni reported that the altar of burnt offering was ca. 2.5 meters 
square, yet the scale on the drawing indicates an altar only about one 
meter square. This point makes one question the overall accuracy of the 
drawing. Regretfully, these kinds of difficulties have constantly 
plagued the publication of 'Arad. One can hope that the final reports 
will resolve them. 

2According to the early report of Aharoni (1968: 26) the altar was 
eliminate in stratum VII while the JJ'~ and l'Jl continued in use. 
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incense altars were placed on their sides on the steps which led into 

the 1']1. Herzog et al. report that they were plastered over for 

protection (1984: 22). The concave upper surfaces of these altars still 

held the remains of charred remains from the offerings (Aharoni 1968: 

19; 1971: 35). Aharoni reveals that an analysis of the burned organic 

substance concluded that it was animal fat residue (1967: 247 n.29).' 

Inscriptional Material 

The ostraca associated with stratum VII reflect an increase in the 

number of names ending with the "-yahu" suffix--a total of 22 (Aharoni 

1981: 141). Interestingly, no theophoric names with )Y3 appear in the 

collection of ostraca from any of the strata (Aharoni 1981: 141-42). 

There is one theophoric name combined with the Edomite D1P- (Aharoni 

1981: 52, 143). While it is possible to infer that the 'Arad occupants 

worshiped YHWH, the absence of other theophoric names does not 

necessarily imply monotheism (see Smith 1990: xxi and Pardee 1988; 

contra Tigay 1986; 1987). 

As with most of the earlier strata, ostraca recording measurements 

were preserved. Inscription 31 lists a number of names followed by 

numbers (Aharoni 1981: 56-59). Aharoni suggests that the people 

received the measures of grain which totaled forty-six units (Aharoni 

interprets the measurement sign to be an n~K). Similar lists of 

commodities, although with no references to people, appear on 

inscriptions 33 and 34 (Aharoni 1981: 61-64). The movement of these 

'M. Aharoni, however, reports that the burned organic remains were 
"probably the remains of incense of vegetable origin" (1993: 83). 
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commodities is unclear, but the volume implied indicates a 

redistributive intent, whether to the central governm~~t (or Temple) or 

to more localized points is impossible to determine. 

Aharoni and the excavators suggest that stratum VII was rebuilt by 

Manasseh, but that the elimination of the shrine was the result of 

Josiah's reform at the end of the 7th century Be (Aharoni 1968: 43; 

Herzog et ale 1984: 23-26; M. Aharoni 1993: 82). They attribute the 

destruction of the stratum either to the Egyptians under Pharaoh Neco 

(Aharoni 1981: 149) or to raiding bands by Nebuchadnezzar (Herzog et ale 

1984: 26; Rainey 1987: 37-38).' 

Anthropological and Ideological Perspectives 

on the Elimination of the Shrine 

The elimination of the shrine area of 'Arad poses some interesting 

questions. As far as the biblical texts are concernen, the likely 

candidates to have decommissioned it were Hezekiah and Josiah, both of 

whom sponsored religious reforms. But it is unclear how comprehensive 

were the reforms of either monarch. Jeremiah and Zephaniah indicate 

that Josiah's efforts were at least short-lived if they were ever fully 

implemented. The lack of stratigraphic controls that characterized the 

excavation complicate an accurate evaluation. Regardless, the question 

remains: What dictated the elimination of the morphic resonance that 

had persisted from the establishment of the site with stratum XII? 

'Ahlstrom (1991: 121-26) soberly discusses the somewhat cavalier 
use of the archaeological and textual data by the 'Arad excavators. 
While their conclusions as to the destructions of 'Arad may be valid, 
Ahlstrom offers other viable options, especially as Judah tried to deal 
with the Edomite threat from the south. 
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Respect for the sacred area of stratum VII is implied in the ritual 

burial and plastering of the incense altars, but it must have been a 

significant decision to precipitate the decommissioning of the shrine. 

A major component of Josiah's reform was to demru.d a monotheistic 

devotion to YHWH and to focus the formal ritual and worship in 

Jerusalem. With the possible exception of Hezekiah reforms (whose 

efforts seem not to have been as comprehensive either geographically or 

ideologically), Josiah's reform not only tampers with the "specific 

rules" of ritual (cf. p. 92), but included ideological alterations of 

the "Ultimate Sacred Postulates" (cf. p. 91). Josiah insisted that NO 

other gods be recognized and he initiated extensive efforts to enforce 

that demand. His insistence for monotheistic devotion disrupted the 

traditional theological fabric of the country which had for centuries 

(even millennia) been polytheistic. With the "trickle down" effect of 

Josiah's "Ultimate Sacred Postulates" the specific rules would 

inevitably change--in this case eliminating the local expressions. 

Regretfully, because of the lack of stratigraphic controls and the 

confused chronological sequence of the interpretation of the site, it is 

impossible definitely to connect the decommissioning of the 'Arad shrine 

with Josiah's reform. However, his political power and the ideological 

impact of his reform would have been sufficient to have precipitated the 

elimination of the shrine. 

Summary, General Observations, and Conclusion of 'Arad 

The shrine appears to have existed from the establishment of the 

site. The rationale for its establishment is a mystery, but likely was 
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associated with a perceived theophany in the form of trees which grew in 

the reservoir basin which was associated with the Early Bronze Age city. 

With the establishment of the site, the sacred morphic resonance 

persists from stratum XII to VIII and into VII, at which time the shrine 

was ritually eliminated. Accompanying strata XII through IX were altars 

of burnt offerings; incense altars apparently persisted from stratum XI 

into stratum VII. Altars were characteristic features of nl03 and 

hence, with the architectural features associated with the site--the 

tripartite arrangement, the cultic vessels, the priestly names and other 

inscribed materials--it is clear that 'Arad had a ~03. 

The ~03 was regionally oriented, but was not designed to accommodate 

large gatherings. The minimal audience is inferred from the relatively 

small courtyard, which through time shrank through subdivision. An area 

for large gatherings was probably not essential, since the site stood in 

relative isolation with no support community in the immediate vicinity. 

However, the ostraca record receipt of dry goods which then were 

redistributed as needed. The benches in the )J'~ received offerings and 

votives from the worshiper. These goods served as the resources from 

which the personnel were supported and redistribution was made. It is 

this redistributive function that implies a regional role. The multi

dimensional aspect of the site is indicated by the shrine as a point of 

contact with the divine and as a facility for statecraft in its 

redistribution of goods and services. 

As the personnel increased in either influence or number, it became 

necessary to expand and then subdivide the area into rooms which served 

to house and support the personnel. The personnel were derived from the 
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established priestly lines of ancient Judah and would have assured the 

proper relationships between the worshiper and the divine and the 

presence of the laver indicates such concerns. 

The theophoric names on the ostraca, and the general absence of 

compounds with )Y3, indicate the likelihood that YHWH was one object of 

worship, but certainly not in compliance with the guidelines indicated 

in the Deuteronomic legislation. Other deities may have been worshiped. 

The bronze lion represents ~lWK as another deity revered at 'Arad. The 

biblical texts indicate worship of both YHWH and ~lWK as part of the 

religious makeup of ancient Judah, and such evidence should not be 

surprising (see further discussion in Chapter Five). 

Several factors complicate using the data from 'Arad. As noted in 

this discussion, frequent examples of conflicting information exist, 

even factual information, with no acknowledgment of previous remarks or 

publications. However, the data are still meaningful for this 

discussion which seeks to show the practices (with their accompanying 

implements) to which Josiah was reacting, rather than to isolate sites 

to narrow chronological periods. Since the shrine area existed through 

several strata, an eclectic approach reveals the general types of things 

involved in Josiah's reforms. 
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Excavations at Kuntillet 'Ajrud 

Location and Date of Site 

Kuntillet 'Ajrud1 (MR 0940 9560; see Figure 1), located between 

Kadesh-barnea and Elat, has yielded some intriguing finds which reflect 

some aspects of the religious climate of the Iron Age II. The site is 

near the junction of an east-west route into the Sinai and a north-south 

route which passed from Gaza and Kadesh-barnea to Elat and Ezion-geber 

(Meshel and Meyers 1976: 6). Several shallow wells are at the base of 

the hill--one of the few natural water sources in the region and 

undoubtedly the basis for the Arabic name of the site (see note above). 

Zeev Meshel excavated the site in 1975-76 and initially dated it to the 

second half of the 9th century (1978a), but later adjusted the date to 

the early 8th century (1992: 103; 1993: 1458). 

Rationale for the Existence of Kuntillet 'Ajrud 

Kuntillet 'Ajrud is an extremely isolated site, but stands as 

sentinel over a trade crossroad. The wells at the base of the site in 

conjunction with its proximity to the crossroad certainly contributed to 

the establishment of the site. But what is the rationale for the cuI tic 

expressions found at Kuntillet 'Ajrud? 

It would be presumptuous to contend that the site was just a shrine, 

although there are numerous features reflecting cultic activity. The 

arguments that it was a caravanserai are compelling--it served as a 

place in the desolate Sinai/Negeb to stop, rest, and resupply the water 

lThe Arabic name, Kuntillet 'Ajrud, means "Solitary Hill of Wells." 
The Israelis have named it Horvat Ternan because of its extreme southern 
location and preservation of 10n/10'n (south; Meshel 1993: 1458). 
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resources (cf. Meshel 1978a; cf. Dever 1990a: 140; Alpert-Nakhai 1993: 

318; Hadley 1993). But the presence of a water resource in such a 

desolate region would likely be perceived as a theophany of divine 

presence (see p. 122). The site served a multiple purpose providing 

shelter and rest, resources for replenishing water, and a suitable 

location to express thanks for divine protection and to solicit further 

blessings (cf. Meshel 1992: 108; 1993: 1463). 

Architectural Remains 

The Eastern Building 

The remains of the site (see Figure 7a) consist of two buildings, an 

eastern one and a western one, both occupying the summit of a hill. The 

eastern building has largely eroded away and is only fragmentarily 

preserved. However, the remains provide evidence of a building that was 

ornately decorated. Among these are fragments of white lime plaster 

which faced both the interior and exterior walls. The plaster preserves 

multicolored geometric and floral designs (Meshel 1978a; 1993: 1459-60). 

This ornate plaster probably reflects a faded grandeur similar to the 

remains of the western building. Meshel refers to a few "stepped areas" 

among the walls of the eastern building (1993: 1460). 

The western Building 

The much-better preserved western building (see Figure 7a) measures 

approximately 25 by 15 meters. Access is from the east through an 

indirect access. A small forecourt is entered from the south. This 

courtyard (area 3) has low benches which line its walls. A left turn 
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from the fore court leads through a broadroom (room 4) into another large 

courtyard (area 7). 

Each half of the broadroom has low benches along the entire length 

of the walls with only a narrow passage between the benches. At each 

end of the broadroom are rooms (rooms 5) accessible only over a sort of 

window sill--no doorway enters these rooms. The rooms, however, held a 

sizeable collection of ceramic wares: juglets, pilgrim flasks, bowls, 

jugs, and lamps (Meshel 1978; 1992: 105; 1993: 1459). 

The benches in the forecourt and the broadroom were platforms to 

receive votive offerings. These votives were occasionally gathered and 

deposited in the favissae-rooms at each end of the broadroom; their 

relative inaccessibility imply their use for disposal. A large pithos 

(pithos A) in the benched broadroom (room 4) preserved a collection of 

inscriptions and drawings (discussion of these will follow). 

The forecourt, benched broadroom, and favissae were well-plastered 

with a "white, shiny lime plaster" (Meshel 1993: 1459) implying a well

maintained display area similar to that of the eastern building. The 

remainder of the building was plastered with a much more common and less 

elegant "clay plaster mixed with straw" (Meshel 1993: 1460). This 

differential plastering treatment implies that the forecourt and 

broadroom with their benches and offerings were held in higher esteem 

than the remainder of the building. 

The passage from the broadroom entered a large courtyard (area 7). 

Just inside the courtyard to the right were discovered the fragments of 

a second pithos (pithos B) on which were drawings (to be discussed 

below). A broadroom stretched across the western end of the courtyard 



(room 10) and another paralleled the southern side of the courtyard 

(room 9). These rooms held remains of numerous pithoi, the bases of 

which were embedded into the dirt floors. 
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There were two sets of steps in the courtyard area, one at each of 

the southern corners (areas 6). Next to each of the stepped platforms 

was a "kitchen" (areas 8). Meshel suggests (1978a: 1993: 1460) that the 

stepped platforms were the foundations of steps which led to the roof. 

Alternatively, they, along with some of the "stepped areas" in the 

poorly preserved eastern building (1993: 1460) may have served as 

offering platforms--i.e., altars (see "A Suggested Altar," below pp. 

184f) . 

Meshel mentions (1978a) courses of tamarisk branches in the 

construction of the walls of the western building. He notes the 

reference to the placement of cedar beams in the courses of the court of 

the Temple (1 Kgs 7:12) and observes " ... this is a rare find in a 

building of such an early period." However, as was noted above, the 

platform at Dan reflected the same type of construction. The presence 

of this construction technique, enhances the identification of cultic 

activities involved at the site. 

Small Finds 

Ceramics and Stoneware 

The ceramic collection found in the end rooms of the broadroom 

reflected wares from the southern Shephelah, central Judah, the northern 
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kingdom of Israel, and Phoenicia (Meshel 1992: 106).' These imply 

significant exchange or travel from the north to Kuntillet 'Ajrud. The 

vessels were apparently not simply for trade, but were objects which the 

devotees believed were suitable expressions of their devotion. 

A large, unwieldy stone bowl weighing ca. 200 kilograms (Meshel 

1978) was located at the eastern end of the southern broadroom (room 9). 

The bowl was inscribed (see below) with a petition for blessing. The 

effort expended to bring the bowl to the site implies significant 

devotional attachment to the site and what it represented. 

Textiles 

About a hundred textile remnants were recovered from the site--some 

seventeen pieces were near an oven apparently outside the western end of 

the building, others were found inside the courtyard, some from the 

eastern end of the southern room (room 9). Most of the textiles were 

linen and a few were wool. Some were a blend of linen and wool. The 

blends were decorated with red-dyed woolen strands interwoven into the 

blue-dyed linen strands. Two blended fabrics consisted of linen warp 

and wool woof. Some loom weights and remnants of what may have been 

frames for a loom were discovered at the site (Sheffer 1978).2 The 

excavators point out the reference to weaving at cuI tic sites from the 

'Neutron activation analysis reveals that the Jerusalem area was 
the clay source for eleven of the pithoi. Tests confirm that clay 
sources for other ceramic pieces came from the southern coastal regions 
of Ashdod and Tel Miqne; Samaria ware came from northern Israel 
(Gunneweg, Perlman, and Meshel 1985). 

2The authors appear more confident of this conclusion in Meshel 
1993: 1460-61. 
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Josianic reforms (2 Kgs 23:7) as well as the prescription that the 

priestly garments were to be made of linen rather than wool (cf. Ezek 

44:17-18; Sheffer 1978; Meshel 1992: 106).' 

The use of special garments and material was part of the biblical 

prescription for the priests. The Hebrew Bible cites linen as a 

priestly fabric (Exo 28:42; 39:27-29; Lev 16:4). Furthermore, the basic 

color of priestly garments were blue (Exo 39:22) with at least 

occasional highlights of purple and scarlet (Exo 39:29). Scarlet and 

purple, even before the Iron Age, were associated with royalty and high 

social status (cf. Danker 1992; Milgrom 1983); its presence at Kuntillet 

'Ajrud implies a degree of social stratification. In view of the cultic 

orientation of much of the material remains at the site, it is fair to 

infer that the material was associated with the resident 

priestly/administrative personnel. 

Inscriptions 

Several inscriptions further imply a religious expression at 

Kuntillet 'Ajrud. Most of the pithoi had letters incised on their 

shoulders before they were fired; most common was the letter K, with a 

few occurrences of " and two combinations of lP (Meshel 1992: 106). 

Taking the letter to represent a number, Meshel suggests that the K was 

an abbreviation of the first harvest or best of harvest offerings that 

devotees brought to the site. He infers that ' refers to tithes 

'The Bible describes Samuel as wearing a linen ephod while 
performing his duties at Shiloh (1 Sam 2:18). David wore a linen ephod 
when transporting the ark of the covenant to Jerusalem (2 Sam 6:14). 
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(equating the letter with the number ten) and the lP combination to be 

an abbreviation of 131P (Meshel 1992: 106-107). 

The Hebrew Bible prescribes offerings of the first fruits (Lev 

23:20; Num 18:12; Deut 18:4) and commands tithes from the people (Lev 

27:30; Num 18:21-24; Deut 12:5-11; 14:22). The offerings of first 

harvest and the tithes were both given to YHWH (Lev 23:20; Lev 27:30), 

but they were in turn given to the priests (Num 18:12, 21-24). If lP is 

an abbreviation of 131P, it implies restricted personnel to receive 

these offerings to insure proper handling. Such specialized personnel 

(or at least ceremonially purified) is typical of ritual performance 

(see "Formality of Ritual," pp. 98f) and the Bible states their presence 

at nlG3 (see p. 119). The biblical instructions reflect the multivocal 

nature of ritual by noting contributions both to YHWH and the priests. 

Not only does the Bible indicate a specialized personnel, but it 

indicates that ceremonies were to be performed at designated locations 

(cf. Deut 12:5-11; cf. "Identifying Sacred Space," pp. 121ff). For the 

Josianic period that was Jerusalem, but the Bible indicates that the 

people of Israel and Judah understood multiple sites (i.e., nlG3) to be 

suitable locations to worship (see p. 115). 

Several more complete inscriptions occur. One is on an unwieldy 

stone bowl weighing ca. 200 kilograms (Meshel 1978). The inscription on 

its rim reads (cf. Meshel 1993: 1461; trans., dw.m): 
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Belonging to 'Obadiah(?)' son of 'Adnah, may he be blessed by YHW. 

YHWH was the object of the petition, although his geographic association 

is not indicated in this inscription (see other inscriptions below). 

Inscriptions were also written on the plaster of the buildings (most 

of which had fallen to the ground; texts from Meshel 1993: 1462; trans., 

dw.m). One reads: 

1Y J'lJ ' 1 .0 ( , ) lJ ' . ( 1 ) ] ll{ [ , ... ] 

..• may your days be long and may you be satisfied 

nl'lJl{ [ ] ';l1 • 1lJ' n 

... give YHWH of Ternan and his 'Asherah 

] il1il[']';l lJn [ .•. ] 

[ ... ilnl'lJl{l .1lJ)'nil .il1il' .J( ')U'i1[ ..• ] 

... YHWH of Ternan treated kindly and his 'Asherah ... 

Another reads: 

to bless Ba'al in day of [war ... ] 

... the name of lEI in day of [war ... ] 

The pithoi from the benched broadroom and the inner courtyard just 

outside the broadroom also preserve references to YHWH and to ill'lJl{ (cf. 

Meshel 1993: 1462; trans., dw.m). One mentions only YHWH: 

l{(l)il 1J(1)n 'lJl{lJ ';l1{'lJ' l'lJl{ ';lJ 

'Apparently a defective spelling, meaning "servant of YHWH." 
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Whenever' someone shall ask a little, (and) he2 graciously provides, 

ilJ]'J] (il)1il' il') lnJ1 [ ] 

then YHWH will give him according to his heart. 3 

At least two others inscriptions refer to YHWH (or Samaria and 

Teman) and his illWK (Meshel 1993: 1462; trans., dw.m): 

llJK [ Wil 1 ( 'VI)K 

A(shy]o the k[ing] said 

[ ] 'J1 ilVlY1''J1 ( ] 'Jil''J 

to Yahel, [ ] to Yo'ashah, and to [ ]: 

r blessed you by YHWH 

ilnlVlK'J 1 lC 1) ltJ ( 1)VJ 

of Samaria and by his 'Asherah. 

and the other (Meshel 1993: 1462; trans., dw.m): 

'J(1)lK'J ltJK 1'ltJK ltJK 

Amaryo said, Say to my lord, 

( il ) nK 0 ( 1) 'JVJ il 

may you be well; 

'r am interpreting 'J] as a relative temporal particle (cf. Kautzsch 
and Cowley 1910: 501), with lVJK serving to introduce an object clause 
(cf. Kautzsch and Cowley 1910: 491-492). The concept is that if a 
person will give to another who is in need, YHWH will bless his 
generosity. Several passages mention blessings that come from a 
generous heart (cf. Deut 15:10; Pro 11:24-25; 17:10; 22:9). 

2r understand the clause to refer to a person's response to the 
request in the first clause. 

3This translation differs significantly from Meshel's (1993: 1462): 
"Everything he lends he waives and YHWH will grant him all he wishes." 
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[may] your blessing be by YHWH of Ternan 

and by his 'Asherah. 

llDW'l (l)JlJ' 

May he bless and keep you 

'J(l)lK DY '~'l 

and may he be with my lord. 

The references to YHWH of Ternan and Samaria imply a national 

pluralism. Even though a reference to YHWH of Judah is not preserved, 

Judah's presence is implied with the provenance of the clay sources for 

some of the pithoi found at the site (see above, p. 176 n.1);perhaps 

some of the independent citations of YHWH referred to YHWH of Judah. 

The different geographic connections of YHWH along with references to 

olWK imply a religious pluralism and tolerance. There is no evidence of 

efforts to expunge references to any of the competing deities. 

Artistic Representations 

Additionally several artistic representations appear on the pithoi 

some of which reflect common contemporary religious motifs of the time. 

These include (cf. Figures 7b, 8a, 8b) the tree-of-life flanked by 

ibexes, the cow-suckling-calf motif, lions, and some kind of bovine 

creatures (whether they are Bes l or cows remains unclear). There 

appears also a seated woman who plays a lyre. 

l Bes was a folk dwarf god who watched over childbirth and newborns 
(Altenmuller 1975: 721-22; Bonnet 1952: 108). McCarter (1987: 154 n.55) 
contends that the two figures depict YHWH and his consort (1987: 147). 



182 

The tree-of-life motif' with the ibexes is commonly associated with 

the goddess of fertility (Hestrin 1987a; 1991),2 as is also the lion 

(Dever 1984: 28-29, 33 n.24; Hestrin 1987b: 61-77; 1988: 115-18), and 

the cow with her suckling calf (Barnett 1975: 143-45; Beck 1982: 12-13; 

Dever 1984: 27). Dever has argued that the seated woman playing the 

lyre depicts the goddess of fertility, Asherah (1984: 21-37; these 

motifs will be discussed in more detail, pp. 265ff). 

Another rendering is of a series of people with their arms uplifted 

in a gesture of praise, prayer, or supplication. Such representations 

enhance an interpretation of religious expression, especially since they 

are generally associated with so many petitions and pronouncements of 

blessings derived from god. 

Beck hypothesizes (1982: 43-45) that there were three or four 

artists involved in the execution of the drawings. She further 

indicates that the artists may not have been the same ones who wrote the 

inscriptions. So few artists imply a restricted personnel. A 

difference in personnel for the art work and the inscriptions does not 

necessarily indicate a free-for-all access to the pithoi. Indications 

of specialized personnel have already been noted--as implied by the 

fabric and the abbreviations on the shoulders of the vessels. The 

drawings were probably "commissioned" by the petitioners who desired to 

express their sentiments more permanently to their respective gods. 

'For a general survey of the palm motif and its connections with 
the "sacred tree," see Shiloh (1979: 26-49). Danthine (1937) provides a 
more comprehensive discussion. See discussion below, pp. 236ff. 

2Beck, however, is reluctant to identify the tree-of-life painting 
at Kuntillet 'Ajrud with any particular deity (1982: 16). 
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Kuntillet 'Ajrud as a Religious/Cultic Site 

Identifying Its Religious/Cultic Character 

The religious character associated with the site' is apparent from 

the multiple inscriptions, especially the references to Ba'al, EI and 

those that combine and seek the blessings of YHWH and his ~l~K.2 The 

artistic representations enhance such an identification. The lifted 

arms in supplication denote the appeal to a higher power for assistance 

or represent an expression of praise. The common associations of the 

tree-of-life, the lion, and the suckling calf with the goddess of 

fertility corroborate this inference. 

With its lack of typical cultic vessels, Meshel (1977: 53) is 

correct not to label the site a temple. He suggests, however, that it 

was a caravanserai where travellers could rest and appeal to their gods 

for assistance or offer expressions of thanks (Meshel 1978a: 1992: 108; 

1993: 1463; cf. Dever 1990a: 140; Alpert-Nakhai 1993: 318; Hadley 1993). 

There are features at Kuntillet 'Ajrud that indicate part of it may 

have served as a modified ~Q3. An association with deity is implied by 

artistic representations associated with the fertility goddess and 

perhaps even explicit references to her. The bull/calf motif was common 

religious iconography. The rooms skirting the courtyard where numerous 

vessels stored goods likely served as nlJ~); these may also have housed 

personnel attached to the site. votives were placed on the benches of 

'It is not my contention that the entire site was devoted to cultic 
activity. However, a rich cultic expression existed there. 

2The significance and questions of the reference to "his ~l~K" have 
not escaped the author. These issues, however, will be addressed in 
Chapter 5. 
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the offering room, which were occasionally gathered into the favissae. 

The wide ranging geography from which the devotees came is indicated not 

only by the inscriptional attributions of YHWH, but also by the chemical 

ceramic analysis. A musical instrument is depicted in the drawing in 

which the seated female is playing a lyre. There is evidence of 

specialized activities (in the form of the loom weights and possible 

weaving frame), and likely ovens for baking offerings.' 

Certainly many and most of these features can be interpreted from a 

"secularistic" perspective. The converging evidence, however, is 

compelling to understand a significant cultic component at Kuntillet 

'Ajrud. The appeals for peace and safety, the widely dispersed 

geographic references, the specialized sections of the site, and the 

implied specialized personnel point to a ~aJ-like character at the site-

-the notable feature that is missing is an altar. 

A Suggested Altar 

Meshel describes two stepped platforms which he identifies as 

foundations for stairways leading to the roof (1978a; 1993: 1460). The 

western stepped platform (measuring ca. 1.5 x 1.0 m) in the main 

building and some of the "stepped areas" in the poorly preserved eastern 

building (1993: 1460) may instead have been offering platforms. 

A similar stepped platform at Horvat 'Uza was an altar of burnt 

offering (MR 1657 0687; Beit-Arieh and Cresson 1991: 131). The platform 

measured ca. 1.5 x 1.0 meters and stood about 1.0 meter high and stood 

'Inferring a cuI tic use of craft specialization does not remove 
their use from the resident personnel. Offerings brought to a Temple or 
shrine were shared (cf. 1 Sam 2:13-16; Lev 7:28-34; et al.). 
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inside the site around the corner from the gate (cf. 2 Kgs 23:8). Three 

steps approached the altar from the western corner. Burnt ash and bones 

lay around the altar and nearby was an ostracon with instructions to 

give an offering upon the altar (Beit-Arieh and Cresson 1985)'. The 

dimensions of the platforms are quite similar to those of the Horvat 

'Uza altar. Furthermore, the design of the platform is odd if it is 

simply a foundation for a stairway to the roof. The steps lead to a 

relatively flat platform with little evidence of a superstructure. 

Perhaps a ladder was placed on the platform to continue the ascent to 

the roof, but a ladder could have been placed elsewhere at the site as 

well. The design of the platform and the evidence from Horvat 'Uza 

provide evidence to warrant alternative interpretations. 

Admittedly, the location of the platform at Kuntillet 'Ajrud is 

unusual--it is neither near the gate nor prominently placed in the 

middle of the compound. However, the entire structure of Kuntillet 

'Ajrud is peculiarly laid out. Offering rooms for votives were not 

normally near the entrance to a courtyard, but were in larger rooms (cf. 

Fosse Temples at Lachish; Cult Room 49 at Lachish) or deeper in the 

recesses of the site past the courtyard (cf. 'Arad). Favissae are not 

customarily located at the ends of a broad room. Most sites do not 

preserve collections of drawings and inscriptions as characterize 

Kuntillet 'Ajrud. With these peculiarities, it would not be necessarily 

a surprise if the "altar" were strangely situated, or even if there were 

no ashes associated with it. 

'The word for altar must be reconstructed in the inscription. An 
additional oroblem is that the ostracon does not necessarily imply that 
the altar referred to is the one near which it was found. 
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Furthermore, the absence of burnt remains (inferred since there is 

no reference to such) is not necessarily problematic. The logistics of 

burnt offerings in such a remote location and especially with generally 

poor fuel resources probably precluded large fire offerings. The 

platforms may have been primarily altars for votives or small burnt 

offerings may have been presented in bowls which have subsequently been 

lost. The recent discovery at Dan (see below, p. 202) of bowls used as 

containers in which to offer small burnt offerings strengthens this 

hypothesis. 

YHWH and His Geographic Association 

The different geographic attributions of YHWH--YHWH of Ternan and 

YHWH of Samaria1--are not surprising. Nor should one infer that the 

YHWH was different from the YHWH of Judah. The parallel with such 

geographic designations of Ba'al, even from the Hebrew Bible2 proves 

instructive. Nor should the association of YHWH with ol~K be surprising 

(but see further discussion below). Such an association was part of the 

focus of the Deuteronomists' tirades (cf. Deut 16:21; 2 Kgs 23:6, 8; cf. 

also Isa 27:9-11; Mic 5:10-14). 

l Meshel originally rendered the Hebrew phrase, onl~K)l IlD~ ~l~', 
as YHWH "who guards us and his asherah" (1978a), but later has 
interpreted the phrase as "YHWH of Shomron (Samaria) and his ASHERAH" 
(1993: 1462). 

2Cf. places with compound "Ba 'aI-X" designations: Ba 'aI-gad (Josh 
11:17; 12:7; 13:5); Ba'al-hamon (Song 8:11); Ba'al-hazor (2 Sam 13:23); 
Ba'al-hermon (Jdg 3:3; 1 Chr 5:23); Ba'al-meon (Num 32:38; Josh 13:17; 
1 Chr 5:8; Ezek 25:9); Ba'al-peor (Num 25:3, 5; Deut 4:3; Hos 9:10); 
Ba'al-perazim (2 Sam 5:20; 1 Chr 14:11); Ba'al-zaphon (Exo 14:2, 9; Num 
33:7); Ba'al-shalishah (2 Kgs 4:42); Ba'al-tamar (Jdg 20:33). Personal 
names also occur: Ba'al-hanan (Gen 36:38-39; 1 Chr 27:28). 
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In sum, numerous features of Kuntillet 'Ajrud reflect what, 

according to the Bible, should exist at a ~D3. The notable item missing 

is the altar, but this may be preserved. The religious character 

connected with the site is clear. Kuntillet 'Ajrud preserves a number 

of features that were typical of the objects of Josiah's reform. 

Excavations at Vered Jericho 

Architectural Features 

A recently discovered site which offers tantalizing remains that 

pertain to the Josianic reforms is Vered Jericho (MR 191 137; see 

Figures 1, 9a).' Vered Jericho was a relatively small, but sturdily 

built, one-period site occupied during the last half of the 7th century 

Be (Eitam 1983; Shanks and Eitam 1986). The site may have been 

established as part of a centralization campaign by Manasseh (cf. Tatum 

1991). It is a rectangular enclosure (ca. 24 x 20 m). The two-piered 

gate faces directly north and is flanked with two square towers. The 

gate leads to a courtyard from which one may enter one of two "four-

room" houses which parallel each other. Two rooms also flank the 

courtyard area with an entrance from the courtyard into the eastern room 

(access to the western room is through the area between the piers of the 

gate). The building appears to have stood in relative isolation with no 

support buildings or settlement in its immediate environs. There are, 

however, several scattered Iron Age settlements and buildings in the 

extended region. 

'The site was excavated in 1982 under the direction of Avraham 
Eitan. It is located about 6 km south of Tell es-Sultan, modern Jericho 
(Eitan 1983: 106). 
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Smaller Installations and Small Finds 

The courtyard had two stepped platforms, one along the wall opposite 

the entrance (three steps to the top surface, measuring ca. 1.75 x 1.25 

m)' and the other to the left (four or five steps to the top surface, 

measuring ca. 1.5 x 1.25 m) after one entered through the gate. In the 

northeast corner, just north of one of the platforms were the remains of 

a tabun and an L-shaped bench. Two skeletons were found together in one 

room and a sword had apparently been deliberately placed with the larger 

of the two individuals. The sword was of iron (ca. 1 m long) with a 

bronze haft still intact which retained fragments of a wood handle. The 

site was finally destroyed and deliberately buried by pushing in the 

walls (Eitan 1983: 106-107; Shanks and Eitan 1986: 30-34; personal 

communication from W. G. Dever). 

Eitan initially reported that the structure was a fort (Eitan 1983: 

106-107), but later suggested that it might be either a fortified farm 

or a cultic site or a composite of the three. Furthermore, he suggests 

that the site may have been a ~a3 n'3 (Shanks and Eitan 1986: 30, 32).2 

The platforms in the courtyard, which might have been foundations for 

steps leading to a second story, appear to be in unusual locations for 

such a purpose and hence it has been suggested that they may have been 

altars (cf. Shanks and Eitan 1986: 32). If they were altars their 

precise functions are unclear--whether for burnt offerings, incense, or 

as votive platforms. The presence of the sword need not necessarily 

'Platform measurements are approximate and calculated from drawing 
in Eitam 1983: 106. 

2A. Mazar (1990: 452) refers to Vered Jericho only as a fortress 
and fails even to mention the possibility of cuI tic association. 
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imply a fortress as opposed to a cultic site; armaments in antiquity 

often were stored as trophies of war in cuI tic centers and the Bible 

narrates such usage.' The L-shaped bench is reminiscent of the 

offering benches characteristic of worship sites in Canaan and Israel, 

while the tabun may have been associated with baking goods to be offered 

in the ceremonies (as well as the support of the resident personnel). 

The human skeletal remains may suggest the systematic execution of 

the priestly personnel when Josiah decommissioned the site as a ~D3. 

The Bible explicitly reveals that he executed priests and purged many of 

the nlD3 throughout Samaria; perhaps a similar fate awaited those in 

Judah who refused to conform to Josiah's attempted enforcement of a 

theological cultural consensus (cf. 2 Kgs 23:19-20).2 

Several points converge to imply that the site may have been 

decommissioned as part of Josiah's reform. The site was destroyed by 

pushing the walls inward. The pattern of destruction is not 

characteristic of normal deterioration, earthquake activity, or typical 

besiegement. The deliberate placement of the sword by the skeletons 

indicates a degree of respect for the decedents. The period of the 

'The sword or Goliath was deposited in the shrine at Nob (1 Sam 
21:1-9) and the Philistines deposited Saul's armor in the temple of 
Ashtaroth (in Beth-shan?; 1 Sam 31:8-10). 

2The data for Vered Jericho can be interpreted very differently. 
The site may have been a fortress to secure the borders of Judah. The 
sword would be understandable in a military outpost. As Eitam suggests 
the platforms may have been foundations for steps which led to the upper 
floors. The tabun and bench may have been for food preparation for the 
personnel. The site's destruction may have resulted from attacks either 
by raiders from the southeast (e.g., the Edomites) or by the Egyptians 
after they passed through the region following Josiah's death. However, 
the size of the facility is rather unusual if it were a defensive 
fortress. The housing facilities would not accommodate a very large 
contingency. 
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site's destruction corresponds to the time frame for Josiah's reform. 

The site probably served a multiple purpose, and the possibility that 

one of those purposes was to serve as a cuI tic/ritual site on the 

frontier of Judah with its neighbors is intriguing (see further below). 

Summary of Features of Dan. 'Arad. 

Kuntillet 'Ajrud. and Vered Jericho 

Following is a chart which lists the features mentioned in the 

Hebrew Bible associated with nl03 and those elements that appear at Dan, 

'Arad, Kuntillet 'Ajrud, and vered Jericho: 
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TABLE 1, Architectural and Artifactual Features of nlIJ3 

Dan 'Arad 'Ajrud v. Jericho 

Urban (U)/Rural (R) U R R R 

Altar in gate ? 

of incense (lUP) , 2 22 

burnt offering (il'Jli') 3 

other ? 2? 

Burnt animal bones y ? 

Offering bench/table y y y ? 

Tree art 

D'lViK/illViK inscr/art? 

Calves art 

Figurines3 Egn+1? lion 

nlJ;(IJ/il3;(1J 1-3 

buildings ( ilJ'll'J or n'3) y y y y 

Personnel, skeletal y 

implied y4 yS y6 

'The distinction between altars for incense and for burnt offerings 
was largely determined by size or specifically by the remains found on 
them, as per the 'Arad altars. The smaller altars at Dan, measuring ca. 
19 x 20 cm and ca. 23 x 21 cm are interpreted as incense altars. 

2With animal fat or vegetable remains preserved on their surfaces. 

3Differentiation between figurine types is essentially impossible. 
"Figurines" includes what were initially distinguishable as 0 '£lln, 
O''J)l, O''J''JK, D'J;(li', D'IJ'J;(, 0''JU9, nlJUIJ, and D''JDU. See, pp. 363ff. 

4Implied by buildings and cuI tic paraphernalia. 

sIndicated in ostraca. 

6The storage rooms with the pithoi, the "favissae," and the general 
need for organization imply some kind of personnel. The art suggests a 
specialized personnel (see Beck 1982). 



Cult vessels' y2 y3 y4 

Inscriptions y6 y7 

Musical instruments art 

Garment/weaving y 

Activity areas press kiln weav/oven 

'The Hebrew word 0')] accommodates not only vessels, but also 
artifacts. 

2various ceramic forms as well as the iron shovels. 

3Ceramic forms and inscribed vessels at the altar of burnt 
offering. 
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?5 

oven? 

4Ceramics and offerings collected in the "favissae," the large 
inscribed stone bowl, as well as the nature of the inscriptions on the 
pithoi and other inscriptions which decorated the walls. 

sA sword offering? 

6The inscribed bowls at the altar. 

7The numerous inscriptions referring to YHWH, Ba'al, 'EI, and 
Asherah. 
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The chart summarizes relatively high concentrations of cultic 

elements at Dan, 'Arad, Kuntillet 'Ajrud, and Vered Jericho. Such 

concentrations are what should be expected at cultic sites (cf. "context 

of the Evidence," p. 87). The sites provided special locations where 

devotees presented offerings and made petitions or expressed thanks to 

the deities. The consistency of the kinds of artifacts and the 

specialized personnel who controlled the activities imply a formality 

designed to insure the ritual's proper execution. The vessels probably 

contained offerings to accompany the petitions or expressions of thanks. 

By what criteria the sites were identified as sacred can only be 

postulated, but in some cases with greater probability. Dan almost 

certainly was chosen because of its natural springs, its proximity to 

the sources of the Jordan river, and its proximity to Mount Hermon, 

which traditionally has been considered sacred (cf. B. Mazar 1992: 127-

28; Dar 1993: 617). Similarly, Kuntillet 'Ajrud likely was chosen 

because of the springs at the base of the hill (Meshel 1978b: 50) in 

conjunction with its convenience as a defensible rest stop on the way 

from the Mediterranean to Elat. 

Since 'Arad did not have a ready water source another factor likely 

helped to identify the sanctity of the site. B. Mazar (1965) suggests 

that it was established by the Kenites who allied themselves with the 

Israelites and who established the site when a tree stood at the 

location (a feature that no longer exists at least on the fortress site 

and for which there is no physical evidence; see p. 152). Aharoni, 

alternatively, posits that the fortress was part of a line of border 

altars along the edge of the territory (1971: 41-43). These border 
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altars were associated with a national line of demarcation separating 

the territory of one deity and monarch from that of another.' 

A similar rationale perhaps exists for the establishment of Vered 

Jericho--it was part of a border altar system. It probably was a multi-

dimensiocal site serving political and religious purposes, but such 

distinctions melded in the ideological framework that considered the 

monarchy as authorized by God. Its location along the eastern frontier 

of Judah provided a demarcation of YHWH's and the monarch's territory 

from those to the east. An offering of provocation along that border 

likely served as the means to invoke YHWH's blessings and to sanctify 

the site (cf. Eliade 1959: 26-27). 

To insure the continued sanctity of the sites, several precautions 

and procedures were necessary. Among those were specialized personnel 

(i.e., D'J~J) who were trained in the proper execution of the rituals. 

The various altars at Dan imply ritual ceremonies which may reflect a 

social stratification as people brought offerings commensurate with 

their status (cf. Lev 5:7-13). References to the priestly family names 

and the layout of the shrine at 'Arad imply specialized personnel who 

oversaw the activities and administered the site. Several factors at 

Kuntillet 'Ajrud combine to imply specialized personnel. The blue and 

scarlet/purple linen was generally reserved for specialized (or elite) 

personnel; the cost of the material and the expense of the dyes 

generally inhibited the common people from owning it. The limited 

artistic hands represented on the painted pithoi (Beck 1982) and the 

'perhaps part of Jeroboam's earlier establishment of the shrines at 
Dan and Beth-el (1 Kgs 12:25-33) reflect a similar border altar strategy 
(cf. Aharoni 1968: 28-32; 1979: 323). 
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differentiated sections of the buildings with the heavily plastered 

offering rooms near the front imply a controlled-access personnel and 

administration. 

An attempt to maintain the presence of the deity is implied by the 

altars especially at Dan and 'Arad. The inscriptions at Kuntillet 

'Ajrud petitioned Ba'al and YHWH and his ~lWK for blessings which imply 

appeals for their continued presence and influence in the lives of the 

petitioners. The inscribed bowls at 'Arad were specialized vessels 

devoted to God and indicate efforts to separate the sacred from the 

profane. 

The social implications of nlD3 rituals are implied with the 

presence of buildings (nlJW)) at some of the sites and facilities for 

cooking and offerings. Participation in ritual can serve as an 

ideological test to express social consensus which in turn can be 

understood by the ruling class as a cultural consensus. Hence 

participation in ritual implies tacit acceptance of the rules of society 

and can be construed by the establishment as legitimation for dispensing 

benefits or punishments.' 

There is evidence of special concerns for the thresholds at the 

various sites. Access to the 'Arad shrine shifted through the strata, 

but was always into the long courtyard area through which the worshiper 

passed. The basin in stratum IX implies ceremonial washing as personnel 

and perhaps others entered the courtyard and before they could execute 

the required rituals. More specifically at 'Arad were the columns 

'An ideological example of such ritual include sabbath observance 
(cf. Deut 5:12-15; Num 15:32-36; Ezek 20:i8-21). A political/religious 
example is Jehu's massacre of the worshipers of Ba'al (2 Kgs 10:18-27). 
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flanking the entrance into the ;J'~ which likely were to impress the 

worshiper that with passage through the portal a profound demarcation 

occurred moving from the profane world to the sacred presence, both on 

earth and representatively in heaven. The inscription on the door jamb 

at Kuntillet 'Ajrud provides early indications of threshold ceremonies 

which placed inscriptions on the door posts of the houses (Meshel 1978a; 

cf. Deut. 6:9). Examples of appeals for blessings were found on the 

plaster; most of the examples had fallen from the wall, but one 

inscription was preserved in situ on a door facing, however it was 

"fragmentary and faded" (Meshel 1992: 107). However, in the debris at 

the same doorway, which may have fallen from the door facing, were 

fragmentary references to ;K and blessings to ;Y3 (Meshel 1978a). 

