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1. Introduction 

1.1.  Presentation of the Articles 
The present volume reflects Septuagint studies made by the author over 
more than ten years, but the basic questions are the same; they are 
especially related to methods for an adequate discussion of theology and 
translation technique in the LXX version. The articles are thus engaged in 
a debate concerning important issues that have been in focus among 
Septuagint scholars at least for the last decades. My participation in the 
discussion of translation technique and theological exegesis presupposes 
the works of other LXX scholars whom I pay a tribute. I will give 
recognition to those who first cleared the terrain. My dependence on other 
scholars is clearly seen in the footnotes of my articles. Nevertheless, I am 
solely responsible for the methodological guidelines presented in these 
articles. Questions about methodology in studies of Vorlage, translation 
technique and of theological exegesis are discussed in nearly all of the 
articles, especially “The Translation of Jer 2:18 in the Septuagint. 
Methodical, Linguistic and Theological Aspects”, “Consistency as a 
Translation Technique”, “The Crux Interpretum in Ps 2:12”, “The Kaige-
Group and the Septuagint book of Psalms”, “Qumran and LXX”, and 
“Death shall be their Shepherd. An Interpretation of Ps 49:15 in the 
Masoretic Text and the Septuagint”, “Law and Lawbreaking in the LXX 
Psalms. A Case of Theological Exegesis”. 
 
That the articles in many respects interact with my thesis is easily seen 
already by its title God is my Rock. A Study of Translation Technique and 
Theological Exegesis. The basic approach in my dissertation was directed 
to criteria for developing a methodology for the study of theological 
exegesis in the Septuagint. It was especially concerned with the question 
of anti-anthropomorphisms in the LXX Psalms. Although I was critical to 
most of the proposals of anti-anthropomorphism’s in the Psalter, I could 
with relevant reservations and delimitation’s, conclude that the theology 
of the translator probably played a part in the translation of inanimate 
metaphorical names or epithets of God in LXX as a whole.  
 The articles frequently refer to the presentation in the monograph The 
LXX Version. A Guide to the Translation Technique of the Septuagint 
from 1991. There it is emphasised that the point of departure for a serious 
study of theological exegesis is the translation technique. The book 
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contains a systematic description of different translation techniques 
employed by the LXX translators. When it was published, it was the only 
modern handbook available that was exclusively directed to the 
description of translation techniques used in the Septuagint. Furthermore, 
it included references to most of the relevant scholarly studies in this area. 
For a modern and more detailed description, see Folker Siegert, 
“Zwischen Hebräischer Bibel und Altem Testament”. Eine Einführung in 
die Septuaginta. Institutium Judaicum Delitzschianum, Münsteraner 
Judaistische Studien 9, Münster 2001. 
 
The interest in methodological questions concerning the so-called 
theological exegesis is obvious already in the first of the articles “The 
Translation of Jer 2:18 in the Septuagint. Methodical, Linguistic and 
Theological Aspects” from 1988. In that paper, I tried to delineate a sound 
method for studying theological exegesis, and applied that to a passage 
where theological exegesis seemed to have played a part (Jer 2:18), but 
where in the end the importance of another explanation, based on the 
translation technique, was clearly seen. The study has a broad perspective, 
since it comprises all kinds of translation technical questions that the 
translator had to face in order to make his translation. It takes the 
translator’s actual situation seriously and draws its conclusions from a 
comprehensive study of the different interacting factors. The basic 
methodological approach can perhaps best be illustrated by a quotation 
from the article, where I stated: 
 

If the linguistic and translation technical study could not give an 
adequate explanation to the translation the possibilities of a 
theological motivation for the rendering must be investigated. If one 
does presuppose such a motivation, this ought to be in line with a 
tendency observed elsewhere in the translation. It should also be set 
in relation to the conjectured milieu of the translator … The only 
sound basis for the study of conscious theological exegesis in the 
Septuagint is to start from the meaning of the text in both MT and 
LXX and then try to see the interpretation in the LXX from the 
perspective of the translator. (Olofsson, “Jer 2:18”, 200). 
 

Theological influence may have played a part in the renderings of the 
LXX. However, several possibilities must first be examined before one 
suggests an influence of theological exegesis in the LXX. It is hardly 
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probable but, on the other hand, it is not impossible that Ghwn is a 
corruption that has pervaded the whole text tradition, since nearly all 
transliterations in the Greek manuscript tradition have become corrupted. 
However, a misreading in copying is not probable, since Siwr is never 
read as Ghwn or vice versa in the Septuagint. In this case, the translation 
technique and the understanding of Ghwn as the Nile is a simpler 
explanation of the rendering in the LXX. There is no need to suggest 
theological motives behind the counterpart. The only remarkable 
equivalent in the LXX is the plural of potamov" as a rendering of the 
Hebrew rh;n: in the singular. In this case, the translator may imply that both 
Euphrates and Tigris are representatives for the “land of the two rivers”.  
 
In “Consistency as a Translation Technique” from 1992, questions 
concerning method are again in focus. The point of departure for the 
article is the criteria for literality presented by J. Barr and E. Tov. Barr’s 
distinction between stereotype translation and consistency in his article 
“The Typology of Literalism in Ancient Biblical Translations” had 
stimulated my interest from the outset for the use and the definition of 
consistency in scholarly works. Tov’s statement “The background and the 
employment of stereotyped renderings needs to be discussed in greater 
detail” (Tov, “Dimensions”, 533 n. 11) is the starting point in my 
presentation.  
 Both the definition and the use of “consistency” in translation 
technical studies of the Septuagint are open to discussion. There exists 
much terminological confusion, since this feature, apart from consistency, 
may be labelled “stereotyped representation”, “stereotype tendency”, 
“systematic representation”, “concordant relationship”, “standard 
equivalents”, “verbal linkage” or “representative principle”. These terms 
are often used without distinction to cover both lexical and grammatical 
consistency, although they as a rule refer to lexical equivalents. However, 
representative principle only covers consistency in grammatical sense, and 
verbal consistency (or verbal concordance), and standard equivalents are 
used only for lexical consistency. Perhaps one could always use the terms 
lexical consistency and grammatical consistency.  
 Another problem is that no term exists in the current literature of the 
LXX studies for an equivalent in Greek that is only employed for a certain 
Hebrew word. Therefore, the term “reciprocal consistency” is proposed in 
the article. To use reciprocal consistency makes the description of 
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different types of consistency easier and it can be of a considerable help in 
discussing translation technique. 
 The study takes its point of departure from a common understanding of 
consistency as a sign of a literal translation but shows that several factors 
have to be taken into account before one is able to use consistency as a 
criterion of literality per se. This includes the semantic range of the 
Hebrew word, the resources and the demands of the target language, the 
literality of the translation, and the nature of the Hebrew text. Other 
essential factors for the right evaluation of consistency, although they are 
not translation technical issues per se, are the translator’s knowledge of 
Hebrew, the frequency and the Vorlage of a Hebrew word.  
 Consistency can only be used as a sign of literality when a translator 
deliberately used one and the same equivalent, although the outcome was 
a translation where the nuances of the original were obliterated and the 
target language was not employed in a natural way. Thus, consistency is 
only a sign of literality when the translator deliberately aimed at 
increased regularity in the choice of equivalents, although the result was 
an unidiomatic translation, i.e. “stereotyping”. In fact, the essence of 
stereotyping is not only the translation’s lack of semantic accuracy, but 
also the result of a conscious policy. 
 Methodologically speaking, consistency can often, with due 
observance of other factors influencing the evaluation, be employed as a 
criterion of relative literality, that is, literality between different 
translations of one and same Hebrew text, but not as a criterion of 
literality in absolute sense. The discussion of relative literality has 
implications for the evaluation of other criteria of literality as well. A 
comparison of literality between different books in the Septuagint is 
possible if certain precautions are taken. One way to overcome some of 
the weaknesses in the statistics is to study the different meanings of a 
word separately and the phrases in which it occur. 
 
The discussion of Ps 2:12 in “The Crux Interpretum in Ps 2:12”, originally 
from 1995, is based on my experience of the translation technique in the 
LXX Psalms. It focuses on Ps 2:12aa, which is a famous crux interpretum 
in the MT and in the versions. The LXX departs radically from the MT:s 
rb'AWqV]n", which has often been understood as “kiss the son”. Whether the 
LXX version is based on an interpretation of the MT or on a different 
Vorlage is disputed. In my opinion, the second alternative is to be 
preferred.  
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 The proposals hitherto suggested concerning the Vorlage of 
dravssesqai are, however, not compatible with the equivalents otherwise 
employed in the LXX. My reconstruction of the Vorlage rs;Wm Wxm]qi “seize 
upon instruction” is based on the translation technique in the LXX as a 
whole. It is thus deeply rooted in the translation technique of the version.  
However, it presupposes a not attested metaphorical usage, comparable to 
that of dravssesqai, since ≈m'q; only has the meaning “take a handful”, 
“take a pitch” in the Hebrew bible. Thus, the LXX text of Ps 2:12 cannot 
be explained with reference to MT; rather the MT and the LXX must be 
understood as two more or less independent textual traditions.  
 My article ends with a brief discussion concerning the most correct 
interpretation of the MT, since the traditional translation of the MT “kiss 
the son” is not supported by the versions and significant syntactical 
objections can be adduced against it. The most accurate interpretation of 
the MT is probably “kiss the field”, as an act of homage to the king, to 
which an exact parallel can be found in the Akkadic expression nasaqu 
qaqqara “kiss the ground”, which is used for kissing the soil in front of a 
king or a god to show submission. 
 
 “The Septuagint and Earlier Jewish Interpretative Tradition. Especially as 
Reflected in the Targums” from 1996 gives a perspective on early Jewish 
interpretation of the Tanak. The relation between the Septuagint and the 
Targums, as an exponent of an early Palestinian Jewish interpretive 
tradition, is investigated. On account of the heterogeneous character of the 
Septuagint translation as well as the Targums, it is impossible to describe 
the relation between them in a simple way. It is true that they evidence 
certain similarities as regards interpretation and translation technique, but 
the explicating additions to a more literally translated Hebrew text typical 
for the Babylonian Targums and the extremely free and paraphrastic 
translation with an allegorical rendering typical for the Targums of the 
ketuvim are not at all characteristic of the Old Greek.  
 It is not impossible that parts of the Septuagint have been influenced 
by the Targums, since written Targums existed in the last centuries BC 
and the interpretation behind them may be even older. However, it is more 
probable that the Septuagint, especially in the original sense of the term, is 
the origin of, rather than a vehicle of, Jewish interpretive tradition. 
 The Targums have a goal of their own that is not shared by the LXX 
version. The Targums’ main purposes were to explain the holy text in a 
language understandable to most people, not just to the learned, and to 
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some degree to apply the text to the situation of the contemporary readers. 
Thus, the Targums were always directly related to the Hebrew original. 
Every reading of the Scripture in Hebrew in the synagogue was 
immediately followed by the oral interpretation by the “meturgeman”, an 
ad hoc interpretation, on which the written Targums were based.  
 On the other hand, the Septuagint, most likely replaced the Hebrew 
Scripture in Egypt. That especially applies to the reading of the 
Pentateuch, that is, the original Septuagint. In consequence, the LXX and 
the Targums have had different functions; the Targums were directly 
related to the Hebrew original, while the Septuagint, at least in the 
Pentateuch, replaced the Hebrew text in the public reading of the Holy 
Scripture. For the interpretation and the application of the Greek text, one 
had to rely on allegorical commentaries of a similar type as Philo’s bible 
commentaries. That the LXX had an independent function in Egypt does 
not exclude that there were tendencies in Palestine to revise the Septuagint 
so that it reflected the prevalent Hebrew text. In Hellenistic Judaism, on 
the other hand, the Old Greek was often regarded as an inspired text, and 
therefore it should not be changed. 
 
The subject of the paper “Studying the Word Order of the Septuagint. 
Questions and Possibilities” from 1996 is, as is evident from the title, the 
relation between the MT and the LXX as regards the word order. Most of 
the LXX books follow the word order of the original closely, but the 
variations are great. Word order is a very promising field for studying 
translation technique, since it is one of the main aspects in which “free” 
translated books of the LXX depart from the literal ones. However, the 
investigation of the word order in LXX research is problematic. 
Recording the inversions in the word order of the Psalter and perhaps 
dividing them into categories is only the beginning of the investigation. 
The evaluation of translation technique should be based both on the 
Hebrew text, i.e. the Vorlage, and the way it was rendered by the 
translator. Inversion presupposes a relation in word order between a 
Hebrew and a Greek text, a therefore a comparison must be made between 
the Old Greek text and its Hebrew Vorlage.  
 This article discusses adequate methods of interpreting the word order 
in critical interaction with current research. First, one has to ascertain that 
it is the question of a deliberate change of the Hebrew word order, 
because to describe the word order as literal presupposes that the 
translators had alternatives, since the possibility to choose is indispensable 
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for the understanding of translation technique. Accordingly, particles 
where the sequence of the elements is predetermined in Greek, e.g. the 
inversion of postpositive particles as dev and gavr, must be treated as a 
separate category.  
 The inversions proper have been subdivided into five categories. The 
most interesting category is the inversion of verbs, nouns, and adjectives, 
adverbs, and I have presented some examples of these and tried to give 
guidelines for distinguishing between the different types of inversion, 
while admitting the uncertainty of the results. 
 An analysis of word order must always be based on the Vorlage of the 
translation and the Old Greek text. There are three categories of 
inversions between the MT and Rahlfs’ text that ought to be 
distinguished; those deriving from the translator, those depending on the 
subsequent transmission-history of the translation and those based on a 
variant Hebrew text. It is important that one is able to make a distinction 
between them, since it is only the first category that reflects inversion as a 
translation technique. The author presents in the article different criteria 
for distinguishing between them.  
 
The basis for the discussion regarding the relation between the text of the 
LXX Psalter and the kaige group in “The Kaige-Group and the Septuagint 
Book of Psalms” from 1997 is certain remarks of D. Barthélemy. He has 
argued that the LXX text of the Psalter may have had some connection 
with the kaige group. This is a possible proposal, since it is hardly 
disputed that the LXX text was subject to revisions in the course of its 
history, not least since it was frequently used in liturgy. Later on, the 
relation has been discussed by, among others, H.-J. Venetz, A. van der 
Kooij, and O. Munnich. It is also true that even though Psalmi cum Odis 
represents a very high standard of scholarship, a more consistent use of 
translation technique in deciding the Old Greek text as well the detection 
of new Greek manuscripts as has made it inevitable to suspect the Greek 
text as well as the Hebrew.  
 I first discussed the relation between the equivalents in the LXX and 
Quinta, as a predecessor to the kaige group. It was evident that Quinta 
retains the vocabulary of the LXX Psalms, even when it departs from the 
ordinary equivalents in the LXX as a whole. In cases where Quinta has a 
different counterpart from the LXX Psalms, it often uses the Psalms 
vocabulary more systematically. Thus, differences in the vocabulary 
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between the LXX Psalms and Quinta are partly due to a more systematic 
employment of the Psalter’s vocabulary in the revision.  
 The earlier studies of the relation between the text of the LXX Psalter 
and the kaige group have only been based on a few characteristics, e.g. 
t/ab;x] hw:hy“ rendered by kuvrio" tw'n dunavmewn, µG" by kai; gavr, and the use 
of ba'ri" and purgovbari". This investigation comprises all the relevant 
terms connected with the kaige group. There is a similarity in the choice 
of equivalents between the Psalter and the kaige group, although the 
identical readings only involve some of the characteristics.  
 Nevertheless, one cannot find any signs at all of a revision of terms 
where the kaige group differ from the Old Greek. Consequently, in cases 
where Rahlfs’ text displays elements of the kaige group there are no 
variants, which mirror the Old Greek. I could not find any relevant 
lexicographical variants in LXX Psalms that reflect this kind of 
revisionary activity. Thus, if the Old Greek has not been lost, without 
leaving any trace at all, which I would think is less probable, the 
equivalents identical with the kaige group are not sign of revision but Old 
Greek readings.  
 Thus, the revision has been based on the vocabulary of the original 
translation of the book of Psalms to a certain extent. In a similar way, the 
Greek Pentateuch in their choice of vocabulary often influenced later 
LXX books. A small part of the vocabulary in LXX Psalms was taken 
over and applied in a more consistent way by the kaige group, especially 
in cases where it stands in contrast to the vocabulary of the Pentateuch.  
 
The article “Qumran and LXX” from 1998 deals with the relation between 
Qumran and the Septuagint, which is an interesting and frequently 
debated topic among scholars. It is undisputable that the scrolls from 
Qumran have had a great influence on the assessment of the textual 
history of the Old Testament text, and this applies also to the use of the 
Septuagint in textual criticism. The differences between the MT and the 
Septuagint in the Psalter are mostly small details in the text. Thus, one 
must discuss if it is admissible to reconstruct a Vorlage different from MT 
based on grammatical minutiae. Although the question is occasionally 
asked, but hardly any definite answers are given, although such 
retroversions are regularly made in modern editions of the MT, for 
example, BHK and BHS.  
 Although several texts from different manuscripts of the book of 
Psalms have been found in Qumran, and thus could have been used, 
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11QPsa has the advantage that it appears in a critical edition in contrast to 
the unedited fragments found in Qumran Cave 4. Furthermore, it is much 
longer than any of the other Psalm fragments. I have therefore chosen to 
present LXX readings that are also found in 11QPsa as an illustration to 
questions concerning the Vorlage of LXX. I have argued that the text of 
the LXX Psalms, if it coincides with texts from Qumran, can be adduced 
as a textual witness even where the differences between the texts are of 
grammatical nature. Frequently I presuppose a different Vorlage behind 
the variants in LXX, which are supported by 11QPsa, and often also by 
one or more of the old versions. Other possibilities cannot of course be 
ruled out, since agreements in minutiae may be coincidental. Changes in 
number, differences in pronouns and particles, as well as verbal forms, in 
relation to MT, could have developed independent of each other, but the 
presence of Hebrew texts that reflect these differences can hardly be 
accidental.  
 
In my article, “Death shall be their Shepherd. An Interpretation of Ps 
49:15 in MT and LXX” from 2000 I considered the religio-historical 
context for understanding Ps 49:15, a text that admittedly is hard to 
interpret. The background for my interpretation of Ps 49 is the myth of 
Baal and Mot, which presumably was well known in Israel and would 
immediately be recognised when alluded to.  
 It is not to shed light on the text neither in the Hebrew nor in the LXX. 
The psalm is concerned with death in the context of human power and 
wealth. 49:9-17 in LXX is a description of the fate of the rich and the 
separation of the rich from his riches. My understanding of the Greek text, 
which is admittedly uncertain, as are all interpretations, has the advantage 
that it makes sense of the use of dovxa in vv. 15, 17 and 18, and 
furthermore, that bohvqeia is interpreted in accordance with the translation 
of rWx as a divine epithet otherwise in LXX as a whole. In favour of this 
understanding, it can also be said that the separation of the riches from the 
rich and foolish persons is clearly indicated in the close context (for 
example, vv. 10, 12-13, 16-17).  
 V. 15 in the LXX version refers to the helpless god of the rich people, 
who grows old or decays through the lapse of time in Sheol. The god of 
the rich, who is more or less identical with their riches or desire for riches, 
was a help to them when they were alive. But now when they are 
separated “from their glory”, that is, “their riches”, the god on whom they 
trusted cannot rescue them from Sheol and is of no help, in contrast to the 
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God of the psalmist. V. 15 has an ironic twist; the god of riches is a help 
who turns out to be so vulnerable that he will grow old or will be worn out 
in Sheol. The contrast between the everlasting power of Yahweh and the 
transitoriness of his enemies is sometimes described in the Old Testament 
as a “wearing out”. That the “god of the riches” and the riches themselves 
are separated is a further irony in the text. Associations with a god of 
riches are natural in a context, where even death is personified as a 
shepherd. The god of the riches is not as the Lord living forever.  
 Two alternative interpretations of the Hebrew text are proposed. rWx 
as a “rock”, refers to a foreign god, a god whom the wicked rich relied on. 
He shall be consumed in Sheol (or by Sheol) away from his throne. This is 
in analogy with the use of lbuz“ as the temple of God or gods. In reference 
to the mythological background of this psalm, this implies that Baal does 
not return at all from Sheol and he is not enthroned in his lbuz“. In 
consequence, contrary to outcome in the myth of Baal and Mot, Mot is 
eventually victorious, because Baal is not enthroned as king, but decays in 
Sheol. 
 Another interpretation, based on rWx (or hr:Wx) “form”, is that it is the 
bodies of the rich persons that shall be destroyed in Sheol (or that Sheol as 
the personified Death will destroy their bodies), and thus be separated 
from lbuz“ l[''B''', their god. This agrees with the use of mythological material 
in the Psalms and with the character of lbuz“ in Ugaritic texts. Therefore, 
God rather than Baal, is the one who has the power to deliver from the 
sphere of Sheol, that is, he takes the place of Baal as a god of life. He can 
save the psalmist from Sheol, while Baal cannot deliver his followers, the 
foolhardy, “who trust in their wealth and boast of the abundance of their 
riches”.  
 Since the Hebrew may have a veiled reference to the epithet lbuz“ l['B', 
the meaning of MT could be that the body of the rich person shall waste 
away in Sheol, separated as he is from his god, “the Prince/Ruler” (lbuz“ I)  
or “the Heavenly One” (lbuz“ II). The two interpretations can be combined. 
lbuz“ may refer directly the throne of Baal and at the same time point to the 
epithet lbuz“ l['B''''. rWx can denote lbuz“ l['B'''', who cannot rescue the rich from 
Sheol, but is himself consumed by Sheol, away from “his temple” or “his 
throne”, but God is the one who has the power to deliver the righteous 
from the sphere of Sheol. 
 
The question that I try to answer in “Law and Lawbreaking in the LXX 
Psalms. A Case of Theological Exegesis” from 2001 is if the renderings in 
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the book of Psalms reflect a predisposition to give emphasis to the divine 
law, a tendency that is consistent with a dominant theological 
development in the translator’s milieu. A great effort is laid down in 
presenting the methodical guidelines on which the study is based, since 
the outcome of the investigations depends on the criteria used for 
evaluating the data.  
 First, I have made a study concerning the Hebrew equivalents for 
Greek terms relating to “lawlessness”, “breaking of the law” and the like 
in LXX Psalms. Then I took these equivalents as the point of departure 
and investigated how they were translated. My conclusion was that the 
widespread use of novmo" with cognates for diverse Hebrew terms point 
towards an understanding of the wrongdoers in the book of Psalms as 
persons breaking the law, or being without the law.  
 The result of my investigation is that the tendency to use Greek terms 
connected with novmo" is accentuated when the Hebrew terms are taken as 
point of departure. Thus, the investigations from both angles support that 
in this case theological exegesis is involved in the translation of the 
Psalter. Although other LXX translators not seldom understand 
wrongdoers as lawbreakers this tendency is more emphasised and the 
choice of counterparts more systematic in the book of Psalms. 
Consequently, the Psalms translator does not only reflect the theological 
world of his time, where the law of Moses stands in the centre, but also 
his own theological preferences. There is perhaps also a chronological 
factor involved, since some of the vocabulary related to the law are 
especially frequent in the translation of the Ketuvim and the Apocrypha, 
and does not occur at all in the Pentateuch. Accordingly, later translations 
may have been more law oriented than earlier translations. 
 
All the articles are revised and corrected; some are only slightly revised, 
while others have been revised in a more thorough way. Thus, “The 
Translation of Jer 2:18 in the Septuagint. Methodical, Linguistic and 
Theological Aspects”, and “The Crux Interpretum in Ps 2:12” are 
substantially revised in this edition, and “The Kaige-Group and the 
Septuagint Book of Psalms” is revised and corrected not least based on 
the criticism in Gentry’s article “The Greek Psalter and the kaivge 
Tradition”. Some articles are updated and include discussions of relevant 
literature that I was not able to incorporate in the original presentation, 
especially “The Crux Interpretum in Ps 2:12”, “The Greek Psalter and the 
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kaivge Tradition” and “Law and Lawbreaking in the LXX Psalms. A Case 
of Theological Exegesis”.  
 References to books as well as bible references have been made in a 
consistent way in the whole book, in contrast to their original appearance. 
Translation of the Hebrew is as a rule taken from the NRSV and the same 
is true for the abbreviations of the biblical books in the references to bible 
passages.  
 The translation of the LXX version of the book of Psalms is from 
NETS, if not otherwise is suggested, but the translation of other passages 
of the Septuagint is my own. All citations of bible passages in the LXX 
are based on Rahlfs’ text, not the text in Hatch, Redpath, A Concordance 
to the Septuagint, if not otherwise are said explicitly. They are often given 
according to the numbering of verses in Rahlfs and where they differ from 
MT, both the numbering in Rahlfs and in the MT is given. When only one 
number for references in the book of Psalms is used, the numbering is that 
of the Masoretic text.  
 I must emphasise that the original name of the article and the heading 
of the chapters in the book are not always the same. Furthermore, 
headings are also introduced in the chapters, which were not part of the 
original articles. 
 The Hebrew text cited in this study is the Masoretic text. It is the 
basis for nearly all investigations of the translation technique of the 
Septuagint. They refer, explicitly or implicitly, to the vocalization and 
thus to the derivation of the terms by the Masoretes. I have decided to 
make this state of affairs transparent in my discussion by citing MT, i.e. 
the fully vocalized Hebrew text of Codex Leningradensis, as point of 
departure. This does not suggest that I have made a decision regarding the 
Vorlage of the LXX text. However, it makes the basic text, from which 
deviations are measured, as clear as possible. It is the same point of 
departure as in works of textual criticism, or in discussions regarding the 
textual basis of modern translations; they make the vocalized MT the 
norm for the description of textual variants. 
 I have used both “LXX” and “Septuagint” in the same sense and for 
the sake of variation. In a similar way “translation”, “rendering”, 
“counterpart”, “equivalent” are used intentionally as synonyms.  
 
Many of the articles are based on presentations made at international 
conferences.  
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“The Septuagint and Earlier Jewish Interpretative Tradition. Especially as 
Reflected in the Targums” and “Studying the Word Order of the 
Septuagint. Questions and Possibilities” are from “The Nordic LXX 
congress”, Helsinki 15-17 August 1994.  
 
“The Kaige-Group and the Septuagint book of Psalms” is from “The IX 
Congress of the International Organization for Septuagint and Cognate 
Studies”, Cambridge, Great Britain 15-16 July 1995. 
 
“Qumran and LXX” is from the conference “Qumran between the Old and 
the New Testaments”, 19-22 June 1995, Schæffergården, Denmark. 
 
“Death shall be their Shepherd. An Interpretation of Ps 49:15 in the 
Masoretic Text and the Septuagint” is from “The International Meeting of 
the Society of Biblical Literature” and “The Congress of the International 
Organization for Septuagint and Cognate Studies” 16-21 July 1999, 
Helsinki/Lahti, Finland. 
 
“Law and Lawbreaking in the LXX Psalms. A Case of Theological 
Exegesis” is from “Internationales Forschungskolloquium der 
Septuagintapsalter und die hellenistische Kultur”, 5-6 December 2000, 
Münster, Germany. 
 
I will also give information concerning where the articles were first 
published. 
 
“The translation of Jer 2:18 in the Septuagint. Methodical, Linguistic and 
Theological Aspects”, The Scandinavian Journal of the Old Testament 2 
(1988), 169-200. 

“Consistency as a Translation Technique”, The Scandinavian Journal of 
the Old Testament 6 (1992), 14-30. 

“The Crux Interpretum in Ps 2,12”, The Scandinavian Journal of the Old 
Testament 9 (1995), 185-99. 

“The Septuagint and Earlier Jewish Interpretative Tradition. Especially as 
Reflected in the Targums”, The Scandinavian Journal of the Old 
Testament 10 (1996), 197-216.  
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“Studying the Word Order of the Septuagint. Questions and Possibilities”. 
The Scandinavian Journal of the Old Testament 10 (1996), 217-37. This 
is, however, a translation of an article in Svensk Exegetisk Årsbok 58 
(1993), “Septuaginta och äldre judisk tolkningstradition”, 15-32. 

“The Kaige-Group and the Septuagint Book of Psalms”, in IX Congress of 
the International Organization for Septuagint and Cognate Studies, 
Cambridge 1995. Septuagint and Cognate Studies 45, ed. B.A. Taylor, 
Scholars Press, Atlanta 1997, 189-230. 

“Qumran and LXX”, Qumran between the Old and New Testaments, 
JSOTSupplement Series 290, ed. David J.A. Clines, Philip R. Davies, 
Sheffield 1998, 232-48. 
 
“Death Shall Be their Shepherd: An interpretation of Ps. 49:15 in The 
Masoretic and the Septuagint”, The Interpretation of Scripture in Early 
Judaism and Christianity. Studies in Language and Tradition, ed. Craig 
A. Evans, Journal for the Study of Pseudepigrapha. Supplement Series 
33, Sheffield 2000, 75 -105. 
 
“Law and Lawbreaking in the LXX Psalms - A Case of Theological 
Exegesis”, Der Septuaginta-Psalter: sprachliche und theologische 
Aspekte, ed. E. Zenger, Freiburg, Herders biblische Studien Bd. 32, 
Göttingen: Herder, 2001, 291-330. 

1.2. Theological Exegesis in Scholarly Studies 
The discussions in the last decades among Septuagint scholars regarding 
the evaluation of differences between the Hebrew and the Greek texts 
have been very intense. The main interest relates to the question if 
differences between MT and the LXX in a passage depend on the 
translation technique or theological influences, or a different Vorlage. 
Although some criteria for distinguishing between them are presented, it 
is seldom possible to offer a final judgement. The data are often 
complicated and can be interpreted in different ways. Furthermore, it is 
important that every case is discussed on its own merits.  
 The Qumran material has lead to an understanding of that a variety of 
Hebrew texts circulated in the last centuries BC. This suggests a textual 
solution to some of the differences that earlier often was regarded as 
depending on the translator. The discovery of the scrolls forced scholars 
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to admit that the Septuagint can be a reliable witness to a Hebrew text 
different from the MT. Many emendations based on the Septuagint in the 
last part of the twentieth century have been verified by the Qumran texts. 
In fact, the whole procedure of retroversion has a massive support from 
the Dead Sea Scroll. This is true also for the book of Psalms.  
 The theology of the Septuagint is an interesting subject, which has 
been much discussed by Septuagint scholars, not least in recent years, and 
it stands in a mutual relationship to the translation technical studies. It is 
influenced by and sometimes corrected by investigations of translation 
technique. Septuagint scholars have sophistically described the different 
levels of interpretation. Therefore, a distinction is often made between the 
translator’s or the translators’ intention and the unintended reflection of 
the religious outlook prevalent in his milieu. Methodologically speaking, 
the translator’s rendering is thus distinguished from the possible meaning 
of the Greek text per se, without reference to the translator. The LXX 
translation has frequently been interpreted in Antiquity, an interpretation 
based on the different readers understanding of the text, partly influenced 
by the theological milieu of the interpreter.  
 An important question in this regard is if it is possible to discuss the 
theology of the translator reflected in the ordinary choice of equivalents in 
the book he translated. Even if this is possible, it must be done with great 
caution. Consequently, it is easier to detect a theological tendency in a 
certain book in relation to other books of the LXX than to discuss one 
book separately. This is especially the case if the choices of equivalents 
deviate significantly from the interpretation of the same words used in the 
same meaning in other parts of the LXX. It is mainly in deviations from 
the translator’s ordinary equivalents and in relation to other books in the 
LXX, that one is able to come to grips with his theology. Nevertheless, 
there are exceptions, for example, a systematic representation of diverse 
Hebrew equivalents that accords with a theological tendency in the 
translator’s environment can be studied as a reflection of his own 
theology. 
 The translation technique has been in focus in LXX studies; 
sometimes it has dominated the scene. The interest has repeatedly been 
related to translation technique as an indication of the literality of the 
translation and several criteria for literality have been presented. 
According to J. Barr, indications of literality can be subdivided into 
lexical and grammatical consistency, one-to-one-relation, word order, 
semantic accuracy, the quantitative addition, and subtraction of elements 
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and etymological indication of formal/semantic relationships obtaining in 
the vocabulary of the original language.  
 It would of course be an advantage if one were able to combine 
different aspects of literality in order to give a more or less complete 
picture of the translation technique of a given book. However, to make a 
sum out of the statistics, with the intention of comparing the literality of 
the LXX books, ought in most cases to be avoided. If applied it must be 
followed by a discussion of the relationship between different aspects of 
literality and the weaknesses in the statistical material must be brought 
out. Because a LXX book may be a combination of literal and free aspects 
of translation and the different aspects of literality can sometimes be 
adversely, rather than complementary, related to each other. It is 
especially important that those aspects of literality, which more or less 
contradict each other, are not combined. 
 It has been emphasised in recent years, and rightly so, that an 
exclusive preoccupation with translation technique does not lead to a full 
understanding of the Septuagint translation and furthermore, that the 
interpretive dimension of the LXX books is of great interest for 
comprehending the work of the translator. However, in my opinion, a 
serious understanding of the translator’s theology and the Vorlage of the 
translation are only possible after an investigation of the translation 
technique. If one does not start with the translation technique one could 
not have a serious discussion of the theology of the translator. However, 
the translation technique is also the starting point for questions concerning 
the Vorlage. The Vorlage on which the translators made their version 
cannot be detected if you have not studied the technique of this specific 
translator. In order to retrovert the Greek text to a Vorlage different from 
the MT the technique of the translator is the fundamental issue, although 
questions concerning the translator’s competence and theology are also 
involved. In fact, the study of the methods of translation in the translation 
units in the LXX is the pivotal point for the investigation of the Vorlage 
of the translation as well as of the Old Greek (OG). 
 I hope that my position in the ongoing discussion of translation 
technique and theological exegesis and my contribution to this debate is 
evident from the presentation made in this book. I strongly argue that it is 
not possible to infer the presence of theological exegesis by a divergence 
between the interpretations of the Hebrew Masoretic text and the Old 
Greek text. Several factors are mandatory components in the translation 
process per se, which are more likely reasons behind any difference 
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between the interpretations of the MT and the LXX. However, if these 
factors are taken into account I am open towards the possibility that the 
translator’s theology has influenced his exegesis. I thereby exclude the 
inescapable influence on the translator from his time and his milieu. Every 
translator is of course a child of his time. In two specific areas I have 
myself found a deliberate influence from mythological or theological 
presuppositions probable, one is the use of the myth of Baal and Mot in Ps 
49 and the other is the translator’s manifest predilection for the law, which 
is generally more pronounced in the LXX Psalms than in the other books 
of the LXX.  

1.3. A Methodology for the Study of Theological Exegesis 
The theology of the Septuagint is an interesting subject, which has been 
much discussed by Septuagint scholars, not least in recent years. 
However, I would not argue that an independent theology of the 
Septuagint exists. Rather, the theological influence of the Septuagint 
mainly consists of a Hellenistic interpretation of the theology of the 
Hebrew bible. However, since theology was not the primary concern in 
the Septuagint,1 the worldwide study of this Greek version, however, has 
lacked an adequate methodological basis. Not infrequently, the study is 
made more or less haphazard without considering the situation of the 
LXX translators and with premature references to later interpretations and 
traditions.2 This has occasionally been pointed out,3 but no comprehensive 
picture of a more adequate way to study this important field has been 
presented, as far as I know. One must try to take into account different 
aspects of the background of the translators and to look closely at the text 
they had in front of them so that it will be possible to base the 
methodological suggestions on a firm ground.  
 My main objective is to emphasise that in order to be able to say 
something essential about the theological interpretation in the Septuagint 
one has to investigate the translators’ knowledge of Hebrew and all 
aspects of the way they have translated the Hebrew text. I will try to 

                                                
1 See e.g. Sollamo, “Significance”, 505-06.  
2 An example is the dissertation of H.M. Erwin, Theological Aspects of the 
Septuagint of the Book of Psalms that clearly displays the consequences of the 
lack of a proper methodology. See, e.g., the justified criticism of this kind of 
method in Olofsson, Rock, 5-9; Wigtil, Religious Texts, 24-26. 
3 See, e.g., Allen, Chronicles 1, 30-31. 
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describe the approach with questions to be put to the text, which must be 
answered before one can continue and treat the complex problems 
concerning ideology and theology reflected in the Septuagint.4 These 
basic presuppositions must always be taken into account when ideological 
motives as explanations to certain renderings are put forward. 
 The Greek text per se must first be examined. Therefore, the first 
question to ask is if the Greek text one uses reflects the Old Greek text. It 
is essential to use the text of the Old Greek; otherwise, one does not 
reflect the translator’s theology. Can one really take for granted that the 
Greek text that one employs as ones base text is identical with the Old 
Greek?5 To be able to answer the first question it is essential to work with 
a critical Greek text but one ought also to see if a variant Greek text 
exists, that could affect the point of departure for the study. Alternative 
interpretations and variant readings often occur later in the textual history 
of the Septuagint. As a result, readings from two Greek manuscripts were 
sometimes combined and glosses from the margin were inserted into the 
text.6 
 Since recensions of the Septuagint text started at an early date and the 
recensional work has to some extend affected all known manuscripts of 
the LXX, it is wise to be cautious.7 Perhaps the Greek text is influenced 
by a later revision.8 In some books, for example codex Vaticanus, the 

                                                
4 By the term Septuagint, I refer to the original translation, the so-called “Old 
Greek”. It is self-evident that the Old Greek must as far as possible be the basis 
for a study of the intentions of the translator. See, e.g., Pace, “Daniel”, 15. 
5 The LXX scholars nowadays universally accept the existence of one original 
translation behind the LXX manuscripts. See, e.g., Jellicoe, Septuagint, 62; Tov, 
Text-Critical Use of the Septuagint, 44; Skehan, “Scrolls”, 92; Cross, “History”, 
283-84; Hovard, “The LXX”, 156; Tov, “Alterations”, 74-75; Pietersma, 
“Septuagint Research”, 298. 
6 Segert, “Parallelism”, 143; Talmon, “Double Readings”, 150-51. Especially 
Lucian’s revision was known to be inclusive. Idem, 151. 
7 See Tov, Text-Critical Use of the Septuagint, 40-42; Tov, “Alterations”, 75; 
O’Connell, “Greek Versions”, 380. 
8 The recensional work has affected all known manuscripts to a certain degree. 
See Tov, Text-Critical Use of the Septuagint, 40-42; Tov, “Alterations”, 75; 
O’Connell, “Greek Versions”, 380. The aim of most of the recensions was to 
harmonise the translation with the Hebrew text in possession of the revisers. See, 
e.g., Tov, Text-Critical Use of the Septuagint, 42. Another aspect of the same 
aspiration was to make the translation an exact reproduction of the Hebrew and to 
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most important single LXX manuscript, does reflect a later recension and 
not the Old Greek.9 Another possibility is that the Greek text has 
misreadings. Since the manuscripts were repeatedly copied by hand, many 
passages became corrupt. Both conscious and unconscious corruption has 
occurred.10 The corruption of proper names is widespread, because they 
are easily distorted in the process of copying.11  
 Another essential question is if the LXX text really is a translation of 
a Hebrew text identical with MT or if it had a different Vorlage. For the 
recognition of passages that are translated from a text different from MT, 
one has largely to rely on Hebrew text editions and ordinary 
commentaries, but this Vorlage can best be established with the help of 
the study of translation equivalents.12  
 It is a well-known fact that different Hebrew texts circulated in the 
pre-Christian era,13 among them manuscripts more or less identical with 
the Vorlage of the Septuagint.14 On the other hand, no Hebrew text has 
been found that exactly reflects the original behind the LXX.15 The same 

                                                
match the semantic meaning of the separate words. See, e.g., Barr, “Typology”, 
310-12, 317. 
9 Tov, Text-Critical Use of the Septuagint, 48 and n. 21; Tov, “Alterations”, 75 n. 
15; O’Connell, “Greek Versions”, 379; Jellicoe, “Kaige-Recension”, 21. 
10 See, e.g., Ottley, Handbook, 83-88; Barr, Philology, 247-48. Many corruptions 
occurred early, rather than late, in the textual transmission. Swete, Introduction, 
247-48; Roberts, Versions, 177. 
11 Jellicoe, Septuagint, 20. It is inevitable that the transcriptions were exposed to 
the danger of being distorted and all of them became in fact corrupt in some 
stages of the textual transmission. Tov, “Loan-words”, 228; Tov, Text-Critical 
Use of the Septuagint, 91. Cf. Swete, Introduction, 24-25. 
12 See Tov, Text-Critical Use of the Septuagint, 50, 52, 62; Pietersma, “Greek 
Psalter”, 60; Hanhart, “Septuagintaforschung”, 8. One cannot rely upon the 
mainly mechanical retroversions in BHK and BHS. See especially Barthélemy, 
Études, 366-68; Wevers, “Text History”, 392-402; Goshen-Gottstein, “Textual 
Criticism”, 383-85; Wevers, “Apologia”, 28; Tov, Text-Critical Use of the 
Septuagint, 112, 312-14. 
13 See, e.g., Talmon, “Text”, 162-63, 198-99; Talmon, “Textual Study”, 326; 
Cross, “Contribution”, 81-84; Sanders, “Text and Canon”, 377; Tov, “Textual 
Outlook”, 11-27; Tov, Text-Critical Use of the Septuagint, 274-75. 
14 Tov, Text-Critical Use of the Septuagint, 260-7l; Gooding, “Stricter 
Terminology”, 18-25. 
15 Tov, “Textual Outlook”, 223. 
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is true for Hebrew texts before the turn of the era generally; not two 
identical texts of a biblical book have so far turned up among the Qumran 
manuscripts.16 Harmonisation’s and other adaptations are common not 
only in translations, but also in the Hebrew manuscripts.17 Although the 
question of the Vorlage is essential for the interpretation of the text it is 
usually put after all other possibilities to explain the Greek rendering are 
exploited and that is for most LXX books a sound method.18 
 If it is reasonable to assume that the LXX has been translated from a 
text identical with the MT, one asks oneself: what is the interpretation of 
the Hebrew word or phrase according to modern understanding? 
Furthermore, how has the translator of the LXX understood the meaning 
of the word in this context and in other contexts? It is essential not to 
compare the rendering of the Septuagint directly with the interpretation of 
the word or phrase in modern lexica, commentaries and translations. 
Evidently, the translation ought to be judged according to the knowledge 
or lack of knowledge of the individual translator.19 The meaning of the 
LXX text must be based on the translator’s interpretation of the words in 
question in his Vorlage.20 
 The LXX translators may have derived the Hebrew word from a 
different stem. This is especially significant for certain forms of the verb, 
which were not easily distinguished from each other.21 They could have 

                                                
16 See Tov, “Septuagint (Scholarship)”, 809. For methodical considerations 
regarding the evaluation of the relationship between LXX and Hebrew 
manuscripts, see idem, passim. 
17 This applies not the least to Samaritanus. Tov, Text-Critical Use of the 
Septuagint, 267-71; Tov, “Harmonizations”, 13-14; Jellicoe, Septuagint, 242-45; 
Klein, Textual Criticism, 16-18; Cross, “History”, 297; Cross, Library, 172-73, 
192-93. But, it also applies to other Hebrew texts. See especially Tov, 
“Harmonizations”, 13-15. 
18 See Barr, Philology, 245; Tov, Text-Critical Use of the Septuagint, 74; Wevers, 
“Apologia”, 29. 
19 Tov, “Septuagint Translators”, 53-54; Rabin, “Character”, 5. 
20 Tov, “Dimensions”, 529-30, 532, 536, 541; Lee, “Equivocal”, 104. 
21 See Weissert, “Word-Analysis”, 34-36, with examples on 39-44. See also Tov, 
Text-Critical Use of the Septuagint, 244, with examples on 245-50. However, in 
these cases, usually the grammatical form had misled the translator and not the 
intrinsic difficulty of the meaning per se. 
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tried to understand the word with the help of its etymology.22 The notion 
that the Hebrew stem consisted of three radicals was not self-evident 
before the Hebrew language was investigated in a scientific way.23 
Therefore, the translators at times derived the word from a bi-radical 
stem,24 or interpreted it according to its meaning in Aramaic.25 Aramaic 
was probably better known to the translators than Hebrew.26  
 A common reason for an unexpected equivalent is that the sense of 
the word or construction puzzles the translator in question.27 His rendering 
may thus be only a guess from the context. Pure guesses, however, were 
probably regarded as a last resort by most of the translators. As a rule, 
they chose other alternatives.28 One ought also to be aware of that 
occasionally the translator may have tried to reflect other aspects of the 
Hebrew instead of giving an exact semantic equivalent.29 
 Another possibility is that the translator is dependent on other 
translators for his rendering of the term. This is often the case in LXX. 
Especially the translators of the Pentateuch have clearly influenced the 
later translators. They now and again used the Pentateuch as a kind of 
lexicon when they came across difficult words.30 Nevertheless, the 

                                                
22 Barr, Philology, 253-55; Tov, Text-Critical Use of the Septuagint, 242. Cf. 
Barr, “Typology”, 318-22. 
23 See Barr, Philology, 6l-65, 209-10. 
24 Prijs, Tradition, 83 n. 3; Tov, Text-Critical Use of the Septuagint, 245-47. 
25 Swete, Introduction, 319 n. 3; Thackeray, Grammar, 28, 34, 36; Wutz, 
Transkriptionen, 150-51; Tov, Text-Critical Use of the Septuagint, 241 n. 27, 249 
n. 33.  
26 Barr, Philology, 54-55; Barr, “Typology”, 320 n. 1; Rabin, “Character”, 20 and 
n. 74. Sometimes the translator resorted to Aramaic for a kind of etymological 
exegesis. Tov, Text-Critical Use of the Septuagint, 241 n. 27, 249. 
27 See especially Tov, “Septuagint Translators”, 55-70, where he gives several 
examples. See also Flashar, “LXX-Psalter”, 107-13; Barr, Philology, 268. 
28 See Tov, Text-Critical Use of the Septuagint, 164, 169, with examples 165-70. 
Cf. Flashar, “LXX-Psalter”, 252-53. 
29 See, e.g., Caird, “Homoeophony”, 74; Katz, “Recovery”, 169; Walters (Katz), 
Text, 175. 
30 Tov, “Impact”, 587-88. See also Mozley, Psalter, XIII; Swete, Introduction, 
299-300; Thackeray, Grammar, 30; Katz, “Übersetzungstechnik”, 267; Katz, 
“Recovery”, 178. It was dealt with in detail in Flashar, “LXX-Psalter”, 185-89. 
For recent affirmations, see Sollamo, Semiprepositions, 309; Allen, Chronicles I, 
23-26; Tov, “Vocabulary of the Septuagint”, I; Rabin, “Character”, 22. 
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Pentateuch did not only serve as a lexicon; the dependence also took other 
forms.31 
 Other important questions in this context are: Does the translator 
follow a strict method, as for example, consistency in the choice lexical 
equivalents?32 He sometimes employed a more generic term, which suited 
the context,33 or a favourite word with an indistinct meaning.34 He on 
occasion used, with a term coined by Flashar, a Verlegenheitsübersetzung, 
that is, a phrase or an idiomatic expression, which is rendered word by 
word with the most frequent equivalents for the separate terms, although 
the significance of the Greek became obscure.35 It also refers to the use of 
the standard translation for a word in a context where it has a different 
meaning. Another technique that may have been used by some translators 
is the so-called homoeophony, that is, the method to reflect a Hebrew 
term by a word in Greek that is phonetically similar to it, although it does 
not have the correct meaning.36 
 Furthermore, hermeneutical techniques used by the Palestinian Jews, 
which later are employed in the Targums, have influenced the Septuagint 
to a certain extent.37 Many of these modes of interpretation can also be 

                                                
31 Tov, “Impact”, 578-86, 588-90. 
32 For the different aspects of translation technique, see especially Barr, 
“Typology”, 305-14; Tov, Text-Critical Use of the Septuagint, 54-57. 
33 Tov, “Septuagint Translators”, 66. Cf. Arieti, “Amos”, 347. 
34 See Tov, “Septuagint Translators”, 67. For the definition of this term, see Barr, 
Philology, 251-53. 
35 See Rabin, “Character”, 224. For this meaning of the term, see Mozley, Psalter, 
XVI. See also Flashar, who underlines the mechanical character of the procedure. 
Flashar, “LXX-Psalter”, 94. Two more possibilities can perhaps be mentioned: 
that the translator omitted the unknown word, or that he transliterated it. Both of 
them were employed in the Greek Chronicles. See Allen, Chronicles 1, 61-62. 
36 See Caird, “Homoeophony”, 74. See also Katz, “Recovery”, 169; Katz, Text, 
175; Barr, “Typology”, 319. The term is perhaps not the best. See de Waard, 
“Homoeophony”, 552. At least the frequency and perhaps the existence of this 
translation technique are now open to question. See the persuasive critique of the 
best examples of this technique in Barr, “Homoeophony”, 1-77. See especially 
his conclusions on 76-78. 
37 Barnes, “Recovery”, 131; Roberts, Versions, 185; Orlinsky, “The LXX”, 24; 
Würtwein, Text, 72; Barr, “Vocalization”, 7-8; Thackeray, Aspects, 36-37. See 
also Marcus, “Jewish and Greek Elements”, 227-45. 
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found among Hellenistic Jews. One can hardly erect a watertight bulkhead 
between Palestinian and Hellenistic Jewry in this respect.38  

1.4. The Historical Background of the Translators  
If one now turns from the translation technique to the translators 
themselves, one could note that the translators had unvocalized texts as 
their Vorlage and that the vocalization presupposes a traditional 
understanding of the texts.39 The knowledge of the structure of the Hebrew 
language,40 and the derivation of certain Hebrew grammatical forms, were 
not impressive, according to our standards, when the translation was 
carried out.41 Moreover, Hebrew was probably not the everyday language 
of the translators. Greek was the dominant language among the Jews in 
Egypt already when the translation of the Pentateuch was made out and it 
eventually became even more dominant.42 
 The Septuagint translation, not least the Pentateuch, was a pioneer 
work. The translators thus had to cope with the basic problems of 
translation.43 They did not have any previous model, which they could 
follow.44 To a certain extent, the business translators in Alexandria may 
have inspired them.45 The type of translation later employed in the 

                                                
38 See Marcus, “Jewish and Greek Elements”, 232; Feldman, “Orthodoxy”, 217; 
Orlinsky, “Holy Writ”, 108; Gerhardsson, “Hermeneutic Program”, 129. 
39 The vocalization was partly reflected by an early use of matres lectionis. Barr, 
“Vocalization”, 1; Tov, Text-Critical Use of the Septuagint, 159, 161. See also 
Barr, “Vocalization”, 1-5; Martin, Scribal Character, 355-62; Barr, Philology, 
207; Tov, Text-Critical Use of the Septuagint, 164. See also Revell, “LXX”, 43-
47. 
40 Barr, Philology, 61-65, 209-10; Barr, “Vocalization”, 9-10. 
41 Prijs, Tradition, 83 n. 3; Tov, Text-Critical Use of the Septuagint, 244; 
Weissert, “Word-Analysis”, 34-35. See also the examples in Tov, Text-Critical 
Use of the Septuagint, 245-50; Weissert, “Word-Analysis”, 39-44. 
42 Swete, lntroduction, 8-9; Fuchs, Die Juden, 120-21; Barr, Philology, 208, 268-
69. 
43 Rabin, “Character”, 20; Heller, “Grenzen”, 234; Brock, “Biblical translation in 
Antiquity”, 541-42; Brock, “Septuagint”, 12; Lee, Lexical Study, 20. 
44 Rabin, “Character”, 20-21; Brock, “Septuagint”, 12 and n. 4. 
45 Rabin, “Character”, 21-25; Lee, Lexical Study, 20 n. 33. But, the activity and 
competence as regards the so-called dragomans was uncertain in pre-Christian 
time, and very few bilingual documents or translations in Egypt from this time 
have been found. See e.g. Wright, “Jewish Scriptures”, 16-18. See also van der 
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Targums may have played a certain, even though less significant role.46 
This does not imply that the mode of translation always was a matter of 
free choice: the lack of knowledge as well as of adequate tools made the 
carrying out of a good idiomatic translation impossible.47  
 Septuagint books were translated during a long period, probably more 
than 150 years, and the translators worked primarily independently from 
each other, even if the later translators could take advantage of the 
predecessors regarding the interpretation of difficult words.48 They were 
probably also without elementary linguistic tools as lexicons, 
concordances and grammars.49 The translators did not use footnotes to 
give alternative interpretations or variant readings. If that kind of 
information was reflected in the translation, it was by incorporating it in 
the text itself, for example, through double translations.50 The diversity in 
the translation techniques employed indicates the prevalent situation. 
 The choice of equivalents was of course also dependent on the 
possibilities of expression in the Greek language, grammatically, as well 
as semantically.51 Lexical choices were limited not only by the translation 
technique but also by the word field of the Greek words.52 The 
consequence of the literal translation technique per se and especially the 

                                                
Kooij, “Who are the Translators”, 226-29 for differences between the LXX 
translators and the dragoman.  
46 Churgin, “The Targum”, 42-43; Rabin, “Character”, 20-21. 
47 Barr, “Typology”, 289-90. 
48 Swete, Introduction, 290; Thackeray, Grammar, VIII, IX, 6-16; Jellicoe, 
Septuagint, 314-18; Roberts, Versions, 181; Pietersma, “Septuagint Research”, 
298 n. 3. 
49 Katz, “Übersetzungstechnik”, 267; Tov, “Impact”, 587. See also Aejmelaeus, 
Parataxis, 180; Caird, Language, 123; Tov, “Septuagint Translators”, 54 n. 1. 
Lexica are only known from a later period. Brock, Septuagint, 30 n. 1. 
50 See Orlinsky, “Holy Writ”, 104; Talmon, “Double Readings”, 151. See also 
Wutz, Wege, 450, with examples on 450-56. It is sometimes built on two different 
vocalizations. Wutz, Transkriptionen, 469. 
51 Heller, “Grenzen”, 246-47. Cf. Wevers, “Versions”, 14; Wevers, “Apologia”, 
23-24. The difference in language structure between Hebrew and Greek are 
outlined in Heller, “Grenzen”, 246-48; Wevers, “Versions”, 16-19. 
52 Beekman, Callow, Word of God, 175-211; Bertram, “Sprachschatz”, 87, 88; 
Wevers, “Text History”, 399-400; Barr, Philology, 170-73. 
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stereotype renderings was that the Greek language was maltreated.53 The 
lexical resources of the Greek language were thus not fully used, although 
Greek has a very extensive vocabulary.54 

1.5. Theological Influence in the Choice of Equivalents  
Methodologically speaking it is essential to leave all possibilities of 
interpretation open, in order not to let a specific approach control the 
investigation. If one set out to discuss, for example, theological aspects of 
the translation, it is of paramount importance not to try to interpret all 
renderings that can be explained as theologically motivated in that way, 
but weigh the probability of this solution against all other possibilities of 
interpretation.55 
 It is only after these types of investigations have been completed that 
one can with confidence study theological interpretations in the 
translation. Trebolle had a good understanding of this state of affairs: 
“Methodologically speaking, however, an argument based on the formal 
aspects of a given text should take precedence over an argument based on 
its possible “Tendencies”... Tendenzkritik is very much exposed to the 
fantasies and the biases of each exegete”.56 
 One is able to trace theological motives for the choice of rendering 
especially in divergences from the ordinary translation equivalents.57 It 
can be the question of certain cultic objects where a neutral translation 
easily could lead to misinterpretations, as for example, holy trees, and 
altars.58 The metaphorical designations of God are a field where 
theologically motivated deviations from the ordinary equivalents seem to 

                                                
53 Tov, Text-Critical Use of the Septuagint, 54-57; Barr, “Typology”, 305-14. See 
also Tov, “Dimensions”, 535, and passim. Cf. Ottley, Handbook, 172; Tov, Text-
Critical Use of the Septuagint, 56. 
54 Tov, Text-Critical Use of the Septuagint, 55 n. 33. 
55 See Wigtil, Religious Texts, 26. 
56 Trebolle, “Redaction”, 25. 
57 See, e.g., the discussion in Tov, The Greek and the Hebrew Bible, 260-63 and 
in the chapter “Law and Lawbreaking in the LXX Psalms”, passim. 
58 See, e.g., Daniel, Cult, 13-22; Barr, “Wood”, 11-20; Churgin, “Targum”, 44-
47. 
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be consistent in the LXX.59 It is true that the ordinary counterparts to 
Hebrew words at times may have been chosen because of specific 
theological presuppositions. However, this is hard to demonstrate with 
any certainty, at least without a very extensive background material in 
terms of original Greek texts outside the LXX as well as a profound 
knowledge of the religious connotations of certain terms in the 
environment of the translators. 
 Conjectured theological motives behind certain interpretations must 
of course be in harmony with the time and the milieu in which the 
translation was carried out and in which the first readers of the translation 
lived.60 A translation never emerges in a social, cultural, or religious 
vacuum.61 One can take for granted that the translator without being 
conscious of it was influenced by the religious situation of his time even 
for the philological analysis of his text. Especially when he comes across 
words and expressions where he only has an indistinct notion of the 
meaning, his interpretations may have been influenced by what was 
reasonable from a theological point of view. It is probable that he expects 
some form of theological consistency in the Scriptures.62  
 This type of unconscious theological interpretations is of course an 
inherent part of the translation process per se and I do not consider it as an 
example of theological influence on the translation on the part of the 
translator. I deliberately restrict myself to conscious theological influence 
in the choice of equivalents. The impact of the translation and its 
interpretation by later generations are also questions distinct from the one 
I will discuss. It is obvious that the translation became an important factor 
in the Hellenization of Judaism, but that was hardly the aim of the 
translators. 
 That a rendering deviates from an adequate interpretation or 
translation from a modern perspective can on no account automatically be 
used as an argument for postulating theological motives in the translation. 

                                                
59 See, e.g., Bertram, “Sprachschatz”, 93-101. In this case, the arguments for a 
theological motivation behind the renderings are strong. Olofsson, Rock, 149-51 
and passim. 
60 One of the motives behind the choice of a “theological rendering” was to avoid 
potential misunderstanding, which was natural in the theological milieu of the 
readers. Bertram, “Sprachschatz”, 100-01 and n. 2; Arieti, “Amos”, 340-41, 347. 
61 Würtwein, Text, 72-73; Flashar, “LXX-Psalter”, 86. 
62 See, e.g., Barr, Philology, 282, 285. 
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On the contrary, it is quite natural that the LXX translators’ choice of 
equivalents deviates from what one would have expected in a modern 
translation, if one considers the situation of the translators. The nature of 
the original text, the translators’ knowledge of Hebrew and the translation 
technique adopted can often give a plausible explanation to many for a 
modern interpreter astonishing renderings.  



 
 

2. Jer 2:18 and Theological Exegesis 

2.1. The Problem Presented 
It is against this background that I will look at a specific text, the LXX 
translation of Jer 2:18, where a theological interpretation suggests itself. 
The difference between the text of MT r/jvi and Ghwn in the LXX is the 
point of departure for this study.  
 

r/jvi yme t/Tv]li µyIr"x]mi Jr<d<l] JL;Ahm' hT;['w“ 
 .rh;n: yme t/Tv]li rWVa' Jr<d<l] JL;Ahm'W 

What then do you gain by going to Egypt, to drink the waters of the Nile? 
Or what do you gain by going to Assyria, to drink the waters of the 
Euphrates? (NRSV).1 
kai; nu'n tiv soi kai; th'/ oJdw'/ Aijguvptou tou' piei'n u{dwr Ghwn kai; tiv 
soi kai; th'/ oJdw'/ jAssurivwn tou' piei'n u{dwr potamw'n 
And now what have you to do with the way of Egypt, to drink the water of 
Geon? And what have you to do with the way of the Assyrians, to drink 
the waters of the rivers? 
 
Ghwn as the choice of equivalent for r/jvi may be based on theological 
exegesis, because Gihon as one of the rivers of Eden often represents the 
basis of life and fertility on the earth in the Old Testament. Furthermore, 
˜d<[´B]A˜G" “garden in Eden” was rendered by paravdeison ejn Edem in the 
Septuagint. It is thus understood as a park or a garden with fruit trees, i.e. 
an orchard or a royal park,2 which gives associations to fruitfulness. 
Jerusalem and Zion was looked upon as a place to which the peoples 
gathered and a fountain of life, and Israel as the new Eden.3 The 
possibility of a conscious misreading of the Greek text here based on an 

                                                
1 One could emphasise hT;['w“ more strongly “and now”, since it is an important 
rhetorical particle, which probably signals a discourse shift from past to present. 
How is it possible to be an ally with Assyria and Egypt now, with the bitter 
experiences in the past? Thus, Lundbom, Jeremiah 1-20, 272.  
2 See Lee, Pentateuch, 53-56. 
3 See, e.g., Westermann, Genesis 1-11, 295-96; Gunkel, Genesis, 8; Zimmerli, 
Ezechiel, 1192, 1199; Snijders, “rhn”, 286. Cf. Isa 2:2-5; 51:3; 55:5; Ezek 36:35; 
Zech 13:1; 14:8-9, and Joel 4:18. 
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ideological motive cannot be ruled out, but other, more probable, 
explanations must first be investigated. 
 For my purpose, it is important to see how the translators of the 
Septuagint render geographical terms, not least the translator of Jeremiah. 
What possibilities did they have at their disposal? Then I will go on to 
take a look at the context of the text that is the basis for my 
methodological discussion, Jer 2:18, to see if the translator has a different 
understanding of the text than that found in modern commentaries and 
translations. Many of the different possibilities to explain an unusual 
equivalent in the LXX do of course not apply to this particular rendering, 
but in a presentation of a new method of this kind I prefer to be 
comprehensive. It is essential to emphasise that it is a basic rule not to 
make the investigation with a specific tendency in mind, which in fact 
could be the directing force in the study and not the text itself. It is then 
very easy to overlook other important factors in the text.4  
 The Greek text of Jer 2:18 seems to be well attested. The variants are 
few. The most significant for my purpose is Siwr instead of Ghwn in the 
margin of codex Marchalianus, in Syrohexapla, Chrysostomus and in oiJ 
loipoi. Can Ghwn be an early corruption that has permeated the Greek 
text tradition? It is hardly probable but, on the other hand, it cannot be 
ruled out. In fact, nearly all transliterations in the Greek manuscript 
tradition have become corrupted. The confusion of G and S is common in 
the LXX.5 The same is to a certain extent true for N and R.6 It is also 
possible that r and n in the Hebrew have been mixed up,7 but the similarity 
between these letters seems to be confined to the old script, not to the 
square script proper. 
 A corruption of the Greek is, according to Wutz, the best explanation 
to the LXX text of Jer 2:18.8 Wutz is unfortunately not reliable what 
concerns the Vorlage and the translation technique of the Septuagint.9 The 

                                                
4 See especially Wigtil, Religious Texts, 24-26. 
5 See Wutz, Transkriptionen, 24-25. 
6 Wutz, Transkriptionen, 83-84. 
7 See Wutz, Transkriptionen, 83-84, and the table of Alphabets in Gesenius, 
Kautzsch, Hebrew Grammar. 
8 Wutz, Transkriptionen, 25. 
9 See, e.g., Walters, Text, 134-35, 269. Wutz’s methodology seems, with a certain 
exaggeration, to be built on the presupposition that when a confusion between 
letters in Greek is possible it has also occurred; idem, 134-35. 
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capriciousness in his emendations can only be matched with the 
unrestricted way in which he discovers hitherto unknown Hebrew words 
behind the renderings of the LXX.10 He has made a whole lexicon of such 
words, which sometimes are built on a reconstructed Hebrew Vorlage of 
the LXX.11 Another obstacle for employing the investigations of Wutz for 
text-critical purpose depends on his theory that the LXX was translated 
from a transcribed Hebrew text.  
 On the other hand, his solutions cannot be dismissed entirely since he 
has revived certain old emendations of considerable value that had fallen 
into oblivion.12 Furthermore, the method of Wutz is far more applicable to 
the corruption of proper names than to the corruption of ordinary words. 
In nomina propria, the miswriting in the LXX was numerous.13 Wutz is 
also unsurpassed as a collector of material concerning the transcription of 
proper names in the LXX.14 A misreading in copying is, however, not 
probable since Siwr is never read as Ghwn or vice versa in the 
Septuagint.15 If confusion of these names were plausible, it would also 
have occurred in other and contextually more improbable places in the 
LXX. Further arguments could also be adduced against this explanation, 
as one will see later in this study.  
 Nothing indicates that the LXX had a Vorlage with ˜wOjyGI here. Neither 
Hebrew text editions, as BHK and BHS, nor the ordinary commentaries 
have suggested a different Vorlage. It is also intrinsically improbable. ˜wOjyGI 
in MT is nearly always the Gihon well in Jerusalem, a reference that 
clearly is impossible here. ˜wOjyGI as the river of paradise never occurs in MT 
outside Gen 2.  
 Now one must take a closer look at the meaning of r/jvi in MT. With 
a modern understanding of r/jvi this term fits well in the context. The 
exact reference is, however, far from certain. r/jvi can be used as a name 
of a watercourse that is the southern borderline against Egypt. This is the 
case in 1 Chr 13:5 and perhaps Josh 13:3. Note especially the similarity 

                                                
10 See Wutz, Wege, passim; Wutz, Transkriptionen, passim, and Wutz, Psalmen, 
passim. 
11 Wutz, Transkriptionen, 488-518; Wutz, Psalmen, 380-95. 
12 Cf. Walters, Text, 269. 
13 Cf. Walters, Text, 134-35. 
14 Wutz, Transkriptionen, 12-36. 
15 r/jvi is only in Jer 2:18 rendered by Ghwn and ˜wOjyGI is never transcribed as Siwr 
in LXX. 
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between 1 Kings 8:65; 1 Chr 13:5 and 2 Chr 7:8. Then it is identical with 
µyIr"x]mi lj'n", the brook of Egypt. It is clearly the border against Egypt in 
Num 34:5; Josh 15:4 and it is always used as a borderline to the south, 
mostly in opposition to the northern borderline, Hamath (1 Kings 8:65; 2 
Chr 7: 8. Cf. Num 34:5, 8). In 1 Kings 5:1 µyIr"x]mi lj'n" is employed in 
connection with Euphrates, but not as the western border. The boundary to 
the west is in fact µyTiv]liP] ≈r<a,. See modern translations, as e.g. NEB.16 The 
brook of Egypt is also named in Assyrian inscriptions as the border 
against Egypt.17  
 r/jvi “river”, “canal” mainly refers to the eastern branch of the Nile,18 
but it can also be used for the river as a whole.19 In Jer 2:18 r/jvi is a 
designation for the Nile,20 and the same is true for Isa 23:3.21 According to 
Thompson, r/jvi is employed in derogatory sense in Jer 2:18, that is, with 
associations to blackness and soot.22 Cf. Lam 4:8 rwOjv] “blackness”, 
“soot”. The reason for the use of this designation instead of r/ay“ would 
then be that the name in itself implies that Egypt could be of no help for 
Israel. This is even more striking if one takes into account that the Nile 
could be regarded as a god in Egypt.23 Even if the suggestion fits well in 

                                                
16 Cf. Snijders, “rhn”, 284.  
17 Na’aman, “Brook of Egypt”, 68-74; Na’aman, Borders, 248 and n. 20. 
18 See Lundbom, Jeremiah 1-20, 273; Lambdin, “Shihor”, 328; Kitchen, “River”, 
354. Cf. Boling, Wright, Joshua, 337. 
19 The designation r/jvi may originally have been an Egyptian word for the Nile, 
Eising, “ray”, 385, or the annual flood of the Nile, Snijders, “rhn”, 281, or the 
name of the marshlands in the North-eastern delta, Wüst, Ostjordanland, 33-34 
and n. 113-19. The word means the pond or pool of Horus, Si-hor. Myers, 1 
Chronicles, 101; Rudolph, Jeremia, 18. 
20 See Rudolph, Jeremia, 18; Giesebrecht, Jeremia, 9; Volz, Jeremia, 14; Bright, 
Jeremiah, 9; Thompson, Jeremiah, 171, 174; Weiser, Jeremia, 19 and n. 1; 
Eising, “ray”, 385; Na’aman, Borders, 249 n. 25; Wüst, Ostjordanland, 33. Cf. 
“The Nile” in Holladay, Jeremiah 1, 52; Carroll, Jeremiah, 127. See also HALAT 
“ray”. 
21 Rudolph, Jeremia, 18; Rothstein, Hänel, Ersten Buch der Chronik, 255; 
Na’aman, Borders, 249 n. 25. Cf. Wutz, Wege, 834, who frankly translates r/jvi 
with “Nil”. See also Weiser, Jeremia, 19, “Nilwasser”. In BDB even r/jvi in 1 Chr 
13:5 is referred to as the Nile, but that is not probable. 
22 Thompson, Jeremiah, 174. This is the interpretation in Vulgate. See McKane, 
Jeremiah 1, 38. See also the lexica, ad. loc. 
23 See, e.g., Bergman, “ray”, 386. 
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the polemical context, it is far from convincing, because the parallel 
expression rh;n: hardly has such associations. Furthermore, in other places 
where r/jvi occurs it clearly has a neutral character. See Josh 13:3; 1 Chr 
13:5, and Isa 23:3 in context. 
 The relation between r/jvi, µyIr"x]mi lj'n", and µyIr"x]mi rh;n: in the Hebrew text 
can be described in the following way. µyIr"x]mi lj'n", is commonly treated as a 
designation of wādî ‘el-Arîš, but this identification depends to a high 
degree on the rendering in the LXX of r/jvi in Isa 27:12, Rinokorou'ra, 
which was situated at wādî ‘el-Arîš, and on later Jewish tradition.24 Strong 
argument could be adduced for an alternative reference, wādî Besor.25 In 
the Hellenistic age, and perhaps even earlier, the border against Egypt was 
nearby wādî ‘el-Arîš. This could easily explain the identification of this 
wādî with the brook of Egypt.26 r/jvi can in some cases refer to the brook 
of Egypt, in other cases it is clearly to be identified with the Nile, Isa 23:3; 
Jer 2:18. µyIr"x]mi rh;n: in Gen 15:18 is certainly the Nile.27  
 ˜wOjyGI is the name of a well in Jerusalem, probably the so-called “Virgin 
well”.28 ˜wOjyGI can be found in 1 Kings 1:33, 38, 45; 2 Chr 32:30; 33:14. The 
well is mentioned in connection with the coronation of kings in Israel. See 
e.g. 1 Kings 1:33-35  
 

And the king said unto them, Take with you the servants of your lord, 
and cause Solomon my son to ride upon mine own mule, and bring 
him down to Gihon: and let Zadok the priest and Nathan the prophet 
anoint him there king over Israel; and blow ye the trumpet, and say, 
Long live king Solomon. Then ye shall come up after him, and he 
shall come and sit upon my throne; for he shall be king in my stead; 
and I have appointed him to be prince over Israel and over Judah.  
 

                                                
24 See Na’aman, “Brook of Egypt”, 74; Bar-Deroma, “River of Egypt”, 53-56. 
25 Na’aman, “Brook of Egypt”, 74-80. 
26 Na’aman, “Brook of Egypt”, 79-80. 
27 See Kitchen, “River”, 353-54; Lambdin, “Shihor”, 328; Snijders, “˜wjyg”, 283-
84. Mihelic is, however, more uncertain. Mihelic, “River”, 66; Mihelic, “Brook”, 
66-67. 
28 See HALAT, “˜wOjyGI”. See also Eising, “˜wjyg”, 1008; Barrois, “Gihon”, 396; 
Skinner, Genesis, 61. 
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The designation probably derives from jWG “bust forth”, and depends on 
the fact that water in a natural way busts from the well a couple of times a 
day.29 It is also the name of one of the rivers of paradise, Gen 2:13. 

2.2. The Translation of r/jvi in the Septuagint 
Now one must go on to see how r/jvi was understood in the LXX. The 
overall translation technique in Jeremiah can perhaps be labelled “fairly 
literal”.30 It must also be laid down that the translator of Jeremiah 
identifies r/jvi with ˜wOjyGI.31 In order to understand this rendering one has to 
see how other translators have interpreted r/jvi in the Hebrew text. r/jvi 
occurs only in Josh 13:3; 19:26; 23:2-3; 1 Chr 13:5 and Jer 2:18.  
  
First, I will look at Josh 13:2-3 in MT and LXX. 
 

.yrIWvG“h'Alk;w“ µyTiv]liP]h' t/lyliG“AlK; tr<a;v]NIh' ≈r<a;h; tazO 
 bvej;Te ynI[}n"K]l' hn:/px; ˜/rq][, lWbG“ d['w“ µyIr"x]mi ynEP]Al[" rv,a} r/jyVih'A˜mi 

This is the land that still remains: all the regions of the Philistines, and all 
those of the Geshurites (from the Shihor, which is east of Egypt, 
northward to the boundary of Ekron, it is reckoned as Canaanite; 
(NRSV).32 
kai; au{th hJ gh' hJ kataleleimmevnh: o{ria Fulistiim, oJ Gesiri kai; oJ 
Cananai'o": 3 ajpo; th'" ajoikhvtou th'" kata; provswpon Aijguvptou e{w" 
tw'n oJrivwn Akkarwn ejx eujwnuvmwn tw'n Cananaivwn proslogivzetai 
And this is the land that remains: the territories of the Phylistines, the 
Gesirites, and the Chananites, from the uninhabited land before Egypt to 
the borders of Accaron on the left of the Chananites it is reckoned .... (my 
own translation) 

                                                
29 See Barrois, “Gihon”, 396; Skinner, Genesis, 61; Childs, “Eden”, 23. 
30 See, e.g., Giesebrecht, Jeremia, XXVI-XXXI; Rudolph, Jeremia, XXII. See 
also Tov, “Notes”, 75 n. 13. This may be an indication that extensive rewriting 
based on theological motives are not to be expected. However, that is probably to 
say too much. A translation can be literal in many different ways. See Barr, 
“Typology”, passim. 
31 This follows from the observation that the original text of the LXX had Ghwn 
and that the translation has MT as its Vorlage. 
32 ynEP]Al[", however, here means “angesichts”, “gegenüber”, not “östlich”. See 
Wüst, Ostjordanland, 35 n. 121; Na’aman, Borders, 247 n. 18. 
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It is obvious that the translator of Joshua has misunderstood the Hebrew 
text in many ways. He translated t/lyliG“AlK; “all the regions” with o{ria 
“boundaries, bounds, frontier” or “territories, regions”,33 and seems to 
have rendered r/jvi with th'" ajoikhvtou “the uninhabited (land)”.34 
Probably he does not recognise that it is the name of a watercourse and he 
has no idea as to the meaning of the word.35 That this is the case is also 
confirmed by the other occurrences of r/jvi. Peshitta leaves it without 
translation, probably for the same reason.36 Another possibility can 
perhaps be mentioned, that the translator translated it on purpose in a very 
general way, because Josh 13:3 and 1 Chr 13:5 gave different information 
regarding the position of r/jvi.37 
 The alternative that the Greek is a rendering of a different Vorlage 
cannot explain the other differences from a modern understanding of the 
Hebrew text and no adequate reconstruction of this Vorlage of the LXX 
has been presented, as far as I know.38 Steuernagel proposes another 
Vorlage here but he does not give any arguments for his view.39 It is far 
from certain that the translator understood r/jvi as the frontier between 
Israel and Egypt.40 To separate this r/jvi from the other occurrences and 
identify it with the Syriac word šahûrtā “rough place”, “difficult place” is 
not convincing.41  
 Wutz suggests that r/jvi was transcribed seiwn in the Vorlage of the 
Septuagint, which the translator interpreted as ˜Iaov; “desolation”, “waste”. 
He then compares this translation with the rendering of ha;vøm] in Job 38:27, 
                                                
33 Lust, Eynikel, Hauspie, Lexicon, “o{rion”. 
34 Cf. ajoivkhto" “uninhabited, uninhabitable”. Lust, Eynikel, Hauspie, Lexicon, 
“ajoivkhto"”. There is some uncertainty involved. Cf. Hatch, Redpath, A 
Concordance to the Septuagint, “ajoivkhto"”, which does not give any Hebrew 
equivalent (HR). 
35 See Boling, Wright, Joshua, 337; Lambdin, “Shihor”, 328; Wüst, 
Ostjordanland, 36 n. 122. 
36 See Wüst, Ostjordanland, 37 n. 128. 
37 Wüst, Ostjordanland, 36. 
38 Neither BHK nor BHS indicates that LXX had a different Vorlage here. 
ajoivkhto" has no counterpart that in any way resembles the wording of MT. 
39 Steuernagel, Josua, 200. 
40 See, e.g., Steuernagel, Josua, 256. The meaning of the Hebrew text is not 
indisputable on this point either. Although it does suggest, that rwOjv] was outside 
of Egypt. Wüst, Ostjordanland, 35-36. 
41 Wüst, Ostjordanland, 37 n. 128. 
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ajoivkhto".42 Apart from the far-fetched idea regarding the transcription, 
Job 38:27 does not exist in the Old Greek, but is an addition from the 
Hexapla.43 Moreover, ha;vøm] is derived from hav “to lay waste”, a different 
stem than ˜IIav. The interpretation of Wutz presupposes that the translator 
sometimes or even regularly derived ha;vøm] from the stem ˜av. This is 
something that he does not even try to demonstrate. See, for example, the 
translation of ha;vøm] by talaipwriva in Job 30:3 and by ajfanismov" in 
Zeph 11:15. 
 
Now I will go on to see how the translator of Josh 19:26 interpreted r/jvi. 
 

tn:b]li rwjøyvib]W hM;Y:h' lm,r“k'B] [g"p;W la;v]miW d[;m]['w“ Jl,M,l'a'w“ 
Allammelech, Amad, and Mishal; on the west it touches Carmel and 
Shihor-libnath  (NRSV). 
kai; Elimelek kai; Amihl kai; Maasa kai; sunavyei tw'/ Karmhvlw/ kata; 
qavlassan kai; tw'/ Siwn kai; Labanaq 
and Elimelek, and Amiel, and Maasa; on the west it borders on Carmel 
and Zion and Labanath (B) (my own translation) 
kai; amad kai; masal kai; sunavyei tw'/ karmhvlw/ kata; qavlassan kai; 
tw'/ siwr kai; labanaq  
and Amad, and Masal; on the west it borders on Carmel and Zior and 
Labanath (A) (my own translation) 
 
r/jvi occurs in Josh 19:26 as part of a place-name Shihor-libnath. In 
contrast, the LXX translator has, according to Rahlfs (with B), understood 
rwjøyvi as a separate name and translated it by Siwn. The most probable 
reason for this counterpart is an interchange of consonants in the 
presumed Hebrew parent text of the LXX. Shihor-libnath does otherwise 
never occur in the MT and was thus unknown. This may have paved the 
way for the conjecture. On the other hand, codex Alexandrinus has Siwr. 
Consequently, r/jvi here cannot be compared with the term in Josh 13:3; 
Isa 23:3; 1 Chr 13:5 and Jer 2:18. As it does not refer to r/jvi proper, but 
is part of a place-name Shihor-libnath (MT), or is a separate name Siwn or 
Siwr (LXX), within the boundary of the tribe of Asher, it is distinguished 
from the other occurrences.  
                                                
42 The suggestion of Wutz is from his Transkriptionen, 147. However, ˜Iaov; should 
not be interpreted as “desolation”, “waste”, but rather as “destruction”. 
43 See Rahlfs, Septuaginta, ad. loc. 
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Now I will se how the translator of Isaiah 23:2-3 interpreted r/jvi. 
 