The peculiarities of Kuntillet 'Ajrud--its religious and national 

eclecticism and its unusual arrangement of buildings--imply that it was 

a "non-conformist" (although tolerated) religious center that Holladay 

(1987) suggested. Its isolation as an "outpost" of commerce in the 

Sinai likely placed Kuntillet 'Ajrud too far removed from the center of 

activity to pose much of a threat. Kuntillet 'Ajrud was probably not 

seriously threatened by the Judahite establishment, either in times of 

sympathy with its syncretistic expression or in times of YHWH-centric 

reforms. 

'Arad, however, with its incremental decommissioning--the removal of 

the altar of burnt offering followed by the eventual elimination of the 

shrine area altcgether--likely represented initially a religious 

expression that acted as a satellite of the Jerusalem establishment. 
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With time, and as reforms were pushed, the site was modified to conform 

with the different Jerusalem administrations. 

Vered Jericho, as a one period site, initially was favored by the 

establishment (perhaps part of a resurgence under Manasseh), but was 

decommissioned sometime after the advent of a new administration. That 

new administration--whether as an actual change in the monarchy (with 

accession of Josiah) or as a shift in ideology (with an impetus from 

Josiah's reform effort)--found Vered Jericho to be a "non-conformist, 

non-tolerated" religious site destined for termination. 

The concentration of cultic features at these sites reflects the 

kind of artifacts characteristic of nlQ3 and legitimate their 

identification as such. While the sites range chronologically and 

geographically wide of Josiah' territory and reign (although Vered 

Jericho may have been an object of Josiah's reform; cf. Shanks and Eitan 

1986: 34), they exhibit the kinds of things that were the objects of 

Josiah's reform.' 

nl03 in the Gate 

The discussion has concentrated on nlQ3 generally, but the reform 

narrative mentions some specialized nlQ3 which stood in ta gate area of 

'There are a number of other sites with similar concentrations. 
From the period of the United Monarchy are Megiddo, Building 338 (loffi 
1675 2212; Ussishkin 1989: 149-70; but see Stern 1990: 102-07); Megiddo, 
Room 2081 (Loud 1948: 45-46, 161-62, figs. 100-02; Dever 1987: 232; 
Ussishkin 1989: 170-72); Ta'anach, "Cult Structure" (MR 171 214; Lapp 
1964: 26-32; 1967: 26-30; 1969: 42-47; Rast 1978: 23-39; Dever 1990a: 
134-37, but see Hestrin 1987b); Lachish, Cult Room 49 (MR 1357 1083; 
Aharoni 1975b: 26-32; Dever 1990a: 138). Sites from the Iron Age II 
include Tell Kedesh (MR 1706 2183; Stern and Beit-Arieh 1979: 4-8) and 
probably Beer-sheba (MR 135 073; Aharoni 1973: 16-17; 1975c: 158-63; 
however, see Yadin 1976; and Manor 1992a: 643-44). 
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Jerusalem (2 Kgs 23:8). In this section a discussion of the Hebrew text 

will appear followed with evidence from the archaeological record of 

nlC3 in the gates of towns and settlements. 

Problems with the Hebrew Text 

The reference to nlC3 in the gates (2 Kgs 23:8) has precipitated 

much discussion. The Hebrew construction is somewhat awkward: nK ynJl 

D'lYW~ nlC3, and it proceeds to allude to the removal of the ~C3 on the 

left as one entered Jerusalem through the gate of Joshua. Montgomery 

and Gehman (1951: 532) state in amazement: "a most puzzling statement; 

with several gate high-places appearing at one spot!" Apparently 

recognizing the logistical tension of multiple nlC3 in the gates, a 

Targum offers a reading of "bama in the gates," and the septuagint reads 

01KOV (singular).' 

The question in part is the relationship of the two parts of the 

verse. Cogan and Tadmor (1988: 286-87) have fairly summarized: 

Without emendation, the text might be construed in one of 
two ways: (1.) the high places (pl.) refer to cultic 
installations at city gates across the country and to a 
particular bama of the sort referred to at the end of 8b; 
(2.) barnet is singular in meaning, referring to one 
structure in one location; ... 

Yadin has argued that the ~C3 in the gate on the left refers to one that 

existed at Beer-sheba which Josiah removed (1976: 8). 

I am inclined to agree with Cogan and Tadmor's first suggestion. It 

seems unreasonable to restrict the reform activity of gate-oriented nlC3 

'Of course, the readings in the Targum and Septuagint may reflect 
another manuscript tradition. 
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to Beer-sheba as suggested by Yadin, especially with evidence of nlD3 in 

gates at other sites. Reasonably, these too would have been objects of 

concern by Josiah and his associates. The citation of the oD3 at the 

gate of Joshua the governor of the city was an example of the kind that 

Josiah sought to remove. 

Complicating the discussion is Hoffmann's (1882) suggestion to 

change the plural O"lYVJo ("gates") to read O"lYVJo ("he-goats" or 

"satyrs"). Supporting the legitimacy of such an emendation are biblical 

references to worship and sacrifices to satyrs (Lev 17:7; 2 Chr 11:15). 

A significant number of scholars have followed his suggestion (cf. the 

BHS apparatus; Montgomery and Gehman 1951: 532), but there is no need to 

make such an emendation. "Gates" can be understood perfectly well, 

especially with the dual gateways that characterized many sites of the 

Iron Age II (cf. Emerton 1994). 

Furthermore to emend the text to read satyrs instead of gates does 

not preclude the existence of nlDJ in the gates. Given the suggested 

reading, the passage would read: "and he broke down the high places of 

the satyrs, which were at the entrance of gate of Joshua the governor of 

the city which was on the left at the gate of the city." Hence even 

with the suggested reading, a ~a3 still existed in or at the city gate 

of Jerusalem. If they occurred at Jerusalem they likely existed at 

other sites as well and examples of altars in the gates have been 

preserved in the archaeological record. 
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Horvat 'Uza 
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There is at least one clear archaeological example of an altar near 

the gate. Horvat 'Uza (Khirbet Ghazzeh; MR 1657 0687; see Figure 9b) 

was a fortress built in the 7th century BC along the southern perimeter 

of Judah (Beit-Arieh and Cressons 1991: 129). A rectangular stone 

structure measuring 1.5 by 1.0 meters and standing ca. 1 meter high was 

located to the left just inside the gate area (cf. 2 Kgs 23:8). Three 

steps on the west corner leads to its surface, which apparently had no 

horns. The burnt bones and thick ash beside the platform provide 

evidence that it was an altar. 

Near the altar was an ostracon which, as yet unpublished, the 

excavators state has cultic implications (Beit-Arieh and Cressons 1991: 

131-32). Another ostracon found near the altar gives instructions for 

the presentation of an offering on the altar (Beit-Arieh and Cresson 

1985). 

The physical evidence--the platform, ashes, bones, ostraca, and 

their location just inside the gate--provide sufficient evidence to 

infer the presence of a gateway ~03. Likely the altar was where 

expressions of thanks for safety in travel into the relative security of 

the site were offered, and/or it was where a person venturing or 

continuing on his journey might petition for safety. 

Horvat Radum 

Horvat Radum (MR 1659 0665; see Figure 10a) is a late Iron Age II 

site near Horvat 'Uza and excavations have uncovered a platform just to 
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the right inside the fortress gate. The platform measures 1.5 by 2 

meters and is approached by three steps leading to its surface (Beit

Arieh and Cresson 1990: 315-16; Beit-Arieh 1993a: 1254). The excavators 

do not identify the platform as a ~D3, as they did the one at Horvat 

'Uza, but the location and purpose of this platform is certainly 

intriguing. 

Dan 

The gate area of Dan (MR 2112 2949; the "sacred area" was discussed 

above) has yielded a number of artifacts which indicate a shrine in the 

gate complex. Biran describes (1994a: 238-41) an unusual stone platform 

which he suggests was either a canopied platform to shade the resident 

official or king when conducting business in the gate or was a platform 

to house a statue of a deity. The latter interpretation was 

strengthened with the recent discovery of a row of five stelae. The 

stelae were located to the right inside the outer gate in the courtyard 

area where the canopied platform stood (see Figure 11). They were 

undressed stones varying in height from 30-50 centimeters. A narrow gap 

separated the stones from the city wall and a low bench (measuring 30 cm 

high, 90 cm wide, and 2.2 m long) stood just before them. Biran 

identifies these stones as nlJ~D. His inference is strengthened with 

what was likely a favissa which preserved bowls, footed lamps, lamps, 

and other vessels (Biran 1994a: 243-45), which had been left as votive 

offerings as expressions of thanks or as petitions for safety. 

The 1994 excavation season yielded further confirmation of a ~a3 in 

the gate. Biran reported (1994b: 22) the discovery of another set of 



five nlJ~a to the east of the earlier discovered group. He then 

describes the discovery of yet other nl]~D: 

Between the two groups of mazzeboth, a bama was uncovered 
with three mazzeboth of different sizes, the largest over 3 
feet high. A basalt bowl on top of a decorated pedestal lay 
in front of the largest or main mazzebah. The basalt bowl 
showed signs of fire; the ashes within the entire area 
indicate that offerings were made here. 
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The location of the nl]~D in the gate courtyard area, the offering 

vessels found in the favissa, and the evidence of offerings in the 

basalt bowl indicate the practice of ritual activity in the gate area. 

While the details vary from the relatively simple altar of burnt 

offering near the gate at Horvat 'Uza, the nature of the sites probably 

influence those differences. On one level the two sites derived from 

differing cultural horizons, Horvat 'Uza was in southern Judah while Dan 

was in northern Israel. The chronological separation of 100-150 years 

may have influenced those differences as well. Furthermore, Horvat 'Uza 

was a relatively small frontier settlement/fortress whereas Dan was an 

urban site with a long tradition of religious association (cf. Jdg 

18:27-31). 

Iron Age I Sites and Gate Area Cult Activities 

The gate cultic activities discussed above are from Iron Age II 

sites. A background to such gate rituals may extend into the Iron 

Age I. Several sites in Israel and Judah had installations in or near 

the gates that likely had ritual or cuI tic significance. 
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Tell el-Far'ah (North) 

From his excavations at Tell el-Far'ah N (MR 1823 1822), de Vaux 

reconstructed a ritual shrine in the entrance plaza of the 10th century 

city (see Figure 12). It consisted of a monolith 1.80 meters tall which 

was rectangular in section averaging ca. 40 centimeters wide. The stela 

stood on a foundation of stones in a symmetrical triangle with the inner 

opening of the gate (de Vaux 1951: 428). Just to the north of the stela 

was a stone basin, trapezoidal in shape, the interior length of which 

was about 40 cm. and tapering from 20-28 cm. wide. In the next period, 

the basin was significantly enlarged. De Vaux suggested that the column 

was a ~J~a and that the basin was a receptacle for libation offerings 

(de Vaux 1951: 428; cf. Lapp 1964: 26-32, 35-37; Chambon 1984: 24-26, 

fig. 3, pl. II, III; 1993: 439). Lapp suggests that the basin was 

somehow connected with water rituals (1964). 

stager and Wolff (1981: 99-100) argue that the area was not a ~a3, 

but that de Vaux imagined that the stone (which was fOlli,d on the surface 

of level 1) was associated with the basin (which de Vaux attributed to 

level 3) and that he assumed the stone and basin were part of the gate 

area. Stager and Wolff instead contend that the basin dates from a 

later period and that the stone was an olive crusher and may have been 

only associated with a domestic quarter of level 1. They also argue 

that a shrine in the entrance to the city would have severely restricted 

traffic flow. 

Stager's and Wolff's discussion of the use of oil in ritual contexts 

is good, but they do not offer an alternative purpose for the stone 

foundation in the gateway of level 3. Additionally, the size of the 
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monolith would be too unwieldy to serve as an olive crushing stone; it 

was much too long to lay in the basin, and to stand it on end on a pulpy 

mass of olives would be extremely difficult and to lift it and drop it 

on the olives would require extraordinary strength!' 

Their argument that a shrine in the gate would severely restrict 

traffic claims too much. They point out that the passage on the north 

side with the basin would be reduced to 1.5 meters (1981: 99). A 

distance of 1.5 meters is wide enough to allow easy passage of foot 

traffic and the passage on the south side of the pillar would have 

remained 2.5 meters. Perhaps stager and Wolff assume that there would 

be some prolonged ceremony necessitating people to linger at the shrine. 

More likely the shrine would only be used as an individual passed by. 

The modern Jewish mezzuzah ritual requires essentially no lingering at 

the doorway, perhaps the ritual involved with the pillar and basin was 

similarly efficient. 

Gezer 

The renewed excavations at Gezer (MR 1425 1407) under the direction 

of William Dever confirmed Yadin's theory (1958) that the structure 

identified by Macalister as a Maccabean Castle was in fact part of a 

'Stager and Wolff (1981: 99) compare the stone to the one from the 
"Cult Structure" at Ta'anach. Sellin had identified the basin and stone 
as an olive press, but Lapp later identified it as a basin and a 
ceremonial oJ~D. The Ta'anach items may have served as components of an 
olive press, but the stone was considerably smaller (ca. 1.10 x 0.50 x 
0.40 m)--less than 65% the height of the one found at Tell el-Far'ah. 
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four-entry-way gate (Dever et ale 1971: 112-20; see Figure 10b). Dever 

dates the gateway to the Solomonic period (Dever et ale 1971: 112-16).' 

As one enters the gate, the chamber immediately to the right has a 

large stone basin resting on the floor at the back, ca. 3.5 meters from 

the passageway. The basin measures ca. 1.1 x 1.6 meters.2 Dever et 

ale (1971: 116) describe the purpose of thE: basin as "a large stone 

water trough ... , affording drinking water for thirsty beasts of burden 

entering the precincts of the city ... " 

Taking a cue from Lapp's interpretation of the "Cult structure" at 

Ta'anach, Shiloh has suggested (1979b: 152 n.32) that the basin in the 

Gezer gateway may have had a cultic purpose. Indeed, Dever et ale 's 

interpretation as a drinking trough seems logistically unreasonable. 

The width of the chamber is ca. 2.5 meters, but the space between the 

benches is ca. 1.5 meters (see note above). The area is too narrow 

reasonably to lead a beast of burden to the trough for water. 

Furthermore, it would be unreasonable to leave the animal unattended in 

the passageway to fill a container at a basin at least 3.5 meters away. 

Additionally, other than manual labor, there is no evidence for a means 

of filling the basin. For these reasons, I would suggest that the basin 

was not intended for watering animals, such a task could be more 

expediently done at a location either before entering or after exiting 

the gate. ~n alternative possibility is that the basin was somehow 

'This date has been challenged recently by Ussishkin (1990) and 
Wightman (1990), but see responses by Dever (1990a) and J. Holladay 
(1990). 

2Measurements are approximate and are derived from the schematized 
plan of the gateway in Dever et ale 1971: 114. The final report on the 
gate has not been published. 
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attentions of a traveller either entering or leaving Gezer. 
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The basin may have been part of a water ritual and perhaps was a 

threshold ceremony of thanks or petition for safety while away from the 

town. A couple of examples of pouring out water to YHWH appear in the 

Bible, but they are not in contexts of travellers or as a threshold 

ceremonies (cf. 1 Sam 7:5-6; 2 Sam 23:16-17). 

Tell en-Nasbeh 

The excavation of Tell en-Nasbeh (MR 170 143) reports the discovery 

of a stela, ca. 80 cm high (MCCown 1947: 242-243). It stood in an open 

area between what was identified as an "early gate" and a four-room 

building. McCown described it as totally different in shape and 

character from the other standing stones in the area: it was a "large 

cigar-shaped pillar of limestone" and was not located in a functional 

relation to any constr~ction. The other standing stones had flat tops 

to bear additional materials and were for architectural purposes. 

McCown interprets the round-top stone as a "witness" or prayer memorial 

of late origin. 

Regretfully, the stratigraphic controls of the excavation were 

unreliable and the pillar's chronological attribution is inconclusive. 

Perhaps correctly, McCown pronounced the identification of the stela as 

"not proven." 

Broshi (1977: 916; 1992: 1028), however, interprets the stela as a 

~J~a. Problematic, however, is the ambiguity of the building with which 

the stela appears to be associated (cf. Broshi 1977: 916). In view of 
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the likely presence of ritually oriented paraphernalia in other gates, 

the possibility that the stone at Tell en-Nasbeh was part of a 

ritual/cultic installation is intriguing. 

nl03 from an Anthrooological Persoective 

The above survey of anthropology of religion provides several 

insights by which to bring the features of nl03 into focus. Worship 

sites needed to be identified, prepared, and maintained. If nl03 were 

not of higher elevation, they were at least conceived of as 

ideologically higher in that they served as sacred places to facilitate 

communication with the deities. 

Such sites operated on several levels, as national shrines (which 

appears to have been the orientation of Dan), as regional shrines (cf. 

'Arad), or as occasional ad hoc sites which may not have been officially 

sanctioned but which were tolerated for their practice and which served 

the needs of people on more personal and practical levels (cf. Kuntillet 

'Ajrud). With the vicissitudes of the ruling classes, the attitudes 

toward unofficial, and even official sites, could become intolerant (cf. 

'Arad and Vered Jericho). Regardless, the shrines served as locations 

to offer worship, thanks, praise, and supplication to the gods. 

The morphic resonance of religious tradition shines through with the 

shrine at Dan and at 'Arad, whereas the nl03 at Kuntillet 'Ajrud and 

Vered Jericho appear to have been relatively short-lived. Why Kuntillet 

'Ajrud fell out of use is unclear, but the end of Vered Jericho appears 

to have been ideologically defined. 
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The nlD3 in the gates were probably variations of threshold 

ceremonies operating on an urban scale. Likely, travellers either upon 

leaving the site or upon arrival, would express appreciation for, or 

petition for safety on the journey. The town or fortress represented a 

"center of the world," a break in quality of space, with its relative 

safety from the chaos and savagery of the countryside. The ritual may 

have taken the form either of libations of water or oil (cf. Gezer, Tell 

el-Far'ah North, and Dan),' small offerings of fire (cf. Dan), or burnt 

offerings of animals and food (cf. Horvat 'Uza). Evidence of threshold 

ceremonies is preserved in the Hebrew Bible (Exo 12:21-23; Deut 6:9; 

Zeph 1:9; and perhaps Sam 5:1-5) and in archaeological preservation of 

mezzuzoth (see p. 127 n.1). 

Summary and Conclusion 

The words nlD3/~D3 may derive from a geographic concept of 

elevation, but by the Iron Age II, they had evolved to refer not 

primarily to geography, but to ideological elevation as places where 

people connected more personally with the divine. A precise description 

of nlD3 is difficult since the Bible reveals that they existed both in 

the cities as well as in the countryside; they might or might not have 

other architectural features associated with them although the primary 

components of nlD3 were altars. Activities conducted at nlD3 included 

burning incense, offering burnt offerings, and eating, hence implying 

the need for various vessels and foodstuffs. Some of the nlD3 had 

'Cf. the offerings of water to YHWH (1 Sam 7:5-6; 2 Sam 23:15-16) 
and the anointing of nlJ~D with oil (cf. Gen 28:18; 35:14). 
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specialized personnel (i.e., priests) to officiate whose presence was in 

part intended to insure that the activities were executed in the proper 

way. Multiple deities were the objects of devotions at the nl03 which 

were scattered across Judah and Israel. 

Obviously this array of data makes a concise definition difficult, 

but anthropology helps bring the information into focus. Appropriate 

sites where worshipers could connect with god were essential. nl03 were 

such places, but they had to be identified appropriately. Special 

features such as water sources (at Dan and Kuntillet 'Ajrud), trees 

(probably at 'Arad) , and dreams (cf. Jacob's dream at Beth-el) served as 

theophanies. Special offerings might also prompt the presence of the 

god or goddess. 

However, once a site was identified as a place where the divine had 

revealed himself, it often retained a morphic resonance that brought 

devotees to the site through centuries (cf. the long occupations at Dan 

and 'Arad). The worshipers' votives and offerings of vessels and 

foodstuffs served both to insure the immanence of the deity as well as 

facilitate the communication of the devotee. These goods in turn became 

staples for the local and non-resident personnel. 

The religious sites often were extensions of the political 

establishment (cf. Dan, 'Arad, and vered Jericho). The ostraca at 'Arad 

indicate an administrative role both to facilitate communication and to 

redistribute goods. As the attitudes of the establishment changed, 

however, so might the roles of nl03; these roles might be modified 

('Arad) or their sites destroyed ('Arad and Vered Jericho). 
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The textual evidence indicates that altars were typical features at 

nlC3. The location and identity of altars then served as means by which 

to identify nlC3. Dan and 'Arad both offer clear examples of altars and 

a clustering of cuI tic artifacts which permit their identification as 

nlC3. With the exception of obvious altars, Kuntillet 'Ajrud's remains 

offer compelling evidence from which to conclude that along with its 

role as a caravanserai it also had a oC3 to serve the needs of an 

international clientele ranging at least from Samaria to Ternan ~~d which 

included Judah. 

Evidence from Horvat 'Uza, however, with its platform altar near the 

gate area, permits one to postulate that the platforms at Kuntillet 

'Ajrud may have served as votive altars. The evidence from the gate at 

Dan where a bowl preserved evidence of an offering of fire helps allay 

the problem of no burnt offerings at Kuntillet 'Ajrud--such offerings 

may have been provided in bowls which have not been preserved. 

The Bible also refers to nlC3 in the gates. These installations 

likely had a significantly earlier history and were not likely features 

that emerged just before the time of Josiah. nlC3 as locations of 

communication with god might suitably be located in the gates of cities 

and towns as people make the transition from the countryside into a 

different quality of space which the gods purportedly had sanctioned. 

The entrance into or departure from the town entailed certain ceremonies 

of thanksgiving or supplication. The rituals apparently varied with the 

time period and location of the site. 

The biblical and archaeological data take on much more dynamic 

dimensions when mediated through anthropology of religion. Using 
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anthropology, better sense can be made of the otherwise disparate and 

sometimes seemingly contradictory evidence that appears in the Bible and 

it permits a theoretical framework in which to evaluate the similarly 

disparate archaeological evidence. 

nlD3 were multidimensional sites that served not only as points of 

religious expression on national, regional, or local levels, they also 

served as arms of the state. The nlD3 in the gates were probably 

locations of more personalized expressions of worship for the 

individual. 
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CHAPTER FIVE 

GODDESS WORSHIP IN ISRAEL AND JUDAH 

Introduction 

The Hebrew Bible mentions several goddesses. The most frequent term 

is ~lWK (plural D'lWK), which appears forty times in the Hebrew Bible. 

Five references occur in the 2 Kings narrative of Josiah's reform (vv. 

4, 6, 7, 14, 15). These terms ~Ld references to other goddesses in 

Israel and Judah provide the rationale to evaluate the nature of their 

appearance in the text. 

The first section of this chapter deals with the anthropological 

aspects of goddess worship. The discussion will consider the rationale 

for goddesses as objects of worship and includes observations from 

Mesopotamian religions as well as pertinent ethnographic data. From 

this evidence, we will suggest what kinds of physical evidence goddess 

worship might use and which might be preserved in the archaeological 

record. 

The discussion will then turn to the evidence for a goddess called 

Asherah. Literary evidence will draw from biblical as well as Ugaritic 

sources. A major concern is to determine if the terms ~lWK/D'lWK refer 

to the goddess or to an artifact. Epithets applied to Asherah will be 

considered along with the inscriptions from Kuntillet 'Ajrud and Khirbet 

el-Q6m. Important to the discussion are the artistic and artifactual 

representations applicable to ~lWK and D'lWK. 

The discussion will consider the relationship of Asherah to other 

goddesses of the ancient Levant and especially to those that are 
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mentioned in the Bible which are contemporary with Josiah's reform. 

Asherah and goddess worship will then be evaluated from the perspective 

of anthropology of religion. A summary and conclusion rounds out the 

chapter. 

Anthrooology and Goddess Worship 

Rationale for Goddess Worship 

Household Economies and Division of Labor 

Most societies have a division of labor defined along sexual lines. 

Harris and Ross (1987: 1-2) suggest three sectors of cultural systems: 

... infrastructure, consisting of mode of production and mode 
of reproduction; structure, or domestic and political 
economy; and superstructure, or aesthetic, symbolic, 
philosophical, and religious beliefs or practices. 

The authors concede a complex interrelation between the three sectors, 

but contend that infrastructure is the most powerful because it is the 

basis of subsistence. 

For most preindustrial societies, the infrastructure consists 

predominantly of the domestic unit (cf. Diaz and Potter 1967; Barlett 

1980). Israel and Judah were no exception--essentially all family 

members were involved in the maintenance of the family in one way or 

another (cf. Meyers 1988: 122, 142).' Children could be involved with 

herding (David, 1 Sam 16:11) with agriculture (implied of the Shunammite 

woman's son, 2 Kgs 4:18-20; maidens in Ruth 2) and with general 

household chores such as gathering fire wood (Jer 7:18). The references 

'stager (1985) offers a good discussion of the family unit in 
ancient Israel and Judah. 
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to maidens on many occasions refers to daughters who were of 

marriageable age; they were involved in various tasks such as securing 

water from the well (1 Sam 9:11) and helping their mothers with domestic 

and commercial ventures of baking, weaving, and agriculture (cf. Pro 

31:10-31, esp. v. 15). Proverbs 31 lauds women's economic roles and 

household management skills. With the relatively harsh environment of 

Palestine, especially in the central hill country and Negeb, Israel and 

Judah constantly needed additional hands for agricultural and pastoral 

work--overpopulation was usually of minimal concern (Frymer-Kensky 1992: 

97) • ' 

The modes of reproduction are those practices that impact . 

reproductive capabilities or limitations as they integrate and interact 

with the environment and social fabric (Harris and Ross 1987: 5). Among 

other factors, the weather cycles and subsistence strategies impact 

human fertility rates and birth spacing (cf. Harris and Ross 1987: 40-

50).2 The Bible clearly indicates cultic practices and beliefs 

designed to secure the productivity and safety of the flocks, fields, 

and people (cf. Gen 30:31-43; Jer 44:15-19). These cultic practices and 

beliefs are what Harris and Ross call superstructure. 

Since the household was central to sustenance, it became the focus 

of the members' energies. While most people probably had difficulty 

securing a surplus much beyond the needed dowries and taxes, the ability 

'The Bible often mentions the desire for children and that they are 
God's blessings (cf. Gen 17:15ff; Ruth 4:11-12; 1 Sam 1; Deut 28:4; Psa 
127:3), but these statements do not discuss children as part of a work 
force. 

2Similar concerns of weather and productivity are reflected in the 
biblical texts (cf. Lev 26:3-13; Deut 28:1-14; Jer 14:2-6; Joel). 
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to market crops or labor allowed a degree of independence from heavy 

reliance upon larger social (i.e., extended family) or political sources 

(Dalton 1971: 218). Sahlins (1971) calls this economic base a "familial 

mode of production." 

Sorokin, Zimmerman, and Galpin (1971) describe the process of the 

domestic economic base. When a man and woman marry, they work to 

sustain themselves. With the minimal burden of caring for others, they 

can accumulate some surplus. With the arrival of children, productivity 

temporarily diminishes since the wife's work is channeled toward their 

care (cf. Raphael 1975c: 112). However, as children mature, they too 

enter the work force of the domestic unit. When the wife ceases to bear 

and the children are able to work, the family's economic outlook is most 

secure. However, as children marry and move away the work force again 

is reduced and as dowries deplete the resources, the family returns to a 

minimal subsistence level. If the extended family remains in the same 

general vicinity much of the economic fluctuation can be minimized, 

which explains part of the tribal organization mentioned in the Bible 

(cf. Joshua and Judges). 

Survival demands that social groups give attention to three primary 

concerns: defense, reproduction, and subsistence (Meyers 1988: 55-56). 

The division of labor among these three areas breaks along fairly 

predictable lines. Subsistence occupies the energies of both men and 

women, reproduction is primarily the domain of women, and defense tends 

to be a male-dominated task. There is, of course, significant interplay 

among the three. 
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Even though defense tends to be male dominated, attrition demands 

replacements. Additionally, the absence of males from the domestic unit 

demands replacement workers. Hence, defensive and military needs place 

additional burdens on women to reproduce (cf. Harris and Ross 1987: 74; 

Meyers 1988: 56). 

population regulation, whether for increase or reduction, typically 

rests with women (cf. Harris and Ross 19887: 18-19). Along with their 

responsibilities in reproduction, women have usually been associated 

with the productivity of the fields and flocks and their ability to 

reproduce (van der Leeuw 1938: 91-95; Gimbutas 1989: 141). 

Subsistence, however, demands the energies of both men and women. 

Women's reproduction supplies the labor force.' Harris and Ross (1987: 

10-13, 39-40, 172) have calculated the economic viability of children. 

Their contributions include field labor, tending livestock, caring for 

younger siblings, and craft production. Furthermore, depending on the 

task, children c~~ begin work as early as six yea=s of age. 

Ethnographic studies indicate that men tend toward heavier physical 

activities. Malinowski observed such a division of labor among the 

Trobriands (1929: 25-27) and it is generally reflected among the Nnobi 

as well (Amadiume 1987: 30, 37). For the land of Israel, this included 

clearing forests (cf. Josh 17:17-18), cutting cisterns, and constructing 

'Raphael (1975a: 1) contends that at least for modern women, a 
major concern through most of their adult lives reflects a 
"preoccupation" with "processes of pregnancy, childbirth, lactation and 
abortion." She maintains that these concerns have characterized women 
through history. These dovetail with Harris and Ross' definition of 
"mode of reproduction" (1987: 5): "care and treatment of fetuses, 
infants, and children; (b) the care and treatment of girls and women 
(and to a lesser extent of boys and men); (c) lactation frequency and 
scheduling; and (d) coital frequency and scheduling." 
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and maintaining the agricultural terraces which were requirements for 

survival in the central hill country. 

Complementing the men's roles in heavy manual labor, women were 

involved in the subsistence strategies of the home. Those tasks 

consisted of producing, allocating, and transforming materials (cf. Pro 

31:10-31; Meyers 1988: 145). Women were also involved in herding and 

agricultural production (cf. Gen 29:9; Ruth 3:1-2). 

Women are usually the primary agents in transforming food and raw 

goods into finished products (Meyers 1988: 145; cf. also Whyte 1978: 68; 

Goody 1972; 1982: 40-70; Gimbutas 1989: 67). These tasks include 

cooking (baking and brewing, Frymer-Kensky 1992: 35; cf. Gen 18:6; 27:8, 

17; Pro 31:15; Jer 7:18; 44:19), textile production (Meyers 1988: 147; 

Frymer-Kensky 1992: 23-24; Malinowski 1929: 26; cf. Exo 35:25-26; Sam 

2:19; 2 Kgs 23:7; Pro 31:13, 19, 22, 24), and probably domestically 

oriented ceramic production (Meyers 1988: 148; Fryer-Kensky 1992: 33).' 

Since the Mesopotamian deity of the medical arts was a goddess, Frymer-

Kensky suggests (1992: 39) that women served in the medical arts, mixing 

and concocting herbs and potions. 

Goddesses also supervised the transforming arts of brewing, cooking, 

and weaving in Mesopotamia. Frymer-Kensky argues (1992: 35) that 

Sumerian social practice dictated the portrayal of the goddesses (cf. 

'The reference to the male potter in Jeremiah 18 does not exclude 
women from ceramic production. As the trade became more specialized in 
the urban center, perhaps the production of ceramics was taken over by 
men (Meyers 1988: 148). Ethnographic data indicates generally a strong 
presence of women in ceramic production (Malinowski 1929: 284-85; DeBoer 
and Lathrap 1979: 105; Glock 1982: 146-47; London 1986). 
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the most efficient and sympathetic deities to oversee them. 
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Not only do women actively participate in subsistence strategies, 

they also exercise significant influence in aesthetic, symbolic, 

philosophical, and religious expressions--what Harris and Ross called 

the superstructure of society (1987: 1-2). These expressions serve as 

ideological bases to maintain social equilibrium and to legitimate the 

social structure; these structures are reinforced in part by ritual (cf. 

Chapter Three, p. 88). 

Women are usually the initial framers of children's socialization 

and education (cf. Meyers 1988: 149-52). Not only did women bear 

children and provide their primary physical care, during the biblical 

period they also molded their social and religious values. Indicative 

of this role, Proverbs discusses women's importance from an ideological 

and social perspective (Pro 1:8; 6:20)--tasks which they share with 

fathers. The Hebrew word for wisdom, oDJn, not only is a feminine word, 

but is repeatedly personified as a woman to be pursued and loved (esp. 

Pro 1:20-3:35; 8:1-36). Within the Proverbs, oDJn refers to the 

"ability to live in equilibrium with the moral order of the world" 

(Scott 1965: xvii; cf. Muller 1980: 380). Much of the initiation into 

that equilibrium would derive from mothers as is implied in 

Deuteronomy's injunction to instruct in the ways of YHWH when sitting, 

walking, lying, and rising (Deut 6:7). Crawford's study in Cyprus 

(1987: 21) corroborates women's instructional role in society. Crawford 

noted that even though men are the authority figures, the maintenance of 
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spiritual well-being and moral integrity resides to a large extent with 

women. 

Women also were responsible for certain aspects of the arts. Women 

participated in the composition and performance of music in the Hebrew 

Bible (Exo 15:21; Jdg 5; 11:34; 1 Sam 2:1-10; 18:6-7; 2 Sam 19:35; cf. 

Meyers 1988: 164). Matthews (1992: 931) suggests that the formulae 

accompanying the naming of the infants reflects a birth chant or litany 

(Gen 35:17; 1 Sam 4:20) which was performed by the midwives in domestic 

contexts. There is, however, evidence that women were involved in 

public musical presentations. 

Sennacherib boasts of female musicians as part of Hezekiah's tribute 

(Oppenheim 1969: 288). It is unclear if these women were functionaries 

in the public ritual or if they came from the general populace. There 

are references to singers connected with the Temple ritual (1 Chr 25:5-

6) and one must remember that "sons of" ("J3) , may refer to "children" 

and hence accommodate women (Neh 7:43-44). The female singers of Ezra 

2:65 appear not to have been Temple personnel, but were likely 

specialists to entertain the returning exiles (cf. Williamson 1985: 38; 

Myers 1965c: 21). 

The figurines from Achzib' depicting women playing musical 

instruments reflect women's roles in the musical heritage of the 

southern Levant. Additional evidence for women's activity in music 

involves the funeral dirge to which professional mourners were summoned 

(nlJJlpD; Jer 9:16). Jeremiah 48:36 alludes to the pipe ()')n) as an 

'The figurines date from the Iron Age II and portray women playing 
apparently a tambourine and another playing a two-piped flute (in the 
Rockefellar Museum in Jerusalem). 
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instrument of wailing. Jeremiah's appeal to summon the professional 

women mourners does not mention men serving in that capacity. If men 

had been commonly employed as mourners they likely would have been 

mentioned as well. Since the pipe could be part of the instrumentation 

of mourning dirges, it is fair to infer that the professional women 

played instruments as well as wailed. The consensus is that the )')n 

was a double piped flute (Sellers 1941: 41-42 "double oboe"; Jones 1992: 

936). The correspondence of the artifactual evidence of women playing 

the flute' with the textual evidence is compelling. There are also 

numerous representations from Palestine of women holding what appear to 

be tambourines (Meyers 1991; see p. 303). 

The presence of women in cultural, artistic, ideological, and even 

religious practices, however, does not preclude a division of labor in 

religion. This division of labor, though, does not intrinsically imply 

women's inferiority (note respect and personification of wisdom in 

Proverbs; cf. also Whyte 1978: 167-84). Meyers observes a difference 

between authority and power and their manifestation in social 

interaction (1988: 41, referring to Rosaldo): 

... authority [is] the culturally legitimated right to make 
decisions and command obedience. With respect to male
female relations, it is seen formally as dominance and 
female compliance. Power refers to the ability to effect 
control despite or independent of official authority. 

'Additional depictions of women playing the double-piped flute 
appear from Mesopotamia, Egypt (see Pritchard 1969: nos. 195, 203, 208, 
209), and Cyprus (see Meyers 1991: 22). A male is shown playing a 
double pipe on the ornate cult stand from Ashdod (Dothan 1977: 38-39). 
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Women have power in domestic relations extending to questions of 

survival; men usually possess power in politics and economics. Raphael 

concludes (1975b: 111, quoting Freidl): 

If a careful analysis of the life of the community shows 
that pragmatically the family is the most significru!t social 
unit·~ then the private and not the public sector is the 
sphere in which the relative attribution of power to males 
and females is of greatest real importance.' 

Concerns for Productivity/Fertility 

As has been argued, the domestic unit was the basis of the 

subsistence economy of ancient Israel and Judah and hence women would 

have significant power, if not proportional authority, in the domestic 

sphere. The need to supply laborers through childbearing, along with 

their responsibilities of food preparation and family maintenance placed 

a heavy and vital burden upon women. 

Domestic Ritual 

To expedite the health and welfare of her family, women would appeal 

to the supernatural to secure and enhance their contribution to the 

domestic unit. While the Bible offers some evidence for public ritual 

roles for women,2 that evidence is minimal compared with that of males 

lNumerous variables affect the perceived value of women and girls. 
In some cultures the desire for males is so great that girls are 
neglected, if not outright victims of infanticide (cf. India, Katona
Apte 1975: 43-44; and ancient Greece and Rome, Harris and Ross 1987: 
80). Furthermore, pregnant or lactating women may suffer nutritional 
deprivation since others may think they are unproductive since they do 
not visibly contribute as much to the family (Katona-Apte 1975: 47). 

2These included weaving (Exo 35:25-26; 2 Kgs 23:7) and attendants 
at the tent of meeting (Exo 38:8; 1 Sam 2:22). Women were involved in 
dream interpretation and divination (cf. 1 Sam 28:7), which in 
Mesopotamia was a domain of goddesses (Frymer-Kensky 1992: 38-39). 
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domestic context. This neglect exists partly because of the Bible's 

focus on the national religious expression which leaves largely 

unaddressed the small-scale domestic ritual. 
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Anthropology and ethnography, however, provide data with which to 

pose questions which help draw out the biblical data. With these 

converging lines of evidence it becomes clear that women wielded 

significant influence in domestic contexts. Arnadiume (1987: 103-111) 

refers to women's personal shrines in their homes among the Nnobi, and 

among the Trobriands Malinowski (1929: 42-43) cites women conducting 

ritual activities which were connected with their specialized skills. 

Goode (1964: 202) similarly reports ritual activities among the women of 

Tikopia of Polynesia which focused on household concerns such as food 

preparation and textile production. 

We have noted the specializations that women traditionally bring to 

their homes: the transforming arts from raw to finished goods and 

childbearing and rearing. The Bible's childbirth rites (Lev 12) address 

issues of ritual uncleanness, but they also serve as the pronouncement 

of the entrance of the child into the household. Harris and Ross note 

(1987: 5-7) that in some cultures, the infant is not considered "human" 

until some time after birth. The circu.mcision ceremony carries hints of 

such connections when YHWH decrees that the males must be circumcised 

the eighth day (Gen 17:9-14; Lev 12) and implies that until they are 
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circumcised they do not belong to him.' Perhaps corroborating this 

conclusion is the delay in naming the infant until the eighth day (cf. 

naming of John in Luke 1:59-61--a ceremony in which John's mother was 

involved, cf. v. 60). The delay may have been in part to determine if 

the infant would live, especially a concern in cultures with high 

mortality rates. 

Young women in ancient Israel celebrated a form of puberty rite (Jdg 

11:39-40). Puberty marked the transition from merely a laborer to a 

social contributor in providing fertility and productivity, although the 

definition of childhood to womanhood does not necessarily occur with the 

onset of menstruation (cf. Fried and Fried 1980: 73). The data in the 

Bible are too vague to permit a precise interpretation. However, the 

young virgins bewailing their virginity (Jdg 11:39-40) perhaps stems 

from a perception that with each menstruation an opportunity to give 

birth was missed (cf. Eilberg-Schwartz 1990: 183). The desire for 

children was a common, recurring theme in the Hebrew Bible (cf. Gen 

16:1-2; 30:1; Jdg 13:2; Ruth 4:11-12; 1 Sam 1:2-8) and likely reflects 

the deep-seated desire of Israelite women to secure the contributions 

that children offered in domestic and national contexts. 2 

The Bible also narrates a ceremony associated with the harvest which 

was particularly oriented toward young women (Jdg 21:20-21). These may 

'Cf. the episode of the Shechemites who submit to circumc~s~on and 
understand that in doing so they and the Israelites will become one 
people (Gen 34:14-16). Exodus commands that the sojourner who submits 
to circumcision be considered a native of Israel (Exo 12:48). 

2Children may also have offered a sense of self-esteem. In some 
cultures, a woman is considered inferior until she has produced children 
and especially male children (Katona-Apte 1975: 44). 
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have focused on the transforming arts that were the domain of women. 

With the harvest, the growing season ended and demanded the energies to 

lay up for the winter which became an important part of the woman's 

household management skills (cf. Pro 31:21). 

Women's roles in domestic religion is implied in the episode of 

Micah's household shrine--the shrine was "endowed" by Micah's mother 

(Jdg 17:4)! Domestic ritual is reflected in David's escape from Saul 

when Michal placed teraphim in the bed to distract the soldiers (1 Sam 

19:13), although the regular functions of the teraphim apparently were 

geared toward divination (cf. Ezek 21:26; Zech 10:2). 

While women probably worshiped male deities (predominantly YHWH in 

ancient Israel; cf. Hannah in 1 Sam 1 :9-11), Frymer-Kensky (1992: 35) 

suggests that they also worshiped goddesses. Jeremiah reveals that 

women worshiped the Queen of Heaven (7:18; 44:15-25) and the tone of the 

passage indicates that wives coordinated and directed the worship. 

Using Mesopotamia as her point of evaluation, Frymer-Kensky (1992: 35) 

explains the rationale for domestic oriented worship to goddesses: 

It is not hard to understand their attribution to goddesses, 
for it is a reflection of human reality. These are the 
things that women did, and that Sumerian culture expected 
them to do. As always, the Sumerian perception of women 
determined the literary portrayal of goddesses. Just as 
goddesses are the paradigm of women in their familial roles, 
so, too, they model women in their economic and cultural 
contributions. 

Frymer-Kensky implies that goddesses would best be able to 

sympathize and provide for women and that to worship male deities 

exclusively failed to meet their needs. In an openly polytheistic 

environment, the pantheon itself usually separates along similar male-
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versus-female lines of division of labor.' Hence it is no surprise if 

women should appeal to goddesses for assistance. 

In the discussion of the "Hierarchical Relationships of Sacred 

Space" (pp. 128ff), we noted Holladay's remarks about efforts to 

accommodate the disenfranchised. If women felt disenfranchised from the 

male dominated worship, alternative expressions devoted to goddesses 

would more appropriately address their concerns. From an archaeological 

standpoint, the small ceramic female figurines which appear often in 

domestic contexts take on a particularly intriguing character--do they 

indicate devotion to a goddess (see pp. 275ff)? 

As noted earlier, a number of references to goddesses occur in the 

Hebrew Bible. Jeremiah (chapters 7 and 44) mentions the worship of the 

Queen of Heaven (see below, pp. 283f). Whether such worship was public 

or private is not stated, but the tone of the narrative indicates a 

domestically oriented cult. There was family participation as the 

children gathered wood, the husbands kindled the fires, and the women 

made dough and baked bread to offer to the goddess; they also burned 

incense and poured out libations2 to her (Jer 7:18; 44:17-19). The 

women believed that the Queen of Heaven had provided them with 

'Such a "division of labor" is generally reflected in the Egyptian, 
Mesopotamian, ugaritic, Greek, and Roman pantheons. Even monotheistic 
religions often have a quasi-divine female component as is indicated in 
the role of Mary in some forms of Christianity. Modern radical feminist 
theology reflects the conviction of some that historic monotheism has 
failed to address the concerns of women (cf. e.g., Gimbutas 1989). 

2The text does not identify the libation, however, it was likely an 
offering of wine, which was the standard offering in the priestly 
material (e.g., Lev 23:13; Num 15:5, 7, 10). Other liquids offered to 
YHWH and other deities are water (1 Sam 7:6; 2 Sam 23:16; and possibly 
Lam 2:19) and oil (Ezek 16:18). These would of necessity require bowls 
and juglets as containers from which to pour the offerings. 



226 

prosperity, security, and food, and that after they began to neglect her 

worship their misery ensued. 

Exoected Physical Evidence of Goddess Worship 

As was discussed in Chapter Three (pp. 85f), certain aspects of 

ritual will escape retrieval, but ritual often entails physical objects. 

We should expect some kind of physical evidence connected with the 

worship of goddesses. These will be divided into two categories: 

artifacts and symbols,' with a third section addressing difficulties in 

interpreting the evidence. 

Artifacts 

Artifacts bring a special character to ritual contexts. They can 

serve as substitutes of the real thing and provide the objects of 

devotion--whether deities or the deceased--the "essence or soul" of the 

offering, without necessarily making the worshiper incur financial loss 

(Merrifield 1988: 25). Norbeck (1961: 55) discusses imitative magic in 

ritual which may seek to insure productive crops or successful birth 

among animals and/or humans. Figurines, whether zoomorphic or 

anthropomorphic, often serve as instruments of imitative magic. 

'While artifacts can be symbols, within this context I am defining 
an artifact as a symbolic object that is devoted to or used in the cult. 
A symbol is a representation which may exist on an object, which mayor 
may not necessarily be primarily devoted to cultic activity. The 
anthropological discussion of "sign" and "symbol" is huge. For an 
introduction see Applebaum 1987; Turner 1973; Merriam 1971: 101-04. 
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Frequent finds at Tel Miqne are hollow bovine vessels with spouts 

from which to pour liquids.' A number of these were found in close 

proximity with four-horned altars. The vessels may have served as 

artifacts of imitative magic by which there were appeals for continued 

nourishment provided by the cattle in the form of milk and traction. 

Figurines 

zoomorphic and anthropomorphic figurines have been preserved over 

wide geographic and chronological ranges. A significant proportion of 

these are anthropomorphic females. Female figurines for the Levant 

range from at least the Neolithic (e.g., Horvat Minha [Perrot 1993]; 

'Ain Ghazal [Rollefson and Simmons 1985]) well into, for our purposes, 

the Persian period (Stern 1982: 158-82). Stuart (1975: 31) explains 

that an image " ... presupposes the imaged just as shadow denotes the 

presence of the figure that casts it. The icon not only represents the 

shape (morphe) and the idea (idea) but it also participates in the 

nature of the imaged." In a sense it becomes part of the worship. 

We have noted that a major concern in preindustrial societies, 

including ancient Israel and Judah, was reproduction and the assurance 

of productivity of fields and flocks and that much of the burden of 

these ventures rested with women. The discussion also observed the 

tendency to interpret the pantheon along the lines of the division of 

labor that exists in society and that gods and goddesses therefore 

'I express my sincerest thanks to Professors Seymour Gitin and 
Trude Dothan for the privilege of studying many of these unpublished 
bovine vessels during the excavation seasons of 1985-1988 and during my 
fellowship at the Albright Institute (1988-89). 
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appear in worship. Given Stuart's interpretation of figurines to convey 

the shape and idea of the reality and that they therefore share in the 

essence of worship, and given the biblical data which declare the 

existence of figurines and the worship of Asherah, and given the 

archaeological evidence of numerous female figurines,' it is reasonable 

to conclude that the figurines represent the goddess whom the devotees 

worshiped (further discussion follows, pp. 275ff). 

Models and Miniatures 

While figurines for the Iron Age II in Judah and Israel are usually 

miniaturized female representations, other artifacts include models or 

miniatures of furniture and "houses." As has been discussed above, 

women's roles in ancient Israel and Judah were dominant in the 

preservation and management of the household. Given the biblical and 

anthropological evidence of domestic cultic activity, it would be 

reasonable to expect artifacts representing these activities. 

The miniaturization2 of an object obviously provides ease of 

mobility, and as suggested above may house the "soul" of the object of 

worship. Levi-Strauss contends (1966: 23-24) that miniaturization is 

also an effort to understand, control, and promote familiarity of that 

'Several works have collected and published large numbers of 
figurine representations from the southern Levant. Most notable are 
those of Pritchard (1943), Holland (1975; 1977), and Engle (1979). More 
figurines are unearthed throughout Israel and the west Bank with each 
excavation season. 

2There are also occasional larger-than-life representations. 
Whether these are for audience participation or are to convey a "larger
than-life" impression depend significantly on the contexts of discovery. 
The preservation of over-sized artifacts are usually few in comparison 
to miniatures. 
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which the model represents. The three-dimensionality of the object 

places it in a different category than two-dimensional art work--it 

becomes "imbued with an importance and power which overshadows that of 

other forms of pictorial representations" (Crawford 1987: 21). 

In addition to figurines, notable among the miniature objects are 

furnishings, usually bed- or couch-shaped platforms. ~n exceptional 

example comes from Ashdod (Figure 13a). It consists of a small ceramic 

platform on four legs with an upright back attached to one end. 

Extending from the top of the back is a neck and schematized head. 

Attached at appropriate places on the vertical back are two dollops of 

clay to represent breasts (see Dothan 1971: frontispiece of text volume; 

Fig. 91:1; Pl. LXXXII). Hachlili suggests (1971: 133-34) that the 

"Ashdoda" represents "a female idol and throne" and that the Iron Age I 

Philistine example is a precursor to the platforms that are common in 

the Iron Age II. She maintains that they were either votive offerings 

or miniature altars. Similar "couches" have been found at sites 

scattered through ancient Judah including Lachish,' Beer-sheba,2 

Jerusalem,3 Tel Masos,4 and Beth-shemesh. 5 

'Such platforms were located in several tombs (Tufnell 1953: 235, 
374, 376; figs. 29:19; 29:20 [this one has a hole in the base perhaps to 
anchor something--a figurine?]; 29:21; 29:22; and another not pictured 
[cf. p. 374, object number 114]). 

2A couch was discovered in a domestic context along with a female 
figurine and a miniature lamp-shaped vessel (Aharoni, ed. 1973: 17, 35-
36; pl. 27:3, 71:2). Another platform was found near the gate area (L. 
443; Aharoni, ed. 1973: pl. 28: 5) and a third was found in what appears 
to have been a four-room house in the northern part of the tel (L. 808; 
Aharoni, ed. 1973: pl. 28: 6). 

~ushingham reports fragments of two couches, both from fill (1985: 
fig. 9:20; 12:24). Holland reports three couch or chair fragments from 
Cave 1 which also contained numerous zoomorphic and anthropomorphic 
figurines (1977: fig. 9:17, 18, 19). 
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Hachlili's interpretation that the platforms are votive offerings or 

altars is viable. However, the artifacts may have been part of 

imitative magic for the goddess to bless the family with "fruit" derived 

from activities on the bed or couch. Ezekiel's upbraid of Judah (16:16) 

for playing the harlot at the "high places of patchwork" in Judah may 

have used full size couches or beds.' Corroborating this 

interpretation is Tadmor's discussion (1982) of plaque figurines from 

the Late Bronze Age which show female figures reclining on beds, 

however, the use of these figurines and couches is a matter of 

interpretation. 2 Perhaps by the Iron Age II, the female figure had 

been removed to leave only the bed to represent the concept of imitative 

magic for fertility. The clustering of artifacts at Beer-sheba (see p. 

229 n.2) implies such a possibility. 

The discussion has indicated the likely presence of local domestic 

shrines. These have been observed in ethnographic and anthropological 

studies (see above, pp. 127f, 221ff) and the Bible indicates such 

4It came from apparently a way-station/caravanserai complex 
(Kempenski and Fritz 1977: 153-54; pl. 18:4). 

SAt least three items that appear to be couches/seats were found at 
Beth-shemesh (Grant 1934: 66, pl. XXIV:5.4; 78, pl. XXIII:c; Grant and 
Wright 1938: 156; 1939: pl. LI:9). 

'The upbraid in Ezekiel may be understood metaphorically to refer 
to abandonment of YHWH to serve other gods without necessarily implying 
sexual activity (see discussion of D"lIlP, pp. 318ff). 

2Tadmor identifies the plaque figurines as objects "chiefly 
associated with mortuary beliefs and funerary practices, frequently 
found in tombs" (1982: 170). She interprets their presence in domestic 
contexts as ex voto offerings for the protection of the living. While 
Tadmor does not ignore the nude, pregnant, or nursing portrayals of 
these figurines, her conclusion overlooks the more obvious role as 
either ex voto offerings appealing for fertility and nourishment or as 
appeals to the deceased to remember to assist the living with fertility 
and nourishment. 
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shrines; Micah's shrine (Jdg 17) was an example, perhaps with a village-

wide impact. The shrine implies a context in which to perform ritual. 

These could be rooms or sections of rooms' or smaller vessels that 

served as miniature house shrines, called naoi, a number of which have 

come to light in ancient Israel and Judah.2 

While missing the object which was likely placed inside, an almost 

complete model has been retrieved from a domestic context in Tell el-

Far'ah N. (Chambon 1984: 12, 118; pl. 66:1). The vessel depicts voluted 

capitals on fluted columns (Figure 14a). Fragments of two other naoi 

also come from Tell el-Far'ah N.: one consists of a lower column with 

its base (which appears to be part of a lion's foot; Figure 14b); the 

other is a lotus blossom capital (Figure 14b; Chambon 1984: 124, 139; 

pl. 66: 2, 3). These date from ca. 10th-9th centuries BC. Two examples 

from Jerusalem include one which preserves the image of a man (10th 

cent., Shiloh 1984: 17, fig. 23, pl. 29:2) and another of a multi-tiered 

shrine with windows (Iron Age II, Holland 1977: 154, fig.9:20). Several 

naoi have been found at Megiddo, some decorated with sphinxes, 

lions/lionesses, columns, and windows (St. VA-IVB, cf. May 1935: 13-17, 

pl. XIII-XV; Ussishkin 1989: pl. 18:A-B). The Megiddo examples are in 

'Cf. the area of room 2081 at Megiddo (10th cent. Be; Loud 1948a: 
45-46, figs. 100-02). Rast (1994) believes neither the cultic area at 
Megiddo (L. 2081), nor the "cultic structure" at Ta'anach are private, 
domestic shrines. Instead, he argues because of the similarity of the 
assemblages, that they reflect state sanctioned worship which was 
overseen by priestly families. The similarity of the assemblages could 
alternatively indicate a uniformity of artifacts in cuI tic activity and 
hence have no implication for hierarchical interference. 

2J. Bretschneider (1991) has collected a large number of examples 
of naoi from the eastern Mediterranean world and ancient Syria, 
Palestine, and Mesopotamia which date from the Neolithic into the first 
millennium BC. 
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character with three from Ta'anach, which are also decorated with lions, 

sphinxes, tree columns, and windows (Sellin 1904: 76-78; Lapp 1969: 42-

44; Rast 1978: 36, fig. 54 [which is of a significantly different 

character]). Weinberg (1979) sites a number of naoi from Cyprus and 

Jordan which are decorated with female figurines, columns, voluted 

capitals, doves, crescent-and-disk, pellets, serpents, and stylized 

trees. 

These naoi are variations of the example that was found at Qasile in 

the temple/shrine (St. X, L. 134, 11th-10th cent. BC; A. Mazar 1980: 82-

84; fig. 20, pl. 30.1-2). The plaque preserves the axis points for two 

doors which could be closed over two figurines (Figure 13b). The trace 

remains on the plaque indicate that the figures were females holding 

their breasts. An earlier naos came from Late Bronze Age II Hazor and 

consisted of a jar with a hole cut into its side; inside of it was a 

plaque with representations of two serpents flanking a goddess (Area C, 

L. 6211; St. 1A/1s; Yadin et al. 1950: 104-05, 117-18, pl. CLXXXI). 

Stager recently discovered at Ashkelon (from MB III) a jar with a door 

cut into its side which served as the miniature sanctuary for the small 

silver plated bronze bull found within it (Stager 1991: 24-28). 

These models and miniatures served as focal points of worship. 

Their miniaturization did not detract from the numinous presence of the 

deities with whom they were associated, instead they served as 

manageable and powerful symbols of devotion depicting imitative appeals 

and representations of the deities and their presence. 
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Symbols 

A number of symbols which represent the goddesses share a wide 

cultural application. Among these are serpents, trees and columns, and 

lions. 

Serpents 

Serpent imagery has a wide interpretive range--from death to 

healing--not only on a global cross-cultural level, but also within a 

relatively confined geographic range (see Handy 1992). The serpent 

often represents life, in part because of its seasonal renewal and 

sloughing of old skin to emerge revitalized. Its symbolism with life 

and fertility was also seen in its regeneration from death as it emerges 

from hibernation (Gimbutas 1989: 121; cf. also van der Leeuw 1938: 76). 

The serpent is associated with male deities (e.g., among the Dinka, 

Lienhardt 1961: 84-85) or with female deities (cf. Eliade 1958: 164-171; 

Ne~~ap_~ 1983: 51-52; Welten 1977: 280-282) .. ~cng the Nncbi who live 

along the rivers, the python is associated with their goddess and is 

referred to as mother (Amadiume 1987: 54). This range of interpretation 

somewhat complicates the imagery. 

From a literary standpoint, on the basis of the Ugaritic corpus and 

Proto-Sinai tic inscriptions, Albright (1942: 77-78; 1990: 121; 1948) and 

Cross (1967) identify Asherah with the "Lady who Treads on the Sea 

(Dragon)'" and the "Serpent-Lady" (cf. also Olyan 1988: 70-71). There 

is reason, however, to identify the "Serpent-Lady" with Qudshu. Edwards 

'Albright understands ~ to refer to the sea dragon and not 
literally to the sea (which he compares with the actions of God in Job 
9:8 0' 'na3 )Y; Albright 1990: 121, n.24). 
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(1955) reports an Egyptian limestone stela which depicts a nude goddess 

standing on the back of a lion holding a serpent in one hand; the stela 

is inscribed with the names of the goddesses Qudshu-Astarte-Anat 

alongside the standing female figure, indicating their identity. Cross 

points out (1973: 34) that in the triad of names on the stela, Qudshu 

substitutes for "Asherah." Numerous other representations appear of 

Qudshu standing on the back of a lion and holding snakes in her hands 

(cf. e.g., Pritchard 1969: nos. 471-74, 830). Furthermore, W1P (= 

holiness) describes Asherah at Ugarit (CTA 14.IV.197) where the term 

serves in parallel with Asherah and Elat, providing a more explicit 

identification. 

Cross also argues (1973: 31-33) that the Phoenician goddess' name, 

Tannit, derives from tannin, which he defines as "serpent" and which he 

identifies with Asherah in part on the basis of the serpentine 

associations.' 

Iconographic evidence also provides COTh~ections between a goddess 

and serpents. At the Iron Age I (ca. early 10th century BC) temples of 

Beth-shan, serpents appear on a number of ceramic shrines (Rowe 1940: 

pl. XVII:2) as well as cylindrical stands (1940: pl. XIV:1, 3-5; XVI:2-

4, 9; LVIIA:3-4). Perhaps most compelling are the representations of 

several snakes with breasts (Rowe 1940: pl. XLIIA:2, 5; XLVA:4). Some 

plaque figurines, similar to the Egyptian limestone stela mentioned 

above, show the female figure holding snakes (e.g., one from Gezer and 

'Cf. also Oden (1976), Maier (1986: 100), and Olyan (1988: 60, 70-
71). Ackerman, however, (1987: 200-01) expresses some reservation and 
suggests that Tannit should be identified with Astarte or that she is a 
conflation of Asherah and Astarte. 
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another from Beth-shemesh, see Pritchard 1943: 2-3 [nos. 36-37], 36). 

Tell Beit Mirsim yielded the base of a limestone stela showing a snake 

coiled around the legs of the person,' which Albright contends are 

those of a female (1938: 42-43, pl. 21:a; 22). 

with these portrayals and connections of serpents with goddesses, 

the serpentine figure depicted on the large four-horned altar from Beer

sheba2 (Aharoni 1974) becomes more intriguing. Did it represent a 

goddess? When was it carved into the stone? 

In the 12th century BC Midianite shrine at Timna', the excavators 

found a small copper serpent with a gilded head. The serpent was the 

only artifact found in situ in the naos of the shrine (Rothenberg 1972: 

152, 173, 183-84, pl. XIX, XX). A similar example has come from the 

Late Bronze Age shrine at Mevorakh (st. X; Stern 1984: 22, 29; Fig. 3.1; 

pl. 31.1); it too was found on a raised platform. 3 

With the strong connections between serpents and Qudshu/Asherah, 

Olyan (1988: 70-71) postulates that the Nehushtan which Hezekiah removed 

'The stela is considerably larger than the plaque figurines, 
measuring 29-29.5 centimeters wide and 41.5 centimeters high; it 
probably stood close to twice that height. 

~he stones of the four-horned altar were found in secondary use 
(Aharoni 1974). 

30ne serpent was found in the open area outside the orthostat 
Temple of Hazor, Area H (L. 2174, Area 2135, st. 1B; Yadin et al. 1961: 
pl. CCLXXVIII.20; CCCXXXIX6; 1989: plan XXXIX). Area C (6211; St. 
1A/1s) yielded a silver-plated bronze plaque depicting two serpents 
besiae what Yadin describes as the "snake goddess (Yadin et al 1960: 
104-06, 117-18, pl. CLXXXI). Yadin (Yadin et al 1960: 106) suggests 
that the building was either a storage or market room associated with a 
temple. Unclear is a small bronze object which was found with a large 
collection of cuI tic objects in the "Holy of Holies" of the Orthostat 
Temple (L. 2113, St. 1 ; Yadin et al. 1961: pl. CCCXXXIX.S). Negbi 
describes it as a femaie figurine (Negbi 1989: 349), but it could also 
be a serpent figure (cf. Stern 1984: 22). Megiddo has provided examples 
of serpent figurines, but their contexts are unclear (cf. Loud 1948b: 
pl. 240.1 from Area BB, St. X and pl. 240.4 from Area AA, St. VIIB). 
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represented Asherah (2 Kgs 18:4; cf. also Ahlstrom 1993: 702). 

Problematic, however, in the interpretation of most of these serpents is 

the absence of inscriptions to clarify their meanings. 

While the iconography of the serpent can be problematic as indicated 

in the ethnographic data, the preponderance of evidence and most 

compellingly communicated in the Winchester plaque, is that serpents 

represent the goddess (either Qudshu, Astarte, or Anat; see p. 287). 

Trees and Columns 

In addition to serpents, trees and columns often represent the 

goddess. Eliade (1959: 148-49) discusses the perception of the cosmos 

as a living organism which renews itself and the propriety of that 

imagery represented by a tree--it reproduces, offers fruit, and, 

particularly with deciduous trees, apparently dies and resurrects in the 

spring. He summarizes: "The image of the tree was not chosen only to 

sy~bolize the cosmos but also to express life, youth, i~uortality, 

wisdom" (1959: 149).' 

Gimbutas contends that columns represent the "vivifying and 

fructifying force of nature" and identifies them with the goddess (1989: 

181). Corroborating Gimbutas' thesis, Ruth Hestrin has collected a 

number of representations of trees which are associated with a goddess 

(1991). These consist of ibexes standing on their hind legs nibbling 

'Van der Leeuw (1938: 56) similarly remarks on the life-and-death 
cycle of the tree and its veneration among the Egyptians and the Greeks. 
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the trees (cf. Figure 8b) and the same animals in similar stances 

nibbling inverted triangles which represent pubic triangles.' 

Additional examples of tree imagery appear on metal pendants of the 

Egyptian goddess Qudshu (= Asherah [?], see below, p. 287), which show 

trees sprouting from her pubic area (Hestrin 1987a: 215-17; 1991: 55-

57).2 An Egyptian tomb painting portrays Thutmose III standing before 

a tree which has an arm supporting a breast from which the Pharaoh 

suckles (cf. Hestrin 1991: 54). The palm tree motif and its connection 

with the tree of life is well-attested (cf. e.g., Danthine 1937; Shiloh 

1979). 

The motif of trees dovetails with the biblical references to 

planting (YDJ) a tree as an nlWK beside an altar of YHWH (Deut 16:21) 

and of uprooting (WnJ) an olWK (Mic 5:13). The association of D'lWK 

with green trees (1 Kgs 14:23; 2 Kgs 17:10; Jer 17:2-3; cf. Deut 12:2-3) 

is more than coincidental. Ackerman (1987: 318-25) has connected the 

worship of Asherah with trees and contends that her worship was part of 

fertility cults. Corroborating Ackerman's argument is a cylinder seal 

from an 8th century stratum of Tel Halif depicting people dancing around 

a tree of life from which apparently fruit is falling (Cole 1979: figure 

on cover of report; Seger 1979: 248). 

'ef. also Hestrin 1987a for a more detailed discussion of the 
Lachish ewer and goblet with these representations. Gimbutas (1989: 
145, 237) discusses the imagery of the pubic triangle. 

2Negbi's collection of female figurines includes several with 
representations of a tree at or above the pubic area (1976: nos. 1661-
1665 from Ras Shamra and Tell Nebi-Mend in Syria; 1680-1681 from Tell 
el-'Ajjul and Lachish; 1683-1684 from Megiddo; 1685-1694 from Minet el
Beida and Ras Shamra). 
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The Bible indicates that O'l~K were often made of wood--they could 

be planted, uprooted, hewn down (Yll; Deut 7:5; 1 Chr 14:2; 31:1), 

burned (9lW; Deut 12:3; 2 Kgs 23:6, 15),' and made of wood (~lWK~ '~Y; 

Jdg 6:26). Since many of them were made of wood l one should not expect 

their preservation in the archaeological record. Aharoni's excavations, 

however I at Iron Age Ie Lachish (Cult Room 49; 10th cent. BC) yielded 

remains of what probably was an ~lWK (Aharoni 1975b: 26-30, 104). He 

reports the discovery "directly in front of the massebah" of a circle of 

olivewood ash (ca. 50 cm in diameter) which he suggests may have been an 

illWK.2 

From a cross-cultural perspective, Carter (1987) argues that the 

Greek goddess Ortheia was imported to the Greek mainland by the 

Phoenicians. She argues that Ortheia is the Greek equivalent of Asherah 

and Tannit. Ortheia's cult paraphernalia at Sparta included her 

association with a sacred tree (Carter 1987: 378-79) and Carter cites 

Philo of Byblos (2d cent. AD) who described Ortheia's cultic 

paraphernalia to include stelae and wooden staves (Carter 1987: 377). 

These extra-biblical observations dovetail remarkably with the 

iconography and data from the biblical texts which associate Asherah 

with trees. The association of trees with a goddess of fertility mirror 

'References to burning do not necessarily imply wood construction. 
Burning may indicate contemptuous treatment rather than destruction. 

2Avner reports the discovery of an "Installation with tree trunk" 
(1991: 76-78). It consists of a stone pavement with a stone-constructed 
niche in which stood a wooden post. The wood was not part of a live 
tree. From the photograph and report, it appears that the post was not 
an architectural/constructional feature. While dates for the 
installation range from the Neolithic to Chalcolithic, the wood's 
location and nature in relation to the other features suggests an early 
~lWK. 
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each other--they provide nourishment and protection. Deciduous trees in 

particular offer graphic examples of the dying and resurrecting motif 

that serves as a symbol of fertility. 

Lions 

While the Great Goddess generally dominated the beasts of the field, 

she was closely associated with the lion. Neumann (1938: 272) observes: 

"Between her and the animal world there is no hostility or antagonism, 

although she deals with the wild as well as gentle and tame beasts." 

She appears with lions in iconographic images over a wide chronological 

and geographical range including countries bordering Israel and Judah. 

Neumann notes (1938: 272-73) such representation among the Hittites (ca. 

1500 BC). Ishtar often appears with lions in Mesopotamian iconography 

(see Pritchard 1969: nos. 522, 525-26, 537 esp. the second figure). In 

Egypt, Qudshu frequently appears standing on the backs of lions 

(Pritchard 1969: nos. 470-74). Negbi lists figurines showing a woman 

(goddess?) standing on lions (1976: nos. 1697 [Acre], 1700-01 [Minet el

Beida]). A recent find from the excavations at Tel Miqne/Ekron in Judah 

shows the same iconography (Gitin 1992: 152). A small silver pendant 

(Figure 15a) portrays a woman standing on the back of a lion before whom 

a person offers prayers. Above them are a winged sun, a crescent, and 

planets. The pendant was in a cache of 77 silver pieces which had been 

buried at the end of the 7th century BC. The cache was beneath the 

floor of a building which had yielded cultic inscriptions and four

horned altars. 
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A cache of bronze arrowheads which were discovered at el-Khadr, near 

Bethlehem, strengthens an association of lions with a goddess. Some 

were inscribed with mO)lJY yn ("arrowhead of servant of the Lion 

Lady").' Such an epithet would not likely be applied to a mortal, but 

in view of the iconography discussed above, it almost certainly referred 

to a goddess. Such a conclusion is further strengthened with the 

iconography of the Ta'anach cult stands which were located near a cultic 

area (cf. Lapp 1969: 42-44). 

Hestrin's study of the Ta'anach cult stand (1987b: 65-67) observes 

that the bottom register depicts a woman flanked on each side by a lion 

whose ears she grasps (Figure 15b). The woman's pose suggests dominance 

of the lions. The second register has two lion-bodied sphinxes with 

female faces flanking an opening in which perhaps the image of a deity 

stood or perhaps the void itself represented YHWH. The third register 

shows two lions between which stands a sacred tree which has an ibex on 

each side nibbling its branches--a motif that doubles the image of the 

goddess. with the lions and the sacred tree. The top register displays a 

bovine creature,2 probably YHWH or Ba'al facing left with a column 

before and after him. Prominent above the bull is a winged sun disk 

(see further, pp. 301f). The motifs on the first and third registers, 

'The arrowheads apparently date from around 1000 BC. See 
discussions by Milik and Cross (1954), Cross (1980: 4-7), and Maier 
(1986: 166-67). Cross (1973: 33) identifies the "Lion Lady" as Asherah, 
although the reference to Anat on some of the arrowheads weakens Cross' 
argument. 

2Taylor (1993: 30-33) argues that the animal in the register 
depicts an "equine" rather than a bovine creature. 
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with the lions and the tree-of-life, represent the goddess whom Hestrin 

identifies as Asherah (1987b: 71-74, 77).' 

Hestrin (1988) has also studied a number of so-called "lion" bowls 

from various sites in the Levant. 2 She suggests that the bowls 

represent the breast offering nourishment and that they were part of the 

cult of Asherah. Such cultic paraphernalia should be identified with 

"vessels to Asherah" (cf. 2 Kgs 23:4). 

In the "Pre-Philistine" temple at Jaffa (ca. 13-12th cent. BC), 

excavations found part of a lion skull beside which was half of a scarab 

inscribed with the name of Queen Tiy, Amenhotep III's wife (Kaplan and 

Ritter-Kaplan 1993: 658). Kaplan infers (1972: 83-84) that the skull 

had been an embalmed lion's head which was part of a lion-cult ritual. 

While Kaplan attributes the lion skull to the Pre-Philistine era, 

the Philistines incorporated lion imagery into their worship. Ceramic 

representations of lions have been found at Tell Qasile. Maisler 

([B. Mazar] 1951: 201-02, pl. 35B) reported the discovery of part of a 

ceramic lion head from the 9th-8th century BC and suggests that it was 

part of a brazier or incense burner. The renewed excavations at Qasile 

'Similar motifs appear on the cult stand that Sellin excavated 
(Sellin 1904: 75-78; see photo and drawings in Glock 1993: 1431). 

2A crudely fashioned lion bowl came from Tell Beit Mirsim which 
Albright attributed to the Late Bronze Age (Str. C2; Albright 1938: 66-
67, pl. 24). Amiran (1976b), however, rejects Albright's 
"stratigraphie" analysis and argues for an Iron Age II date based on art 
historical analysis. Another much better crafted example comes from the 
Iron Age II stratum at Tel Chinnereth (Fritz 1993: 300). 
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found an elaborate lion-faced rhyton in a pit near the shrine of Area C 

(L. 125, St. XI; A. Mazar 1980: 101-03; fig. 34, pl. 35).' 

At Tel 'Eton, in the heartland of Judah, is a 9th century BC tomb 

with several lion orthostat-like carvings flanking the doorways as one 

passes from one room to another (Ussishkin 1974). The crudely carved 

figures are reminiscent of the lion orthostat that Albright discovered 

at Tell Beit Mirsim. Albright dated the Tell Beit Mirsim lion to 

Stratum C of the Late Bronze Age (Albright 1938: 67-68; pl. 23), but 

Amiran (1976) suggests more plausibly that it derives from the 9th-8th 

centuries BC. 

With only about 5 kilometers separating Tell Beit Mirsim and Tel 

'Eton and with Amiran's redating, the possible contemporaneity of the 

lions at Tell Beit Mirsim and Tel 'Eton piques the curiosity regarding 

their artistic execution. Furthermore, the Khirbet el-Qom tombs are 

only 5-6 kilometers northeast of Tel 'Eton. The placement of the 

inscription on the pillar in the chamber which seeks a blessing from 

YHWH and his Asherah (Dever 1969-1970; see discussion below) suggests 

that the lions at Tel 'Eton may serve a similar function as the 

sentiments expressed in the inscriptions and that the lions represent 

Asherah as well. An 8th century date, which falls within the range 

suggested by Dever (1993b), enhances the prospects of this hypothesis. 

'T. Dothan (1982: 229-34) discusses four other lion rhyta from Tell 
Zeror, Megiddo, Tell es-Safi, and Tell Jerishe all of which come from 
Philistine strata. From a local cult shrine at Ashdod (Area D; L. 1019; 
8th cent. BC), Dothan and Freedman report the discovery of an odd piece 
which they simply describe as "an extremely puzzling object ... ; it looks 
like the upper jaw of a large animal" (1967: 144). With some 
imagination, the piece could be the upper jaw of a lion's skull of which 
the fangs and upper cranium are missing. 



The orthostat lion carvings in the tomb likely served an apotropaic 

function in the cult of the dead. 
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In view of the connections between the lion and Asherah, the 

discovery of the cast bronze lion at the base of the altar of burnt 

offering at 'Arad (Aharoni 1968: 20) poses some interesting questions. 

Did the lion represent a female presence and connection with YHWH or did 

it alternatively denote royalty and perhaps the imagery of Judah as a 

state (cf. Ezek 19:1-9)? With the common iconographic representation of 

lions with Asherah, and with the biblical data affirming her presence in 

Israel and Judah, and with Mazar's thesis (above, p. 155) suggesting 

that the two pair of stelae and altars at 'Arad represent YHWH and 

Asherah, it is compelling to infer that the bronze cast lion represents 

the goddess rather than the monarchy. 

Problems of Interpretation 

Interpreting artifacts and symbols can be difficult. While it would 

be helpful if symbols and artifacts were labeled with their use and 

interpretation, the excavator is usually not blessed with such data. 

There are, however, strategies by which to posit viable interpretations, 

but these, too, must remain flexible. 

ucko and Rosenfeld discuss problems in interpreting Paleolithic cave 

art and emphasize that modern interpreters may not see the art as the 

artists intended (1971). Complicating that understanding, Ucko (1968: 

409-26) argues that artifacts may operate on multiple levels. The 

meaning or rationale of art or symbolism may vary from place to place 

and from artist to artist. 
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The context of discovery becomes a critical factor in understanding 

the motif. Merrifield (1988: 189-90) mentions the ambiguity that 

miniatures pose to the archaeological interpreter--are they ornaments or 

toys, or ritual/religious artifacts? The context of discovery and the 

artifacts with which they are found are important cont~ols which bear on 

interpretation (cf. also Renfrew and Bahn 1991: 359, 362). Additionally, 

the care and treatment of artifacts and symbols impinge upon the 

interpretation--are they damaged in such a way to imply deliberate and 

willful decommissioning? If so, a ritual/cultic interpretation is 

strengthened. 

Another factor that confounds interpretation is the multivocal 

nature of artifacts in ritual (cf. Rappaport 1979a: 123; Turner 1973: 

1101). Multiple meanings may adhere to the artifact or symbol, and 

participants may prioritize them differently sometimes eliminating 

certain meanings from their understanding (see above, p. 90). Such a 

multivocal function occurs among the Native American Hopi where kachina 

dolls appear in cuI tic contexts, but serve also as educational toys for 

children (Colton 1959: 5; Tanner and Tanner 1980). 

The difficulty of interpreting the symbolism and artifacts is 

apparent in the examples of the serpents and lions. The discussion 

pointed out that cross-culturally serpent imagery may be interpreted to 

represent life or death. They may be associated with male or female 

deities. How is the serpent on the altar at Beer-sheba to be 

interpreted? Similarly, it is clear that the lion is frequently 

associated with a goddess, but the lion also is used to represent 

nations (cf. Gen 49:9; Ezek 19:1-9). Furthermore, regarding the problem 
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of iconographic representations, the quip attributed to Freud offers a 

suitable caution: "Sometimes a cigar is just a cigar" (cf. Bartlett 

1992: 570.3)--perhaps sometimes a lion is just a lion or a serpent just 

a serpent! 

Evidence for ~lWK 

General Considerations 

AS pointed out earlier, the Hebrew Bible refers to a goddess by the 

name of Asherah. The name occurs over a wide geographical range; de 

v Moor (1977: 438) lists references to Asherah from Akkadian (Asratu[ml), 

Ugaritic (~!rt, cabdi-a-~ar [or ~ir9?1-ti), el-Arnarna (~abdi-at-ra-tum), 

Ta'anach (a-~i-rat), Hittite (A~ertu, A~erdu~), Qatabanic (~~rt), 

Thamudic (b'>!rt), Aramaic (Kl"llK), and Hebrew (~lWK) sources. A growing 

number of scholars contend she was a national goddess for Israel and 

Judah and was not confined primarily to domestic, private worship, or as 

an aberrant object of worship (cf. Dever 1984'; Free~~an 19872; Olyan 

19883; Patai 1990; Smith 1990: xxix). Engle (1979: 118), however, and 

most conservative scholars interpret Asherah's presence in Israel and 

Judah as intrusive and not integral to the Hebrew faith (Craigie 1976: 

216; Christensen 1991: 158; DeVries 1985: 184, 190). 

'Dever argues primarily from archaeological and artifactual data 
rather than texts. His argument, however, dovetails with many other 
scholars' conclusions which derive from literary sources. 

2Freedrnan focuses on the contest on Mt. Carmel (1 Kgs 18) and 
infers from the text's silence of an extermination of Asherah's prophets 
that they were legitimate, recognized personnel. 

30lyan argues in part from Hosea and Amos which do not condemn the 
worship of Asherah nor call for her purge (1988: 8-9, 13). 
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More recent scholarship contends that early Israelite religion 

consisted of the worship of YHWH, El, Asherah, and Ba'al and that the 

deities coalesced into one identified as YHWH (Smith 1990: xxiii). 

alyan t:988: 73) explains the move against Asherah by attributing it to 

the deuteronomistic "innovators" who opposed the nllJ3, nlJ~IJ, and other 

paraphernalia. If such a scenario occurred, Olyan's explanation fails 

to explain the mindset that characterized the effort. We are still left 

to ask why the purge occurred? 

For our purposes, the question from where Asherah came and whether 

her presence in YHWHism was legitimate is moot. It is my contention, 

however, that her worship was part of the religious scene of Israel and 

Judah and that the issue of legitimacy varied, as the biblical narrative 

indicates, with the monarch. 

Complicating the discussion of Asherah is the linguistic question 

and connection between the goddess and an artifact known by the same 

name. Perlman (1978) questions the connection between the two terms 

arguing that they should appear as separate lexical entries derived from 

independent sources--one referring to a goddess, the other applied to an 

artifact. 1 She further contends that the frequent appearance of ~lWK 

in formulaic phrases with n3TIJ and nJ~IJ "indicates that there may not 

have been much substance behind the expression" (1978: 30-31). She 

lYamashita (1963: 44-45) similarly argues that the etymologies of 
nlWK and D'lWK derive from separate sources: "the Hittite sources makes 
two things quite clear: (1) that Asherah is a goddess, consort of 
Elkunirsha (who is identical with EI in the Ugaritic texts), and (2) 
that asherah is some kind of furniture. These two facts do not seem to 
have any connection with each other, except that deities can dwell in 
temple furniture. Asherah as goddess and asherah as temple furniture 
may have developed from two totally different mythological ideas and 
cults." 



contends that in the biblical sources the two entries have become 

confused. 
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Pettey (1990: 52-81) studied the references to ~l~K in formulae and 

meticulously calculated its appearance with cultic terms. He concluded 

that the word "formula" is too restrictive, but demonstrated that the 

appearance of ~l~K, )O~, ~JXD, ~D3, and n3TD occur frequently enough to 

constitute what he called a "meta-formula." Furthermore, ~l~K/O'l~K 

appear predominantly more often than the other terms from which Pettey 

inferred that the worship of Asherah was widespread in Israel and Judah. 

There are linguistic difficulties with the Hebrew terms ~l~K and 

O'l~K. ol~K is a feminine singular noun with O'l~K (a masculine plural 

noun) serving as its plural. M. S. Smith implies a functional 

difference in the words when he observes (1990: 81) that "The asherah is 

erected next to the altar of a god (Deut 16:21; Jdg 6:25-26). However, 

the asherim never appear next to an altar but beside or under a tree on 

high places (Jer. 17:2; 1 Kgs 14:23; 2 Kgs 17:10)." Smith overlooks, 

however, references to altars at high places (r.1D3) which therefore 

imply that if an ol~K appears at a ~D3, it was with an altar (cf. e.g., 

Kgs 3:2; 1 Kgs 13:1-4; see discussion in Chapter Four). 

Because of the supposed etymological divergence, Perlman (1978: 184) 

argues that the association of D'l~K with Ba'al should not be understood 

to refer to a divine couple, but simply to Ba'al and a cult standard. 

De Moor alternatively contends (1977: 439) that the linguistic 

difficulties do not preclude the interpretation of ~l~K as a personal 

divine name. 



248 

Perlman's contention to disregard references to ~l~K as a deity 

because the term appears in a formula fails to consider that it may 

appear in a formula because of the prevalence of the association of the 

artifacts with the deity. Pettey's study of the formulae demonstrates 

the viability of the clustering of artifacts, which as suggested in the 

discussion above, provides bases from which to interpret the artifacts. 

Smith's attempts to differentiate between ~l~K a.~d O'l~K on the basis of 

their association with certain kinds of artifacts fails to recognize 

that nla3 almost always, if not always, had altars of some kind. The 

discussion from here turns to consider the literary, inscriptional, 

artistic, and archaeological evidence to demonstrate that ~lWK was a 

goddess and that she was manifest in objects known as O'l~K. 

Literary Evidence for ~l~K 

Biblical Data for ~lWK 

~lWK as a Goddess 

The term ~l~K refers in several places in the Hebrew Bible to a 

goddess. Judges 3:7 narrates the people forsaking YHWH and serving the 

O')Y3 and the nll~K;l 1 Kings 15:13 mentions an image made for Asherah 

(~l~K) n~)9a); and 2 Kings 21:7 records the existence of a graven image 

of Asherah (~l~K~ )U9). 

The Bible narrates her association with, and sanction by, the royal 

court where she had prophets (1 Kgs 18:19 where Ahab and Jezebel support 

lThis feminine plural form of ~l~K--nllWK--is one of only three 
occurrences in the Hebrew Bible (cf. 2 Chr 19:3 and 33:3); all other 
plurals are masculine forms. The Septuagint and Vulgate reflect Hebrew 
readings as nllnWY~. 
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prophets devoted to her).' The text also associates her with Ba'al 

(Jdg 3:7; 1 Kgs 18:19; and Jdg 6:25, 28, 30 where D'lWK are associated 

with the altar to Ba'aI2). From their association in Judges 3:7, Reed 

(1949: 88) suggests that Asherah was Ba'al's consort. 3 

Olyan, however, contends (1988: 38-61) that Asherah would not have 

been Ba~al's consort, because in the Ugaritic literature, she was the 

consort of El; since YHWH was Israel's equivalent of El, she would have 

been YHWH's consort. 4 Olya~ emphasizes (1988: 40-47) that in the 

Ugaritic corpus Ba'al and Asherah exhibited intense animosity and 

contends that scholarly conclusions which connect her with Ba'al spring 

from an uncritical acceptance of deuteronomistic polemics (p. 38). 

Olyan's reasoning fails to recognize that Israel and Judah were 

different cultures from Ugarit (or even Phoenicia) and that the theology 

and relationships were likely adapted. 5 

'Freedman (1989) and Patai (1990: 42-43) subscribe to her 
association with the royal court. The Septuagint Hexapla notes that 
"and prophets of Asherah four hundred" was supplied from the Hebrew and 
that it was not in the text from which it copied. On this basis, 
Pritchard (1943: 62), Wurthwein (1979: 110), and Olyan (1988: 8) suggest 
that the reference to the prophets of Asherah is a gloss. However, in 
verse 22 the Septuagint supplies a reference to prophets of Asherah 
which does not occur in the Hebrew manuscripts. The reference in verse 
22 to her prophets weakens significantly Pritchard's, wurthwein's, and 
Olyan's use of the LXX to deny the existence of prophets for Asherah. 

2Note , however, the prohibition of planting an ~lWK beside an altar 
of YHWH which implies an attempt to make them a "divine couple" (ct. 
Yamashita 1963: 127). 

3Cf. also de Moor (1977: 441) and Pettey (1990: 47-48). 

4Cf. also M. S. Smith (1990: 84). 

~. S. Smith (1990: 5) cautions: "One may not identify the local 
deities prior to and during the emergence of Israel by equating Ugaritic 
religion wi th Canaani te religion." 
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The Hebrew Bible speaks clearly of a goddess known as Asherah, but 

references also occur of some kind of artifacts known by the same term. 

The question becomes how do the two terms relate to each other? 

olWK as ~~ Artifact 

While the olWK/D'lWK in the Hebrew Bible could refer to a goddess, 

the terms usually apply to artifacts. The Bible describes that an ~lWK 

could be a graven image ()U9; 2 Kgs 21:17), an abominable image (n~)~o; 

2 Chr 15:16), and that it could be made of wood (olWK~ 'YY; Jdg 6:26). 

When they were established or set up, D'lWK could be made (~WY),' 

set up (lOY; 2 Chr 33:19), planted (YUJ; Deut 16:21) after which they 

could be described as standing (D1P; Isa 27:6). When they would be 

decommissioned or removed they were rooted out (WnJ; Mic 5:13), cut down 

(nlJ),2 hewn down (Yll; Deut 7:5; 2 Chr 14:2; 31:1), shattered (13W;3 

2 Chr 34:4), beat to dust (l~Y) PP1; 2 Kgs 23:6; 2 Chr 34:4), burned 

(91W; Deut 12:3; 2 Kgs 23:6, 15), or just summarily swept away (lY]; 

2 Chr 19:3). 

O'lWK often occurred with other artifacts including vessels (O')J; 2 

Kgs 23:4), hangings or weavings (0'n3 ... nlllK; 2 Kgs 23:7 [see 

'Cf. 1 Kings 14:15; 16:33; 2 Kings 17:16; 21 :3; 2 Chronicles 33:3; 
Isaiah 17:3. 