.JWal]mi µy: rbe[o ˜/dyxi rjeso yai ybev]yO WMDo 2 
.µyI/G rj's] yhiT]w" Ht;a;WbT] r/ay“ ryxiq] rjovi [r"z< µyBir" µyIm'b]W 3  

Be still, O inhabitants of the coast, O merchants of Sidon, your 
messengers crossed over the sea and were on the mighty waters; your 
revenue was the grain of Shihor, the harvest of the Nile; you were the 
merchant of the nations. (NRSV). 
tivni o{moioi gegovnasin oiJ ejnoikou'nte" ejn th'/ nhvsw/ metabovloi 
Foinivkh" diaperw'nte" th;n qavlassan ejn u{dati pollw'/, spevrma 
metabovlwn wJ" ajmhtou' eijsferomevnou oiJ metabovloi tw'n ejqnw'n. 
 Whom are the dwellers on the sea-coast become like, the merchants of 
Phoenicia, traversing the sea in great waters, a generation of merchants? 
As when a harvest is gathered in, so are the traders of the nations. (my 
own translation) 
 
rjovi [r"z< is rendered by spevrma metabovlwn “a generation of merchants” 
in the LXX. The metabovlo" is the retailer, the small businessman.44 The 
translator has obviously read the Hebrew term as √rjs “merchant”, 
“buying-agent”,45 a term that occurs twice in vv. 2-3.46 √rjs is also in 
these cases rendered by metabovlo", “merchant”.47 However, it is an 
unusual translation of √rjs. These are in fact the only cases in the LXX as 
a whole. In Isa 47:15 it is rendered by metabolhv “exchange, traffic”.48 
Nevertheless, the usual equivalent to √rjs, both in Isaiah and in the rest of 
the LXX as a whole is e[mporo", another Greek term for “merchant, 
trader”.49 In fact, √rjs is rendered by e[mporo" in Isa 23:8 and by 
ejmporiva “market, trade, business” in 23:18 (2x).50 e[mporo" is the real 

                                                
44 See van der Kooij, “Isaiah 23”, 43 and n. 30. 
45 That LXX had a different Vorlage can probably be excluded. See, e.g., BHK, 
BHS, and the commentaries of Isaiah. 
46 See, e.g., van der Kooij, Textzeugen, 68. That the word is written defective may 
have facilitated the wrong derivation, although one cannot take for granted that it 
was written likewise in the Vorlage of the LXX. 
47 See, e.g., Lust, Eynikel, Hauspie, Lexicon, “metabovlo"”. 
48 See, e.g., Lust, Eynikel, Hauspie, Lexicon, “metabolhv”. 
49 Lust, Eynikel, Hauspie, Lexicon, “e[mporo"”. 
50 Lust, Eynikel, Hauspie, Lexicon, “ejmporiva”. 



Jer 2:18 and Theological Exegesis   37 
 

merchant, the trader.51 The translator emphasises in this context that the 
merchants, metabovlo", of Tyre were dependent on the successful 
businessmen, e[mporoi, in Phoenicia.52 
 One could suspect that rjovi was translated by dictation and that the 
rendering in LXX depends on a mishearing. Nevertheless, the phonetic 
similarity can be explained easier and with good reason in a different 
way.53 The translator may have regarded rjovi as a different spelling of rjs. 
Similar phenomena do occur in the Hebrew.54 Probably it is the question 
of an al-tigré interpretation built on sound associations.55 This kind of 
interpretation has as one point of departure the translator’s problem in 
understanding the Hebrew text.56  
 The differences in the interpretation do not only affect r/jvi, but other 
Hebrew words in Isa 23:2-3 as well. r/ay“ ryxiq] may have been an early 
interpretive gloss to rjovi [r"z<, because [r"z< is ambiguous.57 Nevertheless, 
LXX evidently had the text of MT.58 That the translator left Ht;a;WbT] r/ay“ 
and yhiT]w" without counterpart can be given a reasonable explanation.59 
Moreover, the same is true for the rendering of WMDo and ryxiq;.60 
 Here a good case could be made for the suggestion that the translator 
has contemporised the text as a fulfilment of the prophecy of Isaiah. The 
translator saw the destruction of Carthage in 146 BC as the event 

                                                
51 Van der Kooij, “Isaiah 23”, 43. 
52 See van der Kooij, “Isaiah 23”, 43, 49 n. 30, 31. 
53 See Tov, Text-Critical Use of the Septuagint, 200-03. 
54 See, e.g., Gesenius, Kautzsch, Hebrew Grammar, §19. 
55 Van der Kooij, Textzeugen, 68. Cf. van der Kooij, “Isaiah 23”, 42. Examples of 
al-tigré interpretation can be found also in other places of Isaiah. See van der 
Kooij, Textzeugen, 67-68. 
56 It is generally admitted that this translator’s knowledge of Hebrew was poor. 
See, e.g., Caird, “Homoeophony”, 88. Cf. van der Kooij, Textzeugen, 66. 
57 It could refer to people as well as to grain. Cf. LXX. See Duhm, Jesaja, 167. 
BHK suggests that only rway is a gloss. 
58 Some commentators regard MT as corrupt and delete rway and yhtw because of 
the LXX. See, e.g., Wildberger, Jesaja, 855-56, and partly BHK. But Cf. BHS. 
However, LXX of Isaiah can only with the outmost caution be used for text 
critical purposes. See especially van der Kooij, Textzeugen, 65. lQIsaa and 
4QIsaa support MT. See van der Kooij, “Isaiah 23”, 42. 
59 See van der Kooij, “Isaiah 23”, 39-41, 44-45. 
60 See van der Kooij, “Isaiah 23”, 42. [rz has evidently been interpreted in 
harmony with metabovlo". 
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prophesied of by Isaiah and that has affected his understanding of the text 
as a whole.61 Anyhow, it is obvious that the translator was not aware of the 
right meaning of rjovi.  
 
In the end I will look at the interpretation of r/jvi in 1 Chr 13:5. 
 

tm;j} a/bl]Ad['w“ µyIr"x]mi r/jyviA˜mi laer:c]yIAlK;Ata, dywID: lheq]Y"w"  
 .µyrI[;y“ ty"r“Qimi µyhiløa‘h; ˜/ra}Ata, aybih;l]  

So David assembled all Israel from the Shihor of Egypt to Lebo-hamath, 
to bring the ark of God from Kiriath-jearim. (NRSV).62 
kai; ejxekklhsivasen Dauid to;n pavnta Israhl ajpo; oJrivwn Aijguvptou 
kai; e{w" eijsovdou Hmaq tou' eijsenevgkai th;n kibwto;n tou' qeou' ejk 
povlew" Iarim. 
So David assembled all Israel, from the borders of Egypt to the entrance 
of Hamath, to carry in the ark of God from the city of Jarim. (my own 
translation). 
 
The translator has not understood rwOjyvi as a proper name. Obviously, he 
has tried to give this word a reasonable interpretation in the context.63 
From this and related passages, he could infer that the text described the 
whole land of Israel, from the southern border to the northern. The 
translator could profit from the fact that µyIr"x]mi lj'n", the frontier against 
Egypt, and rwOjyvi are interchangeable in two similar texts (1 Kings 8:65 
and 1 Chr 13:5), as well as the parallel text in 2 Chr 7:8. The rendering 
oJrivwn Aijguvptou “frontiers of Egypt” may have been a guess from the 
context. In the choice of equivalent the translator has probably been 
influenced by texts like 1 Kings 2:46k; 10:26a; 2 Chr 9:26, which have 
oJrivwn, where MT has the singular form.64 If he had understood the word 
he would of course have transcribed it as Siwr, or rendered it by a modern 

                                                
61 See the argument in van der Kooij, “Isaiah 23”, and van der Kooij, Textzeugen, 
66. Cf. the evaluation of Caird, “though he constantly mistranslates ... he 
frequently does so deliberately”. Caird, “Homoeophony”, 88. 
62 Wüst suggests that this text presuppose a correction of the position of rwOjyvi 
given in Josh 13:3. Wüst, Ostjordanland, 36, 38 and n. 131. 
63 The difference in the description between Josh 13:3 and here may have paved 
the way for the employment of this general counterpart. Wüst, Ostjordanland, 36. 
64 See Rahlfs, ad. loc., and BHK, BHS. 
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geographical name.65 Especially in the prophetic books, it was not 
uncommon to give well-known places their Greek names.66 The earlier 
translations had, as one can see obviously no clear idea as to the reference 
of the word. 

2.3. The Translation Technique in Jer 2 
Now I will turn again to Jer 2:18. One can see that this translator, like his 
colleagues, did not know the meaning of rwOjyvi. His translation was made 
with the help of the context and it was easy for him to draw the right 
conclusion that the Nile was meant. From the context, it is obvious that 
rwOjyvi was the name of a watercourse, probably a river that was typical for 
the country. This is perhaps even stronger emphasised in LXX than in 
MT. µyIr"x]mi Jr<d<l] has been interpreted as “the way of Egypt”, that is, 
characteristic for the way of life in Egypt. On the other hand, it may be 
just a stereotype translation that does not imply a specific interpretation. 
 rwOjyvi stands in parallel to rh;n: in Assyria, that is, the Euphrates.67 
Another question now turns up: If the translator understood rwOjyvi as the 
Nile, why did he not use his ordinary equivalent of Hebrew r/ay“? r/ay“ is 
the most common word for the Nile in the MT,68 but it is not really a 
proper name,69 and it is not regarded as such in the LXX. An indication of 
this state of affairs is that r/ay“ occurs in the plural.70 r/ay“ nearly always has 
potamov" as counterpart in the Septuagint.71 Thus, r/ay“ is never translated 
                                                
65 See Redpath, “Geography”, passim. 
66 Redpath, “Geography”, 300-02. This was even more common in the apocryphal 
books. Cf. Talshir, “1 Esras”, 140-42. 
67 See, e.g., Weiser, Jeremia, 19 n. 2; Bright, Jeremiah, 10; Thompson, Jeremiah, 
171, 174; Lundbom, Jeremiah 1-20, 273. 
68 It occurs 65 times in MT and it always refers to the Nile or branches of this 
river, except in Dan 12:5, where it is used for Tigris, and Job 28:10, where it has 
the meaning “(water filled) galleries of a mine”. See Lisowsky, “ray”; HALAT, 
“ray”; Eising, “ray”, 385. 
69 See Eising, “ray”, 385. The word has mostly the definite article. This is always 
the case in Genesis, Exodus, and Daniel. Ibid. 
70 Ex 7:19; 8:1; 2 Kings 19:24; Job 28:10; Ps 78:44; Isa 7:18; 19:6; 33:21; 37:25; 
Ezek 29:3, 4, 5, 10; 30:12; Nah 3:8. See Lisowsky, “ray”; HALAT, “ray”; Eising, 
“ray”, 385. None of them have in fact recorded all the occurrences. 
71 Sometimes diwvrux “channel” is employed as equivalent. Ex 7:19; 8:1; Isa 
33:21. This is also an adequate interpretation. See, e.g., NRSV. LXX has 
potamouv", i.e., the plural, at least once when MT has r/ay“ in a singular form. See 
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by Nei'lo", which is a name that was employed already by Hesiod in his 
Theogony.72 The ordinary equivalent would, however, be impossible here 
since rh;n: when denoting Euphrates, is always rendered by potamov" in 
LXX. rh;n: “river” without explicit reference can also be used of the Nile.73  
 To translate both rwOjyvi and rh;n: with potamov" would violate 
fundamental principles of translation, since variation in the parallelism is 
strictly adhered to in most LXX books, especially if two different Hebrew 
words are employed in MT. In, for example, the LXX Psalms, the 
translator sometimes introduces variation in the translation, even when the 
same Hebrew word is used twice in the parallelism. Besides, a translation 
without variation here would really be puzzling for the reader. The 
translator does not identify rwOjyvi with µyIr"x]mi lj'n", which could have given 
him an opportunity to an alternative rendering. µyIr"x]mi lj'n" is usually 
translated by ceivmarro" Aijguvptou “the brook of Egypt”.74 Once it is 
translated by favragx Aijguvptou “the valley of Egypt” or “the ravine of 
Egypt” (Josh 15:4), and once by Rinokorou'ra (Isa 27:12).75 It is to be 
identified as a town with this name on the border between Israel and 
Egypt, a town that sometimes belonged to the one and sometimes to the 
other country.76 µyIr"x]mi lj'n" is once translated by potamov" Aijguvptou (1 
Kings 8:65). The last rendering is an unusual translation of lj'n" in LXX. 
Rengstorf’s suggestion that the equivalent here depends on the fact that 
potamov" Aijguvptou was a stereotype equivalent for the border against 
Egypt is wrong.77 When µyIr"x]mi lj'n" clearly signifies the borderline against 
Egypt,78 it is rendered by ceimavrro" Aijguvptou. Otherwise potamov" 
Aijguvptou always refers to the Nile in the LXX.79  

                                                
Ezek 29:9. It is, however, not improbable that the Hebrew Vorlage of the LXX 
had the plural form. See BHK and BHS. 
72 See Redpath, “Geography”, 300. 
73 See Isa 19:5; Jer 46:7-8; Ezek 32:2, and perhaps also Isa 18:2, 7. 
74 Num 34:5; Josh 15:47; 2 Kings 24:7; 2 Chr 7:8. 
75 See, e.g., Redpath, “Geography”, 302. 
76 See Pape, Eigennamen, 1308. Cf. Redpath, “Geography”, 302; Na’aman, 
“Brook of Egypt”, 74; Bar-Deroma, “River of Egypt”, 53-56. 
77 Rengstorff, “potamov"”, 597. However, see idem. n. 16, where he modifies his 
statement. 
78 Num 34:5; 2 Chr 7:8. 
79 Gen 15:18; Am 8:8; 9:5. 
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 The translators made a distinction between ˜wOjGI (or ˜wOjyGI),80 a well in 
Jerusalem, transcribed Geiwn, Giwn or Gion in the LXX,81 and ˜wOjyGI, the 
paradise river, which was transcribed Ghwn.82 The LXX in Jer 2:18 has 
Ghwn and refers thus to Gen 2:13.83 The river ˜wOjyGI is as a rule identified 
with the Nile in both Jewish and Christian tradition.84 This may also be the 
case in Sir 24:27 (37).85 Another early support for this interpretation is 
Genesis Apocryphon from Qumran, which was probably written in the 
first half of the second century BC.86 In a supplement to Gen 13:17 in 
Genesis Apocryphon, a description of how Abram obeys the order of God 
in Gen 13:17, has been inserted. This is a technique of harmonization, 
which also occurs in other translations and paraphrases.87 In this 
supplement ˜wOjyGI is identified with ˜yIr"x]mi rh;n: “the river of Egypt”,88 which in 
Hebrew form in MT, µyIr"x]mi rh;n: refers to the Nile.89 There can be no doubt 
that the author of the scroll identified ˜yIr"x]mi rh;n: with the Nile or a part of 

                                                
80 In 2 Chr 33:14 the well is plene written in MT and there thus not distinguished 
in orthography from the river. 
81 See Hatch, Redpath, A Concordance to the Septuagint. Supplement, “Geiwn, 
Giwn, Gion”. In addition, Josephus uses Geiwn, but certain manuscripts (V, L) 
have Ghwn. See Schalit, Flavius Josephus, 33. It is interesting to see that the 
Targum has modernised the description by employing aj;wløyvi “Shiloah” in 1 
Kings 1:33. Cf. Peshitta. See, e.g., BHK. 
82 See Hatch, Redpath, A Concordance to the Septuagint. Supplement, “Ghwn”. 
Josephus has also Ghwn. Rengstorff, Concordance. Suppl. I, 35. 
83 See Giesebrecht, Jeremia, 9; Skinner, Genesis, 61; Eising, “ray”, 385. It is 
inconceivable that the translator referred to the well in Jerusalem. 
84 See Skinner, Genesis, 61; Childs, “Eden”, 23. Cf. Procksch, Genesis, 26; 
Westermann, Genesis, 297. 
85 It is based on an emendation. See e.g. NRSV, NAB, NJB, Gunkel, Genesis, 9 
and Eising, “ray”, 385. It supported by the close context, Sir 24:24-27 (34-37). 
86 See, e.g., Fitzmyer, Genesis Apocryphon, 14-17 and n. 44-51. The manuscript 
was probably from 50 BC-70 CE. Idem, 12-13 n. 34-40. One can, however, not 
exclude that the Qumran manuscript is the original. Idem, 12,16. In that case it 
could be considerable older. 
87 See Tov, “Harmonizations”, 7. 
88 See the text of Genesis Apocryphon. Fitzmyer, Genesis Apocryphon, 21:11, 15. 
89 It occurs only in Gen 15:18. See, e.g., Snijders, “rhn”, 283. This text is 
sometimes emended to ljn, in with 2 Kings 24:7, but without sufficient reason. 
Cf. BHK; BHS; Fitzmyer, Genesis Apocryphon, 131. 
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the Nile.90 The Carmon River in 19:11 is probably one of the arms of the 
Nile, which the author regarded as the borderline against Egypt. The 
border is later identified with “the River of Egypt”, 21:11, or “Gihon”, 
21:15, 18, in the text of Genesis Apocryphon.91 This is in line with the 
description of the river Gihon in the book of Jubilees 8:15, 22.92 Josephus 
also identifies ˜wOjyGI with the Nile.93  
 The proposal that ˜wOjyGI refers to the Nile is thus a very early 
interpretation that is followed in the first half of the second century BC by 
Sirach and the Genesis Apocryphon, in the last part of the second century 
by the book of Jubilees and in the beginning of our era by Josephus. The 
oldest evidence is more or less contemporary with the translation of 
Jeremiah.94 The identification of ˜wOjyGI with the Nile is thus in accordance 
with the meaning of the Hebrew, and supported by old interpretations. 
 Moreover, vWK, which ˜wOjyGI is said to encircle or roam through, is 
identified with Aiqiopiva in Gen 2:13.95 This is also the most common 
rendering in the LXX.96 Likewise, Aiqiopiva is always equivalent to vWK.97 
One cannot take for granted that the translators knew of any exact location 

                                                
90 See Avigad, Yadin, Genesis Apocryphon, 32; Fitzmyer, Genesis Apocryphon, 
131-32, 135; Snijders, “rhn”, 284, 290. 
91 See Fitzmyer, Genesis Apocryphon, 97. Cf. Snijders, “rhn”, 290-91. 
92 See Avigad, Yadin, Genesis Apocryphon, 32; Fitzmyer, Genesis Apocryphon, 
135. 
93 Josephus, Antiquities, 1.1,3 §39. See Rengstorff, Concordance. Suppl. 1, 35; 
Fitzmyer, Genesis Apocryphon, 135. 
94 The LXX translation of Jeremiah is probably from the second century BC. 
95 The rendering “encircle” is open to criticism since bbs often means to “change 
direction” and the verb can be used for “to roam through a country”. See KBL, 
“bbs”; HALAT, “bbs”. See, e.g., the translation of Gen 2:11, 13 in Mitchell, 
“Eden”, 333, “winding through”. Thus, also JPS, NAB, NIV, NJB. On the other 
hand, the verb in qal with an ack. obj. has, according to Lopez, the meaning 
“umgeben”, “umkreisen”. See Lopez, “bbs”, 734. The same is true for the 
reference to Gen 2:11, 13 in KBL, HALAT. 
96 Redpath, “Geography”, 292-93. Cf. Gunkel, Genesis, 9. vwk and yvwk are also 
rendered by Aiqioy. Hatch, Redpath, A Concordance to the Septuagint. 
Supplement, “Aivqioy”. 
97 See Hatch, Redpath, A Concordance to the Septuagint. Supplement, 
“Aijqiopiva”. A few times there are no Hebrew equivalent among the canonical 
books, Esth 3:12, 13; 8:12; Dan 3:1.  
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of vWK,98 but this identification supports the suggestion that Ghwn is a name 
of the Nile in Jer 2:18. 
 It is interesting to see that in the promise to Abram the land should 
extend “from the River of Egypt to the Great River, the river Euphrates”, 
Gen 15:18 (NEB). LXX as a rule clearly distinguishes between µyIr"x]mi rh;n: 
Gen 15:18, µyIr"x]mi r/ay“, Isa 7:18; Am 8:8; 9:5, which both are translated by 
potamov" Aijguvptou, and µyIr"x]mi lj'n". The only exception is 1 Kings 8:65.99 
The translators of LXX evidently did not try to harmonise the promise of 
the land to Abram and Moses, Gen 15:18; Ex 23:31, with the description 
in Josh 15:4, 47.100  
 Other aspects of the LXX translation of Gen 2:11-14 also support the 
identification of ˜wOjyGI with the Nile in Jer 2:18. The common opinion 
among the commentators is that of the four rivers of the paradise lq<D<ji is 
the same as Tivgri" and tr:P] is the Eujfravth". This is also the 
interpretation in the LXX. The translator has employed their Greek 
designations, Tivgri" and Eujfravth". Regarding the two other rivers, 
some commentaries presuppose that they were unknown rivers in the 
northern Babylonia, mythological entities,101 and the names are in that 
case not proper names, but rather appellatives.102 Others try to identify ˜wOjyGI 
and rwOjyvi with known rivers. ˜wOjyGI is said to encircle the land of vWK, usually 
regarded as equivalent to Sudan, Ethiopia, or Nubia.103 The equivalent of 

                                                
98 Cf. Redpath, “Geography”, 292. 
99 µyIr"x]mi lj'n" as a southern borderline is rendered by potamov" Aijguvptou in 1 
Kings 8:65. The parallel passage, 2 Chr 7:8, has the expected equivalent, 
ceimavrrou" Aijguvptou. 
100 Cf. Snijders, “rhn”, 284. However, there may be a different conception 
involved. Gen 15:18; Ex 23:31, along with Deut 1:7; 11:24; Josh 1:4, reflect, 
according to Na’aman, the “ideal land” of the Deuteronomists, which was 
promised in the days to come. Na’aman, Borders, 69, 245-46. 
101 See Gunkel, Genesis, 9; Westermann, Genesis, 296; Eising, “˜wjyg”, 1010. 
102 ˜wvøyPi is derived from vWP “spring forth” and ˜wOjyGI from jWG “burst forth”. See 
Procksch, Genesis, 24; Westermann, Genesis, 296; Childs, “Eden”, 22; Eising, 
“˜wjyg”, 1010; Snijders, “rhn”, 286. The names are as a matter of fact more suitable 
for wells than for rivers. Westermann, Genesis, 296. 
103 Regarding Sudan, see, e.g., Westermann, Genesis, 297-98. A few 
commentators rather suggest that vWK is the land of the Kassites. See, e.g., 
Speiser, Genesis, 20. Cf. Westermann, Genesis, 298; Procksch, Genesis, 26. 
Regarding Ethiopia, see Childs, “Eden”, 23 and regarding Nubia, see Kitchen, 
“Cush”, 283. Cf. Westermann, Genesis, 297-98. 
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the LXX is as one can see in harmony with this identification.104 Although 
no reference of ˜wOjyGI is generally accepted,105 the Nile is the oldest and most 
common interpretation.  
 To locate ˜wvøyPi is even harder.106 This river encircles hl;ywIj}h', which 
seems to suggest a location in SW Arabia, Gen 10:29, or NE Arabia, 
25:18.107 Primitive Christianity was of the opinion, according to Josephus, 
that ˜wvøyPi referred to Ganges.108 
 Many commentators look upon Gen 2:10-14 as a geographical gloss 
that tries to locate Eden on the map of that time.109 The LXX interpretation 
appears to be in line with this point of view, since vWK is rendered by 
Aijqiopiva in Gen 2:13 and the translator gives the two well-known rivers 
Euphrat and Tigris their modern names, but that is not the case with ˜wOjyGI 
and ˜wvøyPi, which together with hl;ywIj} are transcribed.110 
 The LXX translator usually transliterated the geographical terms, but 
in certain cases, he employed their Greek names.111 He seldom used the 
Greek names in the Pentateuch, which may depend on that the translators 
followed a scrupulous adherence to the original text of the law.112 The 
reverence was presumably less for other parts of the Old Testament.  
 Another possibility is that the uncertainty regarding the geographical 
names in the Pentateuch was greater than their counterparts in the rest of 
the Old Testament. Even today, there is no consensus regarding the 
identification of many places mentioned in the Bible. When the translator 

                                                
104 Other Greek designations, which as a rule are employed instead of 
transcriptions, are Ai[gupto" and Sureiva/Suriva. Redpath, “Geography”, 292-93. 
See also Hatch, Redpath, A Concordance to the Septuagint. Supplement, 
“Ai[gupto", Sureiva (Suriva)”. 
105 See, among others, Childs, “Eden”, 23; Mitchell, “Eden”, 333. 
106 See, e.g., ˜wvøyPi in HALAT “die Identifikation mit einem bestimmten fluß ist 
kaum möglich u. umstritten”, 20. Cf. Westermann, Genesis, 298. 
107 Childs, “Eden”, 23. 
108 Josephus, Antiquitates, 1 §38f. See Procksch, Genesis, 26. Other old 
identifications were mostly confined to Babylonia. Ibid. 
109 See Skinner, Genesis, 62; Gunkel, Genesis, 9. Cf. Eising, “˜wjyg”, 1010. 
Westermann is more cautious. Westermann, Genesis, 294-95. 
110 hl;ywIj' also occurs in Gen 10:7, 29; 25:18; 1 Sam 15:7; 1 Chr 1:9, 23, where it is 
also transcribed or has no counterpart, 1 Chr 1:23. ˜wvøyPi is only employed in Gen 
2:11; Sir 24:25 (35). Cf. Skinner, Genesis, 59-60. 
111 Redpath, “Geography”, 291-92. 
112 Redpath, “Geography”, 296-97. 
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knew what the proper name referred to he could employ the Greek 
designation, as for example, Tivgri" and Eujfravth". The rendering of r/ay“ 
shows that this was not always the case. In the prophetical literature, it 
was more common to employ ‘modern’ equivalents instead of 
transcriptions.113 

2.4. The Historical Background of Jer 2  
Now I will look at Jer 2:18 in a historical perspective. An early version of 
Jer 2 may have come into existence early in the ministry of Jeremiah, 
while Assyria was still at the height of its power, that is, before the death 
of Ashurbanipal, 627 BC.114 The final version of chap. 2, however, is of a 
later date, since v. 16 probably refers to circumstances concerning the 
death of Josiah.115 The historical reference in v. 15 is obscure,116 but the 
train of thought of vv. 15-16 is clear: Israel is warned not to gain its 
strength from or live in close relation to Assyria or Egypt.117 Instead, the 
Israelites must believe in Yahweh, their God, v. 13. This is a common 
theme in the prophetical literature, not the least in Jeremiah and Isaiah. 
The people shall not rely upon human allies, as Egypt or Assyria, but put 
their confidence in Yahweh and his power.118 In the historical context, it is 
probably directed against a confederation with Egypt or Assyria, since 

                                                
113 Redpath, “Geography”, 300, with many examples on 300-02, 305-06. In this 
perspective the rendering in Jer 2:18 is not exceptional. πwOn is translated in 2:16 by 
its Greek name, Mevmfi". 
114 Bright, Jeremiah, 17; Thompson, Jeremiah, 172-73. Carroll means that one 
has no basis for the dating of the chapter. Egypt and Assyria in 2:18 is dressed in 
stereotypical language, and the text does not reflect a specific historical situation. 
Carroll, Jeremiah, 127-28. 
115 Bright, Jeremiah, 17-18; Thompson, Jeremiah, 173-74; Holladay, Jeremiah 1, 
95. Cf. however, Lundbom, who argues that the original meaning of the oracle 
was that Egypt was an unreliable ally, which would attack Judah. He refers to Isa 
30:1-7; Jer 2:36; 37:7; Lam 4:17. However, the oracle took a new meaning after 
the death of Josiah in 609. Lundbom, Jeremiah 1-20, 272. Lundbom argues that 
the whole chapter may have been written prior to 612. Lundbom, Jeremiah 1-20, 
274. 
116 Thompson, Jeremiah, 173. 
117 See Volz, Jeremia, 14; Rudolph, Jeremia, 19; McKane, Jeremiah 1, 38. 
118 See, e.g., Isa 30:15-18; 31:1. Cf. Isa 36:6, 9; Jer 2:36-37; Ezek 29:16. 
Bultmann, “ejlpiv"”, 520 n. 37, 38. See also Thompson, Jeremiah, 174, who refers 
to Isa 30:1-5. 
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they were countries that in the past only had caused Israel trouble.119 Both 
pro-Egyptian and pro-Assyrian groups had a strong influence on the 
foreign policy of Israel.120 The lions in v. 15 refer either to Assyria,121 or to 
Egypt or Babylonia.122 Noph and Tahpanhes in this context represent 
Egypt. Noph was on the caravan route leading to Palestine.123 It was 
probably a residential town of Psammetichus 1 (664-610 BC) during the 
time of Jeremiah, that is, in the 26th dynasty.124  
 The translator of Jeremiah seems to have understood the text as a 
whole in the same way. All geographical names in Jer 2, that is, Kittim, 
Kedar (v. 10), Noph, Tahpanhes (v. 16), Egypt, Assyria, the River 
=Euphrates (v. 18) are of neutral character in the sense that they are not 
merely symbols. This does not exclude that some of the proper names had 
a metaphorical function in the context, that is, Noph and Tahpanhes.125 In 
the LXX, the geographical terms are transcribed, with the exception of 
Noph and Tahpanhes. πnO is given its Greek counterpart, Mevmfi". 
Tahpanhes is called Tafna". This suggests that the translators correctly 

                                                
119 Volz, Jeremia, 14; McKane, Jeremiah 1, 38; Holladay, Jeremiah 1, 95; 
Lundbom, Jeremiah 1-20, 272-73. Both pro-Egyptian and pro-Assyrian groups 
had a strong influence on the foreign policy of Israel. Bright, Jeremiah, 14; 
Weiser, Jeremiah, 25; Thompson, Jeremiah, 174. The lions in v. 15 either refers 
to Assyria, Thompson, Jeremiah, 173-74; Volz, Jeremiah, 21, or to Egypt or 
Babylonia. Lundbom, Jeremiah 1-20, 271, 274. In Jer 4:7 the lion is a metaphor 
for Babylonia. Lundbom, Jeremiah 1-20, 336-37. Noph and Tahpanhes in this 
context represent Egypt. Noph was on the caravan route leading to Palestine. 
Lundbom, Jeremiah 1-20, 27. It was probably a residential town of 
Psammetichus 1 (664-610 BC) during the time of Jeremiah, that is, in the 26th 
dynasty. See, e.g., Kitchen, “Tahpanhes”, 1236. The Israelites who fled to Egypt 
after the murder of Gedaliah, Jer 41, settled in Noph and Tahpanhes, Jer 43:7; 
44:1. 
120 Bright, Jeremiah, 14; Weiser, Jeremiah, 25; Thompson, Jeremiah, 174. 
121 Thompson, Jeremiah, 173-74; Volz, Jeremiah, 21. 
122 Lundbom, Jeremiah 1-20, 271, 274. In Jer 4:7 the lion is a metaphor for 
Babylonia. Lundbom, Jeremiah 1-20, 336-37. 
123 Lundbom, Jeremiah 1-20, 27. 
124 See, e.g., Kitchen, “Tahpanhes”, 1236. The Israelites who fled to Egypt after 
the murder of Gedaliah, Jer 41, settled in Noph and Tahpanhes, Jer 43:7; 44:1. 
125 See McKane, Jeremiah 1, 37. 
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equated Tahpanhes with the Pelusian Davfnh, which was mentioned by 
Herodotus.126 
 It is probable that in this context, neither r/jvi in MT nor Ghwn in 
LXX are meant to signify the border against Egypt, µyIr"x]mi lj'n". r/jvi stands 
in parallel to rh;n:, that is, the Euphrates. They are rivers characteristic of 
Egypt and of Assyria. The difference between lj'n" and rh;n: in the Hebrew 
is also fundamental. lj'n" refers to a wādî, which carries water only in the 
rainy season, in the winter it has dried up and is equivalent to a valley or 
rather a glen, while rh;n: is a river with perennial water.127 
 The translators of the LXX as a rule distinguished between lj'n" and 
rh;n:. lj'n" is mostly translated by ceimavrrou" “torrent, brook” (79x),128 that 
is, a stream that flows in the winter, or favragx “valley”, “ravine” (37x),129 
and sometimes by potamov" “river, stream” (11x).130 rh;n: is except in two 
cases rendered by potamov" (115x).131 The translation equivalents of lj'n" 
may have been chosen depending on which aspect that came to the fore. 
In that case, the translators have tried to transmit knowledge about, for 

                                                
126 See Kitchen, “Tahpanhes”, 1236; Lambdin, “Tahpanhes”, 510; Holladay, 
Jeremiah 1, 94, Cf. McKane, Jeremiah 1, 37. The Greek name of the town, 
Davfnh, is a case of popular etymology. Lambdin, “Tahpanhes”, 510. 
127 Snijders, “ljn”, 361-62; Snijders, “rhn”, 283; Rengstorff, “potamov"”, 596-97. 
That is the reason why it is mainly the great rivers as Euphrates, Tigris, and the 
Nile, which are designated rh;n: in MT. Rengstorff, “potamov"”, 596-97; Snijders, 
“rhn”, 283. 
128 Lust, Eynikel, Hauspie, Lexicon, “ceimavrrou"”. ceivmarro", ceimavroo" or 
ceimavrrou" is “a ravine or narrow valley in which a stream flows during the 
rainy season, but which is in general dry during the dry season”. See Louw & 
Nida, Greek-English Lexicon, “ceivmarro"”. The claim in Liddell, Scott, Jones, 
Greek-English Lexicon, “ceivmarro"”, referring to Num 34:5, that ceimavrrou" 
by way of exception could be employed for a river is misleading. The lexicon has 
been lead astray by the wrong translation “river of Egypt” in AV. See Caird, 
“Lexicon II”, 151. 
129 Lust, Eynikel, Hauspie, Lexicon, “favragx”. 
130 Lust, Eynikel, Hauspie, Lexicon, “favragx”. For the different equivalents of 
lj'n", see Muraoka, Hebrew/Aramaic Index, “ljn”. 
131 plhvmmura Job 40:23, kataklusmov" Sir 39:22. See Muraoka, 
Hebrew/Aramaic Index, “rhn”. But Lisowsky has only 112 examples of rh;n: and 
HALAT, 120, while Snijders has 131 examples. See Lisowsky , “rhn”; Snijders, 
“rhn”, 290. Cf. Eising, “ray”, 385. Snijders, “rhn”, however, probably includes the 
Aramaic rh'n“. See Hatch, Redpath, Concordance to the Septuagint, “potamov"”. 
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example, the water level in different seasons of the year that makes one or 
the other designation most fitting.132 
 It is noteworthy that the stream from the temple well in Ezek 47 that 
constantly grows, is called potamov" in Ezek 47:6, 7, 12, probably 
because of the abundance of water, although MT has lj'n".133 The rendering 
of lj'n" in Josh 13:9, both ceimavrrou" and favragx, is obviously well 
thought out, since it in the first case is the question of a town located at 
the shore of the brook Arnon and in the other case a town that is placed in 
the middle of Arnon.134 Sometimes, the variation appears to be 
haphazard.135 
 The translator’s deficient knowledge of the meaning of the term r/jvi 
and the restricted number of translation equivalents available are enough 
to explain the rendering in Jer 2:18. Certain theological motives need not 
to be presupposed. The only striking feature in the translation of the LXX, 
if my interpretation is accepted, is as a matter of fact the plural form of 
potamov" as equivalent to the Hebrew rh;n: in singular form,136 which could 
suggest that the translator had the rivers of paradise, lq<D<ji and tr:P] in 
mind. On the other hand, these ought to have been rendered by Tivgri" 
and Eujfravth" if the readers should understand this allusion, since tr:P] 
has Eujfravth" and lq<D<ji has Tivgri" as counterpart in Gen 2:14. lq<D<ji is 
translated by Tivgri" in Dan 10:4. In Dan Th lq<D<ji is transcribed.137 This 
would again be in opposition to the prevalent translation technique in the 
LXX. rh;n: is as a rule not rendered by Eujfravth" or Tivgri", depending on 
its reference, in the Septuagint. The only exception seems to be Ex 23:31, 

                                                
132 See Bertram, “Sprachschatz”, 89. 
133 See Rengstorff, “potamov"”, 596-97; Grigsby, “John 7:37-39”, 105. 
134 See Bertram, “Sprachschatz”, 89-90. This town has puzzled many Old 
Testament scholars. See the discussion in Wüst, Ostjordanland, 133-43. 
135 See, e.g., the rendering of µyIr"x]mi lj'n" in Josh 15:4, favragx Aijguvptou and 
15:47, ceimavrrou" Aijguvptou. 
136 rh;n: in the singular is generally translated by potamov" in the singular in LXX, 
and especially if it refers to a specific river, as Euphrates, Tigris or Jordan. See 
Lisowsky, “rhn”; Hatch, Redpath, Concordance to the Septuagint. Supplement, 
“Eujfravth", Tivgri"”. 
137 In Dan Th some Mss rendered it by the “modern” equivalent. See Hatch, 
Redpath, A Concordance to the Septuagint. Supplement, “Tivgri"”; HALAT, 920. 
Both lq<D,ji and tr:P], in contrast to rh;n: and r/ay“, are regarded as proper names in the 
LXX. 
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where the need for clarification is obvious also in MT.138 The rendering of 
LXX in Jer 2:18 is perhaps a reflection of the translator’s need of 
completeness, without allusions to the paradise rivers. Why should the 
translator only mention Euphrates when Tigris is as representative for the 
“land of the two rivers”? A corruption in the Greek text can probably be 
excluded, since potamov" here has no Greek variant.139 This study leads to 
a negative conclusion regarding theological motives behind the rendering 
in LXX of Jer 2:18.140 
 It is not enough to draw conclusions regarding theological motives for 
a certain translation only based on the difference in meaning between the 
Hebrew text and the LXX and connect it directly with theological 
speculations or hermeneutics attested later on in the history of 
interpretation.  
 It is essential that a sound methodology for the study of theological 
influences in the Septuagint and other old versions be established. I do 
hope that this provisional sketch of such a methodology can be of some 
value for future studies in this important field of research. There are of 
course cases where theological influence have without doubt played a 
significant role, but I do think that if this approach is applied one can see 
that there are several possibilities that must be investigated first if one 
tries to explain striking rendering in the LXX. 

                                                
138 Hatch, Redpath, A Concordance to the Septuagint. Supplement, “Eujfravth"”. 
In the Targum rhn is rendered by “the Euphrates” and r/jvi by “the Nile” in Jer 
2:18. See McKane, Jeremiah 1, 38. 
139 See Ziegler, Ieremias, Baruch, Threni, Epistula Ieremiae, ad. loc. 
140 See, e.g., the treatment of the translator’s cultural milieu in 1 Esra. Talshir, “1 
Esras”. 



 
 

3. Consistency as a Translation Technique  

3.1. The Problem Presented 
This methodological study is written in order to stimulate discussions 
regarding the advantages and weaknesses in the current methods 
employed in the study of translation technique. It will also suggest a more 
exact vocabulary and definition of consistency and make propositions 
regarding to what degree and in which sense consistency can be employed 
as a criterion of a literal translation technique. 

3.1.1. Background 
“The background and the employment of stereotyped renderings needs to 
be discussed in greater detail.”1 This statement of E. Tov is a suitable 
starting-point for my discussion. It is true that some interesting methodical 
studies of this technique in LXX and other ancient versions have been 
carried out. The most comprehensive studies are perhaps those of J. 
Heller, J. Barr and to a certain extent that of E. Tov.2 On the other hand, 
there are important methodological aspects with practical consequences 
for Septuagint research, which have not been discussed in recent 
literature, as far as I know. Although some of the observations made here 
may be of more theoretical than practical nature, they have implications 
for the study of translation technique of the Septuagint.  

3.1.2. Terminology 
Both the definition of “consistency” and the use of this term in LXX 
research are open to discussion. First, a certain amount of terminological 
confusion exists since this feature has been given many different 
designations. Tov calls it “stereotyped representation”,3 or “consistency”,4 

                                                
1 Tov, “Dimensions”, 533 n. 11. 
2 See, e.g., Heller, “Grenzen”, 234-48; Barr, “Typology”, 305-14; Tov, Text-
Critical Use of the Septuagint, 54-57. 
3 Tov, “Dimensions”, 533. This term is ultimately derived from Flashar, “LXX-
Psalter”, 105, who uses the designation “stehenden (stereotypen) Übersetzungen”. 
4 Tov, Text-Critical Use of the Septuagint, 54. 
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Sollamo “stereotype tendency”.5 Rife speaks about “systematic 
representation”6 and Nida about “concordant relationship”.7 Rabin uses 
“verbal linkage”8 and Ottley “representative principle”.9 The term 
“representative principle” covers consistency in the use of grammatical 
phenomena, especially the representation of tenses.10 On the other hand, 
“verbal consistency” or “verbal concordance” is employed only for 
consistency in the use of lexical equivalents.11 The same seems to be true 
for the term “standard equivalents”.12 Otherwise, the terms are used 
without distinction to cover both lexical and grammatical consistency, 
although it is mostly the question of lexical equivalents. The choice of a 
proper term for this translation technique, or better, two different 
designations, one for grammatical phenomena and one for lexical, would 
be definite step forward. Perhaps one could use the terms “lexical 
consistency” and “grammatical consistency”.13 Admittedly, this is a minor 
problem. 

3.1.3. Consistency as an aspect of literality 
A more serious matter is the employment of consistency per se as a 
marker of a literalism. It is true that consistency in many cases creates 
lexical Hebraisms, which are to be regarded as signs of a literal 
translation.14 Therefore, consistency is often treated as an aspect literalism, 

                                                
5 Sollamo, Semiprepositions, 13. She employs the term “stereotype” where “in a 
given book one counterpart covers at least 50 per cent of all translated cases”. 
Idem, 13. 
6 Rife, “Mechanics”, 246. 
7 Nida, Science, 156. In Nida, Taber, Translation, 208, the designation “verbal 
consistency” is employed. 
8 Rabin, “Character”, 8. 
9 Ottley, Handbook, 121-25. Ottley’s view of the translation of tenses anticipates 
that of Sailhamer. Idem, 121-24; Sailhamer, Ps 3-41, 213-14. 
10 Ottley, Handbook, 121-25. 
11 Nida, Taber, Translation, 208. See also idem, 14-22. 
12 See Tov, “Dimensions”, 533-38. 
13 See now the use of these terms in Wade, “Tabernacle Accounts”, chap. 3 and 4.  
14 See, e.g., Tov, “Dimensions”, 533, 535. I will use “literality”, “literalism”, and 
“literalness” as synonymous terms. 
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and this is true in many respects.15 Nevertheless, it is essential to point out 
the limitations of this understanding.  
 Tov proposes that one can measure the degree of consistency by 
employing a statistical approach.16 One can then speak about “the only 
rendering”, “the main rendering”, and so on. This is perfectly true. 
However, my question is: Is it possible to employ the statistics of 
consistency in measuring the literality of a translation?17 Tov seems to 
advocate this: “The degree of stereotyping apparent in the translation units 
of the LXX reflects their literalism.”18  
 Nevertheless, in my opinion some scholars have rightly emphasised 
that consistency hardly per se is a criterion of literality.19 That a 
methodological problem is involved in the use of consistency as an 
indication of literalness is implicitly confirmed by Tov when he writes 
that a “majority of stereotyped renderings do not cover all meanings of a 
given Hebrew word.”20 Another quotation further emphasises the problem.  
 

Since the consistent representation of Hebrew words by one Greek 
equivalent often was more important to the translator than 
contextually plausible renderings, their technique was bound to do 
injustice to several Greek words. Therefore, the translators frequently 
used a stereotyped equivalent of a Hebrew word when the meaning 
of the Hebrew did not suit that of the Greek.21 

 
An implication of these statements is that some of the stereotyped 
renderings cover their Hebrew counterparts completely. In fact, 
“translators achieved a high degree of consistency, not because they were 
particularly trying to do so, but because a particular word was the really 

                                                
15 See, e.g., Tov, Text-Critical Use of the Septuagint, 54-57. Cf. Barr, 
“Typology”, 305-14. Barr has important reservations. Idem, 306-07.  
16 See Tov, Text-Critical Use of the Septuagint, 57 with references. 
17 I of course limit myself to the literality as far as consistency is concerned. 
18 Tov, Text-Critical Use of the Septuagint, 57. Tov uses “consistency” and 
“stereotyping” without discrimination. See Tov, Text-Critical Use of the 
Septuagint, 54-57. 
19 Sollamo, Semiprepositions, 284; Barr, “Typology”, 306-07. 
20 Tov, Text-Critical Use of the Septuagint, 56. 
21 Tov, “Dimensions”, 535. Note the use of “also often”. 
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natural one in their language and could be used repeatedly without 
strain.”22  

3.1.4. Important factors for consistency as a sign of literality 
I would emphasise that consistent translations that completely cover their 
Hebrew counterparts must be excluded if consistency should be employed 
as a criterion of literality. 
 One of Tov’s examples of consistency will make this clear: h{lio" 
must, according to Tov’s definition, be regarded as a stereotype 
equivalent to vm,v, since this Hebrew term is nearly always (131x) rendered 
by h{lio". Only twice a different equivalent occurs, e[palxi" “defence, 
bulwarks, battlements”,23 Isa 54:12, and e[leon Ps 83 (84):12. In these 
cases, the Hebrew word has a different meaning.24  
 Here one may argue that all kinds of translations would have 
employed h{lio" as equivalent of vm,v,, since it is a natural rendering that 
matches the Hebrew counterpart perfectly, apart from the few occurrences 
of a different meaning of the Hebrew word. Furthermore, hardly any real 
Greek synonyms exist, although ai[glh, a{lw", aujghv, foi'bo", lampav" 
may occasionally be used for the sun. However, only lampav" and aujghv 
occur in the LXX, even though never with the denotation “sun”. Despite 
the impressing statistics, it is not to be taken for granted that the consistent 
translation of vm,v, by h{lio" should be regarded as a sign of literality since 
both literal and free translations have employed the same equivalent.25  
 In order to make a right evaluation the phrases in which the Hebrew 
word occur must also be taken into consideration since the translation of 
these may differ even though the semantic meaning of both the Hebrew 
and the Greek word match each other. The force of this example depends 
on which the natural counterparts are for expressions like vm,V,(h') a/B,26 or 

                                                
22 Barr, “Typology”, 306. 
23 Lust, Eynikel, Hauspie, Lexicon, “e[palxi"”. 
24 See the lexica and commentaries. In Ps 84:12, it is probably employed for a 
shield as a divine epithet. The meaning “sun-dial” in Isa 38:8 does not seem to 
have been recognised by the LXX translator. 
25 Tov argues that the lexical choice be expected, but not the frequency. Tov, 
“Dimensions”, 534. 
26 Gen 15:12, 17; 28:11; Ex 17:12; 22:25; Lev 22:7; Deut 16:6; 23:12; 24:13; Josh 
8:29; 10:27; 2 Sam 2:24; 3:35; 1 Kings 22:36; Isa 60:20; Jer 15:9; Amos 8:9; Mic 
3:6; Eccl 1:5; 2 Chr 18:34.  
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vm,V,(h') a/bm],27 and vm,V,(h') jr"z“mi.28 Are they dusmw'n hJliovu or only dusmw'n, 
ajnatolw'n hJlivou or ajnatolw'n?29 In LXX, the translators employed 
dusmw'n hJlivou rather than dusmw'n and ajnatolw'n hJlivou rather than 
ajnatolw'n.30 
 This is an example of a frequently attested Hebrew term, and 
frequency is an important factor in the evaluation of the degree of 
consistency, at least from a practical point of view. If one employs an 
equivalent that is used for a certain Hebrew term that occurs only a few 
times, for example, five times, or even less, it is evident that the use of a 
single Greek word must be used with great caution as a sign of 
literalism.31 A slight alteration in the numbers based on, for example, 
Greek variants or a different Vorlage, would change the figures, and thus 
the picture of the literal translation technique, drastically. Furthermore, 
the variations in subject matter, context, and so on in the Hebrew have 
small chances to balance out each other if the occurrences are few.32  
 Another factor that must be taken into account is the semantic range 
of the Hebrew word, or to put it another way, how many different 
meanings the word in question has in context, as evidenced by, for 
example, a standard Hebrew lexicon. If a term with a wide semantic range 
only had one Greek equivalent, it is more probable that this translation be 
regarded as a stereotype equivalent than if the word only had one well-
defined meaning. For example, it is a priori reasonable to assume that the 
rendering of dqæp; by a single Greek equivalent is to be treated as a sign of 
literalism.33 On the other hand, the consistent employment of selhvnh as a 
translation of j"rEy: is more or less expected in any kind of translation.  

                                                
27 Deut 11:30; Josh 1:4; 23:4; Zech 8:7; Mal 1:11; Pss 104:19; 113:3. 
28 Num 21:11; Deut 4:41, 47; Josh 1:15; 12:1; 13:5; 19:12, 27, 34; Judg 11:18; 
20:43; 21:19; 2 Kings 10:33; Isa 41:25; 45:6; 59:19; Mal 1:11; Pss 50:1; 113:3. 
29 dusmhv is nearly always and ajnatolhv often used in the plural. See, e.g., Blass, 
Debrunner, Greek Grammar, § 141:2. Cf. Liddell, Scott, Jones, Greek-English 
Lexicon, “dusmhv, ajnatolhv”. In non-biblical Greek, both of them could be used. 
Idem. 
30 However, ajnatolw'n hJlivou sometimes renders jr"z“mi (Josh 4:19; 13:8) and 
sometimes µd<q< (Job 1:3; Isa 9:11; 11:14). 
31 Cf. McGregor, Ezekiel, 53. 
32 See, e.g., the discussion in McGregor, Ezekiel, 53. 
33 This argument presupposes that the translator knew the different meanings of 
the word. 
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 One further factor ought to also be discussed in this connection, the 
resources of the target language. Along these lines, for example, a Greek 
word may have existed that matched the Hebrew word in question even 
though it has an extensive semantic range. Perhaps hq;d:x]] can be taken as 
an example of the first-mentioned situation. This is a Hebrew word with a 
fairly wide semantic range even though no real consensus regarding the 
different meanings exists.34 The sense of the word is also partly tied to the 
genres of the texts and a chronological aspect is probably also involved.35 
Its basic meaning is conformity to a norm, a custom, or a relationship.36 
Apart from “righteousness, justice”, and less common meanings as “legal 
claims, honesty, truth, godliness, assistance”, especially in the Psalter and 
in Isa 40-66, it is, employed for “victory, salvation and Yahweh’s sphere 
of influence”.37  
 The standard equivalent of this Hebrew word is dikaiosuvnh. It is 
used in 134 out of 157 occurrences of hq;d:x]. A few other equivalents are 
employed, divkaio" (5x), dikaivwma (3x), ejleomosuvnh (16x), e[leo" (3x), 
ejufrosuvnh (1x) and krivma (2x).38  
 dikaiosuvnh is, just as the Hebrew word, employed of conformity to a 
norm.39 One disregards the specific associations of hq;d:x] in the Old 
Testament related to conformity to Yahweh’s will and especially 
concerned with Yahweh’s relation to his people, mostly in a treaty 
context.40 Such connotations are hard for any Greek word to reflect, 
deeply involved as they are in the cultural and religious history of the 
people of Israel. dikaiosuvnh clearly matches the most frequently attested 
meanings of hq;d:x] “righteousness, justice”. The semantic overlap between 
the terms in the eyes of the translators was probably great.41 However, 
“salvation, victory” are not within the semantic range of the Greek term, 
and the same is true for “blameless behaviour, assistance”. The last-

                                                
34 See especially Koch, “qdx”, 514-18. Cf. Quell, Schrenk, “divkh”, 197. 
35 Cf. Koch, “qdx”, 518-30; Hill, Meanings, 98. 
36 Hill, Meanings, 84-85, 97. Cf. Quell, Schrenk, “divkh”, 197. 
37 Koch, “qdx”, 514-29; Hill, Meanings, 89, 91-92, 95-96. 
38 The statistics is built on Santos and thus not completely reliable. However, this 
hardly affects the argument. See Santos, Index. 
39 Cf. Hill, Meanings, 99-100, 102. 
40 Cf. Hill, Meanings, 85-86, 103. 
41 Cf. Hill, Meanings, 104. For the meaning of the Greek term in non-biblical 
Greek, see especially Quell, Schrenk, “divkh”, 194-95; Hill, Meanings, 100-01. 
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mentioned meanings are more or less covered by ejleomosuvnh and e[leo" 
with cognates.42 “Salvation, victory”, which are unusual senses that mostly 
occur in later texts, were probably not known to the translators of LXX,43 
even though e[leo" at least partly covers the meaning “salvation”.44 This 
explanation is more probable than that they have disregarded the 
difference in meaning and automatically employed a consistent 
equivalent. 
 Admittedly, it is also possible to stress the differences between 
dikaiosuvnh and its Hebrew counterpart.45 But this does not alter the basic 
issue at stake here, that even if it from the outset may be expected that a 
Hebrew word with a wide semantic range should have more equivalents 
than a word with a narrow semantic range, it also depends on the lexical 
resources of the target language. 
 The opposite may also apply, that the Greek had no adequate 
equivalent to a Hebrew word, although the meaning of the word is 
obvious and well defined. An example is the rendering of the Hebrew 
words for “locust”. Hebrew has 12 terms for different kinds of locusts,46 
while Greek has only a few words that are used as equivalents in the 
LXX, ajttevlabo", brou'co".47 That the LXX translators as a rule rendered 
hB;r“a', bGE, with cognates, as well as bg:j; and ql,y< with the generic term ajkriv" 
“locust” is hardly a sign of a certain translation technique but may be an 
indication that few suitable equivalents exist. Therefore, the resources of 
the target language as regards lexical equivalents cannot be disregarded in 
an investigation of consistency as a sign of literality.  
 The resources of the target language have also a grammatical aspect 
that influences the translation. Consequently, a distinction could be made 
                                                
42 Hill, Meanings, 104 and n. 2; Quell, Schrenk, “divkh”, 198. 
43 Cf. Hill, Meanings, 102-04, and 104 and n. 2. The possibility that a later 
semantic development of the Greek word lead to conformity with the Hebrew in 
this respect cannot be excluded. See, e.g., Hill, Meanings, 109. Perhaps the 
development in this direction had started at an early date in the translation of the 
LXX since dikaiosuvnh is equivalent to ds,j, in Genesis. See Quell, Schrenk, 
“divkh”, 197. 
44 Cf. Quell, Schrenk, “divkh”, 197; Hill, Meanings, 104 n. 2. 
45 Cf., e.g., Hill, Meanings, 103. 
46 Three of them probably refer to successive stages of the immature locust. See 
Palmoni, “Locust”, 145. 
47 ajttevlebo" only occurs once, Nah 3:17 (rendering hB;r“a'), but brou'co" is more 
common (10x). 
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between different grammatical categories. Generally speaking, a pronoun 
is easy to translate in a consistent way from Hebrew to Greek, it is harder 
with a noun, but a verb is much more complicated to render with a certain 
equivalent.48 This means that the consistent translation of a verb is as a 
rule a better sign of a literal translation than the consistent translation of a 
noun.  
 Another factor that is of some significance is the limitations in on the 
translator’s knowledge of Hebrew, since it is his understanding of the 
Hebrew words that must be the point of departure for an investigation of 
translation technique. In practice, however, it is of course hard to 
distinguish between sheer ignorance and conscious neglect of the meaning 
of a word in favour of a technique of stereotyped renderings. That this is 
not pure theory but has practical implications is evident from the fact that 
Aquila, despite that he had a better knowledge of Hebrew and Greek than 
many of the Septuagint translators, more or less consistently used this 
technique. However, in translations where marked divergences in the 
meaning of a Hebrew word are not reflected in the choice of equivalents 
and the term or certain meanings of the term seldom occur, the renderings 
probably depend on the translator’s lack of knowledge of Hebrew.49  
 To use the whole of the LXX in the investigation of consistency is 
also misleading since the LXX is, as is well known, a collection of 
translations, each with own its distinct vocabulary and translation 
technique. However, from a methodological point of view consistent 
renderings that are found in one translation unit are identical with such 
renderings in the whole of the LXX.50 Nevertheless, the opposite is of 
course not true. As a result, one cannot treat inconsistent renderings in 
LXX as a whole and inconsistent rendering in one translation unit in the 
same way. A broad spectrum of equivalents in the LXX may be a 
collection of consistent translations from many different translators. An 
example of this is the equivalents of t/ab;x] hw:hy“, which differ between 
rather than within the LXX books.51 The use of completely different 

                                                
48 See Heller, “Grenzen”, 234-48. For a discussion of these and similar problems 
in a more comprehensive way, see Wevers, “Text Criticism”, 15-19. 
49 See Tov, “Dimensions”, 533. This is a common experience in LXX. See Tov, 
“Septuagint Translators”, 55-70. It is in many cases also possible to decide if the 
individual translator recognised the meaning of a given word or construction. 
50 Tov, “Dimensions”, 535. 
51 See, e.g., Dodd, Bible, 16-17. 
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consistent equivalents in various LXX books is, however, rare which 
shows that there exists continuity in the choice of equivalents in LXX.52  
 It must be emphasised that a translation can be consistent, although it 
does not reflect the meaning of the word that it renders, according to 
modern lexica.53 Consequently, a standard translation of vm,v, by “star” as 
well as j"rEy: by “sun”, though incorrect, would of course be considered a 
consistent equivalent. This is another aspect of the axiom that it is the 
translator’s understanding of the Hebrew, which is the basis for an 
investigation of translation technique.54  
 I have tried to show that before employing a consistent rendering as a 
sign of literality in absolute sense several aspects ought to be taken into 
account: the semantic range of the Hebrew word, the lexical and the 
grammatical resources as well as the demands of the target language. The 
frequency of the Hebrew term in question and the translators’ knowledge 
of Hebrew are also of importance for a right evaluation of literality. To 
treat consistency generally as a sign of literality is misleading. As a result, 
consistency cannot be treated statistically as an aspect of literality if one 
disregards important aspects that can influence the validity of the 
statistics.  
 Methodologically speaking, consistency can fairly well be employed 
as a criterion of literality between different translations into the same 
target language, e.g. Greek, of one and same Hebrew text, and partly as a 
criterion of literality when different books of the LXX are compared, but 
hardly at all as a criterion of literality in absolute sense. This depends on 
that the evaluation of translation technique must be based on both the 
Hebrew text, that is, the Vorlage, and the way it was rendered by the 
translator.55  
 A comparison of consistency, as well as other aspects of literalism, 
between different books, is not without problems. In this case, the target 
language is the same. Thus, one can disregard the word-field of the 

                                                
52 I think that the magnitude of different stereotyped renderings is somewhat 
exaggerated by Tov. Cf. Tov, Text-Critical Use of the Septuagint, 55 “often”. 
53 See, e.g., Tov, “Dimensions”, 533; Tov, Text-Critical Use of the Septuagint, 
56. 
54 Cf. Tov, “Dimensions”, 529-30, 532, 536, 541. 
55 See, e.g., Soisalon-Soininen, “Wiedergabe”, 99. See also McGregor, Ezekiel, 
27-30, where the influence of the context on the evaluation of translation 
equivalents is discussed with illuminating examples. 
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language into which the translation is made, but differences between the 
Hebrew texts in their contexts ought to be taken into consideration. More 
specific, the use of a term in phrases and idioms, in formulaic or non-
formulaic language, as well as the use of a Hebrew word in a poetic text 
in contrast to a historical description are factors that could affect the 
reliability of the statistics. Even the genre of the text could affect the 
choice of translation equivalents.  
 Another problem is that a text where a Hebrew word is only 
employed in a specific sense can hardly be adequately compared with a 
text where the ordinary sense of the word dominates in any translation. 
The only exceptions are Aquila and some of the recensions of the LXX. If 
the translation technique differs radically, the comparison can be more or 
less misleading. 
 The more of the factors previously mentioned that are constant, the 
more reliable become the differences in statistical terms. Two translations 
of a given Hebrew text, to one and same language can adequately be 
compared as regards the consistency of the equivalents, and statistical 
differences would then really measure differences of translation 
technique, presupposing that the translators’ knowledge of Hebrew (and 
Greek) is more or less on the same level.  
 Nevertheless, in a comparison of less literal translations the above-
mentioned factors have a greater effect on the comparison than if two 
literal translations were compared. One reason for this is that a literal 
translation is based on separate words, whereas a less literal translation 
can make phrases or even whole verses the point of departure for the 
translation technique.56 To study separate words is the usual, but not the 
only possible, basis for the study of consistency. Statistics built on the 
study of separate words gives more correct results for literal than 
paraphrastic translations. To put it another way, the more the translator 
takes the meaning of the Hebrew and the demands of the target language 
into account, the more misleading becomes statistics that is built on the 
rendering of single words, regardless of the context. 
 The differences in the knowledge of Hebrew among the translators as 
well as the demands and resources of the target language are partly 
without influence in a strictly literal translation. In a translation based on 
stereotyped equivalents can to a certain degree be disregarded, the 

                                                
56 Cf., e.g., Barr, “Typology”, 294, 297. 
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differences in meaning within the Hebrew word and between the Hebrew 
word and the Greek equivalent.  
 I suggest that the aspects that affect the possibility to employ 
consistency as a sign of literality in absolute terms are the following:  
 
1. The semantic range of the Hebrew word 
2. The resources and the demands of the target language 
3. The genre and other characteristics of the Hebrew text 
4. The frequency of the Hebrew word 
5. The translator’s knowledge of Hebrew 
6. The unit on which the translation is based, viz. word, phrase, sentence 
7. The Vorlage of the Greek word 
 
However, the translator’s knowledge of Hebrew, the unit on which the 
translation is based, be it word, phrase or sentence and the Vorlage of the 
Greek word, are not translation technical factors per se; although they are 
important aspects for an understanding of consistency as a translation 
technique. 
 One way to study consistency that overcomes some of the weaknesses 
in an ordinary statistical treatment is to investigate the different meanings 
of a word separately. In that way, one can eliminate at least the problem 
with the different semantic range of Hebrew words. This is in line with 
the approach of the investigators of translation technique of the LXX in 
Finland, I. Soisalon-Soininen, A. Aejmelaeus, and R. Sollamo. In practice, 
however, the influence of the semantic range of a word also depends on 
the translation technique. The more consistent the translator is in the 
choice of equivalents, the less problem are shaped by the differences in 
semantic range between the Hebrew words, since they in that case are 
treated as symbols rather than words in ordinary sense.57 A translation of 
Aquila’s type, which totally disregards differences in meaning within a 
word, apart from polysemic or homonymous words,58 may give an 
adequate picture of the degree of literality in this respect. This is, 
however, not the case with the translators of LXX generally. 
 Nevertheless, even if one takes the different meanings of a word as 
the point of departure one cannot always give an adequate picture of the 
literality of the versions. Another factor is also involved, which seldom is 
                                                
57 Cf. Tov, “Dimensions”, 535, 536. 
58 Cf. Barr, “Typology”, 308-10. 
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taken into account: the consistency from the viewpoint of the target 
language. hd:Wxm] “fortress” as divine epithet in the book of Psalms is an 
example. It is always rendered by katafughv “refuge” (6x) in contrast to 
the equivalents when the literal meaning of the word is involved. This is a 
good example of the necessity that separate meanings of a word are taken 
into consideration when lexical consistency is studied. Here is clearly a 
case of conscious consistency in the use of translation equivalents. On the 
other hand, katafughv is a translation of bG:c]m (2x), hsej]m' (1x) and ˜/[m; (3x) 
as divine epithets. It is also once used for swOnm; and once for rt,s, in 
connection with God, and once even for hsej]m' in literal meaning in LXX 
Psalms. Even though hd:Wxm] as a divine epithet is consistently rendered, the 
Greek equivalent is not only counterpart to this Hebrew word, it is also 
employed for other terms and in that way it is not really a consistent 
translation.  
 Another example is rv,[o “riches”. It is a word with a well-defined 
semantic range and it always has an adequate equivalent, plou'to" (44x) 
“wealth, riches” in LXX as a whole. This is a very good example of a 
consistent equivalent in LXX with impressive statistics. On the other 
hand, plou'to" is a rendering of nine different Hebrew words, rx;wOa, hL;WdG“, 
˜/h, ˜/mh;, lyIj', d/bK;,, rv,[o (with cognates), hL;kur“ and [p'v,. If one only takes the 
Hebrew term as point of departure for the definition of consistency one 
does not make any distinction between words, which are exclusively, 
rendered by an equivalent that is not employed for any other word and an 
equivalent that is used for several Hebrew words. For example, [b'/K,59 or 
[b'/q “helmet” (variant spelling),60 is only rendered by perikefalaiva 
“covering for the head, helmet” (8x) in LXX and perikefalaiva is always 
a translation of [b'/K or [b'/q.  
 A distinction ought to be made here, otherwise the translation of hd:Wxm] 
as a divine epithet by katafughv, rv,[o by plou'to" as well as the 
rendering of [b'/K by perikefalaiva must be treated as consistent 
renderings on the same level, that is, as Hebrew words with only one 
equivalent. A suitable term, which denotes that the Hebrew word is 
always rendered by an equivalent in Greek that is never employed for any 
other Hebrew word, could be “reciprocal consistency” in contrast to 
“consistency”.  

                                                
59 1 Sam 17:5; 2 Chr 26:14; Isa 59:17; Jer 46:4; Ezek 27:10; 38:5. 
60 1 Sam 17:38; Ezek 23:24. 
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 The proposed distinction does not only concern the precision in the 
definition of consistency it also has a bearing on the evaluation of 
literality. This is obvious if one displays the consequences in extreme 
cases of the usual definition of consistency, which is the best way to test 
the implications of a certain method or definition.  
 If consistency is defined only from the equivalents of the Hebrew 
term,61 a translation where nearly all distinctions within and between 
words are abolished must be regarded as a “consistent” translation, 
because semantic accuracy is not part of the definition. A “reciprocally 
consistent” translation, in my definition, could rub out in extreme cases all 
the distinctions within a Hebrew word, but not between words. If only the 
usual definition of consistency is employed it is theoretically possible to 
make a translation of the LXX Psalms with only a few equivalents that 
would be regarded as consistent if every Hebrew word only had one 
equivalent, but not if every term was translated by two or three Greek 
equivalents. This is of course both impossible and absurd, not least since 
one reason for the introduction of consistent renderings was to improve 
the semantic accuracy of the translations, even though it seldom turned 
out that way.62  
 The equivalents of the Greek words as well as the equivalents of the 
Hebrew ought thus to be taken into account in a comprehensive 
investigation of consistency. The type of consistency that is a sign of 
literality is one where the translators deliberately aimed at increased 
regularity in the choice of equivalents, despite that the outcome was a 
translation where the nuances of the original were rubbed out and the 
target language was not employed in a natural way. Barr has put forward 
the term “stereotyping” for this kind of consistency.63 A good example is 
the rendering of a word with a wide semantic range, hD:qup] “guard, 
administration, vengeance, visitation, fate, mustering, what is stored up” 

                                                
61 See, e.g., the more or less explicit definition of consistency in Barr, 
“Typology”, 305; Tov, Text-Critical Use of the Septuagint, 54. Barr discusses a 
one-to-one relationship in both directions and regards it as a further step in 
literalism. Idem, 311. 
62 Barr, “Typology”, 316-17. In technical details of the tabernacle or other words 
with a limited semantic range, where LXX is inconsistent Aquila is the semantic 
more accurate translation. 
63 See Barr, “Typology”, 310. He clearly distinguishes it from mere consistency. 
Idem, 310-11. 
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(Holladay), which in Aquila is translated by the more or less synonymous 
words, ejpivskeyi" “inspection, visitation” and ejpiskophv “watching over, 
visitation”.64 Cf. LXX where, although the equivalents do not always 
express the right nuance of the word, far more of the variations of 
meaning are reflected.65 When consistency is used as a criterion of 
literalism, that is, stereotyped consistency, according to my definition, the 
semantic accuracy cannot be overlooked, since a stereotyped translation 
consciously ignores the distinctions in meaning within Hebrew words.  
 Another aspect of stereotyping is the consistent choice of a given 
equivalent for one Hebrew word and another for a synonymous term. 
Thus, the consistent use of ejkklhsiva for lh;q; and sunagwghv for hd:[e in 
LXX Psalms are not a reflection of distinctions in meaning between either 
the Hebrew or the Greek words but the result of a conscious stereotyping 
policy.66 Consequently, stereotyping refers to the deliberate policy, not 
only the lack of semantic accuracy.67  
 A consistent rendering, especially in LXX as a whole, is of course 
often a stereotype, but not by definition. Not even a reciprocally 
consistent rendering is always a stereotype, in the suggested sense of the 
word. Reciprocally consistent renderings may also occur in translations 
that are regarded as less literal, as Symmachus in the book of Psalms.68 It 
is true that if a translation has rendered all the Hebrew words in the 
original in a consistent way it is always the question of a stereotype 
translation since no languages have the same distribution of semantic 
elements and consequently words never match each other completely 
between the languages.  
                                                
64 See Liddell, Scott, Jones, Greek-English Lexicon, “ejpivskeyi", ejpiskoph”. It 
is true that “what is stored up” (Holladay) or “store” (Lisowsky) is not 
represented in Aquila, otherwise this translation has one or two examples of at 
least the main meanings “mustering, office, charge, visitation” (Lisowsky). 
65 ajriqmov", ejkdivkhsi"/ejkdikhvsi", ejpavgein, ejpivskeyi", ejpiskophv, 
ejpivskopo", e[rgon, qurwrov", kaqistavnai, mulwvn, prostavth". See Muraoka, 
Hebrew/Aramaic Index, “hD:quP]”. 
66 See the illuminating discussion in Flashar, “Psalter”, 101-03. The few 
exceptions depend on the aim for variation within a verse. Idem, 103. 
67 Cf. Barr, “Typology”, 310. 
68 See for example naov" as consistent equivalent of lk;yhe 5:8; 26 (27):4; 44 (45):9; 
47 (48):10; 67 (68):30, and lk;yhe of naov". The same also applies for ≈r<a, and gh'. 
The statistics is based on the remnants of Symmachus Psalms noted by Busto 
Saiz, Simaco. 
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3.2. Current Methods in the Study of Translation Technique 
I will now try to relate these methodological propositions to the kind of 
scholarly work that tries to estimate the degree of literality in different 
books of the Septuagint. There is one type of investigations with data 
based alignment of the Hebrew and Greek texts with E. Tov and G.R. 
Wright as editors (CATSS) going on. These alignments are from time to 
time used as a basis for investigations of the relative degree of literality in 
different books or translation units of the LXX.69 This approach 
overcomes some of the factors that prevent consistency from being used 
as a criterion of literality, but not all of them. 
 Hence, the fact that the statistical figures are more accurate as regards 
the more literal translations than the more paraphrastic LXX books ought 
be discussed. That the more freely rendered books of the Septuagint are 
hard to compare with statistical methods depends on several different 
factors. The genre and other characteristics of the Hebrew text are in these 
books far more influential than in other books. Furthermore, the 
translation is not bound to the word level, sometimes idiomatic 
expressions are the point of departure for the translator.  
 Another problem is that the semantic range of the Hebrew word 
investigated must be taken under consideration. The difficulties based on 
the semantic range of the Hebrew are to a certain degree overcome when 
the comparison concerns LXX books with a high degree of stereotyped 
renderings, since small semantic distinctions between the uses of Hebrew 
words in different contexts are not taken into consideration in these 
translations. Accordingly, d[ewOm is usually rendered by eJorthv in 
Lamentations, whether it refers to the appointed time or to the appointed 
place. However, the distinction between different meanings in polysemic 
words is mostly adhered to. Therefore, µ['P' in the LXX is of course 
rendered by kairov" (or a synonymous word) where the sense is time and 
by pouv" where it means “sole of the foot”. 
 In a stereotype translation, the equivalents are not seen as expressions 
of the semantic meaning of the Hebrew terms in context, but rather as 
symbols for these terms. This makes them very suitable for a comparison 
of the degree of consistency. Here it could be a great help to use the 
computer. One advantage with the data-based statistical comparisons 
made between the LXX books as regards the translation technique is that 

                                                
69 See, e.g., Tov, Wright, “Criteria”, 158-87. 
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many different aspects of literality could be investigated with results that 
even though not reliable in detail would give an impression of the general 
literality of the translation units. However, it is essential that the different 
aspects of literality, as outlined by J. Barr and E. Tov, be measured 
separately since they are, as pointed out by Barr, not necessarily 
interrelated.70  
 The differentiation between various meanings within a word, the use 
of the term in phrases and so on are taken into consideration in the work 
of the LXX-scholars from Finland, who form an important centre of LXX 
research. As a result, the problems created by the nature of the Hebrew 
text are taken into account. On the other hand, these investigations are 
confined to the study of one or a few aspects of literality and can hardly 
be generalised as indications of the overall literality of translation units or 
even the literality as far as consistency is concerned.  
 It would of course be an advantage if one were able to combine 
different aspects of literality to give a more or less complete picture of the 
translation technique of a given book. However, to make a sum out of the 
different figures, in order to compare the literality of the LXX books, 
ought to be avoided. If applied it must be followed by a discussion of the 
relationship between different aspects of literality and the weaknesses in 
the statistical material must be brought out clearly. The reasons for this 
are that a version is as a rule a combination of literal and free aspects of 
translation and the different aspects of literality could occasionally be 
adversely, rather than complementary, related to each other. It is 
especially important that those aspects of literality that more or less 
contradicts each other are not combined. 
 This means, for example, that the division of the text into elements or 
segments and the order of these elements should not be combined with the 
quantitative addition or subtraction of elements since they are often 
adversely related. Therefore, if the word order of the original is followed 
one in many languages has to make additions in the translation. 
Furthermore, if the elements are divided below the word level, which 
sometimes is the case with Aquila, this technique in itself becomes rather 
a mode of free translation. The semantic accuracy is contrary to both 
stereotyping and the etymological indication of relationships in the 
original language as translation techniques. If the level of the text and the 
level of the analysis are included in the discussion the translation that 
                                                
70 Some of them are in fact contradictory. See Barr, “Typology”, passim. 
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insists on the written form of the original, which can be regarded as a sign 
of literality, has more freedom of choice than a translator who follows a 
reading tradition.71  
 Although the results of the criteria are combined in order to express 
the literality of different translation units in the study of Tov and Wright, 
all of the criteria, except two, are exponents of consistency as a translation 
technique, one concerns the addition of components, and one is rather a 
criterion of translation Greek. None of them is contradictory.72  
 Perhaps, one could benefit from the advantages of both of these 
approaches. Hence, the whole semantic range of the Hebrew could be 
included in a computer-based investigation of the consistency in the use of 
words and consequently the different meanings of a term could be listed 
separately. Tags could be introduced that differentiate between meanings 
of words. Perhaps it is also possible to incorporate a separate study of 
phrases in a computerised investigation in order to make the results more 
reliable.  

                                                
71 See a discussion of these matters in Barr, “Typology”. 
72 See Tov, Wright, “Criteria”, 158, 185-87. 



 
 

4. The Crux Interpretum in Ps 2:12 

4.1. The Enigmatic Text of Ps 2:12aa  
Ps 2:12aa is a famous crux interpretum, both in MT and in the versions. I 
shall make a survey over the different solutions presented and especially 
concentrate my efforts on the LXX version, which departs radically from 
MT, and propose a new explanation of the LXX text. First, one has to 
present the text of MT and LXX in context (v. 11-12). 
 

.hd:[;r“Bi WlygIw“ ha;r“yIB] hw:hy“Ata, Wdb][i  
Jr<d< Wdb]atow“ πn"a‘y<A˜P, rb'AWqV]n"  

./b öyse/jAlK; yrEv]a' /Pa' f['m]Ki r['b]yIAyKi  
Serve the LORD with fear, and rejoice with trembling. Kiss the son, or he 
will be angry, and you will perish in the way; for his wrath is quickly 
kindled. Happy are all who take refuge in him.1 
 
douleuvsate tw'/ kurivw/ ejn fovbw/  
kai; ajgallia'sqe aujtw'/ ejn trovmw/.  
dravxasqe paideiva", mhvpote ojrgisqh'/ kuvrio"  
kai; ajpolei'sqe ejx oJdou' dikaiva".  
o{tan ejkkauqh'/ ejn tavcei oJ qumo;" aujtou',  
makavrioi pavnte" oiJ pepoiqovte" ejp∆ aujtw'/.  
Serve the Lord with fear, and exult in him with trembling. Seize upon 
instruction, or the Lord may become angry; and you will perish from the 
righteous way, when his anger quickly blazes out.2 Happy are all who 
trust in him. 
 
πn"a‘y<A˜P, rb'AWqV]n" in the MT has traditionally been understood as “kiss the 
son, or he will be angry”, and it has dravxasqe paideiva", mhvpote 
ojrgisqh'/ kuvrio" “seize upon instruction, or the Lord may become angry” 
as counterpart in LXX.3  

                                                
1 The wording here is based on the NRSV, apart from the conjecture of Bertholet.  
2 “Quickly” or “suddenly”. 
3 Or “grasp instruction, so that the Lord will not be angry”. One can also 
emphasise “correction, discipline” in this context, e.g. “Accept his censure, lest 
the Lord be angry”. See Vinck, Contos, The Septuagint Psalms. paideiva can 
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 The problems of MT are especially focused on the meaning of the 
expression rb'AWqV]n". rB' is in modern commentaries and translations mostly 
equated with the Aramaic term rB' “son”, but the old versions only by way 
of exception recognized this meaning here. There are also strong 
objections to this interpretation. 
 rB' “son” is otherwise only employed in Prov 31:2-3 (three times) in 
MT. The use of this Aramaic word is easier to explain in Prov 31, which 
is a late text with a foreign background.4 It is not the Aramaism per se that 
is difficult,5 since µ[eroT] “you shall break them” in v. 9 is derived from [['r:, 
an Aramaic word, which is used instead of the Hebrew ≈x'r: with the same 
meaning. It is rather the occurrence of ˜Be (v. 7) as well as rB' (v. 12), both 
meaning “son” in the same psalm and referring to the same person.6 That 
rB' was employed in order to avoid the dissonance ˜P, ˜Be,7 is not a 
convincing argument, since alliteration and assonance are, in contrast to 
LXX, frequently employed techniques in the Hebrew Psalms. If it would 
have been regarded as an obstacle to the Hebrew poet it could easily have 
been avoided by using a suffix, that is, wOnB], which would have suited the 
context excellently.8  
 Furthermore, for example, Briggs notes that the definite article is 
absent,9 but the absence of the article is hardly significant, since for 
example, qho is not articulated either.10 The anarthrous noun is often used 
in poetic language.11 The argument that rB' through the expression in v. 7 
ÚyTid“liy“ µ/Yh' ynIa} hT;a' ynIB] “you are my son, today I have begotten you” has to 
a certain extent become a proper name for the anointed one,12 is not 
convincing, since then ˜Be should have been employed in v. 12.  