2Cf. Exodus 34:13; Judges 6:25-26, 28, 30; 2 Kings 18:4; 23:14. 

3I t is unclear in this text if all the items in the group--the 
O'lWK, and graven and molten images--were "shattered" or if the verb 
refers only the last of the objects. 
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discussion below]), idols of various kinds (J~Y, 2 Chr 24:18 and )D9 

2 Chr 33:3), altars (n3TD),' and nlD3. 2 

References to activities associated with D'lWK are sparse. 

Offerings occurred as indicated by the vessels and weavings (or 

hangings) for Asherah (2 Kgs 23:4, 7). The altars imply offerings. 

Jeremiah's discussion of the Queen of Heaven (see below) indicates 

offerings of cakes, libations, and burning incense (Jer 7:18; 44:17-19). 

And while there is some debate about the meaning of the reference to "a 

thing of wood" in Hosea 4:12, some suggest (de Moor 1977: 443 and Smith 

1990: 85) that it may refer to the use of an ~lWK in oracular activity. 

One may understand the biblical evidence for ~lWK several ways and 

the scholarly world's interpretations reflect these differences. Some 

authors claim that the context determines whether the term refers either 

to a goddess, a cult object,3 or a place, such as a sanctuary.4 M. s. 

Smith (1990: 80-94) is adamant that in the Iron Age II, ~lWK referred 

neither to the goddess nor her symbol, but that it was simply a cult 

object consisting of a tree. Lipinski (1972: 112) argues that ~lWK 

refers to a sacred grove of trees on the basis of the words associated 

with the treatment of the D'lWK and the narrative that Gideon needed ten 

lCf. Deuteronomy 16:21; Judges 6:25, 28, 30; Jeremiah 17:2. 

2At high places with their accompanying paraphernalia (1 Kgs 14:23; 
2 Kgs 17:10; Jer 17:3) including the "green trees" (IJVl YV; cf. 2 Kgs 
16:4). 

3pettey (1990: 89) suggests from the biblical data that the D'lWK 
may not have all been of the same construction--that some may have been 
of wood, stone, metal, or clay. 

4Cf. e.g., Perlman (1978: 9-10); Miller (1987: 59); McCarter (1987: 
144-45); and Montgomery and Gehman (1951: 530). 
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men to cut down the ~lWK (cf. Jdg 6:25-28).' De Moor (1977: 441-442) 

and Ahlstrom (1991: 127 n.4) suggest that to debate about whether the 

~l~K was a goddess or object is fruitless. 

Ugaritic Data for ~l~K as a Goddess 

The Ugaritic corpus that began to emerge with the excavations in 

1929 of Ras Shamra (ancient Ugarit) have strongly impacted the 

discussion of Asherah. Ras Shamra is located on the Mediterranean coast 

due east of the tip of Cyprus (350 35'N; 350 45'E) resting almost 200 

miles north of modern Haifa. Ugarit was suddenly destroyed soon after 

the 13th-12th century BC transition, never to be reoccupied to any 

significant degree (Yon 1992: 70i). Hence, the Ugaritic corpus was 

significantly removed from ancient Israel both chronologically and 

geographically. This is not to imply that the texts are irrelevant, but 

they must be used with caution. Much adaptation can occur through time 

and in cross-cultural contexts as people reinterpret and adapt 

materials, including religious expressions, to their localized customs 

and beliefs. 

The Ugaritic texts reveal that Asherah was a goddess. She was the 

wife of EI and among other epithets she was called the "Lady Asherah of 

the Sea" (e.g., CTA 4.I.22)2 and "Creatress of the Gods" (e.g., CTA 

4.I.23). One myth narrates a request by Keret to Asherah to grant that 

'Without comment for his reasons, Boling (1975: 134) interprets the 
~l~K according to Lipinski. 

2Cross contends (1973: 67) that the goddess' name is a verb form, 
which when attached to her more complete name, 'atirat yammi, means "She 
who treads upon Sea." Perlman (1978: 74-85), however, disputes Cross' 
argument contending that the name came from the Syrian steppe. 



Hurriya become his wife (KRT=CTA 14.IV.196-206; from Ginsberg 1969: 

145) : 

They co[me] to the sl1rine of Asherah of Tyre, 
Even that of Elath of Sidon. 

There [Ke]ret the Noble vo[ws]: 
"As Asherah of Tyre exists, 

As Elath of Sidon! 
If Hurriya to my house I take, 

Bring the lass into my court, 
Her double I'll give in silver, 

And treble in gold." 

Pettey points out (1990: 13) that this text indicates that Asherah 

1) was a deity, not a relic; 2) could grant blessings; 3) was not 
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confined to the sea, but served as a goddess on land; 4) could be 

influenced with gifts--silver and gold; 5) had a shrine (gd~) in her 

honor;' and 6) had personnel as implied by the existence of a shrine to 

receive gifts. 

The frequent parallel of Asherah with the feminine form of god, ~lt 

(cf. above; CTA 6.I.39-41), further indicates that she was a goddess and 

in this case the wife of El (~l). Her personality is revealed because 

her anger was kindled when Keret either forgot or broke his vow (CTA 

15.III.20-25). 

Keret's petition, however, implies Asherah's ability to grant 

fertility and she herself was the mother of seventy (70) children (e.g., 

CTA 4.VI.46). yamashita concludes (1963: 107-14) that Asherah was 

connected with childbirth and that her name functions in parallel with 

'Alternatively, Maier (1986: 37) suggests that adt refers to an 
image before which Keret stood and which is also known as Qudshu. 
Regardless, a "shrine" would be implied to accommodate the image. 
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"moon" (yr~; eTA 12),' which was widely associated with fertility 

(Eliade 1958: 154-87; see below, pp. 306ff). Asherah, along with Anat, 

served as a wet nurse (eTA 15.II.25-28; cf. also eTA 23.23-24). 

TO corrobcrate Asherah as a goddess of fertility and nourishment is 

a carved ivory bed panel from Ugarit. The bas relief depicts a goddess 

with Hathor hairstyle and two wings and she suckles two children 

(Schaeffer 1954: 54-56, pl. 8). The goddess probably is Asherah who at 

Ugarit had the dominant role in nurturing and fertility. 

Asherah also engaged in the household tasks of spinning and washing 

(eTA 4.II.1-9). In addition to these household tasks, she sometimes 

petitioned EI as intercessor for the pantheon (i.e., Ba'al and Anat; CTA 

4.IV-V) as well as for humans (i.e., Keret; CTA 14.IV.196-206). Her 

intercessory role indicates her power in the pantheon, perhaps because 

she was El's wife and presumably knew best how to appeal to him. 

Ample evidence exists from Ugarit to infer that olWK was a goddess 

who had a respectable role in the Ugaritic pantheon. There is, however, 

no evidence in Ugaritic literature to infer that the term ~lWK applied 

to just an artifact. 

In spite of this evidence, Yamashita (1963: 126-27) contends that 

the Asherah of Ugarit should not be identified with the term in the 

'Perlman (1978: 71-72), however, understands the references to tIs 
and Qmgy to be separate handmaids. This interpretation breaks the 
pattern of parallelism that typifies the texts. In the Ugaritic corpus, 
yr~ was a male who united with Nikkal, the moon goddess (Clements 1990: 
35). The association of fertility with the cycle of the moon still 
appears in the imagery. 
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Hebrew Bible.' With the chronological and geographical differences 

that separate Ugarit and Israel, caution is needed, but his conclusion 

fails to recognize cultural adaptation of religious expression that can 

occur given different circumstances and needs (see "Importations," p. 

93). 

Inscriptional Evidence for ~lWK 

Inscriptional evidence for ~lWK is sparse and focuses primarily upon 

three sources. Listed in chronological order, these consist of Iron Age 

II inscriptions from Khirbet el-Q6m and Kuntillet 'Ajrud and an 

inscribed ostracon from Tel Miqne/Ekron. The last section will provide 

a discussion toward a resolution of the conflicting data. 

References to ~l~K at Kuntillet 'Ajrud 

The excavations at Kuntillet 'Ajrud have revealed at least four 

references to ~lWK as well as other deities. Two inscriptions which 

mention ~lWK were written on the building plaster and two were preserved 

on pithoi along with additional artistic renderings. A summary of the 

excavations and their discoveries appeared in Chapter Four (pp. 172ff). 

The discovery of the inscriptions reignited the debate of whether 

~l~K/D'lWK refers to the goddess, a symbol, or some other 

'His conclusion derives from 1) the fact that Asherah is connected 
with El at Ugarit, but with Ba'al and occasionally with YHWH in 
Israel/Judah; 2) the fact that most references to ~lWK in the Hebrew 
Bible refer to artifacts; and 3) the Hebrew Bible's descriptions of the 
treatment of the D'lWK as artifacts. 
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characteristic, and especially is this significant because four 

inscriptions clea~ly connects YHWH with ~lWK.' 

The Grammatical Problem of ~lWK 

For this discussion, the concern is the references to YHWH ... and 

his ~lWK.2 The references from the plaster read (from Meshel 1993: 

1462; trans., dW.m): 

~l~['J) lJn [ ... ] 

... give YHWH of Ternan and his 'Asherah 

... YHWH of Ternan treated kindly and his 'Asherah ... 

The other two references occur on the pithoi that were discovered in the 

buildings (from Meshel 1993: 1462; trans., dw.m): 

... I blessed you by YHWH 

of Samaria and by his 'Asherah 

and the other: 

... may you be well; 

[May] your blessing be by YHWH of Ternan 

'YHWH is identified three times as YHWH of Ternan, once as YHWH of 
Samaria, and once is geographically undesignated (see p. 186). 

2The contexts of the quotations appear on pp. 178ff. 
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. i1nl'llK) 1 

These inscriptions place a possessive third person suffix on i11'llK 

and this grammatical construction is the focus of the debate. Tigay 

(1987: 174 and n.89) argues that "in biblical Hebrew pronominal suffixes 

are never affixed to proper nouns."l Many scholars, therefore, infer 

that i11'llK must refer to something other than the goddess. 

i11'llK as a Common Noun 

with the assumption that i11'llK cannot refer to the goddess because of 

the pronominal suffix, several alternatives exist by which to understand 

the reference. Meshel, the excavator of Kuntillet 'Ajrud, suggested 

that the reference to i11'llK referred to a sanctuary (1979: 31). Lipinski 

had argued earlier (1972) that i11'llK referred to a sanctuary or cella 

based upon examples in Akkadian, Phoenician, and Aramaic. Severely 

weakening such a position is that Hebrew offers no clear examples of 

such a usage (Smith 1990: 87).2 

Most scholars suggest that i11'llK at Kuntillet 'Ajrud refers to the 

cult symbol (i.e., the pillar) of the goddess and not to the goddess 

(cf. e.g., Emerton 1982; Tigay 1987; W. Maier 1986: 171; Hadley 1987a; 

Olyan 1988: 32; Hestrin 1991). On the basis of post-Exilic rabbinic 

examples in which the altar of YHWH is personified and addressed, Tigay 

(1990) argues that "his asherah" likely refers to an object. In 

lCf. also Emerton 1982; Maier 1986: 169; Day 1986: 392 and n.21. 

2A more thorough critique of Lipinski's argument appears in Emerton 
1982. 



addition to being significantly later than the Kuntillet 'Ajrud 

inscriptions, the examples he offers are not grammatical parallels to 

the Kuntillet 'Ajrud inscriptions and hence are less than ideal. 
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Meshel has also suggested that illVlI( may have "had the generic 

meaning of a female deity who was Yahweh's consort" (1979: 31), which 

would alleviate the grammatical tension. Along similar lines, Margalit 

(1990) argues that the "Ugaritic word a!rt (=[athirat]-]) and its Hebrew 

cognate '~sera were originally, and basically, common nouns meaning 

'wife, consort', lit., 'she-who-follows-in-the-footsteps (of her 

husband)'" (1990: 269). He argues that the word was transferred from a 

common noun to a proper noun similar to other names in the Semitic 

pantheon (e.g., El, Ba'al, Yam, Mot, and Yari~). Upon this thesis 

Margalit argues that the Kuntillet 'Ajrud inscription seeks a blessing 

from YHWH and his wife, without necessarily naming his wife, but who 

COincidentally was perceived as Asherah. Significantly weakening 

Margalit's thesis is no evidence that illVlI( was used simply as a wife or 

consort in Hebrew literature. 

McCarter (1987: 154 n.S4) notes that the third person suffix, 

instead of being "his illVlI(" (referring to YHWH) could be "its illVlI(" 

referring to the illVlI( of a geographic locale (i.e., Samaria's illVlI( or 

Ternan's illVlI(). He offers as corroboration the occasionally suggested 

emendation of Amos 8:14 from 11l0Vl nOVlK::J ("the guilt of Samaria") to 

11l0Vl nlVlI(::J ("the asherah of Samaria"). Some support for his thesis is 

found in the narrative of in which Jehoahaz left the Asherah in Samaria 

(2 Kgs 1 3 : 6) . 
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~lWK as a Proper Noun 

Others propose that the reference to "his asherah" refer.s to the 

goddess herself. Although M. S. Smith does not believe that ~lWK refers 

to the goddess, he cautions (1990: 86) that to co~clude that the term 

does not refer to the goddess because of the presence of a pronominal 

suffix is not an "airtight" argument. He notes the "bound syntactic 

constructions" of the Hebrew in which divine names stand in construct 

relations such as the reference in the Kuntillet 'Ajrud material to YHWH 

of Ternan. Similarly, Freedman (1987) recognizes the grammatical 

difficulties, but thinks the reference is to the goddess. Dever (1982b; 

1983; 1984) identifies the ~lWK in the Kuntillet 'Ajrud inscriptions as 

the goddess and not simply as her symbol or shrine. He bases his 

argument in part upon the artistic depictions, which he interprets as 

illustrations of the inscription (see discussion below). 

A Reference to ~lWK at Khirbet el-Qom 

A few years prior to the discovery of the inscriptions at Kuntillet 

'Ajrud, Dever excavated a tomb at Khirbet el-Qom which yielded an 

inscription with a very similar phraseology. Dever dates the tomb and 

inscription to the 8th century Be (Dever 1969-70: 165-67), hence roughly 

contemporary with the inscriptions at Kuntillet 'Ajrud. Dever's initial 

publication (1969-1970) did not reflect a reading of ~lWK in the report. 

By dividing the letters differently, he suggested (1969-70: 159): 

"(Belonging to) 'Uriyahu. Be careful of his inscription! 
Blessed be 'Uriyahu by Yahweh. 
And cursed shall be the hand of whoever (defaces it)! 
(Written by) 'Oniyahu." 
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Since then, Dever (1984; 1990b: 148-49), following studies of the 

inscription by Lemaire (1977) and Naveh (1979), agrees that the 

inscription includes a reference to YHWH and his asherah. 

The inscription is difficult to decipher because of poorly incised 

letters, cracks and lines in the stone, as well as later efforts to 

trace over the letters (Hadley 1987b: 50). These difficulties, along 

with problems of word divisions and perceived grammatical and 

syntactical problems have engendered numerous readings, most of which 

understand either a solicitation of a blessing or an expression of 

thanks to "YHWH ... and his asherah" to exist in the text (cf. Dever 

1990b: 148-49; Lemaire 1977; Naveh 1979; Hadley 1987b).' The 

inscription served as a f~~erary blessing as the deceased departed into 

the next life. 

The grammatical questions of the Kuntillet 'Ajrud inscription are 

generally applicable here as well. However, while the inscriptions at 

Kuntillet 'Ajrud had an international flavor (i.e., references to Ternan 

and Samaria), the Khirbet el-Q6m inscription is in the heart of Judah 

and relatively free from the international influences. 

'Not all scholars accept this rendering. Instead of reading "his 
ill'llK," Zevit (1984) interprets the Hebrew as an archaic feminine form of 
ill'llK with an additional regular feminine ending. Zevit, therefore, 
understands the inscription to place YHWH and Asherah on equal footing. 
Mittmann (1981: 143-44), however, divides the words differently to 
yield: "Uriah is blessed by Yahweh and out of distress he praises the 
God of his service, who helps." Maier (1986: 187, n.83) offers: "May 
Yahweh bless 'Uriyahu and the stored goods/treasures of his place. May 
Yahweh save him." 
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A Reference to ~l~K at Tel Miqne 

The excavations at Tel Miqne/Ekron (MR 1356 1315) in the Shephelah 

have unearthed several ostraca from the "elite area" (Gitin 1990; Dothan 

and Gitin 1993: 1058). The sherds carne from a monumental building in 

the center of the city which also yielded a number of chalices and four-

horned altars. The sherds were from large store jars of the Iron Age 

IIB (late 7th century Be). Dothan and Gitin (1993: 1058) report that 

ostraca preserve readings of gd~ l.l~rt ("holy for Asherat") and lmgm 

(" for the shrine"). 1 From the same area carne a sherd inscribed with 

~rnn ("oil"). Gitin (1990: 232) suggests that the oil may have been part 

of the cuI tic ritual connected with Asherah. Ekron produced vast 

amounts of olive oil which was a staple of its economy (Dothan and Gitin 

1993: 1057-58). The use of oil in a cultic context at Ekron has a 

special significance; it may have been part of the "harvest celebration" 

in the transforming arts which were dominated by the goddess (see pp. 

217, 223). From a "political" perspective, Gitin (1989: 60*) proposes 

that the four-horned altars at Ekron were part of administrative 

controls, but commercial production does not preclude religious and 

cultic overtones as people express thanks and joy in their commercial 

success. Asherah would be a suitable candidate to whom to offer a 

portion of the bounty. 

lDothan and Gitin are undecided if the inscriptions were in Hebrew, 
Phoenician, or Philistine. The photo of the l)~rt inscription is in 
perfectly good Hebrew, but many of the letters are duplicated in 
Phoenician; samples of Philistine writing are too few to provide a 
suitable basis for evaluation (cf. Gitin 1990: 232). Gitin (1993: 250-
52) mentions other dedicatory inscriptions with gd~ from Tel Miqne. 
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The reference to olWK at Tel Miqne is too cryptic to resolve the 

debate of whether the term applies to a sanctuary (note, however, the 

reference to the OPO), to a symbol, or to the goddess. with, however, 

the silver pendant mentioned above (p. 239) which shows a worshiper 

before Asherah, the identification of ~lWK as a deity is significantly 

strengthened. 

Toward a Resolution of the Debate 

There is little question that the Ugaritic texts refer to a goddess 

named Asherah and that the same goddess appears as a personality in 

other cultures. Most of the debate over the meaning of ~lWK/O'lWK 

centers on two issues: the use of the terms in the Hebrew Bible and the 

grammatical problems posed by the Kuntillet 'Ajrud and Khirbet el-Qom 

inscriptions. 

In spite of scholars' exposure to modern society with its 

variations, it is surprising that there is an unspoken assumption that 

people in antiquity had absolutely standardized grammatical, 

syntactical, and spelling skills. On the basis of an assumed 

standardization of the presence or lack of presence of word dividers, 

P. Davies (1994) sought to discredit Biran's and Naveh's (1993) reading 

of "house of David" on the Aramaic stele from Dan. Millard (i994) 

demonstrates that Davies assumes too much--he points out spelling and 

orthographic problems on a number of ancient inscriptions. Similarly, 

Aharoni (1981: 141) notes a number of spelling and orthographic problems 

on the ostraca from 'Arad (cf. 1981: inscrip. 24, 1. 18; 97; 93; 98; 99; 

discussion p. 141). 
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In addition to the precariousness of assuming a wide geographic 

spelling ~~d grammatical standard, mor~ importantly the critics fail to 

accommodate the dynamic of people's religious (and philosophical) 

beliefs. The modern effort is to evaluate and critique subjects from a 

rigid scientific and technical perspective and to retrofit that 

perception upon the artisans of antiquity. However, the humanities must 

enter the interpretation of such artifacts. It is this kind of sympathy 

that Rappaport had in mind when he differentiated between cognized 

models and operational models (pp. 83ff). Eliade (1959: 13) notes that 

efforts to desacralize the cosmos and to evaluate the world from a 

distance are recent developments. Whether ~lWK referred to an artifact 

or a deity was probably never asked by worshipers in antiquity. 

To answer the question as a dichotomy--as either an artifact or a 

goddess--fails to recognize the metonymic dynamic of symbolism which 

sees the symbol as the real item. Horton (1973: 252) comments on the 

pre-scientific mind' and argues: 

... as the visual/tactual aspect is inextricably entwined 
with the emotional, so objects are inextricably associated 
with mystical influences. The association, indeed, is so 
close as to amount to a virtual identity. The object is 
both itself and a spirit; the spirit both itself and the 
object. Further, the two objects share the same emotional 
and hence the same mystical associations, they also become 
closely associated: so closely, once again, as to be 
virtually identified. 

Similarly, Redfield (1960: 384) discusses the relationship between a 

person and that which an individual finds sacred--

'This is not to offer a value judgment of the metonymic process. 
The same kind of power still persists. When a person burns a flag in 
protest it is perceived as much more than simply burning a piece of 
cloth--it is a statement against a country. Similarly, the gesture of a 
salute denotes much more than simply putting one's hand to the forehead. 
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If, ... , it is a religious object, it embodies and often 
personalizes qualities that are ultimate moral goods. These 
he seeks in the object, relating it to his own person in 
prayer, propitiation, and appeal. 

This melding of artifact and concept appears in several episodes in 

the Bible. The golden calves of Aaron (Exo 32:4) and Jeroboam (1 Kgs 

12:28) were similarly introduced: "Behold your gods, 0 Israel, who 

brought you up out of the land of Egypt!" (1 Kgs 12:28).' In the 

narrative of a battle between Israel and the Philistines, God is equated 

with the ark of the covenant (1 Sam 4:1-9). When the ark arrived in 

Israel's camp, the Philistines understood YHWH to be in Israel's camp. 

The episode implies that the Israelites thought along similar .lines, or 

they would not have thought the ark's presence to be so important. 

Certainly, not just any calf or any ark would have been considered 

sacred. But certain ones were, and those associations were 

inextricable. 

How are the descriptions in the Hebrew Bible of the treatment of 

D'l~K to be understood? Most of them describe artifacts, but these are 

not simply artifacts divorced from the goddess--ultimately they were 

inextricably tied to her. The Deuteronomists may have deliberately 

chosen some of the phrases to caricature the ludicrousness of worshiping 

objects that could be fabricated. 2 Furthermore, the descriptions 

'Eissfeldt (1940-41) argued that the calf represented a pedestal 
upon which YHWH stood. This understanding has been widely adopted (cf. 
von Rad 1962: 58; Gray 1964: 315; de Vaux 1965b: 333-34; Bright 1981: 
160 n.43). While the thesis may technically be accurate, it fails to 
accommodate the symbolic interaction between the artifact and the deity 
(cf. Cross 1973: 73 n.117). 

2Jeremiah caricatures the construction of an image (Jer 10:1-5; cf. 
also Isa 44:9-20). 
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artifacts. 
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If nlWK at Kuntillet 'Ajrud and Khirbet el-Q6m refers to the goddess 

Asherah, another explanation may exist other than the suggestion of a 

lack of standardized grammar. The phrase "YHWH and his Asherah" may be 

a subtle polemic of Asherah's association with YHWH instead of her 

connection with Ba'al as the Hebrew texts tend to imply. The inscribers 

may have been emphasizing that she belonged to YHWH and not Ba'al. 

Given the metonymic nature of symbolism and trying to sympathize 

with the frame of mind of the worshipers, the issue of artifact versus 

goddess is a non-issue. With the biblical evidence that the goddess was 

worshiped in the Iron Age II, in conjunction with the data thus far 

accumulated which indicates the rationale and existence of practices and 

symbolism indicative of goddess worship, and granting that the 

linguistic representation at Kuntillet 'Ajrud and Khirbet el-Q6m may 

reflect non-standard construction, it is reasonable to conclude that the 

references to nlWK and D'lWK ultimately refer to the goddess of the same 

name: Asherah. Asherah was the Mother Goddess for the Israelites and 

Judahites and was perceived, at least by some, as the consort of YHWH, 

or by others, as the consort of Ba'al. 

The Drawings at Kuntillet 'Ajrud 

A number of representations appear in the iconography associated 

with Asherah. Some of the salient ones include representations with 

trees/pillars/columns and lions. These were drawn on the pithoi at 

Kuntillet 'Ajrud along with other representations. 
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The Tree-ana-Ibex Motif at Kuntillet 'Ajrud 

A representation of a tree flanked by two ibexes appears on Pithos A 

from Kuntillet 'Ajrud (Figure 8b; Beck 1982: 13-16). It represents in 

paintinq the same motif that occurs in relief on the third register of 

the Ta'anach stand where it represents Asherah (Figure 15b; see p. 240). 

The same motif is commonly associated with fertility (Hestrin 1987a). 

Beck, however, is overly cautious and states: "Although at 'Ajrud this 

tree (like the cow-and-calf motif) may have been related to various 

aspects of fertility, it is doubtful if these scenes were connected to 

any particular deity" (1982: 16). 

Why is it doubtful? The inscription that solicits a blessing from 

YHWH and his Asherah (the goddess) appears on the opposite side of the 

pithos and probably is not directly associated with the ibex-and-tree 

motif. But neither the iconography nor inscriptions introdtice another 

female representation--Asherah is the only goddess mentioned. It is 

more likely that the drawing represents the Mother Goddess as indicated 

by the tree's association with the Mother Goddess throughout the region. 

For Israel and Judah, Asherah was the Mother Goddess who was worshiped 

"under every green tree" (cf. Deut 12:2; 1 Kgs 14:23; 2 Kgs 16:4; 17:10; 

et al.; Ackerman 1987: 316-28). 

The Lion Motif at Kuntillet 'Ajrud 

Not only does Pithos A depict the ibexes flanking the sacred tree, 

but the tree is shown directly above a majestic lion striding toward the 

right (Figure 8b). A number of examples have already been considered 

which depict the Great Goddess standing on the backs of lions (see 
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above, p. 239). Furthermore, her description as the "Lion Lady" (p. 

240) strengthens the conclusion that the painting represents the goddess 

standing on the back of the lion. 

While Beck mentions a possible relationship between the ibex/tree 

and the lion, again she is overly cautious: "A question to which we 

have no satisfactory answer at present pertains to the relationship 

between lion H and the ibexes and tree: Do they form one coherent 

scene, and if so, what is its meaning?" (Beck 1982: 17). Beck infers 

that the same painter likely painted all the animals--the lion and the 

two ibexes (1982: 27; and presumably the tree as well). Hestrin more 

boldly declares the scene a group (1987a: 220) and her conclusion is 

strengthened by Beck's conclusion that the same artist likely drew all 

the figures. 

The Lyre Player at Kuntillet 'Ajrud 

On the opposite side of Pithos A, is a collection of drawings 

(Figure 7b) including a figure seated in a chair playing what appears to 

be a lyre. The figure faces right, but to the left of the figure are 

two bizarre looking creatures that have been interpreted as either Bes 

or as bovine creatures. Above the heads of the figures is an 

inscription soliciting a blessing from YHWH and his Asherah. 

Dever (1984) argues on the basis of the figure's garments, the 

hairstyle, the presence of the lyre, and the throne on which the being 

sits, that the figure represents Asherah. He suggests that the two 

figures which appear in the foreground are Bes figures which serve as 
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apotropaic figures for Asherah.' A number of scholars differ with 

Dever's conclusions (cf. Gilula 1978-79; Hadley 1987a: 196-203; McCarter 

1987; Margalit 1990; Hestrin 1991 2), generally ignoring any attempt to 

identify the seated lyre player. 

The Bes or Bovine Duo at Kuntillet 'Ajrud 

Immediately to the left of the seated lyre player (who is seated 

toward the right) are two figures (Figure 7b) which may represent the 

Egyptian god Bes (cf. Meshel 1978ai 3 Beck 1982: 27-31i Dever 1984: 25-

26; Hestrin 1991: 56). Bes was often associated with music and dancing 

and the figures' association with the "lyre player" strengthens such a 

conclusion. In addition to the limbs akimbo stances of the figures, the 

loops descending between their legs have been understood to be tails of 

the lionskin which are characteristic of Bes. Additionally, the 

grotesqueness of their features are compatible with the motifs of Bes. 

Beck (1982: 30), however, points out a number of features that differ 

from typical Bes representations: his ~warfism is not clearly 

represented, his beards are missing, the facial features differ from the 

'Hadley (1987a: 195), against Dever, denies the figure is Asherah 
and instead interprets the lyre player as providing musical 
entertainment for the Bes figures. Her argument is based in part upon 
the position of the Bes figures in the foreground who are accompanied by 
the lyre player in the background. 

2Hestrin argues against the identification of the lyre player with 
Asherah because Asherah is depicted elsewhere on the pithos by the 
ibex/sacred tree and lion drawing (1991: 57). 

~eshel (1978a: [19]; 1979: 30) is uncertain about the identity of 
the second Bes-looking figure to the far left of the triad. He suggests 
the middle figure is Bes based upon his posture, his feather headdress, 
and its genitals descending between its legs (suggesting, however, that 
it might be a tail). 
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standard portrayal, the hands rest on the waist rather than on the 

thighs, and the figures do not have pot bellies. 

The figures, however, have bovi:::p. featuT."es which might suggest their 

association with YHWH and Asherah (Gilula 1978-79; McCarter 1987: 147, 

154 n.55; Coogan 1987: 119; Margalit 1990). Thus, the appendages are 

seen as tails. YHWH is understood as the larger figure on the left. 

The figure to his left is not only smaller, but has breasts represented 

and hence could represent Asherah.' The two figures appear to be 

walking arm in arm with the smaller figure just behind the larger. One 

of the inscriptions which mentions YHWH and his Asherah is situated in 

such a way that ~nl~K) 1ln~ ~l~') continues the line above, but centers 

the words and superimposes them over the head of the larger bovine 

figure. 

Beck's art analysis (1982: 36) suggests that the lyre player and the 

smaller Bes/Bovine creature were drawn by the same artist, but that the 

larger Bes/Bovine creature was drawn by another. Furthermore she argues 

(1982: 46) that the smaller figure was drawn first, then the larger 

second figure was drawn to overlap the first and that the inscription 

was added after the two Bes/Bovine creatures. On the basis of this 

sequence she concludes: "Since the inscription was added after both 

figures were already drawn, it is doubtful whether there is any 

'Corroborating the spatial relations of YHWH and Asherah to his 
left, Avner (1993: 174-75) has collected approximately one hundred pair 
of nlJ~n and of those which permit an identification of the male/female 
deities, 75% represented the female to the left of the male. 
strengthening the identification of the stelae and altars at 'Arad with 
YHWH and Asherah is the fact that the smaller stela in the l'Jl is to 
the left of the larger one (Herzog et al. 1984: figs. 7, 24). 
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meaningful relationship between it and the figures" (1982: 46, emphasis 

hers) . 

On tne other hand, if Beck is correct in the sequence of the scene's 

composition, the fact that the inscription is so strategically placed-

with "YHWH of Samaria and his Asherah" centered through the top of the 

head of the larger figure--strengthens the likelihood that the 

inscription comments on the figures at least as far as the inscription's 

author is concerned. McCarter notes (1987: 147) the reference to )lY 

l1ltJVi (lithe young bull of Samaria") in Hosea 8:6 and suggests that the 

smaller figure represents Asherah as YHWH's consort. Further 

identification of YHWH with a young bull comes from the Samaria ostraca 

(41:1; cf. Gibson 1971: 10, 12) which refers to l')lY and may be 

rendered "Y[H]W[H] is a young bull." 

Given the figures' deviations from the standard Bes figures, and the 

bovine features that exist, the sizing of the figures and their relative 

proximity to each other, and the strategically placed inscription above 

the figures, in conjunction with the epithets in Samaria of the bull of 

YHWH both in the Bible and in the Samaria ostraca, it seems more 

feasible to interpret the figures as the bull of Israel, YHWH, with his 

consort, Asherah. 

To identify the bovine creatures in Iron Age II Israel and Judah as 

YHWH (i.e., EI) and Asherah is further legitimized by drawing from the 

imagery from the Old Canaanite mythology in which Ba'al couples with 



Anat who is represented by a heifer' (Ginsberg 1969: 139 [1* AB.v.18-

22]): 

Puissant Baal complies. 
He desires a cow-calf in Dubr, 

A heifer in Shihlmemat-field ... , 
Lies with her times seventy-seven, 

[ ... ] ... times eighty-eight. 
She [conc]eives and gives birth to Math. 2 

The Cow-and-Calf Motif at Kuntillet 'Ajrud 
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Immediately to the left of the Bes/Bovine drawing is a drawing of a 

cow suckling and licking her calf (Figure 7b).3 The right foot of the 

larger Bes/Bovine creature overlaps the lower leg of the cow. The motif 

is common in the Ancient Near East and especially in the early first 

millennium BC, including Samaria (Crowfoot and Crowfoot 1938: pl. 13); 

Buseirah (Bennett 1975: fig. 8.10), Arslan-Tash (Thureau-Dangin et ale 

1931: pIs. 37-41) and Nimrud (Mallowan 1966: pl. 6; figs. 426, 436-37; 

Barnett 1975: 143-45). 

Barnett (1975: 143-45) argues that the motif derives from the 

Egyptian suckling goddess and that the representation of Hathor, the cow 

goddess, suckling Hatshepsut (18th dyn.) reflects the same imagery. The 

excavations from Late Bronze Age Ugarit yielded an ivory panel which 

portrays a goddess, likely Hathor (= Asherah), wearing the Hathor 

'peculiarly, Ba'al is never represented in the Ugaritic texts as a 
bull. Instead, the head of the pantheon, Bull EI, of whom YHWH is 
considered the equivalent is referred to as such. 

2Another union of Ba'al and Anat is narrated with more explicit 
descriptions of their tryst, but the text is fragmentary (cf. Ginsberg 
1969: 142-43 [IV AB=RS 319]). 

3what appears to be an incomplete drawing of the same motif appears 
on Pithos B. In this drawing, the rear legs of the cow are missing and 
the calf is entirely missing (Beck 1982: fig. 6). 
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headdress and having cow horns cradling a disk. The goddess suckles two 

children (Schaeffer 1954: 54-56). This imagery of Hathor persists even 

into the 1st century AD (cf. Baines and Malek 1990: 113 fig.). It is 

striking, then that Hathor is identified as the "goddess of women, also 

sky goddess, tree goddess" (Baines and Malek 1990: 212; cf. W. Maier 

1986: 217-27; Hestrin 1987a: 219), conveying images of fertility and 

nourishment. Bonnet (1952: 282) notes that Hathor was the helper and 

protector in childbirth. 

Hence the references in the Ugaritic myths to cow-and-calf imagery 

of emotional attachment and implied care are not surprising as they are 

applied to Anat (Ginsberg 1969: 140 [I AB.ii.6-8]): 

Like the heart of a c[ow] for her calf, 
Like the heart of a ew[e] for her lamb, 
So's the heart of Ana[th] for Baal. 

Discussion and Conclusions about the Drawings at Kuntillet 'Ajrud 

Beck (1982: 46-47) concludes that the designs on the pithoi at 

Kuntillet 'Ajrud were produced in stages, noting the nature of the site 

as a caravanserai. From the nature of the site she infers that the 

drawings represent "route prayers" and that the images do not 

necessarily connect with each other. 

However, as travellers stopped at the site, they might paint (or 

commission a painter as indicated by Beck) a petition or figure. The 

additions were sometimes designed to fill out the picture according to 

later travellers' beliefs. As other travellers arrived, they probably 

interpreted the images that were already there in different ways--the 

multivocal nature of symbolism (see p. 90). 
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We have noted the multiple images that can represent Asherah. 

Hestrin's argument (1991: 57) that the lyre player could not represent 

Asherah because she was represented by the tree-and-ibex image on the 

opposite side of the pithos fails to accommodate multi-modal imagery. 

While the tree-and-ibex imagery could represent Asherah, she was also 

the "Lion Lady" who could also be portrayed with the cow-and-calf. 

Furthermore, the inscription of YHWH and his Asherah directly over the 

head of the larger of the bovine creatures, implies that the two figures 

were thought to represent YHWH of Samaria with his Asherah (i.e., YHWH's 

consort named Asherah). The lyre player may have been another person's 

perception of Asherah as Dever suggests. Such an interpretation is in 

keeping with the simultaneous dimension (or the multivocal and multi

modal nature) of ritual (p. 90). People emphasize aspects of ritual or 

in this case, iconography, according to that which addresses their needs 

or perceptions. 

The drawings are therefore replete with representations of Asherah. 

Part of the appeal to Asherah may have been that she could better 

influence her husband YHWH, who might have been perceived to be in a 

more "powerful" position. The Ugaritic literature narrates similar 

petitions to Asherah for intervention and mediation to EI (see p. 254). 

Additionally, Asherah provided the nourishment and protection as the 

Mother Goddess and these matters would be of particular concern in such 

a foreboding location as Kuntillet 'Ajrud. 



Artifactual Evidence for ~lWK 

In addition to drawings representing Asherah, one should expect 

three-dimensional artifacts as well. Among those that might be cited 

are trees and pillars, figurines, and naoi. 

Trees and Pillars 

The Hebrew Bible mentions trees as part of the worship of Asherah 
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(1 Kgs 14:23; 2 Kgs 17:10; Jer 17:2-3; cf. Deut 12:2-3). The hazards of 

preservation dictate against the likelihood of discovering trees or 

posts dedicated to Asherah, although probable ash remains of one were 

found at Lachish (see "Trees and Columns" above, p. 238). 

In glyptic art, a cylinder seal from Tel Halif portrays people 

dancing around a tree, which apparently is yielding its fruit (Cole 

1979: figure on cover of report; Seger 1979: 248). The scene depicts 

the celebration of the goddess in association with a tree by which she 

blesses them. 

While it is usually assumed that stelae represent the male deity, 

some examples were dedicated to the female. In the Phoenician world 

stelae were often dedicated to Tannit, the Phoenician counterpart of 

Asherah (see below; cf. Moscati 1988: catalog figs. 185-86, 189-93, 197-

98, 203). A. Mazar (1990: 497) notes the alignments of the larger and 

smaller altars with the larger and smaller stelae respectively at 'Arad 

in the "holy of holies. ,,1 He postulates in view of the Kuntillet 

'Ajrud materials which solicit a blessing from YHWH and his Asherah that 

lHowever, see discussion of alignments on p. 155 n.1. 
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the larger stela and altar may represent YHWH and the smaller stela and 

altar may represent Asherah. Not only would the inscription at 

Kuntillet 'Ajrud corroborate his thesis, but the portrayal of the larger 

and smaller bovine creatures over which the inscription exists 

strengthens his thesis. The 'Arad stelae hence provide evidence of 

stelae dedicated to Asherah in Judahite territory. 

Pillar Fi~urines Representing Asherah 

During Iron Age II Judah, the dominant human figurine was a hand-

formed ceramic pillar with flared base, of either solid or hollow 

construction (Figure 16). Onto the pillar was placed a head which had 

either been molded and placed into the stump or which consisted of a 

shaft of clay with a stylized head and a pinched face (sometimes called 

"beak-faced"). The consistent features, other than the pillar was the 

addition of two clay lumps to represent the breasts (usually rather 

voluptuous in appearance) which were cradled by the addition of two clay 

arms and hands. A few examples depict the figurine holding a disk--

whether a cake or ta~bourine is unclear--or with its arms raised. No 

features are represented below the waists.' The figurines often retain 

evidence of painted decoration (cf. Pritchard 1961: 15-16). Hundreds of 

'Several studies discuss the typology of figurines (cf. Pritchard 
1943; Holland 1975, 1977; Engle 1979). Engle (1979: 10) excluded the 
pinch-faced figurines from his discussion because they are "too 
featureless." While their faces may be "featureless," the consistency 
of the "anatomical" features of the pillar-base figurines appear to be 
the dominant concern. While typology has a place, typology based on 
facial features misses the point of the figurines. 



such figurines have been found in cultic, domestic, and funerary 

contexts especially in Judah' and some examples in Israel. 

Some have suggested that the figurines were amulets or talismans. 

Albright (1932-1933: 121-22; 1943: 69) identified them as dea nutrix 

figurines of Ashtaroth to be protectors of nursing mothers. He 

emphasized, however, that they likely "were not regarded by the 

Israelites as icons of the Syrian goddess, but merely as potent 

amulets, ... " (1932-1933: 121). He later stated his thesis more 

adamantly (1942: 115): 

... there is absolutely no reason to treat them as anything 
but amulets designed to help expectant mothers to pass 
safely and successfully through labor. The amulets may have 
also been employed for the purpose of sympathetic inducement 
of fertility or even to ensure satisfactory flow of milk in 
nursing. In no case can we label them with the name of a 
goddess. 
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Similarly, Frymer-Kensky (1992: 159) after affirming that the figurines 

do not represent any Canaanite goddess, argues that they are " ... a kind 

of tangible prayer for fertility and nourishment." 

Albright's and Frymer-Kensky's thesis falters from a tec~~ical, 

western-minded evaluation. As was argued with the inscriptional 

evidence for Asherah (pp. 263ff), they fail to recognize the metonymic 

dynamic between the artifact and the idea. People probably realized 

that a lump of clay could not grant their requests, but clay fashioned 

'By far the highest concentration of these figurines has come from 
Jerusalem (Holland 1977: 134). Kenyon discovered a large cache of 
figurines and other cuI tic artifacts from ca. 700 BC about 300 meters 
south of the temple area (Square A/XXVI, Cave I; Kenyon 1965: 14; 1968: 
108-09; 1971: 118-19; 1974: 138-41; 1979: 295; now published in Holland 
1977; cf. Franken and Steiner 1990: 30-50, 125-29). Broshi describes 
the discovery of human figurines in almost every locus that he excavated 
in 7th century BC Jerusalem (1976: 81) and Shiloh mentions similar 
discoveries in his excavations in the City of David (1984: 13). 
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into the form of an idea imbibes its essence and serves as the mode of 

contact between the human and the divine (see "Models and Miniatures," 

pp. 228ff). 

Many scholars have refused to identify the figurines. Pritchard's 

classic study of Palestinian figurines (1943: 86) concluded 

pessimistically: " ... we are forced to conclude that there is no direct 

evidence connecting the nude female figure represented upon the plaques 

and figurines of Palestine with any of the prominent goddesses." 

Instead, he offered (p. 87) .•• 

a working hypothesis that the figure was in some way 
symbolic of a personage of the cult of a prominent goddess. 
Whether it was the goddess herself, a prostitute of the ·cult 
of the goddess, a talisman used in sympathetic magic to 
stimulate the reproductive processes of nature, remains an 
open question. 1 

Other scholars are more confident to identify the figurines as 

representations of a female goddess. More frequent identifications are 

with Astarte (Albright 1939b; A. Mazar 1990: 501 "Ashtoret"), Asherah 

(Engle 1979: 55, 62; Patai 1990: 35; Dever 1990b: 156-60; Pettey 1990: 

173-185), or more generically "the Mother Goddess" (aden 1976; Dever 

1984: 28-29; 1994: 149-51; discussion of the relationships of the 

goddesses in the Iron Age II follows). 

Part of the impasse of identification has been the lack of 

inscriptional data by which to interpret the figurines--they have not 

come with labels. 2 But other criteria permit reasonable identification 

of these figurines. The pillar figurines developed from the Late Bronze 

lef. similarly M. S. Smith 1990: 81; Bloch-Smith 1992: 98-100. 

2Inscriptions permit the identification of some Mesopotamian clay 
figurines (van Buren 1930: xlii, xliv). 
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Age/Early Iron Age I plaque figurines (cf. Pritchard 1943; Holland 1977: 

124-125) whose identification with goddesses is indicated by the 

Egyptian limestone stele and other iconographic motifs (see p. 287). 

This identification, along with the lack of other physical 

representations of female figurines in the Iron Age II when the Bible 

indicates that goddesses were objects of worship and adoration, lead to 

the conclusion that the figurines represent a Mother Goddess. 

The physical features of the pillar figurines corroborate this 

identification. While the forms of the heads vary (some are molded, 

others are stylized pinched faces), the forms of the bodies are quite 

consistent--clay columns flared at the base and the attachment of 

usually rather voluptuously sculpted breasts (cf. Figure 16). Hestrin 

(1987a: 221-23) argues that the pillar represents a tree trunk which is 

associated with Asherah in the Bible. The flared' base is probably not 

just for stability, but evokes identification with the tree trunk. The 

tree trlli~k in turn is a stylized representation of the tree of life with 

which the goddess is associated (see pp. 236ff) and often by which she 

was represented in the biblical texts (see p. 237). Additionally, the 

breasts represent the goddess' provision of nourishment. Such a motif 

was portrayed on an Egyptian tomb painting of Thutmose III (see p. 237) 

and Asherah (with Anat) served as a wet nurse in the Ugaritic 

literature (see p. 254). 

Further evidence to identify the figurines as cultic objects is 

their depositional treatment. Holland notes (1977: 137) that many 

figurines were deliberately broken as indicated by the unusual pattern 
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of the breaks.' Merrifield (1988: 186) points out that ritual cultic 

activity may inflict damage upon an artifact (or victim) in a 

characteristic way (cL "Problems of Interpretation," pp. 243f). The 

breaks associated with the pillar figurines indicate that they were not 

simply tossed aside, but were involved in some ritual activity. Whether 

that activity was from ritual use or "decommissioning" is unclear. 

Even without labels, these converging lines of evidence strongly 

imply that the pillar figurines represented a goddess. Arguments that 

they were "simply" talismans or amulets miss the metonymic dynamic of 

transference from the artifact to the idea. Such talismans and amulets 

would have been appeals to the Mother Goddess who for the Iron Age II in 

Judah was identified with Asherah (see "Asherah's Relationship to Other 

Goddesses," pp. 280ff). 

The reference in 2 Kings 23:6 to Josiah's removal of the Asherah 

from the house of the Lord probably refers to a larger image of which 

the ceramic ones were miniatures (cf. Liebowitz 1988: 27; Dever 1994: 

151).2 With these figurines, adherents would be able to have their own 

focal points of worship in their domestic surroundings, appealing to the 

Mother Goddess (i.e., Asherah) to bless them with fruitfulness and 

sustenance. 

'The few figurines found in the renewed excavations at Tel Lachish 
show the same patterns of deliberate breakage. My thanks to Gabriel 
Barkay for his observations and permission to communicate this 
information (interview 13 January 1989). 

2The Bible narrates that Manasseh placed a ~lWK~ )09 in the Temple 
(2 Kgs 21:7). The text leaves the impression that the figure was of an 
imposing size. This conclusion is further implied by the treatment of 
the artifact when it was evicted from the Temple (2 Kgs 23:6)--Josiah 
burned it, beat it to dust, and cast the dust over graves--which implies 
some volume. 
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Naoi with Representations of Asherah 

The discussion above ("Expected Physical Evidence of Goddess 

Worship;" the descriptions of naoi appear above, pp. 230f) argued for 

the likelihood of the existence of small scale shrines. Many of the 

decorations and motifs represent Asherah. Among these were 

representations of lions (e.g., at Megiddo, Ta'anach, Tell el-Far'ah 

North), the tree-of-life (e.g., at Ta'anach), columns (e.g., at Tell el

Far'ah North, Megiddo, Ta'anach, examples from Cyprus and Jordan), and 

the earlier version of a naos which was adorned with plaque goddesses 

(Tel Qasile). The motifs give ample representations of Asherah. The 

combination of Asherah's motifs along with the masculine ones on the 

stand from Ta'anach (i.e., the bull and solar disk) indicate the worship 

of YHWHl and his Asherah. 

These naoi were local and sometimes domestic (cf. the domestic 

context of the shrine at Tell el-Far'ah North) focal points for worship. 

The narrative of Micah's domestic shrine (Jdg 17) indicates a special 

area in the house where worship focused. Similar domestic worship 

existed during the Divided Monarchy as indicated by the desires to 

resume worship to the Queen of Heaven (cf. Jer 7, 44). 

Asherah's Relationship to Other Goddesses 

That goddesses other than Asherah existed in the second and first 

millennia BC in the southern Levant is undisputed. The question is what 

lOr, less likely, Ba'al. 
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relationship existed between the goddesses and especially how do these 

relationships affect Asherah and her presence in the Hebrew Bible? 

Ashtoret/Astarte/Ishtar 

nlnWY' appears in the narrative of Josiah's reform (2 Kgs 23:13) as 

a Sidonian goddess for whom Solomon granted sanction in the religious 

milieu of Jerusalem (1 Kgs 11:5, 33).2 Her name appears in other 

biblical texts in its plural form where she appears with Ba'al. Her 

\I 
name in the singular should probably be vocalized 'astart; likely the 

"o-e" vowel combination in Hebrew reveals a contemptuous application of 

the vowels from nW3 by later editors of the Hebrew text (cf. Buttrick 

1954: 103; Day 1992: 492). The Deuteronomic Historian might have 

introduced such as vocal shift with Solomon to express contempt of 

Solomon's sanction of the goddess. 

That Ashtoreth/Ashtart was associated with fertility is indicated by 

the use of the word in Hebrew to describe the productivity of flocks. 

Four times in Deuteronomy the same consonants (nllnWY; vocalized 

'a¥terot) refer to the offspring of sheep (Deut 7:13; 28:4, 18, 51). 

A cylinder seal discovered at Beth-el reveals that 'Astart was known 

in Canaan. The seal shows two deities facing each other between whom a 

hieroglyphic inscription reads '-s-t-(a2r-t. The seal, however, came 

from mixed debris with evidence ranging from the Middle Bronze through 

'Her name is spelled with the "o-e" vowel sequence in the last two 
syllables. 

2Cf. Judges 2:13; 10:6; 1 Samuel 7:3-4; 12:10; 31:10. The name 
appears in several other places as the name of a city (Deut 1:4; Josh 
9:10; 12:4; 13:12, 31; 1 Chr 6:56). 
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the Iron Age I; Albright attributes the seal to the Late Bronze Age 

(Albright 1934: 7-8). 

The goddess is also known as Astarte. In the Ugaritic literature, 

she appears as 'Athtart (?; > '!trt), a separate goddess from Asherah 

and may have been a consort of Ba'al.' Ugaritic sources indicate that 

she received offerings (e.g., CTA 37-39). In Egypt, Merneptah refers to 

her as "queen of heaven" (Stadelmann 1967: 104), and she is similarly 

addressed on an inscription from Cyprus (Donner and Rollig 1971: 37.7). 

She was associated with the military in Egypt where, from the XIX 

dynasty, a chariot preserves an inscription which reads: "as for the 

hands ... of thy chariot they are Aant [sic] and Astarte" (cf. Perlman 

1978: 192) and Thutmose IV is described as "strong in the chariot at 

Astarte" (cL Perlman 1978: 191). 

Through time there seems to have been some melding or confusion of 

Asherah and Ashtart. The Septuagint of 2 Chronicles 15:16 substitutes 

the Hebrew text's ~lvK with ~o"ap"~, and in 2 Chronicles 24:18 instead 

of reflecting the Hebrew D'lWK, it reads Aa"ap"al~.2 Such a confusion 

could be understood if the names came to refer to the same goddess. De 

Moor (1977: 439) suggests the presence of such melding as early as the 

late Ugaritic literature; he notes a "curious scribal error" in which 

Asherah is written '!trt (CTA 4.II.13).3 Corroborating his thesis is 

'The reference to Ashtart as 'attrt ~m b'l (CTA 16.VI.54-57) is 
often understood to refer to her consort status, but Walls (1992a: 117) 
argues that the Ugaritic evidence is inconclusive. 

2Admittedly, several hundred years probably lapsed between the 
recording of the Hebrew edition of Chronicles and its Greek translation. 

30n the other hand it could be just a misspelled word. 
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the appearance of Qudshu, Astarte, and Anat apparently applied to the 

same goddess from the roughly contemporary Egyptian limestone stele (see 

p. 287). 

In the Mesopotamian sphere, Ashtoreth/Ashtart is known as Ishtar, 

although Fulco emphasizes that a simple equation is inadequate (1992: 

521). Ishtar's association with fertility and productivity is implied 

in the "Descent of Ishtar to the Nether World" (Speiser 1969: 108). The 

epic describes the effects of Ishtar's descent: 

Since Ishtar has gone down to the Land of no Return, 
The bull springs not upon the cow, the ass impregnates not 

the jenny, 
In the street the man impregnates not the maiden. 
The man lies down in his (own) chamber, 
The maiden lies on her side. 

Furthermore, when she descended into that domain one of the items 

removed from her was "the girdle of birthstones on her hips" (Speiser 

1969: 107) which were returned to her when she left (p. 108). With 

similar indications of productivity, Weinfeld (1992: 311 n.1) cites a 

parallel three-fold blessing--cf family, field, and flocks--which issues 

from Ishtar in Babylonian literature and from Ashtoreth in Deuteronomy 

7:13 (cf. also 28:4) indicating a possible cross-cultural identification 

of the goddesses. 

The Queen of Heaven 

Jeremiah decries the presence of the Queen of Heaven in Judah 

(Jer 7; 44). References from surrounding regions identify Astarte/ 

Ashtart as the Queen of Heaven (Egyptian and Cypriot references were 
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noted above). Jacobsen (1987: 17-18) cites a hymn in which Inanna 

(Le., Ishtar) is referred to as the "queen of heaven." 

Some scholars identify the Queen of Heaven with Anat (Pettey 1990: 

27; Patai 1990: 54-66, where he argues an identification of Anat with 

Astarte). Significantly weakening this identification is no evidence 

that Anat w~s worshiped during the Monarchy, and especially in Iron Age 

The majority opinion seems to identify the Queen of Heaven with 

Astarte (cf. Peckham 1987: 84; Ackerman 1987: 12-54 [combined with 

Ishtar]; M. S. Smith 1990: 90-91 [Smith suggests "or Ishtar"]). Cogan 

(1974: 84) suggests that Manasseh introduced the worship of the Queen of 

Heaven (whom he identifies with Ishtar) while he was enamored with 

Assyrian practices (cf. 2 Kgs 21). If, however, Ishtar is roughly 

equivalent to Astarte/Ashtart as suggested above, and if the Queen of 

Heaven should be identified with Ishtar/Astarte, her presence in Israel 

and Judah was, to a degree at least, sanctioned with Solomon's 

construction of a shrine to her (cf. 1 Kgs 11:5). Hence, the Bible 

indicates that she arrived through Phoenician influence (cf. also 2 Kgs 

23:13). Ackerman (1987: 51) argues that the references to the Queen of 

Heaven in Jeremiah indicate that she had been part of the religious 

scene for some period of time before Josiah. 

'The references to Shamgar son of Anat (Jdg 3:31) and to a city 
named Anatot (Jsh 21:18; Isa 10:30; Jer 1:1) are insufficient evidence 
to infer widespread worship of Anat during the Iron Age II. The names 
may exalt the goddess, but they may have been cultural aberrations in 
the social fabric of Israel and Judah. Alternatively, they might 
reflect an earlier tendency toward the melding of the goddesses. 
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Contrary to Cogan's suggestion, the Bible does not indict Manasseh 

for introducing the Queen of Heaven to Judah. Manasseh may have 

expanded her role, but the texts explicitly state that Manasseh 

sponsored the worship of Asherah when he made an ~lWK and placed her 

image in the Temple (2 Kgs 21:3-7). More likely, the reference to the 

Queen of Heaven is another appellation of Asherah that developed in the 

late Iron Age II. It may be significant that the references to the 

Queen of Heaven are from women who apparently felt a closer affinity to 

her than to YHWH (cf. Jer 7; 44).' 

On several occasions YHWH is called a king (l)Q; Jer 46:18; 48:15;2 

cf. also narrative remarks in 1 Sam 8:7; 12:12) and was known as YHWH, 

the god of heaven (e.g., Gen 24:3, 7) whose throne was in heaven (e.g., 

1 Kgs 8:30, 49; Psa 11:4). Since YHWH was a king who lived in heaven--

in concept D'QW~ l)Q ~l~' (although this explicit phrase does not appear 

in the Hebrew Bible)--and since many identified Asherah as his consort 

(as indicated from the inscriptions at Kuntillet 'Ajrud and Khirbet el-

Qom) Asherah would be his "queen," and hence the Queen of Heaven (D 'Q'l1~ 

Anat appears in the Hebrew Bible, but only as proper names of people 

(i.e., Shamgar son of Anat; Jdg 2:31; Anatot, 1 Chr 7:8; Neh 10:19) and 

'While not denying public worship of Asherah, Jeremiah's remarks 
indicate a domestic cuI tic practice in which women were major, if not 
the primary, participants (further discussion follows). 

2Bright (1965a: 315) notes that the phrase referring to the "king 
YHWH" is "metrically awkward" and suggests, following the LXX, that it 
be deleted. 
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towns (Anatot; cf. e.g., Jsh 21:18; 1 Kgs 2:26i Jer 1:1). There is 

insufficient evidence to infer the worship of a goddess by this name 

during the Iron Age II (cf. Miller 1987: 58; M. S. Smith 1990: 61). If 

she was worshiped during the Iron Age II, she was likely absorbed into 

the worship of Asherah.' 

Oudshu 

Several references have been made to Qudshu who was apparently the 

same as Asherah. The identification is based upon several lines of 

evidence. 

The Keret epic narrates his petition for a son. Keret approaches 

Qudshu who is identified in parallel as Atirat (=Asherah) and who is 

called Elat (the feminine form of EI, and hence the wife of Eli CTA 

14 . IV. 197-200) . 
v 

Some argue that gds refers not to a goddess, but to the 

shrine or sanctuary of Asherah where Keret made his vow (Yamashita 1963: 

118-20; Engle 1979: 107-08). Part of Engle's reasoning is based upon 

the occasional use of gd¥ in Ugaritic to refer to a sanctuary. He 

argues (1979: 107): 

Considering that ads in the OT is overwhelmingly used in the 
sense of "to be holy, sacred, pure," or that a derivative of 
gds meant "sanctuary," and that in Rabbinic literature the 
Aramaic form of gds could be an appellation for God, should 
be enough to raise some suspicion. 

'The Elephantine papyri cite an oath by Manasseh son of Shalum who 
swears by l~'nJY (Cowley 1923: 44.3) and a reference to a contribution 
to a deity known as )Kn'JnJY (Cowley 1923: 22.125). To infer from these 
references of 5th century BC Egypt that Judah in the 7th-6th century BC 
worshiped Anat is precarious. The geographic setting of Elephantine is 
significantly removed and the differing cultural and religious context 
probably molded a different religious expression. 
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Engle's reasoning is flawed. The Hebrew Bible reflects a different 

culture from Ugarit and to argue that because 'lllP means "holy," 

"sacred," and "pure" in Hebrew does not necessarily comment upon the use 

of the word in Ugarit. Although one may question the validity of 

marshalling evidence from the rabbinic corpus as an argument for a word 

at ugarit, to use 'lllP as a name for God is exactly the point--at Ugarit 

it applied to the goddess Asherah.' 

From a cross-cultural standpoint, Egyptian materials clearly 

identify a goddess by the name of Qudshu. She is addressed, among other 

epithets, as "Lady of Heaven" and "Mistress of the Gods" (Maier 1986: 

87). Furthermore, she appears to appeal to women as they request her to 

grant "life, welfare, and health for the ka of the lady of the house" 

(Maier 1986: 87). 

Qudshu's identification with Asherah is indicated on the Egyptian 

limestone stele depicting a nude female standing on the back of a lion. 

She holds a serpent in her left hand. Framing her image, the names 

Qudshu-Astarte-Anat appear in hieroglyphics (Edwards 1955). Cross 

(1973: 33-34) argues that the sequence of names indicates the 

substitution of Qudshu for Asherah which then identifies the three 

Canaanite goddesses: Asherah, Astarte, and Anat. 

The iconography associated with Qudshu--the serpents and the lions--

are motifs that are associated as well with Asherah (see pp. 233ff, 

239ff). Hence, the literary, conceptual, inscriptional, and 

'Apart from Engle's faulty logic on this point, one senses a moral 
judgment in his remark. He implies that it would be inappropriate to 
use 'lllP (holy, sacred, and pure) to refer to Asherah or that she should 
not be placed on an equal footing with God. It is not ours to evaluate 
the moral propriety of what was done, but to evaluate what was done. 
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iconographic evidence converges to identify Qudshu with Asherah. More 

accurately, since there is no evidence in the Bible of worship or 

adoration of a goddess known as WlP, Asherah probably absorbed the 

characteristics that were elsewhere more explicitly attributed to her. 

Tannit 

While Tannit does not appear in the Bible, she provides a cross-

cultural parallel to Asherah. Cross (1973: 32-33) points out that her 

name derives from tannin meaning "serpent."l The parallel with the 

Ugaritic epithet of AsherCL.~ as "the Serpent Lady" (p. 233) is striking. 

Weinfeld (1984: 125) presses the comparison by noting that Asherah was 

known as a sea goddess and that Tannit was associated with a fish or a 

dolphin. Furthermore, stylized trees are associated with Ta~~it similar 

to those with Asherah (Olyan 1988: 60). 

The cumulative evidence of the etymology of Tannit, her association 

with the sea and with serpents, and her representation by the stylized 

tree lend strong support to identify her as the Phoenician counterpart 

of Asherah. Such a parallel is not surprising, especially with the 

Phoenician influence upon Israel and Judah. The Bible concedes this 

influence as early as Solomon and the Phoenician contacts with the 

Temple construction (cf. 1 Kgs 5) and with Solomon's sanction of 

Phoenician worship when he built the shrine to Ashtoreth in Jerusalem 

(1 Kgs 11:5). The influence apparently increased with the alliance of 

Israel with Phoenicia when Jezebel married Ahab (1 Kgs 16:29-34). 

lAckerman (1987: 200-01) is much more cautious in making such an 
identification, but concedes its possibility. 
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Toward a Resolution of Identifyino Asherah 

The debate of with whom to ida~tify Asherah--with whom should she be 

compared in cross-cultural studies--fails to recognize the fluidity of 

cultural systems and especially the adaptation that characterizes 

cultural contacts. The discussion in Chapter Three of the nature of 

importations in ritual (p. 93) helps address the identification of 

Asherah. 

Rappaport's observation of "importation" of ritual argued that the 

rules of society are modified as circumstances dictate. Wider cultural 

contact exposes people to other ideologies and practices. But since 

ritual is one of the conservative component of culture, the action (or 

artifact) may be retained while the ideology modifies to accommodate 

changing circumstances or beliefs. On a national scale, such ritual 

would probably preserve the terminology (i.e., the names of the 

deities), while the belief systems (i.e., the theology) changed and were 

applied as an overlay on the older ritual tradition. This would explain 

the prevalence of the appearance of Asherah in the biblical texts in 

contrast to the other goddesses noted in this discussion. 

Hence Ashtoret/Astarte/Ishtar, the Queen of Heaven, Anat, Qudshu, 

and Tannit were eventually absorbed into the goddess recognized by the 

people of Israel and Judah--namely Asherah.' Similarities in their 

characteristics, blessings, threats, and ritual should be expected, 

because in varying degrees they represent aspects of the Mother Goddess. 

Gimbutas (1989) argues that the Mother Goddess was known by different 

'Similar conclusions are noted by a number of biblical scholars; 
cf. Cross 1973: 195-215; aden 1976: 31-36; De Moor 1977: 439-41; Engle 
1979: 97; Dever 1984: 29; W. Maier 1986: 66-68; alyan 1988: 39 n.6. 
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names through time and over widely dispersed geographic areas, but 

fundamentally they were rooted in the same concept.' The evidence from 

anthropology, iconography, literature, epigraphy, and the Bible 

corroborate her thesis. For Israel and Judah, the Mother Goddess was 

Asherah. 

Anthropological perspectives of Asherah and Goddesses 

Ancient Israel's and Judah's subsistence strategy consisted of a 

domestic mode of production and the Bible indicates that the basic 

social unit was the family. But, as noted above (Chapter Four), the 

geo-environment of Israel and Judah did not lend itself to easy 

exploitation. The family could provide a work force most easily through 

bearing children who would soon begin to contribute to the welfare of 

the family. Hence concerns for productivity in the family are indicated 

in a number of biblical episodes, especially as they focus upon the 

concerns a~d fears of childlessness. 2 The probable high mortality rate 

in childhood in Israel and Judah would intensify the concern for 

productivity. 3 

'Lucius Apuleius (Metamorphoses XI.2) demonstrates difficulty in 
defining who was the Queen of Heaven in ca. 150 AD when he addresses the 
Queen as possibly Ceres, Venus, Phoebus, or Proserpine! 

2Cf. Sarah (Gen 15:1-2; 16:1-2; 18:9-15); the contests described 
between Leah and Rachel (Gen 29:31-30:24); Hannah (1 Sam 1:1-11); the 
Shunammite woman's concerns (2 Kgs 4:11-17). But also note the blessing 
pronounced upon Ruth upon her marriage that she be productive like 
Rachel and Leah (Ruth 4:11), and pronouncements in the Psalms (127:4-5). 

3In an ethnoarchaeological study of an Iranian village, Kramer 
(1982: 24, 123) observed about a 30 percent mortality rate among the 
children by the time they were 4-5 years old. 
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Three primary focal points occupied the attention of the people: 

defense (primarily the domain of men), reproduction (primarily the 

domain of women, but which obviously supplied the work force for the 

other two areas), and subsistence (which was a shared responsibility). 

As a land-bridge connecting the dominant political spheres of 

Mesopotamia and Egypt, Israel and Judah were often victims of military 

incursions, as well as suffering from the more localized skirmishes that 

inevitably depleted their ranks. Survival strategies of animal 

husbandry and agriculture demanded manual labor, and the raw products 

then needed to be transformed into useable goods. Supplying the work 

force was primarily the domain of women who needed to bear children to 

replace the attrition resulting from war and high mortality. Hence a 

desire for children was a major concern not only to supply a labor 

force, but also to provide security for the aged. 

While the Bible narrates relatively little about the public role of 

women in the national cult, hints exist of their presence in both the 

public and private arenas. There is a tendency, as noted above, for the 

division of labor in cult and religion to reflect the division of labor 

in general society. With women being primarily responsible for the 

production of offspring and household management, they would appeal to a 

deity sympathetic with their plight--hence a Mother Goddess who in 

Israel and Judah was known as Asherah. By the time of Jeremiah, she was 

sometimes referred to as the "Queen of Heaven," the spouse of YHWH. 

Jeremiah (7:16-20; 44:15-23) decries women who were devoted to the 

Queen of Heaven. The cult was domestically oriented, for in addition to 

offering incense, they baked bread (cakes) for the Queen of Heaven while 
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appealing to her for safety, productivity, and sustenance. Perhaps part 

of the appeal was to request her intercession with YHWH similar to 

Asherah's petition to El on behalf of Ba'al in the Ugaritic literature. 

The women were supported by their families in the worship of the 

Queen of Heaven, finding cooperation from their children who gathered 

wood and their husbands who kindled the fires. These practices 

harmonize with reflections in Ugaritic and Mesopotamian sources in which 

goddesses received such worship and they conform to anthropological 

observations about the division of labor. 

The devotees of the Queen of Heaven indicate their cognized models 

(cf. pp. 83ff) of their world view. They inferred that neglect of the 

goddess had precipitated their miserable plight and imply that if they 

were to resume their worship, things would improve. 

The references to baking cakes do not reveal the contexts of their 

consumption. If they were offered in the home, they likely would be 

eaten and consumed, perhaps as a family, in connection with domestic 

shrines. Whether these were simple or elaborate shrines or naoi 

probably varied with the means at their disposal to acquire them (cf. 

Micah's silver image, Jdg 17:3-4). 

Shrines were not necessarily limited to regional or domestic 

contexts. Following Holladay's observations about the hierarchical 

relations of sacred space (cf. pp. 128ff), different "levels" of shrines 

should be expected, reflecting similarities of artifacts, but also 

varying according to the perceived needs of the people or region. If an 

offering were at a public shrine (i.e., a ~a~, cf. Chapter Four), 

seasonal, contingent, or divinatory rituals (cf. pp. 95ff) might involve 
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community consumption of part of the offering. These rituals would 

likely use adjoining rooms either as scenes of celebration or as 

repositories of votive offerings. Other artifacts, some of them 

dedicated (inscribed with W1P), were left at the shrine. Ezekiel refers 

to offerings of incense, bread (cf. also Amos 4:5), and oil which were 

set before other gods at nll{')U nlIJ3 ("high places of patchwork" or "high 

places of quilting"). 

These nlIJ3 were fabricated somehow out of garments, and are 

reminiscent of the "hangings" the women prepared for Asherah (2 Kgs 

23:7). At first glance, the Hebrew in Kings is problematic: D?WJ~ 

~lWl{') D?n3 ... nllll{ (the women were weaving D?n3 for Asherah). The 

usual translation of D?n3 is "houses" (a plural of n?3). Some, however, 

argue that it refers to garments and derive the word from Arabic batt 

"woven garment." The LXX may reflect this reading when it reads X€"t"tte:v 

(LXX except L) and o"tola~ (LXX, L ms; cf. Montgomery and Gehman 1951: 

539; Weinfeld 1984: 123). The passage in Ezekiel mentions garments to 

clothe the image of the deity (Ezek 16:18) and such practices are known 

from Mesopotamia (see references in Montgomery and Gehman 1951: 531) and 

Egypt (cf. Blackman 1924: 56). Ezekiel also refers to the production of 

veils and bands which were part of worship (cf. Ezek 13:17-21). The 

worshipers of Ba'al are said to have worn special garments (cf. 2 Kgs 

10:22). Some scholars, however, have suggested that the reference to 

weaving may be a euphemism for sexual intercourse (cf. Pettey 1990: 138-

39) . 

A more straightforward explanation is to understand "weaving the 

houses" as material used for tent shrines in the worship of Asherah. 
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Tent shrines existed, at least in the period just prior to Israel's 

appearance, and fragments of material were preserved at the shrine at 

Timna' which was dedicated to Hathor, an Egypti~~ equivalent of Asherah 

(Rothenberg 1972: 125-207; Manor 1992c: 555-56). For Iron Age II Judah, 

likely the fabric was used in ceremonies conducted "under every green 

tree and on every high hill" in the countryside and which were the "high 

places of patchwork.'" If this is valid, the reference to the 

destruction of the D'WlP 'n3 in the Temple area (2 Kgs 23:7) may refer 

to temporary quarters for cultic personnel, or as scenes of ritual 

activity, which could corroborate pettey's suggestion that "weaving" was 

as a euphemism for sexual intercourse (however, see discussion of D'~lP, 

pp. 318ff). 

It is impossible to determine whether the fabric preserved at 

Kuntillet 'Ajrud (see, p. 176) was for garments or shrines, but the 

fabric with the evidence of weaving at a site that has cuI tic character 

is certainly suggestive. 2 It was noted that craft production 

occasionally appears in conjunction with the nl03 (see Chapter Four, p. 

151 n.1, 164). Most crafts were likely made by women. The references 

to women who served at the entrance of the "tent of meeting" may allude 

to such production (1 Sam 2:22; cf. Exo 35:25-26). 

The miniaturized pillar figurines reflect the nourishment sought 

from the Mother Goddess. Implicit was the desire for productivity and 

'Perhaps corroborative from a later period, the Christian Bible 
narrates a theophany when Peter offers in a gesture of honor to build 
three tents (Gk: OK~VOt) in honor of Moses, Elijah, and Jesus (Matt 
17:4). 

2In fairness, however, craft production certainly occurred in non
cuI tic contexts. 
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security--matters of major concern in the relatively hostile enviroTh~ent 

of Judah and Israel. The miniaturization of the figurines and shrines 

permitted worshipers to appeal to their deities with confidence, 

familiarity, control, and portability. 

Summary and Conclusions 

Anthropology offers significant rationales by which to expect the 

presence of the worship of goddesses in the ancient world. The 

household economies of ancient Israel and Judah focused on issues of 

productivity and fertility as they faced the hazards of their 

environment. To secure the blessings of the goddess, inevitably ritual 

was required and would be part of the domestic scene as women appealed 

to the goddess for assistance in their efforts to provide for their 

families as mothers and household managers. 

The Bible identifies Asherah as the goddess of Israel's and Judah's 

devotions. A survey of the literary, inscriptional, and artifactual 

data, in conjunction with iconographic symbolism permits the 

identification of Asherah as a goddess and not simply an artifact. That 

there were artifacts that were associated with her is not questioned, 

but these metonymically represented the goddess and should not be 

perceived as casual artifacts with little religious function. 

For the Iron Age II, Asherah had absorbed the majority of the 

characteristics of Ashtoret, Astarte, Ishtar, Anat, Qudshu, and Tannit 

and was known also as the Queen of Heaven. She was perceived as the 

consort of YHWH as indicated by the inscriptions from Kuntillet 'Ajrud 

and Khirbet el-Qom and as implied in the biblical texts. Asherah was 



the Mother Goddess par excellence of Judah and became the object of 

Josiah's ire in his effort to restrict religious expression to YHWH 

alone fuld to focus YHWH's worship only in Jerusalem. 

296 

Anthropology of religion provides a viable perspective by which 

archaeology and biblical studies can address each other. Anthropology 

permits a fuller commentary upon each set of data and provides a more 

comprehensive picture as the sets of data are brought together. In 

addition, anthropology supplies viable hypotheses by which to fill in 

parts of the remaining ideological lacunae. 
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CHAPTER SIX 

"THE CUSTOMS OF THE NATIONS'" 

Introduction 

In addition to the nlD3 and O'lWK, the Bible mentions also celestial 

bodies, D'~lP, nlJ~D, occultic items, and figurines as objects of 

Josiah's attention. These did not attract the Deuteronomist's ire to 

the same degree as the nlD3 and D'l~K. While some of them loomed large 

in the Josianic reform, with the exceptions of figurines and nlJ~D, 

references elsewhere in the Bible are relatively few. This chapter will 

discuss these categories as they appear in the narrative of 2 'Kings 23. 

A study of celestial bodies--the sun, moon, stars, and 

constellations--leads the list. This discussion will give attention to 

horses and chariots, which were manifestations of celestial worship. 

Evaluation of the D'~lP appears next, followed by a brief study of 

nlJ~D. The occult will be discussed as it occupied the attentions of 

wizards and necromancers and the last section will consider the teraphim 

and move into a brief discussion of the larger subject of figurines. 

Worship of Celestial Bodies 

Along with vessels devoted to Ba'al and Asherah, 2 Kings 23 

explicitly mentions vessels devoted to the host of heaven (v. 4). 

Verse 5 reveals that incense was offered to the host of heaven along 

with offerings to the sun, moon, and the constellations. 

'The title comes from 2 Kings 17:8 and is adopted with no judgment 
implied. 
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The phrase "host of heaven" sometimes is a military metaphor (cf. 

e.g., Josh 5:23; Isa 12:1-5) and sometimes applies to the heavenly 

counsel (cf. e.g., 1 Kgs 22:19). Occasionally, however, it serves as a 

summary of the heavenly bodies, the sun, moon, and constellations (cf. 

Mullen 1992: 302), which is how it is used in the 2 Kings narrative. 

The biblical and anthropological data for the sun will first be 

considered, followed by those for the moon, and the constellations. The 

last section will consider the artifactual data--textual, inscriptional, 

and iconographic evidence--for the celestial bodies as objects of 

worship in Iron Age II Israel and Judah. 

The Celestial Bodies as Objects of Worship 

Worship of the Sun 

Biblical and Anthropological Data for Sun Worship 

Josiah's reforms mention priests who burned incense to the sun 

(2 Kgs 23:5). Ezekiel 8:16 more explicitly mentions an assembly at the 

Temple facing east worshiping the sun. Jeremiah 8:2 names the sun as an 

object of worship when God threatens to punish Judah in an ironic twist 

by allowing their bones to decay on the surface of the ground under the 

full exposure of the sun and moon which they had worshiped. Deuteronomy 

prohibits the worship of the sun (4:19) and prescribes capital 

punishment for those who would do so (17:3). 

Not only does the reform narrative mention rituals devoted to the 

sun, but it reports sacred vessels and burning incense to the sun (2 Kgs 

23:4-5) as well as horses and chariots which were dedicated to the sun 

(2 Kgs 23:11). Burning incense implies something in or on which to 
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offer it, such a5 an altar, incense stand, or shovel (cf. Dan above, p. 

146). The Hebrew word for vessel (')3) is not restricted to containers, 

but includes objects and artifacts (Brown, Driver, Briggs 1972: 479-80) 

which would accommodate ceramic models (see further, pp. 299ff). 

The horse and horse-and-chariot imagery was not unique to Israel and 

Judah. The Rig Veda' indicates that horses came from the sun (I.163.2) 

and that a chariot followed the sun (I.163.8). The chariot was drawn by 

a horse named Etasa (VII.63.2) or, according to another passage, by 

seven horses (III.45.6). The sun itself was referred to as a stallion 

(VII.77.3). From Classical Athens, Pausanias described an image of the 

sun mounted on a chariot (V.11.8) and also mentioned sacrifices of 

horses to the sun (III.20.4, 9; where he also mentioned seven pillars 

which represented the seven planets). Apollodorus (I.6.3) described 

Zeus as occasionally riding in a chariot pulled by winged horses from 

which Zeus tossed thunderbolts. In the play Medea (11. 1315-25), 

Euripides included a gift of horses from the s~~ to Medea which whisked 

her chariot from Jason's vengeance. 

The sun was a common object of worship from Mesopotamia into the 

southern Levant where it was known as Shemesh or Shamash. He was one of 

the chief gods in the Mesopotamian pantheon with numerous references 

appearing in Akkadian literature. Aramaic inscriptions also attest to 

his worship. Zakir of Hamat appealed to Shamash along with other 

'The Rig Veda is one of the Vedas of Hindu and consists of a 
collection of hymns which exalt their objects of worship. The Rig Veda 
was written ca. 1300-1000 BC and was collected into written form in the 
second half of the first millennium BC. It is pertinent to this 
discussion to demonstrate both the antiquity of the horse-and-chariot 
concept as well as its wide geographic range. 
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deities to protect his memorial stela (Donner and Rollig 1971: 202.B.23-

26). Citations also appear in inscriptions from Panamu I (Donner and 

Rollig 1971: 214.2), Panamu II (Donner and Rollig 1971: 215.22), and 

from Sefire (Donner and Rollig 1971: 222.A.9). From Mesopotamia Ebeling 

notes (1953: 28.20-21, 30.20-21) a reference to four white horses which 

were harnessed to Shamash's chariot. These horses received 

extraordinary care with special procedures for procuring their feed and 

water. In the Bible, the horse and chariot imagery is associated with 

deity when Elijah is ushered into heaven accompanied by a chariot of 

fire and horses (2 Kgs 2:11-12).' 

The power of this imagery and its connection with the divine is not 

surprising. The sun's power is imposing, particularly as people 

recognize its life-giving force. People's interpretation of the sun's 

significance often is inconsistent and even contradictory (cf. Eliade 

1958: 146; Radcliffe-Brown 1964). Such ideological inconsistency is not 

surprising in view of the diverse social and cultural perceptions that 

occur in essentially every culture (cf. p. 90, above). 

The fascination with the sun grows in part out of its 

indomitableness. Of the heavenly bodies, it exhibits the least 

variation and wields the most obvious influence over nature and 

humanity. Even though the sun descends into the lower regions--the 

domain of the dead--it daily reemerges unaffected. By contrast, the 

moon passes through phases, increasing in intensity to a peak only to 

'YHWH is also associated with horses and chariots in Habakkuk 3:8, 
15 and Psalm 68:18. 



fade again and disappear for three days (cf. Eliade 1958: 136; see 

further p. 307). 
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The indomitable quality of the sun was adopted by many monarchs of 

the Fertile Crescent. Hammurabi appropriated solar imagery to introduce 

his famous code (Meek 1969: 164). The kings of Ugarit occasionally 

cited their audience before the sun (KTU 2.16.6-10; 3.1.24-25). The 

Pharaoh was addressed in the Amarna correspondence as the Sun-god 

(Albright 1969a: 483-90) and Hittite kings were sometimes addressed as 

the sun (Goetze 1969a: 210; 1969b: 318). The Bible applies solar 

imagery to both YHWH (Hos 6:3) and to the monarch (cf. 2 Sam 23:3-4; Psa 

89:35-37). Because of the indomitable character of the sun, it should 

be no surprise to find its features applied to gods and to the monarchs 

who were perceived to share its power and radiance. 

Archaeological Evidence for Sun Worship 

Given the biblical evidence of sun worship and the prevalence of sun 

worship in surrounding cultures, the sun should be represented by 

symbols or images. Among these are solar disks and horses. The 

Mesopotamian world offers numerous examples of the disk and the winged 

disk to represent the sun god. These often appear in glyptic art 

including reliefs and stelae and frequently occur in association with 
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royalty.' Disks of both varieties also appear with Egyptian rulers. 2 

The coastal Levant also yields examples of the solar disk. 3 

Examples of disk imagery appear in Palestine from the United and 

Divided Monarchies. The Ta'anach stand's top register depicts a young 

bul14 (probably a representation of YHWH) standing beneath a winged 

solar disk (Figure 15b). In this combination, the disk and bull 

iconography have probably coalesced, a conclusion which is strengthened 

with the attributions to YHWH of solar features (cf. e.g., Hos 6:3) and 

divine wings (cf. e.g., Psa 17:8; 36:7; 57:1). The two-winged series of 

l)a) stamps from the 8th-7th centuries Be depict the winged sun disk 

(cf. Diringer 1949: 74; and more recently Na'aman 1986: 17; Mazar 1990: 

455 and Smith 1990: 119; Tushingham 1992: 63).5 A silver amulet from 

Tel Miqne/Ekron (Figure 15a) shows a flying disk above a moon crescent 

'Pritchard (1969) provides several pictures. Examples of plain 
disks appear on the Broken Obelisk (no. 440; the sun disk shows two 
hands descending from the sun, one toward the king and the other 
offering a bow) and a boundary stone from Nebuchadnezzar (no. 519). 
Winged disks appear on the Black Obelisk of Shalmaneser III with the 
disk hovering directly above the bowing figure of Jehu (nos. 351, 355). 

2Pl ain disks which show the sun's rays directed toward the kings 
appear for Akh-en-Aton (Pritchard 1969: nos. 405, 408-09, 411) and Tut
ankh-Amon (nos. 415-17). Winged varieties appear on obelisks from Beth
shan for Seti I (no. 320) and Ramses II (no. 321). 

3At Byblos, Yehawmilk (Pritchard 1969: no. 477) offers the Lady of 
Byblos a libation while a winged solar disk hovers overhead. Zinjirli 
(ancient Samal; see Pritchard 1969: nos. 281, 630) has examples of the 
winged variety and Esarhaddon left a stela at the site which depicted a 
winged solar disk (no. 447). Bar-Rakkab of Samal erected a stela on 
which he represented Shamash as a winged disk and Rakkab-El apparently 
by a chariot yoke (see Yadin 1970: 200-04). A stela from Ugarit shows 
an offering to El under the image of a solar disk (no. 493). 

4Taylor (1993: 30-33) argues that the creature is equine and not 
bovine. It is difficult to be certain, however, which creature is 
implied since the artistic execution does not precisely reflect either 
animal. Regardless, either image can represent the male deity. 

5Albright (1932: 77-78; 1943: 74) refers to the design as a "winged 
scroll." 
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along with representations of planets; these surround the goddess who 

receives a worshiper's adoration (Gitin 1992: 152).' 

In addition to solar disks, horses also are associated with the sun 

and the divine. Because of decay, it would be difficult to identify 

sun-dedicated horses in the archaeological record. Chariots, however, 

might be preserved, but they were often plundered as spoils of war.2 

However, numerous examples of small ceramic horses, sometimes with 

attached riders, have been found in Israel and Judah. Weinfeld's (1972: 

150-51) argument that the horses were not images misses the importance 

of models in ritual contexts (see "Models and Miniatures," pp. 228ff). 

AS people worshiped in local or private shrines, they required on a 

smaller scale the objects of worship that were located in the national 

shrine--in this case in Jerusalem (cf. 2 Kgs 23) or those objects that 

were suited to their individual needs that they might feel were 

unaddressed in the larger national context (cf. Holladay and 

"Hierarchical Relationships of Sacred Space," above pp. 128ff). While 

'The occasional appearance of female figures holding disks poses 
interpretive problems. Amiran (1967), Beck (1990), and Dever (1994: 
153) argue that they may represent solar disks. Alternatively, the 
disks could represent hand-drums (cf. Meyers 1991) or bread loaves (cf. 
Craigie, Kelley, and Drinkard 1991: 122-23). The suggestion of bread 
loaves is strengthened by references to loaves which Judahite women 
baked for the Queen of Heaven (Jer 7:19; 44:18) in which case the 
imagery would reflect feminine rather than solar significance. 

2Thutmose III boasts of chariots among his spoils from the battle 
at Megiddo (Wilson 1969: 237). Sennacherib similarly boasts of chariots 
and horses as spoils from the battle at Qarqar (Oppenheim 1969a: 279). 
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physical evidence for model chariots is scarce,' that for horses is 

common. 

Small ceramic horses have been found at many sites of ancient Israel 

and Judah. Just south of the site of the Jerusalem temple, Kenyon 

discovered a cache of cult objects dating from the 8th-7th centuries. 

Along with pillar-base Asherah figurines (see above) were numerous 

examples of small ceramic horses (Kenyon 1974: 141-43).2 Some of the 

horses had prominent disks between their ears which almost certainly 

represented the solar disk (see above; cf. also Shanks 1978).3 That 

these were associated with cultic practices is strengthened by their 

association with what were apparently cultic standing stones (i.e., 

n'J~D, see pp. 330ff). Examples of horses with the solar disks have 

been discovered also at Hazor (Yadin et ale 1961: pl. 176.24; 355.1) and 

'Littauer and Crouwel (1973: 112) describe the wheels of model 
wagons from 3d-2d millennia BC Syria: "All models have wheels formed as 
plain disks with raised centres at either side." This' description and 
the picture provided (pl. 44.D) should caution against the ubiquitous 
identification of Iron Age ceramic disks as spindle whorls. May (1935: 
23-25; pl. XXI) shows several examples from Megiddo's Iron Age strata 
which generally comply with Littauer's and Crouwel's description of 
wheels. From Iron Age Gerar, Petrie (1928: pl. 39) shows several 
chariot wheels along with wagon or chariot bodies. Cogan (1974: 87-88 
n.125) disputes the connection of modal chariots with the Josianic 
reform by contending that Josiah burned the chariots, which would be a 
procedure "ill-suited for clay models or bronze figurines." Cogan 
misses the ideographic power of models and miniatures particularly for 
personal ceremonies. Furthermore, burning is not necessarily to 
destroy, but may graphically exhibit contempt. 