                                                
have the meaning “instruction, guidance” as well as “correction, discipline”. See, 
e.g., Bertram, “paideuvw”, 596:25. Cf. Liddell, Scott, Jones, Greek-English 
Lexicon, “paideuvw”. 
4 Cf., e.g., Kittel, Psalmen, 8. 
5 See e.g. Baethgen, Psalmen, 6. 
6 See Rowley, “Psalm II”, 152; Briggs, Psalms I, 23; Kittel, Psalmen, 8. For a 
different evaluation, see Baethgen, Psalmen, 7. 
7 Baethgen, “Textkritische Wert”, 595. 
8 See, e.g., Herkenne, Psalmen, 52. 
9 Briggs, Psalms I, 23. Cf. Gesenius, Kautzsch, Hebrew Grammar, §126d. 
10 Baethgen, Psalmen, 7. 
11 Gesenius, Kautzsch, Hebrew Grammar, §126h. 
12 Baethgen, Psalmen, 7. 
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 The reference to the king is unexpected in this strophe, since in the 
preceding and probably in the following text Yahweh himself is referred 
to. The subject of πn"a‘y< in MT is implicit; it can denote either the son (if rB' 
signifies “son”) or Yahweh. It is not probable that rB' is the subject of πn"a‘y<, 
since /b yse/jAlK; yrEv]a' can hardly be said of anyone else than Yahweh.13 
Similar phrases always refer to Yahweh in MT, see, for example, Ps 5:12 
Jb; yse/jAlk; Wjm]c]yIw“ “but let all who take refuge in you (scil. God) rejoice”. 
See also Ps 128:1 hw:hy“ arEy“AlK; yrEv]a' “happy is everyone who fears the 
LORD”, Isa 30:18 /l yke/jAlK; yrEv]a' “blessed are all those who wait for 
him.”14 The LXX, the Targum, Vulgate, and some Mss of Peshitta have 
Yahweh as the explicit personal object in v. 12.15  
 On the other hand, there are important structural arguments in support 
of MT and the interpretation of rB' as “son”. Vv. 10-12 comprise a 
passage in which the earthly rulers are urged to serve God and to pay 
homage to his king, thus it catches up with as well as counteracts the 
rulers’ rebellion, which was directed against God and his anointed (v. 2).16 
According to this explanation, the Lord and his king are directly 
mentioned in all four strophes of the psalm, vv. 1-3, 4-6, 7-9, 10-12, and 
in each case the Lord is first alluded to, and then the king.17 
 The equivalents of the versions to this text are diverse. The Targum 
has a similar understanding as LXX, “receive instruction”, and the same is 
true for allo", ejpilavbesqe ejpisthvmh" “grasp knowledge”, Symmachus 
has a different understanding proskunhvsate kaqarw'" “worship purely”, 
thus also Hieronymus adorate pure, Aquila has katafilhvsate 

                                                
13 Baethgen, Psalmen, 7; Briggs, Psalms I, 23. A possibility is that the ambiguity 
is deliberate. The implied subject can be both the Lord and the king on Zion. 
Thus, Vang, “Ps 2,11-12”, 183. 
14 See, e.g., van der Weiden, “Proverbia XIV 32B”, 340-42. 
15 See Rowley, “Psalm II”, 153. It is probably implicit in the Hebrew and is made 
explicit in, e.g., the LXX. See Baethgen, Psalmen, 7; Rowley, “Psalm II”, 153. 
16 See, e.g., Craigie, Psalms 1-50, 64; Girard, Les Psaumes, 59-62. They are 
supported by Broyles, Psalms, 48; Vang, “Ps 2,11-12”, 163-84. Although, we 
come to different conclusions, in some respects, Vang has written a very 
stimulating article on the same subject, which was presented in the same edition 
of SJOT as my original article. Vang’s contribution will always be taken into 
account in this chapter. 
17 See Vang, “Ps 2,11-12”, 178-79. If “son” is a main theme in the psalm, ˜Be it is 
reasonable to suggest that it should have been repeated. 
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ejklektw'" “kiss excellently”. Only Peshitta conforms to the traditional 
interpretation of MT “kiss the son”.18  
 Some scholars propose that the different interpretations in the old 
versions reveal theological motives, although they admit that the meaning 
of the Hebrew text is open to discussion. The translator of the LXX 
Psalms, according to Erwin, avoided a literal rendering of both the 
concept of “God’s son” and the anthropomorphic description of “kissing 
of the son”. Erwin argues that rb'AWqV]n" understood as “kiss the son” was to 
bold an image for the translator, even though the son concept, not even in 
a Messianic sense, was an insuperable difficulty for him.19 See also the 
description by Kittel: “Der Ausdruck enthielte an sich schon einen sehr 
starken Anthropomorphismus.”20 However, in cases where a paraphrase 
for the expression “the son(s) of God” can be found in the Septuagint it is 
translated by a[ggelo", e.g. µyhiløa‘ ynEB] translated by oiJ a[ggeloi tou' qeou' 
(Job 1:6; 2:1), or a[ggeloiv mou (38:7). Cf. µyhiløa‘me f['M] WhrES]j'T]w" rendered by 
hjlavttwsa" aujto;n bracuv ti par∆ ajggevlou" (Ps 8:6). It can hardly be 
seen as a paraphrase, since nothing is preserved in the meaning of the 
Hebrew text. Nevertheless, the Septuagint translators were not unfamiliar 
with a literal translation, e.g. oiJ uiJoi; tou' qeou' (Gen 6:2, 4). The 
translator often rendered different kinds of anthropomorphisms in a literal 
fashion.  
 That the Peshitta Psalter has a more or less literal rendering of MT, 
however, arises one’s suspicion, since Peshitta is, apart from the Targum, 
the most anti-anthropomorphic of the old translations of the book of 
Psalms. The wide range of interpretations, however, may mean nothing 
more than that the meaning of the Hebrew is uncertain or that some of the 
versions are based on a different Hebrew text.  
 Apart from “son” other more or less adequate interpretations of rb in 
this context occurs, that is, “pure” rB' II or “purity” rBo II.21 This may 

                                                
18 See, e.g., Field, Hexaplorum, 89. ejpilambavnesqai and dravssesqai are close 
synonyms. See, e.g., Louw & Nida, Greek-English Lexicon, 27.32. An alternative 
reading in the early Peshitta Ms 7a1 seems to reflect the same understanding as 
the LXX. See Vang, “Ps 2,11-12”, 173. 
19 Erwin, Book of Psalms, 32-33. 
20 Kittel, Psalmen, 12. 
21 See Hossfeld, Zenger, Psalm 1-50, 52, who argues that the LXX translator 
reflects rB' II “pure” and interprets it with reference to the Torah. He refers to Ps 
19:9b hr:B; hw:hy“ tw"x]m. Cf. also Buhl, Psalmerne, 14.  
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reflect a later interpretation of the LXX text, reading it in light of a 
prevalent Jewish understanding, but I doubt that it is the meaning intended 
by the translator. rBo II “potash, lye” or rBo III “grain” are hardly possible 
interpretations of MT in this context. rBo II was not within the reach of the 
LXX translators. It is rendered by kaqarov" and thus interpreted as “pure” 
in Isa 1:25 and Job 9:30. rBo III is hardly the interpretation in the Old 
Greek, since rB' “crop, grain” has an adequate equivalent in LXX 
(gevnhma, si'to"). However, later on in the history of Jewish hermeneutics 
“grain” was used as a metaphor and the phrase in question was in Jewish 
Midrashs rendered by “sustain yourself with grain”, a picture of Torah, as 
well as of repentance, or “kiss the grain”, a metaphor for Israel.22 Other 
interpretations are “field, open country” rB' IV,23 or “elected”.24  
 The equivalents in some of the versions coincide with the meaning of 
one or the other of these homonyms, for example, the equivalents in 
Symmachus and Hieronymus are based on rB' II “pure”,25 and the 
rendering in Aquila may reflect the sense “elected”, understood as an 
adverb. This is, however, not the case with, for example, LXX.26 The 
LXX, Vulgate, the Targum, Amelli’s edition of the Old Latin text 
“osculate disciplinam”, and a variant in Peshitta have the same 
understanding “accept instruction”, which does not agree with any of the 
traditional interpretations of the MT. They are evidently dependent on the 
LXX. If the LXX text should be understood as an interpretation of MT, 
one would have to suggest that the translator interpreted √rb as a noun 
postulated from one of the meanings of √rrB “test, prove”. 27  
                                                
22 See Oesterley, Box, Synagogue, 181; Braude, The Midrash on Psalms II, 407, 
and idem, The Midrash on Psalms I, 44. Cf. Vang, who suggests that the LXX 
and the Targum are two Jewish witnesses to the same paraphrastic interpretation 
of a Hebrew text that denote the Torah. Vang, “Ps 2,11-12”, 173.  
23 rB' IV. See Job 39:4. For commentaries that support this interpretation, see 
Rowley, “Psalm II”, 152. 
24 Zimmerman, “El and Adonai”, 192 n. 1. He understands rB' as a fa‘al form 
from rr"B; “select, choose”, an unaugmented form with a passive meaning “chosen 
one, elected one”. See also Fürst, Handwörterbuch, 215. 
25 Cf. Gunkel, Psalmen, 12. That paideiva in LXX should be based on rBo or some 
cognate word, with reference to 18:21, 25 (rboK] — kai; kata; th;n kaqariovthta), 
is incomprehensible. Regarding this suggestion, see Mozley, Psalter, 5. 
26 Rowley, “Psalm II”, 152. The evaluation of Bertram that all of the translators, 
except LXX, presuppose MT, is hardly correct. Bertram, “paideuvw”, 610.  
27 See, e.g., BDB 4 “test, prove”, which only occurs in Eccl 3:18. 
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4.2. The Greek Text in Light of the Translation Technique 
WqV]n" in LXX has dravxasqe as counterpart, which either means “take a 
handful” or in a metaphorical sense “grasp, accept”. qv'n: I piel “to kiss” 
was evidently known to the LXX translators. It has filei'n, Gen 29:13, or 
katafilei'n, 31:28; 32:1; 45:15, as counterpart in LXX. qv'n: qal has also 
filei'n and katafilei'n as main equivalents.  
 The suggestion that the translator understood qv'n: in Ps 2 as 
“accommodate oneself” in Gen 41:40 or “arm oneself with something”, 1 
Chr 12:2; 2 Chr 17:17; Ps 78:9, is not self-evident.28 qv'n: is translated by 
uJpakouvesqai in Gen 41:40 (yMi['AlK; qV'yI ÚyPiAl['w“ – ejpi; tw'/ stovmativ sou 
uJpakouvsetai pa'" oJ laov" mou). It is rather a (good) guess of the 
meaning in context. However, tv,q, yqev]nO is rendered by tovxon in 1 Chr 
12:2 and by toxovth" in 2 Chr 17:17,29 and by ejnteivnein in Ps 78:9. 
tv,q;Ayme/r yqev]/n in Ps 78:9 has ejnteivnonte" kai; bavllonte" tovxoi" 
“bending and shooting bows” as counterpart. In these cases the translator 
probably based his understanding on the noun qv,n<, which is translated by 
bevlo", o{plon, povlemo" in LXX. The translator has evidently guessed at 
the meaning in Ezek 3:13, Ht;wjøa}Ala, hV;ai twqøyVim' twYoj'h' ypen“K' lwqøw“ “it was the 
sound of the wings of the living creatures brushing against one another”. 
qv'n: hiphil has the meaning “touch closely”, but he has pteruvssesqai 
“flutter, flap the wings” that is based on “the sound of the wings of the 
living creatures”.30 C. Vang argues that qv'n: sometimes may have the 
meaning “add to, join up with” and that the LXX translator in Ps 2 
reflected this sense.31 The problem with this interesting solution is that no 
other LXX translator interpreted qv'n: in such a way.32 That ['xoq]Mih' qv,N<h' is 

                                                
28 Regarding this proposal, see Buhl, Psalmerne, 14; Briggs, Psalms I, 23. 
29 ˜gEm;W tv,q,Ayqev]nO is aptly rendered by toxovtai kai; peltastai;. 
30 Lust, Eynikel, Hauspie, Lexicon, “pteruvssomai”. tv,q;Ayme/r yqev]/n in Ps 78:9 has 
ejnteivnonte" kai; bavllonte" tovxoi" as counterpart.  
31 See Vang, “Ps 2,11-12”, 172 and n. 46. 
32 If the LXX translator of Joel 2:9, with his rendering ejpilhvmyontai, has 
derived WQvoy: from qv'n: rather than from qq'v; this could suggest that the translator of 
Joel knew of a meaning “take hold of”. See Muraoka, Hebrew/Aramaic Index, 
101, 155. However, Muraoka’s evaluation is unexpected, especially since qv'n: is 
otherwise never understood that way in the LXX as a whole. It seems more 
probable that it is a guess from the context. Note the diverse interpretations of qq'v; 
qal in Hatch, Redpath, A Concordance to the Septuagint, “diya'n/diyh'n, kenov", 
kainov", eiv" kevnon ejlpivzein”. See also Muraoka, Hebrew/Aramaic Index, 155.  
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rendered by sunaptouvsh" th'" gwniva" in Neh 3:19 is hardly a reflection 
of qv'n: qal,33 but based on the fact that the translator tried to make head and 
tails out of a description that he has misunderstood. See e.g. dg<N<mi 
translated by puvrgou. He repaired, according to the translator, “a second 
section of the tower of ascent, where it meets the corner”, instead of 
“another section opposite the ascent to the armory at the Angle” (NRSV). 
The traditional meanings of qv'n: “kiss”, and maybe also “be armed” was 
within the reach of the LXX translators, but the renderings in Gen 41:40 
and Ezek 3:13 are guesses from the context. 
 Even if the LXX translator had known of a meaning “accommodate 
oneself” of wqvn read as qal or he simply guessed at the meaning, the use 
of dravssesqai is inexplicable, because dravssesqai otherwise only 
renders ≈m'q; qal in MT “take a pinch”, “take a handful”.34 The reverse also 
applies; ≈m'q; is always translated by dravssesqai, Lev 2:2; 5:12 (≈m'q;w“ — 
kai; draxavmeno"); Num 5:26 (≈m'q;w“ — kai; dravxetai).35 Therefore, 
dravssesqai is a reciprocally consistent translation of ≈m'q;.36 ≈m'q; and 
dravssesqai are employed as technical terms for a part of a priestly ritual 
in the canonical books of the LXX, Lev 2:2; 5:12; Num 5:26. 
 

/xm]qu aløm] µV;mi ≈m'q;w“ µynIh}Koh' ˜roh}a' ynEB]Ala, Ha;ybih‘w< 
Ht;n:bol]AlK; l[' Hn:m]V'miW HT;l]S;mi 

.hw:hyl' j"joynI j"yrE hVeai hj;Bez“Mih' Ht;r:K;z“a'Ata, ˜heKoh' ryfiq]hiw“ 
and bring it to Aaron's sons the priests. After taking from it a handful of 
the choice flour and oil, with all of its frankincense, the priest shall turn 
this token portion into smoke on the altar, an offering by fire of pleasing 
odor to the LORD. (Lev 2:2) 
 

/xm]qu a/lm] hN:M,mi ˜heKoh' ≈m'q;w“ ˜heKoh'Ala, Ha;ybih‘w< 
.awhi taF;j' hw:hy“ yVeai l[' hj;Bez“Mih' ryfiq]hiw“ ht;r:K;z“a'Ata, 

                                                
33 See e.g. Muraoka, Hebrew/Aramaic Index, 101.  
34 See the latest edition of HAL. 
35 Even the cognate ≈m,qo “a pinch”, “a handful” is always translated by a cognate 
of dravssesqai in LXX, dravx Lev 2:2; 5:12; 6:8, or dravgma Gen 41:47, both 
meaning “a handful”. This usage is taken over by Aquila.  
36 A reciprocally consistent translation is an equivalent in Greek that is the only 
counterpart to a certain Hebrew word that is never employed for any other 
Hebrew term. For the background and the necessity of this term, see chap. 3. 
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You shall bring it to the priest, and the priest shall scoop up a handful of 
it as its memorial portion, and turn this into smoke on the altar, with the 
offerings by fire to the LORD; it is a sin offering. (Lev 5:12) 
 

rj'a'w“ hj;Bez“Mih' ryfiq]hiw“ Ht;r:K;z“a'Ata, hj;n“Mih'A˜mi ˜heKoh' ≈m'q;w“ 
.µyIM;h'Ata, hV;aih;Ata, hq,v]y" 

and the priest shall take a handful of the grain offering, as its memorial 
portion, and turn it into smoke on the altar, and afterward shall make the 
woman drink the water. (Num 5:26) 
 
The metaphorical sense of dravssesqai “catch, grasp”, which must reflect 
the intention of the translator,37 is in the Bible confined to the Apocrypha 
in the LXX and to the NT. It occurs in Sir 26:7 boozuvgion saleuovmenon 
gunh; ponhrav, oJ kratw'n aujth'" wJ" oJ drassovmeno" skorpivou “A bad 
wife is a chafing yoke; taking hold of her is like grasping a scorpion” and 
Sir 34:2 wJ" drassovmeno" skia'" kai; diwvkwn a[nemon ou{tw" oJ ejpevcwn 
ejnupnivoi" “As one who catches at a shadow and pursues the wind, so is 
anyone who believes in dreams.”  
 However, the metaphorical sense has not replaced the concrete 
meaning. dravssesqai is evidently used in 2 Macc 4:41 in concrete 
meaning “take a handful”: sunidovnte" de; kai; th;n ejpivqesin tou' 
Lusimavcou sunarpavsante" oiJ me;n pevtrou", oiJ de; xuvlwn pavch, 
tine;" de; ejk th'" parakeimevnh" spodou' drassovmenoi fuvrdhn 
ejnetivnasson eij" tou;" peri; to;n Lusivmacon “But when the Jews 
became aware that Lysimachus was attacking them, some picked up 
stones, some blocks of wood, and others took handfuls of the ashes that 
were lying around, and threw them in wild confusion at Lysimachus and 
his men” and in Jdt 13:7 kai; ejggivsasa th'" klivnh" ejdravxato th'" 
kovmh" th'" kefalh'" aujtou' kai; ei\pen Krataivwsovn me, kuvrie oJ qeo;" 
Israhl, ejn th'/ hJmevra/ tauvth/ “She came close to his bed, took hold of 
the hair of his head, and said, ´Give me strength today, O Lord God of 
Israel!´”  
 dravssesqai only appears in 1 Cor 3:19 in NT, a quotation from Job 
5:13. Paul does not follow the Septuagint, which has oJ katalambavnwn 
sofou;" ejn th'/ fronhvsei “who catches the wise in their wisdom”, which 
renders µm;r“[;B] µymik;j} dkelø “He takes the wise in their own craftiness”, while 

                                                
37 Cf. Helbing, Die Kasussyntax, 128. 
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1 Cor 3:19 reads oJ drassovmeno" tou;" sofou;" ejn th'/ panourgiva/ 
aujtw'n “He catches the wise in their craftiness”. 
 dravssesqai is a Ionic word, which is employed by, for example, 
Homerus, Herodotus, Platon. It was not frequent in Koine Greek,38 even 
though Josephus often used it.39 Usually it governs the genitive,40 but the 
accusative occurs occasionally.41 dravssesqai is of course to be 
understood in a metaphorical sense in Ps 2:12. Although this is probably 
the earliest attestation of this usage in LXX, there are examples of the 
metaphorical employment in non-biblical Greek from as early as the third 
century BC.,42 but also later on in pre-Christian time.43 The interpretations 
that best accord with the use of dravssesqai in Ps 2:12 is “grasp, take to 
oneself” in a metaphorical sense,44 or “seize on (words or ideas)”,45 or 
“take advantage of”, “profit by”46 or perhaps “attain to”.47 
 The LXX translator of Proverbs knew perfectly well that rB' in 
Aramaic means “son”. It only occurs in Prov 31:2 (3x) in Hebrew, where 
yr:d:n“ArB' hm,W ynIf]BiArB'Ahm'W yrIB]Ahm' “No, my son! No, son of my womb!” is 

                                                
38 See Liddell, Scott, Jones, Greek-English Lexicon, “dravssomai”; Helbing, 
Kasussyntax, 128. 
39 J.W. 3.385; 4,480; 5.477, 479; 6.161; Ant. 14.425; 15.86; 19.309. See 
Rengstorf, Concordance, 524. 
40 Helbing, Kasussyntax, 128. This is always the case in Josephus and in LXX, 
according to BDF §170.2. 
41 Helbing, Kasussyntax, 128. Cf. the variant paideivan in Ps 2:12. In 1 Cor 3:19 
dravssesqai governs the genitive. See also BDF §170(2). 
42 See Demodocus Lyricus in Anthologia Palatina, 11.238, Theocritus poeta 
Bucolicus 30.9, Callimachus, Epigrammata 1.14.  
43 Philodemus Philosophus, pevri poimavtwn 2.41, Diodorus Siculus 12.67. 
44 E.g. meta; tou' dravxasqai th'" ajlhqeiva" ejpi; touv" tuvpou" katepevsete, 
Chrysostomus Commentary in Gal 3:3. (10.697A), boulh'" ajnwmavlou 
draxavmeno", Johannes Damascenus, passio Artemii 13 (M.96.1264B). 
45 Didymus Alexandrinus (dravzwntai prob. f.l. for dravxwntai), De trinitate, 1.9 
(M.39.281c). 
46 draxavmenoi ... oiJ grammatei'" th'" tou' swth'ro" ajpousiva", Victor 
Antiochenus, Catena in Mc. J.A. Cramer, Catena in Matthaeum et Marcum 
(Oxford 1940) 9.16 (p.359.11), Menander Protector, Excerpta de legationibus 
Romanorum ad gentes 19 (p.215.14; M.113.917B), Marcus Diaconus, Vita 
Porphyrii Gazenzis 64. 
47 draxavmenoi tw'n o{rwn th''" zwh'", Clemens Alexandrinus, Paedagogus 1.6 (p. 
106.2), v.l. ajrxavmenoi M. 2.281B. 
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rendered by tiv, tevknon, thrhvsei" tiv rJhvsei" qeou': prwtogenev", soi; 
levgw, uiJev: tiv, tevknon ejmh'" koiliva" tiv, tevknon ejmw'n eujcw'n.48 This 
means that rB' is once or twice translated by tevknon and once by uiJov". 
uiJov" also renders rB' in the Aramaic part of Daniel, since hw:h} htea; vn:a‘ rb'K] 
is translated by wJ" uiJo;" ajnqrwvpou h[rceto (Dan LXX 7:13), and uiJov" is 
used three times in Dan Th, 3:25 (3:92), ˜yhil;a‘Arb'l] hmeD: ay:[;ybir“ yDI HwErEw“, 
which is translated by hJ o{rasi" tou' tetavrtou oJmoiva uiJw'/ qeou'',49 in 
5:22 rX'av'l]Be HrEB] T]n“a'w“ is rendered by kai; su; oJ uiJo;" aujtou' Baltasar,50 
and in 7:13 hw:h} htea; vn:a‘ rb'K] is translated by wJ" uiJo;" ajnqrwvpou 
ejrcovmeno". 
 rB' “pure” is also within the grasp of the translators, although it is not 
always rendered literally. It is translated by thlaughv" “radiant” in Ps 18 
(19):9, by kaqarov" in 23 (24):4, by eujquv" in 72 (73):1, by ejklektov" in 
Song 6:9, 10 and by a[mempto" in Job 11:4. The meaning of rB' in Prov 
14:4 is “empty” or “grain”.51 rB; sWbae µypil;a} ˜yaeB] “Where there are no oxen, 
the manger is empty” (NIV) or “Where there are no oxen, there is no 
grain” (NRSV) is rendered by ou| mhv eijsin bove", favtnai kaqaraiv 
“Where there are no oxen, the mangers are empty”. rB' in Song 6:9 can be 
understood as “pure” or as “selected” (= rWrB;). Thus, HT;d“l'/yl] ayhi hr:B; 
“flawless to her that bore her” is translated by ejklekthv ejstin th'/ 
tekouvsh/ aujth'" “elected by her that bore her” in LXX. hr:B; ˜wOvl; “pure 
voice” in Sir 40:21 has glw'ssa hJdei'a “pleasant voice” as counterpart. rBo 
“purity” was also recognized. In Job 22:30 it is translated by kaqarov" in 
the Hexaplaric recension, and in Ps 17 (18):21 (= 2 Sam 22:21) as well as 
in 17 (18):25 (= 2 Sam 22:25) by kaqariovth".  
 rB' in the sense “open field” only occurs in Job 39:4. It is not 
translated in the OG, and the meaning is not recognized in the Hexaplaric 
recension.52 Although rB' in Job 39:4 had no equivalent in OG, this 
meaning of rB' in Aramaic was known at least to the translators of Daniel, 

                                                
48 The LXX text has a dubious relation to the MT which makes it difficult to 
recognize the equivalents of rB'.  
49 In LXX it is translated by oJmoivwma ajggevlou qeou'. 
50 The text has no counterpart in LXX. 
51 See, e.g, HALAT, “rB'”. 
52 It is probably understood as rB' “son”, since it is translated by gevn(n)hma, 
“offspring”. See rB;b' WBr“yI µh,ynEb] Wml]j]y" rendered by ajporrhvxousin ta; tevkna 
aujtw'n, plhqunqhvsontai ejn genhvmati “Their young will break forth; they will 
be multiplied with offspring”. 
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since rB' was rendered by a[grio" in LXX 2:38 and gh' in 4:12 (9). It has 
no counterpart in 4:15 (12), 21 (18), 23 (20) 2x, 25 (22), 32 (29). rB' was 
translated by a[grio" in Theodotion 4:12 (9), 21 (18), 23 (20), 25 (22), 32 
(29) and ajgrov" in 2:38. The translation of rB' by e[xw in Dan Th 4:15, 23 
(12, 20) must be based on a similar understanding. Therefore, it is 
reasonable to assume that most of the meanings of rB', were within the 
reach of the LXX translator of the Psalms, although the knowledge of rB' 
“open field” cannot be ascertained. It can hardly be out of lack of 
knowledge of a certain meaning of the Hebrew term that he chose 
paideiva as equivalent. rB' “son” is never translated by paiv" in LXX. 
Consequently, it is less probable that Greek paivdeia is a corruption of an 
original paiv".53  
 The rendering of rb'AWqV]n" by dravxasqe paideiva" does not accord 
with the usual expedients the translator of the Psalms used when 
encountering an abstruse and problematic text. He usually employed a 
stereotype rendering of the word or the phrase in question based upon the 
equivalents in the Psalter or supported by equivalents previously utilised 
in the LXX, whether or not they made sense in the context. He sometimes 
used a generic term, or a favourite word or etymological exegesis, or 
relied on the sense of the term in Aramaic. A paraphrase was only 
sporadically employed.54 The rendering in LXX, dravxasqe paideiva", 
does not accord with any of these devices, but must be based on a 
different Vorlage.55  
 This can also be supported by the context. The translation in the LXX 
makes good sense in the context, which was not usually the case when the 
translator of the Psalms was confronted with textual or theological 

                                                
53 The correction to paidov" “lad” instead of paideiva" in Ps 2:12 in Lust, 
Eynikel, Hauspie, Lexicon, “paideiva” is thus unexpected. 
54 The suggestion by Mozley that the translation of WqV]n" by dravxasqe was a 
paraphrase employing a simpler figure of speech has not much in its favour. 
Mozley, Psalter, 5. See also Robinson who, even though uncertain as to the 
source of the translation in LXX, suggests that the rendering of WqV]n" by dravxasqe 
is a “reasonable, imaginative transfer of the original meaning”. Robinson, “Psalm 
2:11-12”, 421. 
55 This is more or less admitted by Briggs; even though he does not exclude the 
possibility that paideiva can be a paraphrase. Briggs, Psalms I, 24. Even Bertram 
rightly emphasises that there is no explanation to the text in LXX based on the 
consonants of MT. Bertram, “paideuvw”, 610 n. 81. 
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difficulties. It catches up with v. 10, where the kings are urged to 
understand, suvnete, and to be instructed, paideuvqhte. The exhortation is 
repeated in v. 12 with a word of the same stem as paideuvein in v. 10, 
paideiva, followed by a warning for the consequences if they did not pay 
heed to the appeal. Words from v. 5 ejn ojrgh'/ aujtou' and ejn tw'/ qumw'/ 
aujtou', where the Lord frightens the kings, reappear in v. 12 mhvpote 
ojrgisqh'/ kuvrio" and oJ qumo;" aujtou'.  
 It is probable that dravxasqe paideiva" is based on a different 
Vorlage and several proposals regarding the Vorlage of the LXX have 
been made.56 rs;Wm is often given as the equivalent of paideiva, 
notwithstanding that paideiva is not a consistent equivalent of any specific 
Hebrew word in LXX Psalms. It renders rs;Wm in Ps 49 (50):17. However, 
it is translated by hw:n:[} in 17 (18):36 and by µ['f' in 118 (119):66.57 On the 
other hand, paideiva is as a rule a translation of rs;Wm outside the book of 
Psalms. Furthermore, rs;Wm is mostly rendered by paideiva. In fact, rs;Wm 
occurs 51 times in MT and it is at least 42 times translated by paideiva. 
Furthermore, the relation between the second half of 17 (18):36 in the 
LXX and the Hebrew text is problematic. The LXX has added a whole 
line, which also includes paideiva, to which there is no corresponding text 
in MT. The LXX translator must have had a different understanding of the 
Hebrew text or his rendering is based on a different Vorlage. According to 
BHK LXX as well as Theodotion and Peshitta read ˚t]nO[} as in 2 Sam 22:36 
instead of MT:s Út]w"n“['.58 The rendering of µ['f' by paideiva 118 (119):66 
fits the special meaning of the Hebrew word in this context “perception, 
sense” fairly well.59  
 rs;Wm is a poetic term, especially rooted in wisdom-literature, which 
mainly occurs in Job, Jeremiah and Proverbs. It appears as much as 30 
times in the book of Proverbs and as a rule with paideiva as equivalent.60 

                                                
56 See, e.g., Briggs, Psalms I, 24; Rowley, “Psalm II”, 152. 
57 The equivalent here is questionable. Cf. Hatch, Redpath, A Concordance to the 
Septuagint, “paideiva”, which has ?.  
58 See also Gunkel, Psalmen, 72. But √hn[ is never rendered by paideiva in LXX 
as a whole. That may be the reason why BHS is more cautious and has “cf”. 
59 The rendering of µ['f' by paideiva fits the meaning of the Hebrew word in this 
context fairly well “perception, sense”. 
60 It is rendered by paideiva in Prov 1:2, 7, 8; 3:11; 4:1, 13; 5:12; 6:23; 8:10; 
10:17; 12:1; 13:18; 15:5, 10, 32, 33; 16:22; 19:20, 27; 22:15; 23:12, 13; 24:32. In 
1:3; 7:22, and 13:24 the LXX translator probably had a different Vorlage, 1:3 



The Crux Interpretum in Ps 2:12   79 
 

In Aquila the identification between rs;Wm and paideiva is complete. One 
may thus with reasonable certainty conjecture that the Vorlage of paideiva 
was rs;Wm. 
 rs;Wm signifies “correction, chastisement, discipline, education, 
instruction, warning, reminder”.61 Bertram’s suggestion that the translator 
emphasised the intellectual side of rs;Wm, when he rendered the Hebrew 
term with paideiva,62 is open to discussion since both paideiva and rs;Wm 
refers to chastisement as well as instruction.63 
 It is no wonder that the suggested Vorlage often has reconstructions 
that include rs;Wm, rs;Wmb] WqyzIj}h',64 rs;Wm Wjq],65 and rs;Wm Wac]nI.66 rs;Wm Wac]nI has 
the advantage that is fairly close to the Hebrew text in the MT. 
Nevertheless, acn in the imperative ought to have been written Wac].67 
However, the form Wac]nI with an abnormal n can also be found in Ps 10:12, 
Úd<y: ac;n“.68 
 Reconstructions of the Vorlage of the LXX that do not include the 
noun rs;Wm sometimes occur. Two of these reconstructions are suggested 

                                                
(√rWs), 7:22 (rsewOm), 13:24 (√rsy), and in 8:33; 10:17; 16:17 and 23:23 rs;Wm has no 
counterpart in LXX. 5:23 and 13:1 are the only places where a different 
equivalent is employed, ajpaivdeuto" (rs;Wm ˜yae) in 5:23 and uJphvkoo" in 13:1. 
paideiva is, apart from 17:8 and 25:1, a reciprocal consistent equivalent in 
Proverbs. 
61 See, e.g., Branson, “rsy, rswm”, 692-97, and Bertram, “paideuvw”, 596:25, 
607:35. 
62 Bertram, “paideuvw”, 596:25. See also Lamarche, who argues that paideiva 
ought to be understood as instruction rather than rebuke in line with paideuvqhte 
in v. 10. Lamarche, “La Septante”, 33.  
63 See Branson, “rsy, rswm”, 692-97. rs;Wm may even denote what shall be learned. 
Idem, 693-95. 
64 Graetz, Psalmen I, ad. loc. The reference is taken from Rowley, “Psalm II”. 
65 Wellhausen, Book of Psalms, ad. loc. The reference is taken from Rowley, 
“Psalm II”. 
66 This is the reconstruction favoured by Rowley. He refers to a suggestion by 
P.A. Joün. See Rowley, “Psalm II”, 152 and n. 5.  
67 See Lev 10:4; Num 1:2; 26:2; Josh 3:6; 4:3; 6:6; Isa 13:2; 40:26; 51:6; Jer 4:6; 
6:1; 13:20; 50:2; 51:12, 27; Jonah 1:12; Pss 24:7, 9 (2x); 81:3; 96:8; 134:2; Job 
21:3; 1 Chr 16:29.  
68 Gesenius, Kautzsch, Hebrew Grammar, §66c, 76b. Cf. hs;n“ in 4:7, which is a 
mere orthographical variation. 
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by Wutz, rb;Wd Wcn“69 or bDo Wfq]n:.70 Wutz interprets wcn as a form of Wac]nI. But in 
his corrigenda he has rather suggested the vocalization cunU, with reference 
to the Syriac. He argues  that Ps 10:12 is corrupt and the Greek translator 
with uJywqhvtw rather reflects aveN:Ti.71 Other reconstructions are tWDr“bi WQvo,72 
and lb'q] Wvn“.73 The difference in graphical appearance between MT and the 
Vorlage of LXX is great in most these proposals. However, one has to 
realize that MT and LXX are sometimes built on different text traditions, 
even though LXX mostly has a Vorlage, akin to that of MT. 
 However, there are problems involved in all these proposals; none of 
the verbs are compatible with the use of the odd term dravssesqai. 
Furthermore, rs;Wm ac;n: does not otherwise occur in MT, and ac;n: is mostly 
rendered by ai[rein with cognates in LXX as a whole. The ambition that 
the reconstruction should be as close to the consonants of the MT as 
possible has influenced the reconstruction. Furthermore, it is not self-
evident that rs;Wm Wac]nI can be translated by “seize upon instruction”. 
However, probably most scholars prefer this reconstruction today. The 
standard lexicon in Septuagint research, for example, supports it.74  
 The expression rs;Wm jq'l; frequently and rs;Wm qz"j; sporadically appear 
in wisdom-literature. However, rs;Wm jq'l; is translated either by devcesqai 
paideiva,75 lambavnein paideiva,76 ejpilambavnein paideiva,77 or by 

                                                
69 Wutz, Die Psalmen, 3.  
70 He derives the verb from fqn “ergreifen, halten” in Aramaic. Cf. Rabbinic 
Hebrew and Arabic. He further refers to the translation of bbe/D by iJkanouvmeno" 
in Song 7:10 and hd:/T ≈mej;me rFeq'w“ in Am 4:5, which he emends to hr:/T ≈juh;me Wfq]n: 
on the basis of the translation in LXX kai; ajnevgnwsan e[xw novmon. But both the 
reconstruction of the Vorlage and the translation of LXX is dubious. Wutz, 
Transkriptionen 263. Cf. Idem, 455, 492, 505, 520, 523. 
71 Wutz, Psalmen, XLIX.  
72 Herkenne, Psalmen, 52-53. He refers to 67 (68):28 Q and 109 (110):2, and 
furthermore that √hdr could be rendered by paideuvein in Q and S. 
73 Dubarle, “dravxasqe paideiva"”, 511-12. The words are from Aramaic and 
Rabbinic Hebrew. Regarding the meaning, see, e.g., Dalman, Aramäisch-
neuhebräisches Handwörterbuch, 382.  
74

 See Lust, Eynikel, Hauspie, Lexicon, “dravssomai”. 
75 Jer 2:30; 5:3; 7:28; 17:23; Zeph 3:2, 7. The relation to MT is uncertain in Prov 
1:3, where rs'Wm tj'q"l; is rendered by devxasqaiv te strofa;" lovgwn. See, e.g., 
Hatch, Redpath, A Concordance to the Septuagint “paideiva”. 
76 Jer 42 (35):13; Prov 8:10. 
77 Jer 39 (32):33. 
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ejklevgein paideiva.78 In the Psalter jq'l; qal is translated by lambavnein, 
proslambavnein, ajnalambavnein, devcesqai, prosdevcesqai, or by 
ajntanairei'n.79 rs;Wm qz"j; only appears in Prov 4:13, where rs;WMB' qzEj}h' is 
translated by ejpilabou' ejmh'" paideiva". The use of such a specific term 
as dravssesqai in Ps 2:12 is striking, since there are several parallels to 
exhortations in Proverbs that would have suited the context admirably, for 
example, ajkouvein paideiva, fulavssein paideiva, ajgapei'n paideiva, and 
devcesqai paideiva.80 A mere guess is to be excluded from the start. 
 The rendering by allo" noted by Field, ejpilavbesqe ejpisthvmh", 
which cannot be regarded as the OG, would suggest the verb qz"j; hiphil or 
zj'a;, and thus is close to one of the reconstructions of the Vorlage of LXX. 
qz"j; hiphil or zj'a; are the most common hyponyms of ejpilambavnein in 
LXX and the only ones that occur in LXX Psalms, qz"j; hiphil Ps 34 (35):2 
and zj'a; qal 47 (48):7. ejpisthvmh is an equivalent of √˜yB, √[dy, √lkc as 
well as of hm;q]j;.81  
 The traditional proposals regarding the Vorlage of the verb in LXX 
have an obvious disadvantage in common. They are based only on the 
meaning of the Greek term, but not correlated with the translation 
technique in the book of Psalms or in LXX as a whole. The ordinary 
equivalents in LXX would strongly indicate that the Vorlage of LXX was 
rs;Wm Wxm]qi.82 The weakness of this proposal, that the metaphorical usage of 

                                                
78 Prov 24:32. 
79 lambavnein 14 (15):5; 17 (18):17; 30 (31):14; 48 (49):16, 18; 67 (68):19; 74 
(75):3; 108 (109):8, proslambavnein 72 (73):24, ajnalambavnein 77 (78):70, 
devcesqai 49 (50):9, prosdevcesqai 6:10, ajntanairei'n 50 (51):13. 
80 ajkouvein paideia 1:8; 4:1; 19:20, fulavssein paideiva 10:17; 19:27, 
ajgapei'n/ajgapa'n paideiva 12:1, devcesqai paideiva 16:17. 
81 √˜yB Ex 36:1; Deut 32:28; Job 12:12; 26:12; 28:12, 28; 38:36; 39:26; Dan (Th) 
1:20, √[dy Ex 31:3; 35:31; Num 24:16; Job 21:22 (t['D: — suvnesin kai; 
ejpisthvmhn); 32:6; 36:3; Isa 33:6; Dan (LXX) 1:17; 2:21; 2 Chr 2:11, √ ilkc Job 
34:35; Neh 8:8; Jer 3:15, hm;q]]j; Ex 36:2; Ezek 28:4, 5, 7, 17. 
82 I have now seen that I was not the first one who has made a similar proposal. 
That ≈m'q; was the Vorlage of the Septuagint has in fact been suggested in Sacchi, 
Chiesa, “Recenti studi di critica”, 208-09. However, the reconstruction hn:yBi Wxm]qi 
is less probable as Vorlage, since paideiva is never a rendering of hn:yBi in the 
Psalter and hardly ever outside the Psalter. It only occurs in Dan 1:20 (LXX), in a 
phrase that has no similarity whatsoever with Ps 2:12.  
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≈m'q; is not unambiguously attested in the Bible or in Rabbinic Hebrew,83 is 
according to my opinion a less important obstacle than the proposals 
hitherto formulated. I would suggest that ≈m'q; has gone through a similar 
semantic development as dravssesqai, that is, “take a handful” “take a 
pitch” → “catch, grasp”. Cf., for example, dk'l; niphal “be caught (animals, 
men), be captured (city)” → “be caught (by a women metaphorically)”, 
Eccl 7:26 HB; dk,L;yI afe/jw“ “but the sinner is taken by her”, and Prov 6:2 
ÚypiAyrEm]aiB] T;d“K'l]nI “caught by the words of your mouth”.84 In fact, it is 
supported by the use of rs;Wm jq'l; as one of the reconstructions, since jq'l; is 
often used in concrete sense,85 as well as in metaphorical sense. The LXX 
translator may then have read rs;Wm Wxm]qi and understood ≈m'q; in a 
metaphorical sense or in an ironical way. Cf. ˜x;m]q' “grasping, greedy” in 
Rabbinical Hebrew. 

4.3. The Original Text and the Interpretation of the MT 
Several suggestions have been put forward regarding the original text of 
Ps 2:11-12.86 The most common solution to the text-critical problem here 
is the conjecture of Bertholet. He proposed that parts of vv. 11-12 have 
been inverted with a different word division and then revocalized, that is, 
he suggests hd:[;r“bi wyl;g“r"b] WqV]n"W “and with trembling kiss his feet” instead of 
rb'AWqV]n" hd:[;r“Bi WlygIw“.87 This conjecture has been accepted by most scholars, 
often with a slightly different word order, wyl;g“r"b] WqV]n" hd:[;r“biW, which is also 
accepted by Bertholet.88  
                                                
83 In Rabbinic Hebrew it is mostly used in concrete sense and it denotes “to take 
the handful of something”, e.g., flour, and often, as in Biblical Hebrew, it is a 
term for a ritual of offering, especially the meal-offering. Lewy, Wörterbuch, 
1386. Cf. Dalman, Handwörterbuch, 382. Cf. ax;m]q' in Rabbinic Hebrew. In piel, it 
signifies “to scrape off, take off (a share), to scrape together, collect” (Lewy, 
Wörterbuch, 1386) or “to remove”, “to pick up”, “to gather, to congregate” 
(Dalman, Handwörterbuch, 382). 
84 In fact dkol] could be the Vorlage of LXX with reference to the quotation from 
Job 5:13 in 1 Cor 3:19, even though this is less probable. 
85 E.g. it refers to µj,l,Atp' (Gen 18:5), rq:B;A˜B, (18:7), ha;m]j, (18:9). 
86 For a survey over the different proposals, see, e.g., BHK, BHS, Briggs, Psalms 
I; 23-24; Gunkel, Psalmen, 12; Rowley, “Psalm II”, 152; Kraus, Psalmen I, 144; 
Robinson, “Psalm 2:11-12”, 421-22; Anderson, Book of Psalms, 69-70; Dahood, 
Psalms I, 13; Craigie, Psalms 1-50, 64; Holladay, “Psalm 2:12”, 112. 
87 See Bertholet, “Crux interpretum”, 58-59. 
88 Bertholet, “Ps 2:11f.”, 193.  
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 However, a syntactical objection can be raised against the conjecture 
of Bertholet; qv'n: is construed with l] rather than with B], when referring 
directly to a person.89 When the object of qv'n: is not a person it can be 
construed without preposition, Prov 24:26 (qV;yI µyIt'p;c] “he gives a kiss on 
the lips”), Hos 13:2 (˜WqV;yI µylig:[} µd:a; “People are kissing calves!”), Ps 
85:11 (Wqv;n: µwløv;w“ qd<x, “righteousness and peace will kiss each other”), with 
l] Job 31:27 (ypil] ydIy: qV'Tiw" “my hand has kissed my mouth” (sic), with l[' 
Gen 41:40 (yMi['AlK; qV'yI ÚyPiAl['w“ “and the whole people will kiss your 
mouth”, or “and all my people shall order themselves as you command”), 
but never with B]. The same objection can be launched against the 
interpretation “kiss the son” in MT, since a person as object to qv'n: I (qal 
and piel) is otherwise always joined with l] in MT.90 Once the personal 
object occurs without a preposition, 1 Sam 20:41 (Wh[erEAta, vyai WqV]YIw" “and 
they kissed each other”).  
 Other, more recent proposals, which are close to the text of MT are 
rb,q; yven“ “O mortal men”91 and rb,q; yvenO “you who forget the grave”,92 apart 
from the fact that they are not supported by any of the versions, the first 
presupposes an irregular plural-form of vwnoa‘, otherwise it must be 
understood as “O mortal women”, and the other is hardly compatible with 
the general argument in the psalm.93  

                                                
89 See, e.g., Vang, “Ps 2,11-12”, 165-66. The reference to the use of B] with zj'a;, [g"n:, 
qb'D: is hardly a convincing argument. See Bertholet, “Crux interpretum”, 59. 
Therefore, a minor modification of Bertholet’s conjecture to hd:[;r“bi wyl;g“r"l] WqV]n"W 
has been suggested by Gunkel, but it makes the emendation less credible. Gunkel, 
Psalmen, 12. 
90 Gen 27:26, 27; 29:11, 13; 31:28; 32:1; 45:15; 48:10; 50:1; Ex 4:27; 18:7; Ruth 
1:9, 14; 2 Sam 14:33; 15:5; 19:40; 20:9; 1 Kings 19:18, 20; Prov 7:13. See 
especially parallels with names of relatives; sons and daughters (Gen 31:28), 
grandchildren and daughters (Gen 31:55), brothers (45:15), father (50:1), father-
in-law (Ex 18:7), father and mother (1 Kings 19:20), mother-in-law (Ruth 1:14). 
Sometimes the personal object is reflected by a suffix, Gen 33:4; 1 Sam 10:1; 
Song 1:2; 8:1. 
91 Dahood, Psalms I, 13. Dahood has also suggested an alternative vocalization 
rb,wOq yvenO “you who forget him who buries”. See Holladay, “Psalm 2:12”, 112. 
92 Holladay, “Psalm 2:12”, 111-12. 
93 Other reconstructions of the original text are brqAWvn “forget the war!” or 
˜brqAWacn “bring gifts!”. See Castellino, Salmi, 849. A less probable proposal is 
Pili’s fanciful combination of metathesis and abbreviation “and to me, powerful 
nations, give respect”. Pili, “Metatesi”, 466-71.  
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 The kissing of the feet was an act of self-humiliation and homage. For 
example, Sennacherib reports that the kings of Syria and Palestine paid 
homage to him by bringing gifts and by kissing his feet.94 The parallels 
from the Old Testament sometimes adduced (Ps 72:9; Isa 49:23; Mic 
7:17) are, however, far from impressive since Mic 7:17 and Ps 72:9 do not 
refer to the kissing (qv'n:) of the feet (µyIl'g“r") of the king, but the “licking” 
(Jj'l;) of the “dust” (rp;[;) in humiliation. Isa 49:23 is a better parallel since 
the enemies have to “lick the dust of your feet” (Wkjel'y“ JyIl'g“r" rp'[}w"), but here 
it denotes the personified Jerusalem rather than the king!  
 It has recently been suggested that the text of MT is in order and that 
the use of rB' meaning “son” in v. 12 may be explained by the fact that the 
Lord is addressing foreign rulers and therefore Aramaic is employed 
instead of Hebrew, whereas ˜Be in v. 7 is used by God speaking to the 
king.95 It is possible that the poet deliberately employs a loan word to 
“make the style come more alive and to increase the consciousness of the 
exhortation”,96 in other words, to make the scene more dramatic.97  
 However, at least two objections can be raised against this 
understanding: rB' “son” is otherwise only employed in Prov 31:2-3, 
which is not directed to a foreigner, and the technique to use a foreign 
language in exhortations to foreigners is otherwise not used in the Hebrew 
Bible. Furthermore, it fails to explain why only one word is written in 
Aramaic while the rest of the sentence is in Hebrew.  
 Another possible interpretation of MT is “kiss the ground”, as an act 
of homage to the king.98 As said earlier, qv'n: “kiss” can be construed 
without preposition, when the object is not a person. rB' is used in the 
sense “open field” in Job 39:4, and in the Aramaic parts of Daniel, Dan 
2:38; 4:9, 12, 18, 20 (2x), 22, 29. Furthermore, an exact parallel can be 
found in the Akkadic expression nasaqu qaqqara “kiss the ground” or 
“kiss the field”, as an act of reverence for a king or a god.99 For example, 

                                                
94 See ANET, 287b, and ANEP, pl. 351. 
95 Craigie, Psalms 1-50, 64. 
96 Vang, “Ps 2,11-12”, 181. 
97 Craigie, Psalms 1-50, 64. 
98 This suggestion also occurs in several older commentaries to the Psalms, e.g. 
Buttenwieser, Psalms, 793 n. 12. See e.g. Rowley, “Psalm II”, 152, for further 
references. See also the references in Vang, “Ps 2,11-12”, 164 n. 7. 
99 See the examples in von Soden, Akkadisches Handwörterbuch II, 759. Perhaps 
rB' should be explained with reference to the Akkadian qaqqara. 
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“all mankind kisses the ground (in front of Marduk)”, “he kissed the 
ground in front of my messenger”, “how PN kissed the ground in front of 
the messengers of Assurbanipal!”100 It depicts an anthropomorphic picture 
of messengers kissing the ground in front of the heavenly king, but it is 
easier to fit into the description of God in other places, and therefore less 
offensive than the conjecture of Bertholet. Furthermore, it does not 
demand a modern conjecture. Although, no exact parallel can be found in 
the Old Testament, Ps 72:9 and Mic 7:17 are of some importance here, 
since Mic 7:17 and Ps 72:9 refer to the enemies “licking” of the “dust” in 
humiliation as a sign of submission. It is also common for persons to bow 
to the ground in front of Yahweh in obedience, for example “When 
Abraham’s servant heard their words, he bowed himself to the ground 
before the Lord” (Gen 24:52), “Then Jehoshaphat bowed down with his 
face to the ground, and all Judah and the inhabitants of Jerusalem fell 
down before the Lord, worshiping the Lord” (2 Chr 20:18). 
 It is perhaps best to regard the texts of MT and LXX as two 
independent textual traditions, one where the interpretation creates 
problems and the other where the wording of the Vorlage is uncertain. 
Although the text in MT is probably the more original, lectio difficilior, 
which could be an argument for its priority, can hardly be adduced here, 
since LXX is not to be understood as a corruption of MT. 

                                                
100 Regarding these examples, see Brinkman, The Assyrian Dictionary, 59. See 
also “kiss the ground (before the king, my Lord)” with a different wording in 
Parpola, Sargon II, 106. 



 
 

5. The Septuagint and Jewish Interpretive Tradition 

5.1. The Septuagint and Targumic Tradition 
The term Septuagint is used nowadays for a collection of translations and 
original Greek works written over a period of several hundred years. 
Consequently, it will not do to speak about the relation between the 
Septuagint and Jewish interpretive tradition in a simple way. In fact, the 
translation technique is not at all the same for the entire Septuagint; the 
methods of translation differ radically among the various books. Certain 
translations are extremely literal, as for example Lamentations, Ezekiel, 
Psalms and Jeremiah. Others such as Esther, Job, Proverbs, and Isaiah are 
considerably freer. Therefore one cannot relate to the Septuagint in the 
same way as can be done with other Greek translations, as Symmachus, 
Theodotion and Aquila, each of which displays its own peculiar unity. 
 A further complication that should also be addressed in this 
connection is that one must distinguish between the original translation, 
usually designated as proto-Septuagint or the old Greek text, and the 
alterations and revisions that the original underwent over the course of 
time, evident in every single Septuagint manuscript! Usually it is the 
original that one would like to compare with the Jewish interpretive 
tradition, which in itself is far from uniform, e.g. the Targums, perhaps the 
best representative of early Jewish interpretive tradition, have several 
different anonymous authors. 
 Finally, yet importantly, one can only determine which interpretive 
model was being employed when one compares the Septuagint with a 
Hebrew text. This text is usually the Masoretic text, since it is the only 
one preserved for the entire Old Testament. Accordingly, one must be 
open to the possibility that what is taken as a special interpretation merely 
reflects an alternative Hebrew consonantal text or vocalization. On top of 
that, the Hebrew texts themselves were influenced in various ways before 
a more or less exactly authoritative text was fixed; that is to say, even 
Hebrew manuscripts may have undergone an interpretive process. A good 
example is the Qumran texts, which contain harmonizing additions.1

                                                
1 See, e.g., Tov, “Harmonizations”. The Masoretic vocalization was certainly also 
dependent on a reading tradition, which interprets the Hebrew consonantal text 
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 The Septuagint in itself cannot be seen as an expression for any 
unified interpretive tradition. Nevertheless, is there no uniform feature 
that causes the books to be included within the same covers? Indeed there 
is; it is a significant fact that the other translators were influenced by and 
partially dependent on the translations of the Pentateuch, but this 
influence has primarily to do with the interpretation of certain difficult 
words and phrases. Moreover, the translations of the Pentateuch are not 
themselves homogeneous. Anneli Aejmelaeus, among others, has shown it 
is probable that at least five different translators were involved in the 
activity, one for each book.2 
 A certain uniformity also exists in the rendering of central theological 
terms, like tyrIB] translated by diaqhvkh, hr:wOT by novmo", rGE by proshvluto" 
and µwOlv; translated by eijrhvnh. It is a difficult task to demonstrate 
dependence on an interpretive tradition merely from the choice of 
corresponding words. On the other hand, it can hardly be denied that the 
Septuagint initiates a tradition of interpretation, since the later Greek 
translations and revisions are as a rule dependent on the Septuagint, as is 
the case with, among others, Aquila, but even to a certain degree with 
Symmachus and Theodotion. 
 One can turn one’s attention from individual linguistic expressions 
and with, for example, Georg Bertram, attempt to demonstrate some form 
of accent shift in the message as a whole, reflected in the culture and 
religiosity of a later time. An example is the universalistic stamp that the 
Old Testament gets, not least from the translation of hwhy with kuvrio". 
Bertram wishes also to emphasise that a change from a relatively large 
openness toward the secular sphere and Israel’s surrounding environment, 
to a more salvation-minded pietism, marked with eschatological and 
apocalyptic features, has come to expression in the Septuagint. This, 
however, is mainly based on an intuitive understanding.3 
 The term interpretive tradition presupposes that an interpretive 
process has taken place that builds on certain rules for comprehending and 
applying the Holy Scripture. In and of itself, the tradition implies some 
form of authorization of Scripture: that the Hebrew text is viewed as an 
authority. Before an interpretation or rewriting, a writing of the Scriptures 

                                                
and among other things, the Qere/Ketiv variants, just as Sebir points to an effect 
of interpretation directly reflected in the Masoretic text. 
2 Aejmelaeus, Parataxis. 
3 For a summary description, see Olofsson, LXX Version, 2 n. 8-13. 
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must have already taken place. In fact, the demand for interpretation and 
clarification was made in the texts themselves. This is one of the 
explanations to the diversity of text-forms in Qumran before an exact text 
was finally fixed, the end of the first century CE. 
 We may place the earliest Jewish interpretive activity in Ezra’s time, 
as is often done in the Jewish tradition, or even earlier if one includes 
revisions of biblical writings in a new social and religious context. The 
Targums is an early expression of Palestinian Judaism’s understanding of 
the Holy Scripture. They are good representatives of early Palestinian 
Jewish interpretive tradition, just as the interpretive activity of Hellenistic 
Judaism is represented by, for example, Philo of Alexandria, whose 
understanding of the Holy Scripture appears to have been more or less 
characteristic for the Jews in Egypt.4 It is true that there is no watertight 
bulkhead between Judaism in Palestine and Egypt; both the NT and 
Qumran texts, for example, reflect influence from Hellenistic Judaism, 
and interpretive principles from Philo and others are found even in the 
later tradition of Palestinian Judaism. The Jewish heritage was strongly 
influenced by Hellenism during the final centuries before Christ, and there 
is a mere difference in accent between Egypt and Palestine in this regard.5 
This is true even though it cannot be denied that the Hellenization of 
Judaism in certain respects was more thorough in Egypt than in Palestine.6 

5.2. The Background of the Septuagint 
Placing the Septuagint in time and space is naturally of importance for 
being able to determine the influence from Jewish interpretive tradition. 
Where and when the Septuagint arose are therefore important questions. 
The Septuagint is the oldest and the most widely distributed translation of 
the Old Testament in Greek. The name comes from the legendary account 

                                                
4 On the interpretation of the Holy Scripture from the third century BC and 
beyond, see, e.g., Walter, “Jewish-Greek Literature”, 386-408. 
5 See Olofsson, LXX Version, 4 and n. 29. 
6 The Jews were able to go quite far in the acceptance of Hellenistic culture and 
religion, but it was often done in defence of Judaism; Jewish religion made use of 
an allegorical interpretation, which could be adapted to various philosophical 
schools current in the philosophical debates carried on in the blasé metropolitan 
Alexandria. Hegermann, “The Diaspora”, 135-37, 156-58, 161-63. A more 
detailed description of the Hellenizing process in Egypt can be found in Hengel, 
“Judaism and Hellenism”, 167-206. 
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of the translation’s origin, which one can find in the so-called Letter of 
Aristeas, one of the pseudepigrapha. In this document, it is told that the 
translation came about through the initiative of the Egyptian king Ptolemy 
II Philadelphos, whose reign stretched from 285 to 246 BC. At the king’s 
behest, a delegation of 72 persons, six from each one of the tribes of 
Israel, were brought from Israel to carry out the translation of the 
Pentateuch. The members of this delegation were then isolated on the 
Island of Pharos. Each of the translators worked independently, but they 
compared their translations and came to agreement on a common 
wording. After 72 days, the translation was completed. Like this, perfect 
symmetry characterized the number of translators as well as the length of 
time.  
 The Septuagint thus got its name from the number seventy in Latin. 
The name does not correspond exactly with the information in the Letter 
of Aristeas,7 but on the other hand, the letter is a propaganda pamphlet 
that can be used only to a small extent as a point of departure for a reliable 
description of the Septuagint’s origin. This lack of reliability is marked 
already through the reference to Israel’s twelve tribes and the time 
required for completing the project: 72 days. In the Letter of Aristeas, 
only the translation of the Jewish law, the Pentateuch, is described. 
 Few scholars contest the dating of the translation of the Pentateuch to 
the time of Ptolemy II. It is it is usually placed at 280-250 BC, which fits 
well with the notion that the translation was carried out by Jews in Egypt.8 
                                                
7 Both statements are legendary. Presumably, the report of the 72 translators is the 
older, and “seventy” (septuaginta) is a popularization of the title, which is based 
on the symbolic meaning of the number 70, rather than a pure rounding off. It is 
symptomatic that 70 elders went up with Moses on Mount Sinai (Ex 24: 1, 9), 70 
elders received a portion of God’s spirit (Num 11:16-17, 24-25). One may even 
speculate about a connection with the 70 members of the Sanhedrin. See the 
discussion in Orlinsky, “Hebrew Text”, 537-40. Worth noting in this connection 
is also that 70 or 72 in Jewish tradition was the number of countries in the world 
according to Gen 10, and the number could therefore indicate all the languages of 
the world. See not least of all Schürer, Jewish People, 351 and n. 46. Tov notes 
the possibility that 70 was found in the older version and that 72 was a later 
improvement. Tov, “The Septuagint”, 161. For a recent discussion, see Dorival, 
“La Bible des Septante”, 45-62. 
8 E.g., Aristobulus mentions Ptolemy II as king when the translation was made 
and the historian Demetrios cites the Pentateuch as early as the last quarter of the 
third century BC. See, e.g., Hengel, “christliche Schriftensammlung”, 237. 



90   Translation Technique and Theological Exegesis 
   
Translations of other parts of the Holy Scriptures are of later date. 
According to the Letter of Aristeas, the project was undertaken because 
Ptolemy II, with the help of his sharp-witted librarian Demetrius, had 
discovered that the Jewish law was missing from his well-provisioned 
library, the most famous library in the world at that time. The origin of the 
translation then was the need to fill a gap in the royal collection!  
 The royal initiative has usually been understood as part of the 
propagandistic goal of the Letter of Aristeas, to make the translation, and 
the Jewish faith generally, understandable and intellectually acceptable to 
the intellectual elite. The obvious reason for the translation is then that the 
Jewish congregation needed a translation for use in the synagogue. But 
several LXX scholars emphasise that the king’s cooperation cannot be 
ruled out, nor can the fact that the religious authorities in Jerusalem were 
involved in the undertaking.9 The largest colony of Jews outside of 
Palestine was in Egypt. In metropolitan Alexandria, where many scholars 
wish to place the translation process, probably almost half of the 
population in the mid-third century BC consisted of people of Jewish 
heritage. 
 It is obvious that in so far as the translation was done by Jews it can 
be described as an early expression of the understanding of the Old 
Testament in Judaism.10 Therefore, one has good reason to consider the 
Septuagint as the first translation of the Pentateuch into another language. 
It is in many ways a unique translation project, and not just for the Jews; it 
represents the first time in the Greco-Roman world that a holy writ was 
translated into Greek. The only forerunners are found in another culture, 
viz. Sumerian religious texts that were early translated into Akkadian.11 
 Some scholars assume that all books belonging to the Palestinian 
canon had been translated by 132 BC, or possibly by 116 BC. Because 
Sirach’s grandson, in the famous preface to his translation of Sirach’s 
book, mentions in passing that even the law itself, the prophecies, and the 
rest of the books differ not a little from what was originally expressed, 
that is, in Hebrew. However, to conclude from the mention of the 
traditional three-fold division of Holy Scripture in Jewish tradition — 

                                                
9 Dorival, Harl, Munnich, Septante, 57-61; Hegermann, “The Diaspora”, 134-35, 
155; Hengel, “christliche Schriftensammlung”, 236. 
10 Tov, “The Septuagint”, 164. 
11 Olofsson, LXX Version, 5 and n. 40. See also Hengel, “christliche 
Schriftensammlung”, 240. 
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Law, Prophets, Writings — that all books in the Palestinian canon had 
already been translated is hardly immune to objections.12 In all events, it is 
clear that certain apocryphal and Deutero-canonical scriptures were 
translated later. The Septuagint as a whole can scarcely have been 
completed until after the beginning of the first century CE. 
 Through various linguistic, cultural, and religious features in the 
translation, it has been possible to show, among other things, that the 
Pentateuch was translated in Egypt.13 Other books could be added here; 
for example, Gillis Gerleman has pointed out certain terms used in the 
Books of Chronicles for cult functionaries and civil and military officials 
with corresponding forms in Egyptian papyri. A typical example is the 
term diavdocoi (1 Chr 18:17; 2 Chr 26:11). It is the lowest title in the 
court hierarchy of the Ptolemaic Egypt, though it later became an 
honorific term for worthy persons. The term seems to have been in use 
from the first decades of the second century (the time of Ptolemy V) until 
about 100 BC. Another example is uJpomnhmatogravfo", a scribe 
attached to the court at Alexandria. In Egyptian papyri 
uJpomnhmatogravfo" designates one of the royal secretaries in the 
Ptolemean court.14 The term is used of Jehoshaphat in a list of King 
David’s civil and military officials in 1 Chr 18:15, and of Joah, Josiah’s 
chancellor, in 2 Chr 34:8. Otherwise, it occurs only in Isa 36:3, 22.15  
 Where the other books were translated is less certain. In La Bible 
grecque des septante the authors attempt to connect the translation of 
individual books to specific localities,16 but the results must be considered 
uncertain. The translation of the Psalter has been associated with Palestine 
                                                
12 See above all Caird, “Ben Sira”. Cf. Hengel, “christliche Schriftensammlung”, 
257-58. 
13 See, e.g., Morenz, “Spuren”, 250-58; Görg, “Ptolemäische Theologie”, 208-17. 
14 Gerleman, Chronicles, 19 and n. 1. Words for flora and fauna, administration 
and government, laws and social relationships appear among terms known to be 
from Egypt. Barr, “Hebrew, Aramaic and Greek”, 105. For numerous examples, 
see Dorival, Harl, Munnich, Septante, 55-56. 
15 Gerleman, Chronicles, 17-19 with notes. 
16 Thus, the Pentateuch, Judges, 1-2 Samuel, 1-2 Kings, 1-2 Chronicles, 3 
Maccabees, Proverbs, Job, Psalms of Solomon, Sirach, the Twelve Prophets, 
Jeremiah, Baruch, the Letter of Jeremiah, and Ezekiel are all assigned to Egypt, 
while Ruth, Esther, Ecclesiastes, and Lamentations are placed in Palestine. 
Dorival, Harl, Munnich, Septante, 101-09. Occasionally a scholar names Antioch 
(2, 4 Maccabees) or Leontopolis (Isaiah) as possible origins. Idem, 102-04. 
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by H.-J. Venetz on the basis of certain vague points of contact with the so-
called kaige-recension, which was, according to, the studies of 
Barthélemy at home in Palestine.17 Oliver Munnich, on the other hand, has 
convincingly pointed out the weakness in Venetz’ analysis. The not 
unusual translation of µG" as kai; gavr (not kaivge) and the occurrence of 
bariv" or purgovbari", words that according to Jerome occur only on 
Palestinian soil, are by themselves not sufficient indicators for connecting 
the Psalter text with the kaige-recension.18 

5.3. Hermeneutics in Early Jewish Interpretive Tradition 
How one should describe the relationship between the Old Greek text and 
the Jewish interpretive tradition is a debated question. Some scholars 
believe the translators were professionals without any special theological 
background; they translated word for word, and their primary models 
were interpreters from the field of commerce and the like. Consequently, 
most interpretive additions to the Hebrew text accumulated over the 
passing of time. Thus, they cannot be considered as features of an original 
translator’s method. Another group of scholars underscores the 
translators’ heavy dependence on Jewish exegesis and they are convinced 
that the intention of later revisionist activity in the direction of strict literal 
translation was to remove the signs of early exegesis.19 
 Besides the interpretive methods in the Targums, there were certain 
rules for the understanding of the Holy Scripture. These were gradually 
assembled into seven middôth, rightly or wrongly attributed to Hillel from 
the end of the last century BC, into 32 middôth attributed to Rabbi Eliezer, 
and 13 middôth, which according to tradition have Rabbi Ishmael of the 
mid-first century CE as their author.20 The roots of many of these are 
presumably very old and go back to a Hellenistic background, but the 
rules were later Judaized. Points of contact with these rules are found not 

                                                
17 Venetz, Quinta. 
18 See Munnich, “Septante”, 80-83. I have not seen the arguments of Schaper 
supporting Venetz and van der Kooij concerning the Psalter’s place of origin. See 
the reference in Schaper, “Eschatologie”, 61 n. 67. 
19 Scholars who can be referred to in this connection are R. Marcus, D.W. 
Gooding, H. Heater, P.E. Dion. See, e.g., Brewer, Jewish Exegesis, 180. 
20 A modern description of these principles of interpretation is given in, e.g., 
Brewer, Jewish Exegesis. For an enumeration of these middôth with translation, 
see idem, 226-31. 
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only in Targums but in Qumran texts as well, and not only in Philo but in 
the Septuagint, too.21 Even though it is not difficult to find examples of the 
fact that interpretations one meets with in later Jewish tradition can be 
supported from the LXX, it is still only a question of isolated examples, 
and the individual books clearly distinguish themselves from one another 
in this respect. In order to understand the Septuagint rightly, one can make 
good use of knowledge about Jewish interpretive tradition: “we must use 
all the knowledge we can gain of Jewish exegesis and of Haggadic (or 
Halachic) comment”, as one writer has put it.22 
 This does not imply automatically that the translators of the 
Septuagint availed themselves of Jewish methods of interpretation, since 
the Septuagint, and not least the translators of the Pentateuch, operated at 
a very early stage of Jewish text interpretation. The translation of the 
Pentateuch was a pioneer work with unexpected influence. To a certain 
extent, the translators formed later interpretive models through their 
version of the Bible. 
 What then, in more concrete terms, is the position of the Septuagint 
relative to the tradition of Targumic translation? Can the kind of exegesis 
represented by the Targums have had an influence on the Septuagint 
translators? Indeed, it is possible that at least the later translators were 
influenced by Targumic tradition, since the written Targums actually 
precede the Christian era. Thus, a fragment from a Targum of Job has 
been found in Cave 11 at Qumran. This Targum has been dated to the end 
of the first century BC, even though the manuscript was presumably 
written down around the beginning of our era.23 A fragment of a Targum 
of Leviticus from Cave 4, dating from the first century CE, shows that the 
book of Job held no unique position.24 The Targums obviously had a 
double purpose: to explain the Hebrew text in a language understandable 
to most people, not just to the learned, and to some degree to apply the 

                                                
21 See, e.g., Brewer, Jewish Exegesis, 5, 179, 202, and references. 
22 Barnes, “Recovery”, 131. See further Olofsson, LXX Version, 4 n. 30, 31. 
23 See, e.g., le Déaut, “The Targumim”, 568-69 and the bibliographical references 
there. Two smaller fragments from a Targum of Job were also discovered in Cave 
4. Idem, 570. 
24 See le Déaut, “The Targumim”, 571 and n. 3. It is not impossible that even the 
oldest Palestinian Targums, such as Neofiti I, are of pre-Christian origin. Porton, 
“Midrash”, 121. 
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text to the situation of the contemporary readers. No doubt, the 
interpretive principles were in themselves sophisticated.25 
 This is definitely not the chief aim for the majority of Septuagint 
translators, even if both the Septuagint and the Targums obviously have in 
common certain features of idiomatic translation. This concerns, among 
other things, the modernizing of place, tribe, and city names, the 
elucidation of the Hebrew text so as to make implicit information explicit 
by, for example, supplying personal pronouns, proper nouns, etc.26 Isa 
9:11, where the MT has “the Arameans from the one side and the 
Philistines from the other”, and the Septuagint has “Syria from the one 
side and the Greeks from the other”, is an example.” The name of Israel’s 
enemies in the Old Testament period has presumably been altered in order 
to fit better the situation in Hellenistic times. The translation of Ararat 
with Armenia in Isa 37:38 is also a clear modernization,27 and also the 
rendering of lq,D<ji with Tivgri" and tr:P] with Eujfravth" in Gen 2:14. In 
the Targums this updating is considerably more systematic; for instance, 
the genealogy of Noah’s sons in Gen 10 is modernized in all Palestinian 
Targums and renders the peoples and kingdoms as they were known in the 
translator’s own time, while the Septuagint translator was satisfied with 
transliteration. 
 Downplaying of anthropomorphisms is easily found in both the 
Septuagint and the Targums, but it does not seem to have been a question 
of a systematic anti-anthropomorphism on theological grounds.28 The 
Targums can at times use anthropomorphic language, and that is the case 
to an even greater degree with the Septuagint. 
 What one can call “associative translation”, where the choice of a 
corresponding word or phrase is dependent on renderings in similar 
passages, is a completely natural technique, which even literal translations 
employ. Sometimes it is a question of so-called harmonizations, that is, 
identical translations of parallel passages that deviate somewhat from one 
another in the Hebrew text, or cases where the translator makes use of a 
similar text in order to clarify a historical or linguistic difficulty. 

                                                
25 See Alexander, “Jewish Aramaic Translations”, 226-28, 248; le Déaut, “The 
Targumim”, 564, 585. 
26 See, e.g., Dorival, Harl, Munnich, Septante, 212-13. 
27 Tov, “The Septuagint”, 178. 
28 See, e.g., Olofsson, Rock, 17-33 with references; Chester, Divine Revelation, 
371-85. 
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 Harmonization appears to be an exegetical technique common to 
Hebrew manuscripts, the Septuagint, the Targums, and the Samaritan 
Pentateuch, among others.29 An example from the Septuagint is Gen 7:17 
where the MT has “The flood continued forty days over the earth”, while 
the Septuagint translator writes “The flood continued for forty days and 
forty nights over the earth”, which is obviously an harmonization with v. 
12 “the rain fell on the earth forty days and forty nights.” This 
corresponds with e.g. Rule 17 of Rabbi Eliezer’s 32 rules: “A matter 
which is not clear in its place and is clear in another place”, that is, a text 
whose meaning is not clear in its context may be clarified by another 
passage”.30 It also corresponds with Rule 8 (“building a family”), which 
denotes that the meaning of one text can be applied to a similar text or a 
class of texts, or with Rule 6 of Hillel’s seven rules: “Meaning is learned 
from context”, i.e. the meaning may be deduced from nearby texts.31 An 
assumption behind most of these rules seems to be the axiom that “text is 
illuminated by text”, a principle which presumably has a long tradition 
behind it. 
 There are also some examples of what can be called “converse 
translation”, where the Targum in effect provides an interpretation that is 
opposite to the meaning of the Hebrew text, either by removing or 
inserting a negation. Such deviations occur, if there are no simple 
linguistic explanations, because the literal meaning militates against a 
theological dogma or because God’s reputation is otherwise diminished,32 
for example, Gen 4:14 “I shall be hidden from your face” (NRSV), “it is 
impossible for me to be hidden from your face” (Codex Neofiti I). The 
probable reason for the translation in the Targum is that God sees 
everything; how can one be hidden from him. On the other hand, one 
needs to keep in mind that many of these deviations from the MT may be 
based on alterations that had already appeared in the Hebrew manuscript 
the translator had at his disposal.33 In certain respects, there are obvious 
similarities between the Septuagint and the Targums, but what can be seen 

                                                
29 Brewer, Jewish Exegesis, 180-81. 
30 See Brewer, Jewish Exegesis, 229. 
31 See Brewer, Jewish Exegesis, 226. 
32 See Klein, “Converse Translation”, 515-37. See also Alexander, “Jewish 
Aramaic Translations”, 226-27; Dorival, Harl Munnich, Septante, 57-61; 
Hegermann, “The Diaspora”, 215-16. 
33 See above all, Tov, “Harmonizations”. 
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only sporadically in the LXX is commonplace in the Targums, even in the 
official Babylonian Targums. 
 From the perspective of translation technique, Targums are best 
divided into two types: A-type Targums are more or less word for word 
translations with additional interpretive material, very unevenly 
distributed. The B-type, on the contrary, are not word for word 
renderings; the entire translation is paraphrastic, and the interpretation 
free and allegorising.34 
 
One may compare the MT and the LXX at Ex 12:2 with a typical text 
from two Targums of the A-type, Targum Neofiti I (=TN) and Targum 
Pseudo-Jonathan (=TPJ). Variations between the texts, as additions, 
explications, as well as texts built on a different Hebrew Vorlage, are 
written in the cursive.  
 
MT: hn:V;h' yved“j;l] µk,l; aWh ˜/varI µyvid:j’ varo µk,l; hZ<h' vd<joh' 
“This month shall be for you the beginning of months; it shall be the first 
month of the year for you.” 
 
LXX: ÔO mh;n ou|to" uJmi'n ajrch; mhnw'n, prw'tov" ejstin uJmi'n ejn toi'" 
mhsi;n tou' ejniautou'.  
“This month shall be for you the beginning of months, first among the 
year’s months shall it be for you.” 
 
TN: “This month, Nisan, will be for you the beginning of months; it will 
be the first for you and for all the beginnings of the months of the year”.35 
 
TPJ: “This month will be for you to establish it as the beginning of 
months; starting from it you will begin to count the festivals, appointed 
times and cycles. It will be to you the first for the number of the months of 
the year.” 
 
The specifying or modernizing additions so typical of the Targums are 
lacking altogether in the LXX. One observes that various additions are 

                                                
34 Alexander, “Jewish Aramaic Translations”, 229-37. 
35 Additions or marked divergences in the interpretation are in italics. 
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made partly to clarify various things in the two Targums,36 for example 
“Nisan” to elucidate “this month”, “and for all” to amplify the meaning of 
“for you”. Consider also Deut 32:8: 
 
MT: laer:c]yI ynEB] rP's]mil] µyMi[' tløbuG“ bXey” µd:a; ynEB] /dyrIp]h'B] µyI/G ˜/yl][, ljen“h'B] 
“When the Most High gave the nations their inheritance, when he 
separated the sons of men, then he fixed the boundaries of the nations 
according to the number of the children of Israel.” 
 
LXX: o{te diemevrizen oJ u{yisto" e[qnh, wJ" dievspeiren uiJou;" Adam, 
e[sthsen o{ria ejqnw'n kata; ajriqmo;n ajggevlwn qeou',  
“When the Most High divided the nations, when he scattered the sons of 
Adam, he set the boundaries for the nations according to the number of 
God’s angels.” 
 
TN: “When the Most High gave inheritance to the nations, when he 
divided up the languages of the sons of men, he established the 
boundaries of the nations, according to the number of the tribes of the 
children of Israel.” 
 
TPJ: “When the Most High gave inheritance of the world to the nations, 
who came forth from the sons of Noah, when he divided up the writings 
and the languages for the sons of men, in the generation of the division, at 
that time he cast the lot with the seventy angels, the princes of the nations, 
with whom he was revealed to see the city, and at that time he established 
the boundaries of the peoples, according to the total number of the seventy 
persons of Israel who went down to Egypt.”37 
 
This is an example of how the Septuagint deviates from the MT, but here 
the reason seems to be that it has preserved a more original text, “God’s 
angels”, while the MT contains a later interpretation, “Israel’s children”. 

                                                
36 Both TN and TPJ are dependent on Gen 11:7-8 for their renderings. The 70 
angels are already there in TPJ’s version of 11:7-8. For the rendering of the text 
in both Targums, see Chester, Divine Revelation, 191. 
37 For the rendering of the Targums, see Chester, Divine Revelation, 219. Cf. 
idem, 101-02. 
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Cf. lae ynEB] in 4QDeutq.38 One can trace here the clear development from 
God’s sons in Qumran, understood as angels in LXX, to the MT:s 
“children of Israel”, clarified as the tribes of the children in TN, to TPJ 
where both interpretations are combined and further developed. In this 
manner, the Targums as usual make clarifying additions “the languages”, 
“the tribes” (TN), “the writings and the languages”, “the seventy persons 
of Israel who went down to Egypt” (TPJ). Textual alterations of 
theological origin do not seem to be limited to translations; even in 
Hebrew manuscripts, as in parallel accounts in the MT, theological 
corrections to the text can be found.39 
 
The similarities between the Septuagint and the type-A Targums are 
considerably greater than those with the type-B Targums, because the 
LXX translators can modernize, harmonize, clarify, and so on, but they do 
not allegorize. 
 
Let’s look at a text in a strongly allegorizing Targum, Song of Songs, a 
type usual in the Scriptures, Song 5:16. 
 
MT: .µIl;v;Wry“ t/nB] y[irE hz<w“ ydI/d hz< µyDIm'j}m' /Lkuw“ µyQit'm]m' /Kji 
“His mouth is pure sweetness, his whole being is desirable. This is my 
friend, this is my beloved, you daughters of Jerusalem!” 
 
LXX: favrugx aujtou' glukasmoi; kai; o{lo" ejpiqumiva: ou|to" 
ajdelfidov" mou, kai; ou|to" plhsivon mou, qugatevre" Ierousalhm.  
“His throat is sweet, and he is completely desirable. This is my 
countryman, and this is my friend, you daughters of Jerusalem!” (my own 
translation). 
 
Targum: “The words of his palate are sweet as honey and all his precepts 
are more desirable to his sages than gold or silver. This is the praise of 
God, my beloved, and this is the strength of the might of the Lord, my 
friend, O you prophets, who prophesy in Jerusalem”.40 
 

                                                
38 See, e.g., Tov, Text-Critical Use, 290; Barthélemy, Devanciers, 295-302; 
Fishbane, Biblical Interpretation, 69-70 and n. 13. 
39 For several examples, see Fishbane, Biblical Interpretation, 66-77. 
40 The translation is from Alexander, “Jewish Aramaic Translations”, 236. 
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Here one may note only the individual words that reflect the MT: “sweet”, 
“my beloved”, “my friend”, “Jerusalem”. From the fundamental 
presupposition that the text is an allegory about God’s relation to Israel 
based on the law, each element in the text is interpreted as a symbol.41 
While there is a very great similarity here with Philo’s interpretive 
method, points of contact with the Septuagint are largely lacking. 
 