2These are more fully published by Holland (1977). 

30n the basis of typology, Holland (1977: 149-50) suggests that the 
clay lump between the horses' ears on some examples may be "forelocks." 
The variations may, however, derive from different craftsmen. Taylor 
(1993: 58-66) argues that the disks likely do not represent solar 
motifs, but tends to adopt Holland's suggestion that they clay lumps 
represent the horses' manes. Taylor's strongest argument against the 
horses being associated with solar cult is the existence of riders on 
the backs of many of the animals. He assumes that the horses mentioned 
in 2 Kings 23:11 were all riderless (1993: 63, 66) and that they were 
only used to draw chariots. 
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Lachish (Tufnell 1953: 376, pl. 27.2). Horse-and-rider examples have 

been excavated at Lachish (Tufnell 1953: 374; 29.17, 18), Kadesh-barnea 

(Cohen 1981: 99; 1983: XVI), Tell Beit Mirsim (Albright 1943: 82, 173; 

32.7), Tell Jemmeh (Petrie 1928: 18; pl. 36.8), as well as other 

locations. With the horse-and-rider figurines, the rider represents the 

deity who controls the elements associated with him which for Judah 

would predominantly have been YHWH. 

A peculiar twist to the chariot and sun iconography is its 

occasional association with the storm clouds. A glazed brick fragment 

of Tukulti-Ninurta II (ca. 890-884 BC) depicts Assur carried aloft by 

the winged sun disk which flies amidst the storm clouds (cf. Pritchard 

1969: no. 536). Similarly, the winged sun disk is associated with the 

weather god on a stela from Til Barsip (Pritchard 1969: nos. 531-32). 

Even in Israel, YHWH occasionally is described as riding in the clouds 

(Deut 33:26-27; Psa 68:5, 34; Psa 97:1-6; 104:3),' which also was an 

epithet for Ba'al at Ugarit (cf. CTA 19.1.42-46). 

Such mixed metaphors are not surprising. As was noted earlier 

("Simultaneous Dimension," p. 90; "Communication in Ritual," pp. 100ff, 

243f) the theology involved in symbolism may be inconsistent. But from 

their careful observations of nature (which can be inferred from the 

astrological records of the Mesopotamian cultures), the people of 

antiquity probably observed the increased prospect of rain with the late 

'Psalm 29 graphically alludes to YHWH's voice (i.e., thundering 
voice) arriving with the storm. 
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afternoon.' Their observation would also have noted that plants 

renewed their growth during the longer days of summer. 

Summary of Sun Worship 

The relative consistency of the sun's patterns along with 

observations of nature regarding the sun and rain as well as plant 

growth, converge to make the sun an important and suitable object of 

worship. It is powerful, indomitable, and life-giving. It is small 

wonder that the sun, which could be seen, would either compete with YHWH 

or be appropriated to him as an object of worship.2 

The artifacts that were associated with the sun--namely the disks 

and horses--were probably used by the general populace as their private 

focal points to offer up prayers and appeal to the sun, whether they 

identified him as Shamash or YHWH, for sustenance and as means of 

apotropaic protection. 

Worship of the Moon 

Biblical and Anthropological Evidence for Moon Worship 

Along with the sun, Josiah's reforms also targeted moon worship. 

The Deuteronomic legislation prohibited such worship (Deut 4:19) and 

pronounced the death penalty for those who would (Deut 17:3). 

Regardless, the people offered incense to the moon (2 Kgs 23:5) and YHWH 

'This is not to imply that they understood the principles of heat 
convection and the sun's role in precipitation. 

2Taylor (1993) has gathered extensive data both from the 
archaeological record and biblical sources to discuss the solar imagery 
and its application to YHWH. While I do not subscribe to all of his 
conclusions, his discussion is provocative. 



307 

decreed that the bones of those who worshiped the sun and moon would be 

scattered on the surface of the ground in full view of the personified 

celestial bodies (Jer 8:2). 

Much of the fascination with the moon is its mystery. In contrast 

with the relative consistency of the sun which requires a year to run 

its cycle, approximately every twenty-nine days the moon emerges from 

darkness, develops and fades again into three nights of oblivion--it is 

a rhythm of becoming and dying. The moon's brief, yet consistent, cycle 

makes it the suitable candidate to govern and represent the rhythms of 

life (cf. Eliade 1958: 154). 

One of the Hebrew names for month is a vocalized variation of the 

consonants for the moon nl'. The other name for month, Wln, derives 

from a word which has to do with renewing and restoring (cf. North 1980: 

225-229), but which in the Hebrew Bible is used metonymically to refer 

to the appearance of the new moon. Similarly, a Greek word for moon, 

~~v~ (Liddell and Scott 1968: 1128), indicates a measure of time which 

is applied to the moon (cf. Delling 1967: 638). 

Not only does the moon serve as a chronometer, its real or perceived 

influences on people are powerful. Early observers noted a connection 

between the moon and tides (cf. Pliny the Elder, Natural History II.220-

221; Philo, De Specialibus Legibus II.143) and between the moon and dew 

formation (cf. Pliny the Elder, Natural History II.223; Lucius Apuleius, 

Metamorphoses XI.2). Perhaps most dramatically was the perceived 

correlation between the cycles of the moon and women's menses--the Greek 

word ~~vtato~ is translated as "monthly, ... the menses of women" (Liddell 



and scott 1968: 1128)'--and hence the moon was easily identified with 

fecundity (cf. Eliade 1958: 165).2 
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The imagery associating fecundity with the moon was further enhanced 

by the nature of the moon's cycle as it would reemergence after the 

three days of darkness. The imagery offered a promise of regeneration--

a rebirth (cf. Eliade 1959: 157-58). 

Archaeological Evidence for Moon Worship 

The vestiges of moon worship likely are preserved in the name of 

Jericho (> nl') and Beth Yerah (nl' n3).3 The inscribed stela of Zakir 

of Hamat appealed to the Moon along with the Sun and Ba'al to preserve 

his memorial stela (Donner and Rollig 1971: 202.B.23-26). A frequent 

iconographic representation of the moon was the crescent and a disk 

cradled inside a crescent. Pliny the Elder (Natural History II.41-42) 

referred to the moon's image as adapting to the curved "horns of a 

sickle," and Pausanias described an image of the moon (XI.24.6) from 

which horns projected from its head. Delling (1967: 639) indicates that 

the crescent shape of animals horns came to symbolize the waxing and 

waning moon. 

'The English word "menses" derives from Latin which in turn 
reflects the Greek word for moon/month mentioned earlier (cf. Barnhart 
1988: 651, 676). 

2Westermarck (1968a: 126-27) describes rituals in which Moroccan 
Berber and Arab women appeal to the moon for assistance to conceive. 

3Usually identified with Khirbet Kerak (map ref. 204 236) on the 
southwestern shore of the sea of Galilee (cf. Esse 1991: 34-35; Hestrin 
1993: 255). 
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These crescents and crescents-~~d-disks appear on a nuw~er items 

from the cultures surrounding ancient Israel and Judah. In Egypt, the 

crescent cradling a disk often represented the moon. Hazor has yielded 

a stela from the Late Eron=e Age II Stelae Temple which shows a lunar 

cresc~!t and disk toward which the arms of a devotee' were raised 

(Yadin et al. 1958: 89; pl. 29.1-3; 181). The same shrine had a basalt 

statue of a seated male figure on whose chest was an inverted crescent 

(Yadin et al. 1958: 87-88; pl. 29.1; 31.1). Both of these crescents 

represent the moon god. 2 The appearance of crescent-shaped jewelry 

worn by the raiding Midianites in the Gideon narrative likely reflects 

their devotion to the Moon (cf. Jdg 8:21-26).3 From the Iron Age II 

Moab, Avigad has published (1963) a seal depicting a star (Ishtar/Venus) 

and crescent (cL Figure 17a). The inscription reads "Manasseh Son of 

the King.,,4 

However, images of the crescent and crescent-and-disk appear in the 

iconography of Israel and Judah. The 10th century Be model shrine from 

Tell el-Far'ah North (Chambon 1984: pl. 66) has already been mentioned 

(Figure 14a; p. 231). Above its opening is the crescent as well as what 

lYadin later (1970: 222) interpreted the two upraised hands to 
represent the consort of the god to whom the stela was dedicated. 

2Whether the small figurine represented the moon god or a devotee 
offering worship to the moon god is w!clear. 

3Another reference to crescent-shaped jewelry appears in Isaiah 
3:19. The citation, however, is firmly entrenched in a list of jewelry 
and riches in general and probably is not an allusion to moon worship. 
The passage indicts Judah's decadent lifestyles and YHWH's determination 
to remove their wealth and inflict suffering. 

4Avigad initially identified the seal as Hebrew, but since has 
concluded it was of Moabite origin (cf. 1970b: 294 nn.47, 52). 
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are representations of the stars of Pleiades (cf. Dever 1994: 153).' 

More common are crescents on cylinder and stamp seals from Israel and 

Judah showing multiple celestial images of the moon, the planets, and 

stars. 

Wright (1965) published several seals from Shechem. A cylinder seal 

(1965: 162; pl. 82) from ca. 1200 BC shows a solar winged disk, along 

with the seven stars of the Pleiades, the moon crescent, and a stylized 

"tree of life." An animal is part of the scene, which Wright suggests 

is a bull, but which looks more like a horse. If it is a horse, its 

association with the solar disk would be striking, especially since the 

summary of Josiah's reform refers to horses devoted to the sun. A stamp 

seal from the 9th-8th centuries (1965: 163; pl. 82.5) depicts a winged 

solar disk below the lunar crescent; these stand over a stylized tree 

beside symbols of the stars of Pleiades. 

From other sites, Tell Y.eisan (Humbert 1993: 866; st. 5-4, ca. 8th-

7th centuries) has provided a Neo-Assyrian style cone stamp seal 

depicting the moon crescent over a stylized tree. It includes a male 

figure making offe=ings to astral and celestial bodies. A seal from 

Beth-Zur (Sellers 1933: fig. 50.5) shows a moon crescent over a stylized 

tree; while the seal probably is from the Iron Age II, its provenance is 

unclear. 2 The excavations from 7th century BC Tel Miqne/Ekron have 

'Another model shrine, however without provenance, but said to have 
come from Jordan, was published by Weinberg (1979: 40-41). Over the 
opening into the cavern was the lunar symbol of a crescent cradling a 
disk. 

2Keel and Uehlinger (1992: 322-69) have collected numerous examples 
of stamp and cylinder seal impression from the Iron Age II which depict 
various celestial imagery including the lunar symbols. Somewhat 
problematic with their data is that the samples are often from 
unstratified contexts. 
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yielded a moon crescent under a solar disk (see Figure 15a; Gitin 1992: 

152). 

Summary of Moon Worship 

The mystery of the moon and its apparent associations with earthly 

events made it an object of worship. The cycle of its waxing and waning 

after which it disappears for three nights to return again symbolized 

the rebirth not only of nature, but of human existence. This 

association was enhanced by the approximate congruence of the duration 

of the moon's phases with women's menstrual cycles. The moon's 

influence over the forces of nature--the dew, the effects on the seas-

demonstrated its power and hence its right to receive offerings. 

With the observation that the moon's cycles coincide particularly 

with the menstrual cycle of women, the moon would naturally be a focal 

point of worship for women to insure their own productivity and would 

likely have been part of their domestic rituals. Evidence of its 

presence is preserved in the iconography of the period particularly in 

seals, but also on occasional other plastic arts. 

Worship of Stars and Constellations 

Biblical and Anthropological Evidence for Worship of 

Stars and Constellations 

The prohibitions not to worship the sun and moon also applied to 

stars (Deut 4:19; 17:3). Constellations, however, are a new component 

in the list. Josiah's reform mentions constellations (2 Kgs 23:5) with 

a hapax leaomenon in the Hebrew Bible and which is probably a loan word 
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from Assyria: manzaltu, mazaltu. The word means "station" or "abode" 

(Brown, Driver, Briggs 1972: 561; cf. Cogan and Tadmor 1988: 286). 

Reliance upon constellations for predictions was apparently the object 

of Isaiah's contemptuous remark (47:13): "You are wearied with your 

many counsels; let them stand forth and save you, those who divide the 

heavens, who gaze at the stars, who at the new moons predict what shall 

befall you." The worship of the stars and constellations, as well as 

the sun and moon is probably subsumed under the generalized term "host 

of heaven" (cf. Mullen 1992: 302). 

The host of heaven is prohibited as objects of worship (Deut 4:19; 

17:3). The Deuteronomists attributed Israel's exile in part to their 

worship of the host of heaven (2 Kgs 17:16) and Manasseh was condemned 

for introducing (or at least promoting) its worship for which he built 

altars in the courts of the Temple (2 Kgs 21:3-5). 

The biblical data reveal the use of altars (2 Kgs 21:3-5) and 

Jeremiah (19:13) specifically mentions incense being offered on roof 

tops (cf. Zeph 1:5). Iconographic representations on seals often show 

worshipers offering incense on altar-stands to the heavenly bodies which 

often depict the sun, moon, and planets (see further below). Almost 

certainly some of the drink offerings that Jeremiah mentions were 
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directed also to the host of heaven' implying the use of containers 

(cf. 2 Kgs 23:4).2 

Amos 5:26 indicates that figurines (D'D)~; see p. 371) were employed 

in worshiping the host of heaven. The text refers to the worship of 

Sakkuth and Kaiwan which many interpret to be Saturn (cf. Meier 1992 for 

discussion and problems). These figurines can be accommodated by the 

Hebrew word ')] (cf. 2 Kgs 23:4), but the textual dzta are insufficient 

to cetermine what they looked like or how they might have been used. 

The interpretation of the heavenly bodies--the sun, moon, planets, 

and stars--and their relationships to each other come under the general 

heading of astrology which is a sub-category of divination. Until the 

last half of the first millennium BC astrology focused essentially on 

four major points which are delineated in Enuma Anu Enlil, a collection 

of cuneiform tablet preserved from Assurbanipal's library (7th century 

BC; cf. Rochberg-Halton 1992: 504; Gleadow 1969: 152-63). 

Omens were interpreted from the convergences and relationships of 

the four major celestial elements which were controlled by the moon god 

Sin, the sun god Shamash, the storm god Adad, and the planetary and 

'The prescription in the Bible of drink offerings accompanying most 
of the sacrifices and offerings implies the likelihood of such offerings 
to the host of heaven as well. Drink offerings were to be given with 
the daily burnt offerings (Num 28:7-8), the Sabbath offerings (Num 28:9-
10), offerings at the new moon (Num 28:14), at the Feast of First Fruits 
(Lev 23:13), the Feast of Pentecost (Lev 23:18), the Feast of Booths 
(Lev 23:37), the termination of the Nazirite vow (Num 6:15-17), the 
establishment of a vow or with a free-will offering (Num 15:5-10), and 
with sin-offering when the infraction was because of ignorance (Num 
15:24). Furthermore, Jeremiah refers to drink offerings given to "other 
gods" (7:18; 19:13; 32:29) and specifically to the Queen of Heaven 
(44:17-25). Ezekiel mentions drink offerings as part of the standard 
~D3 worship of the countryside (20:28). 

2The prohibition in Exodus 30:9 against pouring a libation on the 
incense altar of the Tabernacle implies the existence of the practice is 
some circles. 
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astral relationships which focused predominantly upon Ishtar (Rochberg-

Halton 1992: 504). The moon was interpreted from observations of its 

eclipses, halos, direction of crescents, and relationship to planets and 

stars. The sun was studied from the perspective of eclipses, 

simultaneous observations of two suns, and coronas. Adad, as the storm 

god controlled lightning, rainbows, winds, cloud formations, and even 

earthquakes. The planetary and astral interpretations were based upon 

first and last visibilities, stations, acronychal risings, and 

conjunctions with fixed stars. 

Saggs (1984: 220-21) points out that Mesopotamian astrology was 

confined to affairs of state ranging from national security' to 

welfare. Perhaps it is the royal orientation of astrology that 

minimizes its presence in the archaeological record of Israel and Judah. 

If the worship of the host of heaven was primarily a royal activity, its 

removal would be relatively easy. 

The power of the stars and constellations in the perception of 

religion is not as obvious as that of the sun or the moon. Brandon 

argues (1983: 2692) that the stars were probably never worshiped as 

stars per se--they were seen as deities. The Mesopotamian 

identification of Inanna/Ishtar with Venus, the Morning and Evening 

Star, is understandable since Venus is one of the dominant luminaries in 

the night sky. Thus it was a suitable candidate with which to associate 

the important goddess. For Egypt, Sothis/Serius was identified with 

'Reference to the celestial bodies involved in a military conflict 
appear in Deborah's song of victory: "From heaven fought the stars, 
from their courses they fought against Sisera" (Jdg 5:20). It is 
difficult to determine if the reference is just a poetic metaphor or if 
the author understood celestial assistance in the battle. 
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Isis. The Egyptians noted that the rising of Sothis near the sun 

roughly coincided with the life-sustaining annual flooding of the Nile 

(cf. Brandon 1983: 2692; Wilson 1956: 8-12). 

While time can be viewed sequentially (Gk: Xpovo~), in many ways 

more important is the quality of time (Gk: xalpo~). It is quality of 

time that astrolo;I· seeks to determine as it evaluates the "changing 

qualities of time through the relative positions of the celestial 

bodies" (Sheldrake 1991: 172). The attempt to cue in on the quality of 

time is what Isaiah 47:13 decries (see above). 

Josiah saw the worship of the host of heaven as a distraction of 

Judah's reliance upon YHWH as their protector and sustainer. The 

celestial deities were divined for their advice and as revealers of 

future events. If there were reliance upon such celestial directions, 

even by the court offiCials, government policy might be undermined and 

national security compromised as the revelations might contradict and 

oppose his own. The monarch--Josiah--sought to control the definition 

of the quality of time according to Deuteronomistic criteria. 

Furthermore, by purging Judah of competing sources of revelation, Josiah 

sought to unify the country under the directions of one god--YHWH. 

Archaeological Evidence for the Worship of the 

Stars and Constellations 

In Mesopotamia, Venus was often depicted as a star. A star with the 

moon crescent appears on the seal mentioning a Manasseh (Figure 17a; see 

Avigad 1963). The iconographic evidence overlaps significantly that for 

the moon, particularly as the artifacts and especially seals depict 
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stars, usually the Pleiades, and planets in their designs (see above). 

In addition to those seals mentioned above, others examples corne from 

Shechem (Wright 1962: 10-11; 1965: 163; fig. 82.6), Megiddo (Lamon and 

Shipton 1939: pIs. 66.2; 66.11; 72.15), Tel Miqne/Ekron (Figure 15a; 

Gitin 1992), and elsewhere throughout Israel and Judah.' With the 

observation above that astrology was typically limited to affairs of 

state and security the preservation of such celestial iconongraphy upon 

seals is intriguing and might explain why its representation is not 

prevalent in the poorer sectors of ancient Israelite and Judahite 

society. 

other artifacts were noted that the Bible associated with the host 

of heaven--the ill-defined figurines (of Amos), altars and/or containers 

on which to burn incense (which certainly could be altars), and 

containers probably for offering drink offerings. With the exception of 

the seals, artifacts that conform to these vague descriptions generally 

preserve no identifying features or are in sufficiently ambi~uous 

contexts so as not to permit their identification with any particular 

deity or type of deity. However, the evidence on the seals along with 

that in the biblical texts provide ample evidence that the celestial 

bodies were objects of worship and adoration and probably significantly 

so among the social elite. 

'Nurnerous additional representations appear in the work of Keel and 
Uehlinger (1992: 322-69). The authors note the widespread geographic 
and chronological consistency of the motifs. Many of the examples, 
however, are from ~~stratified contexts and have been evaluated largely 
on typological grounds. Their work, however, has compellingly 
demonstrated the pervasiveness of the celestial imagery in Judah and 
Israel. 
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Summary of Worship of Stars and Constellations 

The physical dynamics of the stars and constellations may not have 

drawn as much attention as the immediacy and dominance of the sun or 

moon. Sufficient evidence exists, however, from the polemics and from 

the archaeological record, particularly seals, to conclude that 

significant numbers of at least the elite in Judah and Israel worshiped 

the host of heaven. 

Summary and Conclusion of the Worship of the Celestial Eodies 

YHWH's indictments against the worship of the celestial bodies is 

clear, yet numerous images of the celestial bodies are applied to YHWH 

and his activities. These metaphors may be perceived either as vestiges 

of celestial worship or as polemic imagery as YHWH appropriates to 

himself the powers that are attributed to competing deities. 

The power and influence of the sun, moon, stars, and constellations 

as competing deities are understandable. The celestial bodies can be 

seen and aspects of their power grasped by observation of nature. YHWH, 

on the other hand, prided himself on his aniconic nature and there was 

intrinsic difficulty in attributing an event to a deity who could not be 

seen. Similar to the fascination and "logic" of models and miniatures, 

tangible objects are often important components of religion. 

The archaeological evidence for the worship of the celestial bodies 

is more pervasive than has often been recognized and the seals provide a 

disproportionate amount of that evidence. Saggs' observation that 

astrology was generally confined to the royal court may have 

implications in the archaeological record. If devotion to the celestial 
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bodies was generally confined to the royal court in Israel and Judah, 

when Josiah initiated his reform it would have been fairly easy to 

eradicate the majority of its manifestation. The fact that 

proportionately so much of the identifiable evidence for reverencing the 

host of heaven is on seals implies a socially elite orientation. 

Alternatively, the artifacts that otherwise are attributed as part of 

the worship of the host of heaven--the vessels, altars, incense, and 

figurines--may be preserved but are unidentifiable. These items, most 

of which were quite common in the archaeological record, were part of 

the worship strategies of the common people as they approached the host 

of heaven. 

Houses of Male Cult Prostitutes or Shrine Functionaries? 

Meaning of D'Wlv 

The discussion must begin with an evaluation of the meaning of the 

term as applied to cultic persop~~el. W1P derives from the Hebrew root 

meaning "holy" or "withheld from ordinary use." While W. L. Holladay 

offers "consecrated person" as one definition of the noun (1971: 314), 

many lexicographers, including Holladay, offer a more restricted meaning 

as a "temple-prostitute" (Brown, Driver, Briggs 1972: 873; "cult 

prostitute" in Holladay 1971: 314). Given the definition of t:e root, 

there is no intrinsic reason to infer that W1P refers to a prostitute. 
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The concept of male prostitute derives, however, from the feminine 

form of the word (~WlP) which occurs as a synonym for ~JT.' From this 

parallel, it is assumed that the masculine form refers to male 

prostitutes. Grammatically, the masculine plural D'WlP in 2 Kings 

23 may be generic to accommodate both male and female personnel (cf. 

Gray 1970: 734). Goodfriend (1992: 507), however, argues that while the 

masculine and feminine forms stem from a common root, the respective 

gender forms denote different functions and that the gender uses must be 

considered separately. 

Goodfriend's argument builds on Gruber's careful study of the 

corresponding use of the feminine and masculine forms in Akkadian and 

Ugaritic literatures. Gruber (1986) provides ample evidence to 

demonstrate that aadi~tu in Akkadian referred to midwives, wet nurses, 

chanters, and sorcerers; he emphasizes that there is no evidence that 

the term was applied to cult prostitutes. Goodfriend (1992: 507) notes 

that in Ugarit, the masculine gd¥m often are mentioned after ~~nm and 

that they were simply male cult personnel--there is no evidence in the 

Ugaritic corpus to indicate sexual activity. 

The Semitic languages from Syria and Mesopotamia, therefore, provide 

no corroborative evidence to infer prostitution as part of the functions 

of the D'Wlp. Even ~WlP does not refer to cult prostitutes in the 

Syrian and Mesopotamian sources. The only firm evidence within the 

biblical corpus that WlP refers to prostitutes is its parallel with ~JT 

'ef. the narrative of Judah and Tamar (Gen 38:15, 21-22, 24) and 
the parallelism of the two terms in Hosea (4:14). The two terms also 
appear in Deuteronomy 23:17-28, where the literary relationships are 
unclear. 
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in Genesis 38 and Hosea 4 which, however, is not without significance. 

With these data, the argument that a ~lP was a male cuI tic prostitute is 

significantly weakened. 

D'~lP in Israel and Judah 

The argument, then, that WlP refers to cultic prostitution must be 

established on grounds other than usage in cognate languages and the 

only linguistic basis is from the Hebrew feminine form--o~lp--which 

serves as a synonym for harlot (cf. above). The masculine forms of WlP 

appear consistently in prohibitions and condemnations.' With the 

exceptions of the general prohibitions in Deuteronomy and the poetic 

reference in Job, D'~lP appear only in narratives pertaining to Judah. 

There are no references nor condemnations of D'~lP for the northern 

kingdom. 

The Deuteronomists, who had such a great disdain for the practices 

of the northern kingdom (cf. s~~mary in 2 Kgs 17:7-23), did not cite 

D'~lP in their catalogue of sins which contributed to the North's 

demise. This silence is intriguing. If the D'~lP were prostitutes, 

that is people whom the Deuteronomists defined as morally defective, why 

were they not condemned? On the other hand, if they were unauthorized 

and/or non-Levitical personnel in Judah (similar to the idolatrous 

priests mentioned in 2 Kings 23:5), their prohibition and expulsion from 

the Temple precinct would be understandable. perhaps the use of 

"Israel" in the Deuteronomic prohibition (23:18) was specifically 

'ef. Deuteronomy 23:18; 1 Kings 14:23-24; 15:12; 22:47; 2 Kings 
23:7; and a reference in Job 36:13-14. 
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directed to the northern kingdom and not to the idealized United 

Monarchy: "There shall be no ilVllP from the daughters of Israel and 

there shall be no O'VllP from the sons of Israel" (emphasis mine). Any 

cuI tic personnel migrating from the North were categorically to be 

excluded from the Temple precinct and these were the objects of Josi~~'s 

purge--regardless of what their functions may have been.' 

Admittedly, the linguistic evidence by which to understand the O'VllP 

is confusing, especially when cross-cultural linguistic evidence is 

considered. However, there is sufficient basis in the biblical texts to 

retain, at least as a working hypothesis, the presence of cultic 

prostitution. Van der Toorn (1992) soberly suggests that theO'Vllp 

performed a variety of tasks for the sanctuaries, which might have 

included occasional prostitution as a means by which a person could pay 

his debt for a vow. However, in balance, with the concerns for 

productivity and fertility implied in the discussion "Goddess Worship" 

(Chapter Five) ritual prostitution would not be necessarily out of 

character with her worship (cf. Dever 1994: 154). 

'A significant personnel shift is described when the Monarchy 
split. Jeroboam removed the "authorized" Levites from their posts and 
replaced them with his own (1 Kgs 12:31; 2 Kgs 17:32; 2 Chr 11:13-15). 
The southward migration of the "unemployed" Levites likely created a 
surplus who may have become spiritual entrepeneurs similar to the period 
of the Judges (cf. the narrative of Micah and the priest, Jdg 17-18). 
These personnel probably fueled and perpetuated the non-centralized 
worship in the countryside (cf. the presence of the cult personnel 
throughout the land, 1 Kgs 14:23-24). A similar influx of priestly 
personnel likely occurred when Assyria beseiged Israel (cf. 2 Kgs 17; 
cf. Ercshi 1974). 



Archaeoloaical Evidence for D'Wl~ 

The association of the D'WlP with the cult, regardless of their 

roles--whether as prostitutes or as general functionaries--likely 

required some kind of structures as indicated in the Josianic reform. 
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If as prostitutes, locations and/or beds might be required to perform 

their duties. As general functionaries, depending upon what those 

responsibilities might be--as cleaning personnel or as "hewers of wood 

and drawers of water" (cf. Jsh 9:21, 27)--there were likely 

paraphernalia that would be necessary to perform their tasks which in 

turn would need production, repair, and storage. Rooms (i.e., the 

D'WlP~ 'n3) at the Temple or in association with other shrines wer~ 

required as locations either in which to conduct their activities (e.g., 

beds, etc.) or in which to store implements necessary to their activity 

(e.g., jars, axes, brooms, production supplies, etc.). The discussion 

of nlD3 noted the presence of specialized rooms (i.e., nlJW) associated 

with the shrines and even at the Temple (see pp. 117, 146ff). These 

nlJW), as storage facilities and as scenes for the performance of 

worship activities, whatever those might entail, were likely somehow 

associated with the D'WlP and would be preserved in the archaeological 

record. However, without more explicit evidence, including a 

clarification of the meaning of the word itself, it would be difficult 

to identify any more explicit archaeological remains associated with 

biblical D'Wlp. 
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Offerings of Children and Toohet 

Similarly difficult to identify in the archaeological record is 

evidence of offerings of children or even the "tophet" itself. It is 

difficult to determine exactly what is meant by offering one's children 

or how to identify where such offerings were made. The Josianic reform 

associates these offerings with a god called Molek (2 Kgs 23:10) and 

from this cue, the discussion begins. The "tophet" will then receive 

attention as the location where offerings were made to Molek. Lastly, 

archaeological evidence will be considered. 

The Identity of 1)0 

The meaning of 1)0 is problematic.' The tri-consonantal cluster 

may be rendered "king" or "reign." However, in Hebrew and in the 

surrounding cultures the word occasionally refers to a deity. The 

Hebrew Bible vocalizes the word with a "o-e" vowel pattern. This 

pattern is thought by some to be an expression of contempt for the deity 

by appropriating the vowels of the Hebrew word for shame (nW3) and 

applying them to the consonants (cf. Moore 1902: 3183; Day 1989: 56-

58).2 

Several of the countries which surrounded Israel and Judah worshiped 

a deity whose name was essentially identical with 1)0. Pardee (1990) 

'For more detailed discussions of the meaning of 1)0, whether the 
term refers simply to certain kinds of sacrifices, to a deity, or 
applies to both, see the discussions in Heider (1985), Edelman (1987), 
Day (1989), and Pardee (1990). 

20thers, however, argue that the vocalization is legitimate for 
Hebrew (see Day 1989: 56-58 and Heider 1992: 896 for summaries of these 
issues) . 
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cites several deities who should be identified with 1)0. A deity by the 

name of Milkom was associated with the Ammonites. The Ugaritic 

literature cites a god by the name of MLK whose seat was at Ashtaroth 

just north of Ammonite territory. Pardee understands the reference in 

the Ugaritic materials to refer to a god somehow associated with the 

netherworld (cf. also Edelman 1987: 731). Similarly, at Mari there was 

a god associated with the underworld by the name of maliku. 

The connection of 1)0 with the netherworld and the implications of 

death are significant as the evaluation of the offerings of the children 

are considered, especially as those may focus on human sacrifice. The 

connection of 1)0 with the netherworld also takes on a special dimension 

as people whose lives might be threatened might seek to appease him by 

offering some gift to placate his wrath and by so doing to preserve 

themselves from general destruction and death. 

Evidence for Human Sacrifice in the Mediterranean World 

From the Mediterranean world textual evidence records the existence 

of mlk sacrifices that were offered to Ba'al Hamman in Sousse (Donner 

and Rollig 1971: 98.1-2; 99.1-2), at Constantinople (Donner and Rollig 

1971: 103.1-2; 107.1-4; 109.1-2), and in Algeria (Donner and Rollig 

1971: 167.1-2). Cross (1994) recently published a Phoenician 

inscription from Crete in which he argues that a human sacrifice (i.e., 

a holocaust offering) was offered in 312 BC when the ptolemies were 

besieging Idalion. Cross also reads a Malta inscription (Donner and 

Rollig 1971: 61A) to specify an infant as the subject of a burnt 

offering. Cross interprets the text on a stela from Constantinople (cf. 
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Donner and Rollig 1971: 163) to refer to the burnt offering of an 

infant. From these data, Cross infers that 1)0 sacrifices consisted of 

whole burnt offerings which occasionally involved offering one's 

children. 

Biblical Evidence for Child Sacrifice 

A number of passages mention child sacrifice, but most of them are 

idiomatically phrased: "to cause his sons and daughters to pass through 

the fire" (cf. e.g., Lev 18:21; 20:2-5; Deut 12:31; 2 Kgs 23:10). More 

explicit data appear in Jeremiah 19:5-6 which states that children were 

burnt offerings (nl)Y) to Ba'al and Ezekiel 23:37-39 which refers to 

children who were offered to idols as "food." Quite specific is the 

narration of the desperate act of Mesha of Moab, who when pressed in 

battle, offered his son as a burnt offering (2 Kgs 3:26-27; the Mesha 

stela does not mention this point). The Bible indicates that often the 

location of these human sacrifices was the Tophet (see below). 

Anthropological Rationale of Human Sacrifice 

Merrifield notes (1988: 22-23) that for most of the world, human 

sacrifice was part of seasonal fertility rites (cf. also Eliade 1958: 

342-45), which would imply regular offerings. But the tone of the 

evidence from the Mediterranean world, especially the Idalion 

inscription and the Mesha sacrifice (if it may be considered 

historical), indicates that human sacrifices were offered at times of 

crisis and were not necessarily routine. To infer that human sacrifice 

may have been offered only as a last resort and was not necessarily 
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routine, is corroborated by ethnographic studies of similar desperation 

offerings. Radin (1957: 180) narrates the Tahitian tradition of human 

sacrifice when all other avenues had failed to appease the gods; their 

intent was to regain the god's favor. 

The rationale for offering a child (although the age range could be 

quite wide) was to give one's most precious possession--his or her own 

child (cf. Norbeck 1961: 65). Ackerman argues (1993) that YHWH owned 

everything in Israel, including the children. While YHWH could demand 

child sacrifice, he did not exercise that option substituting instead an 

animal offering. Given such a frame of mind, when circumstances became 

desperate and animal sacrifices proved ineffective, people resorted to 

the ultimate gift. 

Most of the descriptions of child sacrifice in Israel and Judah 

occurred in times of crisis, usually times of international conflict and 

hence were "contingent" rituals (cf. p. 96). They probably represented 

the people's last ditch efforts to placate 1)0 whom they perceived as 

having a stranglehold on their earthly affairs. To offer their 

children--their most precious commodity--was to appease the god of the 

netherworld who otherwise would take everything. 

Toohet as a Site of Human Sacrifice 

The Meaning of Tophet 

The etymology of n9n is obscure (Schmitz 1992: 601), but has often 

been thought to refer to a fire pit dug into the ground (cf. Isa 30:33; 

Skinner nd: 420; Moore 1902: 3185). The vocaliza~ion of the word, as 

was the case with Molek, appropriates the vowels from the Hebrew word 



for shame (nW3) and places them among the consonants (cf. Moore 1902: 

3185; Schmitz 1992: 601). 

The Location of Tophet 

327 

The references to n~n are always to a place which apparently was in 

the valley southwest of Jerusalem--now identified as the valley of 

Hinnom. At Tophet, the people of Judah offered their children as nl)Y 

to Ba'al (cf. Jer 19:5-6). The reform narrative indicates the 

sacrifices to Molek were offered in the valley of the sons of Hinnom 

(2 Kgs 23:10). The reference in Jeremiah to the sacrifice of children 

to )Y3 could be a generalized reference to Molek (cf. Edelman 1987: 

731 ) . 

Jeremiah prophesied during the latter part of Josiah's reign into 

the Exile and he witnessed the repeated campaigns by Nebuchadnezzar into 

Judah, which were certainly periods of distress and crisis. These 

incursions probably precipitated the contingency rituals of child 

sacrifice as attempts to ward off the threat of Babylonian destruction. 

Archaeological Evidence for Human Sacrifice 

Evidence for child sacrifice in Canaan and especially in Israel and 

Judah of the Iron Age II is non-existent. From an earlier period, 

Egyptian reliefs show what may be examples of child sacrifice in times 

of besiegement. Merneptah's campaign to Palestine and his siege of 

Ashkelon resulted in what has been interpreted as child sacrifice (cf. 



Pritchard 1969: no. 334).' M. S. Smith describes the relief (1990: 

135) : 

Four men extend their hands to the sky, while three women 
kneel below them. The chief stands before them with a 
burning brazier in hand, and before him is a man with a 
young child. The child's arms are limp, indicating that the 
child is dead. The same offering appears on the left side 
of the scene. 
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Crete has yielded evidence of human sacrifice. About 1700 BC at a 

site just south of Knossos, a young man about 18 years old was tied and 

his blood drained, apparently as an offering during an earthquake. The 

scene was preserved when an earthquake destroyed the site (Sakellarakis 

and Sapouna-Sakellaraki 1981). From the Middle Minoan IB period (ca. 

1450 BC) at Knossos is evidence of two children, ages 8 and 11, who were 

offered as sacrifice and then ritually consumed (Warren 1984). The 

ritual seems to have been an isolated offering, implying a crisis 

context. 

From the Late Bronze Age, the so called Amman Airport Temple has 

preserved fragmentary human remains which seem either to have been 

offered as sacrifice,2 or were brought to the site for post-mortem 

deposition. The site was used about a century, but the remains of only 

'pritchard attributes the relief to Ramses II, but it has since 
been reassigned to Merneptah (see Singer 1988: 3 and references). 

2Sakellarakis and Sapouna-Sakellaraki (1981: 219) point out that if 
a body is burned with the blood supply intact the bones turn black, but 
if the blood has been drained, the burned bones remain white. Hennessey 
points out (1985: 99-100) that few of the bones from the "incinerator" 
at the Amman site were black implying that the blood had been drained. 
One feature of sacrifices in the Hebrew Bible was to drain the blood of 
the animals and to apply it to the altar in a separate ritual segment 
(cf. e.g., Lev 1:5, 11, 15 et al.). Likely, a human sacrifice would 
have been similarly executed. The evidence at the Amman site points 
significantly to a sacrificial interpretation. 



six individuals appear to have been deposited, implying an infrequent 

ritual, (cf. Herr 1983; Hennessey 1985). 
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For Israel and Judah, R. A. S. Macalister claimed to have found 

evidence of child sacrifice at the "high place" of Gezer, but the more 

recent excavations under the direction of William Dever have 

demonstrated that the children's remains were infant burials typical of 

the Middle Bronze Age II (cf. Dever 1993c: 501). 

Summary and Conclusions for Human/Child Sacrifice 

While the "logic" of child sacrifice may be understood and the 

sacrifices may have been offered to a god named Malek (or Ba'al, as the 

case may be), no substantial evidence for these sacrifices has been 

found in Israel and Judah. It appears that for the Mediterranean world, 

child sacrifice was uncommon and was reserved for times of crisis. 

Given such contingencies, it is unreasonable because of infrequent 

occurrence, hazards of preservation, and accident of discovery, to 

expect significant remains to be preserved. It is not surprising that 

no physical evidence for human/child sacrifices has been found in Israel 

or Judah. Little evidence has been located elsewhere. The extra

biblical inscriptional evidence does not come from Israel and Judah and 

that which exists post-dates the Iron Age II. Similarly, the physical 

evidence comes not from Israel or Judah and that which does 

significantly predates the Iron Age II. 

We cannot deny, however, that human/child sacrifice occurred in Iron 

Age II Israel and Judah. Given the international crisis in which Judah 

found itself at the beginning of the 6th century BC, it would not be 
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surprising if the people of Judah occasionally offered their children in 

sacrifice. The archaeological evidence, however, does not corroborate 

its existence. Most of the Hinnom Valley, however, remains unexcavated. 

What might yet come to light is anybody's guess. 

standing Stones 

The archaeological testimony for standing stones, nlJXQ in Hebrew 

{sing. ~JXQ), is much more abundant than that for child or human 

sacrifice. ~JXQ is derived from the verb JXJ which means to "set up" or 

"stand upright" (cL Graesser 1972: 34; Fisher 1980). As something that 

stands in an unnatural position it serves as a reminder or focal point 

of attention. The Septuagint customarily translates ~J~Q with cr~~A~ 

although on one occasion it uses AleO~ (Exo 24:4). The Hebrew Bible 

uses nlJXQ/~JXD thirty-one times, occasionally with no condemnation, but 

they usually incur the ire of the writers who describe them in cuI tic or 

ritual contexts. Occasionally, oJXD/niJXC refers to architectural 

features (i.e., structural weight bearing pillars; cf. Ezek 26:11) and 

to the stumps of trees (Isa 6:13; cf. Manor 1992d: 602). 

Biblical Data for nlJXO 

Non-condemned nlJXD 

As was noted above, the terms nlJXD/~JXD are applied to a number of 

things in the Hebrew Bible. A generalized use of the word should not be 

surprising since the term denotes something that stands upright. 

Occasionally, particularly early in the Hebrew Bible even cultic nlJXD 

are sanctioned. When Jacob saw his vision of the ladder to heaven, he 
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erected a nJ~a as a memorial of the theophany and called it the "house 

of God" (Gen 28:18, 22; cf. also Gen 35:13-15).' That the nJ~a was 

permissible is implied when YHWH reminded Jacob of the event (Gen 

31:13). Another ceremonial use of a nJ~a occurred when Jacob returned 

from Syria and Laban pursued him to reclaim his D'~ln (see below); in 

addition to a heap of stones, the two parties erected a nJ~a as a 

witness of peace between them (Gen 31:51-52).2 The narrative of 

Israel's covenant with YHWH at Sinai involved the establishment of 

twelve nlJ~a which stood as witnesses of Israel's allegiance to him (Exo 

24:4). 

Ezekiel's condemnation of Tyre prophesied that its nlJXa would fall; 

the reference is not to Tyre's religion, but the city's monumental 

architecture. Before the engineering of domes and trusses to span wide 

open areas, pillars (i.e., nlJ~a: standing stones) were necessary 

components of ancient architecture. YHWH pronounced the devastation 

that would be Tyre's when the city was leveled. 

Destruction was also the point of YHWH's condemnation of the nlJXa 

in Egypt (Jer 43:13). While there was a religious significance to 

nlJXa/obelisks, YHWH's declaration to break them down and to burn their 

temples was a threat of retaliation against Egypt to demonstrate Egypt's 

inability to stand against Nebuchadnezzar. The prophecy was not a 

condemnation of Egypt's religion as such. 

'Additional ceremonies connected with this nJ~a included pouring 
out drink offerings and anointing the stone with oil (cf. Gen 28:18; 
35:14). 

2The sharing of a meal was another ceremonial activity involved 
with this nJ~a (Gen 31:45-46). 



332 

A varied spelling of the word, nJ~Q, occasionally applied to grave 

markers and memorials (cf. Gen 35:20 for Rachel; 2 Sam 18:18 for 

Absalom). It also could refer to the stump of a tree (Isa 6:13). 

Some stones in the Hebrew Bible were erected as witnesses and 

memorials which are not called nlJ~Q, but given the purposes of the 

stones described above and from the functions and descriptions that 

these served, it is clear that they were nlJ~Q. Joshua 24:26-27 

narrates the erection of a stone which stood as a witness of the 

covenant between Israel and YHWH. Upon the victory of the early 

Israelites over the Philistines, Samuel erected a stone near Mizpah 

which served as a memorial of their 'J'ictory and which he called "stone 

of help" (1 Sam 7:12). The examples of Joshua and Samuel served the 

same kind of roles as the twelve nlJ~Q of Moses and Israel and the ~J~Q 

that Jacob and Laban erected. 