If one concentrates on the Septuagint as a whole — insofar as one can 
even think in terms of such a unity — one can see that it distinguishes 
itself from both the more literally translated official Babylonian Targums 
and the more paraphrastic Palestinian. Interpretive additions to the 
Hebrew text of the sort characteristic for the Babylonian Targums are not 
at all typical of the Septuagint. In those cases where the Septuagint 
radically diverges from the MT, it is usually the MT that is the longer text, 
as, for example, in Jeremiah and Job. The difference in length between the 
MT and the LXX in the book of Jeremiah has been shown moreover to 
rest on the fact that the translators of the Septuagint used a shorter, older 
version,42 a text that has its nearest counterpart in 4QJerb. 
 Not least in the books translated word for word, one now and again 
meet with a kind of rendering to which Septuagint scholars have given the 
designation Verlegenheitsübersetzung.43 This can be defined as the 
translation of an idiom with the most frequently occurring glosses for the 
individual words, even if it results in the loss of the phrase’s correct 
meaning. It can from time to time also refer to the use of the standard 
translation for a word in a context where it yields a different meaning. If 
the translators had consistently followed the translation principles 
employed by the Targums, there would have been no need of such 
“desperate translations”. 
 Scarcely tenable is Paul Kahle’s view that the present text of the 
Septuagint represents a recension of earlier translations, a recension that 
came into being in the same way as did the Targums, that is, through oral 
translation and exposition of the Hebrew Old Testament in diverse places 

                                                
41 See Alexander, “Jewish Aramaic Translations”, 236. 
42 In the MT the shorter text has obviously been supplied with titles, names, and 
the like. 
43 See, e.g., Rabin, “Character”, 24. 



100   Translation Technique and Theological Exegesis 
   
and localities.44 The same applies to the characterization of the Septuagint 
as a Targum. In fact, the translation technique in the Septuagint diverges 
from both the Palestinian and Babylonian Targums.45 

5.4. The Septuagint in Egypt and Palestine 
A translation can hardly be done without being preceded by some form of 
interpretive process. That process can occur on several different levels, 
the first of which is a purely linguistic interpretation of the text, in the 
sense that the translator tries to get an understanding of what the various 
individual words mean in their contexts. It is entirely possible to stop at 
such an understanding, which is expressed word for word and with a word 
order that completely follows that of the original, and with the demand 
that every Hebrew word have a specific corresponding word in the 
translation. This is possible, but it will hardly yield an understandable 
text. 
 It is important in this connection to observe that Jewish tradition is 
not at all unfamiliar with word for word translation. Not only Aquila 
produced an example of it. The Septuagint’s further fortunes show that the 
translation was for a long time revised in the direction of what one can 
call a strictly literal translation of the sort that closely resembles the 
interlinear translations. Aquila can be seen as the end product in a long 
process of revision where the so-called kaige recension from the mid-first 
century CE stands as the middle link. This technique becomes in such 
cases a straightjacket of sorts that prevents the translation from forming 
the translator’s understanding of the text; but it permits the reader to 
discern the structure and organization of the Hebrew. This trend was 
presumably reinforced through the controversy with Christians over the 
correct interpretation of their common inheritance, the Old Testament, but 
the tendency was evident at a much earlier stage. 

                                                
44 For Kahle’s theory, see, e.g., Olofsson, LXX Version, 40-41. For a detailed 
presentation of Kahle’s theory, see Jellicoe, Septuagint, 58-63. The Targum is 
also always directly dependent on the Hebrew text, which is read first. 
Consequently, in the synagogue milieu the Targum was completely bound to and 
presupposed the Hebrew original, which was not the case with the use of the 
Septuagint in Alexandria. See, e.g., Perrot, “Diaspora hellénistique”, 117. 
45 This is readily admitted by, e.g., Roger le Déaut in spite of the similarities 
between the Targums and the Septuagint to which he draws attention. le Déaut, 
“La septante, un targum?”, 190-95. 



The Septuagint and Earlier Jewish Interpretive Tradition   101 
 

 Later, official Judaism was (to put it mildly) sceptically disposed 
toward the Septuagint. The Septuagint’s origin could be compared with 
the breaking of the covenant in Exodus 32: “That day was as difficult for 
Israel as the day the calf was made, because the Pentateuch could not be 
translated properly.”46 Generally speaking, translation of the Old 
Testament was regarded with great misgiving. According to the Talmud, 
Rabbi Judah bar Ilai, a student of Rabbi Akiba around the end of the first 
century CE, stands behind the pronouncement that “he who translates a 
verse literally is a liar and he who adds is a blasphemer.”47 
 The strictly literal revisions of the Septuagint arose in Palestine, 
which was a multi-lingual milieu at the inauguration of our era. 
Translations and revisions of this type presuppose access to an interpreter 
in the same way that the “turgeman” or the “meturgeman” in the 
synagogue worship translated and commented on Hebrew texts that were 
difficult to understand. These translations and revisions seem to be the 
product of a bi-lingual community where the original language had 
cultural and religious prestige.48 
 The translation is relativized in this way, since it mirrors the original 
exactly: its nature as translation is strongly marked by underscoring its 
dependence on the original Hebrew text. Here obviously there are 
tendencies in different directions in Palestine and Egypt. In Palestine the 
Septuagint was revised so as to reflect as exactly as possible the Hebrew 
text; in Hellenistic Judaism, on the other hand, the Septuagint, that is, the 
Old Greek, was regarded as inspired, and therefore beyond criticism.49 
That the Septuagint, that is, the Pentateuch, was considered an inspired 
translation proceeds at least indirectly from the Letter of Aristeas,50 or at 

                                                
46 Sop. 1.7. The translation is from Tov, “The Septuagint”, 163. 
47 Tosefta, Meg 4.41. See also Bab. Talm., Qidd, 49a. The translation is from Tal, 
“Samaritan Targum”, 200. 
48 Brock, “Aspects”, 74. Greek was the generally dominant language in Egypt 
among the Jews in the third century, while very few had command of Aramaic 
and Hebrew, even if Aramaic was more common than Hebrew. See, e.g., Barr, 
“Hebrew, Aramaic and Greek”, 101, 111. A large correspondence written by 
Jews in Greek has been uncovered in Egypt, but only small amounts of written 
material in Hebrew or Aramaic. Idem, 101-02. 
49 See, for example, Brewer, Jewish Exegesis, 224-25; Hengel, “christliche 
Schriftensammlung”, 237-38 n. 163. 
50 Cf, e.g., Hengel, “christliche Schriftensammlung”, 237-38. 
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least as close to it as was possible at that time.51 The legend of Aristeas 
presumably reflects an attitude prevailing around 100 BC.52 The idea is 
explicit in Philo around the beginning of the present era.53 He probably put 
the two versions, the Hebrew and the Greek, on the same level: “They (the 
Jews of Alexandria) regard them with admiration and respect, like two 
sisters, or rather, as one and the same work, both in form and substance 
...”.54 
 An inspired text is not an interpretation; it requires to be interpreted. 
Paradoxically enough, neither in Palestine nor in Egypt during the first 
century CE, did the Septuagint function as an interpretation of the law to 
make it easier for people to understand it, although for a different reason 
in each case. In Palestine, the people could hardly understand the 
Septuagint since it was mainly or at least partly known in extremely literal 
revisions reflecting the exact wording of the Hebrew text. In Egypt, the 
original Septuagint was regarded as inspired and thus it could not be 
modernized or harmonized. Here perhaps is to be found part of the 
explanation for the relatively literal translation technique in the 
Pentateuch, and in most other books, in comparison with the Targums. 
Simply put, the Targums had a completely different function in Palestine 
from what the Septuagint had in Egypt.55 
 The written Targums developed from the oral interpretation, which 
would always follow the reading of the Scripture in Hebrew. The 
meturgeman’s interpretation immediately followed the Hebrew text.56 The 
Septuagint on the contrary, that is, the translation of the Pentateuch, 
presumably took the place of the Hebrew Scripture reading altogether in 
Egypt.57 This explains why occurrences of Targumic additions and 
                                                
51 See, e.g., Hanhart, “Entstehung der LXX”, 155. 
52 See especially Orlinsky, “Hebrew Text”, 540-48. 
53 See, e.g., Brewer, Jewish Exegesis, 209, 224; Bratcher, History of Bible 
Translation, 2 and n. 3. Later on, especially in Christian tradition, the miraculous 
character of the Greek translation was emphasised even more. See, e.g., Müller, 
Kirkens første Bibel, 29-84; Hengel, “christliche Schriftensammlung”, 182-204. 
54 Philo, De Vita Mosis, 2,40. 
55 Cf. Veltri, “peri; JEbraivwn”, 126-27. 
56 See, e.g., Alexander, “Jewish Aramaic Translations”, 238-40. 
57 Perrot, “Ancient Synagogue”, 152. See also Perrot, “Diaspora hellénistique”, 
120 and n. 25; Veltri, “Targum Aquilas”, 108, 113; Veltri, “peri; JEbraivwn”, 127. 
In the Diaspora, Egypt especially, reading must have been simply in Greek, using 
the text of the Septuagint. Perrot, “Ancient Synagogue”, 155. In fact, the entire 
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actualisations in the Septuagint as a whole are few. The Septuagint was 
not used in the synagogue in the same way, as were the Targums; rather, 
the Septuagint replaced the Hebrew text itself. 
 If the practice of reading the Torah together with interpreting 
passages from the prophets were also done from the Septuagint, then this 
might possibly explain the free translation of, not least of all, Isaiah. The 
reading of the prophetic texts constituted the interpretation of the 
Pentateuch and texts from Isaiah dominated the reading of the haftorot, in 
later times anyway.58 However, whether there took place in Egyptian 
synagogues in the last centuries BC a systematic reading of both the law 
and the prophets according to a definite schema, is a disputed point. 
Possibly the reading was limited to the Pentateuch.59 The translation of the 
prophets in the LXX can hardly have come about without some sort of 
involvement of the religious authorities, all the more so as the reading of 
both the law and the prophets in the synagogue predates the beginning of 
the present era. The translation is not seldom described as a semi-official 
translation.60 
 The Writings in the LXX are if anything a collection of more or less 
private translations, mostly from Egypt, but partly also from Palestine. 
This is confirmed, among other things, by the colophon to the book of 
Esther and the preface to the translation of Sirach. This private nature also 
comes to expression through the disparate translation methods used. Since 
they did not make up a part of the regular Sabbath text readings in the 
synagogue, they had only a marginal role in Jewish worship. The calendar 
                                                
synagogue liturgy was done in Greek. Barr, “Hebrew, Aramaic and Greek”, 102, 
111. Cf. M. Megilla 1,8 and 2,1 where the existence of scrolls written in other 
languages than Hebrew is mentioned, even though m. Yad condemns this 
practice. t. Meg 4,13 asks for the beginning and end of the reading to be in 
Hebrew. This may presuppose a reading of the Greek scroll. In Mishna, Meg 2,1 
it is accepted that the mother tongue could be used in the liturgy. Cf. Veltri, 
“peri; JEbraivwn”, 126. 
58 See, e.g., the list of parashot and haftorot in Perrot, “Ancient Synagogue”, 
14lff. The later portion of the prophets in Jewish tradition was more freely 
translated than what one now designates as the historical books. le Déaut, “The 
Targumim”, 571, 582. Unfortunately, one does not know how early the reading of 
the haftorot began. See, e.g., Perrot, “Diaspora hellénistique”, 116-17. 
59 Perrot, “Ancient Synagogue”, 15lf. 
60 Bickerman’s theory of purely private translations seems exaggerated. 
Bickerman, “Notes”, 149-78. 
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of Jewish feasts, with its readings of megillot is from a later date and 
obviously plays no part in the Jewish Diaspora of pre-Christian times.61 
 My hypothesis is that the foremost reason for the kind of translation 
found represented in the Pentateuch, and partly in the prophets, is that the 
Septuagint was written to replace the Hebrew as the basic text. This is 
also the reason that the closest counterpart to the Targums — and not least 
of all, the Babylonian Targums in the Egyptian Diaspora — is not the 
Septuagint but Philo’s Bible commentaries.62 It is possible that from the 
beginning the Targums were more like a commentary or some form of 
sermonizing, not a translation, not even a paraphrasing or commenting 
translation.63 It cannot be ruled out that the reading of the Septuagint text 
was followed by an allegorical commentary similar in kind to Philo’s 
commentary on the Pentateuch.64 There is indeed a certain similarity 
between the pericopes discussed in Philo’s Questions and Answers in 
Genesis and Exodus and the treatment in the Babylonian parashot.65 
Interpretation of texts, which was exclusively based on the Septuagint as 
the authoritative text, was concentrated in the Pentateuch; other books 
were mentioned only sparingly.66 Accordingly, the Septuagint is no 
Targum, though it has points of contact with Jewish interpretive tradition. 
However, in this, it takes more the form of the initiator of, rather than the 
medium for, that interpretive tradition. 

                                                
61 The reading of Esther, e.g., did not come about before CE 70. Dorival, Harl, 
Munnich, Septante, 57-61; Hegermann, “The Diaspora”, 109. 
62 Although some scholars consider Philo’s commentaries as homilies based on a 
synagogue text, there are nevertheless certain features that speak against such a 
supposition. See the interesting discussion in Perrot, “Diaspora hellénistique”, 
126-32. 
63 See, e.g., Perrot, “Ancient Synagogue”, 155. 
64 See, e.g., Philo, De somniis II, 127-28; Perrot, “Ancient Synagogue”, 151-52. 
65 Perrot, “Diaspora hellénistique”, 131. In fact, Philo consistently used the 
Septuagint as the basic text. See, e.g., Brewer, Jewish Exegesis, 209. 
66 Brewer, Jewish Exegesis, 210. 



 
 

6. Studying the Word Order of the Septuagint 

6.1. Methodological Preliminaries 
The word order of a translation is an essential aspect of literality,1 but it is 
perhaps one of the most neglected. But, what does word order signify? 
The term “word” in “word order” here includes suffixes and conjunctions, 
which are part of a word in the Hebrew, but reflected by a separate 
pronoun, conjunction, etc. in the target language.  
 Most of the LXX books follow the word order of the original closely, 
but the variations are great. This is probably one of the main aspects in 
which the “free” translated books of the LXX depart from the literal ones.2 
Consequently, it is a very promising field for studying translation 
technique. However, one must admit that the study of the word order in 
the LXX is a complicated issue. Soisalon-Soininen even regards this 
investigation as one of the most complicated and problematic issues in 
Septuagint research.3 Inversion of the word order in LXX can perhaps be 
defined as “the position of words in the Old Greek in an order that differ 
from its Vorlage”. To note the inversions in the word order between the 
MT and the LXX in, for example, the book of Psalms, i.e. BHS, and 
Rahlfs’ text, and dividing them into different categories are far from the 
end of the investigation, it is only the beginning. 
 Methodologically speaking, the subservience to the word order as a 
translation technique can be adequately compared when different 
translations of a certain Hebrew book to the same target language are 
employed. For example, the differences in the word order between the Old 
Greek, Symmachus, Aquila, and Quinta in the book of Psalms adequately 
reflect differences in translation technique between the translations, if 
small differences in the Vorlage are disregarded. However, it cannot serve 
as a criterion of literality in absolute sense, that is, “in relation to an 
absolute norm in the form of a strictly literal translation”.4 The evaluation 
of translation technique must be based on both the Hebrew text, that is, 

                                                
1 See Barr, “Typology”, 294; Tov, Text-Critical Use of the Septuagint, 58. Cf. 
Rife, “Mechanics”, 245; Brock, “Aspects”, 81. 
2 Orlinsky, “Holy Writ”, 108; Barr, “Typology”, 300. 
3 Soisalon-Soininen, “Hebraismenfrage”, 47. 
4 Olofsson, “Consistency”, 22. 
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the Vorlage, and the way it was rendered by the translator, as strongly 
emphasised by prof. Soisalon-Soininen.5 
 A comparison of word order, as well as other aspects of literalism, 
between different LXX books is more problematic. In this case, the target 
language is the same. Consequently, one can disregard the word-field of 
the language into which the translation is made, but differences between 
the Hebrew texts in their contexts ought to be taken into consideration. I 
have tried to show that certain factors affect the reliability of statistics of 
consistency as a translation technique, viz. the semantic range of the 
Hebrew words, the resources and the demands of the target language, the 
literality of the translation and the nature of the Hebrew text.  
 Certain other factors ought also to be taken into account, that is, the 
frequency of the Hebrew word, the translator’s knowledge of Hebrew, as 
well as the Vorlage of the Hebrew word.6 Some of these factors can as 
well be applied to inversion as a translation technique, e.g. the resources 
and the demands of the target language and the character of the Hebrew 
text. The literality of the translation can be of certain help for determining 
if the inversions are based on a different Vorlage. The knowledge of 
Hebrew on the part of the translator can also affect genuine inversions as 
well as supposed inversions. However, I would suspect that word order in 
the LXX is a better sign of literality than consistency and therefore the 
statistics in this regard are probably fairly accurate.7  

                                                
5 See Soisalon-Soininen, “Wiedergabe”, 99. Cf. Soisalon-Soininen, 
“Hebraismenfrage”, 48. 
6 See chap. 3. 
7 See chap. 3. 
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6.2. Methods for Investigating the Word Order 
What is the best way to investigate the word order as a translation 
technique? Rife exemplifies one way to study the word order by giving 
criteria for distinguishing common fixed sequences of Semitic word order, 
which do not correspond to the word order of the Greek language in 
original Greek texts. Although not all the criteria are equally decisive, 
because of the richness and development of the Greek language, books 
translated from a Semitic original evidently differ from books in original 
Greek.8 Rife has described some of the most common fixed sequences of 
the Semitic word order, which do not correspond to the word order of the 
Greek language in original Greek texts. 
 
1. No word comes between the article and its noun. 
2. An adjective always immediately follows its substantive. 
3. Postpositive conjunctions are not employed. 
4. A genitive always immediately follows its construct. 
5. A direct, personal, pronominal object always follows its governing verb. 
6. A demonstrative pronoun always follows its substantive. 
 
It is reasonable to assume that any Greek text that consistently reflects 
these features of Semitic word order ought to be a translation from a 
Semitic original.9  
 Rife found through a selective investigation that there are significant 
differences between original Greek and the LXX Greek according to most 
of these criteria. The article was separated from the noun by a conjunction 
or an adjective or adjective phrase far more often in an original Greek 
composition than in the translated books of the LXX. The same is true for 
the tendency to place the adjective before the noun and the genitive before 
the substantive it modifies. Regarding the postpositive conjunctions, the 
variations were as extensive between literary and colloquial Greek as 
between original Greek and translation Greek.10 

                                                
8 Rife, “Mechanics”, 247. 
9 Rife, “Mechanics”, 247. 
10 Rife, “Mechanics”, 248-49. For the use of the postpositive conjunctions in 
original Greek, see Blomqvist, Greek Particles. See also idem, 128-31 regarding 
the historical development of the position of certain particles. 
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 An indication of translation Greek is the common sequence in 
Hebrew verb, subject, and object; ancient Greek, on the other hand, 
showed great variation.11 Even in this case Rife’s admittedly preliminary 
investigation based on a random sample showed a distinct preference for 
the Hebrew word order in the translated books of the LXX as against the 
variety that characterises original Greek compositions.12 This tendency is, 
surprisingly enough, especially pronounced in the first four books of the 
Pentateuch.13  
 Another indication of translation Greek is the position of the enclitic 
personal pronoun. The pronoun in Attic Greek is usually placed before its 
noun,14 while in Hebrew the relation is expressed through a suffix. In 
Hebrew, it is thus attached to the end of the word in question. According 
to this criterion, the Psalter is among the most literal books of the LXX.15 
 G. Marquis has made a study of word order in the LXX.16 I agree with 
Marquis that to start from the target language and note any deviation from 
a regular Greek word order is not the best way to study translation 
technique. One ought rather to make the Hebrew text the starting-point. 
His own method is to calculate the subservience to the word order of the 
source and express “the resultant number relative to the total number of 
verses as a percentage of subservience or non-subservience to the word 
order of the source”.17 However, these statistics are hardly adequate for 
the description of the word order as a translation technique.18 
 A few remarks concerning the prerequisites for the investigation are 
in order. Word order is only suitable as a criterion of translation technique 
if the target language has a flexible word order, because in that case the 
word order can be the result of the translator’s conscious policy. This is 

                                                
11 Rife, “Mechanics”, 247. 
12 Rife, “Mechanics”, 248, 250-51. In fact, original Greek texts very seldom 
employ the usual Hebrew word order. Idem, 250. 
13 Rife, “Mechanics”, 250. 
14 Wifstrand, “Personalpronomina”, 44. 
15 Wifstrand, “Personalpronomina”, 47. 
16 Marquis, “Consistency”. 
17 Marquis, “Consistency”, 405. 
18 See, e.g., the adequate criticism by Soisalon-Soininen in his article 
“Hebraismenfrage”, 47. 
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fortunately the case with the Greek language.19 The word order of the 
target language must be followed even in the most literal translation. If the 
order of the target language is fixed the sequence of elements does not 
indicate a certain translation technique. For example, yj lal yvpn hamx 
(Vorlage of LXX) in Ps 42:3a is easily translated by ejdivyhsen hJ yuchv 
mou pro;" to;n qeo;n to;n zw'nta in Greek. Nevertheless, in English one 
has to translate “My soul thirsts for the living God”, because “thirsts my 
soul for God” can only be understood as a question. In this manner, the 
sequence of the elements in a certain language can radically affect the 
meaning of the sentence. Certain elements can be fixed for grammatical 
reasons; for example, the sequence of the elements is in certain cases 
fixed even in Greek. For example, dev and gavr are never placed in first 
position in a Greek sentence. A sequence that is imperative in Greek can 
hardly be used as an example of a deviation from the word order of the 
Hebrew as a translation technique. In other words, to speak about the 
literality of the word order presupposes that the translators had 
alternatives. The element of choice is essential in the conception of 
translation technique.20 

6.3. Inversion, Text or Vorlage 
I have found 226 cases of a deviating word order between Rahlfs’ text and 
the MT in the Psalms, including conjunctions, particles and so on. This is 
remarkably few, if one takes into account the scope of the text. On the 
other hand, the figure is surprisingly high if the translator tried to follow 
the word order of the original strictly, that is, employ the principle of 
Aquila in this regard.  
 The examples of a different word order must be examined in detail, 
because there are several explanations of this state of affairs that do not 
presuppose a deliberate change of the Hebrew word order. First, one must 
discuss particles where the sequence of the elements is fixed in Greek, e.g. 
a[ra, ou\n, te, dev, gavr.21 a[ra is once inverted in relation to the Hebrew. 
Furthermore, a[ra is added 4 times, and it also occurs without being 

                                                
19 Ottley, Handbook, 12; Rife, “Mechanics”, 245-47; Barr, “Typology”, 295-96. 
See also Blass, Debrunner, Funk, Greek Grammar, §472. 
20 Rife, “Mechanics”, 245. See also in this connection Silva, “Bilingualism”, 216-
17 and n. 52, 53. Although Silva speaks about the style of the language, it can be 
applied to translation technique as well. 
21 See Moulton, Turner, Grammar III, 347. 
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inverted on 6 occasions. ou\n appears in 10:14, but it is not inverted. tev 
can be found inverted once and once it is added. There are at least 17 
examples of inversion or transposition with gavr in the Psalter. gavr is also 
frequently added in the translation, at least 28 times. Sometimes it is 
neither inverted nor added, 5 times. dev is inverted approximately 78 times, 
according to Rahlfs’ text. de; is also frequently added in the translation, 
approximately 42 times.22 The abovementioned can hardly be seen as 
examples of inversion as translation technique. On the other hand, the 
choice of dev instead of kaiv as a rendering of w“ includes an element of 
choice, that is, the translator could have employed kaiv in all cases,23 since 
kaiv only contains a dependent semantic value. It does not reflect a 
meaning independent of the context; since the relation is only conveyed 
by the contents of the clauses, that kaiv connects. For that reason, the 
translator could have used kaiv always and left the relation between the 
clauses unspecified, even though this would result in a less natural Greek 
text. But if one includes this type of inversions, they must be 
distinguished from inversions of word order where the choice of order in 
the target language is more or less free. I will not discuss further these 
cases of differences in word order but that much can be said that the 
frequency of the Greek post-position particles dev and gavr in relation to 
kaiv is rather high in the Psalter, in contrast to the other type of 
inversions.24 
 How are inversions between the MT and the LXX to be interpreted? 
Evidently, there are three basic types of explanations in this regard; 
inversions may be derived from the translator, from the subsequent 
transmission-history of the translation or be based on a variant Hebrew 
text. The last two of these explanations cannot of course be used for 
demonstrating the word order of the LXX as a translation technique, since 
as Marquis rightly puts it “Differences in word order deriving from a 

                                                
22 Sporadically it occurs as neither an addition nor an inversion. 
23 For the differences in meaning between kaiv and dev, see especially Aejmelaeus, 
Parataxis, 34-36. The frequency of dev as against kaiv in ordinary paratactic 
clauses is in fact of some, even if limited, value for determining the translation 
technique. Idem, 36-42, 183. 
24 It is one of the least literal among the translation units investigated by Tov and 
Wright. Tov, Wright, “Literalness”, 158-87. 
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variant Hebrew Vorlage cannot be taken as demonstrating the translator’s 
freedom, but rather his faithfulness to his variant source.”25 
 In fact, minor deviations of the LXX, which can be of translation 
technical nature, are also represented in ancient Hebrew texts from 
Qumran.26 This is not the least the case with inversions. Ancient scribal 
tradition probably accepted a limited variation of word order in the textual 
transmission of the Hebrew Bible.27 The differences in wording did not 
result from incompetence or negligence.28 Furthermore, inversion is a 
widely employed stylistic technique in the composition of the biblical 
literature.29 Since repetition is an important aspect of the literary structure 
of the Hebrew Scriptures,30 the inversion, which causes movement and 
variation into the stereotype patterns, is an indispensable element in this 
structure. In fact, repetition and inversion are complementary principles in 
the literary composition of the Hebrew Bible.31 These techniques are 
reflected, not only in the composition of the Hebrew text, but they have 
also affected the biblical writings in the diverse forms of textual 
transmission.32  
 The collection and classification of word order variants make it 
possible to choose among three explanations. No doubt, most of the 
inversions in the LXX Psalms mirror translation technique. This certainly 
remains the best explanation to most of the inversions in the old 
versions.33 On the other hand, one may advocate that, far more than often 
is recognised,34 textual inversion in the old versions depends on the 
Hebrew Vorlage of the translation.35 Allen in his translation technical 
study of the Greek Chronicles is open to the possibility that the Hebrew 
                                                
25 Marquis, “Word Order”, 59-84. 
26 See Tov, Text-Critical Use of the Septuagint, 218-19; Tov, “Notes”, 78-79 n. 
25. Cf. Ziegler, “Vorlage”, 38-50. 
27 See, e.g., Talmon, “Textual Study”, 326; Talmon, “Text”, 162-63. 
28 See Talmon, “Textual Study”, 326. 
29 Talmon, “Textual Study”, 358, 368. See the whole discussion, idem, 358-81. 
30 See, e.g., Talmon, “Textual Study”, 358, and the references in n. 142-45. 
31 Talmon, “Textual Study”, 358. 
32 Talmon, “Textual Study”, 358, 368, 380. 
33 Talmon, “Textual Study”, 370-71. 
34 Inversion is looked upon as a more or less conscious translation technique. 
Even if this is true, there are several exceptions to this basic rule. 
35 Talmon, “Textual Study”, 370-71, 373-74. See also the examples on 371-78. 
Cf. the discussion of differences in sequence in Tov, Data Base, 42-43. 
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Vorlage caused the inversion of the LXX in relation to MT.36 This 
possibility is strengthened when the translation technique as a whole is 
literal, especially concerning the word order. This seems to be true for the 
book of Psalms. For example, deviations from the word order of the 
Hebrew in a highly literal translation are more likely to be based on a 
different Vorlage than in a more free translation, since subservience to the 
word order of the primary source is a prime characteristic or even the 
primary characteristic of a literal translation.37 This does not mean that I 
concur with the evaluation of G. Marquis that “in a translation shown to 
be highly literal, any word order-difference – apart from one which cannot 
be retroverted into grammatical Hebrew – is not only potentially ... but 
even probably likely to derive from a Hebrew source”.38  
 The general literality of the translation can only support a preliminary 
evaluation. The subservience to the word order of the original must be 
investigated, since the literality of the version can be based primarily on 
other aspects of literality, for example consistency, semantic accuracy, 
one-to-one relation between lexical elements, etymological exegesis. Most 
elements of literalism can play a comparatively independent role. Some of 
the criteria for literality are even more or less adversely related.39 In order 
to make a more accurate evaluation of the individual case, one could 
investigate if it would be grammatically possible to follow the word order 
of the MT and if the Hebrew could accept the word order of the Greek. 
Furthermore, it would really strengthen the case for a Hebrew Vorlage if 
the Hebrew terms under investigation occurred in the word order of the 
Greek in other places in the MT. 
 Thus far, I have discussed the Vorlage behind the supposed inversion, 
which if it is identical with the Greek word order, rules out the use of it as 
an example of inversion. However, the Hebrew text is but one of the two 
texts under discussion, the other is of course the Greek text. Since 
inversion as a translation technique presupposes a relation in word order 

                                                
36 See Allen, Greek Chronicles II, 64-66, 108. 
37 See, e.g., Olofsson, LXX Version, 13 and n. 115, 116, 14 and n. 119, 120. See 
also Marquis, “Word Order”, 61 and n. 6. 
38 Marquis, “Word Order”, 67. On the other hand, he later on admits that, “In the 
case of differences revealing the same tendency, the fact that they can be 
retroverted into more or less grammatical Hebrew may be a matter of 
coincidence”. Idem, 69. 
39 See especially the discussion in Barr, “Typology”. 
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between a Hebrew and a Greek text, the best comparison can be made 
between the Old Greek and it’s Vorlage. One cannot assume that all 
changes in Greek texts later on in the transmission history of the LXX 
have a relation to a Hebrew text. Therefore, both the Hebrew and the 
Greek text ought to be scrutinised. Just as one cannot presuppose that the 
Vorlage of the LXX Psalms always reflects the word order of the MT, one 
cannot take for granted that Rahlfs’ text always reflects the word order of 
the Old Greek. The LXX text was probably subject to numerous revisions 
in the course of its history because of its liturgical use. In the words of 
Pietersma: 
 

To be sure, tradition plays a distorting role on any piece of literature 
handed down from antiquity, but among the books of the LXX this is 
true to an extraordinary degree for the Psalms. That this should be so 
might be expected on a priori grounds. For most of its life, the Greek 
Psalter functioned as the Church’s liturgical text par excellence and 
so, from ancient times onward, it was copied far more frequently and 
misconstrued by a larger number of scribes than is true for any other 
book of the LXX. That texts change in transmission is not a point of 
contention and that they change more the more they are transmitted 
is equally true. Accordingly, we might anticipate thick layers of 
traditional material in the Greek Psalms. Vis-à-vis the rest of the 
LXX, we may note that the Psalter is extant in well over a thousand 
Greek manuscripts.40 

 
Variants affecting the word order are common in the Psalter and Rahlfs’ 
text is more open to discussion nowadays since some old Mss have been 
found since Rahlfs’ edition appeared.41 The greatest find since Psalmi cum 
Odis was published is P. Bodmer XXIV (Rahlfs 2110), a manuscript of 
the 3rd/4th century CE (or even the 2nd century) containing approx. Pss 
17—118, a member of Rahlfs’ Upper Egyptian text group.42 Other 
important Mss are 2149, 2150 from the fourth century CE.43  
 The principles behind Rahlfs’ edition are well known. When the three 
old text families concur, this text is as a rule chosen, even if it does not 

                                                
40 Pietersma, “P. Bodmer XXIV”, 263. 
41 See, e.g., Pietersma, Two Manuscripts, 6-15. 
42 See Pietersma, “P. Bodmer XXIV” and Barthélemy, “Papyrus Bodmer XXIV”, 
106-10, who date it to the 2nd century, that is, as pre-Origen. Idem 106-07. 
43 See especially Pietersma, Two Manuscripts. 
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reflect the MT, when the old text families have different texts, the text that 
reflects the MT is employed. In doubtful cases, the text of Vaticanus is 
preferred. Rahlfs seems also to have adopted the advice of Helbing to 
choose the reading of the older Mss, B, and S.44 But if they are the only 
support for a reading he chooses to follow the majority of the Mss. This is 
one side of the text-critical work of Rahlfs. But, he employed essentially 
two strategies to uncover the OG text of the Psalter. He constantly focused 
on the Hebrew text and, on the other hand, he traced the evolution of the 
Greek variant. Rahlfs, with his outstanding qualifications as a textual 
critic, frequently chose as OG readings that are close to the Hebrew text. 
Although Rahlfs’ text represents a very high standard of scholarship, the 
new Mss and the more consistent use of translation technique in deciding 
the OG has made the LXX scholars inclined to the discuss both the Greek 
and the Hebrew text. Pietersma suggests that, e.g., the variants in 2110 
reflecting MT against Rahlfs’ text, far more often than recognised 
represent the OG.45 
 Consequently, when evaluating the inversions between the MT and 
Rahlfs’ Greek text, one must first make it probable that it is the question 
of an inversion at all and not a secondary Greek text or a Hebrew Vorlage 
that differs from the MT.  

6.3.1. Different kinds of inversion 
Inversions between the MT and the LXX can be subdivided into several 
categories. I will make a division, apart from the inversion of post-
position particles, dev, gavr, ou\n, mevn, tev, a[ra, into five categories:  
 
Inversion of other particles  
Inversion of pronouns reflecting suffixes joined to prepositions  
Inversion of personal pronouns reflecting a verbal-suffix or a noun-suffix 
Inversion of independent personal pronouns  
Inversion of ordinary words, such as verbs, nouns, adjectives, adverbs 
 
Inversion of particles is common in the Psalter, and they are the work of 
the translator, rather than reflections of the original text.  
 Regarding the employment of an inverted position of the personal 
pronouns Wifstrand has established some rules that may be employed to 
                                                
44 See for example 3:5 in Rahlfs, Psalmi. 
45 Pietersma, “Septuagint Research”, 302. 
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investigate if the inversions depend on the endeavour to conform to 
stylistic patterns of the Greek language or if they are reflections of a 
different Vorlage. The personal pronouns are the largest group of 
inversions in LXX Psalms, which is not the obligatory outcome of the 
structure of the Greek. My own conclusion is that the inversion is mainly 
of stylistic nature in sentences of this character. If the usage conforms to 
the structure of the language,46 or it depends on stylistic considerations,47 
the character and the resources of the Greek can explain most of these 
inversions. 
 I will, however, restrict my discussion to the perhaps most interesting 
category, the inversion of ordinary words, such as verbs, nouns, 
adjectives, adverbs. I have from the outset at least 45 cases of inversion in 
this category in the book of Psalms if one only compares Rahlfs’ text with 
MT. I will give examples where a different Vorlage is probable or cannot 
be excluded, cases where a variant rather than Rahlfs’ text can reflect the 
OG, as well as cases where the inversion probably depends on translation 
technique. One may take for granted that my conclusions are far from 
certain and perhaps all of my examples may be disputed. Thus, it is a 
tentative discussion, which shows my way of reasoning.  

6.3.2. Vorlage 
An obvious example that demonstrates a case of different Vorlage is the 
rendering of r/mz“mi dwId:l] in 23 (24):1 and 138 (139):1 by yalmo;" tw'/ 
Dauid.  
 
23 (24):1 r/mz“mi dwId:l] — yalmo;" tw'/ Dauid th'" mia'" sabbavtwn 
138 (139):1 r/mz“mi dwId:l] — yalmo;" tw'/ Dauid 
 
r/mz“mi dwId:l] — yalmo;" tw'/ Dauid.  
r/mz“mi dwId:l] only occurs in superscriptions,48 and is always, except here and 
in 138 (139):1, rendered by tw'/ Dauid yalmo;". Thus, one could expect it 
also in 23 (24):1 and 138 (139):1. The opposite word order, dwId:l] r/mz“mi, 

                                                
46 This applies to the position of postpositive particles. 
47 In this case, it applies to the position of the personal pronoun in different types 
of sentences, especially phrases with an emphasised pronoun and phrases with a 
stress on the predicate, or with a conjunction or a relative pronoun. 
48 Pss 24:1; 40:1; 68:1; 101:1; 109:1; 110:1; 139:1. 
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also only appears in superscriptions in the Psalter.49 It is always rendered 
by yalmo;" tw'/ dauid. There are no stylistic grounds for the inversion of 
the word order and the Greek variants that follow the MT in 138 (139):1, 
Ld A, have no bearing on the Old Greek. Since the translator always 
followed the word order of the Hebrew when rendering this phrase, the 
translation here and in 138 (139):1 is obviously based on a Vorlage with 
the word order dwId:l] r/mz“mi.  
 
 
Another, more disputable example, is 9:37 (10:16). 
 
9:37 (10:16) /xr“a'me µyI/g Wdb]a; d[,w: µl;/[ Jl,m, hw:hy“ — basileuvsei kuvrio" eij" 
to;n aijw'na kai; eij" to;n aijw'na tou' aijw'no". ajpolei'sqe e[qnh ejk th'" 
gh'" aujtou'  
 
Jl,m, hw:hy“ — basileuvsei kuvrio" 
Greek variants with the order of the MT are S 1221 LaG Aug Ga Z kuvrio" 
basileuvsei, and L kuvrio" basileuv". 
 
The word order Jl,m, hw:hy“ can be found here and in Ps 29:10. Ps 29 is a 
fairly close parallel, since µl;/[l] Jl,m, hw:hy“ is rendered by kuvrio" basileu;" 
eij" to;n aijw'na, while d[,w: µl;/[ Jl,m, hw:hy“ in 10:16 is translated by 
basileuvsei kuvrio" eij" to;n aijw'na kai; eij" to;n aijw'na tou' aijw'no". 
The order Jl'm; hw:hy“ is more common.50 It is always rendered by oJ kuvrio" 
ejbasivleusen. Once hw:hy“ Jl,M,h' appears, 98:6, but the syntactic relation 
between the words is not the same, that is, “the King, the LORD”, instead 
of “the LORD is king” 10:16. Outside the Psalter, a different situation 
obtains, since hw:hy“ Jl,m,, with or without the definite article, appears seven 
times.51 The word order of the Hebrew is always followed in the LXX. 
hw:hy“ Jl'm; occur twice outside the Psalter in the MT, Isa 24:23; Mic 4:7, and 
it is rendered by basileuvsei kuvrio". This was probably the Vorlage of 

                                                
49 3:1; 4:1; 5:1; 6:1; 8:1; 9:1; 12:1; 13:1; 15:1; 19:1; 20:1; 21:1; 22:1: 23:1; 29:1; 
31:1; 38:1; 39:1; 41:1; 51:1; 62:1; 63:1; 64:1; 65:1; 108:1; 140:1; 141:1; 143:1. 
50 93:1; 96:10; 97:1; 99:1. 
51 2 Sam 24:23; Isa 6:5; Jer 46:18; 48:15; 51:57; Zech 14:16, 17. In the Vorlage 
of the LXX Jl,m, did not occur in Jer 46:18 and hw:hy“ Jl,m, is missing in 48:15. 
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Ps 9:37 (10:16) in the LXX too. The translator read hw:hy“ Jl'm;, instead of 
Jl,m, hw:hy“.52 That the Greek variants represent the OG are less probable.  
 
 
118 (119):149 ynIYEj' Úf,P;v]miK] hw:hy“ ÚD<s]j'k] h[;m]vi yli/q — th'" fwnh'" mou 
a[kouson kuvrie kata; to; e[leov" sou. kata; to; krivma sou zh'sovn me  
 
hw:hy“ ÚD<s]j'k] — kuvrie kata; to; e[leov" sou.  
Only Ga has the word order of the MT. 
 
hw:hy“ ÚD<s]j'k] does otherwise not occur in the MT, but hw:hy“ ÚD<s]j' appears in 
Pss 33:22; 94:18; 119:64, rendered by to; e[leov" sou kuvrie, hw:hy“ Úd<s;j} in 
119:41 has the same counterpart. The expression without suffix, hw:hy“ ds,j,, 
appears in Pss 33:5; 103:17; 1 Sam 20:14, and hw:hy“ ydEs]j' in Pss 89:2; 
107:43; Isa 63:7; Lam 3:22. It is always translated in the order of the 
Hebrew, but once hw:hy“ lack counterpart, 1 Sam 20:14, and once the whole 
verse is missing in the LXX, Lam 3:22. The LXX translator has a 
different understanding of the verse than the MT based on the position of 
kuvrio":  
 
In your steadfast love hear my voice; O LORD, in your justice preserve 
my life (MT NRSV)  
In your steadfast love hear my voice, O Lord; by your judgment quicken 
me (LXX NETS) 
 
The interpretation in the LXX is easier to understand if it had the Vorlage 
ÚD<s]j'k] hw:hy“. The closest parallels to the word order of the suspected 
Vorlage (ÚD<s]j'k] hw:hy“) reflected in the LXX appears in 119:159 and in 51:3 
(with µyhiløa‘, instead of hw:hy“):  
 
Ps 118 (119):159 ynIYEj' ÚD“s]j'K] hw:hy“ — kuvrie ejn tw'/ ejlevei sou zh'sovn me 
(LXX perhaps reflects ÚD“s]j'B]).  
50 (51):3 ÚD<s]j'K] µyhiløa‘ ynINEj; — ejlevhsovn me oJ qeov" kata; to; mevga e[leov" 
sou  
 
th'" fwnh'" mou a[kouson kuvrie kata; to; e[leov" sou is probably based 
on a Vorlage with a different word order, ÚD<s]j'k] hw:hy“ h[;m]vi yli/q. Peshitta 
                                                
52 Cf. also hw:hy“ Jløm]yI translated by basileuvsei kuvrio" in Ps 146:10. 
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reflects also this word order (BHS). A Vorlage with the word order of the 
LXX is the most probable solution. However, BHS hardly ever suggests a 
different Vorlage behind inversions in LXX Psalms. Often one has no 
access to a Hebrew text that reflects the word order of the Greek. In that 
case, it is easier for the time being to regard the inversion as a translation 
technique based on the preferences of the translator, even though the 
retroversion of the Greek would result in an acceptable Hebrew clause. 

6.3.3. Text of the Old Greek 
Sometimes the inversion does not reflect the Old Greek. Although in 
some books, for example 1 Samuel, a Ms with word order following the 
MT is likely to have been influenced by the Hexaplaric recension,53 this 
does not seem to be the case in the Psalter, at least to the same degree. For 
example investigations of Papyrus Bodmer XXIV point to the fact that 
this important Ms, which is not influenced by the Hexaplaric recension, 
often follows the MT in grammatical minutiae, and according to 
Pietersma, at least as regards articulation, repeatedly reflects the OG.54 
“Indeed, in many other cases throughout the Psalter the witness of 2110 ... 
will bring OG and MT into closer agreement than is evident from Rahlfs’ 
edition.”55 In fact, the order of the MT is also frequently supported by 
2110. The following examples show that Rahlfs’ text sometimes is 
secondary when it reflects a word order different from the MT. 
 Greek witnesses, a few of them important, contest a number of the 
inversions and therefore the exact wording of the OG is essential in my 
analysis. The manuscripts labelled Lucianic by Rahlfs are now also 
regarded of value in the search for the OG, because 2110 has 
approximately 230 secondary readings (according to Rahlfs) in common 
with the Lucianic group (the vulgar text) and approximately 50 with the 
Lucianic text alone.56 My suggestion regarding the papyri is that although 
the Greek text in the papyri are often secondarily corrected to the Hebrew 
this applies especially to other aspects of literal translation than to the 
word order. Thus, the old Ms 2110 is sometimes the only support for the 
word order of MT (44:9; 70:2; 10543), and sometimes this word order is 
supported by other important witnesses, especially codex Sinaiticus and 
                                                
53 See, e.g., Johnson, Hexaplarische Rezension, 88, 144-45. 
54 Pietersma, “Articulation”, 201-02. 
55 Pietersma, “Articulation”, 202. 
56 Pietersma, “The Present State”, 16. 
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codex Alexandrinus (82:3; 89:24; 102:2; 102:3). I admit that in a few 
cases 2110 is also supported by Hexaplaric witnesses when it has the 
word order of MT (71:17; 86:4; 102:2; 139:7). It is also easy to imagine 
that a scribe who does not knew Hebrew but is well versed in Greek 
inadvertently (for stylistic reasons) changed the word order without 
reference to the Hebrew. 

6.3.4. Variants that support the word order of MT 
10:16 basileuvsei kuvrio" S 1221 LaGAug Ga Z L = MT 
70:2 to; sw'saiv me kuvrion 2110 = MT  
71:17 ejdivdaxav" me: oJ qeov" Sa? LaGAug GaHi 2110 (o q. mou a. e. a m. 
L´’, Su except mou) = MT 
73:26 hJ kardiva mou kai; hJ savrx mou GaHi = MT  
89:24 tou;" ejcqrou;" aujtou' ajpo; proswvpou aujtou' S Ga L´’ 1219 = MT 
91:6 diaporeuomevnou ejn skovtei L´’ 1219 2020 2105 2106 2110 = MT 
97:5 ejtavkhsan wJsei; khro;" S L´’ 1219 2110 = MT 
106:7 ejn th'/ ejruqra'/ qalavssh/ GaAug = MT 
106:9 th'/ ejruqra'/ qalavssh/ GaAug = MT 
136:15 eij" qavlassan ejruqravn Sa 2017 = MT 
139:1 yalmo;" tw'/ Dauid Ld A = MT 
139:7 kai; ajpo; tou' proswvpou sou pou' S La Uulg = MT 
139:19 aJmartwlouv" oJ qeov" La Ga = MT 
146:8 kuvrio" ajnorqoi' katerragmevnou", kuvrio" sofoi' tuflouv" Ga 
L´’ 1219s’ = MT 
 
 
70 (71):17 Úyt,/al]p]nI dyGIa' hN:heAd['w“ yr:W[N“mi ynIT'd“M'li µyhiløa, — ejdivdaxav" me oJ 
qeov" ejk neovthtov" mou kai; mevcri nu'n ajpaggelw' ta; qaumavsiav sou  
 
ynIT'd“M'li µyhiløa, — ejdivdaxav" me oJ qeov"  
Many Greek variants reflect the MT, oJ qeov" ejdivdaxav" me (Sa?, LaG Aug 
Ga Hi), oJ qeov" mouv aJ ejdivdaxav" me (L´’, Su except mouv). They have now 
the additional support of Papyrus Bodmer XXIV = 2110 (oJ q" ejdivda[xav" 
me). Apart from Origenes’ text (Ga Hi), the foremost representative of the 
Upper Egyptian text and some manuscripts of the Western text (LaG Aug) 
support the order of the MT. This would indicate that the OG did not 
deviate from the order of the MT. Furthermore, no specific reason for an 
inversion can be found. The expression does not occur otherwise in the 
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MT, even though µyhiløa,/lae and dm'l; appear in juxtaposition in Deut 6:1 
(µk,t]a, dMel'l] µk,yheløa‘ hw:hy“), in Job 21:22 (t['D:AdM,l'y“ lael]h'), and in Isa 48:17 
(Úd“M,l'm] Úyh,løa‘ hw:hy“ ynIa}). A close parallel can be found in Ps 34:12, where 
hw:hy“ µk,d“M,l'a} hw:hy“ ta'r“yI] is translated by ajkouvsatev mou fovbon kurivou 
didavxw uJma'". Cf. also Ps 119:12 ÚyQ,ju ynIdeM]l' hw:hy“ hT;a' JWrB; rendered by 
eujloghto;" ei\ kuvrie divdaxovn me ta; dikaiwvmatav sou where hw:hy“ is 
aligned with hT;a' JWrB; rather than with ynIdEM]l'. 
 
 
90 (91):6 µyIr:h’x; dWvy: bf,Q,mi Jløh}y" lp,aoB; rb,D<mi — ajpo; pravgmato" 
diaporeuomevnou ejn skovtei ajpo; sumptwvmato" kai; daimonivou 
meshmbrinou'  
 
Jløh}y" lp,aoB; — diaporeuomevnou ejn skovtei 
oJl'h; lp,aoB] only appears here in the MT and the phrase is never found in 
opposite order. Accordingly, the rendering is hardly based on a different 
Vorlage. Cf. Ps 81 (82):5, which has a similar meaning and the same 
lexical equivalents in the LXX and closely follows the order of the MT, 
WkL;h't]yI hk;vej}B' — ejn skovtei diaporeuvontai. diaporeuomevnou ejn skovtei 
in Ps 90 (91):6 is transposed in L´’ 1219 2020 2105 2106 2110 = MT. 
This is with good reasons regarded as the Old Greek text by Pietersma.57 
In that case, it is not the question of an inversion, but that the Old Greek 
closely followed the word order of the Hebrew.  
 
 
96 (97):5 ≈r<a;hAlK; ˜/da} ynEp]Limi hw:hy“ ynEp]Limi WSm'n: gn"/DK' µyrIh; — ta; o[rh 
ejtavkhsan wJsei; khro;" ajpo; proswvpou kurivou ajpo; proswvpou kurivou 
pavsh" th'" gh'"  
 
WSm'n: gn"/DK' — ejtavkhsan wJsei; khro;"  
Similar Greek equivalents for different Hebrew combinations can be 
found in Mic 1:4; Pss 21 (22):15; 57 (58):9; 67 (68):3. The word order of 
the Hebrew is always followed, Ps 21 (22):15 smen: gn:/DK' — wJsei; khro;" 
thkovmeno", 57 (58):9, sm,T, lWlB]v' /mK] — wJsei; khro;" oJ takei;", 67 (68):3, 
5 gn"/D sMehiK] — wJ" thvketai khro;", Mic 1:4 gn"/DK' W[Q;B't]yI — takhvsontai 
wJ" khro;". Cf. also Isa 64:1 µysim;h} vae j"doq]Ki — wJ" khro;" ajpo; puro;" 
thvketai and Judith 16:15 wJ" khro;" takhvsontai. In this way, all 
                                                
57 Pietersma, “P. Bodmer XXIV”, 277-78. 
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examples of khrov" in LXX is similar to Ps 96 (97):5. The order of the 
LXX in Ps 96 (97):5 cannot be an assimilation to the other occurrences of 
the same expression in the Psalter.  
 Rahlfs’ text is disputed, S L´’ 1219 2110, adhere to the order of MT. 
Since, S, a member of the Lower Egyptian group, has the inverted order, 
and that order is now supported by 2110, from the Upper Egyptian text 
and by L´’, which perhaps is closer to the OG than Rahlfs admitted,58 it is 
probable that the variant reflect the Old Greek. In that case, the word 
order was not inverted in the Old Greek.  

6.3.5. Disputable inversions 
Some possible inversions in Rahlfs’ text can also be shown not to be real 
inversions, for example, 44 (45):10 rypi/a µt,k,B] “in gold of Ophir” rendered 
by ejn iJmatismw'/ diacruvsw/ “in gold-woven clothing”. The unusual 
composite term diacrusivon only occurs here and in 2 Macc 5:2. An 
inversion is not improbable since cruvsion is a common equivalent of µt,k,, 
Job 28:16, 19; Song 5:11; Dan 10:5 (Th), even though it more often 
renders bh;z:. It is evident that most translators were familiar with the 
meaning of µt,K,. The deviating renderings of this word in Job 31:24 
“precious stone”, Isa 13:12 “stone” and Lam 4:1 “silver” do not imply that 
the translators were ignorant of the meaning of the word, but it is 
variations imposed by the parallel with bh;z: or zP;.59 Even one of the most 
literal translators of the LXX, as the translator of the book of 
Lamentations, prefers variation in parallel word pairs, even at the cost of a 
semantic less correct translation.  
 rypi/a is otherwise always transliterated in LXX (Gen 10:29; 1 Kings 
9:28; 10:11; 22:49; Isa 13:12; Job 22:24 (Hexaplaric addition); 28:16 
(Hexaplaric addition); 1 Chr 29:4; 2 Chr 8:18; 9:10). The second 
occurrence in 1 Kings 10:11 and rypi/a in 1 Chr 1:23 is without Greek 
counterpart. rypi/a µt,K, twice appears outside the book of Psalms, Isa 
13:12, where it is rendered by oJ livqo" oJ ejk Soufir and in Job 28:16 by 
crusivw/ Wfir. 
 Briggs argues that LXX read rpea} “covering, attire”, as in 1 Kings 
20:38, 41.60 However, rpea} was rendered by telamwvn “bandage” in 1 
                                                
58 Cf, e.g., Olofsson, LXX Version, 80 n. 52, 53. 
59 bh;z: has cruvsion as stereotype equivalent. Cf. also Albrektson, Lamentations, 
173. 
60 Briggs, Book of Psalms I, 392.  
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Kings 21 (20):38, 41. If the Hebrew word was unknown to the translator 
he may have regarded the phrase as synonymous to bh;z: t/xB]v]Mimi in Ps 44 
(45):14, which is rendered by ejn krosswtoi'" crusoi'" “with golden 
tassels”. In that case, the addition of peribeblhmevnh pepoikilmevnh from 
v. 14 is more explicable. iJmatismov" cannot be influenced from another 
translation, since µt,k, is never understood that way in versiones. It only 
occurs once in LXX Psalms, Ps 21 (22):19, as a correct translation of 
yviWbl]. A proposal more in line with the translation technique in LXX, 
could, however, be put forward, the LXX translator read tWsK] instead of 
µt,K,, a transposition and confusion of µ and s, which is especially 
understandable if the final form of m was used. tWsK] “covering” often 
refers to “clothing” and in Ex 21:10 it is rendered by iJmatismov". In that 
case, it is not the question of an inversion at all. The equivalent of rypi/a is, 
however, harder to explain. 
 lylik;w“ hl;/[ “burnt offerings and whole burnt offerings” in 50 (51):21 is 
rendered by ajnafora;n kai; oJlokautwvmata “offering and whole burnt 
offerings”. oJlokauvtwma is the ordinary rendering of hl;/[ in LXX Psalms, 
19 (20):4; 39 (40):7; 49 (50):8; 50 (51):18; 65 (66):13, 15,61 while lyliK; 
otherwise does not occur in the Psalter. lyliK; is translated by oJlovkauto" 
in Lev 6:16. Otherwise hl;/[ is translated also by ajnaforav, qusiva, 
kavrpwma, kavrpwsi", oJlokavrpwma, oJlokavrpwsi", oJlokauvtwma, 
oJlokauvtwsi" and prosforav in LXX.62 but when three Hebrew terms for 
an offering occur in the same context, jb'z<, hl;/[ and lyliK; it is hard to find 
synonymous expressions. hl;/[ may be rendered by ajnaforav and lyliK; by 
oJlokauvtwma, probably because they corresponded better to the literal 
meaning of the words.63  

                                                
61 It is a neologism in LXX. Siegert, Septuaginta, 228, 278. 
62 See Muraoka, Hebrew/Aramaic Index, 108, 111. Cf. Siegert, Septuaginta, 228. 
Muraoka notes equivalents from 1 Esras not included in Hatch, Redpath, A 
Concordance to the Septuagint. In, e.g., Job a distinction is made between hl;/[ as 
a free-offering rendered by qusiva and hl;/[ as an offering prescribed in the law 
rendered by kavrpwsi". See Siegert, Septuaginta, 229. This distinction is not 
made in LXX Psalms. 
63 Cf. Siegert, Septuaginta, 228. ajnaforav is a very uncommon term, which, apart 
from Ps 50 (51):21 only appears in Num 4:19, where it refers to holy objects in 
the sanctuary. It renders both hd:bo[} and aC;m', according to Siegert, Septuaginta, 
228-29, but it is also possible that wtød:bo[}Al['' is without counterpart. See Muraoka, 
Hebrew/Aramaic Index, 106. 
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Hj;m]xi hN:g<g“moT] “softening it with showers” in 64 (65):11 is rendered by 
eujfranqhvsetai ajnatevllousa “sprouting, it will rejoice”. The translation 
of gWm polel “soften, make dissolve” with eujfraivnein is astonishing. But 
the text is not easy and the translator probably guessed at the meaning. If 
it is the question of an inversion the translator must have understood Hj;m]xi 
as a form of jmæc;, which is regularly rendered by eujfraivnein in the LXX 
as a whole. eujfraivnein is also as a rule a translation of jmæc; in the LXX.64 
However, gWm is never translated by ajnatevllein in the LXX Psalms. 
ajnatevllousa as equivalent of Hj;m]xi is unexpected.65 jmæx, as “shower” was 
not known by the translator. However, the translation accords with the 
fact that ajnatevllein is a common equivalent of √jmx in other parts of the 
LXX, not least in the Pentateuch,66 and jmæx; qal is once rendered by 
ajnatevllein in the Psalms, 84 (85):12. Perhaps the translator read it as 
hj;mexo.67  
 It is evident that gWm is not understood by the LXX translator.68 The 
same is in fact true for the other LXX translators, who have a variety of 
equivalents, all of them more or less generic.69 Even where gWm is rendered 
by thvkein “melt”, viz. Pss 74 (75):4; 106 (107):26; and Ex 15:15, the 
equivalent is not a sign of a right understanding of the Hebrew term, 
rather it is the question of guesses from the context. The translation of Ps 
64 (65):11-12 in LXX Psalms is a paraphrase with frequent guesses.70 The 
translator apparently felt his Hebrew knowledge defective and on that 
account tried to make head and tail out of the verses. It can hardly be the 
question of an inversion here or a different Vorlage.  
                                                
64 See Hatch, Redpath, Concordance to the Septuagint, “eujfraivnein”. 
65 See also Hatch, Redpath, Concordance to the Septuagint, “ajnatevllein” which 
has a ? for the equivalent in Ps 64 (65):11.  
66 Gen 2:5; 3:18; 19:25; Lev 13:37; Deut 29:22. See especially Gen 19:25 jm'x, — 
ta; ajnatevllonta. 
67 Baethgen, “Textkritische Wert”, 641; Mozley, Psalter, 102. ajnatevllein with 
cognates frequently occurs with reference to vegetation, e.g., Gen 3:18; Jer 23:5; 
Ezek 16:7; Zech 3:8; Pss 72:7; 92:8. Mozley, Psalter, 102. 
68 It is proposed in the alignment of CATSS that the rendering in LXX is based on 
√gn[, but that is hardly a convincing suggestion. 
69 See Muraoka, Hebrew/Aramaic Index. They must have guessed at the meaning. 
Generic terms are often employed when the translator is at loss of the meaning. 
See Tov, “Hebrew Text”, 66. 
70 Mozley, Psalter, XV, 103. 
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6.3.6. Genuine inversions  
Translation technique 
69 (70):2 hv;Wj ytir:z“[,l] hw:hy“ ynIleyXih'l] µyhiløa‘ — eij" to; sw'saiv me kuvrion. O 
qeov", eij" th;n bohvqeiavn mou provsce" 
 
ynIleyXih'l] µyhiløa‘ — eij" to; sw'saiv me kuvrion 
The appearance of an important variant with the word order of the MT in 
69 (70):2, o q" ei" to swsai me (2110) may indicate that Rahlfs’ text 
does not reflect the OG. Cf. the parallel in 39 (40):14, where the word 
order of MT is followed, but µyhiløa, is replaced by hw:hy“: hw:hy“ ynIleyXih'l] hw:hy“ hxer“ 
is rendered by eujdovkhson kuvrie tou' rJuvsasqaiv me kuvrie. 
However, since this is the only support for the order of MT and hw:hy“ as a 
rule occurs as the A-word in a parallelism,71 the translator has probably 
been influenced by this in his translation. See e.g. 18:22, 32, 47; 20:2; 
24:5; 31:15; 38:15; 46:8, 12; 69:7; 94:22; 96:4; 104:33; 116:5; 135:2; 
146:2, 10; 147:7, 12. 
 
 
42 (43):1 ynIfeL]p't] hl;w“['w“ hm;r“miAvyaime dysij;Aalø y/Gmi ybiyrI hb;yrIw“ µyhiløa‘ ynIfep]v; — 
Kri'novn me, oJ qeov", kai; divkason th;n divkhn mou ejx e[qnou" oujc oJsivou, 
ajpo; ajnqrwvpou ajdivkou kai; dolivou rJu'saiv me.  
 
hl;w“['w“ hm;r“mi — ajdivkou kai; dolivou 
Tht’ follows the word order of the MT doliou kai adikou, while 2013 
has rusai me kai doliou? 
 hm;r“mi otherwise never appears in conjunction with hl;w“['. It is certain 
that an inversion occurs here, since dovlio" is a rendering of hm;r“mi, rather 
than hl;w“['. See Pss 5:7; 16 (17):1; 51 (52):6; 108 (109):2. A translation of 
hm…r“mi by a[diko" is unique in the LXX as a whole, with the exclusion of 
Am 8:5. hl…w“[' is not seldom rendered by a[diko", especially in the book of 
Job, e.g. Job 5:16; 6:29. 30; 22:23; 24:20; 27:4; 36:23, but also once 
outside this book, Zeph 3:5. hl…w“[' occurs 9x in the book of Psalms. It is as 
a rule rendered by ajnomiva, 36 (37):1; 57 (58):3; 63 (64):7; 88 (89):23; 
106 (107):42; 118 (119):3; 124 (125):3, but once by ajdikiva, 91 (92):16 
(MT Q). When hm;r“mi is used in conjunction with other nouns it is, except 
here and in 10:7 Jtow: t/mr“miW, the last to be mentioned, that is, hm;r“miW µymiD:Avyai 

                                                
71 There are some exceptions, e.g. 47:6; 55:16; 56:10; 58:6; 70:2, 6; 73:28; 96:5.  
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5:7, hm…r“miW ˜w<a; 36:4, t/mr“miW t/Wh' 38:13, hm;r“miW JTo 55:12, hm;r“miW µymid: yven“a' 
55:24, hm;r“miAypiW [v;r: ypi 109:2, hm;r“miW sm;j; Zeph 1:9. Consequently, the 
position of hm;r“mi in the phrase hl…w“['w“ hm;r“mi is contrary to the usual order. 
This is the probable reason for the inversion in the LXX. The 
rearrangement in the LXX could also be based on a formal aspect in the 
Hebrew, that the terms appear in alphabetical order in the MT and that the 
LXX translator wanted to reflect the Hebrew Vorlage in this respect, and 
on that account employed an alphabetical arrangement of the co-ordinated 
words. This is a tendency that perhaps can be observed in the LXX,72 even 
though otherwise not in the Psalter. 
 
 
72 (73):26 µl;/[l] µyhiløa‘ yqil]j,w“ ybib;l]ArWx ybib;l]W yrIaev] hl;K; — ejxevlipen hJ 
kardiva mou kai; hJ savrx mou. oJ qeo;" th'" kardiva" mou kai; hJ meriv" 
mou oJ qeo;" eij" to;n aijw'na.  
 
ybib;l]W yrIaev] — hJ kardiva mou kai; hJ savrx mou. 
The phrase does not occur elsewhere in the MT. raev] in the sense “flesh, 
blood-relation, self, food” appears three times in the Psalter, 73:26; 78:20, 
27, and 13 times outside the book of Psalms, Ex 21:10; Lev 18:6, 12, 13; 
20:19; 21:2; 25:49; Num 27:11; Jer 51:35; Mic 3:2, 3; Prov 5:11; 11:17. It 
is evidently understood by the translator in Ps 77 (78):26, since he 
employs savrx as counterpart. On the other hand, raev] is rendered by 
travpeza in 77 (78):20 (raev] ˜ykiy: — eJtoimavsai travpezan). The 
understanding may be influenced by v. 19 ˜j;l]vu Jro[}l' — eJtoimavsai 
travpezan. However, because of the consistent rendering of ˜j;l]Vu by 
travpeza it is also possible to assume a misreading by the translator. 
kardiva is always the first to be mentioned, when kardiva and savrx occur 
in conjunction in the Psalter, 83 (84):3 yrIc;b]W yBili — hJ kardiva mou kai; hJ 
savrx mou. Cf. also Ps 27 (28):7 yBili zlø[}Y"w" yTir“z:[‘n<w“ yBili jf'b; wBø — ejp∆ aujtw'/ 
h[lpisen hJ kardiva mou (yBili) kai; ejbohqhvqhn kai; ajnevqalen hJ savrx mou 
(yBili). This is also common outside the book of Psalms. Cf.  
Ezek 11:19 µr:c;B]mi ˜b,a,h; ble ytirosih}w" — kai; ejkspavsw th;n kardivan th;n 
liqivnhn ejk th'" sarko;" aujtw'n 
36:26 µk,r“c'B]mi ˜b,a,h; bleAta, ytirosih}w" — kai; ajfelw' th;n kardivan th;n liqivnhn 
ejk th'" sarko;" uJmw'n 

                                                
72 Muraoka, “Device”, 28. 
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44:7 rc;b; yler“['w“ bleAyler“[' — ajperitmhvtou" kardiva/  kai; ajperitmhvtou" 
sarki;  
44:9 rc;B; lr<[,w“ ble lr<[, — ajperivtmhto" kardiva/  kai; ajperivtmhto" 
sarki;  
 
Therefore, the inversion in Ps 72 (73):26 has probably been influenced by 
the usual order of kardiva and savrx in the LXX Psalms (see 28:3) and 
especially by Ps 83 (84):3, where yrIc;b]W yBili is translated by hJ kardiva mou 
kai; hJ savrx mou, which also has the term hl;K; in common. The variant 
with the order of the MT in Ga Hi is clearly secondary.  
 
 
88 (89):24 π/Ga, wya;n“c'm]W wyr:x; wyn:P;mi yti/Tk'w“ – kai; sugkovyw tou;" ejcqrou;" 
aujtou' ajpo; proswvpou aujtou' kai; tou;" misou'nta" aujto;n tropwvsomai 
 
wyr:x; wyn:P;mi – tou;" ejcqrou;" aujtou' ajpo; proswvpou aujtou' 
 
I have found one example of a Hebrew text with ˜mi + hn<P; + rx; (although 
with different suffixes) in the word order of the LXX is found in Isa 64:1: 
WzG:r“yI µyIwGo Úyn<P;mi Úyr<x;l] Úm]vi ['ydIwhøl] vaeAh[,b]Ti translated by kai; fanero;n e[stai 
to; o[noma kurivou ejn toi'" uJpenantivoi" ajpo; proswvpou sou e[qnh 
taracqhvsontai. It is hardly a close parallel since Úyn<P;mi refers to WzG:r“yI µyIwGo.  
 
The word order of the Greek with ejcqrov" + suffix + ajpo; proswvpou + 
suffix is, however, common in LXX. See Num 32:21; Deut 6:19; 23:15; 2 
Sam 7:9; 1 Chr 17:8. 
 
ejktribh'/ oJ ejcqro;" aujtou' ajpo; proswvpou aujtou' (Num 32:21) 
ejkdiw'xai pavnta" tou;" ejcqrouv" sou pro; proswvpou sou (Deut 6:19) 
kai; paradou'nai to;n ejcqrovn sou pro; proswvpou sou (Deut 23:15) 
kai; ejxwlevqreusa pavnta" tou;" ejcqrouv" sou ajpo; proswvpou sou (2 
Sam 7:9) 
kai; ejxwlevqreusa pavnta" tou;" ejcqrouv" sou ajpo; proswvpou sou (1 
Chr 17:8) 
 
The word order here has several parallels in the Geek bible and it is likely 
that the translator was influenced by the texts from the Pentateuch (Num 
32:21; Deut 6:19; 23:15). Since Ps 89:24 explicitly refers to God’s 
promise to David in 2 Sam 7:9 = 1 Chr 17:8, though not with the exact 
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text of 2 Sam, it makes the choice of the inverted word order even more 
natural. The Greek variants with the Hebrew word order S Ga L´ are 
probably adjustments to the MT. 
 
 
86 (87):6-7 µyrIv;w“ .hl;s, µv;AdL'yU hz< µyMi[' bwtøk]Bi rPos]yI hw:hy“ — kuvrio" 
dihghvsetai ejn grafh'/ law'n kai; ajrcovntwn touvtwn tw'n gegenhmevnwn 
ejn aujth'/ diavyalma  
 
The translator has evidently read µyrIv;w“ µyMi[' and thus moved µyrIv;w“ read as 
µyrIc;w“ from v. 7 to a position after µyMi[' in v. 6, that is, µyrIc;w“ µyMi['.73 
However, the position of µyrIc;w“ is hardly based on a different Vorlage. 
Rather it is the question of a pseudo-variant. hz< must have been 
understood as a distributive singular or a plural.74 Furthermore, the 
translator probably read rPes'y“ and bt;k]Bi.75 rp's; qal seldom occurs in the 
Psalter and it is misunderstood in 55 (56):9 and adequately rendered by 
ejxariqmeivn in 138 (139):18, but rp's; piel “make known, proclaim, report, 
tell” is mostly rendered by dihgei'sqai in the book of Psalms.76 Other 
equivalents occur, e.g. ajnaggevllein with cognates, ajpaggevllein, 
diaggevllein, but also ejkdihgei'sqai and prostivqhmi. bt;K] is rendered 
by grafhv in Ezek 13:9; Ezra 2:62; 7:64; 1 Chr 28:19; 2 Chr 2:10, and in 
35:4. 
 
 
95 (96):2 /t[;Wvy“ µ/yl]Aµ/Ymi WrC]B' — eujaggelivzesqe hJmevran ejx hJmevra" to; 
swthvrion aujtou'  
 
µ/yl]Aµ/Ymi — hJmevran ejx hJmevra" 
µ/yl]Aµ/Ymi only occurs here and in Esth 3:7, where it has the same 
counterpart. The translator probably understood µ/yl]Aµ/Ymi as synonymous 
with µ/y µ/y, which is translated by hJmevran ejx hJmevra" in Ps 60 (61):9, but 
µ/y µ/y was also rendered by hJmevran kaq∆ hJmevran 67 (68):20. Cf. 60 
(61):7 ymey“Al[' µymiy: — hJmevra" ejf∆ hJmevra", 18 (19):3 µ/yl] µ/y — hJmevra th'/ 

                                                
73 Cf. Mozley, Psalter, 140; Briggs, Psalms II, 243. 
74 Mozley, Psalter, 140; Briggs, Psalms II, 242. 
75 For rPes'y“, see Mozley, The Psalter, 140, and for bt;k]Bi, see BHS. 
76 9:2; 18 (19):2; 21 (22):23; 25 (26):7; 47 (48):14; 49 (50):16; 63 (64):6; 65 
(66):16; 72 (73):15; 74 (75):2; 77 (78):3; 144 (145):6. 
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hJmevra/. Different Hebrew expressions are translated by hJmevran ejx 
hJmevra" in LXX as a whole, µ/y µ/y (Gen 39:10; Isa 58:2), µ/y la, µ/Ymi (Num 
30:15), µ/yl]Aµ/Ymi (Esth 3:7), µwyoB] µwyoAt[,l] (1 Chr 12:23), and  µ/yb] µ/Yl] (2 Chr 
24:11). The meaning of the Hebrew and the Greek are the same “day after 
day” or “for a long time”.77 The reason for the probable inversion is thus 
the interpretation of an uncommon expression, µ/yl]Aµ/Ymi, in the Hebrew 
text. 
 
 
104 (105):12 HB; µyrIg:w“ f['m]Ki rP;s]mi ytem] µt;wyoh]Bi — ejn tw'/ ei\nai aujtou;" 
ajriqmw'/ bracei'" ojligostou;" kai; paroivkou" ejn aujth'/ 
 
f['m]Ki rP;s]mi ytem] — ajriqmw'/ bracei'" ojligostou;"  
f['m]Ki rP;s]mi ytem] “few in number, of little account” is translated by ajriqmw'/ 
bracei'" ojligostou;" “few in number, of very little account”. The 
inversion here has no Greek variants, noted in Rahlfs. rP;s]mi is as a rule 
rendered by ajriqmov" in LXX Psalms, Pss 39 (40):13; 103 (104):25; 104 
(105):12: 34; 146 (147):4, 5, and µytime by ojlivgo" Ps 16 (17):14 and 
bracuv" 104 (105):12, once it is rendered by ejcqrov" 16:13 (17:14) and 
once it has the equivalent sunevdrion 25 (26):4. f['m]Ki is translated by ejn 
tavcei Ps 2:12, para; mikro;n 72 (73):2, ejn tw'/ mhdeni; a]n 80 (81):15, 
para; bracu; 93 (94):17; 118 (119):87. The equivalent here may have 
been influenced by the counterpart in Deut 26:5; 28:62, where f[;m] ytem]Bi is 
translated by ejn ajriqmw'/ bracei'. The passages from Deuteronomy, Deut 
26:5; 28:62, allude to God’s promise to the patriarchs, that Israel shall 
became a “great nation”, “numerous as the stars in heaven” and Ps 105:12 
occurs in a context where “the covenant that he made with Abraham” 
(105:9) is explicitly mentioned. However, the renderings of rP;s]mi ytem] in 
Gen 34:30; Deut 4:27; Jer 44:28; 1 Chr 16:19 follow the word order of the 
MT. Although 1 Chr 16:19 is an exact parallel to Ps 104 (105):12, the 
translations partly diverge. HB; µyrIg:w“ f['m]Ki rP;s]mi ytem] µk,t]wyoh]Bi is translated by 
ejn tw'/ genevsqai aujtou;" ojligostou;" ajriqmw'/ wJ" ejsmikruvnqhsan ai; 
parwv/khsan ejn aujth' 1 Chr 16:19. 

                                                
77 Cf. Louw & Nida, Greek-English Lexicon, “hJmevra”, where it is emphasised 
that hJmevra ejx hJmevra" (literally ‘day out of day’) is an idiom for a relatively 
long period of time. It can be translated “for a long time, for quite a while, day 
after day.” See Gen 39:10; Num 30:15; 1 Chr 12:23; 2 Chr 24:11; Esth 3:7; Pss 
60:9; 95:2; Isa 58:2; Sir 5:7. 
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rP;s]mi ytem] — ojligostov" eijmi ejn ajriqmw' (Gen 34:30) 
rP;s]mi ytem] — ojlivgoi ajriqmw' (Deut 4:27)  
rP;s]mi ytem] — ojlivgoi ajriqmw'/ (Jer 44:24) 
rP;s]mi ytem] — ojligostou;" ajriqmw'/ (1 Chr 16:19)  
 
 
105 (106):7 πWsAµy"B] µy:Al[' Wrm]Y"w" Úyd<s;j} broAta, Wrk]z: alø — oujk ejmnhvsqhsan 
tou' plhvqou" tou' ejlevou" sou kai; parepivkranan ajnabaivnonte"78  
ejn th'/ ejruqra'/ qalavssh/ (πWsAµy"B] ø— ejn th'/ ejruqra'/ qalavssh/) 
105 (106):9 rB;d“MiK' t/mhoT]B' µkeyli/Yw" br:j‘Y<w" πWsAµy"B] r['g“YIw" — kai; ejpetivmhsen 
th'/ ejruqra'/ qalavssh/, kai; ejxhravnqh, kai; wJdhvghsen aujtou;" ejn ajbuvssw/ 
wJ" ejn ejrhvmw/: (πWsAµy"B] ø— th'/ ejruqra'/ qalavssh//) 
Ga Aug Greek variants which follow MT.  
135 (136):13 /Ds]j' µl;/[l] yKi µyrIz:g“li πWsAµy" rzEgOl] — tw'/ katadielovnti th;n 
ejruqra;n qavlassan eij" diairevsei", o{ti eij" to;n aijw'na to; e[leo" 
aujtou', (πWsAµy" ø— th;n ejruqra;n qavlassan) 
 
The rendering of πWsAµy" in Pss 105 (106):7, 9; 135 (136):13 exhibit an 
inverted word order, while 105 (106):22 (πWsAµy"Al[' — ejpi; qalavssh" 
ejruqra'") and 135 (136):15 (πWsAµy"b] — eij" qavlassan ejruqrav) follow the 
word order in the MT. The use of inverted word order is evidently based 
on LXX translation of the Pentateuch and Joshua, that is, the choice of 
counterparts in Ex 10:19; 13:18; 15:4; 23:31; Deut 1:40; Josh 2:10; 4:23.  
 
eij" th;n ejruqra;n qavlassan (Ex 10:19; 13:18) 
ejn ejruqra'/ qalavssh/ (Ex 15:4) 
ajpo; th'" ejruqra'" qalavssh" (Ex 23:31) 
th;n ejpi; th'" ejruqra'" qalavssh" (Deut 1:40) 
katexhvranen … th;n ejruqra;n qavlassan (Josh 2:10) 
kaqavper ejpoivhsen … th;n ejruqra;n qavlassan (Josh 4:23) 
 
Ps 135 (136) recounts the deliverance from Egypt and the use of the 
equivalent employed in Ex 15:4 is therefore expected. On the other hand, 
the order of the MT is as common as the inverted order in the LXX and 

                                                
78 ajnabaivnonte" reflects µyli[o, rather than the MT:s µy:Al['. See, e.g., BHS, 
Mozley, Psalter, 160. 
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Greek variants are frequent.79 Perhaps stylistic variation in one and the 
same psalm can account for the use in Ps 135 of both th;n ejruqra;n 
qavlassan (135:13) and eij" qavlassan ejruqravn (135:15), and in Ps 105 
of both th'/ ejruqra'/ qalavssh/ (105:7, 9) and ejpi; qalavssh" ejruqra'" 
(105:22). The translator felt free to use both of the counterparts found in 
the Pentateuch.  
 
 
148:6 µl;/[l] d['l; — eij" to;n aijw'na kai; eij" to;n aijw'na tou' aijw'no"  
 
d['l; is probably rendered by eij" to;n aijw'na tou' aijw'no" and µl;/[l] by eij" 
to;n aijw'na if the translator employed the usual equivalents for eternity in 
LXX, since d['l] is as a rule translated by eij" aijw'na aijw'no" or eij" to;n 
aijw'na tou' aijw'no" in LXX Psalms, 18 (19):10; 20 (21):7; 21 (22):27; 36 
(37):29; 60 (61):9; 88 (89):30; 110 (111):3, 8, 10; 111 (112):3, 9, and 
µl;/[l] nearly always by eij" to;n aijw'na.80 LXX Psalms thus follows an 
interesting translation principle. The difference between the two terms for 
“eternity” is not reflected in the choice of lexical equivalents, but rather in 
the employment of an expanded expression for one of the words. Since 
both d[' and µl;wO[ are as a rule translated by aijwvn with cognates in LXX in 
toto, one has to express the difference in some other way. This unusual 
way of treating the terms for eternity is hardly a heritage from the kind of 
aijwvn theology that was widespread in Alexandria, as e.g. R. Kittel 
suggests.81 The dissimilarity is probably based on the origin of the two 
terms. d[' was from the beginning looked upon as a term for an infinite 
future,82 µl;wO[ was less directed to the idea of eternal time,83 and especially 
                                                
79 πWsAµy" occurs inverted in LXX, Ex 10:19; 13:18; 15:4; 23:31; Deut 1:40; Josh 
2:10; 4:23; 1 Kings 9:26; Pss 105 (106):7, 9; 135 (136):13, but in the order of the 
MT in Ex 15:22; Num 14:25; 21:4; 33:10, 11; Deut 2:1; 11:4; Josh 24:6; Judg 
11:16; Pss 105 (106):22; 135 (136):15; Neh 9:9. In Jer 49:21 LXX has no 
counterpart to πWs. 
80 Cf. however, µl;w[øl] d['l; translated by eij" to;n aijw'na tou' aijw'no" 110 (111):8. 
81 Sasse, “aijwvn”, 200. 
82 Sasse, “aijwvn”, 200. Cf. KBL, HALAT. See also Haag, “d[”, 1066-67, 1072-73.  
83 See KBL, “d['”; HALAT, “d['”. It rather signified “a long time, a long duration” 
and at least etymologically “the hidden time or the distant time”. Sasse, “aijwvn”, 
199-200. It refers to a time that belongs to the remote and inscrutable past or 
future. The chronological distant is relative rather than absolute. Sasse, “aijwvn”, 
199-200. 
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so in later Hebrew, even though µl;wO[ still has a temporal significance.84 d[' 
was the strongest term for an infinite future. This may be the reason why 
d[' is translated by the most emphatic expression and not µl…/[.85 The 
motive for the inversion is evidently to harmonize with the common 
expression d[ ≤w: µl…/[ (l]), which is more or less restricted to the Psalms, 9:6; 
10:16; 21:5; 45:7, 18; 48:15; 52:10; 104:5; 119:44; 145, 1, 2, 21. 
Otherwise it only occurs in Ex 15:18; Mic 4:5 and Dan 12:3 where this 
translation model is not followed; Ex 15:18 to;n aijw'na kai; ejp∆ aijw'na 
kai; e[ti, Mic 4:5 eij" to;n aijw'na kai; ejpevkeina, Dan 12:3 eij" to;n aijw'na 
tou' aijw'no". It is sometimes, against the rule, rendered by eij" aijw'na 
aijw'no" 20 (21):5,86 eij" to;n aijw'na tou' aijw'no" 44 (45):7; 103 (104):5, 
but mainly by eij" to;n aijw'na kai; eij" to;n aijw'na tou' aijw'no", 9:6, 9:37 
(10:16); 44 (45):18; 47 (48):15; 51 (52):10; 118 (119):44; 144 (145):1, 2, 
21. Since the translator of LXX Psalms did not follow the equivalents in 
the Pentateuch, the liturgical synagogue language may partly have 
influenced his counterparts.  
 
Even though most of the inversions collected probably mirror the Old 
Greek, to a significant degree Rahlfs’ text is not an adequate reflection of 
the Old Greek nor is MT a reflection of the Vorlage of the Septuagint. 
Consequently, sometimes a different Vorlage can be proposed and in 
other cases an altered Old Greek text can be made probable. Furthermore, 
some of the suggested cases cannot be regarded as inversions.  
 It is possible to look at particular words or elements and see if they 
often occur in inversions, but I doubt the possibility to draw any more 
significant conclusions regarding the translation technique from that 
approach. It is for example, common that kuvrio" or qeov" are inverted in 

                                                
84 Sasse, “aijwvn”, 202-07. See, e.g., Eccl 3:11. Idem, 204 n. 21. Here it should 
perhaps be translated “the time of the world”. However, the interpretation is not 
easy and different suggestions exist. See especially Fabry, “µlw[”, 433-34. Cf. 
Preuß, “µlw[”, 1156. Later on, in after-exilic time and especially in apocalyptic 
texts and in Rabbinic Hebrew it acquired the meaning “world”. Sasse, “aijwvn”, 
204; Preuß, “µlw[”, 1153. The same evolution can be seen concerning aijwvn 
(Sasse, “aijwvn”, 202-04), which in apocalyptic writings is used for the present and 
the coming age. Idem, 204-07. 
85 See Sasse, “aijwvn”, 200 and n. 8. 
86 It is contested by several manuscripts, which have the expected eij" to;n aijw'na 
kai; eij" to;n aijw'na tou' aijw'no". 
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the book of Psalms, the same is to a lesser degree true for yuchv and 
basileuv". However, these words cannot be isolated, one has rather to 
scrutinise in which phrases they occur in Greek literature and so on, but 
that is far beyond the scope of this preliminary investigation. That ouj 
occurs three times inverted in the Psalter, 16 (17):1 aløB] — oujk ejn, 73 
(74):9 WnT;aiAaløw“ — kai; hJma'" ouj, and 118 (119):3 alø πa' — ou ga;r, does 
not help us to understand in which combinations words were inverted. 
The same is true for the fact that a[nqrwpo", seems to have been inverted 
twice: 55 (56):12 yli µd:a; — moi a[nqrwpo", 123 (124):2 µd:a; Wnyle[; — 
ajnqrwvpou" ejf∆ hJma'". 
 The tendency, which was noted by Marquis and which he regarded as 
depending on the Greek language and style, to place the verb after its 
subject or object is not prominent in the Psalter,87 even though some 
examples may be noted, for example, 103 (104):17 Ht;yBe µyvi/rB] translated 
by hJ oijkiva hJgei'tai aujtw'n, and 145 (146):8 µyrIw“[i j"qePo translated by 
ajnorqoi' katerragmevnou". In fact, the opposite order occur far more 
frequently among the inversions: 
 
10 (11):5  ˜j;b]yI qyDIx'  ejxetavzei to;n divkaion 
32 (33):16  [v;/n Jl,M,h'  swv/zetai basileu;" 
41 (42):2  gro[}T' lY:a'K]  o}n trovpon ejpipoqei hJ e[lafo" 
41 (42):2  gro[}t' yvip]n"  ejpipoqei' hJ yuchv mou 
43 (44):9   hd</n µl;/[l]  ejxomologhsovmeqa eij" to;n aijw'na 
      (suspected different Vorlage) 
68 (69):5  yb'y“ao yt'ymix]m'  oiJ ejcqroiv mou oiJ ejkdiwvkontev" me 
73 (74):1  T;j]n"z: µyhiløa‘ ajpwvsw oJ qeov" 
85 (86):4  aC;a, yvip]n"   h\ra th;n yuchvn mou  
    (suspected different Vorlage or Greek text) 
101 (102):3  h[;m]vi hw:hy“ eijsavkouson kuvrie  
    (suspected different Greek text).  
 
The following table includes all the passages discussed in this chapter. 
The explanations in the table as regard the Hebrew Vorlage of the 
Septuagint and the text of the Old Greek are of course to be regarded as 
tentative. 

                                                
87 Marquis, “Word Order”. 
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6.3.7. Table of genuine inversions  
43:1  hlw[ hmrmajdivkou kai; dolivou 
70:2  ynlyxhl µyhlaeij" to; sw'saiv me … oJ qeov"  
87:6f  µyrvw hls µv dly hz kai; ajrcovntwn touvtwn tw'n gegenhmevnwn ejn 

    aujth'/ diavyalma (pseudo-variant) 
89:24  wyrx wynpm tou;" ejcqrou;" aujtou' ajpo; proswvpou aujtou' 

96:2   µwyl µwym hJmevran ejx hJmevra" 
105:12 rPsm ytm ajriqmw'/ bracei'"  
106:7 πws µybejn th'/ ejruqra'/ qalavssh/  
106:9 πws µybth'/ ejruqra'/ qalavssh/ 
136:13 πws µy th;n ejruqra;n qavlassan 
148:6 µlw[l d['l eij" to;n aijw'na kai; eij" to;n aijw'na tou' aijw'no" 

6.3.8. Vorlage or Old Greek 
10:16 ˚lm hwhy basileuvsei kuvrio" (hw:hy“ Jl'm;) 
24:1   dwdl yalmo;" tw'/ dauid (dwdl rwmzm) 
71:17 yntdml µyhla ejdivdaxav" me oJqeov" (OG oJ qeov" ejdivdaxav" me) 
91:6   ˚lhy lpab diaporeuomevnou ejn skovtei (OG ejn skovtei 

    diaporeuomevnou) 
97:5   wsmn gnwdk ejtavkhsan wJsei; khro;" (OG wJsei; khro;" ejtavkhsan) 
119:149 hwhy ˚dsjk kuvrie kata; to; e[leov" sou (˚dsjk hwhy) 
139:1 rwmzm dwdl yalmo;" tw'/ dauid (dwdl rwmzm) 
 

6.3.9. Suspected inversions which are not inversions proper 
45:10 rypwa µtkb ejn iJmatismw'/ diacruvsw/ 
65:11 hjmx hnggmt eujfranqhvsetai ajnatevllousa  
 
The numbering of the bible references follows the MT. 



 
 

7. Kaige Group and the Septuagint Book of Psalms 

7.1. Translation Philosophy and the Septuagint Translators  
The earliest translators of the Septuagint seem to have been working in an 
ad hoc fashion, at least in relation to a literal translation, since they were 
lacking any real precedent they produced somewhat uneven renderings, 
somewhere between the rather free and the literal. Cicero made a 
distinction between literary and non-literary translation and thus between 
a literary translator (or expositor) and a non-literary (or interpres). 
According to him, official texts, not least legal and business documents 
should receive a strictly literal translation, while literary texts could be 
rendered in a freer way.1  
 However, the discussion of translation philosophy did not start with 
Cicero. The distinction between literary and non-literary translation may 
already have been operative at the time of the translation of the 
Pentateuch.2 In this manner, a fairly literal translation technique was used 
in the Septuagint Pentateuch (even though the Pentateuch cannot be 
treated as a unit as regards the translation technique),3 which could be 
looked upon as both a legal and a literary work.4 One must not presuppose 
a conscious adoption of a more specific translation philosophy, apart from 
the choice between a literal and a free translation.  
 The translation of the Pentateuch seems to have had some sort of 
authority, since the subsequent translators were often drawing on the 
Greek Pentateuch for their choice of Greek equivalents,5 and they usually 
aim at a more systematic rendering, as well as a more literal one.6 Thus, 

                                                
1 Cf. De optimo genere oratorum §14, De finibus 3.15. See, e.g., Brock, 
“Aspects”, 69. See further Adler, “Ad Verbum”, 321-25. 
2 See, e.g., Brock, “Phenomenon”, 20; Brock, “Aspects”, 69; Brock, “To Revise”, 
310, 325. Regarding the different attitudes reflected in the work of the expositor 
and the interpres, see further idem, 310-14. 
3 Different translators probably rendered the five books. See, e.g., Aejmelaeus, 
Parataxis, 175-76, 175 n. 2, and there are in fact considerable variations between 
them regarding the technique employed. Idem, 176-81. 
4 Brock, “Aspects”, 71-72. 
5 See, e.g., Olofsson, LXX Version, 26-28. 
6 Brock, “To Revise”, 325-26. 
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the translator of some of the later books of the Septuagint consciously 
sees himself in the role of an interpres, a literal translator, rather than that 
of an expositor and this is true to an even greater degree for the revisers of 
the LXX.  
 In some Palestinian circles, the need to “correct” the earlier versions, 
in order to bring them closer to the wording of the Hebrew of their days, 
could be seen as early as by the end of the second century BC. This work 
of correction was probably unsystematic as well as sporadic in the 
beginning, later on, however, this revision process became more 
systematic. This applies to the techniques developed, as well as to the 
extent to which these techniques were applied, evidently ranging over 
many, if not all, books in the Septuagint. The revision works that can be 
evidenced today, as early fragments or as texts incorporated into the later 
Mss of the Septuagint, are but defective witnesses to a number of attempts 
to correct the Old Greek text.7 
 The earlier endeavours at revision were sometimes based on the 
vocabulary and experience of the translators of the later books of the 
Septuagint while subsequent “correctors” mainly based their work upon 
that of their predecessors. There are tendencies in different directions in 
Palestine and Egypt. Contemporary with the revision activity in Palestine 
was the reaction of Diaspora Judaism, which had no interest in revision of 
the original translations. In order to counter the arguments of the 
Palestinian “correctors” the Old Greek Pentateuch was in the letter of 
Aristeas provided with a highly respectable pedigree and the affirmation 
that the translators had followed the ideal of literal translation.  
 Later on, when it was evident that the translation differed not only 
from the Hebrew, but also was not consistent as regards the translation 
technique, the Septuagint was boldly put on a par with the Hebrew 
original.8 It was regarded as divinely inspired, as evidenced by, e.g. Philo 
“they became as it were possessed, and, under inspiration, wrote, not each 
several scribe something different, but the same word for word as though 
dictated to each by an invisible prompter.”9 Accordingly, in Palestine the 

                                                
7 Brock, “To Revise”, 301. 
8 “They (the Jews of Alexandria) regard them with admiration and respect, like 
two sisters, or rather, as one and the same work, both in form and substance...”. 
Philo, De Vita Mosis, 2,40. 
9 De Vita Mosis, 2,37-38. Later on, especially in Christian tradition, the 
miraculous character of the Greek translation was emphasised even more. See, 
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Septuagint was revised so as to reflect as exactly as possible the Hebrew 
text; in Hellenistic Judaism, on the other hand, the Septuagint Pentateuch 
was regarded as inspired, and therefore as beyond criticism,10 which seems 
to be hinted at already in the Letter of Aristeas,11 presumably reflecting an 
attitude prevailing around 100 BC.12  
 At least after the destruction of the Second Temple, the course 
undertaken by literalist revisers was carried to its logical conclusion: no 
translation at all, however, literal, could do justice to the original language 
of revelation. The Hebrew of the Scriptures was regarded as having a 
sacred character, which obviated the possibility of any translation carrying 
authority independent of the Hebrew original.13 Consequently, the 
extremely literal revisions only had meaning in relation to the Hebrew 
text. These translations and revisions presuppose access to a Hebrew text 
or an interpreter in the same way that the “meturgeman” in the synagogue 
worship translated and commented on Hebrew texts. These extremely 
literal translations and revisions seem to be the product of a bi-lingual 
community where the original language had cultural and religious 
prestige.14 The subordinate position of the translations was at the same 
time a great advantage, because it implied that translations could also 
function as commentaries.15  
 Therefore, the same attitude probably resulted in two different types of 
translation, the literal revisions of the LXX and the Targums. In the latter 
case, the subordinate character of the translations was made plain to 
everyone by the fact that they were read aloud in the synagogue, a verse 
(or a group of verses) at a time, after the Hebrew. This explains why the 
Targums in contrast to the other ancient versions, are highly interpretative 

                                                
e.g., Müller, Kirkens første Bibel, 29-84; Hengel, “christliche 
Schriftensammlung”, 182-204. 
10 See, e.g., Brewer, Jewish Exegesis, 224-25; Hengel, “christliche 
Schriftensammlung”, 237-38 n. 163. 
11 Cf., e.g., Hengel, “christliche Schriftensammlung”, 237-38. 
12 See especially Orlinsky, “Hebrew Text”, 540-48. 
13 Cf. Brock, “To Revise”, 321. 
14 Brock, “Aspects”, 74. 
15 Cf. Brock, “To Revise”, 321, 327. In fact, “the translator could legitimately 
combine the role of expositor with that of interpres, in contrast to the Septuagint 
“revisers” who will have seen themselves solely as interpretes.” Brock, “To 
Revise”, 327. 



The Kaige Group and the Septuagint Book of Psalms   137 

in character (even in the case of the seemingly very literal Onkelos and 
Jonathan). In the words of Brock:  
 

The sacralization of the Hebrew original, with the concomitant denial 
of the possibility of independent authoritative translations neatly 
countered Philo’s position, which was presumably that of much of 
the Diaspora, but by the mid second century this no longer mattered 
in Egypt since the Egyptian Diaspora seems to have suffered 
virtually total eclipse after the revolts of the early second century 
AD.16  

 
Later in the history of Judaism, it is easy to quote examples of a highly 
suspicious attitude towards any translation of the Hebrew Scriptures, in as 
much as translation of the scriptures was regarded with great misgiving. 
According to the Talmud, Rabbi Judah bar Ilai, a student of Rabbi Akiba 
around the end of the first century CE, stands behind the pronouncement 
that “he who translates a verse literally is a liar and he who adds is a 
blasphemer.”17 

7.2. The Kaige Group 
In the specialised field of LXX studies attempts to discern different 
revisions or recensions during the transmission history of the Old 
Testament in Greek are numerous, since it is obvious that the revision 
activity on the Septuagint started earlier and was more thorough than 
many scholars presumed. Some sort of revisionary activity, often called 
“kaige recension” or “kaige group”, was highlighted by the publication of 
Pere Dominique Barthélemy’s Les Devanciers d'Aquila in 1963. This 
epoch-making study had a highly stimulating impact on the current 
climate of LXX studies.  
 The revision, which was by now exemplified by the XII Prophets 
fragment from Nahal Hever, was fairly systematic and extensive. The 
culmination of this process of “correction” was Aquila’s translation or 
revision from the second century CE.18 Aquila stands in the end of a long 
                                                
16 Brock, “To Revise”, 327. 
17 Tosefta, Meg 4.41. See also Bab. Talm, Qidd, 49a. The translation is from Tal, 
“Samaritan Targum”, 200. 
18 It is customary in recent handbooks of the LXX to regard Aquila as a revision 
of LXX, but the differences are so marked that it may as well be regarded as a 
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process of revision, where the kaige group, from the last part of the first 
century BC, stands as a middle link.19 According to Barthélemy, the 
revisional activity was based on the rules of interpretation postulated by 
the rabbis in the first part of the first century BC.20 The revisions 
discussed here had two specific goals, one is to adjust the translation to 
different forms of the Hebrew text, the other to make it in every aspect a 
literal rendering of the Hebrew that reflects the exact wording and order 
of the Hebrew original.  
 Barthélemy collected several characteristic traits that disclose the 
revisional activity, from the Twelve Prophets scroll from Nahal Hever but 
supported it by the equivalents in different Mss of the LXX, known to 
contain the same kind of revisionary activity. One should not understand 
the revisionary activity as a systematic revision of monolithical character. 
Rather it is part of more general activity for bringing the LXX translation 
closer to literal reproduction of the exact wording of the Hebrew text. The 
primary, distinctive characteristic of this group is, to quote Barthélemy, 
“la traduction de µG" par kaivgh jointe à la non-traduction de tae par suvn”.21 
Additionally, eight further criteria were adduced in exemplification of this 
recension.22  
 The basis for the discussion regarding the relation between the text of 
the LXX Psalter and the kaige group is some hints by Barthélemy, where 
he suggests that the LXX Psalms has some connection with a preliminary 
stage of the kaige group or at least have been translated in a milieu that 
also characterises the book of Psalms. He especially refers to the 
translation of µG" by kai; ga;r.23  
 Furthermore, not only Theodotion in the Psalms, but also Quinta 
belonged, according to Barthélemy, to the kaige group.24 Venetz has 

                                                
translation, even though not independent of the choice of vocabulary in LXX. 
See, e.g., the outcome of the investigation of Grabbe, “Greek Minor Versions”, 
516-17. 
19 The scroll is placed in the late first century BC rather than in the first part of the 
first century CE. See the final edition of the scroll by E. Tov in DJD 8, 25-26. 
20 Barthélemy, Devanciers, 4-10. Cf. the adequate criticism of this suggestion in 
Munnich, “Contribution”, 205-18 and Gentry, “Greek Job”, 417-18, 496. 
21 Barthélemy, Devanciers, X. 
22 Barthélemy, Devanciers, 48-80. 
23 See especially Barthélemy, Devanciers, 47. 
24 Barthélemy, Devanciers, 47. 
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further developed the arguments. He regards Quinta as reflecting a later, 
more elaborated phase, in the revisional chain, closer to Aquila.25 He has 
thoroughly compared Quinta and the terminology of the kaige group and 
he stresses the affinity between the two “kein Zweifel besteht an der 
Zuhörigkeit der Quinta des Psalteriums zur Gruppe kaivge”.26 He further 
emphasises the affinity between LXX Psalms and the hermeneutics 
behind the kaige group,27 which according to him are a reflection of the 
Palestinian background of the translation.28 Or in the words of Venetz 
“Der wesentliche Unterschied zwischen der kaivge-Gruppe und dem 
LXX-text des Psalteriums ist also darin zu suchen, daß die kaivge-Gruppe 
einen Typ palästinensischer Rezension an nicht palästinensischen 
griechischen Texten darstellt, währenddem der palästinensische Charakter 
des griechischen Psalters nicht so sehr rezensionell als ursprünglich ist.”29  
 In his discussion of the relation between the kaige group and specific 
passages, Venetz often includes equivalents from LXX Psalms, and states 
“Es wird auffallen, wie viel Gemeinsamkeiten das LXX-Psalterium mit 
dem Vokabular dieser Gruppe hat.”30 He is neither the only one nor the 
first who has pointed out the affinity between certain equivalents in LXX 
Psalms and in the kaige group.31 I will further on explore this supposed 
connection between LXX Psalms and the kaige group, but first one must 
try to make plain possible interpretations of this state of affairs. 
 How can one prove that a certain text was influenced by revisionary 
activity? Must one for example presuppose a strict consistency in the 
equivalents chosen? The words of Bodine can be quoted in this 
connection “It must be emphasised again that absolute consistency is not a 
prerequisite for the recognition of a genuinely characteristic reading. 
What is required, rather, is sufficient consistency to indicate a trend.”32 
Several reasons for this evaluation can be put forward:  
 

                                                
25 Venetz, Quinta, 90. 
26 Venetz, Quinta, 72. 
27 Venetz, Quinta, 72-84, especially 80. 
28 Venetz, Quinta, 72-84, especially 83-84. 
29 Venetz, Quinta, 84. 
30 Venetz, Quinta, 58-59. See also n. 48 where he, with reservations, ties at least 
parts of LXX Psalms to the kaige group. 
31 See e.g. Munnich, “Contribution”, 206. 
32 Bodine, Judges, 57 n. 2. 
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1) Texts that more or less exactly reflect the revision are not absolutely 
concordant, e.g. the XII prophets scroll. 
2) The conventionally used term “kaige-recension” might imply a specific 
unified systematic revision made at a certain point of time, but it is better 
to use the term for a group of revisers.33  
3) The LXX Mss themselves may be only partly influenced by the 
revisional activity.  
 
It must, however, be emphasised that even a more or less systematic use 
of a characteristic trait in the book of Psalms by the kaige group can be 
interpreted as reflecting the Old Greek. The revision may have been partly 
based on the vocabulary of the book of Psalms, in a similar way as later 
LXX books were often drawing on the Greek Pentateuch for their choice 
of vocabulary.34 Furthermore, ordinary Old Greek renderings ought to be 
found in old Mss if Rahlfs’ text was influenced by the kaige group, if not 
the Old Greek has been lost altogether.  
 The Psalter is distinguished among the Writings, the third group in 
the Hebrew canon, as “the one book in this category which the translators 
treated with respect.”35 “Fairly literal” seems to be a general label to 
which many scholars can subscribe. J. Barr characterises the translator as 
“normally a fairly sober and literal worker”,36 and A. Pietersma, regards 
the version as “a fairly literal translation of the Hebrew”.37  
 Similarities between LXX Psalms and the kaige group that are 
disclosed by Barthélemy; the translation of t/ab;x] hw:hy“ by kuvrio" tw'n 
dunavmewn, of rp;/v by savlpiggo" kerativnh", the common rendering of 
µG" by kai; ga;r and the use of bavri" and purgovbari" are seen by Munnich 
as original traits in LXX Psalms, which are taken up by the revisers of the 
kaige group.38 This is exactly the outcome of this investigation.  
 That the revision in some cases has been based on the vocabulary of 
the book of Psalms does not imply that the translator of LXX Psalms was 

                                                
33 See, e.g., Gentry, Greek Job, 389-90. 
34 See e.g., Munnich, “Septante”, 85-89; Munnich, “Contribution”, 217-18. This 
distinction is not really made in Barthélemy, Devanciers. See the criticism in 
Munnich, “Contribution”, e.g., 194, 201-02. 
35 Jellicoe, Septuagint, 66. Cf. Thackeray, Jewish Worship, 12-13. 
36 Barr, Philology, 249. 
37 Pietersma, “David”, 214-15. 
38 For the similarities with the kaige group, see Munnich, “Septante”, 86-87. 
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in any way connected with the kaige group. Munnich’s evaluation was 
based on a few characteristics, which also could be disputed, e.g. the 
rendering of rp;/v by savlpiggo" kerativnh" in 98:6. As could be seen 
later, there are several significant correspondences between LXX Psalms 
and the kaige group, which he has not used for his evaluation. 

7.3. The Use of Equivalents in Quinta and in the Septuagint 
First, I will take some examples of the relation between the equivalents in 
LXX and in Quinta. Quinta as a rule maintains the vocabulary of LXX 
Psalms, even in cases where the counterparts depart from ordinary 
equivalents in LXX as a whole.39 Furthermore, where Quinta has a 
different equivalent from LXX Psalms it often employs the vocabulary of 
the Psalter in a more systematic way. Accordingly, the differences in the 
choice of vocabulary between LXX Psalms and Quinta may partly be 
explained by a more systematic usage of the vocabulary in LXX by the 
revision. See the following examples. 
 
18:36 Út]w"n“['w“ © kai; hJ paideiva sou eV kai; hJ prauvth" sou 
hw:n“[' in 18:36 is rendered by paideiva in LXX and by prau?" in Quinta. 
Since hw:n“[' otherwise only occurs in 45:5 translated by prau?", and √wn[ 
mostly has prau?" or prau?th" as equivalents in the Psalter, and paideiva 
otherwise never renders √wn[, but rather rs;Wm, the choice of equivalent in 
Quinta makes a more consistent use of the ordinary counterparts in the 
Psalms.40 
 
30:2 MT yli yb'y“ao T;j]M'ciAaløw“ ynIt;yLidI © uJpevlabev" me eV ejxeivlw me  
ynIt;yLidI in 30:2 is rendered by uJpevlabev" me in LXX and ejxeivlw me in 
Quinta. Even though the semantic meaning of the Hebrew term is one 

                                                
39 See, e.g., Venetz, Quinta, 13-17. The basis for the revision is, according to 
Venetz, probably an LXX-text close to the so-called Upper-Egyptian text. Idem, 
18-19. The revision of Quinta has several other objectives, viz. reflecting the 
exact semantic meaning or grammatical construction of the words in question and 
adhering to a Hebrew text, which sometimes departed from the Vorlage of LXX. 
See, e.g., Venetz, Quinta, 21-46. 
40 Mozley, less convincingly, suggests that the rendering of ˚twn[ in 18:36 in LXX 
is based on a different vocalization Út]wON['. Mozley, Psalter, 33. 
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reason for the choice of vocabulary in Quinta, he employs a phrase that is 
common in LXX Psalms, ejxairei'n me.41  
 
30:8 MT hT;d“m'[‘h, © parevscou eV e[sthsa" 
dm'[; hiphil is in Ps 30:8 translated by parevcein in LXX and by iJstavnai, 
iJsta'n in Quinta, Aquila, and Symmachus. Quinta only adheres to the 
ordinary equivalent for dm'[; hiphil in LXX Psalms, iJstavnai, iJsta'n.42 
parevcein, apart from here, never renders dm'[; in LXX as whole. In fact, 
the same Hebrew as in 30:8 occurs in 31:9, T;d“m'[‘h,, rendered by e[sthsa" 
in the LXX. 
 
30:11 MT hw:hy“A[m'v] © h[kousen kuvrio" eV eijsavkouson kuvrio" 
The rendering of [m'v; by eijsakouvein in Quinta, rather than by ajkouvein in 
LXX, reflects the ordinary equivalent of [m'v; in LXX Psalms, especially in 
the imperative, as is evident from the examples below: 
 
4:2   ytiL;piT] [m'v]W kai; eijsavkouson th'" proseuch'" mou 
17:1  qd<x, hw:hy“ h[;m]v eijsavkouson kuvrie th'" dikaiosuvnh" mou 
17:6  ytir:m]ai [m'v] kai; eijsavkouson tw'n rJhmavtwn mou  
27:7  yliwqø hw:hy“A[m'v] eijsavkouson kuvrie th'" fwnh'" mou 
28:2  yn"Wnj}T' l/q [m'v] Eijsavkouson, oJ qeov", th'" fwnh'" mou  
39:13 hw:hy“ ytiL;pit]Ah[;m]vi eijsavkouson th'" proseuch'" mou kuvrie 
54:4  ytiL;piT] [m'v] µyhiløa‘ oJ qeov" eijsavkouson th'" proseuch'" mou 
61:2  tiN:rI µyhiløa‘ h[;m]vi eijsavkouson oJ qeov" th'" dehvsewv" mou 
64:2  yli/q µyhiløa‘A[m'v] eijsavkouson oJ qeov" th'" fwnh'" mou 
84:9  ytiL;pit] h[;m]vi … hw:hy“ kuvrie … eijsavkouson th'" proseuch'" mou 
102:2  ytiL;pit] h[;m]vi hw:hy“ Eijsavkouson, kuvrie, th'" proseuch'" mou  
143:1 ytiL;piT] [m'v] hw:hy“ Eijsavkouson, kuvrie, th'" proseuch'" mou 
 
The translator has, apart from here and 119:49, always employed the 
imperative of eijsakouvein or ejpakouvein as a rendering of [m'v; when the 
prayers are directed to God.43 

                                                
41 31:2 (probably without counterpart in MT); 31:3; 59:2; 71:2; 119:153; 140:2, 5; 
143:9; 144:7, 11. Cf., e.g., ejxelou' 64:2, ejxelou'maiv se 50:15, ejxelou'mai 91:15 
for different Hebrew counterparts, ≈l"j; (50:15 and 91:15), and rx"n: (64:2). 
42 18:34; 31:9; 105:10; 107:25; 148:6. 
43 See, e.g., Venetz, Quinta, 52. Thus, [mv is rendered by eijsavkouson in 4:2; 
17:1, 6; 27:7; 28:2; 54:4; 39:13; 61:2; 64:2; 84:9; 102:2; 143:1. In 81:9 [m'v] is 
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35:1 MT yb'yrIy“Ata, hw:hy“ hb;yrI © divkason kuvrie tou;" ajdikou'ntav" me  
eV divkason kuvrie th;n divkhn mou 
Quinta adheres to the equivalent of similar phrases in LXX. Cf.  
 
43:1   ybiyrI hb;yrIw“ kai; divkason th;n divkhn mou  
74:22  Úb,yrI hb;yrI  divkason th;n divkhn sou 
 
His rendering may reflect a different Vorlage, see pc Mss Í ybiyrI, and then 
it closely follows the ordinary choice of counterpart in LXX Psalms.  
 
35:22 MT qj'r“TiAla' © mh; ajposth'/" eV mh; makruvnh/" 
√qjr is mainly rendered by makruvnein with cognates in LXX Psalms,44 
and makruvnein is with only some more or less dubious exceptions a 
translation of qj'r: in the Psalms, viz. al;K; 40:12, Jr"a; 129:345 and Jv,m ≤, 
“Meshech” 120:5.46 √qjr in the phrase qj'r“TiAla' is sometimes translated by 
ajfista'n (22:12; 35:22; 38:22).47 The counterpart in Quinta mh; 
makruvnh/", on the other hand, adheres to other equivalents of the phrase 
qj'r“TiAla' (22:20; 71:12), and to the ordinary rendering of √qjr in LXX 
Psalms. One may take for granted that Quinta had mh; makruvnh/" in 22:12 
and 38:22. 
 
22:12 yNIM,mi qj'r“TiAla' mh; ajposth'/" ajp∆ ejmou'  
22:20 ytiWly:a‘ qj;r“TiAla' hw:hy“ kuvrie, mh; makruvnh/" th;n bohvqeiavn 
35:22 yNIM,mi qj'r“TiAla} yn:doa} kuvrie, mh; ajposth'/" ajp∆ ejmou': 
38:22 yNIM,mi qj'r“TiAla' yh'løa‘ oJ qeov" mou, mh; ajposth'/" ajp∆ ejmou':  
71:12 yNIM,mi qj'r“TiAla' µyhiløa‘ oJ qeov", mh; makruvnh/" ajp∆ ejmou': mou  
 

                                                
translated by a[kouson, but it is directed to Israel rather than God. Even when 
they appear in juxtaposition, they have the same Greek equivalent.  
44 10:1; 22:2, 20; 38:12; 55:8; 56:1; 65:6; 71:12; 88:9, 19; 109:17; 119:150, 155; 
138:6; 139:2. 
45 According to, e.g., Briggs it is a corrupt text. See Briggs, Psalms II, 463. 
46 “Meshech” is a people or a country in eastern Anatolia near the Black Sea. The 
equivalent is denoted by + in Hatch, Redpath, A Concordance to the Septuagint, 
“makruvnein”. The LXX translator may have read it as Jv'm; “pull, drag”. E.g., 
Mozley suggests JV'mu as the Vorlage of LXX. Mozley, Psalter, 173. 
47 ajfista'n is mostly a translation of rWs in hiphil in the Psalms, but sometimes of 
qj'r: in qal and sporadically of dm'a; and gWs qal, niphal. 
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35:28 MT hL;hiT] © e[paino" eV ai[nesi" 
hL;hiT] can be found 57 times in the Old Testament as a whole, but in the 
book of Psalms the term only turns up 30 times. Thus, more than half of 
the occurrences in MT is confined to the book of Psalms. The preference 
for ai[nesi" as a rendering of hL;hiT] is especially conspicuous in LXX 
Psalms. It occurs 21x,48 while u{mno" appears 5x,49 and u{mnhsi" once, 
71:6. e[paino", apart from 35:28, only appears in 22:4, 26. ai[nesi" has 
hL;hiT] as counterpart only 4 times outside the Psalter.50 Furthermore, 
e[paino" is never used as an equivalent for hL;hiT] outside the Psalter. The 
systematisation of the existing translation equivalents in LXX Psalms is 
even more pronounced in this case, since Aquila and Symmachus have 
different counterparts, Aquila u{mnhsi" and Symmachus u{mno". 
 
46:1 MT ryvi © yalmov" eV w/jdhv 
ryvi is here rendered by yalmov", contrary to the usual counterpart, w/jdhv. In 
fact, ryvi is apart from here and 48:1 always translated by w/jdhv (35x) or 
a\/sma (5x) in LXX Psalms, according to Rahlfs’ text.51 Probably one 
should propose a different Vorlage, at least in 48:1 (r/mz“mi ryvi — yalmo;" 
wj/dh'"), since r/mz“mi ryvi is otherwise always translated by w/jdh' yalmou',52 
and ryvi r/mz“mi by yalmo;" wj/dh'".53 Otherwise, the rendering in Quinta 
adheres to the ordinary equivalent in LXX Psalms, w/jdhv. 
 
46:3 MT µyrIh; f/mb]W © kai; metativqesqai o[rh eV kai; saleuvesqai o[rh 
46:7 MT t/kl;m]m' Wfm; © e[klinan basilei'ai eV ejsaleuvqhsan basilei'ai  
fWm qal is in 46:3 rendered by metatiqevnai and in 46:7 by klivnein. In 
both cases, Quinta has the equivalent salevuein, which is the ordinary 
counterpart in LXX Psalms. salevuein and the cognate savlo" in fact 
always, apart from the two passages under discussion, render fWm in qal or 
fwOm as a noun.54 The same is nearly true for fWm in niphal, which apart 

                                                
48 9:15; 33:1; 34:2; 48:11; 51:17; 66:2, 8; 71:8, 14; 78:4; 79:13; 102:22; 106:2, 
12, 47; 109:1; 111:10; 145:1, 21; 147:1; 149:1. 
49 40:4; 65:2; 100:4; 119:171; 148:14. 
50 1 Chr 16:35; Neh 9:5; Hab 3:3, and Jer 33:9. 
51 savrx in 28:7 evidently reflects the Vorlage rc;B;. 
52 66:1; 83:1; 88:1; 108:1. 
53 30:1; 67:1; 68:1; 87:1; 92:1. 
54 fWm in qal translated by salevuein 38:17; 60:4; 94:18, and fwOm by savlo" 55:23; 
66:9; 121:3.  
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from 104:5 klivnein, 62:7 metanasteuvein and 140:11 (Q) pivptein, has 
salevuein as counterpart.55 salevuein is the ordinary rendering in the LXX 
as a whole. metatiqevnai otherwise never occurs as equivalent of fWm in 
the LXX and klivnein very seldom.56 Other old versions depart from the 
renderings in Quinta, e.g. Aquila has sfavllein, Symmachus klivnein. 
 
46:7 MT ≈r<a; gWmT; © ejsaleuvqh hJ gh' eV takhvsetai hJ gh'  
gWm is rendered by saleuvein in LXX and by thvkein in Quinta. Quinta 
adheres to the ordinary rendering of √gWm in the LXX Psalms. See Ps 75:4 
≈r<a, µygImon“ — ejtavkh hJ gh', 107:26 gg:/mt]ti h[;r:B] µv;p]n" — hJ yuch; aujtw'n ejn 
kakoi'" ejthvketo. eujfranqhvsetai in Ps 66:11 is based on a different 
Vorlage (√gn[).  
 
61:5 MT rt,seb] hs,j‘a, © skepasqhvsomai ejn skevph/ eV ejlpivsw ejn skevph/  
hs;j; in 61:5 is rendered by skepavzein in LXX and by ejlpivzein in 
Quinta. hs;j; is mostly translated by ejlpivzein (20x),57 but sometimes by 
peivqein (4x) in LXX.58 skepavzein only occurs here as equivalent to hs;j; 
in the Psalter, and only in Isa 30:2 in LXX outside the Psalms.59 
Furthermore, hs,j‘a, also appears in 18:3 rendered by kai; ejlpiw' ejp∆ in 
LXX. Thus, Quinta, in contrast to LXX, employs the ordinary rendering 
of hs;j; in the Psalter.60 Cf. the counterpart of the following phrases: 
 
36:8  ˜Wys;j‘y< Úyp,n:K] lxeB] ejn skevph/ tw'n pteruvgwn sou ejlpiou'sin  
57:2  hs,j]a, Úyp,n:K]Alxeb]W kai; ejn th'/ skia'/ tw'n pteruvgwn sou ejlpiw'  
61:5  Úyp,n:K] rt,seb] hs,j‘a, skepasqhvsomai ejn skevph/ tw'n pteruvgwn sou  
 
 

                                                
55 10:6; 13:5; 15:5; 16:8; 17:5; 21:8; 30:7; 46:6; 62:3; 82:5; 93:1; 96:10; 112:6; 
125:1. 
56 Apart from here only only occurs in Ps 104:5 (fWm niphal). The reference to Isa 
24:20 in Hatch, Redpatch, A Concordance to the Septuagint, “klivnein”, is not 
correct. 
57 5:12; 7:2; 16:1; 17:7; 18:3, 31; 25:20; 31:2, 20; 34:9, 23; 36:8; 37:40; 57:2; 
64:11; 71:1; 91:4; 118:9; 141:8; 144:2. In 91:14 qv'j; is rendered by h[lpisen, 
which may suggest a Vorlage hs;j;. See, e.g., Mozley, Psalter, 147. 
58 peivqein 2:12; 11:1; 57:2; 118:8.  
59 lxeB] twsøj]l'w“ is translated by kai; skepasqh'nai. 
60 See, e.g., Venetz, Quinta, 54. 
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89:44 MT /tmoyqeh} © ajntelavbou aujtou' eV e[sthsa" aujtou' 
µWq hiphil is otherwise never rendered by ajntilambavnesqai in LXX as a 
whole. It is, apart from 107:29 (ejpitavssein) and 113:7 (ejgeivrein), 
always translated by iJsta'n with cognates in LXX Psalms, iJsta'n 40:3; 
119:38, ajnista'n 41:11; 78:5. Thus, Quinta has used an equivalent that is 
in line with the translation technique in LXX Psalms. Both Aquila and 
Symmachus employ a form of iJsta'n here.  
 
Since it is easy to find examples to the contrary, I will not at all suggest 
that the differences in the choice of vocabulary in Quinta is always 
explained by a more systematic use of the vocabulary of the Psalter. See 
e.g. the translation of ytin:Wma‘B, in 89:34 in LXX by ejn th'/ ajlhqeiva/ mou, and 
in Quinta by ejn th'/ pivstei mou, where apart from 33:4, hn:Wma‘ is always 
translated by ajlhvqeia in LXX Psalms,61 and the rendering in Quinta of 
sa'm; by ejgkataleivpein in 89:39. Isa 41:9 seems to be the only passage in 
LXX where this word appears as equivalent of sa'm;. 

7.4. The Septuagint Psalms Kaige and Group Characteristics  
A systematic study regarding the similarities and the differences between 
the characteristics of the kaige group and LXX Psalms is as far as I know 
largely lacking.62 Gentry rightly emphasises, the need for a contrastive as 
well as comparative study of renderings in the Greek Psalter with all 
equivalencies in the kaivge group. I have tried to make such an analysis in 
this chapter, where I have compared the LXX text in the Psalter with all or 
nearly all of the characteristics proposed concerning the kaige group.63  
 In the evaluation of these characteristics, one may consent with P.J. 
Gentry in his critical assessment that for different reasons “most of the 
patterns gathered post-Barthélemy are of little value”.64 On the other hand, 
his denial that common equivalents in LXX can be used as criterion for 

                                                
61 On the other hand, pivsti" has as a rule √˜ma as counterpart in LXX. 
62 Cf., however, Munnich, “Contribution”, passim and the far-reaching 
comparison between the LXX Psalter and Aquila, the XII Prophets Scroll and the 
asterisked material in LXX Job in Gentry, Greek Job, 419-93. 
63 The equivalents in this chapters are based on the Rahlfs’ minor edition 
(Handausgabe), unless otherwise stated. 
64 Gentry, Greek Job, 402-03. 
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the kaige group is not self-evident.65 Since the kaige group is some sort of 
revisionary activity of the LXX text, it is not based only on a completely 
new set of equivalents; it rather employs many of the existing equivalents 
in LXX more consistently. Although I sometimes give expression to 
doubts regarding the validity a certain characteristic, a critical evaluation 
of the validity of each suggested trait of the kaige group is beyond the 
scope of this presentation. The result of the study is therefore dependent 
on in what sense the characteristics investigated really are typical for the 
revisionary activity by the kaige group. Since this is a complicated issue, 
where different opinions can be found, I have refrained from a serious 
discussion in this chapter, even though I make some passing remarks 
regarding individual characteristics.66 
 
The characteristics described by Barthélemy, which are based on a 
comprehensive comparison material, and not only the scroll from Nahal 
Hever, are in the following divided into characteristics that identify 
members of the kaige group (core patterns) and traits that show these 
members to be precursors of Aquila (precursor patterns).67 

7.4.1. Core patterns 
µG"/µg"w“ translated by kaivgh. In the OG diverse equivalents can be found, 
often kai;. µG" is mainly rendered by kai; ga;r and kaiv in the Psalter,68 but 
also by te, e[ti de; kai;, e{w", dia; tou'to, ajll∆ h], o{t,69 µg"w“ by e[ti de; kai;, 
kaiv,70 and µg"h} is translated by mh; kai;.71  
 

                                                
65 E.g. √µkj — sof-, ˜yBe — ajna; mevson, JwOtB] e — ejn mevsw/, √db[ — doul-, [g"P; — 
sunanta'n/ajpanta'n, h[;r: — ponhriva, √bwOf — ajgaqov" with cognates. Gentry, 
Greek Job, 412-15. 
66 Regarding the need for such a critical analysis, see e.g. Gentry, Greek Job, 497. 
67 Cf. Barthélemy, Devanciers, and Gentry, Greek Job, 390. 
68 kai; ga;r 19:12; 25:3; 37:25; 41:10; 71:22; 83:9; 84:4, 7; 85:13; 119:23, 24; 
129:2; 139:10, kai; 19:14; 38:11; 49:3; 95:9; 107:5; 132:12; 137:1. µG" once occurs 
without equivalent 118:11. 
69 te 49:3, e[ti de; kai; 71:24, e{w" 14:3; 53:4, dia; tou'to 52:7, ajll∆ h] 133:1, o{ti 
139:12, yKI µG" by eja;n ga;r kai; 23:4, and µG" occurs without equivalent in 118:11. 
70 e[ti de; kai; 8:8, kaiv 71:18; 78:21; 84:3; 148:12.  
71 78:20. 
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vyai as a distributive pronoun is in kaige group rendered by ajnhvr. The 
typical OG rendering is e{kasto". vyai occurs in the Psalter as an 
distributive pronoun in 12:3 and 62:13 and on both occasions it is 
rendered by e{kasto", 12:3 Wh[erEAta, vyai — e{kasto" pro;" to;n plhsivon 
aujtou', and 62:13 Whce[}m'K] vyail] µLev't] hT;a'AyKi — o{ti su; ajpodwvsei" 
eJkavstw/ kata; ta; e[rga aujtou'. 
 
The semipreposition l['me is in the kaige group rendered by ejpavnwqen or 
ajpavnwqen, while it in the OG is translated by ajpov or ejpavnw. The 
following equivalents can be found in LXX Psalms, ajpov, a[nw, uJperavnw 
and ejpavnw.72 
 
The rendering of bxy/bxn by sthlou'n, in contrast to the use of iJstavnai in 
the OG, is a sign of the kaige group. The choice of vocabulary is probably 
based on the translation of hb;Xem' by sthvlh in the OG. However, this 
characteristic is dubious as a sign of the kaige group, according to Bodine, 
since it sometimes does not appear in the kaige material.73 Furthermore, 
there are several cases where it occurs in non-kaige texts.74 The 
equivalents in the Psalter is far from systematic, bxy in hithpael is rendered 
by the composites paristavnai, or sumparistavnai, or by diamevnein, 
while bxn in niphal has iJstavnai, as well as paristavnai, diamevnein and 
zh'n as equivalents. bxn in hiphil is translated by bebaiou'n, poiei'n and 
iJstavnai.75 
 
One of the most clearly demarcated features of the kaige group is the 
restriction of OG savlpigx to Hebrew hr:x]xoj} and the introduction of 
kerativnh to represent rp;/v. In OG savlpigx is used for rp;/v as well as 
hr:x]xoj}. rp;/v occurs 4 times in the Psalter, translated by savlpigx (47:6; 

                                                
72 ajpov 39:11; 119:22, a[nw 50:4, uJperavnw 148:4, ejpavnw 108:5. 50:4 (l[;me) is 
rather a combination of the preposition ˜mi and the substantive l[; rather than the 
combination of two prepositions, but the difference is trivial.  
73 See Bodine, Judges, 13 and n. 29-30. 
74 Bodine, Judges, 13 and n. 31-33. 
75 bxy in hithpael is rendered by paristavnai 2:2; 36:5, sumparistavnai 94:16, 
diamevnein 5:6, bxn in niphal by iJstavnai 82:1, paristavnai 45:10, diamevnein 
119:89, zh'n 39:6 (bX;nI µd:a;AlK; is rendered by pa'" a[nqrwpo" zw'n), bxn in hiphil by 
bebaiou'n 41:13, poiei'n 74:17, iJstavnai 78:13. 
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81:4; 150:3), or savlpiggo" kerativnh" (98:6), and hr:x]xoj} occurs once; 
t/rx]xoj}B' in 98:6 is translated by ejn savlpigxin ejlatai'".  
 
The emphasis on the non-temporal character of the Hebrew ˜yIa' by using 
oujk e[stin in the present tense even in the midst in a series of aorists is a 
sign of the kaige group.76 The Rabbis behind the kaige group believed, 
according to Barthélemy, that ˜yIa' was non-temporal.77 In the Psalms ˜yIa' is 
not seldom rendered by oujk e[inai in the present in a context with verbs in 
the aorist.78 On the other hand, most of them are adequate equivalents in 
their contexts. There are some exceptions, e.g. 69:3 “I was stuck 
(ejnepavghn) in deep mire, where there is no foothold (kai; oujk e[stin 
uJpovstasi") I came (h\lqon) into the depths of the sea, and a tempest 
overwhelmed me (katepovntisevn me)”. Cf. also 38:11; 40:13; 55:20.79 
Other equivalents sporadically appear, oujde; ei\nai, ou, j oujde, mhdev, oujc 
e[cein, ojlivgon, alpha privative, oujqevn, mh; uJpavrcein, ouj mh; uJpavrcein, 
oujc uJpavrcein, oujkevti, mh; uJpavrcein, ouj mh; euJrivskein, mh; ei\nai.80 

                                                
76 The new presentation of ˜yIa' translated by oujk e[stin is directly dependent on 
Gentry’s article “The Greek Psalter and the kaivge Tradition”, 88-92. My 
discussion of the translation of ˜yIa' in my article was far from satisfying and did 
not take account of all the passages. The only deviations from Gentry’s statistics 
are that I have included passages where the Vorlage of LXX probably had ˜yIa' and 
the few cases where Rahlfs’ minor edition and Rahlfs’ Psalmi disagree. I have, 
for reason of consistency with the other criteria, chosen to follow Rahlfs’ minor 
edition, but also noted the variants in Rahlfs, Psalmi. 
77 Barthélemy, Devanciers, 65-68. 
78 The context here refers to the same verse. See 10:4; 14:1 (2x); 14:3 (2x); 22:12; 
32:9; 34:10; 38:11; 40:6; 40:13; 53:2; 53:4 (2x); 55:20; 69:3; 71:11; 74:9; 142:5 
(2x). The lexical counterpart oujk e[stin (in varying tenses) can be found in 3:3; 
5:10; 6:6; 10:4; 14:1 (2x), 3 (2x); 18:42; 19:4, 7; 22:12; 32:9; 34:10; 36:2; 37:36; 
38:4 (2x), 8, 11; 40:6, 13; 53:2 (2x), 4 (2x); 55:20; 69:3; 71:11; 73:4, 5; 74:9; 
79:3; 86:8 (2x); 104:25; 105:34, 37; 107:12; 119:165; 139:4; 142:5 (2x); 144:14; 
145:3; 146:3; 147:5. It occurs two times more in the Vorlage of LXX in 14:1, 3, 
since oujk e[stin in LXX there reflects ˜ya´e (MT -). ˜ya´ew“ in 104:25 is translated by 
w|n oujk e[stin and in 146:3 /l ˜yaev, is translated by oi|" oujk e[stin. 
79 Cf. 14:5; 18:42; 37:36; 44:13; 53:6; 79:3; 105:34; 105:37; 107:12; 142:5, where 
the imperfect is used. 
80 oujde; ei\nai 32:2; 135:17 (vy<A˜yae), ouj 33:16, oujde 19:4; 144:14 (2x), mhdev 7:3, 
oujc e[cein 38:15, ojlivgon 73:2, alpha privative 88:5, oujqevn 39:6, mh; uJpavrcein 
104:35, ouj mh; uJpavrcein 37:10; 59:14, oujc uJpavrcein 69:21; 72:12; 103:16, 
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According to Bodine, it may be a genuine characteristic of the kaige 
group. But, there are some cases in the kaige-sections where it is not 
revised and thus the characteristic is not consistent in the kaige-material.81  
 
ykinOa; is translated by ejgwv eijmi in the kaige group, and ynIa; by ejgwv. In the 
OG ejgwv is as a rule used for ykinOa; as well as ynIa;. ejgwv eijmi was treated as 
unit in the kaige group and could even serve as the subject of a finite verb. 
ykinOa; is in the Psalter mostly translated by ejgwv eijmi, but eijmi ejgwv, ejgw; 
gavr eijmi, ejgwv, ejgwv de, and eijmi also occur.82 Furthermore, ynIa; is mainly 
translated by ejgwv,83 sometimes by ejgwv eijmi or eijmi ejgwv, eijmi, ejgw; de;, 
h[mhn, mou, ejmou', ejmoi;, eijmi ejgwv (ynIa;w“), kajgwv (twice reflecting ynIa;w“ and 
once ynIa;Aπa').84 
 
The elimination of the OG historical present in favour of the aorist for the 
Hebrew converted prefix tense in narration. Since narration in the strict 
sense of the word hardly occurs in the Psalter, it has no relevance for this 
study. This characteristic, which is typical for historical texts, only seldom 
occurs in the kaige group.85  

                                                
oujkevti mh; uJpavrcein 39:14, ouj mh; euJrivskein 37:10, mh; ei\nai 50:22. A 
Vorlage with ˜yIa’ is probable in 7:3 mh; o[nto", 14:1, oujk e[inai, 3 oujk e[inai, 56:8 
tou' mhqeno;" (MT ˜w<a;). Regarding 56:8, see Muraoka, Hebrew/Aramaic Index, 
s.v. ˜w<a;. The text of Rahlfs’ Handausgabe in 39:14 is supported by B´ R, but 
oujkevti ouj mh; uJpavrcein by 2013 La´ A´’ (=Rahlfs, Psalmi). A variant in 50:22 
has ouj mh; ei\nai R L ´ 55. Cf. also ouj mh; uJpavrxwsin S La´ Rahlfs Handausgabe, 
ouj mh; uJpavrxousin B R Lb(sil)He* 1219’ (Rahlfs, Psalmi), 59:14  
81 Bodine, Judges, 15 and n. 49. 
82 ejgwv eijmi 22:7; 39:13; 46:11; 109:22; 119:19, eijmi ejgwv 50:7; 141:10, ejgw; gavr 
eijmi 81:11, but also by ejgwv 75:4; 119:141, 162, ejgwv de 104:34, eijmi 91:15. 
83 2:6, 7; 3:6; 5:8; 13:6; 17:4, 6; 26:1, 11; 27:3; 30:7; 31:7, 15, 23; 35:13; 38:14, 
18; 39:5, 11; 41:5; 45:2; 51:5; 52:10; 55:24; 59:17; 69:14; 70:6; 71:14, 22; 73:22, 
23; 75:3, 10; 82:6; 86:2; 102:12; 109:4, 25; 116:11, 16 (2x); 119:67, 87; 135:5. 
84 ejgwv eijmi 35:3; 119:63, eijmi ejgwv 25:16; 40:18; 69:30 (ynIa;w“); 86:1; 88:16; 
119:94, 125; 143:12, eijmi 6:3, ejgw; de; 17:15; 55:17; 56:4; 116:10; 119:69, 70, 78, 
ejmov" 120:7, mou 89:48, ejmou' 41:13; 73:2, ejmoi; 73:28, kajgwv (ynIa;w“) 88:14; 118:7, 
and ynIa;Aπa' translated by kajgwv 89:28. 
85 Bodine, Judges, 14. 
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7.4.2. Precursor patterns 
The rendering of dWdG“ “band, troop” by monovzwno" “lightly armed”,86 in 
contrast to the usage of various equivalents in the OG, e.g. peirathvrion, 
peirathv", suvstremma, duvnami", is characteristic for the kaige group. 
Cf. Aquila eu[zwno". dWdG“ “band, troop” only occurs in Ps 18:30, where it 
is rendered by ajpo; peirathrivou. LXX probably reflects rdEG:. See BHS. 
dWdG“ “ridge” in 65:11 is translated by gevnhma. 
 
The translation of t/ab;x] hw:hy“ by kuvrio" tw'n dunavmewn, in contrast to the 
ordinary rendering in OG kuvrio" pantokravtwr or kuvrio" Sabawq (only 
Isaiah, 1 Sam). Aquila, however, has kuvrio" tw'n stratiw'n. t/ab;x] hw:hy“ or 
twOab;x] yn:doa} is translated by kuvrio" tw'n dunavmewn in LXX Psalms. In fact, 
ab;x; in titles of Yahweh, be it t/ab;x] hw:hy“, t/ab;x] µyhiløa‘Ahw:hy“, t/ab;x] yheløa‘ hw:hy“, 
t/ab;x] hwIhy“ yn:doa}, t/ab;x] µyhiløa‘ is on every occasion rendered by duvnami".87 
Furthermore, ab;x; is consistently translated by duvnami" in the Psalter, 
whether or not it refers to Yahweh. 
 
lae is translated by ijscurov", in contrast to the ordinary rendering in OG, 
qeov". ijscurov" is also used in Aquila. 7:12 is, however, the only case 
where ijscurov" translates lae in the OG of Psalms.88 lae is nearly always 
rendered by qeov" in LXX Psalms (71x), whether it refers to the God of 
Israel or to other gods. However, once it has kuvrio" as equivalent, 16:1.89  
 
In the kaige group ejnwvpion is reserved for ynEp]li, while e[nanti, with 
cognates, is used for dg<n<]. dg<n< in OG has diverse equivalents, ejnwvpion as 
well as e[nanti with cognates, e.g. ejnantivon, ejx ejnantiva", ajpevnanti, 
katevnanti. Aquila employs katevnanti. dg<n<, dg<n<l] and dg<N<mi is mainly 
rendered by e[nanti with cognates in LXX Psalms, e[nanti, katevnanti, 

                                                
86 Lust, Eynikel, Hauspie, Lexicon, “monovzwno"”. 
87 t/ab;x] hw:hy“ Pss 24:10; 46:8, 12; 48:9; 69:7; 84:2, 4, 13, t/ab;x] hwIhy“ yn:doa} 69:7, 
t/ab;x] µyhiløa‘Ahw:hy“ 59:6; 80:5, 20; 84:9; 89:9, t/ab;x] µyhiløa‘ 80:8, 15. 
88 Some Mss have ijscurov" in 42:3. 
89 Although it is not suggested in BHS, it may very well reflect a Hebrew hwhy in 
16:1. lae has no counterpart in 52:3, where lae ds,j, is rendered by ajnomivan, and 
perhaps not in 42:3, where yj; lael] µyhiløale is rendered by pro;" to;n qeo;n to;n 
zw'nta. In 29:1 it is once misunderstood as lyIa' “ram” and translated by kriov" as 
well as by qeov" (double-translation), in 90:2 it has mhv as equivalent, reflecting laæ, 
and in 102:25 moiv reflects yl'ae. 
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katenantivon, ajpevnanti, ejx ejnantiva", ejnantivon.90 However, it is also 
translated by ejnwvpion, ajpo; proswvpou and pro.91 The textual witnesses, 
however, often oscillate between the two Greek prepositions ejnwvpion and 
ejnantivon.92 ynEp]li is mainly rendered by ejnantivon, ejnwvpion and kata; 
provswpon in LXX Psalms.93 Sporadically other renderings can be found, 
pro; proswvpou 96:13 pro; 72:5, 17, e[mprosqen 105:17, and it has no 
counterpart in 98:9.  
 
˜KeAl[" and tazo l[' is translated by dia; tou'to by the kaige group, and by 
e{neken touvto in the OG. ˜KeAl[" is always translated by dia; tou'to in the 
book of Psalms,94 while tazo l[' only appears in 32:6, where it is translated 
by uJpe;r tauvth". 
 
µl;/[l] is translated by eij" to;n aijw'na in the kaige group. µl;/[l] is 
extremely frequent in the Hebrew bible, where it occurs 160 times, and in 
the book of Psalms alone 99 times.95 It is nearly always translated by eij" 

                                                
90 e[nanti 109:15, katevnanti/katenantivon 5:6; 26:3; 44:16, ajpevnanti 36:2, ejx 
ejnantiva" 23:5; 38:12, ejnantivon 31:20; 38:10; 39:2; 52:11; 69:20; 78:12; 88:2; 
89:37; 101:7; 116:18; 119:46, 168; 138:1; 109:1. In 14:3 LXX has ajpevnanti, 
probably reflecting dg<n<l], and in 77:3 LXX has ejnantivon aujtou', probably 
reflecting hDog“n<, in contrast to MT:s hr:G“nI. In 116:14 it has no counterpart in LXX. 
91 ejnwvpion 16:8; 18:13, 23, 25; 22:26; 38:18; 39:6; 50:8; 51:5; 54:5; 86:14; 90:8, 
ajpo; proswvpou 10:5; 31:23, and prov 101:3. LXX has ejnwvpiovn sou in 56:9 
suggesting the Vorlage ÚD“g“n< instead of MT:s Úd<anOb]. 
92 See the comments in Rahlfs, Psalmi to 21:26. ejnwvpion occurs approximately 
540x in LXX and in 107 of them the word is contested. Cf. Johannessohn, 
Präpositionen, 194. For the variation between these two words, see also 
Johannessohn, Präpositionen, 192, 196. See also Pietersma, Manuscripts, 40-43. 
93 ejnantivon 34:1; 80:3; 95:6; 102:1; 106:46; 116:9, ejnwvpion 56:14; 61:8; 68:4, 8; 
69:23; 98:6, kata; provswpon 35:5; 83:14; 147:17. 
94 1:5; 18:50; 25:8; 42:7; 45:3, 8, 18; 46:3; 110:7; 119:104, 127, 128, 129. 
95 5:12; 9:6, 8; 12:8; 15:5; 29:10; 30:7, 13; 31:2; 33:11; 37:18, 27, 28; 41:13; 
44:9; 45:3, 18; 49:9, 12; 52:11; 55:23; 71:1; 72:17, 19; 73:26; 75:10; 77:8; 78:69; 
79:13; 81:16; 85:6; 86:12; 89:29, 37, 53; 92:9; 100:5; 102:13; 103:9; 104:31; 
105:8; 106:1; 107:1; 110:4; 111:5, 8, 9; 112:6; 117:2; 118:1, 2, 3, 4, 29; 119:44, 
89, 93, 98, 111, 112, 142, 144, 152, 160; 125:1; 135:13; 136:1-26; 138:8; 145:1, 
2, 21; 146:6, 10; 148:6. 
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to;n aijw'na in the Psalter. There are a few variations, which evidently are 
based on a different Vorlage.96 
 
Where πs'a; in the OG is translated by ejkleivpein it is in the kaige group 
revised to sunavgein. Bodine argues that the characteristic of Barthélemy 
could be enlarged as to include the revision to sunavgein from various OG 
renderings.97 πs'a; in niphal is always translated by sunavgein in the book 
of Psalms.98 πs'a; qal has, however, almost a new equivalent in every 
occurrence, sunapolluvnai, proslambavnein, sunavgein, katapauvein, 
ajntanairei'n.99 sunavgein is also the most frequent rendering outside the 
book of Psalms. sunavgein is counterpart to as many as 50 different 
Hebrew words in LXX as a whole. It may thus be regarded as a favourite 
word in LXX. 
 
≈Wj is in the kaige group as a rule rendered by e[xodo". OG often uses 
oJdov" as equivalent. ≈Wh occurs four times in the book of Psalms.100 It has 
various counterparts, platei'a, e[xw, as well as e[xodo".101  
 
rd:h;,, hr:d:h} is in the kaige group as a rule rendered by eujprevpeia, in 
contrast to the employment of various equivalents in the OG, e.g. dovxa, 
eujprevpeia, megaloprevpeia, kavllo". rd:h;, is in the Psalter as a rule 
rendered by megaloprevpeia, but sporadically by timhv, kavllo", 
wJraiovth", eujprevpeia, lamprovth", dovxa.102 
                                                
96 µl;/[l] has the counterpart eij" tou;" aijw'na" in Ps 72:17, evidently reflecting 
µymil;/[l], since µymil;/[l] is translated that way in 77:8. µl;/[l] in 37:27 has eij" aijw'na 
aijw'no" as equivalent, which if the text of Rahlfs is correct, perhaps reflects  

d[ ≤w: µl…/[l]. Thus, BHS. d[ ≤w: µl…/[l] and d[ ≤w: µl…/[ is as a rule rendered by eij" to;n 
aijw'na kai; eij" to;n aijw'na tou' aijw'no" or eij" aijw'na aijw'no" with or without the 
article in the Psalms. In 136:26 eij" to;n aijw'na reflects µl;/[l]. 
97 Bodine, Judges, 19 and n. 89-96. 
98 35:15 (2x); 47:10; 104:22. 
99 sunapolluvnai 26:9, proslambavnein 27:10, sunavgein 39:7; 50:5, 
katapauvein 85:4, ajntanairei'n 104:29. 
100 18:43; 31:12; 41:7; 144:13. 
101 platei'a 18:43, e[xw 31:12; 41:7, e[xodo" 144:13. 
102 timhv 8:6, megaloprevpeia 21:6; 29:4; 111:3; 145:5, 12, kavllo" 30:8 (MT 
yrIr“h'l] LXX tw'/ kavllei mou = yrId:h}l'); 45:4, wJraiovth" 96:6, eujprevpeia 104:1, 
lamprovth" 110:3, dovxa 149:9. In 45:5 Úr“d:h}w" is rendered by kai; e[nteinon 
(Vorlage?) and in 90:16 Úr“d:h}w" is translated by kai; oJdhvghson (=JrEd“h'w“, cf. 25:5). 
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Apart from Barthélemy, several scholars have suggested new 
characteristics of the kaige group. Most of these patterns are of little value 
and sometimes the evidence for them is scanty. Occasionally they may 
represent the OG rather than the kaige group.103  
 
Preceding the work of Barthélemy, Thackeray had already identified some 
characteristics of the kaige group in two sections of Samuel-Kings, most 
of them has been included among the criteria of Barthélemy but not all. 
The following characteristics are mainly based on the revision in Samuel-
Kings.104  
 
rv,a} ˜['y" translated by ajnq∆ w|n o{sa. In the book of Psalms rv,a} ˜['y" occurs 
once translated by ajnq∆ w|n, 109:16.  
 
The translation of different Hebrew terms by hJnivka.105 hJnivka only occurs 
once in the Psalter, 51:2 where it translates rv,a}K'.  
 
Michel Smith has proposed that hiphil of hr:y: “to teach” in the kaige group 
is rendered by fwtivzein.106 There are some inconsistencies in the usage 
but fwtivzein is preferred in the kaige group.107 OG has a varied rendering 
in LXX but mostly sumbibavzein.108 hr:y: hiphil “to teach” is in LXX 
Psalms mainly translated by nomoqetei'n, but sumbibavzein, and oJdhgei'n 
sometimes occur.109 
 

                                                
hr:d:h} in MT has aujlhv as equivalent in 29:2; 96:9. It probably reflects rxej; or it is 
misunderstood. 
103 For a critical description, see Gentry, Greek Job, 402-03. 
104 See Thackeray, Worship, and Thackeray, “Four Books of Kings”. 
105 See especially Bodine, Judges, 17 and n. 76-78. It is hardly a sign of the kaige 
group generally. 
106 See Smith, “kaige Recension”, 443-45. 
107 Cf. Bodine, Judges, 20 with notes. 
108 Quinta has, as could be expected fwtivzein in 32:8, conforming to the 
equivalent in the kaige group. 
109 nomoqetei'n 25:8, 12; 27:11; 119:33, 102, sumbibavzein 32:8, oJdhgei'n 45:5; 
86:11. Twice hr:y: hiphil occurs in the meaning “to shoot” 64:5, 8 rendered by 
katatoxeuvein. 
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Shenkel has proposed several new characteristics in his investigation of 
Samuel-Kings. 
 
 The translation of ynEy[eB] by ejn ojfqalmoi'", whether the object is Yahweh 
or not, is according to Shenkel a distinctive feature of the kaige group in 
Samuel-Kings.110 The OG avoided the literal rendering of this 
semipreposition when the explicit subject was Yahweh and seldom used it 
when the subject was Yahweh evidenced by a suffix. In both cases 
ejnwvpion or ejnantivon was used instead. ynEy[eB] referring to Yahweh is in the 
Psalms rendered by ejnwvpion, ejnantivon, or by ejn ojfqalmoi'".111 ynEy[eB] is in 
other cases as a rule translated by ejnwvpion, or by ejnantivon in the Psalms, 
while a literal rendering appears three times.112  
 
In the kaige group there is a inclination for the use of qusiavzein rather 
than quvein as equivalent of jb'z:, probably because jb'z< is rendered by qusiva 
and j"bez“mi by qusiasthvrion in LXX. jb'z: occurs 8 times in qal in the 
Psalter, and it is always translated by quvein,113 and never by qusiavzein.  
 
πd"r: is in the kaige group rendered by diwvkein, revising the common OG 
rendering, katadiwvkein. πd"r: occurs 20 times in the Psalms and it is as a 
rule translated by katadiwvkein, but sporadically by diwvkein and 
ejkdiwvkein.114  
 
ab;x;(h') rc; is rendered by a[rcwn th'" dunavmewn in the kaige group, while 
the common OG form is ajrcistravthgo". The phrase does not occur in 

                                                
110 See Shenkel, Greek Text of Kings. In the book of Judges, the literal translation 
is never used when Yahweh is the explicit object only when he is referred to by a 
suffix. 
111 ejnwvpion 51:6; 72:14, ejnantivon 116:15, ejn ojfqalmoi'" 90:4. ynEy[eB] is translated 
by ejn ojfqalmoi'" in 91:8 and 118:23 even though it does not refer to Yahweh. 
112 ejnwvpion 15:4; 36:3; 51:6; 72:14, ejnantivon 73:16; 116:15, a literal rendering 
90:4; 91:8; 118:23. 
113 4:6; 27:6; 50:14; 54:8; 106:37; 107:22; 116:17. qusiva in 50:23 reflects jb'z<, 
rather than MT:s j"bezO. Once jb'z: occurs in piel, 106:38, rendered by quvein. 
114 katadiwvkein 7:6; 18:38; 23:6; 31:16; 35:3, 6; 38:21; 69:27; 71:11; 83:16; 
109:16; 119:84, 86, 150, 161; 142:7; 143:3, diwvkein 7:2; 34:15, ejkdiwvkein 
119:157. katadiwvkein occurs without counterpart in 143:1, probably reflecting 
πd"r:. 
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the Psalter. Even though, rc; is always rendered by a[rcwn.115 a[rcwn is 
also a common equivalent of other Hebrew words as well, e.g. ˜zEro, vaor, 
bydIn:, Jysin: and lv'm;.116 
 
√µkj is in the kaige group translated by a form of the root sof- rather 
than the root fron-, which dominates in the OG. µk'j; occurs twice in piel, 
and once in hiphil in the book of Psalms rendered by sofivzein.117 It once 
appears in pual participle translated by sofov".118 hm;k]j; is always translated 
by sofiva,119 and µk;j; is rendered by sofov".120 The equivalence is, 
however, very common in LXX as a whole, it appears in 139 out of 171 
occurrences, according to Hatch-Redpath, and therefore it could be 
questioned as a characteristic of the kaige group.121 
 
vr"j; is in the kaige group rendered by kwfeuvein, and hv;j; by siwpa'n. In 
the Old Greek, siwpa'n was employed for both. vr"j; qal “to be deaf” has 
parasiwpa'n and siga'n as equivalents. vr"j; hiphil by siga'n, vrEje “deaf” 
by kwfov" in LXX Psalms.122 hv;j; only occurs three times in the Psalter, 
rendered by parasiwpa'n and by siga'n.123 
 
hr:h; is in the kaige group rendered by ejn gastri; e[cein/lambavnein. The 
OG equivalent is said to be sullambavnein. hr:h; only occurs once in the 
Psalter (qal) 7:15, where it is translated by sullambavnein. Bodine has 
some doubts regarding the validity of this characteristic since the phrase 

                                                
115 45:17; 68:26, 28 (3x); 82:7; 105:22; 119:23, 161; 148:11. The Vorlage of LXX 
in 68:26 was µyrIc; instead of MT:s µyrIv;. 
116 ˜zEro 2:2, vaor 24:7, 9, bydIn: 47:10; 83:12; 107:40; 113:8 (2x); 118:9; 146:3, Jysin: 
83:12, lv'm; 105:20, 21. 
117 µk'j; piel 105:22; 119:98, hiphil, 19:8. 
118 58:6. 
119 37:30; 49:4; 51:8; 90:12; 104:24; 107:27; 111:10. 
120 49:11; 107:43. 
121 See Gentry, Greek Job, 412. 
122 vr"j; qal rendered by parasiwpa'n 28:1; 35:22; 39:13; 50:3; 109:1, siga'n 
83:2, vr"j; hiphil by siga'n 32:3; 50:21, vrEje kwfov" 38:14; 58:5. vr"j; qal “to 
plough” is in 129:3 translated by tektaivnein µyvir“jo Wvr“j; — ejtevktainon oiJ 
aJmartwloiv (Vorlage = µy[iv;r“). The evidence is rather weak for using this as a 
characteristic of the kaige group. Cf. Gentry, Greek Job, 412.  
123 28:1 parasiwpa'n, 39:3; 107:29 siga'n. 
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ejn gastri; e[cein/lambavnein is common in OG rendering Hebrew 
perfects, participles or adjectives, but not imperfects.124  
 
Kevin O’Connell has in his study of the Theodotionic material in the book 
of Exodus discussed some renderings, which he argues have connection 
with the kaige group. They may be used as characteristics of the kaige 
group, since in the words of O’Connell “Theodotion’s version in Exodus 
is an integral part of the general KAIGE recension identified by 
Barthélemy”,125 but he admits that “the presence of one or another 
equivalent from the foregoing list would not be sufficient to mark a text as 
Theodotionic or KAIGE.”126 Bodine also uses several of these renderings 
as characteristics of the kaige group.  
 
˜yBe translated by ajna; mevson. ˜yBe is always translated by ajna; mevson or 
mevso" in LXX Psalms.127  
 
br<q,B] translated by ejn mevsw/. In the OG it is often rendered by ejn. br<q,B] is 
mainly translated by ejn mevsw/ in the book of Psalms, but also by eij" 
mevson, ejntov", ejn, ejn toi'" ejgkavtoi", eij" ta; e[gkata, and th'/ kardiva.128 
 
qz"j; piel translated by ejniscuvein. It occurs twice in LXX Psalms, 
translated by krataiou'n and ejniscuvein.129 
 
The consistent translation of br<j, by rJomfaiva, where OG has rJomfaiva or 
mavcaira or other equivalents. Aquila and Symmachus have rJomfaiva. 
rJomfaiva is, however, also a common equivalent in OG. br<j, occurs 18 

                                                
124 Bodine, Judges, 24. 
125 O’Connell, Exodus, 293. 
126 O’Connell, Exodus, 290-91. 
127 ajna; mevson 68:14; 104:10, mevso" 104:12. According to Gentry, this 
equivalence cannot mark relationship to the kaige group because it is regularly 
employed in LXX. Gentry, Greek Job, 412.  
128 ejn mevsw/ 46:6; 48:10; 55:11, 16; 74:4, 12; 82:1; 101:2, 7; 110:2; 138:7, eij" 
mevson 78:28, ejntov" 39:4, 109:22, ejn 55:5; 147:13, ejn toi'" ejgkavtoi" 51:12, 
eij" ta; e[gkata 109:18, th'/ kardiva 62:5; 94:19. See also yBili br<q,B] — ejn eJautw'/ 
36:2. In 55:12 br<q,B] has no counterpart in LXX. 
129 krataiou'n 64:6, ejniscuvein 147:13. 
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times in the book of Psalms,130 and it is always, with one exception, 
rendered by rJomfaiva. In Ps 57:5 it is translated by mavcaira. It occurs in 
a sentence where br<j, is a metaphor, hD:j' br<j, µn:/vl]W µyXijiw“ tynIj} µh,yNEvi µd:a;AynEB] 
which has uiJoi; ajnqrwvpwn, oiJ ojdovnte" aujtw'n o{plon kai; bevlh, kai; hJ 
glw'ssa aujtw'n mavcaira ojxei'a as counterpart. It is hard to see a reason 
for the choice of equivalent here, since mavcaira as well as rJomfaiva 
signifies a literal sword.131  
 
˜t;j; translated by numfivo" and ˜t,jo by gambrov". ˜t;j; once appears in the 
book of Psalms, and it has numfivo" as counterpart.132 
 
√db[ rendered by doul-. db,[, is nearly always translated by dou'lo" in 
LXX Psalms.133 A few times pai'" is employed.134 hd:bo[} is rendered by 
douleiva, ejrgasiva.135 db'[; qal is as a rule rendered by douleuvein, but once 
by proskunei'n.136  
 
O´Connell has also presented several new characteristics, most of them do 
not occur in the Psalter.137 
 
lh,ao translated by skevph and ˜K;v]mi by skhnhv in Exodus. In the OG skhnhv 
is frequently counterpart to lh,ao as well as ˜K;v]mi. In the book of Psalms ˜K;v]mi 

                                                
130 7:13; 17:13; 22:21; 37:14, 15; 44:4, 7; 45:4; 57:5; 59:8; 63:11; 64:4; 76:4; 
78:62, 64; 89:44; 144:10; 149:6. 
131 It may have been influenced by Isa 49:2, where hD:j' br<j, also appears translated 
by mavcaira ojxei'a rather than Ezek 5:1, where it has rJomfaiva ojxei'a as 
counterpart. 
132 19:6. 
133 19:12, 14; 27:9; 31:17; 34:23; 35:27; 36:1; 69:37; 78:70; 79:2, 10; 80:5 (MT 
ÚM,[' LXX ÚD<b]['); 86:2, 4; 89:4, 21, 40, 51; 90:13, 16; 102:15, 29; 105:6, 17, 25, 
26, 42; 109:28; 116:16 (2x); 119:17, 23, 38, 49, 65, 76, 84, 91, 122, 124, 125, 
135, 140, 176; 123:2; 132:10; 134:1; 135:1, 9, 14; 136:22; 143:2, 12; 144:10. 
134 18:1; 69:18; 86:16; 113:1. 
135 douleiva 104:14, ejrgasiva 104:23. 
136 douleuvein 2:11; 18:44; 22:31; 72:11; 81:7 (MT hn:r“bo[}T' LXX hn:d“bo[}T'); 100:2; 
102:23; 106:36, proskunei'n 97:7. This characteristic is partly disputed by 
Bodine with good arguments. Bodine, Judges, 27-28. See also Gentry, Greek Job, 
413. 
137 O’Connell, Exodus, 286-90. 
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is nearly always rendered by skhvnwma (10x).138 lh,ao is also mostly 
translated by skhvnwma,139 sometimes by skhnhv,140 but never by skevph! 
The translator does not distinguish between lh,ao and ˜K;v]mi. 
 
µLeai translated by mogivlalo". µLeai occurs once in the book of Psalms, 
rendered by a[lalo".141  
 
hr:y: qal translated by toxeuvein. hr:y: appears in Ps 11:2 and 64:5 with 
katatoxeuvein as equivalent. 
 
ly[im] translated by ejpenduvth" or ejpiduvth". In OG various equivalents 
are employed, e.g. ejpenduvth", diploi?", podhvrh". ly[im] occurs once in 
the book of Psalms, where it is rendered by diploi?".142  
 
t/xB]v]mi translated by sunesfigmevnoi or sunesfragismevnoi. t/xB]v]mi is 
rendered by krosswtov" in Ps 45:14. The word krosswtov" “tasseled, 
fringed” appears only here and in Ex 28:14 (2x). There it, however, is the 
counterpart of trov]r“v'.  
 
tbo[} or ttobo[} translated by aJlusidwtov", aJluvsei". In the Psalter tbo[}/ttobo[} is 
translated by zugov" and aujchvn.143  
 
µl'v; piel translated by ajpotinnuvein. µl'v; piel is mainly rendered by 
ajntapodidovnai, ajpodidovnai, and sporadically by ajpotivnein, and it once 
appears without counterpart in LXX Psalms.144 
                                                
138 26:8; 43:3; 46:5; 49:12; 74:7; 78:28; 84:2; 87:2; 132:5, 7. Only once ˜K;v]mi is 
translated by skhnhv, 78:60. skhvnwma appears 78 times in LXX. It is common in 
the books of Samuel and 1 and 2 Kings, but also in 2 Chronicles. As a rule it is a 
translation of lh,ao. 
139 15:1; 19:5; 52:7; 61:5; 69:26; 78:51, 55, 60, 67; 83:7; 84:11; 91:10; 106:25; 
120:5; 132:3. 
140 27:5, 6; 118:15. 
141 38:14. 
142 109:29. 
143 tbo[}/ttobo[} is translated by zugov" 2:3 and aujchvn 129:4. 
144 ajntapodidovnai 31:24; 35:12; 38:21; 41:11; 137:8, ajpodidovnai 22:26; 50:14; 
56:13; 61:9; 62:13; 66:13; 76:12; 116:18, ajpotivnein 37:21. In 116:14 it appears 
without counterpart in LXX. µl'v; pual occurs in 65:2 and is rendered by 
ajpodidovnai. 
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Greenspoon has also put forward some characteristics for the kaige 
group.145 
 
JwOtB] translated by ejn mevsw/. JwOtB] is mainly translated by ejn mevsw/, 
sporadically by ejk mevsou, and dia; mevsou. But it is also rendered by ejn 
and by eij".146 According to Gentry, this counterpart cannot mark 
relationship to the kaige group because it is the ordinary equivalent in 
LXX.147  
 
The translation of qr" by plhvn. qr" occurs twice in the Psalter, always 
rendered by plhvn.148 
 
˜wO[; translated by ajnomiva. ˜wO[; is often in LXX Psalms rendered by 
ajnomiva,149 and sometimes by aJmartiva, ajsevbeia, ajdikiva, ptwceiva.150 
Several other Hebrew terms also have ajnomiva as counterpart, ˜w<a;, lw:[;, 
hl;w“[;, hM;zI, sm'h;, [v'r:, hW:h', bxe[o, qt'[;, rq,v,, l['Y"liB]. ajnomiva is in fact to be 
regarded as a favourite word in the Psalter.  
 