The bronze columns, Jachin and Boaz, which adorned the fa9ade of the 

Temple (1 Kgs 7: 15-22, 41-42) "lere developments of the nlJ:Y.IJ' vlhich 

often flanked earlier temples of Canaan (W. R. Smith 1956: 487; de Vaux 

1965: 314; Graesser 1972: 46; Bloch-Smith 1994: 19; see discussion of 

examples below). These, however, are not referred to as nlJ~Q, but as 

D'llQY. An ideological awkwardness would occur if the historians had 

referred to Jachin and Boaz as nlJ~Q. While occasionally neutral, and 

even approved examples of nlJ~Q appear before the Monarchy, after Saul's 

reign all nlJ~Q appear in negative contexts if they are not outright 

condemned. Absalom, who usurped the throne, could be said to build a 

'The columns are called D'llQY and it was by these that Josiah 
apparently stood when the Law was read and he reestablished the covenant 
with YHWH (2 Kgs 23:3). 
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nJ~D since his character was already tarnished. The Egyptian obelisks 

and architectural pillars of Tyre were features of enemy lands which 

YHWH int~~ded to p~~ish. Otherwise all the references to nlJ~D after 

David are in contexts of condemnation.' It was expedientr thenr to 

refer to Jachin and Boaz by a synonym and avoid the cuI tic term. 

Condemned nlJ~D 

The majority of the nlJ~Dr however r were resoundingly condemned as 

incompatible with YHWH. Included with the condemnations of nlJ~D are 

often nlD3 r O'lWK r and altars as well (r,f. Exo 34:13; Deut 7:5; 12:3; 

1 Kgs 14:23; 2 Kgs 17:10; 18:4). 

Objects and Activities Associated with nlJ~D 

In addition to nlD3 r D'lWK r and altars r figurines were also 

associated with nlJ~D (e.g' r Lev 26:1 D)')K r nJWa lJK; Mic 5:12 0')'09; 

Hos 3:4r O'~ln). Ritual activities with nlJ~a involved pouring oil (Gen 

28:18; 31:13; 35:14) and drink offerings (probably wine) on them (Gen 

35:14). Worshipers bowed in devotion before them (Lev 26:1; Mic 5:12). 

A nJ~a was used in the worship of Ba'al (2 Kgs 3:2; 10:27) and YHWH (Isa 

19:19) which indicates that it was not limited to a particular deity. 

lOne exception is the reference in Isaiah 19:19 to the appearance 
of an altar and nJ~a in Egypt. The two items would be erected by the 
Egyptians r not the Hebrews r in their appeal to YHWH for help. Isaiah 
appears to consider such paraphernalia permissible r at least for non
Hebrew peoples. 
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Summary of Biblical Data Regarding nlJ1D 

The biblical data for nlJ1D reveal a range of function from purely 

secular to religious. Hence, not surprisingly, the attitudes expressed 

range from approval to strong condemnation. As noted above, with the 

establishment of the Monarchy nlJ1D were uniformly condemned for Israel 

and Judah. They could be dedicated to particular deities (2 Kgs 3:2; 

10:27) and were objects before which devotees worshiped. Oil and wine 

were occasionally poured on or before them. nlJ1D might be found at 

nlD3 in association with figurines of various kinds including ~lWK and 

other representations (e.g., Lev 26:1 O)')K, ~JWD IJK; Mic 5:12 0')'09; 

Hos 3:4, O'~ln). 

Objectively, however, the evidence indicates that the condemnation 

was not simply the presence of nlJ1D, but the purpose or ideology by 

which people perceived them (cf. Manor 1992d). With the cries against 

the nlD3 and O'lWK as noted in the earlier chapters, it is no surprise 

that nlJ~D similarly incurred the irate attention of Josiah. Josiah 

attempted to establish a social and cultural consensus (see pp. 102f) by 

defining and controlling the ideology from the court. Hence he sought 

to remove all vestiges of competing ideology from the country--if these 

were removed, presumably a unified ideological front would exist. 

Anthropological Perspectives on nlJ~D 

Graesser (1972) offers a discussion of the shapes and designs of 

nlJ1D. He notes five basic forms of the stones: they could be "rude" 

(by which he refers to their unworked, natural form); slab stones, 

usually of uniform thickness but with sometimas a rounded top; they 
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could be roughly cylindrical with often a flat surface; obeliskoid; or 

square (1972: 48). While the typologies may derive from social, 

economic, or fashion trends, more important is the function or symbolism 

connected with them. 

To identify an unworked or minimally worked stone with a deity seems 

peculiar to the western mind. Some have argued that the standing stone 

should be identified as a phallic symbol implying fertility (cf. van der 

Leeuw 1986: 53-54; Eliade 1978: 117), and in some cultures such 

associations are valid.' While there are elements of fertility implied 

in the stone (to which we will return) other factors are more 

fundamental. 

For some cultures, it is the durability of the stone that is the 

supreme quality (Levy-Bruhl 1971: 27). Van der Leeuw observes (1986: 

55) that for many cultures, a mountain, which often features masses of 

exposed stone "was regarded as a primal and permanent element of the 

world: out of the waters of Chaos rose the primeval hill from which 

sprang all life." Hence, stone is seen as life-giving. Eliade (1958: 

216) emphasizes: 

The hardness, ruggedness, and permanence of matter was in 
itself a hierophany in the religious consciousness of the 
primitive. And nothing was more direct and autonomous in 
the completeness of its strength, nothing more noble or more 
awe-inspiring, than a majestic rock, or a boldly-standing 
block of granite. Above all, stone is. [emphasis his] 

Stone is vastly different in character from people--it is permanent. 

This durability and difference in character is part of the symbolism 

'Among the Iatmul headhunters, the phrase for copulation translates 
to "setting up a standing stone" (Bateson 1960: 281). 
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intended when YHWH is referred to as the rock (cf. 1 Sam 2:2; Deut 32:4-

5, 15). 

Along with that peculiar character, unusual shapes tend to arrest 

the attention and become focal points in which the divine resides (cf. 

W. R. Smith 1956: 206-07; cf. Levy-Bruhl 1971: 27; von FUrer-Haimendorf 

1967: 6). It is not the stone per se that is worshiped, because as an 

object of divine presence, the stone ceases to be a stone, but becomes 

something else, and hence becomes sacred (Eliade 1958: 13).1 

The perception of such intrinsic sacredness of stone is dramatically 

enhanced by meteorites. Meteorites were interpreted to be theophanies 

and often became objects of worship (Pliny the Elder, Natural History 

II.149-50; cf. p. 122 n.2). If some stones (i.e., meteorites) came from 

the gods, then somehow all stones shared in the nature of the divine. 

Such connection of stone with deity is implied when Jacob saw the 

theophany. He set up the stone on which he had slept as a ~J~a (Gen 

28: 1 0-18) and called it the "house of God" (i. e., )?( n '3, Gen 28: 22; cf. 

above p. 331). YHWH later reminded Jacob of the theophany (Gen 31:13) 

and referred to himself as the "god of Beth-el." 

Pillars were also connected with more formal sites of worship. The 

nlJ~a which flanked the entrances to temples and shrines were symbolic 

gateposts marking the passage from the exterior into the sanctuary 

(Meyers 1992a: 598; 1992b: 357). Thresholds provide important lines of 

demarcation between the sacred and the profane (see p. 127f), which the 

1This again is the metonymic principle which we have argued for 
several items, most notably in the debate about the meaning of ~lW?{ (pp. 
263f) • 
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nlJ~a/columns at the Temple represented. But perhaps the imagery should 

be extended. 

The columns flanking the doors into the temples were usually free 

standing. If they served as simple visual demarcations to separate the 

profane from the sacred, they could have been engaged columns. As free-

standing "gateposts," however, they marked not just the entrances into 

sanctuaries. With the absence of lintels, they symbolized the unlimited 

reach to heaven itself as portals to the celestial abode of the gods. 

The worshiper's approach to the divine was not just an earthly audience, 

he approached the deity in heaven as well. 

Not only could pillars house a god, in some cultures they were at 

least the temporary dwelling places of the souls of the deceased (cf. 

Eliade 1958: 233-34; Bateson 1960: 281). This imagery appears in the 

Ugaritic tale of Aqhat which narrates Dan'el's desire for a son to erect 

a memorial stone for the ancestral spirits (eTA 17.1.20-29). Some 

Syri~~ and Hittite examples of nlJ~a preserve reliefs of ceremonial 

meals offered to the deceased (cf. Pritchard 1969: nos. 630-33, 635) 

implying the desire to sustain the dead. 

Not only do these examples imply the presence of the dead in the 

stone, many cultures have rituals in which those who wish to bear 

children engage in ritual activities with stones. The stones are 

thought to insure fertility' and even to cure infertility (cf. Eliade 

'While there are no rituals indicated, the imagery of YHWH as "the 
Rock that bore you, ... " (Deut 32:18) becomes intriguing. Some kind of 
fertility imagery is understood (although not directed to YHWH) when 
Jeremiah parrots the people of Judah: "who say to a tree, 'You are my 
father,' and to a stone, 'You gave me birth'" (2:27). The phrase 
conveys the source of fertility to the stone equating it with a father. 
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1978: 117; Gimbutas 1989: 150-51). The ancestors who had been 

"transmutated" into the stone desired to preserve their heritage and 

hence had a role in insuring fertility (cf. Eliade 1978: 117). The 

memorial funerary nl]~a preserve the idea of stone as dwelling places of 

the dead which then served as focal points of co~~unication. 

nl]~a could also stand as substitutes for the worshiper before the 

deity (cf. Graesser 1972: 56). Again, the permanence and durability of 

stone made it suitable as a permanent audience. This may be the role of 

the pillars in the Hazor Stelae Temple. 

Fertility, however, appears not to have been the primary concern in 

J~dah and Israel, although there are references to nl]~a in association 

with D'lWK at the nlaJ which were reported to be scenes of fertility 

rites (see above, pp. 118, 237). n;]~a were apparently identified with 

specific deities as indicated by the reference to one devoted to Ba'al 

(2 Kgs 3:2) and as can be inferred from the crescent and upraised arms 

on the ~J~a at Hazor (see below).' 

other nlJ~a commemorated events. The Mesha stela (Pritchard 1969: 

no. 274; Albright 1969b: 320-21) and the Aramaic stela fragment from Dan 

(Biran and Naveh 1993; Biran 1994a: 274-78; 1994b) are examples of such 

stelae which commemorated military victories over enemies and which 

offered praise to their respective deities for their help similar to 

that which Samuel erected when Israel defeated the Philistines (1 Sam 

7: 12). 

'AS noted above (p. 309), the o]~a was apparently devoted to the 
moon and the arms likely represented a goddess. 



339 

Archaeological Examples of nlJ~O 

Numerous examples of nlJ~O have been discovered in Israel and 

Judah.' Late Bronze Age Hazor (area C) has yielded nlJ~O arranged in a 

semicircle and which stood inside a niche in the back of the shrine. 

All the nlJ~O were plain with the exception of the middle one which 

preserved a relief of a crescent toward which were two upraised arms and 

hands (see p. 309). The Bible indicates occasional association of 

figurines with nlJ~O (Lev 26:1 O)')K, oJWO lJK; Mic 5:12 O')'D9; Hos 

3:4, D'9ln) and in the shrine with the nlJ~Q was a small seated male 

figurine. On his chest was a crescent which strengthens the conclusion 

that the figurine and the oJ~Q with the crescent and arms were somehow 

connected. The figurine is seated in such a way that his lap served as 

an offering platform. Whether he represented the god or served as the 

vicarious presence of the worshiper cannot be determined. 

The varying sizes of nlJ~O in the shrine at Hazor may indica:e that 

they were devoted to different deities and hence represent a 

hierarchical order. Alternatively, the different sizes could represent 

different social statuses of devotees who might have brought the nlJ~O 

as offerings. still further, the sizes could reflect different economic 

levels, without necessarily reflecting corresponding social levels. 2 

Admittedly, a conclusion cannot be certain without additional data. 

'The chronological range of these stones is wide. Some examples 
from the Middle Bronze Age include those discovered at Gezer (Dever 
1993c: 501) and Tel Kitan (Eisenberg 1993: 880). For a discussion of 
nlJ~O in the Negeb and Sinai with chronological ranges from 11th 
millennium BC to the Nabataean period, see Avner (1993). 

2Symbols of power or status may denote either inherited or achieved 
status and are designed to stabilize the social structure. For an 
orientation see Fried (1967), Hodder (1982), and Peebles and Kus (1977). 
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The discussion of 'Arad (p. 154 n.1) cited the two column bases 

flanking the entrance to the Orthostat Temple of Area H at Hazor. These 

bases are reminiscent of the Jachin and Boaz columns that were part of 

the Solomonic Temple (cf. 1 Kgs 7:21) and marked the separation from the 

outside world and the sacred audience before the deity. In addition to 

the demarcation of the profane from the sacred, the presence of Josiah 

by the columns (D'llaY/nlJ~a; see above) when he sought to reestablish 

his covenant with YHWH (2 Kgs 23:3) strongly implies that the 

stones/columns could serve as witnesses probably representative of the 

deity. 

Illicit excavations at the Late Bronze Age II Deir el-Balah cemetery 

produced four examples of Egyptian funerary stelae which preserved brief 

inscriptions (Ventura 1987). The inscriptions expressed devotions to 

Osiris and an engraved drawing portrays a worshiper offering a libation 

to Osiris. The inscriptions and drawings indicate a close connection 

with the divine, perhaps serving as houses or at least portals by which 

Osiris, the god of the netherworld, could be contacted. At the same 

time, their presence as grave markers, especially with the pleas to 

Osiris, implies some kind of contact with the deceased. The theophany 

of Jacob after which he established the ilJ~a as the "house of God" (Gen 

28:18-19) would corroborate the inference of contact with the divine. 

Furthermore, the anointing of the stone with oil and a drink offering 

(cf. also Gen 35:14-15) are appropriately represented on the stela and 

are offered to Osiris. 
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A large ~J~O was found at Shechem1 which Wright suggests was 

associated with the covenant renewal between Israel and YHWH (1965: 136-

37). If this thesis is valid, ~,d the chronological scheme could permit 

such an identification, the narrative in Joshua indicates that the stone 

was a witness to the renewal ceremony (cf. Josh 24:26). Other nlJ~Q 

also flanked the entrance to the migdal temple at Shechem similar to the 

later Jachin and Boaz columns (i.e., nlJ~Q) at the Jerusalem Temple. 

From the Iron Age II period of Judah, in addition to the column 

bases flanking the entrance into the shrine at 'Arad, nlJ~Q were in the 

l'Jl (see p. 154). Originally there were two slabs--one taller than the 

other--which corresponded in size and alignment to the two incense 

altars which stood on the steps in front of them. Mazar's hypothesis 

that the two stelae with their respective altars represent YHWH and ~lWK 

is intriguing (Mazar 1990: 497)2 in which case the nlJ~Q would 

represent the deities and be objects before which offerings were 

brought. 

The pairing of the nlJ~O at 'Arad and Mazar's hypothesis of their 

association as YHWH and Asherah make the pair of columns discovered by 

Kenyon at Jerusalem more intriguing (cf. Kenyon 1967: 65-66; 1974: 137). 

The collli~ns are approximately the same height (ca. 1.70 m), but Kenyon 

observes that they stood in a room whose span was sufficiently narrow 

lThe stone measured 1.48 m wide, 0.42 m thick, and 1.45 m high. 
The top of the stone, however, had been broken off and it is impossible 
to determine its full height (Wright 1978: 1090-92). 

2The corresponding relation of the bovine figures on the pithos at 
Kuntillet 'Ajrud may also reflect a similar perspective (see above, pp. 
155, 274). However, regarding the alignments of the altars with the 
stelae at 'Arad, see p. 155 n.1. 
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not to require roof supports. These columns when considered with the 

extensive collection of cultic vessels deposited in the cave to which 

the room led, provide compelling evidence to infer that the columns were 

cultic nlJ~O. The cave yielded a number of horse figurines with solar 

disks represented between their ears (see p. 304) which likely were 

horses dedicated to the sun and in turn represented YHWH; the female 

pillar figurines represented Asherah (see pp. 275ff). The association 

of the male and female deities in iconography, and working from Mazar's 

thesis of the pairing of the nlJ~O and altars at 'Arad, it is likely 

that the dual nlJ~O at the cult shrine of Jerusalem represented also the 

divine pair. 

The recent excavations in the gate area of Iron Age II Dan {cf. pp. 

201f) have uncovered a set of five small nlJ~a (Figure 11) before which 

is an offering bench (Biran 1994: 11). These were apparently associated 

with the ~a3 in the gate area (cf. 2 Kgs 23:8). The n1J~a probably 

either represented various deities who were given homage upon arrival or 

departure from the city or were presented by different people. The 

purposes, however, probably were to express thanks or to offer petition 

for supervision and protection for travellers on their journeys (see 

"n 103 in the Gate," pp. 197ff). 

Summary and Conclusions of Standing Stones 

The Hebrew Bible and the archaeological record indicate wide ranging 

sizes, shapes, and meanings of pillars. For the period before the 

Monarchy, judgment of the propriety of nlJ~a can only be determined by 

the contexts of their discussions. But with the establishment of the 
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Monarchy, nlJ~O uniformly appear in negative light and are usually 

objects of prophetic ire. The archaeological record offers evidence of 

nlJ~O from well before and during the period of the Monarchy. 

The stones' durability was the important criterion for their use. 

Their association with deity was corroborated by the occasional 

appearance of meteorites that were understood to have originated from 

the gods. With such divine origins and durability, stone was a suitable 

medium in which the divine could reside allowing stones occasionally to 

be houses of God (e.g., Gen 28; the Deir el-Balah stelae; 'Arad). They 

could also house the spirits of the deceased and hence were objects of 

devotion before which offerings might be left and rituals performed to 

appeal to the deceased for intervention (e.g., Deir el-Balah; Absalom's 

pillar; Dan'el at Ugarit). nlJYO often served to commemorate events 

(e.g., Dan commemmorative stela; Mesha stela; Samuel near Mizpah) or 

stood as witnesses to pacts between contracting parties (e.g., Shechem; 

and Josiah by the column at Jerusalem). 

However, the uniform condemnation that nlJYO received in the Iron 

Age II reflects the over arching intent of the Josianic reform to 

separate Judah's religious expression as far as possible from any 

resemblance of practices associated with other deities. 

The Occult 

Another component of Josiah's reform was to purge the occult from 

the country. The text (2 Kgs 23:24) specifically mentions wizards 

(nlJK) and mediums (D'JYl') and it appears that the teraphim (D'~ln) and 



figurines (D'))~) may have occasionally served as occultic 

paraphernalia. 
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The nuances of the occult in ancient Israel and Judah are extremely 

complex. In spite of the fairly frequent references to the occult in 

the text, little information is given of the mechanics of its ritual. 

The fact that the occultic terms significantly overlap in meaning 

complicates the study (cf. Aune 1986: 215) and sometimes leaves the 

impression that the lists and references are strings of synonyms to 

impress the reader with how repugnant these practices were. 

Definitions of Some Terms 

Some definitions are in order to understand the perspective from 

which this discussion will proceed. The relationship between religion 

and the occult is difficult to distinguish because they share major 

components while on other occasions they function independently. 

A Definition of Religion 

Religion is a means by Nhich people seek to connect with the divine 

which also molds their "ethos--the tone, character and quality of their 

life, its moral and aesthetic sytle and mood--and their world-view ... " 

(Geertz 1965: 205). Within this framework, religion accommodates 

theology, ritual (or cult) practices, moral and social responsibilities, 

as well as superstition and feelings. Religion is a means by which 

people appeal to the divine for assistance and survival. It operates on 

the assumption of an active interaction between people and the divine. 



A Definition of Occult 

lilhile the occult may seek to interact with the divine, other less 

personal, even impersonal, strategies often characterize its rituals. 

Chambers defines the "occult" (1966: 101): 

From a Latin derivation of concealed or to cover over [sic]; 
the hidden, secret, esoteric, and mysterious arts which are 
beyond human understanding. Certain mystic arts such as 
divination, astrology, alchemy, magic, etc .... 
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Occult, then, can encompass several activities. The Bible alludes to or 

mentions divination, astrology, magic, and witchcraft (which Chambers 

did not include in his definition). We have discussed astrology (pp. 

313); alchemy will not be discussed since the Bible does not deal with 

it. 

The occult tends to focus on causal relations (i.e., if you do this, 

that will follow) and manipulation. Religion, however, accommodates a 

more personality-oriented relationship of both the people as we}l as the 

gods. In addition to efforts of manipulation, the unpredictable 

personalities of both the deities and the people may include anger, 

hate, love, rebellion, and obedience (cf. Middleton 1967: ix). 

Divination 

Aune (1979: 972) divides divination into two general categories. 

One is interpretive and works from pre-existing signs and omens which 

require specialized skills to interpret. Astrology is interpretive 

divination. The other form of divination involves revealing the unknown 

through more active means of incubation--that is prompting the occasions 
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from which revelations may come. These include visions, trances, 

ecstacy. 

Magic 

Magic is a more direct manipulation of the data and sometimes was a 

means of by-passing the divine. This is not to deny the presence of 

dogma, ritual, and myth in magic, but magic is more utilitarian in 

nature and generally is little concerned with the intervention of 

spirits (cf. Durkheim 1965: 57-58; Morris 1987: 192). 

The Bible narrates relatively little about magic. At least two 

episodes, however, may come under this heading. One was when Rachel 

negotiated for the mandrakes which apparently were thought to promote 

fertility (Gen 30:14-23; cf. Jacob and Jacob 1992: 812).' The other 

was Jacob's attempt to manipulate fur markings in the flock by placing 

rods before the flocks while they ate (Gen 30:37-43). Ezekiel (13:18-

21) refers to magical bands and veils which apparently were 

paraphernalia to bind and loose sorcery spells (G. Davies 1994: 121-22). 

Witchcraft 

Witchcraft comes under the rubric of divination, but may also 

involve magic. The Bible uses 9WJ to refer to sorcery (i.e., 

witchcraft) which sought to influence people or events for personal 

reasons (cf. Aune 1986: 215). A biblical example is Saul's jealousy of 

David which prompted him to "eye" David (1 Sam 18:9), which might be an 

'r offer my thanks to my father, J. Curtis Manor, for his 
assistance to gather many of these examples of occult practices from the 
Bible. 
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allusion to the tradition of casting an "evil eye" upon someone (cf. 

McCarter 1980: 312-13).' Sometimes a practitioner is commissioned to 

work on behalf of another (cf. Levi-Strauss 1967: 169-73). 

The Hebrew Bible refers several times to sorcerers (Heb ~WJ, ~WJO, 

o9WJO) who, according to the Bible could perform feats of magic 

(changing rods into serpents; Exo 7:11), were expected to reconstruct 

dreams (Dan 2:2-3), and foretell the future (Jer 27:9). While not 

necessarily denying any reality to these practices, the Bible condemns 

sorcerers and pronounces upon them the death penalty (Deut 18:10; Exo 

22: 17; Mal 3: 5) . 

Biblical Data of the Occult 

The Bible often refers to the occult. Most references are 

condemnations, but some occultic-type practices were approved and even 

encouraged. 

Condemned Occultic Practices 

The evaluations of the occult overwhelmingly disapprove of their 

practice and the death penalty is prescribed for participation in some 

practices (cf. Exo 22:17; Lev 20:27). The condemned practices fall 

generally into two categories which will be the subject of this 

discussion. 

'For useful discussions of religion and divination, see Norbeck 
1961: 36-70; Aune 1979; 1986; and Kuemmerlin-McLean 1992. 
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Communication with the Dead 

One of the Bible's major concerns was to prohibit attempts to 

contact and communicate with the dead. Several of the occultic terms--

J1K, 'JYl', DOp, and D'nQ~ )K Wll--deal primarily with necromancy. With 

the exception of part of one narrative,' J1K and ?JYl? consistently 

appear in tandem, and J1K always leads the pair. 2 The two terms 

perhaps are a hendiadys to accommodate activities that either overlap or 

are so closely related that without additional specific information, 

they should not be separated. 

The list of occult practices in Deuteronomy 18:10-14 is introduced 

with a practice involving children: 'lln lnJl 1J3 l'JYQ 1J K:;{C' K). The 

phraseology is remarkably similar to the references to offerings of 

children to Molek (cf. 2 Kgs 23:10; Jer 32:35). If, as was suggested 

above (p. 324), Molek was a god of the netherworld, offering him 

children would have been a tacit attempt to communicate in some way with 

the dead. On the other hand, one method of divination was "the ordeal" 

which could involve either a human victim (Norbeck 1961: 62) or an 

animal (Morris 1987: 193). The ordeal consisted of putting a victim 

through a test of torture and "reading" its responses. According to the 

Code of Hammurabi (Meek 1969: 166, 171), the ordeal could be used to 

determine the innocence or guilt of sorcery (§ 2) or adultery (§ 132). 

'The exception is in the narrative of Saul's audience with the 
medium at 'En-dar (1 Sam 28:7-14). The uses of the single term in this 
narrative is attached with the construct n)Y3 and when Saul specifically 
asks her to conjure up "by a spirit" the one whom he wants. Otherwise 
the term always appears in tandem with ?JYl'. 

2Cf. Leviticus 19:31; 20:6; 20:27; Deuteronomy 18:11; 1 Samuel 
28:3, 9; 2 Kings 21:6; 23:24; 2 Chronicles 33:6; Isaiah 8:19; 19:3. 
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The accused would be thrown into the river and if the person survived, 

he or she was innocent; if death resulted, the person was presumed 

guilty. The Bible narrates a similar practice. When a woman was 

suspected of unfaithfulness she could be subjected to an "ordeal;" she 

would drink a concoction and if she became ill she was guilty, if it did 

not affect her, she was innocent (Num 5:11-31). While the ritual of 

making one's child pass through the fire may by default have become a 

burnt offering (cf. Jer 19:5-6) it may have also been a form of ordeal 

by which a practitioner might interpret the cries, writhing, or reaction 

of the victim to the torturous ritual. 

The most complete narrative of contact with the dead appears in 

Samuel 28. The means by which the contact was made are not revealed. 

The text, however, describes the spirit as "coming up" (i1'JY; 2 Sam 28:8, 

11, 13-14)--a reference that initially appears simply to be an allusion 

to conjuring the spirit. However, J1K apparently derives from the 

SU-Tllerian word for pit (ab) which is the means by which Enkidu ~yas 

resurrected (cf. Hoffner 1977: 131). Digging a pit was also a means by 

which to contact the dead. From the 15th to 13th centuries BC, Hoffner 

describes (1977: 132) Hittite rituals for communicating with the dead 

which included the excavation of a pit into which various offerings were 

placed along with a model of an ear (implying the desire to hear). 

Considering the etymology of J1K and the presence of a pit for Enkidu's 

resurrection and the Hittite use of a pit to contact the dead, the 

reference to Samuel's spirit coming up from the earth strongly implies 

the presence of a pit to contact him. This conclusion is corroborated 

by other allusions in the Hebrew Bible. 
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YHWH'S prophecy of Israel's destruction appropriates the imagery of 

the voice from the earth elsa 29:4):' 

T~en deep from the earth you shall speak, 
from the dust your speech shall be low; 

as the voice of a ghost from the earth shall be your voice, 
and from the dust your speech shall peep. 

"Peep" (~~;s) is used elsewhere to refer to the cries of birds (Isa 10:14 

and the cooing of doves (Isa 38:14). 

The description implies the need for interpretation since the speech 

patterns are incomprehensible. 2 The biblical descriptions of occultic 

communication are consistent with anthropological and ethnographic 

observations. Lienhardt observed similar "unkncwn language" groanings, 

squeaking, and twittering sounds in divination practices among the Dinka 

(Lienhardt 1961: 72-74). These incomprehensible revelations need 

interpretation and the interpretive process is implied in the 'En-dor 

narrative when only the medium had the vision--Saul had to inquire what 

she saw and what the person looked like (1 Sam 28:13-14).3 

The text in Samuel offers no evidence of how the vision was induced 

beyond an implied presence of a pit. In other cultures, at least, 

'The "voice of a ghost from the earth" imagery is significant. The 
Septuagint, except in Isaiah 29:4, renders J1K with Eyyao~pl~ueO~, which 
can be rendered "ventriloquist." 

2Cf. also Isaiah 8:9 where the mediums are described as those who 
chirp and mutter. Saul's encounter with Samuel through the medium also 
failed to provide an "objective" base from which Saul might evaluate the 
message--he had to inquire what the woman saw. A "believer" had to 
trust the medium and there was little if anything he could do to test 
the reliability of the message. This flexibility of interpretation is a 
major component of Fishbane's analysis (1985: 443-524). 

3Fishbane (1985: 443-524) discusses dreams, visions, and omens at 
length and analyzes how these were incorporated and adapted to the 
fabric of Israelite society. He offers, however, essentially no 
discussion of the mechanics of divination by which to permit evaluation 
of the archaeological record. 
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divination often includes rattles (Beattie 1967: 259-62), drums (Harner 

1967: 185-86), and drugs (Beattie 1967: 263-64; Norbeck 1961: 248-49; 

Chang 1990: 162) which permit the medium to communicate with the 

supernatural world. It is probably no accident that the Greek word for 

sorcerer is $ap~aKo~, a cognate with $ap~aKov which refers to drugs, 

medicine, and enchanted potions (Liddell and Scott 1968: 1917; cf. Andre 

1995: 362). 

One process of administering the drug for divination in Uganda is by 

inhaling the smoke of burning drugs (cf. Beattie 1967: 263-64). The 

prospect of inhaling drugs for divination opens another dimension to the 

prG~~nce of so many incense altars and shrines that appear in'the 

archaeological record of Israel and Judah. Rattles also occasionally 

appear in the archaeological record in Israel and Judah.' These are 

usually too large to be associated with infants, but they could have 

been toys for larger children. 2 They may have been associated with 

divination and attempts to communicate with the dead as means either to 

awaken the spirits or to drive away undesirable spirits. The rattles 

'In addition to finds at other sites, examples from the Iron Age II 
have come from Lachish (Tufnell 1953: 235, 374, 376), Tell Beit Mirsim 
(Albright 1943: 83, 141-42, 167; pl. 32.11; 57.b5), Beth-shemesh 
(Mackenzie 1913: pl. 22.10), Tel Miqne (Dothan and Gitin 1981, 
unpublished field report, object #13), Jerusalem (Tushingham 1985: pl. 
2.22), Ashdod (Dothan and Freedman 1967: 138-39; fig 46.4), and Qitmit 
(Beit-Arieh 1988). The Qitmit example has a rattle shape on top of the 
hollow female head; the presence of the rattle on the cuI tic device 
significantly strengthens its religious connotations. 

2Bloch-Smith (1992: 102-03) notes the presence of rattles in tombs 
in which children were interred, but relatively few osteological studies 
have been done to note a high correlation. Those tombs have also had 
adults interred as well. She suggests that the rattles may have been 
for music in association with Bes. 



could also have served as sources of incubation by which the diviners 

could infer their messages. 
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Attempts to communicate with the dead in ancient Israel and Judah 

obviously occurred, but the data by which it was accomplished is 

minimal. From the etymology of the word and practices in surrounding 

areas, which is tendentially corroborated in the pages of the Bible, it 

appears that necromancy included the presence of a pit from which the 

voice of the messenger arose. It is likely that the sorcerer/sorceress 

used various incubating techniques by which to contact the dead. These 

included rattles, drums, chants, and probably hallucinogenic drugs 

burned on small altars or censers. 

other Condemned Occult Practices 

The range of occult practices is wide and it is difficult always to 

determine their purposes. lJ1YO appears to be interpretations of signs 

and omens. It likely derives from the root 1JY (Kue~~erlin-McLean 1992: 

468) and may include reading the clouds which in some cultures was a 

form of divination, but no function is indicated in the Bible. 

Similarly, WnJO is mentioned and some have suggested a derivation from 

the word for snake (WnJ). The Bible offers a hint at such an 

association when it condemns Judah into exile and alludes to Judah's 

inability to charm the serpents (a metaphor for the captors; Jer 8:17). 

Ecclesiastes (10:11) straightforwardly states: "If the serpent bites 

before it is charmed, there is no advantage to a charmer." The 

practices must have existed in Judah and Israel otherwise the point of 

the imagery would have been lost. 
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However, ~nJa dealt with more than just serpents. Joseph had a cup 

by which he divined (Gen 44:5, 15), likely an allusion to scrying (also 

called hydromancy; Norbeck 1961: 61; Aune 1979: 973; Kuemmerlin-McLean 

1992: 469). The practice involved reading the configuration of either 

objects or other liquids as they were placed in the water, such as 

reading the shape of the oil slick in water or interpreting reflections 

from its surface .. A form of scrying was observed among the Berber and 

Arab tribes of Morocco. Westermarck noted (1968b: 126-27) that when an 

animal was sacrificed, often its blood was caught and covered and would 

later be read according to the pattGrns of coagulation. These omens 

were seen to reveal information impacting events ranging from flock and 

crop production to family health and travel. Depending upon the tribe 

involved, the presence of water in the blood could indicate a good or 

bad omen. In view of the nature of scrying which requires some kind of 

open vessel, the presence of so many vessels at cultic sites in Israel 

and Judah becomes intriguing, although there is no evidence yet ~~own by 

which to determine such a usage. 

Another occultic practice was DDp. Most passages appear simply as 

references and provide no insight of its practice.' The references to 

the magical bands and veils (Ezek 13:18-21) are accommodated by DDP 

(Ezek 13:23). The fact that they were sewn (Ezek 18:18) would imply 

their potential for decay and they would likely not be preserved in the 

archaeological record. What these items were or how they were used are 

utterly enigmatic. The only inference that can be drawn is that they 

'ef. Numbers 22:7; 22:23; Deuteronomy 18:10; 1 Samuel 15:23; 
2 Kings 17:17; Proverbs 16:10; and Jeremiah 14:14. 



354 

were somehow used to control or entrap other people, but the nature or 

extent of that control is impossible to tell. Apparently, the practice 

of this form of divination, however, was not limited to the use of the 

magical bands and veils, since Nebuchadnezzar is said to hav~ practiced 

DOP when he was directed by the arrows, teraphim (d~.scussed below, pp. 

364f), and liver (Ezek 21:26-27). 

The reference to arrows (belomancy) involved shaking or dropping 

arrows and reading their fall patterns. Belomancy was a form of 

rhabdomancy which was a reading of rods. Variations on rhabdomancy in 

the Bible are Moses' rod becoming a serpent (Exo 4:3-4; 7:8-12) and the 

budding rod of Aaron's rod to indicate his role as high priest (Num 

17:1-10). The collection of el-Khadr inscribed arrowheads for the Late 

Bronze Age and which were inscribed with references to the Lion Lady 

(see above, p. 240) may have been part of belomancy practices (cf. Iwry 

1961). The time involved to produce bronze arrowheads and in particular 

to inscribe them with references to deities, specifically, the Lion 

Lady, the goddess of fertility,· imply that the arrowheads were not for 

common use or disposal and loss as would likely occur with typical 

arrows. The inscriptions imply a "sanctity" of the arrowheads which 

would conform to a use in divinatory practices. Other forms of 

rhabdomancy may have included the bone/ivory wands which have come from 

numerous sites in Canaan' (although Tufnell [1953: 66] thinks not). 

Liver reading (hepatoscopy) was a common practice of the 

Mesopotamians and ceramic liver models for training specialists are 

'Cf. e.g., Megiddo (Lamon and Shipton 1939: pl. 97) and Lachish 
(Tufnell 1953: pl. 37). 



known from the Old Babylonian period (Pritchard 1969: no. 594). From 

Canaan, examples have come from Late Bronze Age I Hazor (Yadin et al. 

1989: 229; 1961: pl. 315) and from Late Bronze-to-Iron Age I Megiddo 

(Loud 1948b: pl. 255). Aune (1979: 973) suggests that the sacrifices 

that Balaam demanded we~e ceremonies for hepatoscopy. 
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On each of the first three cycles of Balaam's inquiries for a 

message, he demanded seven bulls and seven rams to be sacrificed (cf. 

Num 23:1-2, 14, 29-30). The narrative in 24:1 states that he had looked 

for omens (Heb D'~nJ). No details are offered for this point. There 

are some peculiarities in the sacrifices in that the animals were 

offered and Balaam then removed himself from them. Perhaps he had the 

livers removed and they were the source through which his omens came-

the text obviously is cryptic regarding the mechanics of the revelation. 

The fact that Balaam had been summoned from Mesopotamia where 

hepatoscopy was so common, certainly lends credibility to Aune's thesis. 

Another possible occultic practice is a variation on scapulimancy 

(i.e., reading the breakage patterns in scapula as they are heated). No 

reference to such practices occur in the Bible, but there is a peculiar 

association of astragali with two cult facilities in Iron Age Israel. 

Shrine 2081 at Megiddo preserved a massive collection of astragali (some 

600 in number; stager and Wolff [1981: 100 n.7) in association with 

numerous cultic vessels (Loud 1948a: 45-46, 161-62 figs. 100-02; 1948b: 

pl. 285.5). The 10th century cultic structure at Ta'anach yielded a 

similar, but smaller (ca. 140) collection of astragali (Lapp 1964: 28). 

The presence of these bones in cuI tic contexts, essentially in isolation 

from other bones and obviously purposefully gathered, implies a cuI tic 
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use. Fowler's (1984: 31) argument that they were game pieces (such as 

for "jackals and hounds") ignores the cultic contexts in which they were 

found. perhaps the astragali were burned similar to scapulimancy and 

read according to their breakage or deterioration. Alternatively, Iwry 

(1961: 28 n.7) reveals the use of dice in divination, for which the 

astragali may have been used. 

The astragali could also have been a reserve source for another form 

of divination similar to belomancy and rhabdomancy. Among the Dinka 

(Lienhardt 1961: 70) and Nuer (Evans-Pritchard 1974: 96) and in Uganda 

(Beattie 1967: 258) divination orten involved throwing mussel or cowry 

shells and reading their splay pattern. The astragali could have been 

thrown onto a surface and interpreted accordingly. 

A practice that was occasionally used in Mesopotamia was reading the 

patterns of smoke (libanomancy; Oppenheim 1977; 208, 212; Oates 1986: 

178; cf. Sebeok and Ingemann 1956: 216). Fowler (1984b) and L. DeVries 

(1987) suggest a n~~er of functions for the so-called cult stands of 

ancient Israel and Judah, but one they do not suggest is for divination 

by smoke reading. While no explicit evidence exists in the Hebrew Bible 

to support such a thesis, for most of the occult terms in the Bible, 

little or no evidence appears from which to infer the explicit 

divination practices. With the existence of smoke reading in 

Mesopotamia, the probability is high that the people of Israel and Judah 

would have practiced smoke reading as well. 

Divination with D~~ln is mentioned in Ezekiel 21:26 and Zechariah 

10:2. D'~ln appear to be figurines of some kind (see below), but they 
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served as vehicles for divination. They are condemned in Samuel's 

indictment of Saul where the term parallels DOP (sorcery). 

Astrology (see discussion above) was sometime subsumed under the 

term lJn (Isa 47:9-13). But in addition to astrology, it included 

occultic activities in which sounds were part of the revelation (Psa 

58:6). 

Uncondemned Practices of the Occult' 

The Bible mentions several practices which are occultic in nature, 

but which either remain uncondemned or are outright approved and 

encouraged. The two most notable are dream interpretations and casting 

lots. 

Interpreting dreams (oneiromancy) was part of the divination of the 

Ancient Near East. Oppenheim (1966) points out that for the 

Mesopotamians one category of dreams dealt with evil dreams which 

demanded some kind of manipulation to co~~teract. The other, and 

generally more important dreams are those that are reflected in the 

biblical texts: "message" dreams. "Message" dreams in turn fall into 

categories of those with self-evident meanings and those that demand 

interpretation (1966: 348-49) some of which could be interpreted along 

fairly standardized lines. Handbooks of interpretation existed both in 

Egypt and Mesopotamia (Aune 1979: 972-73; Oppenheim 1956). Oppenheim 

emphasizes that the interpretation of the symbolic dreams, however, did 

'Some may consider it inappropriate to use the term "occult" for 
these practices. From the standpoint of function, however, and with the 
exception that they are approved within the biblical texts, they would 
have been considered part of the occult. 



358 

not rely upon standardized interpretive processes. Instead it required 

"the inspired interpreter-artist, the wise man whose genius or god 

enables him to see through the phantasmal disguise into the core of the 

message" (1966: 349). 

It was by this kind of symbolic message dream that Joseph 

interpreted Pharaoh's dreams (Gen 40-41) and Daniel alone was able, not 

only to interpret Nebuchadnezzar's dream, but miraculously to 

reconstruct it (Dan 2). Both parties, however, maintained that God was 

the power by which they were able to accomplish the tasks (cf. Gen 40:8, 

16; Dan 2:27-28)--hence implying their own roles as the "interpreter-

artists." 

The very nature of oneiromancy, however, places it out of the pervue 

of this discussion which focuses on the archaeological aspects of 

Josiah's reform. Dreams and their interpretations do not typically 

require artifacts for their execution or interpretation and those that 

might be used would generally come ~~der the same type of manipulative 

procedures typical of sorcery--drugs and noisemakers.' 

Casting lots (cleromancy) was also approved (Pro 16:33),2 and 

enjoyed a widespread practice (Oppenheim 1977: 208-09; cf. Norbeck 1961: 

61). The specific means by which the lot was cast and how the decision 

'For further discussion at length of dreams and interoretations see 
Oppenheim (1956), Von Grunebaurn and Caillois (1966), Fishbane (1985: 
441-524), and Tedlock (1987). 

2Examples of decisions by lot include the determination of which 
goat to sacrifice and which to lead into the wilderness on the day of 
atonement (Lev 16:7-10); the determination of who had violated the ban 
on the spoils of Jericho (Josh 7:14); the distribution of Canaan among 
the tribes of Israel (Josh 15:1); the appointment of Saul as king among 
the tribes (1 Sam 10:20); and the revelation of Jonah as the cause of 
the storm (Jon 1:7). 
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was determined is unclear and probably varied. The fabled Urim and 

Thummim (Num 27:21) were forms of casting lots and their paraphernalia 

were part of the vestments of the Israelite high priest (Exo 28:30). 

One form of lot came from Mesopotamia and dates from the mid-9th 

century Be. It is a small cube inscribed in cuneiform and was used to 

determine the name sequence of the Assyrian calendar (Halla 1983: 27). 

Examples of dice have come from a number of sites in Israel and Judah 

and these may have been used in lot casting. The site of Iron Age II 

Dan yielded an exquisite example of a blue faience die. It was located 

in one of the nlJW; west of the altar area, near the low altar, shovels, 

and incense altars (Biran 1994a: 199). It is a cube of just under 3 cm 

to the side. It may have been a game piece, but its presence in the 

sacred area and its refined construction imply more likely a cuI tic 

function. Shechem has preserved an unusually shaped eight-sided die 

which came from the cement floor of the granary of the 9th-8th century, 

which was built over the remains of the earlier fortress temple (Wright 

1965: 163; figs. 83, 73). While it is impossible to be sure from where 

the die originally came to become part of the floor of the granary, its 

find spot over the earlier temple area is provocative. 