Bodine based his study of the kaige group in the book of Judges and he 
has proposed a whole range of new characteristics for this revision.151  
 
√hlg in the sense “going into exile” rendered by ajpoikivzein or ajpoikiva, 
rather than metoikivzein, metoikiva. In the book of Psalms the verb does 

                                                
145 See Greenspoon, Book of Joshua. 
146 ejn mevsw/ 22:15, 23; 40:9; 68:26; 109:30; 116:19; 135:9; 137:2, ejk mevsou 57:5, 
dia; mevsou 136:14, ejn 40:11; 143:4 (yki/tB] — ejn ejmoi;), eij" 57:7 (Hk;/tb] — eij" 
aujtovn).  
147 Gentry, Greek Job, 412-13. 
148 32:6; 91:8. 
149 18:24; 32:5 (2x); 36:3; 38:5, 19; 39:12; 40:13; 49:6; 51:4, 7, 11; 59:5; 65:4; 
69:28 (2x); 79:8; 85:3; 90:8; 103:3, 10; 106:43; 107:17; 109:14; 129:3 (MT Q 
µt;ynI[}m'l] K µt;/n[}m'l] LXX µt;wOn/w[}l'?); 130:3, 8. 
150 aJmartiva 25:11; 32:2; 78:38; 89:33, ajsevbeia 32:5, ajdikiva 73:7. ajdikiva 
aujtw'n in 73:7 is based on the Vorlage /mnEwO[} instead of MT:s /mnEy[e. ptwceiva in 
31:11 may reflect ynIw[ø instead of MT:s ynIwO[}. ynI[’ is rendered by ptwceiva in 44:25; 
88:10; 107:10, 41.  
151 Bodine, Judges, 47-66. 
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not appear in this meaning but rather in the sense “to uncover, to reveal” 
and the noun hl;wOG not at all. 
 
√bwf is translated by ajgaqov" with cognates. ajgaqov" with cognates is, 
however, also the most frequent rendering of √bwf in the OG. In the book 
of Psalms ajgaqov" dominates the equivalents of bwOf or hb;wOf,152 even though 
crhstov" is also a common equivalent,153 and the same is true for 
crhstovth".154 Other equivalents sporadically appear, kreivsswn, kalov", 
kalw'", ajgaqwsuvnh, and dikaiosuvnh.155 bWf is rendered by crhstovth", 
ajgaqov".156 
 
√rvy translated by eujquv" with cognates. eujquv" with cognates is also the 
most frequent rendering of √rvy in the OG. In this manner, the kaige 
group has given a greater consistency to the OG reading, which was 
already, the most common. √rvy is in the book of Psalms as a rule 
rendered by eujquv" with cognates, eujquv",157 eujqhv",158 eujquvth",159 but also 
by katorqou'n,160 and kateuquvnein.161 
 

                                                
152 4:7; 16:2; 25:13; 34:11, 13, 15; 36:5; 37:27; 38:21; 39:3; 45:2; 53:2, 4; 54:8; 
73:1, 28; 84:12; 86:17; 92:2; 103:5; 107:9; 109:5; 111:10; 118:1, 8, 9, 29; 119:71, 
72, 122; 122:9; 125:4; 135:3; 143:10; 147:1. 
153 25:8; 34:9; 52:11; 69:17; 86:5; 100:5; 106:1; 107:1; 109:21; 112:5; 119:39, 68; 
136:1; 145:9. 
154 14:1, 3; 21:4; 37:3; 65:12; 68:11; 85:13; 104:28; 106:5; 119:65, 66, 68 (MT 
byfimeW LXX bwOfb]W). 
155 kreivsswn 23:6; 37:16; 63:4; 84:11, kalov" 35:12; 133:1, kalw'" 128:2, 
ajgaqwsuvnh 52:5, dikaiosuvnh 38:21. 
156 crhstovth" 25:7; 31:20; 145:7, ajgaqov" 27:13; 65:5; 128:5. Small variations 
with preposition and the like are not noted. 
157 rv;y: 7:11; 11:2; 19:9; 32:11; 33:1; 36:11; 37:14; 49:15; 64:11; 94:15; 97:11; 
107:7, 42; 111:1; 112:2, 4; 125:4; 140:14 rv,yO 25:21, r/vymi 27:11; 143:10, µyrIv;yme 
58:2. 
158 rv;y: 25:8; 33:4; 92:16; 119:137. 
159 rv;y: 11:7; 37:37; 111:8, rv,yO 119:7, r/vymi 26:12; 45:7; 67:5, µyrIv;yme 9:9; 17:2; 
75:3; 96:10; 98:9; 99:4. 
160 rv'y: piel 119:128. 
161 rv'y: hiphil 5:9. 
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˜yli translated by aujlivzein. ˜yli occurs 6 times in LXX Psalms, 5 times in 
qal and once in hithpael.162 It is always rendered by aujlivzein.163 
Sometimes the equivalent in LXX is based on a different Vorlage (˜yliy:AlB' 
is translated by ouj sunh'ken in 49:13, reflecting ˜ybiy: alø or ˜ybiy: lB'), and in 
59:16 MT:s WnyliY:w" is rendered by kai; gogguvsousin, that is understood as 
˜Wl hiphil “to grumble” (vocalized as WnyLiY"w“).164 
 
lx'n: translated by rJuvesqai.165 lxn niphal occurs in 33:16; 69:15, always 
rendered by swvzein, lx'n: hiphil occurs 43 times and it is mostly rendered 
by rJuvesqai (34x),166 but occasionally by swvzein (4x),167 or ejxairei'n 
(4x),168 and once by periairei'n 119:43. rJuvesqai dominates the 
equivalents in the book of Psalms, while outside the Psalter ejxairei'n is 
the most common equivalent (76x).169  
 
bWv qal translated by ejpistrevfein. It is mostly rendered by ejpistrevfein 
(31x), or ajpostrevfein (10x), but also by pavlin, ajqetei'n, and by 

                                                
162 Qal 25:13; 30:6; 49:13; 55:8; 59:16, hithpael 91:1. 
163 25:13; 30:6; 55:8; 91:1.  
164 ˜yliy:AlB' is rendered by ouj sunh'ken in 49:13, reflecting ˜ybiy: alø or ˜ybiy: lB', and 
WnyliY:w" by kai; gogguvsousin in 59:16, that is, understood as ˜Wl hiphil “to grumble” 
(vocalized as WnyLiY"w“). Greenspoon and Ulrich also mention this characteristic. See 
further Ulrich, Samuel and Josephus, and Greenspoon, Joshua. Gentry 
emphasises that it is not unique for the kaige group, which is of course true. 
Gentry, Greek Job, 413. On the other hand, since the kaige group is a revision of 
LXX it is not based on a wholly new set of equivalents, but on a more consistent 
use of the existing equivalents in LXX. See, e.g., Munnich, “Contribution”, 218. 
165 Greenspoon and Ulrich also mention this characteristic. See further Ulrich, 
Samuel and Josephus and Greenspoon, Joshua. 
166 7:2; 18:1, 18, 49; 22:21; 25:20; 31:16; 33:19; 34:5, 18, 20; 35:10; 39:9; 40:14; 
50:22; 51:16; 54:9; 56:14; 59:3; 71:2, 11; 72:12; 79:9; 82:4; 86:13; 91:3; 97:10; 
106:43; 107:6; 109:21; 119:170; 120:2; 142:7; 144:7. In 18:20 rJuvesqai occurs 
without counterpart in MT reflecting lx'n:. 
167 7:3; 22:9; 69:15; 70:2. 
168 31:3; 59:2; 143:9; 144:11. 
169 lxn hiphil is outside the Psalter rendered by rJuvesqai (50x), sw'zein (11x) and 
ejxairei'n (76x), according to Hatch, Redpath, A Concordance to the Septuagint, 
“rJuvesqai, sw'zein, ejxairei'n”. 
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katoikei'n.170 However, strevfwin and ejpistrevfein are also common 
equivalents in LXX as a whole. bWv (in all conjugations) is mainly 
rendered by compounds of strevfwin, especially ejpistrevfein (357x), 
ajpostrevfein (270x) and ajnastrevfein (65x).171 The differences between 
the three seem to be more or less arbitrary within a book, but one can find 
a preference for one or the other of these compounds in LXX books. The 
translator of the book of Psalms showed a preference for ejpistrevfein. 
 
hb;a; aOl translated by (ej)qevlein. hb;a; aOl once occurs in the Psalter, 81:12, 
and is there rendered by ouj prosevcein.  
 
r/BGI translated by dunatov".172 r/BGI is mainly rendered by dunatov" and 
occasionally by givga".173  
The following characteristics are restricted to the book of Judges and thus 
may be of only minor relevance for the book of Psalms.174 
 
hb;a; translated by eujdokei'n. hb;a; only occurs once and it is translated by 
prosevcein in LXX.175 
 
rWa translated by diafauvskein. rWa hiphil “to enlighten, to illuminate, to 
give light” in the Psalter is mainly rendered by fwtivzein, and 
ejpifaivnein, and sometimes by faivnein. rWa niphal is translated by 
fwtivzein.176 
                                                
170 ejpistrevfein 6:5; 7:8, 13, 17; 14:7; 22:28; 51:15; 53:7; 56:10; 59:7, 15; 60:2; 
71:20; 73:10; 78:34, 39, 41; 80:15; 85:5, 7, 9; 90:3, 13; 94:15; 104:9, 29; 116:7; 
119:79; 126:1, 4; 146:4, ajpostrevfein 6:11; 9:4, 18; 18:38; 35:13; 54:7 (K); 
70:4; 74:21; 85:2; 132:10, pavlin 71:20, ajqetei'n 132:11. katoikei'n 23:6 is 
based on different text. MT has yTib]v'w“ and LXX has kai; to; katoikei'n me = yTib]viw“, 
from √bvy. 
171 See Holladay, šûbh, 20. 
172 See Bodine, “Judges”, 52 n. 3. 
173 dunatov" 24:8 (2x); 45:4; 52:3; 78:65; 89:20; 103:20; 112:2; 120:4; 127:4, 
givga" 33:16 and 19:6. In 45:6 dunatov" in LXX evidently reflects r/BGI in the 
Vorlage of the LXX-Psalms.  
174 Bodine, Judges, 67-91. 
175 81:12. 
176 fwtivzein 13:4; 18:29; 19:9; 105:39; 119:130; 139:12, ejpifaivnein 31:17; 
67:2; 80:4, 8, 20; 118:27; 119:135, faivnein 77:19; 97:4, and rWa niphal fwtivzein 
76:5. 
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a/B hiphil translated by fevrein or eijsfevrein. a/B hiphil occurs 8 times in 
the Psalter, and it has different equivalents on nearly every occurrence, 
eijsavgein, fevrein, a[gein, lambavnein, ei[sodo", e[rcesqai, peda'n.177 
 
q['x; or q['z: translated by boa'n. Both q['z: and q['x; are translated by kravzein 
in the Psalter.178 
 
πa' hr:j; translated by ojrgivzesqai qumov". πa' hr:j; appears twice in the 
Psalter, both times translated by ojrgivzesqai qumov".179 
 
µj'l; niphal rendered by paratavssein. µj'l; niphal appears only once and 
it is translated by polemei'n.180 
 
hm;j;l]mi translated by paravtaxi". hm;j;l]mi is as a rule rendered by povlemo" 
except once where polemei'n is used.181 
tar"q]li rendered by eij" sunavnthsin. The avoidance of the OG eij" 
ajpavnthsin as equivalent of tar"q]li is already by Barthélemy regarded as 
characteristic of the kaige group. tar"q]li occurs twice in the Psalter, 
translated by ejx ejnantiva" and eij" sunavnthsin.182 
 
≈t'n: translated by kaqairei'n. ≈t'n: only occurs twice in the Psalter, rendered 
by kaqairei'n, and by sunqla'n.183 
 

                                                
177 eijsavgein 66:11; 78:54, fevrein 78:29, a[gein 43:3, lambavnein 78:71, 
ei[sodo" 74:5, e[rcesqai = qal 105:40, peda'n 90:12. peda'n otherwise always 
renders √rsa in LXX Psalms, e.g., 68:7; 69:34; 79:11. Hatch, Redpath, A 
Concordance to the Septuagint, “peda'n” has †. Perhaps the Vorlage in 90:12 was 
aken“W. Mozley, Psalter, 145. 
178 q['z: 22:6; 107:13, 19; 142:2, 6, q['x; 34:18; 77:2; 88:2; 107:6, 28.  
179 106:40 and 124:3. 
180 109:3. 
181 povlemo" 18:35, 40; 24:8; 27:3; 46:10; 76:4; 89:44; 140:3; 144:1, polemei'n 
120:7. 
182 ejx ejnantiva" 35:3, eij" sunavnthsin 59:5. 
183 52:7 kaqairei'n, 58:7 sunqla'n. 
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h[;r: translated by ponhriva. h[;r: “evil, wickedness” occurs 35 times in the 
Psalms, 24x translated by kakov",184 and 3x by kakiva,185 5x by ponhrov",186 
and sporadically it is rendered by eujdokiva, qli'yi", and ajdikiva.187 
 
J.A. Grindel has presented a characteristic of the kaige group, that is, jx'n< 
rendered by ni'ko".188 jx'n<l; is always and jx'n< usually rendered by eij" 
tevlo" in LXX Psalms,189 but jx'n< is also translated by aijwvn.190 Since jx'n< 
rendered by ni'ko" hardly occurs in the OG it may be considered as an 
obvious sign of revisionary activity.191  
 
Tov has, with due caution, suggested that transliteration of an unknown 
word is a characteristic of the kaige-revision. In LXX Psalms, few 
unknown words are transliterated.192 One may perhaps mention 74:15, 
where MT has ˜t;yae t/rh}n" “ever-flowing streams” rendered by potamou;" 
Hqam. Otherwise the transliterations are expected, tw'/ Idiqoun, Maeleq, 
Shlwm, manna and allhlouia.193 
 
bavri" and purgovbari" are according to Venetz and van der Kooij 
characteristic renderings of the kaige group, although they also occur in 
the so-called kai; gavr-group of which the book of Psalms is an exponent. 

                                                
184 15:3; 21:12; 27:5; 28:3; 34:20; 35:4, 26; 38:13, 21; 40:13, 15; 41:2, 8; 70:3; 
71:13, 24; 88:4; 90:15; 91:10; 107:26, 39; 109:5; 140:3; 141:5. 
185 50:19; 52:3; 107:34. 
186 34:22; 35:12; 37:19; 55:16; 94:23. 
187 eujdokiva 141:5 (=as if from Aram. √h[r), qli'yi" 34:20, and ajdikiva 140:3. 
188 Grindel, “Kaige Recension”, 499-513. 
189 jx'n<l; 9:7, 19; 10:11; 44:24; 49:10; 52:7; 68:17; 74:1, 10, 19; 77:9; 79:5; 89:47; 
103:9, jx'n< 13:2; 16:11; 74:3. 
190 49:20. eij" tevlo" occurs as equivalent also in LXX outside the Psalter, but it is 
restricted to the book of Job, 14:20; 20:7; 23:7. 
191 Cf. Gentry, Greek Job, 412. As expected Quinta adheres to the equivalent in 
the kaige group and changes eij" tevlo" to eij" ni'ko" in 49:10, but eij" tevlo" 
remains in 89:47. j"Xen"m]l' in 31:1; 36:1; 46:1; 49:1 is rendered by tw'/ nikopoiw'. 
192 Tov, “Transliterations”, 82-85. 
193 ˜WtydIyli — tw'/ Idiqoun 39:1; 77:1, tl'j}m; — Maeleq 53:1; 88:1, /lvi — Shlwm 
78:60, ˜m; — manna 78:24 and Hy:AWll]h' or Hy:Wll]h' — allhlouia 104:35; 106:1, 48; 
111:1; 112:1; 113:1, 9; 115:18; 116:19; 117:2; 135:1; 146:1; 147:1; 148:1; 149:1; 
150:1, 6. Hy:AWll]h' occurs without Greek counterpart in 105:45; 146:10; 147:20; 
148:14; 149:9 and allhlouia without counterpart in MT, 116:10; 119:1; 147:12. 
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Although not a specific characteristic of the kaige group they argue that it 
links the LXX Psalms with a Palestinian hermeneutic tradition.194 bavri" 
sometimes appears in the LXX Psalter, 48:4, 14; 45:9, and purgovbari" 
once, 122:7.195 ˜ve ylek]yhe has bavrewn ejlefantivnwn “ivory palaces” as 
counterpart in 45:9. bavri" is, however, an unique translation of lk;yhe. lk;yhe 
is, according to HR, rendered by naov" (50x) or oi\ko" (16x) and lk;yhe is, 
except in Ps 45:9, always translated by naov" in the Psalter.196 bavri" is 
otherwise an equivalent of ˜wOmr“a', and hr:yBi, and purgovbari" once renders 
˜wOmr“a' in LXX as a whole.197  
 
I will also mention examples, which with some reservations are taken up 
by Venetz as signs of the kaige group.  
 
Venetz argues that katapontivzein as a rendering of √[lB is a sign of the 
kaige group. katapontivzein occurs in the Palestinian recension of 2 Sam 
20:19, 20, and Lam 2:2, 5 (2x). In the LXX Psalms √[lB is mainly 
rendered by katapivnein, sometimes by taravssein, katapontivzein or 
by katapontismov".198 katapontivzein is also used for πf'v; in Ps 69:16. 
 
hf;[; translated by peribavllein. hf;[; qal is often rendered by peribavllein 
and occasionally by ajnabavllein in LXX Psalms.199 Furthermore, hf;[; 
hiphil is translated by katacei'n and divdwmi.200 

                                                
194 Venetz, Quinta, 80-84; van der Kooij, “Origin”, 70-71. The place of origin of 
the book of Psalms remains uncertain. The arguments for a Palestinian 
provenance are not decisive. See, e.g., Olofsson, LXX Version, 54. 
195 bavri" is more common in variant readings. See Venetz, Quinta, 81; Munnich, 
“Septante”, 81 n. 8. 
196 5:8; 11:4; 18:7; 27:4; 29:9; 45:16; 48:10; 65:5; 68:30; 79:1; 138:2; 144:12. 
197 ˜wOmr“a' 2 Chr 36:19; Pss 48:4, 14; Lam 2:5, 7, hr:Bi Ezra 6:2. purgovbari" 
renders ˜wOmr“a' in Ps 122:7.  
198 katapivnein 35:25; 106:17; 107:27; 124:3, taravssein 21:10, katapontivzein 
55:10; 69:16, katapontismov" 52:6. One might separate [lB “to swallow”, 
21:10; 35:25; 69:16; 106:17; 124:3, from [lB “to confuse”, 55:10; 107:27, but 
this distinction was not presupposed by the translator. 
199 peribavllein 71:13; 109:19, 29, ajnabavllein 104:2. Munnich polemicizes 
against the rendering of [l'B; and hf;[; being characteristics of the kaige group. 
Venetz, Quinta, 70-71; Munnich, “Septante”, 76-77. hf;[; qal is rendered by 
peribavllein in texts which none has suggested are influenced by the kaige 
group, viz. Lev 13:45 and Isa 59:17. 
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√rts translated by ajpokruf- is related to the kaige group.201 rt's; niphal in 
the LXX Psalms is rendered by kruvptein, ajpokruvptein, kruvfio", and 
ajpostrevfein,202 and rt's; hiphil by ajpostrevfein, ajpokruvptein, 
katakruvptein, and skepavzein.203 rt's; hiphil predominantly occurs in the 
phrase (˜mi) µynIp; ryTis]hi, and it is always rendered by ajpostrevfein 
provswpon.204  
 
√µmd or √hmd translated by siwpa'n is related to the kaige group. The 
translation of hY:miWD by siwphv is mentioned by Venetz in this connection.205 
In the Psalter µm''D: qal is rendered by katanuvssesqai, uJpotavssein, 
katavgein.206 II hmd niphal “to be silenced” is understood as I hmd “to 
resemble” and the like in LXX Psalms.207 hY:miWD in the book of Psalms is 
rendered by a[noia, by tapeinou'n, by uJpotavssein and by prevpein.208 
 
√tjv translated by diafqorav is related to the kaige group. In LXX 
Psalms tj'v' is mainly rendered by diafqorav, sometimes by katafqorav, 
by fqorav and by bovqro".209 But diafqorav is also the usual translation of 

                                                
200 katacei'n 89:46, divdwmi 84:7.  
201 Venetz, Quinta, 60-61. 
202 kruvptein 38:10; 55:13, ajpokruvptein 19:7, kruvfio" 19:13, ajpostrevfein 
89:47 (it may reflect rt's; hiphil). See Muraoka, Hebrew/Aramaic Index, 106.  
203 ajpostrevfein 10:11; 13:2; 22:25; 27:9; 30:8; 44:25; 51:11; 69:18; 88:15; 
102:3; 104:29; 143:7, ajpokruvptein 119:19, katakruvptein 31:21, skepavzein 
17:8; 27:5; 64:3. 
204 10:11; 13:2; 22:25; 27:9; 30:8; 44:25; 51:11; 69:18; 88:15; 102:3; 104:29; 
143:7. 
205 Venetz, Quinta, 61-62. 
206 katanuvssesqai 4:5; 30:13; 35:15, uJpotavssein 37:7; 62:6 (= Vorlage 
√ddr?), katavgein 31:18 (= Vorlage √dry?). WmD“yI is translated by kai; 
katacqeivhsan reflecting Wdr“Wyw“? Thus, BHS. In 131:2 µmd polel yTim]m'/dw“ is 
translated by ajlla; u{ywsa, i.e. probably reflecting yTim]m'/rw“. See e.g. BHS. 
207 See 49:13, 21, which is translated by oJmoiou'n. Cf. I hmd qal Pss 89:7; 102:7; 
144:4 oJmoiou'n. 
208 a[noia 22:3, tapeinou'n 39:3, uJpotavssein 62:2 (= Vorlage √ddr?) and 
prevpein 65:2. 
209 diafqorav 9:16; 16:10; 30:10; 35:7; 55:24, katafqorav 49:10, fqorav 103:4, 
bovqro" 7:16; 94:13. 
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tj'v' in LXX as a whole. diafqorav occurs, according to HR, 8x, qavnato" 
5x, bovqro" 3x and ajpwvleia 3x. Other equivalents only occur once. 
 
ejxupnivzein, mainly rendering ≈qy, ≈wq, is related to the kaige group.210 It 
once occurs in the LXX Psalms rendered by ejxegeivrein.211  
 
It cannot be disputed that some characteristics of the kaige group 
dominate the equivalents in LXX Psalms, viz. t/ab;x] hw:hy“ with variations 
translated by kuvrio" tw'n dunavmewn, ˜yBe by ajna; mevson, √rvy by eujquv" 
with cognates, ˜yli by aujlivzein, πs'a; niphal by sunavgein, √µkj by sof-, 
br<j, by rJomfaiva, √db[ by doul-, r/BGI by dunatov", µl;/[l] by eij" to;n 
aijw'na, ˜t;j; by numfivo", and πa' hr:j; translated by ojrgivzesqai qumov". 
However, no equivalents from the core pattern were characteristic of the 
LXX Psalms, only some terms from the precursor pattern, t/ab;x] hw:hy“ 
rendered by kuvrio" tw'n dunavmewn, ˜KeAl[" by dia; tou'to, µl;/[l] by eij" 
to;n, and πs'a; niphal translated by sunavgein. The evaluation of the 
investigation thus to some extent depends on the validity of post-
Barthelemy characteristics. 
 There are no signs at all of revision in the cases where the equivalents 
match the kaige group. Consequently, no systematic set of variants that 
could reflect OG renderings where Rahlfs’ text corresponds to 
characteristics of the kaige group could be traced.212 In fact, no significant 
lexicographical variants at all were found in this material.213 Accordingly, 
if the OG has not been lost altogether, which I would regard as less 
probable, the traits identical with the equivalents from the kaige group 
reflect the vocabulary of the original translator of the Psalms. Rather than 
a reflection of a Palestinian mode of interpretation or influenced by the 
kaige group, some equivalents in the LXX of Psalms are picked up by the 
revisors, who used them in a more systematic way. Then the revision has 
been partly based on the vocabulary of the book of Psalms, in a similar 
way as later LXX books were often drawing on the Greek Pentateuch for 

                                                
210 Venetz, Quinta, 67-68. 
211 78:65. 
212 Cf., e.g., the remark in O’Connell, Exodus, 291. 
213 This evaluation is based on the variants collected in Rahlfs, Psalmi. Some 
characteristics have also been compared with the variants in the edition of 
Holmes, Parsons, Vetus Testamentum Graecum, with the same result. 
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their choice of vocabulary. Thus the LXX Psalms was in certain respects 
regarded as a model for the kaige group. 
 This understanding is strengthened by the fact that the rendering in the 
book of Psalms, where the kaige group uses it, often stands in contrast to 
the vocabulary of the Pentateuch. The Psalter seems in these cases to have 
taken over the function of the Pentateuch, since the vocabulary of the 
Psalter rather than that of the Pentateuch are employed, e.g. √rvy 
translated by eujquv" with cognates (Pentateuch rv;y: mainly ajrestov"), ˜yli 
by aujlivzein (Pentateuch as a rule koima'n), br<j, by rJomfaiva (Pentateuch 
different equivalents, mainly fovno", mavcaira, povlemo"), r/BGI by 
dunatov" (Pentateuch mainly givga", once ijscurov"), µl;/[l] by eij" to;n 
aijw'na (Pentateuch often eij" to;n aijw'na, but also other variants with 
aijw'n), and πs'a; niphal translated by sunavgein. Sometimes πs'a; niphal is 
rendered by sunavgein in Genesis, but in the other books of the 
Pentateuch this is never the case. Other characteristics do not occur in the 
Pentateuch, e.g. t/ab;x] hw:hy“. Apart from the similarities mentioned above, 
several characteristics are often employed in LXX Psalms, ≈Wh rendered 
by e[xodo", qz"j; piel by ejniscuvein, √bwf by ajgaqov" with cognates, rv,a} ˜['y" 
by ajnq∆ w|n o{sa, tar"q]li by eij" sunavnthsin, dg<n< by e[nanti with cognates, 
lx'n: by rJuvesqai, ≈t'n: by kaqairei'n, ˜KeAl[" and tazo l[' by dia; tou'to, qr" by 
plhvn, and bWv qal rendered by ejpistrevfein. 
 

7.5. Summary of the Result 

7.5.1. Characteristics presented by Barthélemy 
 
Core pattern 
Not consistent or mainly not consistent with the kaige group 
˜yIa' translated by oujk e[stin in the present tense in a context with aorists 
(oujk e[stin in present tense with aorists in the same verse 20x, but only in 
a few cases the rendering is less adequate in context). The full statistics of 
˜yIa' translated by oujk e[stin is as follows (oujk e[inai 47x, oujk e[stin 38x, 
oujk eijsivn 2x, oujk h\n 7x), oujde; ei\nai 2x (vy<A˜yae 1x, ˜yaeew“ 1x, both present 
tense), ouj 1x, oujde 3x (˜yaeew“), mhdev 1x (˜yaeew“), oujc e[cein 1x, ojlivgon 1x, 
alpha privative 1x, oujqevn 1x, mh; uJpavrcein 1x (present infinitive), ouj mh; 
uJpavrcein 2x (aorist subjunctive 2x), oujc uJpavrcein 3x (aorist 1x, 
imperfect 1x, future indicative 1x), oujkevti mh; uJpavrcein 1x (aorist 
subjunctive), ouj mh; euJrivskein 1x, mh; ei\nai 1x (aorist subjunctive), and 
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˜yIa'me translated by povqen 1x. Some cases where a Vorlage with ˜yIa' is 
probable, mh; o[nto" 1x (MT -), oujk e[inai 2x (MT –), tou' mhqeno;" 1x 
(MT ˜w<a;). 
 
µG"/µG"w“ translated by kaivgh (µG" — kai; ga;r 13x, kai; 7x, te 1x, e[ti de; kai; 
1x, e{w" 2x, dia; tou'to 1x, ajll∆ h] 1x, o{ti 1x, µg"w“ — kaiv 4x, e[ti de; kai; 
1x, µg"h} — mh; kai; 1x, yKI µG" — eja;n ga;r kai; 1x, once µG" occurs without 
equivalent) 
 
vyai as an distributive pronoun translated by ajnhvr (e{kasto" 2x) 
 
l['me translated by ejpavnwqen or ajpavnwqen (ajpov 2x, a[nw 1x, uJperavnw 1x, 
ejpavnw 1x) 
 
bx'y:/bx'n: translated by sthlou'n (bx'y: hithpael paristavnai 2x, 
sumparistavnai 1x, diamevnein 1x, bx'n: niphal iJstavnai 1x, paristavnai 
1x, diamevnein 1x, zh'n 1x, bxn hiphil bebaiou'n 1x, poiei'n 1x, iJstavnai 
1x) 
 
hr:x]xoj} translated by savlpigx and rp;/v by kerativnh (rp;/v — savlpigx 
3x, savlpiggo" kerativnh" 1x, hr:x]xoj} — savlpigxin ejlatai'" 1x) 
 
ykinOa; translated by ejgwv eijmi and ynIa; by ejgwv (ykinOa; ejgwv eijmi 5x, eijmi ejgwv 
2x, ejgw; gavr eijmi 1x, ejgwv 3x, ejgwv de 1x, eijmi 1x, ynIa; by ejgwv 43x, ejgwv 
eijmi 2x, eijmi ejgw; 8x, eijmi 1x, ejgw; de; 7x, h[mhn 1x, mou 1x, ejmou' de; 2x, 
ejmoi; de; 1x, eijmi ejgwv 1x, kajgwv 3x, twice reflecting ynIa;w“ and once ynIa;Aπa')  
 
 
Precursor pattern 
Consistent with or nearly consistent with the kaige group 
t/ab;x] hw:hy“ alone or in different combinations translated by kuvrio" tw'n 
dunavmewn (t/ab;x] hw:hy“ kuvrio" tw'n dunavmewn 13x. twOab;x] yn:doa} is also 
rendered by kuvrio" tw'n dunavmewn 1x, and twaøb;x] µyhiløa‘ by oJ qeo;" tw'n 
dunavmewn 1x) 
 
˜KeAl[" and tazo l[' translated by dia; tou'to, and in OG by e{neken tou'to 
(˜KeAl[" dia; tou'to 13x, tazo l[' uJpe;r tauvth" 1x) 
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µl;/[l] translated by eij" to;n aijw'na (eij" to;n aijw'na approximately 99x, 
incl. 1x Vorlage) 
 
πs'a; translated by sunavgein (πs'a; niphal sunavgein 4x, πs'a; qal 
sunapolluvnai 1x, proslambavnein 1x, sunavgein 2x, katapauvein 1x, 
ajntanairei'n 1x) 
 
Partly consistent with the kaige group 
dg<n< translated by e[nanti with cognates and ynEp]li translated by ejnwvpion. dg<n< 
translated by e[nanti with cognates (e[nanti 1x, katevnanti/katenantivon 
3x, ajpevnanti 2x, incl. 1x Vorlage, ejx ejnantiva" 2x, ejnantivon 14x incl. 
1x Vorlage, ejnwvpion 13x incl. 1x Vorlage, ajpo; proswvpou 2x, prov 1x 
and once it appears without counterpart in LXX). ynEp]li translated by 
ejnwvpion (ejnantivon 6x, ejnwvpion 5x, kata; provswpon 4x, pro; 2x, pro; 
proswvpou 1x, e[mprosqen 1x and once it occurs without counterpart) 
 
≈Wh translated by e[xodo" (platei'a 1x, e[xw 2x, e[xodo" 1x) 
Not consistent or mainly not consistent with the kaige group 
dWdG“ translated by monovzwno" (ajpo; peirathrivou 1x. LXX probably 
reflects rdEG:. See BHS) 
 
lae translated by ijscurov" (qeov" 71x, ijscurov" 1x, kuvrio" 1x or Vorlage. 
Twice it has no counterpart and three times it is based on a different 
Vorlage) 
 
rd:h;,, hr:d:h} translated by eujprevpeia (timhv 1x, megaloprevpeia 5x, 
kavllo" 2x incl. 1x Vorlage, wJraiovth" 1x, eujprevpeia 1x, lamprovth" 
1x, dovxa 1x, hr:d:h} aujlhv 2x = rxej; or misunderstanding. Twice rd:h; is 
rendered with a verb, suggesting a different Vorlage)  
  
 

7.5.2. Post-Barthélemy characteristics 
 
Consistent with or nearly consistent with the kaige group 
˜yBe translated by ajna; mevson (ajna; mevson 2x, mevso" 1x) 
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JwOtB] translated by ejn mevsw/ (ejn mevsw/ 8x, ejk mevsou 1x, dia; mevsou 1x, ejn 
2x, eij" 1x) 
 
r/BGI translated by dunatov" (dunatov" 11x, incl. 1x Vorlage I, givga" 2x) 
 
√µkj translated by a form of the root sof- rather than the root fron-, 
which dominates in the OG (µk'j: piel sofivzein 2x, hiphil 1x, pual sofov", 
hm;k]j; sofiva 7x, µk;j; sofov" 2x)  
 
br<j, translated by rJomfaiva (rJomfaiva 17x, mavcaira 1x) 
 
πa' hr:j; translated by ojrgivzesqai qumov" in Judges (ojrgivzesqai qumov" 
2x) 
 
˜t;j; translated by numfivo" and ˜t,jo by gambrov" (˜t;j; numfivo" 1x) 
 
√rvy translated by eujquv" with cognates (rv;y: eujquv" 18x, eujqhv" 4x, 
eujquvth" 3x, rv,yO eujquv" 1x, eujquvth" 1x, r/vymi eujquv" 2x, eujquvth" 3x, 
µyrIv;yme eujquv" 1x, eujquvth" 6x, rv'y: piel katorqou'n 1x, hiphil kateuquvnein 
1x)  
 
˜yli translated by aujlivzein (˜yli qal aujlivzein 3x, hithpael 1x. Twice LXX 
reflects a different Vorlage, once ˜yBi and once ˜Wl hiphil “to grumble”). 
 
qr" translated by plhvn (plhvn 2x) 
 
 
Partly consistent with the kaige group 
qz"j; piel translated by ejniscuvein (ejniscuvein 1x, krataiou'n 1x) 
 
√bwOf translated by ajgaqov" with cognates (bwOf ajgaqov" 35x, crhstov" 14x, 
crhstovth" 12x incl. 1x Vorlage, kreivsswn 4x, kalov" 2x, kalw'" 1x, 
ajgaqwsuvnh 1x and dikaiosuvnh 1x, bWf crhstovth" 3x, ajgaqov" 3x). I 
have a separate entry for kreivsswn as in HR, although it can be regarded 
as a comparative of ajgaqov". 
 
rv,a} ˜['y" translated by ajnq∆ w|n o{sa (ajnq∆ w|n 1x) 
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tar"q]li translated by eij" sunavnthsin in Judges (ejx ejnantiva" 1x, eij" 
sunavnthsin 1x) 
 
lx'n: translated by rJuvesqai (lxn niphal sw'zein 2x, lxn hiphil rJuvesqai 35x 
incl. 1x Vorlage, sw'zein 4x, ejxairei'n 4x, periairei'n 1x) 
 
≈t'n: translated by kaqairei'n in Judges (kaqairei'n 1x, sunqla'n 1x) 
 
√db[ translated by doul- (db,[, dou'lo" 54x incl. 1x Vorlage, pai'" 4x, 
hd:bo[} douleiva 1x, ejrgasiva 1x, db'[; qal douleuvein 8x incl. 1x Vorlage, 
proskunei'n 1x) 
 
˜wO[; translated by ˜wO[; (ajnomiva 27x incl. 1x Vorlage, aJmartiva 4x, ajsevbeia 
1x, ajdikiva Vorlage 1x) 
 
bWv qal translated by ejpistrevfein (ejpistrevfein 31x, ajpostrevfein 
10x, pavlin 1x, ajqetei'n 1x, katoikei'n 1x Vorlage) 
 
Not consistent or mainly not consistent with the kaige group 
hb;a; translated by eujdokei'n in Judges (prosevcein 1x) 
 
lh,ao translated by skevph and ˜K;v]mi by skhnhv (˜K;v]mi skhvnwma 10x, skhnhv 
1x, lh,ao skhvnwma 15x, skhnhv 3x) 
 
rWa translated by diafauvskein in Judges (rWa hiphil fwtivzein 6x, 
ejpifaivnein 7x, faivnein 2x, rWa niphal fwtivzein 1x) 
 
µLeai translated by mogivlalo" (a[lalo" 1x) 
 
a/B hiphil translated by fevrein or eijsfevrein in Judges (eijsavgein 2x, 
fevrein 1x, a[gein 1x, lambavnein 1x, ei[sodo" 1x, e[rcesqai = qal 1x, 
peda'n 1x) 
 
ynEy[eB] translated by ejn ojfqalmoi'" whether or not Yahweh is the object 
(ynEy[eB] with Yahweh as explicit or implicit object ejnwvpion 2x, ejnantivon 
1x, ejn ojfqalmoi'" 1x, Yahweh neither explicit nor implicit object ejn 
ojfqalmoi'" 2x, ejnwvpion 2x, ejnantivon 1x)  
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br<q,B] translated by ejn mevsw/ (ejn mevsw/ 11x, eij" mevson 1x, ejntov" 2x, ejn 
2x, ejn toi'" ejgkavtoi" 1x, eij" ta; e[gkata 1x, th'/ kardiva 2x. yBili br<q,B] 
— ejn eJautw'/ 1x. Once br<q,B] has no counterpart in LXX) 
 
hr:h; translated by ejn gastri; e[cein/lambavnein in Judges (sullambavnein 
1x) 
 
jb'z: translated by qusiavzein rather than quvein (jb'z: qal quvein 7x, qusiva in 
50:23 reflects jb'z<, rather than MT:s j"bezO, jb'z: piel quvein 1x) 
 
vr"j; translated by kwfeuvein and hv;j; by siwpa'n (vr"j; qal parasiwpa'n 
5x, siga'n 1x, hiphil siga'n 2x, vrEje “deaf” kwfov" 2x. hv;j; parasiwpa'n 
1x, siga'n 1x) 
 
hr:y: hiphil “to teach” translated by fwtivzein (nomoqetei'n 5x, 
sumbibavzein 1x, oJdhgei'n 2x) 
 
hr:y: qal translated by toxeuvein (katatoxeuvein 2x) 
 
hb;a; alø translated by (ej)qevlein in Judges (ouj prosevcein 1x) 
 
µj'l; niphal translated by paratavssein in Judges (polemei'n 1x) 
 
hm;j;l]mi translated by paravtaxi" in Judges (povlemo" 9x, polemei'n 1x) 
 
ly[im] translated by ejpenduvth" or ejpiduvth" (diploi?" 1x) 
 
t/xB]v]mi translated by sunesfigmevnoi or sunesragismevnoi (krosswtov" 
1x) 
 
jx'n< translated by ni'ko" (jx'n<l; eij" tevlo" 14x, jx'n< eij" tevlo" 3x, aijwvn 1x) 
 
tbo[} or ttobo[} translated by aJlusidwtov", aJluvsei" (zugov" 1x, pukavzein 
1x, tbo[; aujchvn 1x)  
 
q['x; or q['z: translated by boa'n in Judges (q['z: kravzein 5x, q['x; kravzein 5x) 
 
πd"r: translated by diwvkein (katadiwvkein 18x incl. 1x Vorlage, diwvkein 
2x, ejkdiwvkein 1x) 
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h[;r: translated by ponhriva in Judges (kakov" 24x, kakiva 3x, ponhrov" 5x, 
qlivyi" 1x, ajdikiva 1x, eujdokiva 1x probably from Aramaic) 
 
µlv piel translated by ajpotinnuvein (µlv piel ajntapodidovnai 5x, 
ajpodidovnai 8x, ajpotivnein 1x, once it appears without counterpart in 
LXX. µl'v; qal ajntapodidovnai, µl'v; pual ajpodidovnai 1x)  
 
The use of hJnivka (hJnivka 1x translating rv,a}K') 
 
Transliterations of unknown words  
(˜t;yae t/rh}n" — potamou;" hqam 1x?) 
 
The following characteristics may have a connection with the kaige group 
√[lB translated by katapontivzein (katapivnein 4x, katapontivzein 2x, 
katapontismov" 1x, taravssein 1x) 
 
√µmd or √hmd translated by siwpa'n and hY:miWD by siwphv (µm'D: qal 
katanuvssesqai 3x, uJpotavssein 2x, katavgein 1x, a different Vorlage 
is suspected behind uJpotavssein 1x and katavgein 1x,  hY:miWD a[noia 1x, 
tapeinou'n 1x, uJpotavssein 1x (= Vorlage √ddr?), prevpein 1x. µm'D: 
polel uJyou'n (=Vorlage µWr) 1x, √hmd ajnovhto" and oJmoiou'n (double 
translation) 2x, oJmoiou'n 3x)  
 
√rts translated by ajpokruf- (rt's; niphal kruvptein 2x, ajpokruvptein 1x 
(or reflecting rt's; hiphil), kruvfio" 1x, ajpostrevfein 1x (=Vorlage), rt's; 
hiphil ajpostrevfein 12x, katakruvptein 1x, ajpokruvptein 1x, 
skepavzein 3x) 
 
hf;[; translated by peribavllein (hf;[; qal peribavllein 3x, ajnabavllein 1x, 
hf;[; hiphil divdwmi 1x, katacei'n 1x) 
 
√tjv translated by diafqorav (tj'v' diafqorav 5x, katafqorav 1x, fqorav 
1x, bovqro" 2x) 
 
bavri" and purgovbari" (bavri" lk;yhe 1x, ˜wOmr“a' 2x, purgovbari" ˜wOmr“a' 1x) 



 
 

8. Texts from Qumran and the Septuagint 

8.1. Vorlage Versus Translation Technique 
The relation between Qumran and the Septuagint often discussed among 
LXX scholars. Thus, different aspects of this relation have been treated on 
many occasions.1 Questions related to the Septuagint as a translation, 
especially questions of translation technique have an obvious bearing on 
the relation to the Hebrew Vorlage of the translation. Because in order to 
say something specific about the translation technique one has to 
recognize which Hebrew text, the translators had in front of them. 
However, it is also the other way around; the Vorlage on which the 
translators made their version cannot be detected if you have not studied 
the technique of this specific translator.2 I would in fact emphasise that the 
translation technique is the starting point for questions concerning the 
Vorlage.3  
 In order to retrovert the Greek text to a Vorlage different from the 
MT, one must pose questions concerning the competence, theology, and 
technique of the translator. For example: what is his knowledge of 
Hebrew and how did he interpret specific words? Did he choose freely 
between different Greek synonyms in the rendering of a Hebrew word? 
How closely did he reflect the grammatical choices in the Hebrew text? 
Did he, as a rule, follow the word order of his Vorlage or was he 
independent from it? What was his relation to his Vorlage as regards the 
number of words, that is, the so-called one-to-one relation? How did he 

                                                
1 One may, for example, mention the international symposium on the Septuagint 
and its Relation to the Dead Sea Scrolls and Other Writings in Manchester 30th 
of July to 2nd of August 1990. 
2 See the discussion in Olofsson, The LXX Version, 65-70. 
3 By translation technique I only refer to the way the translator rendered his 
Hebrew Vorlage. Thus, the term does not imply any conscious philosophy of 
translation. On the other hand, translation technique cannot be discussed in 
isolation from questions regarding the translators’ background, theology, and 
competence. Most of the translators of the Old Greek did not have a conscious 
theory of translation that they applied in their work. The Septuagint was after all a 
pioneer work of huge dimensions without precedent in the Greek world. See, e.g., 
the description in Olofsson, LXX Version, 5-6. 
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translate idiomatic phrases? Did he try to reflect the etymology of the 
Hebrew words?4 One only has to look at modern translations in order to 
see different modes of translation exemplified. Nevertheless, while the 
translation techniques within modern translations are consistent, this is not 
at all the case with the LXX. Rather, the Septuagint can be described as a 
combination of all different kinds of translations and paraphrases, from 
the literal to the paraphrastic. Consequently, the experience from one 
translation unit, usually a book, cannot be applied to any other unit in the 
LXX. In fact, the study of the methods of translation in the translation 
units in the LXX is the pivotal point not only for the Vorlage of the 
translation but also as regards the Old Greek, that is, the original 
translation.5 See, for example, Pietersma who emphasises, “the ever 
present need for the critic to be thoroughly acquainted with the style and 
translation techniques of the translator whose work he is attempting to 
reconstruct”.6 
 Other versions, and especially Hebrew texts, deriving from around the 
turn of the Christian era or earlier, can confirm the suggestion of a 
different Vorlage from MT already suspected by the investigation of the 
translation technique, and they may indicate by themselves differences in 
Vorlage, which could otherwise easily be understood as expressions of 
interpretation or translation technique. The Hebrew text behind the LXX 
is of great importance for all works of textual criticism, which is clearly 
shown by e.g. the text-critical choices in modern Bible translations. In 
fact, LXX is the most important single source for textual emendations in 
the critical editions of the Hebrew bible as well as in the modern 
translations.  
 Furthermore, the Qumran biblical texts have a bearing on the question 
of the Vorlage of the LXX. Few will deny that the Dead Sea Scrolls have 
had a tremendous impact on the evaluation of the textual history of the 
Old Testament text, not least the relation between the Septuagint and its 

                                                
4 For the typology of the literal translation technique, see especially Barr, 
“Typology”, and Tov, The Text-Critical Use, 57-60. 
5 See, e.g., the method of A. Pietersma used in his discussions of the Old Greek in 
the Psalter. See, e.g., the following articles of Pietersma, “P.Bodmer XXIV”, 262-
86; “David in the Greek Psalms”, 213-26; “Proto-Lucian and the Greek Psalter”, 
66-72; “The Greek Psalter”, 60-69; Two Manuscripts of the Greek Psalter”; 
“Articulation in the Greek Psalms”, 184-202. 
6 Pietersma, “Greek Psalter”, 60. 
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Hebrew Vorlage.7 Scholars, like J. Wellhausen and G.R. Driver, from the 
late nineteenth and early twentieth centuries, emphasised the value of the 
Septuagint for textual criticism of the Hebrew text, circumstances after 
World War I, however, favoured scholars with a more negative attitude 
toward the Septuagint vis-à-vis the received Hebrew text. However, the 
discovery of the Dead Sea Scrolls in the 1940s forced scholars “to turn 
back to the Septuagint as a reliable witness to the Hebrew text whence it 
derived”.8 Of course, many mistakes were made. For example, “much 
uncritical enthusiasm was expressed for the Septuagint text of Isaiah and 
its alleged derivation from a Hebrew text virtually identical with that of 
the first, complete Isaiah Scroll (designated 1QIsa) when it was made 
public first in part and then in whole”.9 Nevertheless, as a whole, many 
emendations based on the Septuagint in the last part of the twentieth 
century have been verified by the Qumran texts. In fact, the whole 
procedure of retroversion has received a massive support from the Dead 
Sea Scrolls.10 This is true also for the book of Psalms.  
 The choice regarding the texts to be discussed is mainly based on my 
own interest in the book of Psalms, but I also think that Qumran Psalter 
Mss can easily demonstrate the importance of Qumran Mss. The variation 
between LXX and MT in the book of Psalms is especially related to 
details, thus illustrating the ordinary situation in this regard; most Qumran 
scrolls are close or fairly close to MT. Jeremiah, where LXX is one sixth 
shorter than MT and has a different arrangement of the overall 
composition, is an exception rather than the rule. LXX is in this case to be 
regarded as an edition of the book, prior to the more expanded edition in 
MT. This can be illustrated by Qumran material, since 4QJerb supports 
the short edition of LXX, while 4QJera,c reflects the expanded edition. 
Consequently, the revised form found in MT is at least from 200 BC, the 
date of 4QJera.11  

                                                
7 See, e.g., Tov, “Contribution”, 12-13. 
8 Orlinsky, “Hebrew Text”, 552. 
9 Orlinsky, “Hebrew Text”, 552. 
10 Tov, “Contribution”, 12-13. 
11 Regarding the date of 4QJera, see, e.g., Tov, “4QJera”, 8. 
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8.2. 11QPsa and the Vorlage of the Septuagint 

8.2.1. Methodological discussion 
I have chosen to present LXX readings, which are also found in 11QPsa 
as an illustration to questions concerning the Vorlage of LXX.12 The 
choice of 11QPsa is perhaps somewhat arbitrary, since at least 36 
fragments from different Mss of the book of Psalms have been found in 
Qumran.13 Arguments in favour of the use of 11QPsa are, however, easy 
to find. It is presented in a critical edition in the DJD series,14 and is of a 
substantial size, in contrast to the small, unedited, fragments found in 
Qumran Cave 4. 11QPsa is, according to Sanders, to be dated from the 
first half of the first century CE.15 Even though, in my view, 11QPsa is not 
really contemporary with the Vorlage of LXX Psalms, it is earlier than all 
the extant LXX Mss of the Psalter. It is difficult to give an exact date for 
the LXX translation; I myself would favour a date in the second century 
BC.16  
 The authors of La Bible greque des septante attempted to connect the 
translation of individual books to specific localities,17 but the result must 
be considered uncertain. The translation of the Psalter has been associated 
with Palestine by H.-J. Venetz on the basis of certain points of contact 
with the so-called kaige-group, which has been shown, through the studies 
of Barthélemy, to be at home in Palestine.18 Oliver Munnich, on the other 
hand, has convincingly pointed out the weakness in Venetz’s analysis. 
                                                
12 Cf. also Cook, “11QPs-a”, 107-30. 
13 VanderKam, The Dead Sea Scrolls Today, 30. 
14 Sanders, The Psalms Scroll. 
15 Sanders, The Psalms Scroll. 
16 Regarding the date of the translation of the book of Psalms, an early date in the 
second century BC seems to be favoured in, e.g., Dorival, Harl, Munnich, 
Septante, 111; Munnich, “Septante”, 75-89; Schaper, “Eschatologie”, 60-61, 
while A. van der Kooij argues for a date in the first century BC in his article 
“Origin”, 73. 
17 Thus, the Pentateuch, Judges, 1-2 Samuel, 1-2 Kings, 1-2 Chronicles, 3 
Maccabees, Proverbs, Job, Psalms of Solomon, Sirach, the Twelve Prophets, 
Jeremiah, Baruch, the Letter of Jeremiah, and Ezekiel are all assigned to Egypt, 
while Ruth, Esther, Ecclesiastes, and Lamentations are placed in Palestine. 
Dorival, Harl, Munnich, Septante, 101-09. Occasionally a scholar names Antioch 
(2 Macc and 4 Macc) or Leontopolis (Isaiah) as possible origins. Idem, 102-04. 
18 Venetz, Quinta. 
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The not infrequent translation of µG" as kai; gavr (not kaivge) and the 
occurrence of bariv" or purgovbari", words that, according to Jerome, 
occur only on Palestinian soil, are by themselves not sufficient indicators 
for connecting the Psalter text with the kaige-group.19 Nevertheless, a 
Palestinian locale for the translation is possible.  
 If the translation uses a Palestinian hermeneutic tradition, or was at 
home in Palestine, this would strengthen the employment of elements in 
11QPsa reflecting the Vorlage of LXX Psalms on certain points. No LXX 
texts from the Psalter have been detected in Qumran, even though Mss 
from the Pentateuch as well as a fragment from the epistle of Jeremiah 
were found in Cave 4 in Qumran. Furthermore, a steadily increasing 
number of Hebrew Mss from Qumran have been discovered. None of 
them is identical, and they contain variations of the kind one easily finds 
in the old versions of the Old Testament, not least LXX. This has 
enhanced the probability that small deviations from MT in LXX reflect 
Hebrew texts that differ from MT rather than illustrate the theology or 
interpretation of the translator. See the evaluation of R. Hanhart, who 
emphasises that “As a matter of first principle the Greek translation must 
be considered as a faithful rendering of the original as far as content and 
form is concerned, a rendering exact even in grammatical and syntactical 
details like those involving parataxis, the article and the pronouns”.20 This 
is not least the case for a book as literal as LXX Psalms. For example, 
Galen Marquis has in an article even argued that when it is possible to 
retrovert an inverted phrase in LXX Psalms it could be used as an 
indication of a Vorlage with the word order of the Greek text, since the 
deviations from the word order of the Hebrew in LXX are few in the 
Psalter.21 That is perhaps to go too far, but I have argued in chapter 3 in 
this volume, that some of the inversions in LXX Psalms in fact reflect a 
different Hebrew Vorlage. 
 I am not primarily interested in text-critical decisions regarding the 
oldest text, rather my question relates to where LXX can be adduced as a 
textual witness at all, that is, reflects a text variant from MT. My question 
is: When is one allowed to reconstruct a Vorlage different from MT based 

                                                
19 See Munnich, “Septante”, 80-83. I have not seen the arguments of J. Schaper 
supporting Venetz and van der Kooij concerning the origin of the Psalter. See the 
reference in Schaper, “Der Septuaginta-Psalter”, 61 n. 67. 
20 Hanhart, “Earlier Tradition”, 33, 341.  
21 Marquis, “Word Order”, 67. 
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on grammatical minutiae?22 This is a question sometimes posed in LXX 
literature, but no definite answers seem to be found.23 Actually, such 
retroversions are made in modern editions of the MT (BHK, BHS, HUB, 
Biblia Quinta). Moreover, the question is whether retroversions can be 
based on interpretation and translation technique alone, or whether they 
ought to be supported by Hebrew text material or at least by versiones. 
 I will not take up the questions regarding the understanding of 11QPsa 
as an edition of the Hebrew Psalter, different from the one in MT, or as a 
liturgical composition, since I am dealing with differences in detail rather 
than with composition. The overall composition may have a bearing on 
the evaluation that certain details in LXX different from MT are based on 
a Vorlage identical with 11QPsa.  
 Of course, I am aware of the uncertainty concerning the Old Greek 
text, especially since there are no pre-Christian Mss to the Septuagint 
book of Psalms, but one can at least take for granted that such a text has 
existed.24 My discussion is based on Rahlfs’ text in the Göttingen edition 
(Psalmi cum Odis) and the text of MT according to BHS. Therefore, as a 
matter of convention, MT is used as the basis of the comparison. Even 
though Rahlfs’ text cannot be equated with the Old Greek, it is an eclectic 
text based on the experiences of the eminent LXX scholar. New Mss, 
which were not at Rahlfs’ disposal, have turned up, the most important 
being perhaps 2149, 2150, 2110.25 Investigations of translation technique 
have also yielded some significant results that could be used for new 
evaluations concerning the OG. But I would rather argue that it is best for 
the time being to understand the critical text one finds in the Göttingen 
edition as not far from the OG. New textual finds can of course change the 
picture considerably. That I am inclined to presuppose a different Vorlage 

                                                
22 In fact, it is harder to know when to retrovert from LXX than to decide the 
exact wording of the retroversion. See, e.g., Tov, The Septuagint, 73. 
23 See, e.g., Tov, The Septuagint, 114-16. 
24 See, e.g., Munnich, “Septante originelle”, 406-16.  
25 P. Bodmer XXIV (Rahlfs 2110) is a manuscript of the third or fourth century 
CE (or even second century) containing approximately Pss 17—118, and a 
member of Rahlfs’ Upper Egyptian text group and in fact a better witness to the 
Upper Egyptian text than the Mss which Rahlfs had at his disposal. See 
Barthélemy, “Papyrus Bodmer XXIV”, 106-10; Pietersma, “P.Bodmer XXIV”, 
265. Other important Mss are 2149, 2150 from the fourth century CE. See further 
Pietersma, Two Manuscripts. 
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behind a variant in LXX that is supported by 11QPsa, and by old versions, 
is easily seen in my comments to the concrete texts.26 However, since any 
agreement in grammatical minutiae can be a coincidence one cannot 
discard other interpretations. The small contextual differences from MT, 
such as differences in number, pronouns, particles, and verbal forms, 
which the two sources sometimes have in common, could have developed 
independently. 
 Regarding the use of 11QPsa as the basis for retroversions, a question 
of principle could be addressed. Must a Hebrew text in its overall 
composition and in textual details be closer to LXX than to MT to be used 
as Vorlage of LXX variants? It is my belief that not only “septuagintal 
scrolls”, that is, scrolls which are closer to LXX than to any other textual 
tradition, can be used for supporting a Vorlage of LXX differing from 
MT. Furthermore, the term “septuagintal scroll” is confusing, since LXX 
as a whole is not based on a Hebrew text with specific textual 
characteristics.27 In order to ascertain the closeness of a certain Qumran 
scroll to a LXX book one must also be clear over the methodology of such 
an evaluation. In the words of E. Tov: 
 

As a rule, the determining of the relation between the LXX and the 
scrolls does not take into consideration the originality of the readings 
... if the LXX and a scroll agree in a presumed common secondary 
reading (often an error), such an agreement may point to a very close 
connection between the two ... With regard to the shared original 
readings, if two texts share a reading which probably is original, 
while the corrupted reading is found in another source, the closeness 
reflected by the presumably original shared reading is less 
significant, since it is natural for any two texts to share original 
readings.28 
 

                                                
26 Cf. in this connection the comment of J. Barr: “it remains the general 
probability that, where there are textual variations, one of which provides a direct 
and fairly literal path from the original to the translated text, while the other can 
only be a free, indirect or dubiously related connection, the direct path does result 
from literal translation”. Barr, “Typology”, 285. Regarding the suggestion of a 
different Vorlage from MT in LXX Psalms in general terms, see Flint, Dead Sea 
Psalms Scroll, 236, 249. 
27 Tov, “Contribution”, 40-42. 
28 Tov, “Contribution”, 24-25. 
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Even though the verdict that a certain reading is original is far from 
certain one could propose that at least the following variants in my 
material common to LXX and 11QPsa are original readings: Pss 145:5, 
13. Cf. also 119:49 and 145:15, where limited support from 11QPsa can 
be found.  
 The book of Psalms in the Septuagint version is in many respects a 
strictly literal translation. Consequently, the possibility for differences 
reflecting a Hebrew text is much greater in this book than in e.g. Isaiah. I 
will give some examples of deviations from MT in 11QPsa, which are 
reflected in the Septuagint version, complemented by a few facts and my 
own evaluation. The translation of MT is mainly taken from NRSV and the 
translation of LXX is from NETS. These translations are idiomatic rather 
than literal, although the differences between MT and LXX under 
discussion are clearly marked; they are in the cursive. 

8.2.2. Quantitative differences  
Ps 145:13 
.r/dw: r/DAlk;B] ÚT]l]v,m]m,W µymil;[oAlK; tWkl]m' Út]Wkl]m' 
Your kingdom is an everlasting kingdom, 
and your dominion endures throughout all generations.  
hJ basileiva sou basileiva pavntwn tw'n aijwvnwn,  
kai; hJ despoteiva sou ejn pavsh/ genea'/ kai; genea'/.  
pisto;" kuvrio" ejn toi'" lovgoi" aujtou'  
kai; o{sio" ejn pa'si toi'" e[rgoi" aujtou'.  
Your kingdom is a kingdom of all the ages, 
and your dominion endures in every generation upon generation 
The Lord is faithful in his words, 
and devout in all his deeds. 
 
r/dw: MT ’A Q S E´ "´, + wyç[m lkb dysjw wyrbdb µyhwla ˜man 11QPsa. See 
also LXX Vulg PR (= Le psautier romain ... ed. Dom Robert Weber, 
1953) Syr (= The Peshitta Psalter, ed. by William Emery Barnes).29  
 
The n-strophe in this acrostic psalm is missing in MT, but it is present in 
11QPsa and in the old versions. The Vorlage of LXX is reconstructed as 
                                                
29 The n-strophe is also found in Ms 142 in Kennicott, but it is probably based on a 
retranslation from the Greek. For this suggestion, I am indebted to Professor E. 
Tov. kuvrio" in LXX reflects hwhy rather than µyhla. 
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wyc;[}m'Alk;B] dysij;w“ wyr:b;d“Alk;b] hw:hy“ ˜m;a‘n<, both in BHK and BHS, and regarded as 
the original Hebrew text. But the first lk;B] was hardly in the Vorlage of 
LXX, although NETS translates “The Lord is faithful in all his words”. 
 
Comment: The rendering in LXX is evidently based on a Vorlage identical 
with 11QPsa, except for the name of God (hw:hy“). 
 
Ps 119:68 
.ÚyQ,ju ynIdEM]l' byfimeW hT;a'Ab/f  
You are good and do good;  
teach me your statutes.  
crhsto;" ei\ suv, kuvrie, kai; ejn th'/ crhstovthtiv sou  
divdaxovn me ta; dikaiwvmatav sou.  
You are kind, O Lord, and in your kindness 
teach me your statutes. 
> MT, kuvrie LXX ynwda 11QPsa PR, Syr  
 
In BHS it is noted that LXX and Peshitta support kuvrie, while it is not 
even mentioned in BHK. There are no specific reasons for introducing it 
into the LXX text. No other occurrences of the phrase hT;a'Ab/f appear in 
the Psalms and where it can be found,30 it is not followed by yn:doa} or hw:hy“. In 
fact, neither hw:hy“ hT;a' b/f nor yn:doa} hT;a' b/f occur in MT. kuvrie is missing in 
Sa Ga Auguar. yn:doa} is supported by Peshitta and Le Psautier romain. The 
existence of ynwda in 11QPsa mirrors the Hebrew Vorlage of LXX.31 
Although making implicit participators explicit is a common translation 
technique,32 it seldom occurs in the book of Psalms.33 The LXX Psalms is 

                                                
30 Judg 11:25; 1 Sam 29:6, 9. 
31 See, e.g., Flint, The Dead Sea Psalms Scrolls, 234. 
32 See, e.g., the examples adduced by Jan de Waard concerning Ruth in “Greek 
Translators of Ruth”, 499-515. 
33 kuvrio" could perhaps be regarded as an exception to this rule since it occurs 
more than 30 times in the Psalter without counterpart in MT, 2:12; 5:11; 7:7; 
22:32; 25:21; 31:20; 35:18, 23; 40:17; 44:27; 48:12; 51:20; 55:24; 79:9; 80:8; 
84:6; 88:3; 94:19; 97:10; 98:1; 102:26; 103:11; 119:7, 68, 85, 93, 97, 168; 
136:23; 138:1; 139:13; 142:8; 143:8; 145:13; 147:1. Some texts are disputed, 
perhaps the Old Greek was identical with MT in, e.g., 87 (88):3; 93 (94):19; 118 
(119):7. See Pietersma, “P.Bod. XXIV”, 283. In most cases, however, I would 
argue that a different Vorlage is reflected. 
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a very literal translation, not least as concerns quantitative relations, and if 
one has found a Hebrew text with this variant, it is probably the Vorlage 
of LXX.  
 
Comment: The rendering in LXX is evidently based on a Vorlage 
including ynwda (= 11QPsa) or hwhy. 

8.2.3. Conjunctions 
Ps 139:19 
.yNIm, WrWs µymid: yven“a'w“ [v;r: H'/la‘ lfoq]TiAµai  
O that you would kill the wicked, O God, 
and that the bloodthirsty would depart from me — 
eja;n ajpokteivnh/" aJmartwlouv", oJ qeov",  
a[ndre" aiJmavtwn, ejkklivnate ajp∆ ejmou'.  
If only you would kill sinners, O God; 
O men of blood, depart from me! 
 
yven“a'w“ MT, a[ndre" LXX yvna 11QPsa S PR PIH (= Sancti Hieronymi 
Psalterium Iuxta Hebraeos, ed. Dom Henri Sainte Marie, 1954) 
 
In BHK yven“a' is suggested as the Vorlage of LXX Symmachus and 
Hieronymus. Cf. BHS om cop. 
 
Comment: The rendering in LXX is probably based on a Vorlage identical 
with 11QPsa yvna. 

8.2.4. Lexical deviations 
Ps 129:3 
.µt;/n[}m'l] WkyrIa‘h, µyvir“jo Wvr“j; yBiG"Al[" 
The plowers plowed on my back; 
they made their furrows long."  
ejpi; tou' nwvtou mou ejtevktainon oiJ aJmartwloiv,  
ejmavkrunan th;n ajnomivan aujtw'n:  
The sinners were practicing their skill on my back; 
they prolonged their lawlessness.” 
µyvir“jo MT, oiJ aJmartwloiv LXX µy[vr 11QPsa’A S et rel Vulg PR 
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µt;/n[}m'l] is probably read as µt;wOn/w[}l' in LXX (BHS). vr"j; qal in the meaning 
in literal sense “plough” is common,34 and less so in niphal.35 It is usually 
understood by the translators; it is rendered by ajrotria'n,36 katadama'n.37 
Occasionally it is translated by ajlohtov" “threshing, threshing-season”.38 
Sometimes I vr"j; is interpreted as “to be silent”, that is, as II vr"j; and 
rendered by parasiwpa'n.39 It is true that vr"j; is occasionally 
misunderstood, but most of the LXX translators were familiar with vr"j; in 
the meaning “to plough”. 
 
In BHS LXX is retroverted to µy[iv;r“h;. In BHK, it is not even registered!  
 
Comment: The rendering in LXX is evidently based on a Vorlage identical 
with 11QPsa µy[vr or with the suggested Vorlage in BHS µy[iv;r“h;. 
 

8.2.5. Grammatical differences  

8.2.6. Numerus and suffixes 
Ps 119:49 
.ynIT;l]j'yI rv,a} l[' ÚD<b]['l] rb;D:Arkoz“ 
Remember a word to your servant  
in which you have made me to hope.  
Mnhvsqhti to;n lovgon sou tw'/ douvlw/ sou, w|/ ejphvlpisav" me.  
Remember your word to your slave, 
by which you buoyed me with hope. 
 
rb;D: MT ’A PIH Targ (cf Vulg), tou;" lovgou" sou LXXluc Q O´, hkyrbd 
11QPsa, to;n lovgon sou LXX ˚rbd Vulg PR Syr 

                                                
34 Deut 22:10; Judg 14:18; 1 Sam 8:12; 1 Kings 19:19; Isa 28:24; Hos 10:11, 13; 
Am 6:12; 9:13; Job 1:14; Ps 129:3; Prov 20:4. 
35 Jer 26:18; Mic 3:12. 
36 Deut 22:10; 1 Kings 19:19; Job 1:14; 4:8; Isa 28:24; Jer 26:18; Mic 3:12. 
Codex Vaticanus has ajrotria'n in Judg 14:18. 
37 Judg 14:18. 
38 Am 9:13. See Lust, Eynikel, Hauspie, Lexicon, “ajlohtov"”. In 1 Sam 8:12 and 
Prov 20:4 the rendering is based on a different Vorlage, but it never has 
aJmartwlov" as equivalent. 
39 Hos 10:11, 13, and Am 6:12. 
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Most modern versions make the same change as a translation technique, 
e.g. NRSV “your word to your servant”. But see, for example, Flint, The 
Dead Sea Psalms Scrolls, 235-36. 
 
Comment: The LXX may reflect a Vorlage ˚rbd, while 11QPsa evidences 
a variant with a second sing suffix with “word” in the plural, hkyrbd, 
which is reflected by some Lucianic Mss L Tht. 
 
Ps 132:18 
./rz“nI ≈yxiy: wyl;[;w“ tv,Bo vyBil]a' wyb;y“/a 
His enemies I will clothe with disgrace,  
but on him, his crown will gleam (lit. flourish).” 
tou;" ejcqrou;" aujtou' ejnduvsw aijscuvnhn,  
ejpi; de; aujto;n ejxanqhvsei to; aJgivasmav mou.  
His enemies I will clothe with disgrace, 
but on him my sanctity will blossom.” 
 
/rz“nI MT, to; aJgivasmav mou (yrIz“nI) LXX Vulg PR Syr. 11QPsa may reflect 
MT wrzn, but w is uncertain. 
 
LXX and Peshitta are retroverted to yrIz“nI in BHK.40 Cf. Ps 89:40 /rz“nI — to; 
aJgivasma aujtou'. aJgivasma with cognates is otherwise mainly a rendering 
of √vdq with cognates in LXX Psalms.41 BHS notes that LXX and Peshitta 
have a suffix in first sing rather than third sing in MT. 
 
Comment: The LXX may reflect a Vorlage yrzn that is also supported by 
Peshitta. The reading in 11QPsa is uncertain. 
 
Ps 125:4 
.µt;/BliB] µyrIv;yliw“ µybi/Fl' hw:hy“ hb;yfiyhe  
Do good, O LORD, to those who are good,  
and to those who are upright in their hearts! 
ajgavqunon, kuvrie, toi'" ajgaqoi'"  
kai; toi'" eujqevsi th'/ kardiva/:  
                                                
40 See also Mozley, Psalter. 
41 73:17; 74:7; 78:54, 69; 93:5; 96:6; 114:2. There are some exceptions, hn:n: – 
aJgiasthvrion 83:13, z[o – aJgivasma 132:8. 
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Do good, O Lord, to those who are good, 
and to those who are upright in heart. 
 
µt;/BliB] MT, th'/ kardiva/ LXX blb 11QPsa 4QPse LXX Lat.42 
 
The phrase bleB] µyrIv;yli, with or without suffix, is not evidenced otherwise 
by the Hebrew Bible, but bleAyrEv]yIl] is translated by toi'" eujqevsi th'/ 
kardiva,43 or tou;" eujqei'" th'/ kardiva.44 In BHK, BHS no proposal of a 
different Vorlage is made.  
 
Comment: The translator has been influenced by the renderings of the 
phrase elsewhere in the Psalter or the equivalent reflects a different 
Vorlage, blb, evidenced by 11QPsa and 4QPse. 
 
Ps 119:105  
ytib;ytin“li r/aw“ Úr<b;d“ ylig“r"l]ArnE  
Your word is a lamp to my feet  
and a light to my path. 
luvcno" toi'" posivn mou oJ lovgo" sou  
kai; fw'" tai'" trivboi" mou.  
Your word is a lamp to my feet  
and a light to my paths. 
 
ytib;ytin“li MT, LXX tai'" trivboi" mou ytwbytnl 11QPsa LXX Vulg PR Syr 
 
In BHK LXX and Peshitta is retroverted to yt;wObytin“li, and in BHS the plural 
of LXX and Peshitta is noted. hb;ytin“ occurs once more in the book of 
Psalms, 142:4. Here it is also rendered by plural in LXX (ytib;ytin“ – ta;" 
trivbou" mou). However, the cognate bytin: is always translated by 
trivbo".45 Sometimes hb;ytin“ in the singular is rendered by the plural also 

                                                
42 See Flint, The Dead Sea Psalms Scrolls, 233. 
43 Pss 36:11; 97:11. 
44 Ps 11:2. bb;le yrEb;l] in 73:1 is also rendered by toi'" eujqevsi th'/ kardiva. 
45 Pss 78:50; 119:35. 
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outside the Psalter.46 The closest parallel is Job 30:13 (ytib;ytin“ – trivboi 
mou).  
 
Comment: The LXX is probably reflecting a Vorlage ytwbytn evidenced by 
11QPsa. 
 
Ps 142:5 
ryKim' yliA˜yaew“ haer“W ˜ymiy: fyBeh' 
.yvip]n"l] vrE/D ˜yae yNIM,mi s/nm; db'a; 
Look on my right hand and see — 
there is no one who takes notice of me; 
no refuge remains to me, 
no one cares for me.  
katenovoun eij" ta; dexia; kai; ejpevblepon,  
o{ti oujk h\n oJ ejpiginwvskwn me:  
ajpwvleto fugh; ajp∆ ejmou',  
kai; oujk e[stin oJ ejkzhtw'n th;n yuchvn mou.  
I would look to my right and would observe 
that there was no one who recognized me; 
escape vanished from me; 
and no one sought out my soul. 
 
haer“W ˜ymiy: fyBeh' MT, katenovoun eij" ta; dexia; kai; ejpevblepon LXX 
haraw ˜ymy hfyba 11QPsa Vulg PR Targ Syr  
 
Without reference to 11QPsa versiones could be interpreted as reflecting a 
translation technique similar to that of NRSV, “I look to the right and see”. 
No proposal regarding a different Vorlage is made in BHK or BHS. hfyba 
is otherwise translated by katanohvsw in LXX Psalms.47 Cohortatives are 
sometimes rendered by indicatives in active voice in LXX Psalms.48 har 
qal is, however, otherwise never translated by ejpiblevpein. har qal (87x) 
is as a rule translated by ijdei'n (50x), and every now and then by oJra'n 

                                                
46 Job 30:13; Prov 1:15. In Prov 12:28 it seems to have mnhsikavkwn as 
counterpart. MT could be interpreted as a defective written plural in Pss 119:105; 
142:4; Job 30:13; Prov 1:15. 
47 118 (119):15, 18. 
48 For example, 13:6; 20 (21):14; 26 (27):6; 31 (32):8; 38 (39):2; 49 (50):21; 50 
(51):18; 53 (54):8; 54 (55):7, 18; 60 (61):5. 
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(16x), and occasionally by blevpein (4x) and ejpidei'n (4x). ejpiblevpein is 
mainly the equivalent of fbn hiphil and hnp in LXX Psalms. The 
equivalent here is unique in the Psalms, although it at times can be found 
outside the book of Psalms.49 haraw has probably been understood as qal 
rather than niphal imperfect consecutive in LXX. 
 
Comment: The LXX is probably reflecting a Vorlage haraw ˜ymy hfyba 
evidenced by 11QPsa. 
 
Ps 144:5 
.Wnv;[‘y<w“ µyrIh;B, [G" drEtew“ Úym,v;Afh' hw:hy“ 
Bow your heavens, O LORD, and you shall come down;  
touch the mountains so that they smoke. 
kuvrie, kli'non oujranouv" sou kai; katavbhqi,  
a{yai tw'n ojrevwn, kai; kapnisqhvsontai:  
Tilt your heavens, O Lord, and come down; 
touch the mountains and they will smoke. 
 
drEtew“ MT, kai; katavbhqi LXX drEw“ 11QPsa Vulg PR.  
 
katavbhqi only occurs here in the book of Psalms, but katavbhqi in other 
parts of the LXX is nearly always a rendering of qal imperative of dry in 
LXX.50 Without reference to 11QPsa, the choice of counterpart in LXX 
could be regarded as a translation technique similar to that of NRSV: “and 
come down”. No proposal regarding a different Vorlage is made in BHK 
or BHS.  
 
Comment: The LXX probably reflects a Vorlage drw evidenced by 
11QPsa. 

                                                
49 E.g. 1 Sam 1:11; 9:16; Prov 24:32; Hab 3:6; Jer 4:23, 25. 
50 Gen 45:9; Ex 19:24; 32:7; Deut 9:12; Judg 7:9, 10; 1 Sam 23:4; 2 Sam 11:8; 1 
Kings 18:44; 21:18; 2 Kings 1:9, 11, 15; Isa 47:1; Jer 22:1; 31 (48):18. In Jer 18:2 
kai; katavbhqi corresponds to T;d“r"y:w“ and in Ezek 32:21 to Wdr“y:. In Ezek 31:18 
T;d“r"Whw“ has a double translation: it seems to be rendered by katavbhqi kai; 
katabibavsqhti and in 32:21 wdr“y: is translated by katavbhqi. In Ex 32:34 and 2 
Kings 9:32 katavbhqi occurs without corresponding text in MT. 
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8.2.7. Verb/Noun 
Ps 145:5 
.hj;ycia; Úyt,/al]p]nI yrEb]dIw“ Úd</h d/bK] rd"h} 
On the glorious splendor of your majesty, 
and on your wondrous works, I will meditate. 
th;n megaloprevpeian th'" dovxh" th'" aJgiwsuvnh" sou lalhvsousin  
kai; ta; qaumavsiav sou dihghvsontai.  
Of the glorious majesty of your holiness they shall speak, 
and your wondrous works they shall recount. 
 
yrEb]dIw“ MT, LXX lalhvsousin LXX wrbdy 11QPsa Vulg PR  
 
That lalhvsousin reflects WrBed'y“ is suggested in BHK and BHS with 
reference to LXX and Peshitta.51 lalhvsousin except once,52 translates 
WrBed'y“ in LXX Psalms.53 The conjunction could reflect a Hebrew y as is 
evident from 11QPsa. yrEb]dI occurs 11x in the Psalter,54 and it is otherwise 
rendered by lovgo" or rJh'ma.55 The difference between y and w in the 
Qumran scrolls generally is so small that they were seldom copied 
accurately.  
 
Comment: The LXX is probably reflecting a Vorlage with wrbdy evidenced 
by 11QPsa. 

8.2.8. Personal pronouns 
Ps 145:16 
.˜/xr: yj'Alk;l] ["yBic]m'W Úd<y:Ata, j"te/P 
Opening your hand, 
satisfying the desire of every living thing. 
ajnoivgei" su; th;n cei'rav sou  
kai; ejmpipla'/" pa'n zw'/on eujdokiva".  
You open your hand, 
and satisfy every living thing with good pleasure. 
                                                
51 See also, e.g., Mozley, Psalter, 188. 
52 94:4 (wrM]a't]yI). 
53 94:4 first occurrence; 115:5; 135:16; 145:5, 11. 
54 7:1; 18:1; 22:2; 35:20; 36:4; 52:6; 65:4; 105:27; 109:3; 137:3; 145:5. 
55 lovgo" 7:1; 18:1; 22:2; 65:4; 105:27; 109:3; 137:3, rJh'ma 36:4; 52:6. In 35:20 
dovlou" probably reflects hm;r“mi yrEb]dI. 
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> MT, LXX su; LXX ta hta 11QPsa Vulg PR Syr 
 
The rendering in LXX may be a reflection of a translation technique 
similar to that of NRSV “You open your hand”. 11QPsa has ta hta but it is 
more probable that LXX reflect Úd<y:AhT;a' (BHK) or Úd<y:AT;a' (BHS) and the 
vocalization T;j]t'P;. See e.g. 39 (40):6 hT;a' t;yci[; twBør" – polla; ejpoivhsa" 
suv. 
 
Comment: The translation in the LXX is probably based on a Vorlage 
including hta as in 11QPsa. 
 
Deviations with w“ can reflect a Vorlage different from MT 
See the following examples from 11QPsa  
 
Ps 102:27 vWbL]K', LXX kai; wJsei; peribovlaion çwblkw 11QPsa LXX 

Lat Syr. (BHS © s´ Í pr cop). kai; is missing in LaG. 
Ps 119:163 Út]r:/T, LXX to;n de; novmon sou ˚trwtw 11QPsa (BHS pc 

Mss ©Í ´/Tw“) 
Ps 122:7 hw:l]v', LXX kai; eujqhniva hwlçw 11QPsa (BHK LXX hw:l]v'w“, 

BHS nonn Mss ©Í ´v'w“) 
Ps 135:18 lKo, LXX kai; pavnte" lkw 11QPsa Ken LXX Vulg PR Syr 

(BHK Mss lKow“, BHS nonn Mss ©ÁÍ lKow“) 
Ps 139:19 yven“a'w“, LXX a[ndre" yvna 11QPsa LXX S PR PIH (BHK > w“ 

©, Hier, BHS © s´ Hier om copula) 
Ps 145:5 Úyt,/al]p]nI, LXX kai; ta; qaumavsiav sou hkytwalpnw 11QPsa 

LXX Vulg PR 
 
Although BHS is generally more reluctant than BHK to retranslate from 
the LXX deviations in relation to MT, small differences as regards 
singular and plural, omission or addition of conjunctions are, as one can 
see, often noted as Vorlage variants in BHS in the book of Psalms. 11QPsa 
has sometimes confirmed proposals made in BHS regarding a different 
Vorlage, and, furthermore, Qumran texts has made it probable that other 
differences, which are not recorded in BHK or BHS are based on the 
Hebrew Vorlage, rather than on the translation technique. Of course, this 
cannot be generalized to suggest that most differences in any other book 
are based on the Hebrew.  