The approval of lot casting (Pro 16:33 and the Urim and Thummim) and 

the existence of the dice and cubes, especially as they are occasionally 

found in cultic contexts, strongly imply a religious orientation. This 

is not to deny the use of dice in secular contexts as "game pieces," but 

the perception that YHWH determined the answers through the lots 

indicates that they should be expected in cultic contexts as artifacts 

of divination. 
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Dever has suggested that the occasional abecedaries' may reflect a 

divinatory use (1994: 156; cf. also Naveh 1979: 30 n.13). Merrifield 

(1988: 142) and Oppenheim (1977: 235) both discuss the magical power of 

the written word. Several tombs in Judah have preserved inscriptions 

which invoke blessings (e.g., Khirbet el-Q6m [cf. e.g., Dever 1969-1970; 

Lemair 1977; Zevit 1984; Hadley 1987bj or curses upon any who would 

desecrate the tombs and disturb the occupants (e.g., Khirbet Beit Lei 

[Naveh 1963] and the inscription of the Royal Steward in Jerusalem 

[Avigad 1953]). These blessings and curses serve as magical, formulaic 

invocations, which in and of themselves would not accomplish their end, 

but which could do so if endued with magical force. It appears that a 

magical character was attached to the formula which lends credence to 

Dever's thesis that the abecedaries might as well. 

The silver amulets inscribed with the Priestly Benediction and which 

were found in the tombs ~n Ketef Hip~om suggest a magical character (cf. 

Barkay 1992b: 181-86). Similar to the tomb inscriptions above, which 

invoke blessings or curses, the Priestly Benediction seeks probably for 

the wearer a special protection and aid from YHWH. In some cultures 

bending an artifact--"killing" it--ritually removes the item from the 

physical domain into the spiritual (cf. Merrifield 1988: 112). The 

tight roll of the silver sheet certainly is an accentuated form of 

bending and may have been designed to release the power of the Priestly 

'Cf. Kuntillet 'Ajrud which preserves four partial examples of the 
alphabet (Meshel 1992: 107); a proto-Canaanite abecedary was found at 
'Izbet Sartah (Kochavi 1977; Demsky 1977); and a partial one comes from 
Iron Age II Lachish (Tufnell 1977: 744). 



blessing upon the wearer in which case the written word carried a 

magical quality. 

Anthropological Concerns of the Occult 
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To place confidence in such haphazard practices as the occult-

reading clouds, dice, livers, arrows, rods, etc.--may seem unreasonable 

to modern western ideology. Our evaluation reust accommodate the reality 

of non-instrumentality that often characterizes ritual (see p. 100). 

God's indictment of the majority of these, however, appears to be an 

attempt to eliminate those practices that competed with his prophecy 

(cf. M. S. Smith 1990: 94). While the modern mind may find the 

practices haphazard, to those involved, the "logic" of the practices is 

of secondary concern--they often are cultural or social practices (cf. 

Norbeck 1961: 59; Morris 1987: 193). Sensitivity between people's 

cognized models and operational models (see pp. 83ff) is essential in 

studying other cultures. 

There may be more "logic" to the apparently haphazard occult, 

however, than initially meets the eye. Moore's study (1969) of 

scapulimancy in hunting expeditions demonstrated that the practice broke 

the subtle patterns of human behavior to which hunted animals may become 

accustomed. The very haphazardness of the scapulimancy probably 

permitted more productive hunting expeditions. While this is only one 

example of the practicality of divination, other practices probably 

exhibited much more reliability than modern evaluation perceives. 

Nebuchadnezzar's consulting of the liver and the arrows when at a fork 

in the road (Ezek 21:26-27) could have confused the enemy. The 
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"haphazardness" derived from the ritual readings could have injected an 

unpredictability into Nebuchadnezzar's military strategy that could not 

be anticipated by his enemies and which in turn could have worked to his 

advantage. 

Summary and Conclusions of the Occult 

The occult was a means to reveal the unknown, usually apart from 

organized religion. That it was practiced in Israel and Judah can be 

inferred from the frequent condemnations from the prophets. Under the 

heading of the occult are divination, magic, and witchcraft. 

The Bible usually condemns the occult, but there are clear examples 

of its accommodation into the cult of YHWH. Among those condemned 

practices are attempts to communicate with the dead (i.e., necromancy, 

which is indicated by a number of terms in the Hebrew Bible, e.g., J1K, 

'JY1', OUp, and o'nc~ )K Wll) and other practices which attempted to 

determine the w.~.own. &uong the others for which evidence exists in 

the text and which may have evidence preserved in the archaeological 

record are astrology (discussed above), hydromancy, rhabdomancy, 

hepatoscopy, belomancy, a form of scapulimancy and perhaps libanomancy. 

Occultic practices that are accommodated into the cult of YHWH are 

cleromancy, oneiromancy, and even writing. 

The ambiguity of the terms as they appear in the Bible significantly 

complicates the identification of their practice in the archaeological 

record. The lack of precision may result from the probability that the 

meanings of some of the terms had been lost to the biblical writers. 

Furthermore, the narratives and prophecies provide only little 
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incidental evidence from which to infer the practices or artifacts that 

were part of the occult. 

Complicating the identification of archaeological evidence for many 

of these practices are the unspecified vessels and objects. For 

instance, it is strongly possible that some of the bowls left on the 

benches of the shrines may have been used in divination by hydromancy. 

Similarly ambiguous are the dice that are found in Israel and Judah; it 

is difficult necessarily to determine if they were used for divination 

or simply for playing games or both. 

Given, however, the bibli~al data, the presence of the occult in the 

regions surrounding Israel and Judah, and insights from anthropology-

particularly ethnographic studies--it is possible from the 

archaeological record to infer the existence of the occult in Judah and 

Israel of the Iron Age II. 

Fiourines 

The last two items specifically mentioned as objects of Josiah's 

reform (2 Kgs 23:24) were teraphim (D'~ln) and idols (D'))l). Their 

citation with the occultic personnel suggests that they were part of the 

occult. The Hebrew Bible, however, refers to figurines by several other 

terms as well. This section will consider first the terms applied to 

the figurines and gather as much data as possible from the biblical 

texts of their appearance and use and connect these as far as possible 

with the archaeological data. A discussion of the purpose of figurines 

will follow. 
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Biblical Terms Applied to Figurines 

AS was the case with the terms referring to the occult, the terms 

applied to figurines are not always clear. 

The term O'~ln refers to figurines of some kind, but to exactly what 

is unclear. The etymology of the word is obscure and offers little help 

(cf. Speiser 1964: 245; Curtis 1992: 378). Hoffner (1968) suggests it 

v 
is a Hebraized form of the Hittite/Hurrian tarois, meaning "spirit" or 

"demon." Speiser (1964: 245) offers a possible derivation from roh "to 

be limp" alluding to "inert things, idols." Albright (1942: 207 n.63) 

suggests its etymology from Canaanite trp which meant "to wear out," 

from which he suggests a rendering of "old rags." Regardless of its 

etymology, by the biblical period it referred to figurines of some kind. 

When Jacob fled Haran, Rachel stole the family D'~ln (Gen 31:19-34). 

These were small enough to hide in the saddle of the camel.' Laban 

overtook Jacob and asked why Jacob had stolen his D'~)K (Gen 31:30), yet 

he was looking for the D'~ln (Gen 32:34) implying his identification of 

the figurines with deity. When David was escaping Saul's wrath, Michal 

took a D'~ln and placed it2 in the bed, covering it in such a way as to 

'A picture of a saddle for a camel is preserved on a 9th cenyury BC 
relief from Tell Halaf (cf. Pritchard 1969: fig. 188). It shows a man 
sitting on top of a box which was strapped to the top of the hump of a 
camel. Brown, Driver, Briggs (1972: 468) suggest that it was a basket 
saddle which was bound to the saddle proper. Regardless, the size of 
the figurines would have to be rather small. 

2o'~ln appears to accommodate a single object as well as plural 
which the 0'-- ending normally implies. The possessive pronoun 
connected with the placement of the goats' hair refers to the object in 
the singular--"at its head." 
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leave the impression that it was David (1 Sam 19:13-16). In this 

narrative, the O'~ln was apparently of significant size to leave the 

impression of a human form and size. During the time of the Judges, 

Micah had a O'~ln which, along with the ephod and another figurine, was 

part of his shrine (Jdg 17:4-5; 18:14-18). These items Micah refers to 

as his O'o)K (Jdg 18:24) which reflects the same ideological perception 

that Laban had expressed. 

Three other passages place O'~ln squarely in contexts of divination. 

Along with belomancy and hepatoscopy, Nebuchadnezzar consulted the O'~ln 

(Ezek 21:26-27). Samuel's denunciation of Saul's insubordination places 

in parallel construction divination and O'~ln (1 Sam 15:23a): 

For rebellion is as the sin of OOr, 
and stubbornness is as iniquity and O'~ln. 

More explicitly, Zechariah decries Judah's turn from YHWH and tries to 

persuade them of the futility of divination (Zech 10:2a): 

Because the O'~ln speak deceit, 
and the O'D01P see deception. 

The implied large size of the D'~ln in the David narrative contrasts 

with the impression elsewhere of their relatively small size. While the 

figurines were somehow objects of worship or ritual, the mechanics of 

divining by the O'~ln is unclear. Probably several ritual procedures 

used O'~ln. From a much earlier period, the anthropomorphic Execration 

Texts of the early 2nd millennium Egypt may have been forms of divining 

with O'~ln. The names of the Egyptian foes were inscribed on the images 

which then were broken to enforce the curses (cf. Wilson 1969b: 328-29; 

Pritchard 1969: no. 593). perhaps interpreting the pattern of breakage 

was part of the divining process as occurred with other divination 
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rituals (i.e., scapulimancy, and possibly interpreting the splay of the 

shattered pieces as they were broken). One common feature of the pillar 

figurines of Judah and Israel is that almost all of them have been 

broken--many of them deliberately. While it has been suggested that the 

breakage was part of a decommmissioning process, perhaps some of them 

were broken as objects of divination similar to the Egyptian Execration 

figurines. 

D'));t. 

The other figurines explicitly mentioned as objects of Josiah's 

purge were D'));t. (2 Kgs 23:24). The word applies to figurines (cf. Deut 

29:16), but it apparently is a pejorative comment on the fi~Jrines. 

Preuss (1978: 1-2) proposes that it derives from )l ("dung, II cf. Ezek 

4:12, 15), in which case D'))l becomes a contemptuous play on words to 

cast derision on the figurines as nothing better than dung. 

The Bible provides only meager evidence of what D'))l may have 

looked like. They could be constructed of stone, wood, silver, or gold 

(Deut 29:16). People burned incense before them (Ezek 6:13; which also 

associates D'))l with altars, hills, and trees) and may have eaten meals 

before them (cf. Ezek 18:6, 15). The Bible indicates that they may have 

been recipients of child sacrifice (Ezek 23:37-39). Jeremiah uses the 

term to apply in a parallel construction to the images of Marduk (Jer 

50:2). 

Of the forty-eight times D'))l appears in the Hebrew Bible, eighty 

percent (80%) occur in Ezekiel whose tirades against the non-YHWHistic 

practices were severe. Since D'));t. were not specific types of figurines 
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and Ezekiel used the term in a comprehensive way to summarize his 

attitudes toward all figurines, one should expect at best only general 

information about figurines from the term. Ezekiel's concern was not to 

offer descriptions of figurines, but to impress his audience with the 

utter inability of images to protect or bless. 

O,';:P'J?{ 

Similar to O'J'Jl, 'J,'J?{ is also probably a play on words. Brown, 

Driver, and Briggs (1972: 47) define it as "insufficiency, 

worthlessness ... " Preuss (1974: 285) proposes that it may be related to 

the Akkadian ulalu ("powerless"), Syrian 'alll:l ("weak"), and Arabic 

'alaI ("useless"). He submits that 'J,'J?{ is a diminutive which conveys 

" ... a conscious antithesis between 'elil and 'el, 'the Strong One'" 

(1974: 285). Kautzsch and Cowley (1910: 240g n.1) indicate that Semitic 

languages typically insert ' after the second radical of a word to 

create a diminutive. Complicating the application of this thesis to 

'J''J?{ is the appearance of the second 'J. The 'J was probably doubled to 

create the diminutive form. 

The biblical data of the construction and use of these figurines are 

minimal. They could be made of metal (including silver and gold; lsa 

2:20; 31:7), wood, or stone (Hab 2:18-19). People are also said to have 

bowed down before them to worship (lsa 2:8). AS is true with many of 

the figurines under consideration, a nuw~er of figurines comply with the 

physical descriptions provided in the text (see below). However, as was 

the case with O''JJl, since the word was apparently a description of 
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derision and not an object per se, it probably refers to ether artifacts 

that are listed in the text. 

D'J~Y 

Yet another term for figurines is D'J~Y. It derives from the verb 

which may mean "to copy" (cf. W. Holladay 1971: 279-80). The nouns are 

consistently in disparaging contexts, however the word appears to be 

more neutral in meaning and refers to a replica of some kind. 

The Bible offers little data of the appearances or use of D'J~Y. 

They could be made of silver and apparently some were in the form of 

calves and were objects of veneration receiving sacrifices and kisses 

(cf. Hos 13:2). The term parallels the earlier reference to molten 

images (i.e., ~JUn). 

The discovery of the Iron Age I bronze bull (Figure 17b) in the hill 

country of Manasseh provides a likely example of an J~Y (A. Mazar 1982). 

While it is not now covered with silver, it may originally have had a 

precious metal foil. The bronze calf discovered at Late Bronze Age 

Ashkelon retains fragments of silver foil (Stager 1991). The following 

term, nlJUn, can equally apply to these calves. 

n1Jun 

n 1JUn were figurines made of metal and are usually rendered "molten 

images;" they were apparently cast images (Brown, Driver, and Briggs 

1972: 651; W. Holladay 1971: 203). This is the term that describes the 

golden calf of Aaron (Exo 32:17). The Bible indicates the use of gold 
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(Isa 30:22), and silver (Jdg 17:3-4) and Isaiah 30:22 refers to silver 

and gold plated images. 

The image that Micah made out of the two hundred pieces of silver 

(Jdg 17:3-4) may have been a piece of solid silver, but it may have only 

had a silver foil covering. While it is impossible to determine the 

amount of silver implied in two hundred pieces, if the figurine were 

simply foil covered, the size of the figurine could have been quite 

large; on the other hand if it were cast, its size would be relatively 

small.' 

A number of examples of metal figurines have been preserved in the 

archaeological record, but most of them come from the Late Bronze and 

early Iron Ages. Notable examples from Megiddo are the bronze core male 

figurines with gold and silver foil (Loud 1948b: pIs. 237-39) and one of 

a bull (pl. 240.3). The excavations at Ashkelon and the hill country of 

Ephraim have yielded excellent examples of bronze calves (see discussion 

and references above). The term ~JDa could also apply to a n~~ber of 

the bronze serpents that have come from Judah and Israel (see above, p. 

235 n.3). 

Relatively few examples of metal figurines have come from the Iron 

Age II, but near the altar of burnt offering at 'Arad was found a cast 

lion (see p. 161, 243). probably part of the reason for the paucity of 

examples of metal figurines is the tendency to plunder them and 

curate/recycle for other uses. 

'Negbi (1976) has collected a large number of metal representations 
of gods all of which are quite small. This pattern enhances the 
likelihood that Micah's figurine was cast silver. 
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0')09 

Similar in construction are the 0')09. Durham (1987: 285) points 

out that )09 means to "cut or shape" something, usually stone, although 

other media are accommodated by the noun. This term is often rendered 

"graven image" as distinct from the "molten image" (cf. Jdg 17:3-4). 

The core of the )09 could be metal or wood (Isa 44:9-20) which could 

be overlaid with silver (Isa 30:22) or gold (Isa 40:19-20; Hab 1:18; Jer 

10:14). Its form could be of celestial, terrestrial (including human; 

cf. Isa 44:13), or aquatic objects (Exo 20:4; Deut 5:8). The Asherah 

that Manasseh set up in ttle Jerusalem Temple, which Josiah subsequently 

removed is referred to as a )09 (cf. 2 Kgs 21:7; 23:6). 

Josiah's treatment of the Asherah which he removed from the Temple 

(2 Kgs 23:6) implies a combustible image, probably with a wood core, 

since he burned it and beat it to dust. Such a construction complies 

with Isaiah's description. Jacobsen (1987: 15) notes that Mesopotamian 

statues were normally made of wood overlaid with silver or gold. The 

Classical author, Pausanias (VI.24.6), described the images of the 

Graces of Greece as having cores of wood "with their clothes gilded ... " 

As might be suspected it would be difficult to find the remains of 

such a perishable figurine. Under most conditions, the most one could 

expect to be preserved would be the metal foil, but if discovered in 

antiquity, this would likely have been removed and melted down. 

O')iJO 

Somewhat of a catch-all term for figurine is )iJO. Deuteronomy 4:16-

18 prohibits the construction of any figure--human, animal, bird, 
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creeping things (note the accommodation of snakes which were often 

associated with Asherah, see above), and fish. Albright (1942: 221 

n.121) suggests that )00 derives from the Akkadian similtu or simmiltu 

which refers to a step, most of which were stone. He therefore defines 

)00 as a "slab image" (cf. also Myers 1965a: 197). Perhaps the term 

accommodated the occasional nl]~O on which carvings and figures 

appeared. However, the word more likely had a broader connotation, 

since the Chronicler used the word to refer to the Asherah that Manasseh 

set up in the Temple (2 Chr 33:7), but which in Kings was referred to by 

)09 (cf. above) and which apparently had a wooden core.' Ezekiel 

applied )f.)0 to the "image of jealousy" which was in the Temple (8:1-6). 

In Phoenicia, )f.)0 was applied to the statue of a divine or human form 

(cf. Greenberg 1983: 168 and citations). 

o)~ tends to denote a more substantial reproduction of something: 

perhaps to capture its essence. It is the word that Genesis uses to 

describe humanity which was made in the "image" of God (1:26). It was 

also applied to the models of mice and tumors that the Philistines made 

to accompany the ark on its return to Israelite territory (1 Sam 6:5-

11 ) . 

The O'f.))~ could be made of metal and are sometimes cited in parallel 

with oJOf.) (Num 33:52). Ezekiel decries Israel's toleration of O'f.))~ and 

'However, as has been suggested elsewhere, to burn something 
implies more than simply an effort to destroy it. When conducted from 
an attitude of contempt burning is a powerful sign and if the item is 
destroyed in the process, so much the better. 



describes that they could be made in the form of people and could be 

covered with silver or gold. The people would embroider garments for 

them (including "weavings to Asherah" ?, see above, pp. 293f), burn 

incense before them, set bread and oil before them, and offer their 

children to them (Ezek 16:17-21). Ezekiel indicates that they were 

worshiped in tent shrines. 

Sllifu~ary of Terms for Figurines 
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The terms the Bible applies to figurines overlap to the point that 

they rarely can be uniquely defined. The forms of the figurines 

generally could be anything--celestial, human, animal, bird, fish, and 

even objects (e.g., the tumors). They could be made of stone, wood, and 

metal (usually bronze), all of which could be covered with silver or 

gold. The figurines served as focal points for ritual and worship 

including activities in the countryside (on the mountains and hills), in 

temporary shrines (under tents), in the villages (e.g., Micah's shrine), 

as well as in the Temple itself. Devotees might bow and kiss the 

figurines in worship (Hos 13:2; Isa 2:8), eat before them (Ezek 18:6, 

15) and offer them incense (Ezek 6:13), bread, oil, honey, and flour 

(Ezek 16:17-21), and occasionally even their children (Ezek 23:37-39). 

The lack of distinction in most of the terms does not permit 

archaeology to identify a particular artifact with a specific term. 

Additionally problematic is how to define the ceramic figurines that 

were so common in Israel and Judah. The main focus of Josiah's reforms 

appear to have been on the national and perhaps community levels, with 

likely a ripple effect into the community. However, the tirades of 
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Jeremiah and Zephaniah indicate that the reforms were not particularly 

effective as far as the people were concerned. The ceramic models 

probably were what the people could afford and likely reflect a degree 

of economic stratification. If the ceramic models were mainly 

associated with the common people, it would have been impossible totally 

to control their existence. Their mode of construction was probably 

subsumed under one of the general terms that applied to figurines. 

The two figurines mentioned in Josiah's reform--o'~ln and D'))l--

probably encompassed the entire range of disallowed figurines. D'91n 

included those artifacts that were used in divination and connected with 

the occultic personnel after whom the term appears. The pejorative term 

D'))l probably accommodates all the other figurines. The historian (who 

was probably a contemporary of Ezekiel and likely shared his YHWHistic 

zeal) used the term to express his view of the other figurines--they 

were just as contemptible as dung. 

Anthropological Significance of Figurines 

The Bible condemns the figurines as objects of worship. In a 

localized and portable way, they represented a form of theophany--

tangible objects in which the deity could reside or visit. They hence 

served to facilitate communication through which to offer prayers to the 

deity which they embodied. 

Levy-Bruhl observed the connection between artifact and idea (1966: 

152): 

How much emotion would be aroused in a faithful disciple at 
the sight of a fragment of the true Cross, or of an actual 
tooth of Buddha! The veneration and the religious fervour 
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of which the saint or the god is the object is irresistibly 
extended to his belongings, so that they are no longer 
thought of as distinct. 

That this ideological link e:dsted is indicated by references to the 

image as the god itself (cf. Jacobsen 1987: 16). The Mesopotamian and 

Egyptian rites of "opening the mouth" which • .... ere designed to animate the 

god's image imply intrinsic connections between the image and the deity 

(Blackman 1924; cf. Kennedy 1987: 141). 

The Bible preserves similar observations linking the image with the 

deity. Jeremiah mocked Judah for addressing the tree: "You are my 

father" and the stone "you have born me" (Jer 2:27). The portability of 

the figurine and especially as it might be "housed" in a house shrine 

(see above, pp. 231ff) permitted the local devotee to have the deity 

permanently present. Furthermore, the miniaturization facilitates 

control and familiarity (see "Models and Miniatures" pp. 228ff). 

One means of control was through imitative magic (Norbeck 1961: 55-

56). The female figurines with the full breasts co~~unicate fertility 

and nourishment. In an environment where the mortality rate was 

undoubtedly high and the need for labor and defensive personnel was 

always needed (see above, pp. 215ff), human productivity was vital. 

Summarv and Conclusion of Figurines 

The Bible speaks of a number of figurines, most of which are 

impossible specifically to define. The text of Josiah's reforms mention 

two--the D'~ln and D'))l. The terms target the entire range of 

forbidden figurines including those that were part of divination 

practices as well as objects of worship. As was discussed in Chapter 
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Five, the numerous female figurines that have been preserved throughout 

ancient Israel and Judah probably depict the localized representation of 

Asherah, the goddess of fertility which dominated Judah and Israel. 

Other figurines, particularly horses, appear which should be identified 

with the worship of the sun--whether that worship is connected with YHWH 

or another deity. 

The existence of figurines was indomitable. People desired access 

to the deity in a controlled environment or atmosphere where they could 

pursue their devotions privately. The figurines were focal points of 

devotion and melded the idea with the artifact, thus making the two 

conceptually indistinguishable. 

That more of the ornate metal-based figurines have not been 

preserved in the archaeological record for Iron Age II Israel and Judah 

is not necessarily problematic. A couple of possibilities may explain 

this paucity. Josiah's reforms may have been successful enough in the 

upper economic stratum of society to succeed in removing the majority of 

the more expensive figurines, those which would have been made of metal 

and especially those which may have been plated with gold and silver. 

The ceramic examples, many of which are crudely and carelessly made, 

probably were more characteristic of the common people and because of 

their prevalence more difficult to eliminate. 

Yet another possibility to explain the paucity of metal examples of 

figurines is the international political turmoil that characterized much 

of the Iron Age II in Israel and Judah. The Egyptians (e.g., Shishak) 

and especially the Assyrians and Babylonians mounted repeated campaigns 

into Israel and Judah. Their campaigns usually required tribute, much 
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of it in the form of precious metals. These were certainly scoured from 

the populace to payoff their overseers, probably depleting the metallic 

resources for figurines. The ceramic figurines filled the void left by 

the lack of precious metals. 

NUfuerous examples of zoomorphic and anthropomorphic figurines have 

been found from the Iron Age II. These, in conjunction with a careful 

study of the biblical texts, with the evidence from surrounding 

cultures, and from the perspectives of anthropology and ethnographic 

studies, provide ample evidence essentially to verify the reality of 

religious figurines in the Iron Age II. Furthermore, the biblical and 

especially anthropological and ethnographic data provide at least a 

tentative rationale for the existence of figurines and why they might be 

perceived as a threat to YHWH. 

Summary of the Customs of the Nations 

The Bible conde~,ed Israel for engaging in the religious activities 

that characterized their neighbors and the archaeological evidence 

corroborates the existence of those practices. The worship of celestial 

bodies--the sun, moon, stars, and planets--were common features of the 

nations around Israel and Judah and evidence from both textual and 

archaeological sources confirm the presence of that worship in Israel. 

The surrounding nations had official cult functionaries who worked 

on behalf of the shrines and temples. The Bible refers to certain 

personnel who were set apart, D'WlP, without necessarily defining those 

functions. The use of the feminine form often appears in parallel with 

prostitutes from which it has been inferred that D'WlP may have engaged 
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in similar activity. More reasonably they were probably general cult 

functionaries, whose activities probably varied with the requirements of 

the cult. Archaeologically, however, it is difficult to identify the 

existence of such personnel except as they may have made use of the 

nlJW) which accompanied many of the shrines. 

A lack of physical evidence characterizes the identification of 

child sacrifice in Israel and Judah. Meager evidence perhaps exists for 

human sacrifice in Late Bronze Age Ammon and in some of the surrounding 

areas, but, with the exception of Carthage, the evidence implies that 

such sacrifices were only occasionally offered. It would be arguing too 

much to affirm that child sacrifice never occurred in Israel and Judah, 

but as far as the archaeological evidence is concerned, no proof has 

been forthcoming. 

Numerous examples of standing stones occur. They served several 

purposes, from funerary markers, to commemorative stelae, to religious 

shrines. The latter of these is what cons~~ed the energies of the 

biblical writers from the time of the Monarchy forward. Interestingly, 

the columns which flanked the entrance to the Temple--the Jachin and the 

Boaz--were forms of standing stones which escaped denunciation. 

A large area of concern in the Bible is the occult. The occult, 

however, had certain features that were part of the cult of YHWH and 

which escaped condemnation. Most forms were repudiated, but the textual 

evidence offers only a sparse picture of what such practices were. The 

most notable practice to be condemned was necromancy. The 

Deuteronomists perceived of attempts to communicate with the dead as 

futile and ultimately as a repudiation of YHWH and his guidance. Other 



forms of the occult which attempted to read or determine events were 

numerous and a host of artifacts may have been part of these rituals. 

Identifyirlg these vessels, however, is difficult since so many were 

vessels that could be used in purely secular contexts--bowls, arrows, 

rods, dice, incense stands, etc. 
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Generally more easily identifiable are figurines which served as 

focal points for personal devotions. They were likely fashioned as 

miniatures of the larger, more nationally-oriented images. These 

miniatures, however, permitted a personalized touch and modification by 

which to tailor the worship to the needs of the individual. In Israel 

and Judah, these figurines represented Asherah by the pillar figurines 

and likely the horse figurines represented YHWH as the head and strength 

of the heavens, who could also be represented by the sun. 

All in all, anthropology and archaeology, taking their cue from the 

Bible, provide ample evidence to identify remains which demonstrate the 

conceptual accuracy of the narrative of Josiah's reforms. The children 

of Israel and Judah appropriated practices of their neighbors, but as 

customarily occurs in contexts of cultural contact, they adapted the 

artifacts to accommodate their own ideology. 
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CONCLUSIONS 

A Summary/Conclusion 

Chapter One surveyed the traditional efforts of biblical studies to 

import archaeology into biblical studies. The process was hampered by 

an uncritical use of archaeological data. Part of the difficulty stemed 

from the developing theories and methods within archaeology itself. A 

more serious constraint, however, was an inadequate understanding of 

what archaeology could really offer. Biblical scholars often saw 

archaeology as a convenient means to address certain text critical and 

theological issues, especially as they focused on political questions 

and specific issues in religious history. Only rarely does archaeology 

adapt well to such specific questions, instead it is much better suited 

to tracing general trends in social and economic history. It is to 

these long, slowly changing tendencies of human existence, Braudel's 

lonq·).e duree, that archaeology provides its greatest contributions. 

Archaeology can often trace how people react to and interact with their 

environments. 

Because of frustrations in trying to find intersections between 

biblical studies and archaeology, an impasse eventually developed 

between the two disciplines which finally crystallized around the 

arguments of William Dever. Scholars from each discipline had begun to 

ignore the other, to the point that over the last three decades most 

biblical histories and most works on the archaeology of the Levant 

remained generally aloof of the contributions each discipline might make 

to the other. 
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A few recent efforts have sought to bring the two disciplines into 

dialogue again. These, however, have generally ignored the religious 

components that the Bible mentions and those which appear in the 

archaeological record. The narrative of 2 Kings 23 provides the most 

comprehensive list of cultic objects to be found in the Hebrew Bible. 

These artifacts appear in a narrative context with little discussion of 

their religious functions. With the maturity of archaeology, the 

narrative of Josiah's reforms provides a suitable platform to bring 

archaeology and biblical studies into a meaningful dialogue. 

The thesis of this dissertation maintains that anthropology of 

religion provides a reasonable interpretive medium through which 

archaeology and biblical studies can comment on each other. 

Furthermore, anthropology also provides data to permit some of the 

lacunae left by the other two disciplines to be filled. 

Most people face hazards that must be overcome to survive. Religion 

is a means by which people develop a strategy by which to interpret, 

organize, and survive in their world. A culture's interpretive strategy 

is a cognized model, namely, a means by which it perceives the world 

whether it is objectively and scientifically based or not. The cognized 

model may entail operational models (i.e, scientific interpretations), 

but it may also import other, unseen components or spirits into the 

interpretations. Ritual is a means by which to communicate with or 

manipulate the unseen world. Ritual, however, also has social 

ramifications by defining cultural norms that serve to identify a 

person's place in the social fabric. Ritual is usually conservative in 

character and usually uses artifacts as part of its performance. 
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Ritual activity can sometimes be difficult to identify and 

interpret. Complicating its interpretation is the fact that ritual 

usually is multivocal, communicating several messages simultaneously. 

These messages have a hierarchical structure descending from ultimate 

sacred postulates which are unprovable but which are generally conceded 

by the culture. Next are cosmological axioms which are the mediating 

conceptions by which people harmonize their world. Specific rules are 

the practical implications that people follow to maintain the harmony of 

their world view, but these may be adapted by importation either in form 

or ideology to the issues at hand. The higher levels of this hierarchy 

are generally not susceptible to change. Changes in the lower levels 

tend to have only minimal impact on the higher levels, however, the 

higher up the ladder the changes occur, the more impact they usually 

have for the lower levels. It is implications from this hierarchical 

structure that help to understand some of the dynamics of Josiah's 

reform (see below). 

Ritual behavior communicates on at least two levels. Fernandez 

describes these levels as social and cultural consensus. Social 

consensus implies agreement and subscription to the ideological elements 

involved in the ritual activity. It implies a certain level of 

"theological" understanding. Cultural consensus, however, involves 

participation in a behavior which communicates solidarity; it does not 

necessarily require ideological comprehension or allegiance. 

participation in the ritual, however, remains essentially the same. 

Such participation, or refusal to do so, can have punitive repercussions 
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as the social hierarchy--i.e., the monarchy/priesthood--defines what the 

ideology should be. 

Participation in ritual entails numerous modes of expression. Some 

components of ritual have no archaeological impact (e.g., singing, 

praying, facial expressions, statements) while others often do (e.g., 

musical instruments, votive offerings). Additionally, ritual areas of 

worship have their own hierarchical str~cture. These range from the 

national shrines, to regional, to City/town, to domestic contexts. The 

religious expressions usually maintain a certain consistency, but may 

exhibit variations as rituals adapt to the more specific needs and 

perceptions of the area or people. 

It was apparently variations throughout Judah that attracted 

Josiah's attentions to precipitate the reforms in an attempt to bring 

the people of Judah to at least a cultural consensus if not a social 

one. Part of the purpose for the reforms was to serve as an ideological 

rallying point for Judah in an effort to reestablish the grandeur of 

Judah after Assyria had lapsed from its political sway. 

A Brief Commentary on Josiah's Reforms 

It is clear from the archaeological and biblical records that the 

items to which Josiah reacted generally were religious features that had 

existed in Canaan and the Levant for hundreds, even thousands, of years 

before Israel appeared. I will leave it to others to argue whether 

YHWHism was designed as a monotheistic religion or if YHWH originally 

had a wife. Both bodies of data, however,--the Bible and archaeology-

provide evidence of gods and goddesses in the Levant. One of the 



"Ultimate Sacred Postulates" that characterized the Levant was the 

existence of multiple deities who could be petitioned for help. 
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The biblical evidence, corroborated by archaeology, indicates that 

before Hezekiah multiple deities were tolerated in ancient Israel and 

Judah generally without much official interference. Hezekiah initiated 

certain reforms to focus the worship of Judah in Jerusalem and upon 

YHWH, but his efforts were not comprehensive and probably not very 

geographically widespread. With Josiah, however, the reforms became 

matters of zealous pursuit--at least as far as the biblical record is 

concerned. Josiah's reform struck at the very heart of the "ultimate 

sacred postulate" of a pantheon of deities. Josiah sought to force the 

people of Judah to worship YHWH alone and to concentrate their worship 

in Jerusalem. 

To bring the worship to Jerusalem it was necessary to eliminate the 

nlC3, which were competing sites of worship. Not only had the nlC3 

served as focal points of worship, they had also been outlying 

government administrative centers (cf. 'Arad and Vered Jericho). 

Josiah's effort sought to centralize the government and worship, hence 

concentrating the ideological (i.e., the religion) and economic (i.e., 

tithes) power in Jerusalem. 

The focal points of nlC3 were altars, either for incense, burnt 

offerings, or to receive votives. nlJ~D also often appeared in nlC3. 

The nlC3 were not only locations of worship, but localized places where 

people could affirm their cultural consensus. The difficulty of 

disrupting the sanctity of such locations was complicated by their 
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communication for centuries (cf. e.g., Dan a~d 'Arad). 
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Many of the nlD3 were permanent locations as implied by the 

existence of buildings (nlJW) in which personnel (O'JoJ and 0'W1P) had 

been quartered. Rooms also served as storage facilities and banqueting 

areas when devotees gathered for occasional ritual celebrations. But a 

difficulty in removing all nlD3 were their diverse locations. They 

existed in city gates, apparently serving as places where travellers 

could express either thanks or offer petitions to god for safety on 

journeys (cf. Horvat 'Uza, Dan, Tell el-Far'ah North, Gezer). They also 

existed in remote areas, apparently far from government control (cf. 

Kuntillet 'Ajrud), and in the countryside with likely portable cult 

paraphernalia as people might establish tent shrines on hills and under 

trees for temporary (i.e., seasonal/cyclical) celebrations. 

In addition to altars, paraphernalia at nlD3 included nlJ~D which 

served a number of purposes among which were representations of deity, 

but they also were memorials of the dead and may have been used in 

necromancy. Other vessels were containers which had been dedicated to 

various deities--Ba'al, Asherah, and the host of heaven. Other vessels, 

such as figurines (usually of Asherah in the form of pillar figurines 

which accentuated her nourishment and fecundity, but examples of horse

and-rider figurines also appeared), might be left as votives. With 

banqueting activities and as expressions of thanks, offerings of food, 

oil, wine, honey, and other goods might be left. These in turn became 

the property of the personnel administering the sites. Some of the 
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offerings would be redistributed either to the capital or to other areas 

as needs arose. 

The rather unique site of Kuntillet 'Ajrud preserves evidence of 

offerings as well as inscriptions. The site catered to an international 

clientele which ranged from at least Samaria to Edom and encompassed 

Judah as well. The reference to YHWH and his nlWK along with references 

to Ba'al indicate a pluralistic understanding of religion. That nlWK is 

represented through numerous motifs--cow-and-calf, sacred tree, lion--in 

addition to the inscriptional attestation, provides ample evidence to 

conclude that she existed as a personality. The tomb inscription from 

Khirbet el-Q6m corroborates her existence in the heart of 8th century 

Judah. 

Further evidence of the religious pluralism of Judah and Israel is 

supplied by the iconographic representations on seals which often depict 

the sun with a solar disk, the moon by crescents, and constellations by 

dots representing the planets. The seals often show a worshiper either 

with upraised hands or standing before a deity. Additional evidence of 

worship of celestial bodies is implied in the horse-and-rider figurines 

which reflect an imagery in which the horse is commonly identified with 

the sun. While the Bible mentions a deity by the name of Molek and 

children offered at a location called Tophet, no evidence of this 

activity has been preserved in the archaeological record. But since the 

Tophet stood in the valley of Hinnom, further excavations in the valley 

may bring evidence of the Tophet to light. 

Josiah's concerns focused also on the occult. The main focus of the 

occult seems to have been necromancy, which probably used stands for 
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burning drugs and rattles and drums either to appeal to the spirits or 

to drive away interfering spirits. Other forms of the occult for which 

evidence exists include astrology, arrow divination, rod divination, 

hydromancy, smoke reading, and hepatoscopy. The objection to the occult 

was its tendency to divert·people's attentions from YHWH. 

The existence of localized domestic worship is also indicated. The 

women objected to the prohibition to worship the Queen of Heaven to whom 

they had offered libations, bread, and incense. The incense required 

some kind of altar from which to offer it. The rituals probably used 

private shrines to facilitate and focus their worship. Such shrines 

often preserve divine motifs including those that represent the goddess. 

Included in the domestic paraphernalia were small ceramic figurines of 

which the female pillar figurines and the horse-and-rider figurines are 

examples. 

The connections of YHWH and Asherah are indicated in the 

inscriptions from Kuntillet 'Ajrud and ~~irbet el-Qam. They are also 

reflected in the depiction of the pair of bovine creatures on the pithos 

at Kuntillet 'Ajrud, in the dual nlJ~D from 'Arad, and in the dual nlJ~D 

in Cave I at Jerusalem. With such evidence it would not be surprising 

that Josiah might have to remove from the Temple a representation of 

Asherah, which was apparently associated with YHWH. 

The cloth production for Asherah in the Temple probably was part of 

the production of garments for the image, for the personnel, and for 

tent shrines that were occasionally erected in the countryside. 

Josiah apparently perceived the diversified worship practices 

throughout Judah as a diffusion of power and wanted to channel that 
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power and allegiance into a centralized structure. The Bible narrates 

that Josiah's reform was religious in character. There is no need to 

dispute this perspective, but with the melding of political and 

religious authority in the Monarchy, other goals paralleled the reform. 

The lull in the power of Assyria in the Levant provided a window in 

which Josiah sought to reestablish the independence and power of Judah. 

Jerusalem was the geographic focal point in which to concentrate 

ideological, economic, and probably military power. Ideological power 

was centered in Jerusalem as the sole designated place of worship. The 

demand for pilgrimmages served as a means of forcing at least a cultural 

consensus. Economically, the focus of worship in Jerusalem funneled 

taxes in the form of tithes and offerings directly into the capital. 

With the concentration of the wealth in Jerusalem and the demand that 

worshipers make the pilgrimage to the city, Josiah could also control 

the personnel of the countryside which permitted a screening process by 

which to build a military. Josiah's attempt to interfere in the 

international affairs between Neco and Assyria indicate an inflated 

evaluation of his own strength. 

Josiah's reforms struck at the ultimate sacred postulates which in 

turn demanded alterations in the strategies by which the tensions of the 

world and society were resolved. These demanded changes in specific 

rules as people were forced to comply with an externally imposed set of 

beliefs and rituals. The effort, though, failed to "convert" the people 

to the relatively "new" ideology. Even while Josiah reigned he was 

unable to convince the countryside to abandon its allegiance to the 

goddess, and after his death, the people apparently quickly returned to 
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their earlier allegiance to the multiple deities who had sustained them 

for centuries. 
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FIGURE 1, Map of sites in Israel and Judah 
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FIGURE 2, Drawing of altar from Dan 
(from Biran 1994a: 204; redrawn by D. Manor) 
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FIGURE 3, Plan of altar and buildings at Dan 
(from Biran 1994a: 205; redrawn by D. Manor) 
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FIGURE 4, Perspective of ~D3 platform at Dan 
(from Biran 1974: 319) 
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FIGURE Sa, Plan of 'Arad shrine, Stratum XI 
(from Herzog et al. 1984: fig. 6; redrawn by D. Manor) 
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FIGURE Sb, Plan of 'Arad shrine, Stratum X 
(from Herzog et al. 1984: fig. 10; redrawn by D. ~lanor) 
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FIGURE 7a, Plan of Kuntillet 'Ajrud 
(from Beck 1982:5; redrawn by D. Manor) 
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FIGURE 7b, Cow-and-c~lf, bovine creatures, and lyre player from pithos 
(from Beck 1982: 9) 



FIGURE 8a, Petitioners on pithos at Kuntillet 'Ajrud 
(from Beck 1982: 6) 
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FIGURE 8b, Tree-of-life and lion from Kuntillet 'Ajrud pithos 
(from Beck 1982: 7) 
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FIGURE 9a, Plan of Vered Jericho 

(from Eitan 1983: 106) 
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FIGURE 9b, Plan of gate area of Horvat 'Uza 
(from Beit-Arieh 1993b: 1495; redrawn by D. Manor) 
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FIGURE lOa, Plan of Horvat Radum 
(from Beit-Arieh 1993a: 1254; redrawn by D. Manor) 

------"--" ___ -'V'-__ ~-N~ 
I 

~ 
c , , 

FIGURE lOb, Plan of gate at Gezer 
(from Dever et al. 1971: 114) 

1 .~ -

398 



399 

m 

FIGURE 11, Plan of gate aL Dan 
(from Shanks 1994 : 36; redrawn by D. Manor) 
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FIGURE 12, Proposed reconstruction of gate at Tell el-Far'ah North 
(from Chambon 1984: 155) 
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FIGURE 13a, An Ashdoda 
(from Dothan 1971: fig. 91) 

FIGURE 13b, Model shrine from Tell Qasile 
(from A. Mazar 1980: 83) 
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FIGURE 14a, Model shrine from Tell el-Far'ah N. 
(from Chambon 1984: 241) 
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FIGURE 14b, Fragments of model shrines from Tell el-Far'ah N. 
(from Chambon 1984: 241) 
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FIGURE 15a, Silver pendant from Tel Miqne/Ekro~ 
(from Gitin 1992: 152; redrawn by D. Manor) 

FIGURE Isb, Cult stand from Ta'anach 
(from Dever 1984: 28) 
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FIGURE 16, Pillar-based figurines: molded face and pinched face 
(from Avigad 1975b: 44 and A. Mazar 1990: 501; drawn by Mary Miller) 
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FIGURE 17a, Star-and-crescent seal from Moab 
(from Avigad 1963: Pl. 18:C; redrawn by D. Manor) 
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FIGURE 17b, Bronze bull from Hanasseh 
(from A. Hazar 1982: 30) 
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