 
 

9. Death Shall Be Their Shepherd (Ps 49:15) 

9.1. Introduction of Ps 49 
Psalm 49 belongs to the category of wisdom psalms. In most wisdom 
psalms the general themes of morality based on wisdom tradition are 
developed (for example Ps 1). Ps 49, on the other hand, is concerned with 
a single but problematic issue, defined in v. 5 as a lv;m; “proverb, wisdom 
saying” and as a hd:yji “riddle”,1 or a “hard or perplexing question”.2 
 
ytid:yji r/NkiB] jT'p]a, ynIz“a; lv;m;l] hF,a'  
I will incline my ear to a proverb;  
I will solve my riddle to the music of the harp.  
 
Even the text of some parts of this psalm can be characterized as a riddle, 
which is far from easy to solve. What is the perplexing question, what is 
the riddle in this text? It is death, “death in the context of human power 
and wealth”.3  
 This psalm reflects a kind of wisdom literature containing works that 
explore “the difficult intellectual and theological issues raised in moral 
wisdom”,4 in contrast to a category in which the moral essence of wisdom 
tradition is expressed in a didactic form, for example, the book of 
Proverbs.5 Psalm 49 has some similarity with the critical wisdom; the kind 
of wisdom literature best represented by themes from the books of Job 
and Ecclesiastes as well as by other wisdom psalms. The closest parallel is 
perhaps Job 21:7-15, where the empirical problem of the apparent success 

                                                
1 See, for example, Judg 14:12, “Samson said to them, ‘Let me now put a riddle 
(hd:yji) to you; if you can explain it to me, within the seven days of the feast, and 
find it out, then I will give you thirty linen garments and thirty festal garments’.  
2 See 1 Kings 10:1 “When the queen of Sheba heard of the fame of Solomon 
(fame due to the name of the Lord), she came to test him with hard questions” 
(t/dyjiB]). 
3 Craigie, Psalms 1-50, 358. I am much indebted to Craigie for the overall 
characterization of the psalm. 
4 Craigie, Psalms 1-50, 358. 
5 Craigie, Psalms 1-50, 358. Thus, it is far away from the kind of riddle posed by 
Samson in the book of Judges. See n. 1. 
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and prosperity of the wicked and rich is raised, even though the same 
problem is also urgent in some other wisdom psalms, for example, Ps 73.  
 Ps 49 appears to be a late psalm, certainly postexilic and perhaps late 
postexilic. It may very well be one of the latest poems in the book of 
Psalms.6 This has some bearing on the interpretation of the verse under 
consideration. The intellectual milieu appears to be one of critical 
discussion, perhaps related to certain closed circles of the Temple 
hierarchy.7 The Temple theologians seem to be close to the anawim, “the 
poor”,8 people who regarded themselves as persecuted by rich and 
influential people, but who had their security in God and expected help 
from him.9 Thus, rich people are looked upon with great suspicion and 
even contempt. There are some parallels to this attitude in the book of 
Psalms, but even more so in certain books, which belong to the 
intertestamental literature. 
 The psalm begins with an introduction (vv. 2-5), which is addressed 
to all, although the specific addressees are probably those who are poor 
and afflicted. Two main sections of the psalm follow: (a) vv. 6-13, which 
is concerned with the limitations of wealth; and (b) vv. 14-21, which is 
related to the destinies of the rich and the poor. Both of them conclude 
with a refrain (vv. 13, 21). The two refrains are similar, but they are not 
identical, MT has ˜Wl in v. 13, and ˜yBi in v. 21.10 The refrains give 
expression to the essence of wisdom on the problem at hand.11 
 The section 49:14-21 is concerned with “The folly of confidence in 
wealth”. The wisdom teacher turns his attention to the way of life of 
wealthy persons. Their quest for wealth as a safeguard against death is 
revealed as folly. The most common interpretation of 49:15 in MT is that 
the rich people have no hope of escaping from death, since death (not 

                                                
6 See, e.g., Anderson, Psalms, 373. Casetti suggests that it belongs to the first part 
of the fourth century. Casetti, Leben, 285. See also the discussion on 283-85. 
7 See, e.g., Casetti, Leben, 281-83. 
8 Kraus, Psalmen, 519. This influence depends, according to Hossfeld, Zenger, on 
a late redaction of the psalm. Hossfeld, Zenger, Psalm 1-50, 300. 
9 For a discussion of the anawim , see especially Kraus, Psalmen, 108-11. 
10 Most modern translations emend to ˜Wl with a few Mss in v. 21. See, e.g., 
NRSV, “Man does not remain through the night, he is like the beasts that perish” 
(vv. 13, 21). But the distinction is probably original. See, e.g., Craigie, Psalms 1-
50, 358. 
11 See, e.g., Craigie, Psalms 1-50, 358; Anderson, Psalms, 374. 
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Yahweh) will be their shepherd and Sheol will consume them. In contrast 
to this, the fate of the psalmist is presented; God will ransom his soul from 
Sheol.  

9.2. Philological Analysis Versus Theological Exegesis 
So much for the introduction of Ps 49. I will now turn to methodological 
presuppositions in interpreting the LXX version, and especially discuss 
the relation between philological analysis and the so-called theological 
exegesis. It cannot be excluded that even in the philological analysis of 
the Hebrew the translator was, without being aware of it, influenced by 
the religious milieu of his time as well as by his own religious 
convictions.12 Particularly when he came across words and expressions 
that he only vaguely comprehended, his choice of equivalents may have 
been affected by what he regarded as a reasonable interpretation from a 
theological point of view. This type of theological influence is more or 
less inherent in the translation process per se and I do not regard it as 
manifest theological exegesis, which is reflected in the choice of 
equivalents, that is, cases where the translation is more influenced by the 
theology of the translator than by the meaning of the words in their 
context. It is, of course, a complicated or perhaps impossible task to 
distinguish between conscious theological exegesis and mere theological 
influence, since it presupposes discernment of the translator’s intentions.13 
 A monograph of Joachim Schaper, Eschatology in the Greek Psalter, 
deals with some important aspects of the interpretive character of LXX 
Psalms.14 Discussion concerning the method of dealing with and 
describing the interpretive character of LXX texts are always of great 
interest. Schaper is certainly right in his basic supposition that an 
exclusive preoccupation with translation technique does not lead to a full 

                                                
12 See the competent methodological discussion by Rösel in Genesis-Septuaginta, 
16-24. I will use “the translator of the Psalms” in the singular and this is the 
accepted view; the LXX Psalms appears to be the work of a single translator, 
because no significant differences in the vocabulary or style within the Psalter 
can be seen. See, e.g., Soffer, “Anthropomorphisms”, 417. But, the proposal of 
Schaper is in fact also possible. He suggests that it was a joint enterprise. 
Schaper, Eschatology, 33. 
13 See Olofsson, Rock, 11-12. 
14 Regarding the use of the expression “interpretative character”, see Wevers, 
“Interpretative Character”, 84-108. 
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understanding of the Septuagint translation and, furthermore, that the 
interpretive dimension of the book of Psalms is an interesting area of 
research. Certainly, LXX can be studied as a document in its own right, a 
document that in some respects reflects its own cultural and historical 
milieu.15 On the other hand, I disagree with him, in his criticism of the 
methods of other Septuagint scholars. In particular, his criticism of the 
method of scholars dealing with translation technique, not least the so-
called Finnish school, misses the point. His description implies that the 
underlying proposition of these scholars is that the translator is not “in any 
way … influenced by his religious and general cultural environment”.16 
Such statements blur necessary distinctions. Furthermore, when Schaper’s 
own method is applied to specific texts in the Psalter the result is far from 
convincing.  
 I will thus try to make clear my own methodological presuppositions. 
The fact that the translator is influenced by the interpretation prevalent in 
his lifetime and by his cultural and religious environment does not mean 
that a modern scholar is entitled to suggest that the translator engages in 
theological exegesis. Differences between the meaning of the MT and the 
Greek translation and the use of certain Greek terms in Jewish 
interpretations of the Hebrew Bible may not have been based on 
conscious interpretation. That is especially the case if the passages under 
discussion are in line with the translation equivalents otherwise used by 
this translator or other translators in the LXX.17 Accordingly, if the choice 

                                                
15 For a stimulating discussion concerning the method of dealing with the 
interpretative character of the LXX, a discussion that takes the translation 
technique as the point of departure, see Boyd-Taylor, “A Place in the Sun”, 71-
105.  
16 Schaper, Eschatology, 21. See also his description on 16, 136. Perhaps the 
Finnish scholars simply do not address the question because the main object of 
their translation technical studies is the groundwork for the preparation of a 
description of the syntax of the Septuagint. 
17 Rösel makes an effort to understand the Greek equivalents from more or less 
contemporary Greek texts. He is to be commended for his well-informed 
discussion and his reluctance to suggest that his interpretation is the only one 
possible. Nevertheless, his work also shows that it is a precarious task to suggest 
an adequate background for the choice of equivalents. See, e.g., the relevant 
criticism of Rösel, Genesis-Septuaginta, as regards terminological connections 
with Timaeus of Plato and the interpretation of Gen 1-2 with reference to the 



Death Shall Be Their Shepherd 197 

of the Greek future for the Hebrew present tense (a standard counterpart 
in the Septuagint Psalms) in one passage implies eschatological 
expectations, this cannot be demonstrated by the choice of tense, since the 
same interpretation ought then to be applied to the other passages as 
well.18  
 In my view, what is essential and what I have tried to make clear on 
several occasions is that it is only after an investigation of the translation 
technique, the competence of the translator, the Vorlage of his translation, 
that one is in a position to discuss theological influences seriously.19 
Albert Pietersma describes a similar methodological approach in a more 
eloquent way in his review of Joachim Schaper’s monograph, 
Eschatology in the Greek Psalter. He emphasises that if one picks out 
standard equations in the LXX it is “not acceptable methodologically, that 
one (or several) instances be given special treatment and be elevated to a 
higher level of interpretation … in distinction from the more mundane 
text-criticism”.20 
 My methodological proposals do not presuppose that the theological 
convictions of the Septuagint translator, whose work I investigate, have 
not affected his translation in any way. They only suggest that in order to 
make that proposition probable one has first to look at other possibilities 
of interpretation, since theological exegesis is not the primary aim of a 
translator. I think that this applies to most of the translators of the LXX, 
but in any case, it certainly applies to the translator of the book of Psalms.  
 The burden of proof is therefore on the scholar who advocates that an 
understanding of the translator of the Hebrew text at variance with the 
translation of the same or a similar Hebrew text in a modern translation is 
based on the theological Tendenz of the translator. For that reason “The 
exegete of the Greek thus needs to prove that the translation says 
something other than the original”.21 One can perhaps make some 

                                                
exegesis by Philo in van der Kooij, “Review of Rösel, Genesis-Septuaginta”, 
458. See also Hanhart, “Earlier Tradition”, 351. 
18 See, e.g., Rösel, Genesis-Septuaginta, 19, who says that 
“Standardübersetzungen im Normalfall nicht theologisch auszuwerten sind” and 
Knuth, Psalm 6, 386. 
19 See the discussion in Olofsson, Rock, 5-9. See, e.g., also Rösel, Genesis-
Septuaginta, 21-23 and Boyd-Taylor, “A Place in the Sun”, 71-105. 
20 Pietersma, “Review of Schaper, Eschatology”, 187. 
21 Pietersma, “Review of Schaper, Eschatology”, 187. 
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qualifications. The exegete needs to prove that the translation says 
something that differs from the translator’s philological understanding of 
the Vorlage in front of him.  
 This kind of method is not negative a priori towards any suggestion 
that theological expectations of the translator influenced his translations, 
far from it.22 Theological influences can perhaps be illustrated by the 
translator of the book of Isaiah, but in a literalist translation like the book 
of Psalms one must be very cautious not to indulge in speculations that are 
contrary to the whole attitude of this translator.23  
 It is not easy to picture a translator who at the same time is extremely 
careful to follow the very order of the words in his Hebrew Vorlage, who 
employs stereotype lexical equivalents, and at the same time propose that 
he is involved in a theological rewriting of the Hebrew Psalter. I admit 
that it is possible to combine a literal rendering with interpretive additions 
in the translation, since this can be seen in some of the Targums, but in 
that case the Tendenz is very easy to recognize. The translator of the LXX 
Psalms, however, does not seem to have much in common with the 
Targum of Psalms.24 One the other hand, the choice of equivalents in the 
LXX Psalter and other versions of the Psalms may, sometimes have 
inspired the Targumic tradition.25  
 The reluctance to posit a theological motivation for the ordinary 
choice of equivalents in LXX is based on the generally accepted criticism 
of the methods of TWNT,26 where the Greek words often are given 
meanings, which are not rooted in the context of the given word, but the 
meaning of the word in other contexts.27 There is therefore every reason to 
                                                
22 See, e.g., the discussion in Olofsson, LXX Version, 1-5. 
23 A simple question of Satterthwaite in his otherwise positive review of 
Schaper’s work is right to the point “Given the kind of document the LXX 
Psalms is, then, how accurately can we define its theological outlook and, hence, 
its place among emergent theologies of the period?” Satterthwaite, “Review of 
Schaper, Eschatology”, 286. 
24 Apart from that, the Targum of Psalms is not really the best comparison text, 
since it is late. 
25 See, e.g., Brown, “Loan-Words”, 194-216. 
26 See especially Tov, “Verhältnis”, 237-50. See also Hanhart, “Jüdische 
Tradition”, 288-89; Hanhart, “Earlier Tradition”, 341-45. 
27 This is in line with the understanding of Rösel, Genesis-Septuaginta, 22-24. 
That is why he stresses that the connotations of the Greek words must be 
investigated with great care and precision. 
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show great care and only present an interpretation of the Greek that is in 
accordance with the exact wording in the context and with the Hebrew 
Vorlage. In any case, it is much better to err on this side, that is, to be 
overcautious, rather than turn directly from the Greek word in LXX to 
uses of this word in other literary or cultural contexts. Furthermore, the 
groundwork done in translation technique may later on be used for 
relevant discussions concerning the interpretive character of the 
Septuagint.  
 Admittedly, the Greek text in itself might, for the reader who is not 
acquainted with the Hebrew, lead to interpretations that were prevalent in 
his time and in his milieu even though they do not reflect the intention of 
the translator. The interpretation of the ordinary reader is, contrary to that 
of the translator, not an interpretation of a Hebrew text but only of the 
Greek translation.28 One ought to base the understanding of the 
translator’s exegesis of the Hebrew text on what he intended and disregard 
the fact that the Greek text in itself creates a potential for different 
interpretations. Of course, I admit the difficulties with the expression “the 
intention of the translators”, but I prefer to use it in any case. Because it 
makes the distinction easier between the understanding of the Greek in 
relation to its Vorlage and all other interpretations of the Greek text that 
are possible if it is looked upon as a document in its own right and not a 
translation.29 By the term “intention” I by no means intend to engage in 
some sort of psycho-linguistic analysis. What one has, in the best case, is 
the text of the translator.30   
 At the same time, the possibility that the theological outlook of the 
translator guided his interpretation is of course much greater in places 

                                                
28 See especially Tov, “Three Dimensions”, 529-30, 532, 536, 541, and the 
discussion in Olofsson, LXX Version, 39-40. 
29 See, e.g., Tov, “Three Dimensions”, 529-32, 540-44 and the discussion in 
Olofsson, LXX Version, 39-40.  
30 See Boyd-Taylor, “A Place in the Sun”, 91 n. 40. See also. H.C. Knuth, who in 
his investigation of the interpretation of Ps 6 always makes a distinction between 
the interpretation of the readers of the LXX and the intention of the translator. For 
example, he remarks concerning the rendering of j"Xen"m]l' by eij" to; tevlo" that 
“Man kann von der Wortbedeutung tevlo" aus und ebenso von der Phrase eij" to; 
tevlo" keinerlei Rückschlüsse darauf ziehen, was die Übersetzer mit diesen 
Wörtern im Sinne hatten oder unbewußt in den Text eintrugen. Das wäre alles 
Spekulation”. Knuth, Psalm 6, 388. 
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where the Hebrew is corrupt or very opaque, even for the modern 
exegete.31 When the translator has gone as far as he can with the help of 
his basic understanding of the Hebrew words he will probably try to make 
some sense out of the text. In that perspective, one must take into account 
the cultural and religious milieu in which the psalm was composed and 
the milieu in which the translator lived in order to suggest theological 
tendencies and implications.  

9.3. Analysis of Ps 49:15 in the MT and in the Septuagint 
Now I will turn to the passage that is the object of my presentation. The 
most problematic text in the psalm is v. 15. Kraus’s description may stand 
as an exponent for the opinion of most scholars: “Der Text in 15 ist 
heillos verderbt. Nur die ersten Worte sind – versuchsweise – 
rekonstruerbar”.32 Compare with this quotation of A.A. Anderson: “The 
text of this verse is rather corrupt, especially the second half”.33 With this 
state of affairs in mind, I will not try to advocate a plausible original text 
nor a wholesale interpretation of the text in MT, but rather make some 
suggestions concerning possible interpretations of certain words in MT. 
My main object is, however, to try to comprehend how the LXX translator 
understood the Hebrew text.  
 
First, I will present the text of v. 15 in MT: 

rq,Bol' µyrIv;y“ µb; WDr“YIw" µ[er“yI tw<m; WTv' l/av]li ˜aXoK'  
 ./l lbuZ“mi l/av] t/Lb'l] (Q) µr:Wxw“ (K) µr:yxiw“ 

 
It is very hard to translate without emendations. A tentative translation, 
including alternative meanings suggested by modern scholars, could be as 
follows. 
 

                                                
31 In this regard I agree with Schaper. See, e.g., Schaper, Eschatology, 136-37. 
See also Boyd-Taylor, “A Place in the Sun”, 73 n. 4, who suggests that “it is best 
to begin by examining localized perturbations in the translator’s method”. 
32 Kraus, Psalmen, 517. In English, “The text in v. 15 is irreparably corrupt. Only 
the first words can tentatively be reconstructed”. 
33 Anderson, Psalms I, 378. 
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Like sheep they are appointed to Sheol; Death shall shepherd them.34 The 
upright shall have dominion over them in the morning, and their form/idol 
(K) form/rock (Q) shall be consumed in Sheol away from his/its palatial 
abode.35 
 
My interest in this verse is partly based on the existence of the word rWx 
(Q), which could be a metaphorical epithet for the God of Israel or a 
foreign god, even though it is mostly understood as a term for “figure, 
form”. This is a complicated passage, since I am uncertain if rWx is to be 
regarded as a divine epithet here and, furthermore, because of the text-
critical decision involved, that is, the distinction between K and Q.36 
 The rendering of this verse in LXX is as a whole in accord with the 
choice of equivalents in other parts of LXX Psalms, thus the literalistic 
approach of the translator as well as his standard equivalents are followed. 

                                                
34 Concerning “appointed” see, e.g., Raabe, Psalm Structures, 74. Craigie 
suggests instead, with reference to Ugaritic, “shipped” (Psalms 1-50, 356-57). 
See also van Selms, “Yammu’s Dethronement”, 266, who suggests “like sheep 
they are dragged to the nether-world”. 
35 Instead of “shall have dominion over them”, Raabe has the translation, “will 
trample upon them in the morning” (Raabe, Psalm Structures, 74). It is based on 
the use of hdr in Mal 3:21. Raabe regards l/av] as subject of the clause and 
suggests that lbuz“ refers to the palatial abode of l/av], “Their form is for 
consumption by Sheol from its palatial abode” (Psalm Structures, 70, 76-77). 
This is an interesting suggestion, which presupposes that Sheol is to be 
understood as a god with a lbuz“ “palatial abode”. One may object “no deity Sheol 
has ever been attested” (Barstad, “SHEOL”, col. 1455). However, Raabe argues 
for a parallel between l/av] and tw<m; here. It is the palatial abode of Sheol/Death. 
Raabe, Psalm Structures, 77. See also the interpretation of de Moor, “New 
Alphabetic Texts”, 187 n. 148 “and their form will be devoured, Sheol will 
dominate it”. Another suggestion worth mentioning is, “so that his habitation 
does not exist any more”. See König, Historisch-kritisches Lehrgebäude, §406p. 
The term of Raabe, “palatial abode” is better than the simple “habitation”, since it 
is not an ordinary “habitation”. Raabe, Psalm Structures, 77. See Smith, “lbz”, 
1074. Another rendering is “lofty abode”. See Craigie, Psalms 1-50, 356. The 
meaning “princely estate” from Ugaritic is suggested in, e.g., Barr, Philology, 
326. lbuz“ has also been interpreted as a name of a god. See later on in this chapter. 
36 I refrained from discussing the passage in my thesis, because the commentaries 
as a rule understood rWx as “form”, rather than “rock”. See the comment in 
Schaper, Eschatology, 61 n. 241. 
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That rWx has bohvqeia as counterpart is an exception to the literal 
translation, but, on the other hand, it is in line with the translator’s 
equivalents for metaphorical divine epithets. In this case, it is a so-called 
alternative rendering.37 
 Most modern translations presuppose certain emendations and are 
thereby able to give the text an adequate meaning. Thus, for example, 
NRSV: “Like sheep they are appointed for Sheol; Death shall be their 
shepherd; straight to the grave they descend, and their form shall waste 
away; Sheol shall be their home” is probably based on the Hebrew text 
rb,Q,l' µyrIv;ymeb] Wdr“yEw“ instead of the text of MT rq,Bol' µyrIv;y“ µb; WDr“YIw". 
Furthermore, it evidently suggests lBuz“m', “home, habitation”, instead of 
lbuZ“mi, and /ml; rather than /l. Other modern translations have different 
renderings.  
 
Like sheep they are herded into Sheol, where death will be their shepherd. 
Straight to the grave they descend, where their form will waste away, 
Sheol will be their palace (NAB)  
 
They are penned in Sheol like sheep, Death will lead them to pasture, and 
those who are honest will rule over them. In the morning all trace of them 
will be gone, Sheol will be their home (NJB) 
 
Like sheep they head for Sheol; with death as their shepherd, they go 
straight down to the grave. Their bodies, stripped of all honour, waste 
away in Sheol. (REB) 
 
The translation of LXX is as follows 
 
wJ" provbata ejn a{/dh/ e[qento, qavnato" poimanei' aujtouv":  
kai; katakurieuvsousin aujtw'n oiJ eujqei'" to; prwiv,  
kai; hJ bohvqeia aujtw'n palaiwqhvsetai ejn tw'/ a{/dh/ ejk th'" dovxh" 
aujtw'n. (Rahlfs’ text, except poimanei' from 2110) 
 
“Like sheep they were placed in Hades; Death shall be their shepherd; 
and the upright shall have dominion over them at dawn; and help for them 
will grow old in Hades, away from their glory”.38  
                                                
37 See, e.g., Olofsson, Rock, 44-45. 
38 See, e.g., Boyd-Taylor, “A Place in the Sun”, 85.  
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The support for the future, poimanei', in 2110 as well as the translation of 
aspect-tense in LXX Psalms, suggest that poimanei', rather than 
poimaivnei, is the Old Greek.39  
 The picture in the text is not that of rich persons who are regarded as 
sheep ready for slaughter. It is rather the question of the shepherd, who is 
usually employed as a metaphor of protection and safety, who is now, as 
in Ps 2:9 and Mic 5:5, used ironically as a metaphor of death. Death, 
which was the very thing that the shepherd should protect his sheep 
against, is described as a shepherd. It is not Yahweh who is their shepherd 
(cf. Ps 23), or their king, but Death.40 This shepherd does not help them to 
“lie down in green pastures” (Ps 23:2), but he leads them right down to 
Sheol. Therefore, irony seems very much to be at play here.41 
 ˜axo “sheep” appears 16 times in the book of Psalms. It is always 
translated by provbata.42 The rendering in LXX here is as a whole in 
accord with the choice of equivalents in other parts of LXX Psalms. ˜aXoK' 
is translated by wJ" provbata: thus the collective ˜axo has an equivalent in 
the plural. The LXX translator recognized that ˜axo is used here as a 
collective term. l/av] is invariably rendered by a{/dh" in LXX Psalms,43 and 
it is a consistent equivalent in LXX as a whole.44  
 WTv' is derived from tt'v; by the Masoretes. tt'v; in MT is probably 
understood as a by-form of tyvi,45 but with intransitive meaning “sit down, 
encamp”,46 or rather, “to be set” or “to be appointed”.47 The translator 
renders WTv' by e[qento (thus also Aquila), that is, he regards it as a form of 
tyvi. This means either that the Masoretic tradition of tt'v; and tyvi as two 
                                                
39 See the argumentation in Pietersma, “P. Bodmer XXIV”, 275 and the positive 
evaluation of this proposal by Schaper, Eschatology, 62 n. 245. 
40 See especially the discussion in Casetti, Leben, 128-32. 
41 See now Hossfeld, Zenger, Psalm 1-50, 306. 
42 44:12, 23; 49:15; 65:14; 74:1; 77:21; 78:52, 70; 79:13; 80:2; 95:7; 100:3; 
107:41; 114:4, 6; 144:13. 
43 See 6:6; 9:18; 16:10; 18:6; 30:4; 31:18; 49:15 (2x), 16; 55:16; 86:13; 88:4; 
89:49; 116:3; 139:8; 141:7.  
44 It is sporadically rendered by qavnato" outside the book of Psalms (2 Sam 22:6; 
Prov 23:14). 
45 The possibility of an intransitive force of tyvi, tt'v; seems to be confirmed by 
Casetti. See Casetti, Leben, 118-19 n. 186-87. 
46 See, e.g., Buhl, Psalmerne, 332. 
47 See, e.g., Raabe, Psalm Structures, 74. 
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variants with the same meaning was also known for the translator or that 
he read Wtv;.48 The same translation also occurs in Ps 73:9 (WTv', e[qento).49 
qavnato" is a standard equivalent of tw<m; in LXX Psalms as well as in the 
rest of the LXX.  
 h[;r: is always, except in 80:14, translated with poimaivnein in LXX 
Psalms.50 In 45 out 47 occurrences, where poimaivnein has a Hebrew 
Vorlage it renders h[;r:. The only exceptions are Pss 2:9 and 48:15.51  
 rq,Bol' µyrIv;y“ µb; WDr“YIw" is regarded as corrupt by most modern scholars.52 
However, µb; WDr“YIw" is adequately translated with kai; katakurieuvsousin 
aujtw'n. WDr“YIw" is a form of hd:r: qal, but it is often emended to WDr“yEw“, that is, it 
is based on √dry.53 This is only a question of pointing. The translator of 
the Psalter followed in any case the Masoretes and derived the 
consonantal text of MT from hd:r:.54 He had an adequate understanding of 
the meaning of the word hd:r:. According to Raabe, hd:r: has here the 
meaning “to tread, to trample”, with reference to Mal 3:21.55 
 µyrIv;y“ is literally rendered by oiJ eujqei'".56 eujquv" with cognates, that is, 
eujquv",57 eujqhv",58 eujquvth",59 are the most frequent renderings of √rvy in 

                                                
48 See, e.g., Kittel, Psalmen, 181; Briggs, Psalms I, 413. 
49 See, e.g., Buhl, Psalmerne, 332. 
50 23:1; 28:9; 37:3; 49:15; 78:71, 72; 80:2. 
51 2:9 ([[r), 48:15 (ghn).  
52 See, e.g., Kraus, Psalmen, 517; Anderson, Psalms, 374, 379. 
53 This emendation is mentioned in BHS and followed by, e.g., Thomas, Revised 
Psalter, 18. 
54 hd:r: qal is always translated by katakurieuvein in the Psalter, 49:15; 72:8; 
110:2. He wrongly derives µdEro from √µdr rather than from √hdr in 68:28. The 
translator of the Psalter thus did not employ the equivalent used in Genesis, 
a[rcein, Gen 1:26, 28, but a term which renders the synonymous vb'K; in Gen 1:28 
Wdr“W h;vub]kiw“, kai; katakurieuvsate aujth'" kai; a[rcete. 
55 See Raabe, Psalm Structures, 74.  
56 In modern translations or commentaries µyrIv;y“ µb; is often emended to µyrIv;y“meB] 
(see, e.g., Thomas, Revised Psalter, 18), or µyrIv;y“meB' (BHS), or µr:c;B] (BHS). 
57 rv;y: 7:11; 11:2; 19:9; 32:11; 33:1; 36:11; 37:14; 49:15; 64:11; 94:15; 97:11; 
107:7, 42; 111:1; 112:2, 4; 125:4; 140:14, rv,yO 25:21, r/vymi 27:11; 143:10, µyrIv;yme 
58:2. 
58 rv;y: 25:8; 33:4; 92:16; 119:137. 
59 rv;y: 11:7; 37:37; 111:8, rv,yO 119:7, r/vymi 26:12; 45:7; 67:5, µyrIv;yme 9:9; 17:2; 
75:3; 96:10; 98:9; 99:4. 
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LXX as a whole and in the book of Psalms, although katorqou'n,60 and 
kateuvqunon,61 sometimes occur. rq,Bol' has eij" to; prwiv as counterpart in 
LXX.62 rq,Bol' is always rendered by different constructions with prwiv in 
LXX as a whole.63  
 The LXX text seems so far to be a literal translation of a Hebrew text 
akin to MT without a specific interpretation being pin-pointed. It is in fact 
as difficult to understand as the Hebrew. 
 It is very hard, to say the least, to make a reasonable interpretation of 
rq,Bol' µyrIv;y“ µb; WDr“YIw".64 Ziegler has pointed out that the morning is the 
“proper time for divine help in the Old Testament” in order to make some 
sense out of MT.65 Ziegler’s thesis was anticipated by H. Gunkel and F. 
Notscher. The idea that God helps “in the morning” is “clothed either in 
the form of a statement of faith or of a prayer of confidence in the Psalms 
and in Psalm-like songs of the OT”.66 Even so, it is not at all a certain 
interpretation, since the word “help” only occurs in Ps 46:6 of the Bible 
passages under consideration.67 However, the morning can perhaps also be 
understood as the time for the administration of justice, perhaps implying 
that the righteous rule over the wicked.68 

                                                
60 119:128 (rv'y: piel). 
61 5:9 (rv'y: hiphil). 
62 rq,Bol' in Ps 49:15 is often emended to, e.g., rb,Q,l' “to the grave” (see, e.g., 
Thomas, Revised Psalter, 18) or rqor“li “to rot” (both emendations are mentioned 
in BHS). 
63 (eij") to; prwi;, Pss 30:6; 49:15; 59:17, prwiva" 130:6, (eij") to; prwi; Ex 34:2; 
34:25; Deut 16:4; Jer 21:12; Amos 4:4; 5:8; Zeph 3:3; Ezra 3:3; 16:40; 2 Chr 2:3. 
rq<Bol' rq<Bol'w“ in 1 Chr 9:27 is rendered by to; prwi; prwi;. The plural form µyrIq:B]l' is 
in Psalms rendered by eij" ta;" prwiva" Pss 73:14; 101:8. In Job 7:18 it is 
adequately rendered by e{w" to; prwi; but in Lam. 3:23 has no counterpart in 
LXX. Isa 33:2 eij" ajpwvleian must be built on a different Vorlage. 
64 For different solutions, including emendations, see, e.g., Raabe, Psalm 
Structures, 74-76. 
65 Ziegler, “Die Hilfe Gottes”, 282. This concept does not belong in the realm of 
the philological “meanings”. See Delekat, Asylie, 9. It is thus not an attempt to 
interpret the meaning of rq,Bo as such, but to explain how it is used in certain 
contexts. 
66 See Barth, “rqB”, 226. Barth is here quoting from Ziegler, “Hilfe”, 281. 
67 See Barth, “rqB”, 227. 
68 See, e.g., Schaper, Eschatology, 60. It is in fact only Jer 21:12 and Ps 101:8 that 
can be interpreted in this way.  
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 Others suggest that there is a connection between Israel’s historical 
experiences and the help of God “in the morning”, e.g. the liberation of 
Jerusalem in 701 BC (2 Kings 19:35; Isa 37:36), and the miracle at the 
Red Sea (Ex 14:30).69 However, the help in fact occurred during the night 
(aWhh' hl;y“L'B'), before the dawn, and what happens in the morning (rq,BoB') is 
that the Israelites recognize that the Assyrians “were all dead bodies” (2 
Kings 19:35 = Isa 37:36). Furthermore, the other passages that were put 
forward as an argument in favour of the motif of “help in the morning” (1 
Sam 11:1-13; 2 Chr 20:1-30; 2 Kings 3:9-20) are unsatisfactory, because 
1 Sam 11:9 do not employ the phrase rq,BoB' but only rj;m; “tomorrow”. In 1 
Sam 11:9 the rescue comes in the middle of the day:70 “Tomorrow, by the 
time the sun is hot, you shall have deliverance” (1 Sam 11:9). 2 Kings 
3:20 and 2 Chr 20:20 both use rq,BoB' “in the morning”. It is specified as 
hj;n“Mih' twlø[}K' rq<Bob' (2 Kings 3:20; 2 Chr 20:20) and as rq<Bob' WmyKiv]Y"w" (2 Kings 
3:22). Furthermore, in Ps 49:15 pictures a different situation, it is the 
upright, who will rule over or trample on the rich and wealthy, not God 
who will intervene on behalf of the upright.  
 An interpretation of the passage based on the expectation of 
eschatological judgment is not probable in this psalm, and would be 
without parallel in the Old Testament.71 A more adequate explanation of 
MT seems to be that the upright will trample upon the graves of the 
wicked, with reference to Mal 3:21: “And you shall tread down the 
wicked, for they will be ashes under the soles of your feet, on the day 
when I act, says the LORD of hosts.72 The wicked become corpses and 
these corpses (in their graves) are trampled upon by the righteous. It is 
also in line with v. 20 that the wicked “will go to the generation of his 
fathers, who will never more see the light”. On the other hand, the use of 

                                                
69 This is suggested by Barth, “rqb”, 228. 
70 The criticism is based on the discussion in Barth, “rqb”, 228. 
71 See, e.g., Schaper, Eschatology, 60, with references. Jer 21:12 and Ps 101:8 
mentioned by Schaper have no reference whatsoever to an eschatological 
judgment.  
72 But there is in fact the verb ss'[; and not hd:r: employed. Cf., however, Hossfeld, 
Zenger, Psalm 1-50, 306, who suggests an eschatological interpretation based on 
the same passage. 
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hd:r: in the Old Testament rather supports the meaning “rule, dominate”,73 
and the supposed meaning “tread, trample” occurs only in one disputed 
passage, Joel 4:13 “Go in, tread, for the wine press is full”. Wdr“ otherwise 
only appears in MT as the imperative of dry.74  
 The temporal phrase rq,Bol “in the morning” may refer to ˜yliy:AlB' “do 
not remain through the night” in v. 13. Since the wicked, that is, the rich, 
“do not remain through the night”, the righteous will triumph over them 
“in the morning”. This would be more in line with the passages that refer 
to “the morning” as the time of reversal “from suffering to good fortune 
and vindication”.75 Note that MT explicitly says that the fact that “Mortals 
cannot abide in their pomp; they are like the animals that perish” refers to 
those who have foolish confidence, that is, the wicked rich, not to the 
wise, even though they will also die (v. 11), and that it is these rich who 
like sheep are appointed for Sheol (v. 15). 
 One of the most crucial words to interpret in this verse is ryxi (K), rWx 
(Q). The meaning of ryxi is probably “idol”,76 but it can also be understood 
as “form, figure” or “pangs”.77 However, as a matter of fact, the only 
place, apart from here, where ryx IV in HALAT occurs, Isa 45:16, it refers 
to an “idol”. The text reads µyrIyxi yver:j; “the makers of idols”. It is not used 

                                                
73 Gen 1:26, 28; Lev 25:43, 46, 53; 26:17; Num 24:19; Judg 14:9; 1 Kings 5:4, 
30; 9:23; Isa 14:2, 6; Ezek 29:15; 34:4; Pss 68:28; 72:8; 110:2; Lam 1:13; Neh 
9:28; 2 Chr 8:10. 
74 Gen 42:2; Judg 7:24; 1 Sam 6:21; 15:6; Am 6:2; 2 Chr 20:16. 
75 Raabe, Psalm Structures, 75. Raabe mentions a different explanation of MT 
“they will rule over them, being docile, in the morning”, where Sheol and Death 
is the subject of the plural verb. He, however, does not find it satisfactory. See 
Raabe, Psalm Structures, 75-76. 
76 See, e.g., Baethgen, Psalmen, 144. Since ryxi in the sense of “idol” only occurs 
here (K) and in Isa 45:16 it is not probable that the translator of the LXX knew of 
a Hebrew word ryxi “idol”. µyrIyxi in Isa 45:16 seems to be translated with nh'soi 
“islands” in the LXX, i.e. µyrIyxi is understood as µyYIai. µyrIyxi yver:j; was an expression 
that the translator evidently failed to understand, since the translation 
ejgkainivzesqe prov" me, nh'soi is verbatim the same as the counterpart of 41:1 
µyYIai yl'ae WvyrIj}h'. The words from 41:1 are thus repeated literally in 45:16. See 
Seeligmann, Isaiah, 117. According to Baethgen, Psalmen, 144, the equivalents 
in Aquila, Hieronymus, the Targum and Peshitta are based on ryxi “Bild, 
Götzenbild” = “idol”. 
77 See especially Raabe, Psalm Structures, 76. 
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as an ordinary term for “form, figure” in the Old Testament.78 Even rWx 
can be translated “form”, if it is derived from hr:Wx “form” (in some lexica 
= rWx III), but it can also be interpreted as rWx “rock”.79  
 There are thus two main explanations of rWx (Q), ryxi (K). One could 
argue that the Masoretic text reflects an alternation between rWx “rock”, as 
a metaphorical designation for God or a foreign god, and ryxi “idol”. The 
Kethiv form “idol” could also be easily explained as an explication of rWx 
as referring to a foreign god. Thus, the textual transmission goes from the 
old (perhaps original) ironic Qere form rWx, which is easy to misinterpret 
as denoting God, to the univocal ryxi “idol”.80 It is hard to give a reason for 
the opposite direction. This understanding is in any case the best 
background for the equivalents used by Greek translators. The reference 
of Q rWx, used as a divine epithet in Casetti, is perhaps to be accepted,81 
but rWx denotes “the god of the rich”, rather than to the “God of Israel”, 
with reference to the ironic use of rWx for “foreign gods” in Deut 32:30-
31.82 “Their rock” may then be understood as “their god”. Furthermore, 
the use of the suffix in 3rd person plural, that is, µr:Wx, is typical for the 
mocking of idols.83  
 

                                                
78 See, e.g., Casetti, Leben, 142. 
79 hr:Wx “form, figure” is also extremely uncertain. It only occurs three times in 
one verse, Ezek 43:11. Whether this is the original text is doubtful in all of the 
cases. See, e.g., HALAT, “hrwx”, 954, and Zimmerli, Ezekiel 2, 410-11, who sticks 
to MT only on the first occurrence. 
80 See also Casetti, Leben, 145. I admit that µr:Wx and µr:yxi could be two synonyms 
for “form”, even though it is not very likely. 
81 Casetti, Leben, 144-45 n. 239-41. 
82 See Olofsson, Rock, 39-40. The foreign god (MT) or gods (LXX) evidently 
refers to Baal and the local forms of worship related to different epithets of Baal. 
This is suggested by the use of the imagery of abundance and fertility here. 
Accordingly, where rWx occurs denoting a foreign god it refers to Baal. 
83 See especially the use of lWLGI, a derogative word for “idol”, with suffixes in 
second and third plural in Ezekiel. See Preuß, “µylwlg”, 4. It has even been 
suggested that µr:Wx refers to riches. See Wutz, Psalmen, 125. See also Wutz, 
Wege, 981. He proposed that µr:Wx is identical with µr:rOx] “ihr Beutel = your 
purse”. Casetti is negative toward this understanding, at least as an interpretation 
of MT. Casetti, Leben, 143. Furthermore, it is admittedly an interpretation 
without counterpart in the Hebrew Bible. 
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How could one have routed a thousand, and two put a myriad to flight, 
unless their Rock (µr:Wx) had sold them, the LORD had given them up? 
Indeed their rock (µr:Wx) is not as our Rock (WnrEWx); our enemies are fools.84 
(Deut 32:30-31). 
 
The interpretation of Casetti must convey µr:Wxw“ as a kind of parenthesis 
“submissive (are they) in the morning — and their Rock? (He is prepared) 
to wear down Sheol, from the dwelling place that he has?!”85 Furthermore, 
it hardly makes sense in the context.86 The antecedent of the suffix of µr:Wx 
is obviously the wicked mentioned in v. 14. In fact, third plural suffixes 
always refer to the wicked (i.e. the rich) in the psalm, e.g. “their wealth”, 
“their riches”, “their graves”, “their homes”, “their dwelling places”, 
“their own”, “their pomp”, “their lot”, “their shepherd”, “their home”, 
“their houses”, “their wealth”, “their lifetime”, “their ancestors”. These 
arrogant rich are godless persons who only trust themselves and their 
wealth, not in God as the Rock. 
 The interpretation of rWx or ryxi in the sense of “figure, form” is 
probably the best understanding of the text of MT, but it is easier if certain 
emendations are made.87 This meaning was, however, not within the reach 
of the early translators, apart from Aquila. The Greek versions may be a 
translation of Q, but with two different interpretations, the translation of 
Aquila, carakthvr, is probably based on rWx III “form”,88 while the 
counterparts of LXX bohvqeia, Symmachus kraterov",89 and perhaps 

                                                
84 NRSV does not follow MT, but reads µyliywIa‘. The meaning of MT is uncertain. 
85 “Gefügig (sind sie) am Morgen — und ihr Fels? (Er soll bereit sein) die Scheol 
zu zermürben, von der Wohnung aus, die er hat?!” Casetti, Leben, 294. Casetti 
understands it in a pessimistic way. God should intervene from his lofty abode, 
but he does not. But see now Hossfeld, Zenger, Psalm 1-50, 303, who seems to 
prefer to read the Qere, contrary to EÜ, “Und ihr Fels (ist da), die Scheol zu 
verderben von seiner Wohnung bzw. seinem Palast her”. 
86 See Raabe, Psalm Structures, 77. Casetti’s interpretation is based on his 
understanding that vv. 11-15 forms an original pessimistic psalm. For a similar 
understanding, see Hossfeld, Zenger, Psalm 1-50, 300. 
87 Regarding possible emendations, see Raabe, Psalm Structures, 76-77.  
88 It is hardly based on ryxi “idol” as suggested by Baethgen, Psalmen, 144. 
89 rWx is rendered by krataiov" in Pss 18:32, 47 and by krataivwma (retranslation 
from Syriac) in Ps 62:3. See Busto Saiz, Simaco, 537. See Olofsson, Rock, 130-
31. 
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Quinta hJ ijscuvv",90 are best understood as an epithet of God or a foreign 
god.91 rWx is also supported by Origenes transcription of the Hebrew text 
ousouram (= Q µr:Wxw“), Psalterium Romanum and Psalterium Gallicanum 
et auxilium eorum.92 Consequently, the understanding of rWx as a 
metaphorical epithet of God or a foreign god is in any case an early 
interpretation of this passage. 
 The counterpart in LXX, hJ bohvqeia aujtw'n, clearly points to the 
Qere form rWx in the sense “rock”, rather than to ryxi (‘idol” or “form”), 
since rWx as an epithet of God is as a rule translated by qeov" (13x) or 
bohqov" (4x) in the Psalter. Furthermore, bohvqeia once renders rxo, which 
was read as rWx and regarded as a metaphor by the translator, because he 
did not recognize the meaning “edge (of a sword)”, 89:44. He probably 
understood it as a divine epithet,93 since bohvqeia is a fairly common 
equivalent of metaphorical divine epithets in the book of Psalms as well 
as in other parts of the LXX.94 qeov" is not used in Ps 48 (49):15, probably 
because it would imply a reference to Yahweh, and furthermore qeov" 
renders µyhiløa‘ in v. 16.95  
 An analysis that is in many respects easier, but linguistically less 
probable from the point of view of the Greek, moreover less probable with 

                                                
90 Quinta has as a rule stereov" as equivalent of rWx as a divine epithet in the book 
of Psalms. Consequently, it has at least an equivalent with a similar meaning. See, 
e.g., Olofsson, Rock, 130-31. 
91 See, e.g., Estin, Psautiers, 97; Casetti, Leben, 144-46. For the renderings of rWx 
as a divine epithet in LXX and in the Greek versions, see Olofsson, Rock, 35-42, 
128-33 and the table on 155. That Q is the basis for the translation in LXX is also 
confirmed by Briggs, Psalms I, 414; Mozley, Psalter, 86; Buhl, Psalmerne, 330; 
Wutz, Psalmen, 123, 125; Wutz, Transkriptionen, 185. 
92 Casetti, Leben, 144. 
93 See Olofsson, Rock, 36 n. 8-9. In this case, Boyd-Taylor has no warrant for his 
proposal that “the translator of the Greek Psalter exhibits no tendency to 
allegorize this particular item”. Boyd-Taylor, “A Place in the Sun”, 85 n. 32. He 
certainly refrained from a literal translation, and he always did it! Therefore, the 
suggestion that he translates a different Vorlage in this case is out of the question. 
See also Casetti, Leben, 144-45 n. 239. 
94 See, e.g., Olofsson, Rock, 81-84, 155-56. See also Casetti, Leben, 144-45 n. 
239-41. 
95 The translator of the Psalter did not use qeov", but always chooses an alternative 
rendering when qeov" occurs as a rendering of µyhiløa‘ or lae in the close context. 
See Olofsson, Rock, 44-45. 
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reference to rWx as an epithet of God or a foreign god in the Hebrew, is 
that hJ bohvqeia aujtw'n should be construed with ejk th'" dovxh" aujtw'n. 
Thus, “the help that they had from their glory will grow old”, that is, 
slowly disappears in Sheol. In that case hJ bohvqeia ejk th'" dovxh" aujtw'n 
palaiwqhvsetai ejn tw'/ a{/dh/ would have been the natural counterpart. 
 hlb forms a common Semitic root. Outside the Hebrew, one can find 
it as a noun as well as a verb both in Akkadian and in the later stages of 
Babylonian and Assyrian, in the sense “to die out (go out of use), to waste 
away (perish), to be in a condition of non-existence”.96 In the earliest texts 
in which hl;B; is found in MT it is employed as a verb as well as an 
adjective and it has the meaning “something that is ordinarily used daily 
which has become worn out, fragile, by time and use, and can hardly 
continue to be used even if it is repaired”.97 The text displays a fairly 
common theme, the contrast between the power of Yahweh and the 
transitoriness of his enemies; they wear out (hl;B;) like a garment, (e.g. Isa 
50:9; 51:6; Ps 102:27; Job 13:28). 
 
It is the Lord GOD who helps me; who will declare me guilty? All of them 
will wear out like a garment (Wlb]yI dg<B,K') the moth will eat them up (Isa 
50:9). 
 
Lift up your eyes to the heavens, and look at the earth beneath; for the 
heavens will vanish like smoke, the earth will wear out like a garment 
(hl,b]Ti dg<B,K'), and those who live on it will die like gnats; but my salvation 
will be forever, and my deliverance will never be ended (Isa 51:6). 
 
They will perish, but you endure; they will all wear out like a garment 
(Wlb]yI dg<B,K'). You change them like clothing, and they pass away (Ps 
102:27). 
 
One wastes away (hl,b]yI) like a rotten thing, like a garment (dg<B,K]) that is 
moth-eaten (Job 13:28). 
 
For a similar picture, but without the term hl;B;, see Isa 51:8: 
 

                                                
96 Gamberoni, “hlb”, 128. 
97 Gamberoni, “hlb”, 128. 
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For the moth will eat them up like a garment (dg<B,K'), and the worm will eat them 
like wool; but my deliverance will be for ever, and my salvation to all 
generations.  
 
For a close parallel in a mythological context, but with the use of [lb piel, 
see Isa 25:7-8: 
 
He will swallow up death (tw<M;h' [L'Bi) for ever. Then the Lord GOD will wipe away 
the tears from all faces, and the disgrace of his people he will take away from all 
the earth; for the LORD has spoken.98 
 
hl;B; is also used in laments and wisdom texts to describe the most severe 
distress of the worshipper or death as the general fate of man, Ps 32:3, 
Lam 3:4; Sir 14:17. 
 
While I kept silence, my body wasted away (WlB;) through my groaning all day 
long. (Ps 32:3) 
 
He has made my flesh and my skin waste away (hL;Bi), and broken my bones (Lam 
3:4).  
 
All living beings become old (hl,b]yI) like a garment, for the decree from of old is, 
“You must die!” (Sir 14:17). 
 
t/Lb'l] has palaiwqhvsetai as counterpart in Ps 49:15. The future passive 
of palaiou'n, palaiwqhvsetai, used by the LXX translator, refers to 
“decay through lapse of time”,99 and is thus an almost exact equivalent to 
the Hebrew. It sometimes denotes the dead.100 hl;B; in piel is mostly 
understood in an active sense “to wear something out”.101 It is an 

                                                
98 Raabe’s statement, with reference to Delitzsch, that the destruction of Sheol is a 
notion never found in the Hebrew Bible is doubtful. Raabe, Psalm Structures, 77. 
99 Liddell, Scott, Jones, Greek-English Lexicon, “palaiouvw”. 
100 See, e.g., oiJ palaiouvmenoi nekroi;. Aristoteles, Metaphysics, 390a22. 
101 See Wutz, Wege, 347, where it is suggested that t/Lb'l] is to be understood as 
t/Ls'l] “um aufzuwägen”. 
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uncommon term; it only occurs here in the Psalms, but also in other 
books.102  
 hl;B; qal occurs 11 times in MT and it is mostly rendered by 
palaiou'n,103 and always so in the Psalter, 32:3 (ym;x;[} WlB;, ejpalaiwvqh ta; 
ojsta' mou) and 102:27 (Wlb]yI dg<B,K', wJ" iJmavtion palaiwqhvsontai).104 The 
translator may have read qal here, as do many modern scholars.105 
palaiou'n is otherwise used for lben: and qt'[;.106 
 According to Tov, the choice of palaiou'n for hl;B; is a reflection of 
the dependence on the Pentateuch. He refers to Deut 8:4; 29:4.107 This is 
perhaps an example of dependence on the Pentateuch, but hl;B; qal occurs 
four times in the Pentateuch, Deut 8:4; 18:12; 29:4 (2x), and it is in Deut 
8:4 rendered with katatrivbein and the same is true for the second 
occurrence of hl;B; in Deut 29:4.108 Furthermore, both palaiou'n and 
katatrivbein are good semantic equivalents. 
 l/av] has ejn tw'/ a{/dh/ as equivalent. Wutz maintains that LXX has 
l/aV]B' as Vorlage,109 but this is far from certain, the preposition B] is 

                                                
102 It is otherwise found in Isa 65:22; Job 21:13 (K); Lam 3:4; 1 Chr 17:9. It is 
rendered by palaiou'n in Isa 65:22; Lam 3:4 and by tapeinou'n in 1 Chr 17:9. In 
Job 21:13 LXX is based on the Qere hl;K;. 
103 Deut 29:4 (the first occurrence); Josh 9:13; Neh 9:21; Isa 50:9; 51:6; Job 
13:28; Pss 32:3; 102:27. The only exceptions in MT are Deut 8:4, 29:4 (the 
second occurrence) with katatrivbein and Gen 18:12, where LXX reads yTil]Bi. Cf. 
also Ps 91 (92):11 ytiLøB', kai; to; gh'rav" mou which reflects ytiløB](W). See e.g. BHS, 
Mozley, Psalter, Muraoka, Hebrew/Aramaic Index, 27. In Nah 2:1 l['Y"liB] is 
rendered by palaivwsin, i.e. derived from hl;B;. See e.g. Muraoka, 
Hebrew/Aramaic Index, 27. 
104 Accordingly, the suggestion by Wutz that LXX reflects √lby is unfounded. 
Wutz, Transkriptionen, 185. See also 204. Wutz suggests a different vocalization 
in LXX, i.e. hl,b]yI or lwOByI (Wutz, Psalmen, 123, 125), or lb,yE (Wutz, 
Transkriptionen, 185). 
105 See, e.g., Aquila katatrivyai and Symmachus palaiwvsei, which reflect the 
active force of MT. 
106 qt'[; 6:8 and lben: 18:46. 
107 See Tov, “Impact”, 586. 
108 ytiløB] (yrEj}a') in Gen 18:12 is understood as yTil]Bi and thus translated by (ou[pw) 
mevn moi. 
109 Wutz, Transkriptionen, 185. Wutz, who suggests a totally different text based 
on LXX and the Targum, does however, not regard this as the original Hebrew 
text. See Wutz, Transkriptionen, 185, 515. 
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sometimes made explicit, even in a book as literal as the Psalms.110 The 
LXX translator probably misunderstands the Hebrew text, but his analysis 
conforms to the thought in the psalm about power and wealth. See, for 
example, vv. 7-8, 11-12, 16, 17-18. Boyd-Taylor argues that the translator 
in effect transforms a teleological image in the Hebrew into a spatial one 
and thereby gives the fate of the foolish rich a more concrete 
expression.111 However, a spatial interpretation of MT is not uncommon. 
 /l lbuZ“mi in MT has ejk th'" dovxh" aujtw'n as counterpart.112 The 
translator has connected v. 15 with v. 18, where /d/bK] wyr:j}a' drEyEAalø is 
translated literally by oujde; sugkatabhvsetai aujtw'/ hJ dovxa aujtou'.113 hJ 
dovxa refers to “the riches”, which is clearly the denotation of the parallels 
in v. 17. All commentators agree that d/bK; in vv. 17-18 in MT denotes the 
wealth of the rich men,114 and this is the case in LXX too, but if that is the 
case why should not dovxa in v. 15 have the same reference? Furthermore, 
the statement in v. 15, ejk th'" dovxh" aujtw'n, must suggest that they or 
their god have been separated from the riches, that is, it refers to the 
different destinies of the riches and the rich. This interpretation is in line 
with the context.115 Their wealth is of no use to them in Sheol, since they 
have to leave it behind. See v. 10, “When we look at the wise, they die; 
fool and dolt perish together and leave their wealth (µl;yje, to;n plou'ton 
aujtw'n) to others”. See also Job 21:21 for a similar thought: “For what do 

                                                
110 See 9:12 ˜/Yxi bveyO translated by tw'/ katoikou'nti ejn siwn, 24:8 hm;j;l]mi r/BGI hw:hy“ 
by kuvrio" dunato;" ejn polevmw/, 65:5 Úyr<xej} ˜Kov]yI by kataskhnwvsei ejn tai'" 
aujlai'" sou, 138:3 z[o yvip]n"b] ynIbehir“T' by poluwrhvsei" me ejn yuch'/ mou ejn 
dunavmei. 9:12 and 24:8 can also be described as a way of reflecting a construct 
relationship.  
111 Boyd-Taylor, “A Place in the Sun”, 83. 
112 Some scholars vocalize lbuZ“m' “habitation”, i.e. “Sheol is for him/her (the form) 
habitation”. However, it is doubtful if such a word exists. See, e.g., Baethgen, 
Psalmen, 144; Casetti, Leben, 149. It is not included in HALAT or KBL. 
113 Thus, Mozley, Psalter, 86. Wutz suggests a different Vorlage /ml;d“G:mi from ld<GO 
“greatness”, with negative connotation, “arrogance”, as in Isa 9:8; 10:12. Wutz, 
Psalmen, 123, 125; Wutz, Transkriptionen, 185. See also Wutz, Wege, 347, 981, 
where he proposed that the Vorlage of the rendering in LXX is lB'zUm], from lbz 
pual, “wertlos, schlaff sein”, with reference to Arab. dbl. Neither of these 
interpretations is probable. 
114 It is in fact even rendered by “wealth” in NRSV. 
115 See Mozley, who suggests that it is a guess from the end of v. 18. Mozley, 
Psalter, 86. 
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they care for their household after them, when the number of their months 
is cut off?”. 
 LXX has, contrary to MT, established a conscious terminological 
connection between v. 15 and vv. 17-18, since lbuz“ is rendered by hJ dovxa 
just as d/bK;. It is probable that dovxa in v. 15 denotes the riches, and thus it 
is synonymous with the reference of hJ dovxa in vv. 17-18,116 where it is 
clearly stated, “Do not be afraid when some become rich, when the wealth 
of their houses increases. For when they die they will carry nothing away; 
their wealth will not go down after them”. 
 
mh; fobou', o{tan plouthvsh/ a[nqrwpo"  
kai; o{tan plhqunqh'/ hJ dovxa (d/bK;) tou' oi[kou aujtou':  
o{ti oujk ejn tw'/ ajpoqnhv/skein aujto;n lhvmyetai ta; pavnta,  
oujde; sugkatabhvsetai aujtw'/ hJ dovxa (d/bK;) aujtou'.  
 
lbuz“, which has the denotations “exalted dwelling (of God), the place of the 
moon, a temple for Yahweh” in the Hebrew bible,117 is loosely rendered 
also in 2 Chr 6:2 by a{gio" and in Hab 3:11 by tavxi". Only in Isa 63:15, 
where the translator is firmly guided by the context, an adequate 
understanding can be found: Úv]d“q; lbuZ“mi haer“W, kai; ijde; ejk tou' oi[kou tou' 
aJgivou sou.118 
 lbuz“ has been interpreted as referring to “arrogated divinity, the exalted 
status that the wicked delight to claim for themselves through lavish 
buildings”.119 This is not far from the interpretation of the word by the 
LXX translator, but that the translator reflected this meaning by the 
rendering of lbuz“ by dovxa is partly undermined by the fact the other LXX 
translators hardly had an adequate understanding of the term, when not 
guided by the context. Of course, the distinction between riches and 

                                                
116 This in fact is a common denotation of dovxa in LXX. See Gen 31:1, 16; 1 
Kings 3:13; 1 Chr 29:28; 2 Chr 1:11, 12; 17:5; 18:1; 32:27; Esth: 5:11; Pss 45:14; 
112:3; Prov 3:16; 8:18; 11:16; Eccl 6:2; Isa 66:12; Hag 2:7. 
117 Holladay, Lexicon, “lbuz“”. Note the rendering of lbuz“ in Symmachus, /l lbuZ“mi, 
ajpo; th'" oijkhvsew" th'" ejntivmou aujtw'n.  
118 1 Kings 8:13 have no counterpart in Rahlfs. However, 8:53 reflects 8:13 in MT 
and there lbuz“ is rendered by ejkprephv". 
119 Gamberoni, “lbz”, 31. He refers to passages of a similar kind of arrogance in 
Ezek 28:1-19, esp. 2-9, 12-13, 18; Am 3:15; 5:11; Mic 2:2, 4; Isa 14:13-15; 
22:15-19; Jer 51:53; Ps 73:9. 
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exalted status based on the wealth of the rich and arrogant divinity is not 
great in this context, it reflects the attitude prevailing in this psalm. The 
same is true for the possibility that the rendering in LXX reflects the 
meanings mentioned in KB: “princedom” (lbuz“ I) or “elevated place” (lbuz“ 
II).120 The understanding of lbuz“ and perhaps the use of dovxa in the LXX 
preclude such an interpretation.  
 The most common analysis of ˜mi in /l lbuZ“mi is “away from” and this is 
probably the interpretation in the LXX too.121 The denotation of /l in /l 
lbuZ“mi is probably rWx, while the explicit reference of aujtw'n is rather a[frwn 
kai; a[nou" “The fool and the stupid” in v. 11, who are implicit in vv. 12-
14. Thus, the suffix refers to the rich in the LXX. Either the LXX 
translator tried to get some sense out of MT or he was reading wOml;.122 “The 
fool and the stupid” are persons who are rich but do not realize that they 
have no help of their riches in Sheol, that is, their riches cannot help them 
to be delivered from death. The rich is more or less identical with “the 
godless” in this psalm. This interpretation is also in accord with v. 16 in 
MT and LXX, where there is a marked contrast between the fate of the 
godless (reading wOml;) in v. 15 and the righteous psalmist in v. 16. 
 The rendering of lbuz“ by dovxa is thus a contextual rendering that 
depends on the translator’s lack of knowledge as to the meaning of the 
Hebrew word. His analysis is based on the fact that he understood the 
reference of lbuz“ as the same as that of lyIj' and rv,[o in v. 7, lyIj' in v. 11, rq;y“ 
in v. 13, rv'[; hiphil in v. 17 and d/bK; in vv. 17, 18, and that is also true for 
lKoh' in v. 18, which refers to the riches in v. 17. Even though it is a 
contextual reading, it is not an adequate interpretation of MT, since lbuz“ 
otherwise always denotes the habitation of God or gods in the Old 
Testament (1 Kings 8:13; Isa 63:15; Hab 3:11; 2 Chr 6:2). In that case, the 
LXX version ought to be interpreted “and their help (= god) shall waste 
away in Hades far away from their glory (= riches)”. “Their help” in LXX 

                                                
120 See also Schaper, Eschatology, 61. 
121 See G.V. Smith, who emphasises that, “the word stands in contrast to Sheol, 
the place of the wicked” (Smith, “lbz”, 1074). According to König ˜mi ought to be 
understood “sodass nicht vorhanden ist”. König, Historisch-kritisches 
Lehrgebäude, §406p. See Lev 26:43; Isa 10:18; 23:1; 62:10; Jer 10:14; 15:19; 
33:21; 51:17; Ezek 12:19; 25:9; 32:15; Hos 9:11, 12; Hag 1:10; Zech 7:14; 
9:8(Q); Prov 1:33; Job 21:9; 34:30; 1 Chr 4:10. It is in that case identical in 
meaning with ˜yaeme, e.g., Isa 5:9. 
122 See Briggs, Psalms I, 414. 
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is the god of riches, who is consumed in Sheol or by Sheol. The god of 
riches who was such a help to them when they were alive, but now when 
they are separated from their riches the god on whom they trusted is of no 
help in Sheol. The crux with this explanation is that the help of the rich 
and foolish men is not otherwise mentioned in the context and that the 
helper, that is, the god of the rich, is consumed in Sheol has no direct 
parallel in the Hebrew Old Testament. On the other hand, the contrast 
between the power of Yahweh and the transitoriness of his opponents is 
described in other places of the Old Testament with the same 
terminology.123  
 If rWx is a divine epithet even in MT, as I have made plausible, and 
refers to a foreign god, that is, a god opposed to Yahweh, the meaning of 
the Hebrew would be that “their Rock, (that is, the god whom the rich 
persons relied on) shall be consumed in Sheol, away from his 
habitation”.124 Some other proposals concerning the meaning or the 
reference of lbuz“ would make this proposal even more fitting, for example, 
“temple”, “elevated place”, “throne”, “lofty abode”, “princedom” (that is, 
his high position).125 This could be seen as a counterpart to the separation 
between the rich person and their riches, which is firmly anchored in the 
context. In fact, the whole section 49:9-17 is a description of the fate of 
the rich and the separation of the rich from his riches. See especially v. 10, 
“When we look at the wise, they die; fool and dolt perish together and 
leave their wealth to others”; vv. 12-13, “Mortals cannot abide in their 
pomp, they are like the animals that perish. Such is the fate of the 
foolhardy, the end of those who are pleased with their lot”; vv. 16-17, “Do 
not be afraid when some become rich, when the wealth of their houses 
increases. For when they die they will carry nothing away; their wealth 
will not go down after them” (my italics). Furthermore, this interpretation 
could be an analogy to lbuz“ which refers to the temple of Yahweh (1 Kings 
8:13; 2 Chr 6:2), or to God’s heavenly habitation (Isa 63:15) and 
conforms to the use of lbuz“ as the place of the sun and the moon, in a 
context where they are regarded as gods opposed to Yahweh (Hab 

                                                
123 E.g., Isa 50:9; 51:6; Ps 102:27; Job 13:28. 
124 An alternative translation “is for consumption by Sheol”. 
125 The basic meaning of lbuz“ is “exalted, high, magnificent”. Smith, “lbz”, 1074.  
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3:11).126 lbuz“ is sometimes used in an ironical way with the denotation 
“temple”, as in rabbinical Hebrew (see Dalman).127 
 An alternative interpretation of the Hebrew text could be mentioned 
in this connection, an explanation that is in line with the mythological 
imagery here. The noun lbz stands in Ugaritic texts in apposition before 
compound terms for various gods and as a genitive epithet of the divine 
throne. It may also occur as a theophoric element in two personal names, 
one Phoenician and one Punic. As a stereotyped epithet of the gods and as 
a designation of their “majesty”, lbz signals the honour of the pantheon.128 
On that account, the Old Testament theologians can use it in a derogative 
sense. In MT, it once occurs in a mythological context, symbolizing the 
realms of the gods, that is, the sun and moon, in a context where they are 
enemies of Yahweh (Hab 3:11).129 
  The mythological associations may be further strengthened by the 
fact that lbz occurs in combination with l[''B''' in Ugaritic texts as zbl b‘l ’rs, 
“the sovereign Lord of the earth” or rather “the prince of the 
underworld”.130 It is the king whom no other can stand above, the one who 
gives substance to all living creatures. When his return to the earth is 
announced people begin to dream of oil and honey, the symbols of 
abundance.131 I do not suggest that the reference is directly to this epithet, 
although it makes sense in the context. But since lbuz“ l['B'''' seems to be 
associated with richness and abundance in the Ugaritic texts, especially in 
regard to the nature,132 it cannot be excluded that there is a veiled allusion 
here to this god.133 
                                                
126 Cf. lbz defined as a “dwelling place of deities or demons”. Clines, Classical 
Hebrew, “lbuz“”. lbuz“ not seldom occurs in Qumran texts, e.g. 1QS 10:3; 4Q408 1:5; 
1QM 12:1, 1QH 3:34, 4QShirShabbd 1.1:41; 4QShirShabbf 81:2.  
127 That the meaning “princely estate” from Ugaritic is supported by dovxa in LXX 
is suggested in Barr, Philology, 326, with reference to a suggestion by G.R. 
Driver. In MT lbuz“ refers to the temple in 1 Kings 8:13 (= 2 Chr 6:2) and to God’s 
heavenly habitation in Isa 63:15. 
128 Gamberoni, “lbz”, 30. 
129 Gamberoni, “lbz”, 31. 
130 See Dietrich, Loretz, “b‘l arṣ”, 392. See also Herrmann, “Baal Zebub”, 295; 
Smith, “lbz”, 1074. 
131 de Moor, “l[b”, 187-88. 
132 de Moor, “l[b”, 188. 
133 See especially Bordreuil, “Psaume 49:15”, 96-98. This interpretation is not 
dependent on the understanding of Bordreuil that mi in /l lbuZ“mi refers to the 
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 If lbuz“ is understood as a god here the interpretation of the name is 
much disputed. Bordreuil suggests “Prince” or perhaps “Sovereign” with 
reference to the meaning in Ugaritic.134 The use in Old Testament, where it 
denotes the temple or the heavenly abode, has a counterpart both in Ugarit 
and in Qumran.135 Hence, lbuz“ l['B'''' may allude to lbuz“ as the exalted 
dwelling of the heavenly Baal. This is perhaps more in line with the date 
of the psalm, since the chief rival of Yahweh in the Hellenistic period was 
the heavenly Baal-Shamen.136 The character and appearance of Baal-
Shamen were subject to change “In the beginning he is a sort of high-
ranked weathergod … Later on he develops many more solar features”.137 
Epithets such as “Lord of the heavens and the earth” and “Lord of the 
world” were given to him. 
 It cannot be excluded that the Hebrew contains a veiled reference to 
lbuz“ l['B', as a god of prosperity or as the prince of the underworld or as the 
god of heaven. The name Baal and his worship were as a rule looked upon 
with aversion and Baal was often referred to in pejorative terms in the Old 
Testament or his name was simply ignored.138 The meaning of MT would 
in that case be that “the form (that is, the body) of the rich person shall 
waste away in Sheol away from his god, “the Prince/Ruler” (of the 
underworld) or “the Heavenly One”.  

                                                
interrogative pronoun “who”, i.e. “who is the sovereign of it (=i.e. Sheol). He 
assumes that it was written defective and therefore misunderstood by the 
Masoretes as ˜mi. He refers to a parallel in Ps 12:5 Wnl; ˜/da; ymi “who is our master?”. 
His suggestion may have some support from v. 16, where it is emphasised that 
God has the power to release from Sheol: l/av]AdY"mi yvip]n" hD<p]yI µyhiløa‘AJa' “But God 
will ransom my soul from the power of Sheol”. 
134 Bordreuil, “mizzēbul lô”, 94-96, 97. See, e.g., Albright, “Zabul Yam”, who 
suggests “prince” or “the elevated one”. The reference is taken from Herrmann, 
“Baal Zebub”, col. 295. “Prince” is the most common interpretation. See, e.g., 
Cooper, “Divine Names”, 355, 364 and Knutson, “Divine Names”, 499, an 
interpretation that has been included in HALAT. “His Highness” was proposed in 
de Moor, “New Alphabetic Texts”, 188 and “ruler” in Handy, “mlkm”, 59. 
However, this suggestion seems in fact only to be based on the verb lbz II in 
KBL, with the meaning “rule”, but with a question mark appended. In fact, lbz II 
is dropped in HALAT!  
135 1QM 12:1-2; 1QS 10:3; 1QpHab 3:34. 
136 See especially Lewis, “Beelzebul”, 639.  
137 Röllig, “Baal-Shamen”, 287. 
138 Mulder, “l[b”, 193, 196-97, 200. 
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 The two interpretations could be combined; since rWx in Deuteronomy 
32 refers to Baal and this could be case here to. It would be an interesting 
case of irony here if lbuz“ l['B'''' “Baal the Prince” (lbuz“ I) or “Baal of the 
elevated place”, that is, of heaven, (lbuz“ II), the one who ought to have the 
power to save the rich from Sheol, is himself consumed by Sheol, far 
away from “his elevated place, his throne”, that is, lbuz“ II. lbuz“ in the psalm 
then denotes the temple or the throne of Baal and at the same time points 
to the epithet lbuz“ l['B''''. This is partly in accordance with the Ugaritic myth, 
but in the myth Baal is ultimately rescued by his sister Anat. Thus, Baal, 
contrary to the description in the Ugaritic myth, does not return from the 
underworld and is not enthroned on Mt Sạfān.139 lbuz“ l['B'''' only appears as 
bWbz“ l['B' “Lord of the flies” in the Old Testament,140 but this seems to be a 
deliberate distortion of lbuz“ l['B'''' or l['B' lbuz“.141 This enhances the probability 
of an ironic use of lbuz“ in this text. 
 
But (Ja') God will ransom my soul from the power (lit. hands) of Sheol, for 
he will receive me (ynIjeQ;yI) (49:16 MT) 
But (plhvn) God will ransom my soul from the power (lit. hands) of Sheol, 
when he receives me (lambavnh/ me) (48:16 LXX) 

                                                
139 See, e.g., de Moor, “l[b”,  190. Mot overcomes Baal and Baal has to descend 
into the underworld, Mot’s domain. Baal is thus reported dead, although he later 
on defeats Mot and is enthroned on Mount Sạfān. This enthronement was 
probably celebrated. See, e.g., Healey, “MOT”, 1124, 1172; de Moor, “l[b”, 190. 
Several Old Testament passages can perhaps be understood with reference to the 
epithets and mythology of l['B' and tWm. Healey, “Mot”, 1128-31; Mulder, “l[b”, 
192-99. I admit that the personification may be “purely poetical” and that “any 
attempt to go beyond the texts and ask whether these texts ultimately go back to 
mythological descriptions is bound to end up as sheer speculations”. Barstad, 
“SHEOL”, col. 1454. Nevertheless, some of the textual emendations and 
interpretations of this verse by scholars are in fact more speculative. See 
especially Casetti, Leben, 117-52 with footnotes for references. 
140 2 Kings 1:2-3, 6, 16. 
141 Mulder, “l[b”, 194; Maier II, “BAAL-ZEBUB”, 554; Dietrich, Loretz, “b‘l 
arṣ”, 392; Lewis, “Beelzebul”, 639. See also Forster, “Beezebouvl”, 605-06 and n. 
4 and HALAT. For further references, see Herrmann, “Baal Zebub”, col. 295.  
lbuz“ l[''B''' is probably a god who is part of the cult of the dead, a cult which was 
strongly forbidden in the law of Moses. Consequently, it cannot be excluded that 
there is a negative reference to the cult of the dead here. Dietrich, Loretz, “b‘l 
arṣ”, 392 and n. 9. 
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Ja' has various equivalents in LXX Psalms, but plhvn is the most common 
rendering. Consequently, it emphasises the contrast between v. 15 and v. 
16. At the same time it may be directed against Baal, who himself is 
consumed by Sheol or in Sheol. It is God who will ransom from the dead. 
He is the one who has the power over life, not “Baal the Prince” or “the 
heavenly Baal”. 
 ynIjeQ;yI yKi is translated by o{tan lambavnh/ me. yKi is thus here, contrary to 
what one would have expected,142 understood in its temporal meaning here 
“when he receives me”. jq'l; is as a rule translated by lambavnein in LXX 
as a whole. However, the meaning of jq'l; in this context is disputed. 
Casetti without hesitation understands it as a “translation (to heaven)”.143 
The equivalent in LXX does not reveal any specific interpretation of jq'l;. 
If the translator understood it as a “translation” to heaven, he might have 
employed the terminus technicus for this experience, meqistavnai, which 
is used for the translation of Enoch in Gen 5:24:144 
 
Enoch walked with God; then he was no more (WNn<yaew“), because God took 
him (/tao jq'l;) 
Enoch pleased God and he was not found (oujc huJrivsketo), because God 
took him up (metevqhken aujto;n) 
 
See also the allusion to this verse in Sir 44:16 “Enoch pleased the Lord, 
and was taken up (metetevqh), an example of repentance to all 
generations”. 
 The Hebrew may refer to the redemption from death in this very late 
psalm. Cf. A.A. Anderson, who writes in his commentary: “Therefore it 
seems that either the Psalmist believed that he would not see Sheol (or 

                                                
142 yKi is seldom interpreted as a temporal conjunction in LXX Psalms, only 16 
times, whereof 5 times in Ps 49. See 2:12; 37:24; 49:11, 16, 17 (2x), 19; 58:11; 
71:23, 24; 75:3; 102:1; 119:32, 171; 120:7; 127:5. Cf. also e{w" ou| 142:8. As a 
rule it is rendered by o{ti (more than 400x). 
143 Casetti, Leben, 222-30. Thus, also, e.g., Dahood, Psalms 1-50, 301. 
144 On the other hand, jq'l; is rendered by lambavnein in 2 Kings 2:3, 5, where a 
similar experience is recorded. Whether v. 16 in MT is to be understood with 
reference to Gen 5:24 is disputed. See, e.g., Loretz, “Psalm 49”, 207 n. 110. For 
different interpretations of v. 16, see idem, 208 n. 111 and Kraus, Psalmen, 522-
23. 
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death) at all … or he hoped that, having died, he would be raised to life 
again to enjoy the fellowship with God”.145 Nevertheless, it is hard to say 
if it refers to a life with God or a continued life on earth. This is true for 
the Hebrew as well as the Greek. 
 The interpretation of the psalm must then be seen in relation to the 
cultural and religious environment in which it was written and in which 
the translator lived. That the psalm is one of the latest psalms in the 
Psalter makes it easier to propose connections with Jewish 
intertestamental literature. Furthermore, even though it is hard to be 
specific, the translation of the book of Psalms is, according to many 
scholars, to be placed in the middle of the second century BC, other 
scholars suggest the first century BC.146  
 In some circles of Judaism, the rich were looked upon with suspicion; 
they are more or less regarded as sinners and their wealth created at the 
expense of the poor and righteous of the people. This is, for example, the 
case in 1 Enoch (Ethiopian Enoch). This book is patently difficult to date, 
but all of the books, except book 2, could in fact be pre-Christian. They 
may date back to the second century BC.147 The righteous love God rather 
than earthly possessions (108:7), they stand opposed to the rich and 
powerful, who trust in dishonestly won money and property (4:6, 8; 97:8), 
who exploit their position with injustice and violence (94:6-11; 96:4-8). In 
the hereafter, when the position will be reversed (94:10; 96:8), the rich 
will lament, “Our souls are sated with the unrighteous mammon, but this 
does not prevent us from plunging into the flames of hell” (63:10).148 
Compare 1 Enoch 94:7-8 “those who acquire gold and silver will quickly 
                                                
145 Anderson, Psalms, 379. See also Kraus, Psalmen, 522-23. 
146 An early date from the second century BC seems to be favoured in, e.g., 
Dorival, Harl, Munnich, Septante, 111. The second century BC, without being 
more specific, is also suggested in Munnich, “le groupe kaige”, 75-89 and the 
second half of the second century BC in Schaper, “Der Septuaginta-Psalter”, 61 
and in Schaper, Eschatology, 45. The reception history also points to a date in the 
second century BC. See, e.g., Boyd-Taylor, “A Place in the Sun”, 72 and n. 3. A. 
van der Kooij argues for a date in the first century BC in his article “Origin”, 73. 
However, the reasons for a dating in the first century are not convincing. 
147 See Sparks, The Apocryphal Old Testament, 173-77. 
148 Hauck, “mamwna'"”, 389. Cf. also the translation in Sparks, The Apocryphal 
Old Testament, 246 “Our souls are sated with possessions gained through 
iniquity, but they do not prevent our going down into the flames of the torment of 
Sheol”. 
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be destroyed in the judgement. Woe to you, you rich, for you have trusted 
in your riches, but from your riches you will depart, for you did not 
remember the Most High in the days of your riches”.149 The same attitude 
is easily seen in the NT. Compare Luke 12:15: “And he said to them, 
Take care! Be on your guard against all kinds of greed; for one’s life does 
not consist in the abundance of possessions.” 
 The idea of the impure, the dishonest and worldly, is sometimes 
personified and connected with the word ˜wOMm'. Consequently, mamwna'" is 
personified as a rival lord in Luke 16:13 “You cannot serve God and 
wealth” (mamwna'"). ˜wOMm'' only occurs in Sir 31 (34):8 in the Old 
Testament, including the Apocrypha, where it is rendered by crusivon, 
“gold”: “Blessed is the rich person who is found blameless, and who does 
not go after gold (ojpivsw crusivou)”. 
 One can say with confidence that the basic thrust of this late wisdom 
psalm is in line with attitudes reflected in Jewish intertestamental 
literature, including the personification of wealth. 

                                                
149 Sparks, The Apocryphal Old Testament, 296-97. 



 
 

10. Law and Lawbreaking in the Septuagint Psalms 

10.1. Methodological Presuppositions 
Since there is much confusion regarding the so-called theological exegesis 
in the LXX, I will first try to clarify my position. I will make it clear what 
I am referring to when I discuss theological exegesis, and give a 
comprehensive description of the methodological background for my 
presentation.  
 The first choice one has to make as concerns theological exegesis is 
to decide if the interpretation concerns the intention of the translator or the 
translators or if it applies to the fact that the translator is reflecting, 
without being aware of it, the religious outlook prevalent in his milieu. A 
second choice concerns if it can be applied to the Greek text per se, 
without reference to the translator(s). Henceforth I will employ the term 
“translator”, but with that term, I will not exclude the possibility that the 
translation of the Psalms was a joint enterprise.1 
 I would thus argue that it is important to first pose the question on 
which level one is discussing theological exegesis. Otherwise, there can 
be misunderstandings because of confusion of ideas.2 One way to 
understand theological exegesis is to define it as the conscious choice 
made by the translator in order to reflect his religious convictions. The 
translation is more influenced by the translator’s religious outlook than by 
the philological, or shall I say, semantic interpretation of the Hebrew word 
in question. This way I prefer to use the term “theological exegesis”. 
 However, I acknowledge it is also possible to understand theological 
exegesis as a kind of influence that is not intended by the translator, an 
influence based on the fact that he is born in a certain time and shares the 
world-view and the religious outlook of that time and that environment.3 
This influence could also be termed theological exegesis. I fully admit 
that one cannot escape this kind of influence, being both a human being 

                                                
1 Schaper, Eschatology, 33. 
2 See, e.g., the discussion in Tov, “Three Dimensions”. See also Flashar, “LXX-
Psalter”, 90-91. 
3 One could describe this mode of translation as “contextual and socio-linguistic 
oriented, considerate of the religious climate of the community”. Aejmelaeus, 
“Faith, Hope and Interpretation”, 376. 



  Law and Lawbreaking in the LXX Psalms   225 

and a translator. With this definition, it is hard to separate the theological 
exegesis from the linguistic understanding of the translator. 
 However, one can also take a step further and interpret the Greek text 
per se without reference to the translator. One can then ask the questions: 
What possibilities of interpretation have been opened by this translation? 
Furthermore, how has this translation been interpreted later on in the 
history of interpretation, based on the different readers’ understanding of 
the text, partly influenced by the theological milieu of the reader / 
interpreter? And lastly, how has this translation affected the milieu in 
which it was read? If one chooses s to discuss the text of the Psalms as a 
translation rather than try to comprehend factors involved in the exegesis 
of the translator, one is able to have a much freer discussion concerning 
the possibilities to read the Greek text. In that case, it is better in a 
presentation of theology to employ terms as “match” or “correspond to” 
rather than “translate” as regards “writing about LXX equivalents to the 
MT”.4 Therefore, the investigation has not the ambition to represent 
directly the translator’s exegesis of his Hebrew Vorlage. This is a cautious 
approach and no doubt essential for the freedom of discussion, since it 
opens up the possibility to refer to the exegesis disclosed in the 
translation, without being bound to qualify it as the translator’s exegesis. 
One is thereby able to choose a presentation with the focus on the 
translation rather than the translator. However, this does not make it 
possible to discuss the equivalents apart from the Hebrew Vorlage. 
 The reason for my choice of definition of theological exegesis, that it 
primarily refers to the translator’s conscious analysis, is that otherwise 
one should not employ the word “exegesis”. Exegesis in general can be 
interpreted as an intentional act of interpreting; it reflects options that the 
translator had at his disposal. Then it can hardly be used for an 
interpretation that is only a reflection of the time and the environment in 
which the translator lived. I admit that “the intention of the translator” is a 
cumbersome term. One can of course not probe into the mind of the 
translator, his mind one cannot ponder, and the method can only be based 
on the kind of translation that he actually made, that is, his translation 
technique.5 Furthermore, I do not intend to suggest that the translator in 

                                                
4 Ekblad, Jr., Isaiah’s Servant Poems, 31. 
5 See also the evaluation of E. Tov, that “LXX lexicology must concentrate on the 
intentions of the translators, mainly by an analysis of the translation technique 
employed.” Tov, “Three Dimensions”, 532. 
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every detail had a consciously adopted plan with principles he would 
apply in his translation. The translation of the book of Psalms may partly 
have been literal for the practical reasons that it was easiest way to make a 
translation and partly as means to reflect the actual wording of the 
Hebrew Vorlage. 
 The principal angle of approach in my study of theological exegesis is 
based on the craft of the translator and what he may have intended with 
his rendering. It is his exegesis that I will try to understand. Consequently, 
the following methodical perspectives, which I will try to delineate, are to 
be understood in this context. These strictures are thus not at all applicable 
to an investigation of possible readings of the Greek text or to an 
investigation of the religious influence exercised by the LXX version as it 
was read and interpreted repeatedly. This kind of investigation of the 
reception and reading of the Greek text is of great interest and I have no 
objections whatsoever to it.6 Cf. Aejmelaeus who criticizes scholars to 
read too much into the LXX-text. She emphasises that LXX scholars often 
gives the Septuagint translation some sort of maximal interpretation, 
while they give the Hebrew text a minimal interpretation. 
 

Bei der Bewertung der Leistung der Septuaginta-Übersetzers wird of 
eine Maximalauslegung vertreten, wobei in den Wortlaut der 
Septuaginta mehr als notwendig hineingelesen wird … Der 
Hebräische Text wird dagegen in Minimalauslegung nach seinem 
ursprünglichsten, fast etymologischen Sinn gelesen, ohne danach zu 
fragen, welche Konnotationen mit den Worten verbunden wurden, 
insbesondere in der Zeit der Übersetzung.7  

 
Nevertheless, the question posed in my heading is to be understood in the 
context of the translator’s handicraft, much like the situation for a modern 
translator of the Hebrew Bible. 
 It has been emphasised in recent years that an exclusive preoccupation 
with translation technique does not lead to a full understanding of the 
Septuagint translation and furthermore, that the interpretive dimension of 
the LXX books is of great interest for comprehending the work of the 
translator. It is often suggested that the Septuagint should be studied as a 

                                                
6 See e.g. Aejmelaeus, “Von Sprache zur Theologie”, 47-48.  
7 Aejmelaeus, “Von Sprache zur Theologie”, 47. 
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document in its own right, a document that in some respects reflects its 
own cultural and historical milieu. I fully agree. 
 However, when one has the ambition to describe the so-called 
intention of the translator and the kind of influence reflected in the 
translation from his religious environment and his theology one has to 
take full account of the complicated factors affecting the work of any 
translator. Nevertheless, this kind of study is not at all hampered by the 
investigation of the translation technique. On the contrary, a serious 
understanding of the translator’s theology is only possible after an 
investigation of the translation technique, the competence of the translator 
and the Vorlage of his translation.8 This is especially important in a literal 
translation like the book of Psalms. One must seriously try to understand 
his work as a translator and be very cautious not to indulge into 
speculations that are contrary to the attitude of the translator. When one 
discusses Greek equivalents and sentences in the Septuagint, that are not 
adequate equivalents of the vocalized Hebrew Masoretic text, one must as 
a prerogative take into account the textual basis of the translation and all 
the necessary decisions that the translator had to make in order to make a 
translation of the Scriptures at all. 
 First, none of the two texts that are compared can be taken for 
granted, one is not per se the actual Vorlage of the Greek text, and the 
other is not in every detail the Old Greek text. One cannot just take the 
Greek text of the Göttingen Septuagint as an unbreakable constant and 
even less regard the vocalized or unvocalized Masoretic text as the 
Vorlage of the LXX.9 In this case, the Vorlage of the LXX Psalms is in 
fact close to the Masoretic text, and the deviations are often easy to 
recognise. As regards the Greek text, the differences do not influence the 
overall result of the study because of the sheer number of occurrences of 
most of the Greek terms investigated in this study. Furthermore, with my 
definition it is hardly adequate to compare the interpretation reflected in 
the LXX directly with the understanding of the Hebrew term in question 
in our modern lexica. I simply don’t know if the translator had access to 

                                                
8 See the discussion in Olofsson, God is my Rock, 5-9. See also Rösel, Genesis-
Septuaginta, 21-23 and Boyd-Taylor, “A Place in the Sun”, 71-105. 
9 I have not been able to take into account the complicated discussions concerning 
to which degree the LXX texts are the products of revisionary activity, apart from 
noting the texts in Job based on Hexaplaric revision, according to the texts of 
Ziegler and Rahlfs. 
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any lexicon at all. Furthermore, it is obvious is that he definitely did not 
have access to the scholarship and exact definitions reflected in the 
modern lexica, which are the outcome of a development and refinement 
during more than 2000 years. What one does know is that the text of his 
Vorlage was hand-written, and that one has no ability to check the 
standard of the text or the handwriting, furthermore, one does know that 
this text was not vocalized. 
 The only possible way to come to terms with these factors is by an 
investigation of the Greek text. The quality of the translator’s grammatical 
knowledge and his knowledge of Hebrew is a matter of dispute that 
cannot be settled without an extensive investigation into the equivalents 
chosen in the LXX text. Some scholars emphasise that the translator was 
well acquainted with the Hebrew language. Thus, for example, Soffer 
writes concerning the translator that he seems to have had “a very good 
knowledge of the Hebrew language”.10 Baethgen is more cautious  
 

Die grammatischen Kenntnisse des Uebersetzers müssen, wenn man 
die Schwierigkeiten in Betracht zieht, mit denen er zu kämpfen hat, 
trotz der hin und wieder hervorgetretenen Verlegenheit und 
Unsicherheit, recht bedeutende genannt werden.11 

 
The opposite opinion is represented by, for example, H.B. Swete who 
argues that the translator of the Psalter “shew obvious signs of 
incompetence”.12 One must also take into account, that it is hardly self-
evident that he tied the Hebrew consonants read in his Vorlage to the 
same root as the one that is referred to in the lexica employed by the 
modern exegete. On top of that, one has to consider the possibility that he 
interpreted the Hebrew terms from his acquaintance with Aramaic, which 
probably was his mother tongue rather than Hebrew, regardless if he made 
his translation in Israel or in Egypt. As Flashar says: “er hatte diese 
Sprache gelernt und beherrschte sie nur als eine Fremde.”13 
 These are serious problems. However, some of the Hebrew words 
under discussion are common words where it is possible to see that the 
translators in the LXX had an understanding of the words not deviating to 

                                                
10 Soffer, “Anthropomorphisms”, 417. 
11 Baethgen, “Textkritische Wert”, 416. 
12 Swete, Introduction, 315-16. 
13 Flashar, “LXX-Psalter”, 113. 
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far from the understanding nowadays. In this case, the sheer number of 
occurrences of most of the Greek words under investigation makes the 
differences less disturbing. Furthermore, that several uncommon words, 
which the translator probably did not fully understand, were translated by 
one and the same Greek word can be used as evidence for his theology. 
 These are all aspects in the situation of the translator that heavily affect 
the exact wording and the interpretation in the translation. Furthermore, 
these aspects are all an integrated part of the translation process. They are 
indispensable in the translation craft, that is, the translation cannot 
possibly be carried out, if not the LXX translator had made these 
decisions. 
 We often describe translation as part in a kind of communication 
process. This train of thought can be applied to the translation of the Holy 
Scriptures as well. Nevertheless, one must concede, that the actual LXX 
translation of some books in the Hebrew Bible, not to speak of some of its 
revisions, is made in such a way as to impair the probability that the best 
available communication of the “message” of the Scriptures was intended. 
The word-for-word translation made in, for example, the book of Psalms 
does not suggest that communication was the prime goal of the translator. 
Perhaps his focus was on the transfer of more or less exact equivalents to 
every separate word in the Hebrew Psalter, as he understood it. I admit 
that he took some liberties as regards consistency as a translation 
technique, both as regards grammatical and lexical equivalents. 
Nevertheless, his policy in this regard is traceable, at least to a certain 
extent. It is also possible to see a dependence on the interpretation in the 
Pentateuch, with the consequence that the equivalent chosen in the book 
of Psalms sometimes is based on the authority of a previous translation 
unit rather than the religious train of thought of the translator. 
 My main point is that the theological interest of the translator, even 
though the religious environment of course influenced his translation, is 
far from being the first solution to suggest when one encounters 
differences in interpretation between the LXX and a modern translation or 
a modern lexicon. The translation can hardly be adequately interpreted 
without first making the hazardous work on discussing the obligatory 
variables of the translation craft. The discussion of the theological 
exegesis would also be much easier if one had more knowledge of the 
translator’s personality: his education, religious background, his 
upbringing, his training, or if one knew at least where he made his 
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translation and when. What one does have, however, is something at least 
close to the actual translation that left the hands of the translator. 
 Therefore, it is important to distinguish between the semantic 
meaning of the Hebrew text according to a modern understanding, the 
theology of the translator, and the different interpretations that are 
possible if one takes the equivalents chosen in the translation as the point 
of departure. This is not least the case in a methodological discussion of 
the translator’s theology reflected in the Septuagint version of the book of 
Psalms. Some Hebrew words in context are more open than others to be 
understood in terms of the translator’s own theological outlook. 
Therefore, terms that the translator himself would admit that he does not 
understand can more easily be coloured by his outlook. Furthermore, the 
use of certain Greek words may facilitate that the readers of the 
translation understood them in terms of their own theological bias.14  
 Now let us turn to the translation technique disclosed in the book of 
Psalms. The translation has in general a tendency to make stereotype 
renderings that tend to emphasise one particular aspect of the Hebrew 
word, often they reflect the most dominant meaning of the Hebrew 
terms.15 Therefore, the different nuances of the Hebrew words are seldom 
reflected accurately.16 These stereotype renderings are sometimes taken 
over from the translation of the Pentateuch, but a certain liberty that may 
reflect theological predilections are probably to be seen. The main 
technique is the mechanical translation of stereotypes, but within this 
dominant technique, the context as well as favourite themes in the 
theological world of the translator has affected the rendering. 
 It is possible to discuss the theology of the translator as reflected in 
the ordinary choice of equivalents in the book he translated, but it must be 
done with great caution.17  

                                                
14 It is easy to see that my methodological procedure has a similar approch as the 
valuable systematic description of method in Austermann, Nomos, 32-40. 
15 See, e.g., Flashar, “LXX-Psalter”. 
16 This use of the Greek word as a “symbol” of a Hebrew counterpart is described 
as the second dimension of a word in LXX. See Tov, “Three Dimensions”, 532-
40. 
17 The reluctance to posit a theological motivation for the ordinary choice of 
equivalents in LXX is based on the generally accepted criticism of the methods 
applied in ThWNT. See especially Tov, “Die Septuaginta”, 237-50. See also 
Hanhart, Jüdische Tradition, 288-89; Hanhart, “Earlier Tradition”, 341-45. 
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 Consequently, it is mainly in deviations from the ordinary equivalents 
of the translator and in relation to other books in the LXX, that one is able 
to come to grips with the attitude of the translator. Usage by later 
interpreters of the LXX text can be to a certain help too, especially since it 
may reveal possibilities of understanding the text, utilising the semantic 
possibilities of the Greek words and interpret them in relation to their own 
thought world. It is, however, important not to take for granted that this 
reflects the analysis of the actual translator or translators of the Psalter. 
 Flashar has an interesting discussion concerning theological aspects 
of the LXX Psalms. This applies not least to the preference for the law 
and for using terms that define words for sin and sinners as people who 
break the law. His main arguments rest on statistics, which show that 
words related to the law are used for a large number of Hebrew terms that 
hardly have specific associations to the law. As a result, novmo" with 
cognates are used as favourite words by the translator and therefore his 
theological world, where the law of Moses stands in the centre, seems to 
have influenced his choice of vocabulary. The translator in his translation 
obviously preferred to define sin as breaking of the law, even in cases 
where that understanding is not especially emphasised in the Hebrew 
word he translated. Flashar proposes that the choice of equivalents is 
based on a theological predilection that reflects a tendency towards the 
divine law as the focus of the religion, a tendency that may correspond to 
a dominant theological trend in the milieu of the translator.18  
 It is an absolute requirement that theological tendencies must be 
supported by empirical material based on statistics regarding the choice of 
equivalents. Furthermore, it is not uncommon that Hebrew words are 
understood differently from what is the case in a modern lexicon and 
Flashar takes into consideration the translator’s knowledge of Hebrew and 
his linguistic understanding of the Hebrew terms in context.  

                                                
18 This is an interesting suggestion, which also has been taken up by and taken as 
a fact by Sailhamer. Sailhamer, Ps 3-41, 222-23. For a more general discussion, 
see Prijs, Jüdische Tradition, 62-67. Regarding the understanding of the central 
place of the law in post-exilic Judaism, see, e.g., Gutbrod, Kleinknecht, “novmo"”, 
1047-54. Austermann seems to be stricter than I have been in the application of 
theological exegesis, since he on the one hand, argues for a “theologische 
Hochschätzung” of the Torah in LXX Psalms, which is congruent with 
theological trends in the milieu of the translator, but not “eine religiös motivierte 
eigenwillige Nomisierung des Psalters”. Austermann, Nomos, 179.  
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 It is easier to detect a theological tendency in one book in relation to 
other books of the LXX than to focus only on the book of Psalms. This is 
especially the case if the choice of equivalents deviates significantly from 
the interpretation of the same words used in the same meaning in other 
parts of the LXX.19 As a result, one should not discuss theological 
tendencies in a certain LXX book separately; in any case, it strengthens 
the argument if the book in question has a pattern that significantly 
deviates from the most common equivalents in LXX as a whole. The 
study ought to include an investigation concerning the relation between 
the meaning of the Hebrew equivalents to words relating to novmo" in 
LXX Psalms. To look upon it from the point of view of the Greek is only 
one side of the investigation. It is also of importance to detect it from the 
viewpoint of the Hebrew in order to see the distribution between the 
Hebrew words in different books, to separate between different meanings 
of these words. For detecting theological exegesis it is essential that the 
Greek equivalents do not only reflect the specific lexical meaning of the 
Hebrew word in context or that the Hebrew term in question seldom 
appears in the book and thus the use of term may be at random. This 
makes it easier to understand if the comparison really reflects differences 
in theological outlook. 
 This kind of methodological questions is not really reflected in 
Flashar’s study, even though he discusses the important problem that the 
Greek terms in question render many different Hebrew equivalents whose 
semantic meanings are not captured exactly. Furthermore, another 
important methodological presupposition is that when using statistics 
concerning the use of words related to the law, not least novmo" with 
cognates, is that the statistics are complete. The main point is: “Do all 
equivalents in the Psalter point in the same direction, and can deviations 
from the established pattern be easily explained”? 

10.2. The Approach of the Study 
After these methodical preliminaries, I will shortly present the question 
posed in the title. The point of departure is the discussion concerning the 
so-called novmo"-theology in LXX Psalms especially by Martin Flashar. 
The translator of the book of Psalms, according to Flashar, choose to 
define sin as breaking of the law, even in cases where that understanding 
                                                
19 The same train of thought is also applicable to different forms of translation 
techniques. See the methodological discussion in chap. 3. 
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is not especially emphasised in the Hebrew word he translated. However, 
is this to be understood as the translator’s linguistic understanding of these 
terms or ought it to reflect a theological outlook?  
 My study is of course not a repetition of Flashar’s investigation. To 
deepen the understanding the study does not investigate the LXX Psalms 
separately, but also tries to see if the translation has equivalents that 
significantly deviate from the most common equivalents in LXX as a 
whole. Some Greek words that do not occur in Flashar’s investigation are 
also included in order to make the statistics complete. Furthermore, the 
Hebrew equivalents of novmo" and words relating to novmo" in LXX 
Psalms and in LXX as a whole are studied.  

10.3. Translation Technique from the Viewpoint of the Greek  
First, I will follow in the footsteps of Flashar and make a study of my own 
concerning the Hebrew equivalents for Greek terms relating to 
“lawlessness”, “breaking of the law” and the like in LXX Psalms. The 
investigation is based on Rahlfs’ text, which was not yet produced when 
Flashar wrote his article, but Flashar also takes into consideration the text-
critical questions regarding the Greek text so there are no obvious 
differences. 
 The following Greek terms related to the law were discussed by 
Flashar, novmo", ajnomiva, a[nomo", paravnomo", paranomei'n and 
nomoqetei'n. The statistics of Flashar can be completed with other terms 
that relate to the law and occur in the Psalter, paranomiva “lawlessness”, 
ajnovmhma “lawlessness, wickedness”, nomoqevth" “lawgiver”, novmimo" 
“what is right and fair, ordinance, statute, commandment of the law”. 
Some other terms that cannot be found in LXX Psalms are taken up for 
the sake of comparison, nomivmw" “lawfully”, nomoqesiva “giving of the 
law”, nomofuvlax “observer of the law”, nomoqevsmw" “according to the 
law”, nomikov" “according to the law”, e[nnomo" “he who remains within 
the law, according to the law”, paranovmw" “unlawfully, wickedly”.20 
 The meaning of the Greek terms in the eyes of the translator is a 
complicated issue. Flashar understands ajnomiva, as well as the other terms 

                                                
20 Austermann has made an examination of nearly all of the terms discussed here, 
but it was not available to me when I wrote the original article. Austermann, 
Nomos, 174-203. In this revised version I have discussed the outcome of 
Austermann’s study.  
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under discussion, with reference to the Mosaic law.21 This is open to 
discussion, since, for example, ajnomiva can also be understood as “wrong-
doing”: “In general there is no direct connection with the law, at any rate 
not to any fundamentally greater degree than is true of the Old Testament 
concept of sin generally, which is of course, oriented to the commandment 
of God.”22 This applies also more or less to most of the other cognates of 
novmo", a[nomo", paravnomo", paranomei'n, paranomiva, ajnovmhma, 
nomoqetei'n, novmimo", nomoqesiva, nomikov".23 On the other hand, the 
basic assumption of Flashar probably applies to the general understanding 
in a Jewish religious context at the time of the translation.24  
 Flashar emphasises that several Hebrew terms are translated by 
ajnomiva “lawlessness” in the LXX Psalms. In fact, the most common word 
for “sin” in the book of Psalms, apart from ajdikiva, is ajnomiva, not 
ajsevbeia or aJmartiva. ajnomiva is hardly an adequate reflection of the 
meaning of most of the Hebrew terms in question.25 This is evident when 
one takes a closer look at these terms: ˜w<a; “iniquity, lie, nothingness”,26 lw<[; 
“injustice”,27 hl;w“[' “iniquity” or “perversity, wickedness”,28 ˜wO[; “missing of 
the target, sin”,29 hM;zI “wickedness, lewdness”,30 sm;j; “violence, wrong, 
bloodshed, unrighteousness, wickedness”,31 [v'r< “wrong, wickedness”,32 
[v'P, “transgression” or “offences, rebellion, crime(s), legal offence, 

                                                
21 See Flashar, “LXX-Psalter”, 169-74. 
22 Gutbrod, Kleinknecht, “novmo"”, 1085. 
23 See, e.g., Gutbrod, Kleinknecht, “novmo"”, 1086-91. See also Austermann, who 
speaks about e.g. ajnomiva as an example of equivalents “mit relativ hohen 
semantischen Allgemeinheitsgrad”. Austermann, Nomos, 203 and passim. 
24 The translation has been dated from 150 to 50 BC. I would prefer a date in the 
second century BC. Olofsson, “Death shall be their Shepherd”, 103 n. 123. 
25 See Flashar, “LXX-Psalter”, 169-74. 
26 5:6; 6:9; 14:4; 36:4, 5, 13; 41:7; 53:5; 55:4, 11; 59:3, 6; 64:3; 92:8, 10; 94:4, 
16; 23; 101:8; 119:133; 125:5; 141:4, 9. 
27 53:2. 
28 37:1; 58:3; 64:7; 89:23; 107:42; 119:3; 125:3. 
29 18:24; 32:5 (2x); 36:3; 38:5, 19; 39:12; 40:13; 49:6; 51:4, 7, 11; 59:5; 65:4; 
69:28 (2x); 79:8; 85:3; 90:8; 103:3, 10; 106:43; 107:17; 109:14; 129:3 (MT Q 
µt;ynI[}m'l] K µt;/n[}m'l] LXX µt;wOn/w[}l'?); 130:3, 8. 
30 26:10 and 119:150. 
31 55:10; 74:20. 
32 5:5; 45:8. 
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personal offence, guilt, wrong(s), property offence, penalty”,33 hW:h' 
“disaster, destruction”,34 bx,[o “hardship, pain, distress” and “idol”,35 qt;[; 
“old, hard, stubborn, arrogant, insolent”,36 rq,v, “deception, falsehood, 
pretence, deceit, fraud”,37 hh;L;B' “terror, dreadful event, calamity, 
destruction”,38 and finally l['Y"liB] “worthlessness, nothingness, worthless, 
wickedness”.39 Flashar admits that sometimes the translator hardly had an 
adequate understanding of the meaning of the Hebrew terms in context, 
but that only makes the choice of ajnomiva even more telling. ajnomiva is 
thus to be regarded as a favourite word in the Psalter and favourite words 
often reflects the theology of the translator.40 To use ajnomiva for several 
unrelated Hebrew terms must also be seen as a deviation from lexical 
consistency, which is very common translation technique in the LXX 
Psalms.  
 I will look more closely at the equivalents of ajnomiva, which is 
perhaps the most illuminating example of theological exegesis. In order to 
give a picture of the use of ajnomiva in context in the LXX Psalms I have 
included an appendix. The appendix is based on the Flashar’s 
interpretation of ajnomiva in LXX Psalms, thus with reference to the law 
and in the meaning, “against the law”, rather than “without the law or a 
law”.41 This is translated by different forms of the term “lawless” to 
highlight the differences between the Hebrew and the Greek. 
 ajnomiva is an extremely frequent term in LXX as a whole, with 224 
occurrences. It is very common in certain LXX books. It appears 80 times 
in the book of Psalms, 49 in Ezekiel, 24 in Isaiah and 10 times in Job. On 
the other hand, it seldom occurs in the Pentateuch and in the Apocrypha. 
                                                
33 32:1, 5; 39:9; 51:5; 59:4; 89:33; 103:12; 107:17. 
34 57:2; 94:20. 
35 139:24. 
36 31:19. 
37 7:15. 
38 73:19. 
39 18:5. These equivalents are also mentioned in e.g. Flashar, “LXX-Psalter”, 169. 
40 The term is used for Greek words that render several different Hebrew 
equivalents whose semantic meanings are not captured. Sollamo has another 
definition. She employs “favourite renderings” for Greek terms that are one of the 
main equivalents of a certain Hebrew word. It must be a term that covers at least 
50% of the occurrences of the Hebrew word. Sollamo, Semiprepositions, 13. 
41 See Gutbrod, Kleinknecht, “novmo"”, 1085, and Flashar, “LXX-Psalter”, 169, 
172-73.  
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ajnomiva also has various Hebrew equivalents outside the book of Psalms, 
equivalents that do not always fit the meaning of ajnomiva, not seldom the 
same terms as used in the book of Psalms, for example, Isaiah has ˜wO[;, [v'P,, 
rq,v,, ˜w<a;, sm;j;, Ezekiel [v'r<, sm;j;, hM;zI, ˜wO[;, lw<[; and Job has ˜wO[;, [v'P,, ˜w<a;.42 
Sometimes similar terms are employed, for example, h[;v]rI “guilt, 
wickedness” in Isaiah and Ezekiel, instead of [v'r< in the Psalms. In 
consequence, the equivalents of ajnomiva may point to an inclination to use 
terms for lawlessness in other books as well as in the book of Psalms. 
However, no other book can be compared with the book of Psalms as 
regards the extent of this counterpart. On the other hand, in order to paint 
a more adequate picture one must also investigate the Hebrew equivalents 
of all the Greek terms in question. 
 
a[nomo" can be found 4 times in the book of Psalms rendering different 
Hebrew equivalents in every case, ["vePo “a revolting man, a sinner”, lleho “a 
mad person” or “an arrogant, boastful person”, [v;r:, and once it occurs 
without Hebrew equivalent.43 This equivalent is used regularly in other 
parts of the LXX. a[nomo" occurs as much as 102 times in LXX as whole, 
according to the text of Rahlfs,44 although it does not appear in the 
Pentateuch. a[nomo" is very common in the Apocrypha, and 
Pseudepigrapha, 27 times, not least 1 Macc (9x),45 3 Macc (4x),46 Odes of 
Solomon (2x),47 Wisdom (3x),48 Sirach (6x),49 the Psalms of Solomon 
(2x),50 but also in the canonical Writings in strict sense. Thus, it frequently 

                                                
42 Since the LXX of Ezekiel evidently includes two or three translation units, 
either with two different translators or different revisions, the use of ajnomiva 
cannot be properly evaluated without considering the textual history. See, e.g., 
McGregor, Ezekiel, 5-19, 193-99. 
43 51:15 ["vePo, 73:3 lleho, 104:35 [v;r:. It is probably not correct that it renders ˜w<a; in 
64:3 as presupposed by Flashar. The text of Rahlfs has ajnomiva. It occurs without 
Hebrew equivalent in 37:28. 
44 It occurs 107-108 times according to Hatch, Redpath, A Concordance to the 
Septuagint, “a[nomo"”. 
45 1 Macc 2:44; 3:5, 6; 7:5; 9:23, 58, 69; 11:25; 14:14. 
46 3 Macc 1:27; 6:4, 9, 12. 
47 Odes 4:13; 7:32. 
48 Wis 4:6; 15:17; 17:2. 
49 Sir 16:4; 21:9; 34:18; 39:24; 40:10; 49:3. 
50 Pss. Sol. 17:11, 18. 
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appears in Prov (8x),51 Job (10x),52 Isaiah (20x),53 Ezekiel (15x).54 
Sporadically it can be found in other books.55 The same Hebrew 
equivalents that are used in the Psalter are often employed in other LXX 
books, for example, ["vePo, ˜wO[;.56 One of them is in fact the dominant 
hyponym in LXX, [v;r:.57 There may be a chronological component in the 
choice of vocabulary here, since a[nomo" mostly occurs in the prophets, 
wisdom literature and in the Apocrypha. The books of the prophets are 
probably translated later than the Pentateuch, the wisdom books later than 
the Prophets, and the Apocryphal books are of course translated even after 
that.  
 
paravnomo" “lawless, wrongdoer” occurs 8 times in LXX Psalms.58 It has 
6 Hebrew hyponyms, l['Y"liB], lleho, dzE, π[ese, [v'P,, [v'P; qal participle.59 
paravnomo" is common in other parts of the LXX. It can be found 70x in 
LXX as a whole, thereof 46 times in the canonical Writings,60 and 24 

                                                
51 Prov 1:19; 10:2; 12:3; 14:16; 21:18; 27:21; 28:10; 29:27. 
52 Job 5:22; 11:11, 14; 12:5; 19:29; 27:4; 34:8, 17, 22; 35:14. 
53 Isa 1:4, 25, 28, 31; 3:11; 9:14, 16; 10:6; 13:11; 29:20; 31:6; 32:6, 7; 33:14; 
48:8; 53:12; 55:7; 57:3, 4; 66:3. 
54 Ezek 3:18 (3x), 19 (2x); 5:6; 7:11; 13:22; 18:20, 21, 23, 24, 27; 21:8, 9, 30, 34; 
33:8. 
55 1 Sam 24:14; 1 Kings 8:32; 2 Chr 6:23; 24:7; Esth 14:15; Mic 6:10 (2x), 11; 
Hab 3:13; Mal 3:15, 18, 19, 21; Dan (LXX) 3:32; 13:35; Dan (Th) 12:10 (2x). 
56 [vP Isa 48:8; 53:12, ˜wO[; Job 19:29. 
57 1 Sam 24:14; 1 Kings 8:32; 2 Chr 16:23; Prov 21:18; 29:27; Mic 6:10; Hab 
3:15; Mal 3:18; Isa 3:11; Ezek 3:18 (3x), 19; 13:22, 20, 21, 23, 24, 27; 21:8, 9, 
30, 34; 33:8. 
58 5:6; 36:2; 37:38; 41:9; 86:14; 101:3; 119:85, 113. 
59 l['Y"liB] 41:9; 101:3, lleho 5:6, dzE 86:14; 119:85, π['s' 119:113, [v'P, 36:2, [v'P; qal 
participle 37:38. Muraoka suggests a different vocalization of the Vorlage in 
36:2, i.e. [v'P; qal. Muraoka, Hebrew/Aramaic Index, 122. [v'P, is otherwise not 
rendered by terms which refers to persons in LXX Psalms. 
60 Deut 13:14; Judg 19:22; 2 Sam 16:7; 20:1; 23:5; 1 Kings 21:10, 13; 2 Chr 13:7; 
Pss 5:6; 36:2; 37:38; 41:9; 86:14; 101:3; 119:85, 113; Prov 1:18; 2:22; 3:32; 4:14, 
17; 6:12; 10:5; 11:6, 30; 12:2; 13:2; 14:9; 16:29; 17:4; 19:11; 21:24; 22:12, 14; 
23:28; 25:19; 26:3; 28:17; 29:4, 12, 18; Job 17:8; 20:5; 27:7; Dan 13:28, 32. 
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times in the Apocrypha.61 In this case, the word appears in the Pentateuch, 
although only once.62 It is used most frequently in wisdom literature and 
in the Apocrypha. The choice of paravnomo" as a rendering of l['Y"liB], 
clearly matches the employment in the Pentateuch and the 
Deuteronomistic history.63 But lleho, π[ese and dzE are otherwise never 
rendered by paravnomo" and √[vp only once.64 It is not possible to 
evaluate the translation of dzE with paravnomo" since dzE mostly,65 and π[ese 
only, occur in the book of Psalms in MT as a whole.66 π[ese “divided” here 
occurs in plural and probably denotes “double-minded persons” (NRSV). 
Hence even in cases where the meaning of the Hebrew did not justify 
paravnomo" and other translators did not employ it, the translator of the 
book of Psalms used it, and thus obviously preferred to relate them to a 
term for “lawless”.  
 
paranomei'n “to act contrary to the law” occurs 5 times in the book of 
Psalms,67 relating to four different Hebrew counterparts, µl'[; niphal “to be 
hidden”, ll'h; qal “to be mad, to boast”, lW:['m] “act wrongly”, ≈yli hiphil 
“mock, ridicule”.68 paranomei'n appears 11 times in the LXX. It most 
frequently occurs in the book of Psalms and in the 4 Maccabees.69 It has of 
course no hyponyms in 4 Maccabees, but in Job 34:18 it is a translation of 
l['Y"liB]. Even though it is hard to compare these books, at least one Hebrew 

                                                
61 1 Macc 1:11, 34; 10:61; 11:21; 2 Macc 4:11, 14; 6:21; 8:4; 13:7; 3 Macc 2:17; 
5:27; 4 Macc 9:4; Wis 3:16; Pss Sol. 4:9, 11, 19, 23; 12:0, 1 (2x), 3, 4; 14:6; 
17:24. 
62 Deut 13:14. 
63 Deut 13:14; Judg 19:22; 20:13 (B); 2 Sam 16:7; 20:1; 23:6; 1 Kings 21:10, 13; 
2 Chr 13:7. 
64 Prov 19:11. 
65 Pss 19:14; 86:14; 119:21, 51, 69, 78, 85, 122. It also appears in Isa 13:11; Jer 
43:2; Mal 3:15, 19; Prov 21:24. 
66 119:113. 
67 26:4; 71:4; 75:5 (2x); 119:51. paranomei'n is often used in the sense “to 
transgress a law or established ordinance”, but has also the more general meaning 
“offend”. See, e.g., Gutbrod, Kleinknecht, “novmo"”, 1091. 
68 µl'[; niphal 26:4, ll'h; qal 75:5 (2x), lW:['m] 71:4, ≈yli hiphil 119:51. The Vorlage of 
Ps 26:4 is, however, contested in Muraoka, Hebrew/Aramaic Index, 111. See also 
the suggestion of a different Vorlage µyliWE['m], based on Ps 71:4.  
69 4 Macc 5:17, 20, 27; 8:14; Pss 26:4; 71:4; 75:5 (2x); 119:51. It can also be 
found in Job 34:18 and in Pss. Sol. 16:8. 
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counterpart that is employed for a cognate Greek word can be found 
outside the Psalter. 
 
nomoqetei'n “to receive the law” appears 11x in LXX as a whole. It 
mostly occurs in the Psalter (7x) and only twice in the Pentateuch.70 In the 
book of Psalms nomoqetei'n translated hry hiphil “to teach”.71 Otherwise, 
nomoqetei'n only occurs once in 2 and 4 Maccabees.72  
 
Flashar has made an interesting case for the influence of the translator’s 
theology as regards his understanding of the law. He is right that the 
choice of Greek equivalents that relate to the law often is striking, and a 
philological explanation is hardly relevant. On the other hand, the Greek 
equivalents under discussion can only partly be used in order to describe 
the book of Psalms as deviating from the usual understanding in the LXX. 
Rather the interpretation that different forms of sin refer to the breaking of 
the law seems to be common throughout the LXX. Hence, when one sees 
it from the point of view of the Greek the Hebrew counterparts to many 
terms for law breaking have a semantic meaning deviating from the 
meaning of the Hebrew words in context. The LXX translators repeatedly 
understood sin with reference to the laws and regulations in general and 
especially the law of Moses. This is especially manifest in the book of 
Psalms, but this understanding can quite often also be found in other parts 
of the LXX. 
 
Flashar based his investigation only on terms, which occur in the Psalter, 
but he could perhaps have included some more terms that can be found in 
the Psalter, that is, paranomiva, ajnovmhma and nomoqevth". The other 
terms, novmimo", nomivmw", nomoqesiva, nomofuvlax, nomoqevsmw", 
nomikov", paranovmw", e[nnomo", ejnnovmw" are incorporated for the sake 
of comparison. Why did the LXX translator not choose to employ these 
terms? 
 

                                                
70 Pss 25:8, 12; 27:11; 84:7; 119:33, 102, 104; Ex 24:12; Deut 17:10. The 
occurrence in 119:104 is within parenthesis in Rahlfs’ text and has no counterpart 
in the Hebrew. 
71 25:8, 12; 27:11; 119:33, 102.  
72 2 Macc 3:15, 4 Macc 5:25. 
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paranomiva “lawlessness, wrongdoing” appears only once in the book of 
Psalms, Ps 37:7 rendering hM;zIm], otherwise it occurs only in Proverbs, in 4 
Maccabees, and in the Psalms of Solomon.73 Thus, there are no common 
hyponyms here. 
 
ajnovmhma “lawlessness, wickedness” occurs 15 times in LXX as whole. It 
appears once in the Psalter rendering [v'P, “transgression”.74 Otherwise, it 
has several Hebrew equivalents. Neither of them occurs more than three 
times. ajnovmhma has the equivalents ˜wO[;, hM;zI, l['Y"liB], hl;b;n“ “outrage”, taF;j', 
[v'P,, hl;p]Ti “folly”, hb;[ewOT “abomination”.75 
 
nomoqevth" appears in Ps 9:21 rendering hr:wOm “fear”, probably reflecting 
the vocalization hr<wOm “teacher”, and in 84:7 translating hr</m “the early 
rain”.76 nomoqevth" does not occur otherwise in the LXX.77 
 
nomivmw", as well as nomoqesiva, nomofuvlax and e[nnomo" can only be 
found in the Apocrypha.78 ejnnovmw" occurs once in the preface to Sirach 

                                                
73 ˜wO[; Prov 5:22, lxe[; 10:26, 4 Macc 2:11; 4:19: 5:13; 9:3, and Pss. Sol 4:1, 12; 
8:9; 17:20. The passage from 2 Maccabees 3:4 noted in Hatch, Redpath, A 
Concordance to the Septuagint “paranomiva” is not included the text of Rahlfs. 
74 51:3. 
75 ˜wO[; Lev 17:16; Lam 5:7; Ezek 16:49, hM;zI Lev 20:14, l['Y"liB] Deut 15:9, hl;b;n“ Josh 
7:15, taF;j' Josh 24:19, [v'P, 1 Sam 25:28; Ezek 39:24, hl;p]Ti Jer 23:13, hb;[ewOT Ezek 
16:50. ajnovmhma also appears in Wis 1:9; 3:14; 4:20. 
76 Ps 84:7 is, according to Flashar, an adequate rendering of the Hebrew. Flashar, 
“LXX-Psalter”, 169. But hr</m ought to be understood as “the early rain, the 
autumn rain” (see, e.g., JPS, NASB, NIV, NJB, NRSV, TEV). 
77 hr<wOm “teacher” only appears four times in the MT, Isa 30:20 (2x); Job 36:22; 
Prov 5:13, and only once is the meaning recognized by a LXX translator, in Prov 
5:13, where it stands in parallel to dml piel participle. yr:wmø is rendered by 
paideuvontov" me. 
78 nomivmw" 4 Macc 6:18, nomoqesiva 2 Macc 6:23; 4 Macc 5:35; 17:16, 
nomofuvlax 4 Macc 15:32, e[nnomo" Sir 0:10. 
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and once in the canonical books.79 nomoqevsmw" occurs once,80 and 
paranovmw" twice in the canonical books.81 
 
What can be of interest is why the translator did not choose to employ 
these terms. One reason may be that they are, apart from novmimo" and 
e[nnomo", not common words in Koine Greek, and they were perhaps not 
in use when LXX Psalms was translated. Even so, they do not contribute 
much to the discussion. The extensive use of novmo" with cognates 
probably reflects the preference for regarding the offenders in the book of 
Psalms as persons breaking the law, or being without the law, that is, 
heathens. Perhaps a chronological/temporal aspect is also involved. The 
parts of the LXX books that were translated later, thus show a greater 
proportion of novmo" with cognates translating different words for 
offenders. However, such a suggestion depends to a high degree on when 
different books in the LXX were translated and that is not always easy to 
determine. On the other hand, it is indisputable that the Pentateuch was 
translated as the first part of the Scriptures. Therefore, some of the Greek 
words seem to be more used in the later translated books of the LXX, that 
is, they seldom occurs in the Pentateuch, but often appear in the third part 
of the Hebrew Scriptures, and in the Apocrypha in general. This applies to 
a[nomo", paravnomo", paranomei'n, paranomiva, nomoqetei'n and partly 
to ajnomiva and a[nomo",82 but not at all to novmo", novmimo" or to 
ajnovmhma. The terms nomivmw", nomoqesiva, nomofuvlax, nomikov" and 
e[nnomo" are restricted to the Apocrypha.  
 The equivalents of ajnomiva pointed to an inclination to use terms for 
lawlessness in other books as well as in the book of Psalms. The same is 
more or less true for the other Greek terms investigated. The Greek terms 
chosen suggest that LXX Psalms had a manifest predilection for the law, 
but there is at least one indication to the contrary, that is, the word 
novmimo", which occurs 73 times in LXX. This word is in fact frequently 

                                                
79 ejnnovmw" Sir 0:35 and Prov 31:25 (26) rendering hr:wOT. There was probably 
some sort of a double translation where hr:wOT is also rendered by nomoqevsmw" in 
v. 28.  
80 Prov 31:28. It has no Hebrew counterpart in MT. See the previous footnote. 
81 Job 34:20 and Prov 21:27. The equivalent in Job 34:20 seems to be ryBia'? and in 
Prov 21:27 hM;zI. 
82 ajnomiva and a[nomo" frequently occurs in the prophets.  
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used in the Pentateuch (40x), not least Exodus (7x),83 and Leviticus 
(25x),84 and Numbers (7x),85 and is fairly common in the Apocrypha,86 but 
it does not occur at all in the LXX Psalms. Furthermore, it renders, apart 
from tD:" “law” once in the book of Daniel (Th), qjo “statute, ordinance, 
prescription, legal right, privilege”,87 hQ;ju with the same meaning,88 and 
hr:wOT.89 These are words often employed in the Psalter, hr:wOT (36x), qjo 
(30x), hQ;ju (3x). novmimo" “ordinance, statute” nearly always refers to the 
“commandment of the law”.90 It would have suited an emphasis on the law 
of Moses and it would have been consonant with the employment in the 
Pentateuch. Both qjo and hQ;ju are used in the Psalter “as terms for specific 
expressions of Yahweh’s will”.91 The reason for the non-employment of 
novmimo" can hardly be that it went out of use later in Greek, since it 
occurs in the Apocrypha. Nevertheless, a central term related to the divine 
law is completely absent in the LXX Psalms. Furthermore, the hyponyms 
of novmimo" in the Pentateuch are also frequently employed in the Psalter. 
On the other hand, the Hebrew counterparts are fairly close to the 
meaning of novmimo". 
 One could argue that dikaivwma and provstagma replaced novmimo" 
in book of Psalms, since they are common equivalents of qjo. Up to now I 
have used novmo" with cognates in order to show that the LXX Psalms has 
a predilection for the juridical aspect of the religion, and that keeping the 
law and breaking the law are especially emphasised. Now the use of 
provstagma and dikaivwma is to be evaluated theologically in relation to 
                                                
83 Ex 12:14, 17, 24; 27:21; 28:43; 29:28; 30:21. 
84 Lev 3:17; 6:11; 7:34, 36; 10:9, 11, 13 (2x), 14 (2x), 15; 16:29, 31, 34; 17:7; 
18:3, 26, 30; 20:23; 23:14, 21, 31, 41; 24:3, 9. 
85 Num 10:8; 18:8, 11, 19, 23; 19:10, 21. 
86 1 Macc 1:14, 42, 44; 3:21, 29; 6:59 (2x); 2 Macc 4:11; 11:24; 3 Macc 1:3; 3:2; 
4 Macc 5:36; 7:15; 15:10. 
87 Ex 12:24; 29:28; 30:21; Lev 6:11; 7:34; 10:11, 13 (2x), 14 (2x), 15; 24:9; Num 
18:8, 11, 19; Ezek 16:27; 20:18; Mic 7:11; Zech 1:6; Mal 3:7. 
88 Ex 12:14, 17; 27:21; 28:43; Lev 3:17; 7:36; 10:9; 16:29, 31, 34; 17:7; 18:3, 26, 
30; 20:23; 23:14, 21, 31, 41; 24:3; Num 10:8; 18:23; 19:10, 21; Jer 10:3; Ezek 5:6 
(2x), 7; 18:19. In 1 Esdr 1:46; Esth 16:19, and Mic 6:15 it appears without 
Hebrew counterpart. 
89 Gen 26:5; Prov 3:1; Hos 8:12; Jer 33 (26):4; Ezek 43:11; 44:5, 24. 
90 Gutbrod, Kleinknecht, “novmo"”, 1089. In fact, novmimo" is in the Pentateuch 
always used for the divine laws, rites and regulations. 
91 Ringgren, “qqj”, 146. 
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the use of novmimo". Both of them are as a rule employed with reference to 
the divine law. On the other hand, it is difficult to draw any distinctions 
between them in this regard. Since qjo is a word that as a rule is employed 
in connection with Yahweh, one may say that the renderings provstagma 
and novmimo" in LXX is a lexicalization of a common meaning of the 
Hebrew word in context. It is not correct that dikaivwma and provstagma 
replaced novmimo" in book of Psalms because they frequently occur in the 
Pentateuch, dikaivwma (42x),92 and provstagma (31x),93 as well as in other 
LXX books. They are not at all words that are more or less restricted to 
the book of Psalms. It is thus not a solution to the non-occurrence of 
novmimo" that the translator of the book of Psalms has employed dikaivwma 
and provstagma instead of novmimo". In fact, dikaivwma and novmimo" 
often occur together,94 and the same is true for novmimo" and 
provstagma.95 Sometimes all of them, provstagma, dikaivwma and 
novmimo", appear in the same context.96 

10.4. Translation Technique from the Viewpoint of the Hebrew  
If one now turns to the Hebrew terms that were translated by Greek words 
for breaking the law and so on in LXX Psalms, one may see how the 
translators of the LXX understood these terms. 
 
The terms investigated are hr:wOT, ˜w<a;, hl…w“[', ˜wO[;, [v'P,, ["vePo, hM;zI, sm;j;, [v'r<, hW:h', 
bx,[o, qt;[;, rq,v,, l['Y"liB], lleho, dzE, µl'[; niphal, lw[ hiphil, ≈yli hiphil, qjo/hQ;ju and 
tD:. 
 
We may begin with the rendering of the basic word for the law, hr:wOT. hr:wOT 
is as a rule rendered by novmo" “law” in LXX as a whole. This is always 

                                                
92 Gen 26:5; Ex 15:25, 26; 21:1, 9, 31; 24:3; Lev 25:18; Num 15:16; 27:11; 
30:17; 31:21; 35:29; 36:13; Deut 4:1, 5, 6, 8, 14, 40, 45; 5:1, 31; 6:1, 2, 4, 17, 20, 
24; 7:11, 12; 8:11; 10:13; 11:1; 17:19; 26:16, 17; 27:10; 28:45; 30:10,16; 33:10. 
93 Gen 24:50; 26:5; 47:26; Ex 18:16, 20; 20:6; Lev 4:2; 18:4, 5, 26, 30; 19:37; 
20:8, 22; 24:12; 26:3, 14, 43, 46; Num 9:18 (2x), 20, 23 (2x); 33:38; 36:5; Deut 
5:10; 11:32; 12:1; 15:2; 19:4. 
94 Gen 26:5; Ezek 5:6 (2x); 7; 20:18; 43:11; 44:24. 
95 Gen 26:5; Lev 18:26, 30; Ezek 43:11; 44:5, 24. 
96 Gen 26:5; Ezek 43:11; 44:24. 
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the case in the book of Psalms, (36x).97 novmo" often occurs in the 
Pentateuch, 69x, except in Genesis, and in e.g. Joshua, (9x), 2 Kings (9x), 
2 Chr (15x), Ezra (10), Nehemiah (20), Esth (12x), Prov (12x). It is 
frequent in the Apocrypha, 1 Macc (28x), 2 Macc (28x), 3 Macc (8x), 4 
Macc (38x). Wisdom (10x), Sirach (30x), 1 Ezra (23x). Apart from novmo" 
it is sporadically translated by diagrafhv, diaqhvkh, ejntolhv, ejxhgoriva, 
qesmov", novmimo", nomoqevsmw", provstagma, bivblo", ejnnovmw" and 
deuteronovmion (hr:wOt hnEv]mi).98 This kind of stereotypical rendering wipes 
out some of nuances of the Hebrew term. That hr:wOT is as a rule rendered 
by novmo", with cognates, a stereotyped equivalent, may suggest an 
understanding of the Hebrew term that does not recognise all its nuances.99 
The other equivalents only occur sporadically and do not alter the 
impression that the semantic meaning of the term is narrowed. In this 
way, the meaning “teaching, instruction” is not at all recognised by the 
translators in the LXX. This is also true for the translator of the book of 
Psalms.100 This is a common observation and it may partly be based on the 
fact that the meaning “law” of hr:wOT clearly dominates in post-exilic time 
in Judaism.101  
 
˜w<a; “iniquity, lie, nothingness” occurs 28x in the book of Psalms.102 It 
mostly has ajnomiva as counterpart, but also ajdikiva, povno", and mhdeiv".103 

                                                
97 1:2 (2x); 19:8; 37:31; 40:9; 78:1, 5, 10; 89:31; 94:12; 105:45; 119:1, 18, 29, 34, 
44, 51, 53, 55, 61, 70, 72, 77, 85, 92, 97, 109, 113, 126, 136, 142, 150, 153, 163, 
165, 174. Apart from this novmo" twice occurs in the LXX Psalms, 119:57 (rb;D:) 
and 130:5, where arEW:Ti in MT corresponds to tou' novmou sou, either rendering 
Út,r:wOT or hr:wOT with the personal pronoun added. 
98 The equivalents biblivon (bublivon), lovgo", nomovqesmo", tavxi" noted in 
Hatch, Redpath, A Concordance to the Septuagint are hardly correct. See 
Muraoka, Hebrew/Aramaic Index, 157. Furthermore, according to Muraoka, 
Hebrew/Aramaic Index, 157, hr:wOT appears as equivalent to ejntolhv, bivblo" and 
ejnnovmw", in contrast to Hatch, Redpath, A Concordance to the Septuagint.  
99 Regarding the meaning and use of Torah, see Gutbrod, Kleinknecht, “novmo"”, 
1046-50. 
100 See Flashar, “LXX-Psalter”, 165-68. 
101 See, e.g., Gutbrod, Kleinknecht, “novmo"”, 1043-47. 
102 5:6; 6:9; 7:15; 10:7; 14:4; 28:3; 36:4, 5, 13; 41:7; 53:5; 55:4, 11; 56:8; 59:3, 6; 
64:3; 66:18; 90:10; 92:8, 10; 94:4, 16; 101:8; 119:133; 125:5; 141:4, 9. 
103 ajnomiva 5:6; 6:9; 14:4; 36:4, 5, 13; 41:7; 53:5; 55:4, 11; 59:3, 6; 64:3; 92:8, 10; 
94:4, 16; 101:8; 119:133; 125:5; 141:4, 9, ajdikiva 7:15; 28:3; 66:18. It is rendered 
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If examples where the translators conjectured the meaning “pain, labour, 
toil” are excluded,104 the dominance of ajnomiva is even more striking. 
Outside the book of Psalms, ˜w<a; appears 53x.105 While ˜w<a; is as a rule 
translated by ajnomiva in the book of Psalms, this is seldom the case 
outside the Psalter.106 Twice it is rendered by the cognate a[nomo".107 
Austermann proposes an explanation for this state of affairs, that ˜w<a; was 
hardly ever employed in the Pentateuch, and that the translator regarded 
˜w<a; as a synonym to ˜wO[; or perhaps even as a different spelling of ˜wO[;.108 I 
have argued for a similar analysis of hb;D: and ak;D: in the Psalms, but in that 
case hb;D: was limited to the Psalms, and could thus be regarded as poetic 
variant of ak;D:. Furthermore, it has the same meaning as ak;D:. Therefore, 
the understanding of the translator is identical with the modern lexica. 
This is not the case as regards ˜w<a; and ˜wO[;. They have few equivalents in 
common in books where they both occur often, e.g. Isaiah, Hosea, and 
Job. Accordingly, aJmartiva is the most common equivalent of ˜wO[; in 
Isaiah,109 but it never renders ˜w<a;, in Hosea ˜wO[; is always rendered by 

                                                
by povno" in 10:7; 90:10. It is thus understood as ˜wOa “pain, labour, toil, pain”, 
which is sometimes rendered by povno", 78:51; 105:36. He probably vocalized it 
as ˜wOa, or the translation may depend on the combination ˜w<a;w: lm;[;, translated by 
kovpo" kai; povno", which only occurs here in MT. ˜w<a; is then understood as a 
synonymous word to lm;[;,. mhdeiv" in 56:8 reflects ˜yIa'. 
104 10:7; 90:10. 
105 Num 23:21; Josh 7:2; 18:12; 1 Sam 13:5; 14:23; 15:23; Isa 1:13; 10:1; 29:20; 
31:2; 32:6; 41:29; 55:7; 58:9; 59:4, 6, 7; 66:3; Jer 4:15; Ezek 11:2; Hos 4:15; 5:8; 
6:8; 10:5, 8; 12:12; Amos 1:5; 5:5; Mic 2:1; Hab 1:3; 3:7; Zech 10:2; Job 4:8; 
5:6; 11:11, 14; 15:35; 22:15; 31:3; 34:8, 22, 36; 36:10, 21; Prov 6:12, 18; 10:29; 
12:21; 17:4; 19:28; 21:15; 22:8; 30:20. Some occurrences are disputed in textual 
criticism or appear in obscure contexts, Isa 41:29; Hos 12:12; Hab 3:7. Bernhardt, 
“˜wa”, 141. Job 22:15; 31:3, and 36:10 have a revised text as counterpart in LXX. 
106 In fact, one can only find three occurrences, Job 31:3; Isa 59:4, 6. 
Furthermore, Job 31:3 is a Hexaplaric addition based on Symmachus. 
107 Job 34:8, 22. 
108 Austermann, Nomos, 183. 
109 1:4; 13:11; 14:21; 22:14; 30:13; 33:24; 40:2; 50:1; 53:5, 6, 11; 57:17; 59:3; 
64:6, 8; 65:7.˜w<a; is rendered by nhsteiva 1:13, ponhriva 10:1, kakiva 29:20, 
mavtaia 31:2; 32:6, a[nomo" 55:7, ajnomiva 59:4, 6, goggusmov" 58:9, a[fron 59:7. 
˜w<a; JrEb;m] is rendered by wJ" blavsfhmo" 66:3 and ˜w<a; has no counterpart in 41:29. 
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ajdikiva but ˜w<a; never.110 In Job ˜w<a; and ˜wO[; have more equivalents in 
common, but they occur only sporadically, e.g. ajnomiva, a[nomo".111 Since 
other LXX translators distinguished between ˜w<a; and ˜wO[; and ajnomiva is a 
common rendering of equivalents with diverse meanings, a linguistic 
explanation to the translation in LXX Psalms is hardly sufficient. ˜w<a; only 
occurs once in the Pentateuch, Num 23:21, where it is translated by 
movcqo", that is, understood as ˜wOa “pain, labour, toil”. 
 Some additional facts can be added that supports the suggestion of a 
theological influence, thus ˜w<a; yle[}Po frequently appears in MT, not least in 
the book of Psalms, but also in other books. It can be found 16x in the 
Psalter.112 It is nearly always rendered by oiJ ejrgazovmenoi th;n ajnomivan, 
with or without the definite article, in the Psalter.113 It only occurs seven 
times in the other parts of the LXX,114 apart from the Psalter. It never has 
the same lexical equivalents as in the LXX Psalms.115 The rendering in the 
book of Psalms is based on a specific understanding of the ˜w<a; yle[}Po, that is, 
they are regarded as breakers of the law, which may reflect a theological 
tradition. This may also be true for the book of Job, where a counterpart 
related to novmo" is employed three times (one in a Hexaplaric addition), 
but not in any other book. Consequently, there seems to be a preference 
for an emphasis on the ˜w<a; yle[}Po as the breakers of the law in the book of 
Psalms and in the book of Job, in contrast to the other books of the LXX. 
 
The basic meaning of √lw[ is violation of justice or violation of the law.116 
Hence, the etymology corresponds well to the meaning of the Greek 
equivalents in the book of Psalms. On the other hand, hl…w“[' is as a rule 
                                                
110 4:8; 5:5; 7:1; 8:13; 9:7, 9; 10:10; 12:9; 13:12; 14:2, 3. ˜w<a; is transcribed in Hos 
4:15; 5:8; 10:5, 8, rendered by mataiva in 6:8, and by mh; e[stin in 12:12. 
111 ajnomiva rendering ˜w<a; 31:3, ˜wO[; 10:6, 14; 20:27; 31:28, a[nomo" rendering ˜w<a; 
11:14; 34:8, 22, ˜wO[; 19:29. 
112 5:6; 6:9; 14:4; 28:3; 36:13; 53:5; 59:3; 64:3; 92:8, 10; 94:4, 16; 101:8; 125:5 
(˜w<a;h; yle[}Po); 141:4, 9. 
113 In Ps 28:3 it is in fact translated by ejrgazomevnwn ajdikivan. 
114 Isa 31:2; Hos 6:8; Job 31:3; 34:8, 22; Prov 10:29; 21:15. 
115 In Prov 10:29 ˜w<a; yle[}pol] is translated by toi'" ejrgazomevnoi" kakav, in 21:15 
the same combination is rendered by para; kakouvrgoi", and in Job 31:3 ˜w<a; yle[}pol] 
is translated by toi'" poiou'sin ajnomivan (Hexaplaric addition). ˜w<a; yle[}Po is 
translated by mataiva in Isa 31:2, in Hosea 6:8 by ejrgazomevnh mavtaia, in Job 
34:8 by poiouvntwn ta; a[noma, and in 34:22 by tou;" poiou'nta" ta; a[noma. 
116 Baker, “lw[”, 342. 
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used in the sense “iniquity” or “perversity, wickedness” in LXX.117 It 
occurs 9 times in the book of Psalms and it is mostly rendered by ajnomiva, 
and sporadically by ajdikiva, a[diko".118 That it is as a rule translated by 
ajnomiva, stands in contrast to the usual equivalents outside the book of 
Psalms, ajdikiva, a[diko", ajdivkhma, fau'lo", a[nomo".119 hl…w“[' does not 
occur in the Pentateuch.  
 The translation of hl…w“[' by ajnomiva may be based on a theological 
reflection on the nature of sin. The translator understands sin as “breaking 
of the divine law”.120 This is supported by the fact that several Hebrew 
terms are translated by ajnomiva in LXX Psalms, which is thus to be 
regarded as a favourite word in the Psalter.121 The reason for the choice of 
equivalent is hardly that the translator did not knew the meaning of the 
Hebrew term, but that he preferred an equivalent that reflected the 
understanding of sin among the Jews in the diaspora.  
 lw<[; in the sense of “unjust, injustice” appears 3x in LXX Psalms. It is 
twice rendered by ajdikiva, and once by ajnomiva.122 lw<[; can otherwise be 

                                                
117 Baker, “lw[”, 342. 
118 ajnomiva 37:1; 58:3; 64:7; 89:23; 107:42; 119:3; 125:3, ajdikiva 92:16 (Q), 
a[diko" 43:1 (inverted). 
119 ajdikiva 2 Sam 3:34; 7:10; Isa 59:3; 61:8; Hos 10:13; Mic 3:10; Hab 2:12; Zeph 
3:13; Mal 2:6; Job 11:14?; 15:16; 1 Chr 17:9; 2 Chr 19:7, ajdivkhma Ezek 28:15, 
a[diko" Zeph 3:5; Job 5:16; 6:29; 6:30; 22:23; 36:23, fau'lo" Prov 22:8, a[nomo" 
Job 27:4, ajnivato"? Job 24:20, and in Job 13:7 it has no counterpart. ajsevbeia 
occurs, according to Muraoka, as equivalent in Prov 1:16, but hl…w“[' does not exist 
in this verse. Muraoka, Hebrew/Aramaic Index, 108. 
120 See Flashar, “LXX-Psalter”, 169. Austermann argues that it is the rendering of 
hl;w“[' Wl[}p; read as hl;w“[' yle[}Po in Ps 119:3 (and understood in analogy with ˜w<a; yle[}Po 
and therefore translated by oiJ ejrgazovmenoi th;n ajnomivan) that is the basis for 
the choice of equivalent in LXX Psalms generally. Austermann, Nomos, 185-86. 
He notes the contrast between vv. 1-2 and v. 3, and the law context. This is true, 
but it is more reasonable to assume that the translator chose his counterpart to 
hl;w“[' already at its first occurrence, and it occurs several times before Ps 119, viz. 
37:1; 58:3; 64:7; 89:23; 107:42. 
121 See, e.g., Flashar, “LXX-Psalter”, 169. The term is used for Greek words that 
render several different Hebrew equivalents whose semantic meaning is not 
captured. These words often reflect the theology of the translator. 
122 ajdikiva 7:4; 82:2, ajnomiva 53:2. 
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found 18x outside the Psalter.123 The rendering ajnomiva in LXX Psalms 
has a counterpart in Ezekiel.124 Otherwise, terms with no direct reference 
to the law are employed, ajdikiva, a[diko", taravssein to; divkaion, 
paravptwma, and plhmmevlhma.125 lw<[; occurs four times in the Pentateuch 
three times translated by a[diko" and once by ajdikiva.126 Thus, the 
translator was not dependent on any counterpart in the Pentateuch. The 
translation ajnomiva occurs in one out of three occurrences in the Psalter, in 
contrast to two examples out of 21 outside the Psalms.127  
 
˜wO[; “missing of the target, sin” is more or less stereotypically rendered by 
ajnomiva in LXX Psalms,128 even though it now and then is translated by 
aJmartiva, ajsevbeia, ptwceiva, and ajdikiva.129 Furthermore, perhaps 
Flashar is right when he advocates that aJmartiva, in contrast to ajnomiva, is 
used in cases where ˜wO[; refers to the Jewish people and not the heathens.130 
When ajnomiva denotes someone regarded as righteous it occurs in a 

                                                
123 Lev 19:15, 35; Deut 25:16; 32:4; Jer 2:5; Ezek 3:20; 18:8, 24, 26 (2x); 28:18; 
33:13 (2x), 15, 18; Job 34:10, 32; Prov 29:27. Job 34:32 has a revised text as 
counterpart in LXX. 
124 See Ezek 33:13, 18. 
125 a[diko" Lev 19:15, 35; Deut 25:16; Ezek 33:15; Prov 29:27, ajdikiva Deut 32:4; 
Ezek 18:8, 24; 28:18; 33:13; Job 34:32, plhmmevlhma Jer 2:5, paravptwma Ezek 
3:20; 18:26 (2x), taravssein to; divkaion (for lw<[;me) Job 34:10. 
126 a[diko" Lev 19:15, 35; Deut 25:16, and ajdikiva Deut 32:4. 
127 lw[ as a verb “act wrongly” appears twice in the MT, Ps 71:4 and Isa 26:10. In 
Ps 71:4 lW:['m] is rendered by paranomou'nto" and in Isa 26:10 lWE['y“, has the 
equivalent ouj mh; poihvsh/ ajrqhvtw oJ ajsebhv", but the counterpart in LXX is 
questionable. Perhaps lWE['y“ is rendered by oJ ajsebhv". ouj mh; poihvsh/ is the 
counterpart according to Hatch, Redpath, A Concordance to the Septuagint, 
“poiei'n”. Regarding oJ ajsebhv", see, e.g., Muraoka, Hebrew/Aramaic Index, 108. 
128 18:24; 32:5 (2x); 36:3; 38:5, 19; 39:12; 40:13; 49:6; 51:4, 7, 11; 59:5; 65:4; 
69:28 (2x); 79:8; 85:3; 90:8; 103:3, 10; 106:43; 107:17; 109:14; 129:3 (MT Q 
µt;ynI[}m'l] K µt;/n[}m'l] LXX µt;wOn/w[}l'?); 130:3, 8. 
129 aJmartiva 25:11; 32:2; 78:38; 89:33, ajsevbeia 32:5, ptwceiva 107:41, ajdikiva 
73:7. ajdikiva is based on the Vorlage /mnEwO[} instead of MT /mnEy[e in 73:7. ptwceiva 
in 31:11 may reflect ynIw[ø instead of ynIwO[} (MT). Note that ynI[’ is rendered by 
ptwceiva in 44:25; 88:10; 107:10, 41. See also Austermann, Nomos, 181-82 n. 
197-200; Austermann, “ajnomiva”, 109 n. 29-32. 
130 This is evidently the case in 25:11; 32:2; 78:38; 89:33. See Flashar, “LXX-
Psalter”, 171-72. 
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prayer or in a wish that he will not commit ajnomiva. Therefore, a reason 
for the non-use of ajnomiva can be found. ˜wO[; translated by ajnomiva is 
sometimes regarded as a sign of the kaige group,131 but in the book of 
Psalms it is the kaige group that has been influenced by the choice of 
counterpart in the book of Psalms.132 Even though ˜wO[; frequently is 
rendered by ajnomiva in LXX outside the Psalter, approximately 40x, 
aJmartiva is an even more common equivalent. ˜wO[; occurs 42 times in the 
Pentateuch, but words related to novmo" is neither in the Pentateuch as a 
whole nor in any of its books the dominant rendering of ˜wO[;. It is translated 
by aJmartiva (26x), ajnomiva (7x), ajdikiva (4x), aJmavrthma (2x), ajnovmhma 
(1x) and aijtiva (1x).133 Consequently, although it cannot be excluded that 
the equivalent in the book of Psalms is dependent on the choice of 
counterpart in the Pentateuch,134 the main rendering, aJmartiva would have 
been an even better choice. 
 
[v'P, has a fairly wide semantic range. It refers to “offences, rebellion, 
crime(s), legal offence, personal offence, guilt, wrong(s), property 
offence, penalty”.135 It occurs 14x in the Psalter.136 It is as a rule rendered 
by ajnomiva, but sometimes by ajsevbeia, aJmartiva, a[gnoia, paravnomo" 

                                                
131 See chap. 7. 
132 See chap. 7. 
133 aJmartiva Gen 15:16; Ex 20:5; 28:43; Ex 34:9; Lev 5:1, 17; 7:18; 10:17; 19:8; 
20:17, 19; 26:39, 40 (2x), 41; Num 5:15, 31 (2x); 14:18, 19, 34; 15:31; 18:1 (2x); 
30:16; Deut 5:9, ajnomiva Gen 19:15; Ex 34:7 (2x); Lev 16:21; 22:16; 26:43; Num 
14:18, ajdikiva Gen 44:16; Lev 16:22; 18:25; Deut 19:15, aJmavrthma Ex 28:38; 
Num 18:23, ajnovmhma Lev 17:16, aijtiva Gen 4:13. In Lev 26:39 once occurs 
without counterpart. The rendering of ˜wO[; by ajnomiva is thus not the main 
rendering in the Pentateuch and I am reluctant to characterize it as “traditionell 
und konventionell”. Austermann, Nomos, 182. However, it can hardly be 
excluded that the translator in his rendering of ˜wO[; and taF;j', but not [v'P,, was 
dependent on the choice of counterpart in the central theological declaration in Ex 
34:7, where ha;F;j'w“ [v'p,w: ˜wO[; acenO is rendered by ajfairw'n ajnomiva" kai; ajdikiva" 
kai; aJmartiva". 
134 Thus, Austermann, Nomos, 182. However, apart from Gen 19:15, ajnomiva 
appears in a law context, and thus the counterpart is contextually adequate. 
135 See, e.g., Carpenter, Grisanti, “[vp”, 706. 
136 5:11; 19:14; 25:7; 32:1, 5; 36:2; 39:9; 51:3, 5; 59:4; 65:4; 89:33; 103:12; 
107:17. 
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and ajnovmhma.137 Accordingly, the most common equivalent clearly refers 
to the law. [v'P, can be found 79x outside the Psalter. Although ajnomiva not 
seldom appears, it is far from being the most common counterpart, and its 
occurrences are concentrated to the book of Isaiah,138 and the book of 
Job.139 It is the dominant counterpart of [v'P, in the book of Isaiah, since it 
can perhaps be found in 8 out of 11 occurrences of [v'P,,140 in Job it occurs 
in 4 out of 10 occurrences.141 [v'P, appears 9 times in the Pentateuch,142 
rendered by ajdikiva, ajdivkhma, aJmavrthma and uJpostevllein.143 
Consequently, the translator was not dependent on any equivalent in the 
Pentateuch. The common parallel between ajnomiva and aJmartiva may 
have made the choice of counterpart easier, as suggested by Austermann, 
since [v'P, time and again appears in parallel with taF;j' or ha;f;j},144 
translated by ajnomiva and aJmartiva and this parallel have counterparts 
outside the Psalter.145 However, ajsevbeia and aJmartiva as a rendering of 
[v'P, in parallel with taF;j' or taF;j' is as common and could easily have 
been employed.146  
 
The participle of the verb [vP, ["vePo “a revolting man, a sinner”, occurs 
twice in the Psalter, rendered by paravnomo" and a[nomo".147 It appears 9x 
outside the Psalter and where it is has the sense of a noun it is translated 
by a[nomo", plana'n, parabaivnein, ajfistavnai, ajsebhv" and by 

                                                
137 ajnomiva 32:1, 5; 39:9; 51:5; 59:4; 89:33; 103:12; 107:17, ajsevbeia 5:11; 65:4, 
aJmartiva 19:14, a[gnoia 25:7, paravnomo" 36:2, ajnovmhma 51:3. paravnomo" in 
36:2 may reflect a different vocalization, ["vePo. See e.g. BHS, Austermann, 
“ajnomiva”, 121 n. 55.  
138 Isa 24:20; 43:25; 44:22; 50:1; 53:5, 8; 59:12 (2x). 
139 Job 7:21; 8:4; 14:17. 
140 ajnomiva Isa 24:20?; 43:25; 44:22; 50:1; 53:5, 8; 59:12 (2x), ajpwvleia 57:4, 
aJmavrthma 58:1, ajsevbeia 59:20. 
141 ajnomiva occurs in Job 7:21; 8:4; 14:17?; 34:37, and other equivalents in 31:33; 
33:9; 34:6; 35:6; 36:9 (Hexaplaric addition). In 13:23 ajnomiva has no counterpart. 
142 Gen 31:36; 50:17 (2x); Ex 22:8; 23:21; 34:7; Lev 16:16, 21; Num 14:18. 
143 ajdikiva Gen 50:17; Ex 34:7; Lev 16:21; Num 14:18, ajdivkhma Ex 22:8; Lev 
16:16, aJmavrthma Gen 31:36, uJpostevllein Ex 23:21. 
144 Pss 32:1, 5; 51:5; 59:4. 
145 E.g. Isa 44:22; 59:12; Job 13:23. See Austermann, Nomos, 187. Cf. also 
ajnomiva and aJmavrthma Isa 58:1. 
146 Am 5:12; Mic 1:5, 13; 3:8; 6:7. 
147 Ps 37:38 paravnomo", 51:15 a[nomo". 
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aJmartiva.148 ["vePo is thus always rendered by a term for breaking the law in 
the Psalter, paravnomo" and a[nomo". Even though it is often rendered by 
a[nomo" in Isaiah, that is, three out of six occurrences, it has other 
counterparts in Hosea and Daniel (Th). ["vePo is never found in the 
Pentateuch. The same is true for hW:h', qt;[;, hl…w“[' and bx,[o. 
 
taF;j' “sin, sin-offering” does not occur rendered by a Greek term for 
breaking the law in the book of Psalms, but it does so in fact in Josh 24:19 
(ajnovmhma). ˜wO[;, [v'P, and taF;j' often occurs together,149 as a comprehensive 
description of sin.150 ˜wO[; has diverse equivalents, and many related to 
“breaking of the law”, and the same is true for [v'P,, but taF;j' is always 
translated by aJmartiva in the book of Psalms.151 The same is true for 
af]je.152 Flashar’s study seems to imply that taF;j' was regarded as an 
offence of less proportions; thus it repeatedly denotes the Israelites, which 
could be regarded as sinners but not really as law-breakers.153  
 
hM;zI “wickedness, lewdness” only occurs twice in the Psalter and it is 
always rendered by ajnomiva.154 hM;zI appears 27 times outside the book of 
Psalms and it has diverse equivalents, ajnovmhma, ajnomiva, a[nomo", 
ajnovsio", ajsevbeia, ajpallotrivwsi", ajsebei'n, ajsevbhma, ajfrosuvnh, 
kai; tiv, brovmo", paranovmw", qumo;" ojrgh'" ajkatavsceto".155 Although 

                                                
148 a[nomo" Isa 1:28; 48:8; 53:12, plana'n participle Isa 46:8, parabaivnein 
participle Isa 66:24, ajfistavnai participle Ezek 20:38, ajsebhv" Hos 14:10, and 
aJmartiva Isa 53:12; Dan 8:23 (Th). LXX has perhaps an inversion in Ezek 20:38. 
In that case ["vePo is rendered by ajsebhv" as in Hos 14:10.  
149 Ex 34:7; Lev 16:21; Job 13:23; Ps 32:5; Isa 59:12; Ezek 21:29; Dan 9:24. 
150 See, e.g., Carpenter, Grisanti, “[vp”, 706. 
151 25:7, 18; 32:5; 38:4, 19; 51:4, 5; 59:4, 13; 79:9; 85:3; 109:14. 
152 51:7, 11; 103:10. 
153 Flashar, “LXX-Psalter”, 169-72. 
154 26:10 and 119:150. The exact meaning in 119:150 may be “(wicked) plan, 
device”. Steingrimsson, “µmz”, 89. The same meaning appears in Job 17:11; Isa 
32:7; Prov 10:23; 21:27; 24:9. The cognate hM;zIm] can refer to positive as well as 
negative plans. Steingrimsson, “µmz”, 89. It thus refers to the plans of God in Job 
42:2. Idem, 88. In fact even hM;zI may once be employed in a positive sense, Job 
17:11. Hartley, “µmz”, 1113. 
155 ajsevbhma Lev 18:17, ajnovmhma Lev 20:14, a[nomo" Isa 32:7, ajpallotrivwsi" 
Jer 13:27, ajsebei'n Ezek 16:27, ajsevbeia 16:43, 58; 22:11; 23:27, 29, 35, 48 (2x), 
49, ajnovsio" Ezek 22:9, 11, ajnomiva Lev 19:29; 20:14; Ezek 23:21, 44, Hos 6:9, 
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words related to novmo" occur, ajnomiva, ajnovmhma, paranovmw", a[nomo",156 
they never appear in the same context as is the case in the book of 
Psalms.157 hM;zI occurs three times in the Pentateuch,158 and is twice 
rendered by ajnomiva.159 Consequently, there seems to be a predilection for 
the understanding of hM;zI as “lawlessness” in the Psalter, in contrast to 
most of the other books in LXX. Counterparts related to the law 
occasionally occur in Ezekiel and Proverbs and often in Leviticus and 
always in Isaiah. 
 
sm;j; has a wide extent of semantic meanings “violence, wrong, bloodshed, 
unrighteousness, wickedness”.160 It frequently refers to the “cold-blooded 
and unscrupulous infringement of the personal rights of others, motivated 
by greed and hate and often making use of physical violence and 
brutality”.161 Nevertheless, sm;j; time and again occurs in a law context. It 
is sometimes used for the breaking of the ANE family law, false 
testimony or false accusation, and transgression in relation to the marital 

                                                
kai; tiv or without counterpart in Ezek 24:13, ejn brovmw/ (yt'MozI) Job 17:11, kakov" 
Prov 10:23, paranovmw" Prov 21:27 (hM;zIb]), ajpoqnhvskein 24:9. ajfrosuvnh in 
Judg 20:6 is a rendering of hl;b;n“W hM;zI or hM;zI is without counterpart. bdevlugma in 
Hatch, Redpath and Muraoka, Hebrew/Aramaic Index, 44 is not correct, it refers 
to hM;zIm] in Jer 11:15 (HR 215c). hM;zI seems to have qumo;" ojrgh'" ajkatavsceto" 
as counterpart in Job 31:11. It is not mentioned in Muraoka, Hebrew/Aramaic 
Index, 44. 
156 ajnomiva Lev 19:29; 20:14; Hos 6:9; Ezek 23:21, 44, ajnovmhma Lev 20:14, 
paranovmw" Prov 21:27 (hM;zIb]), a[nomo" Isa 32:7. See also Austermann, 
“ajnomiva”, 114; Austermann, Nomos, 184 n. 208, who has the same references. 
However, Ezek 23:44 is not included, and ajnomiva in Ezek 23:36 renders hb;[ewTø.  
157 The crimes in Lev 19:29; 20:14 are sexual offences, and they are not reflected 
in either Ps 26:10 or 119:150. In Hos 6:9 it refers to murder. Although the 
translator may have been influenced by the equivalent in Lev 19:29; 20:14. 
158 Lev 18:17; 19:29; 20:14. 
159 ajnomiva 19:29; 20:14. Cf. Austermann, Nomos, 184-85; Austermann, 
“ajnomiva”, 114. 
160 See, e.g., Swart, van Dam, “smj”, 177. See the variety of synonyms in parallel. 
Haag, “smj”, 480-81. 
161 Haag, “smj”, 482. On that account it is not astonishing that sm;j; always refer to 
man, except in Job 19:7, where it is used of God. Haag, “smj”, 481. 
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law.162 That it is employed in a law-context is especially common in the 
book of Psalms. It is often associated with “the false accusation that 
demands the life of the innocent”.163 Therefore it is not unreasonable to 
expect that sm;j; is translated by ajnomiva in the Psalter, but this is seldom 
the case. sm;j; occurs 14 times in the Psalms, and twice it is rendered by 
ajnomiva.164 Otherwise, sm;j; has a[diko", ajdikiva and ajsevbeia as 
counterpart.165 sm;j; appears 46 times outside the Psalter,166 but it is seldom 
rendered by ajnomiva, or by the cognates a[nomo" and paravnomo".167 It is 
often translated by ajsevbeia (10x), ajdikiva (8x) and a[diko" (4x), 
sporadically by cognates, ajdikei'n and ajdivkhma. A few other equivalents 
are found once or twice, ajqesiva, aJmartwlov", ajpeiqhv", ajpwvleia, 
ajsebhv", movcqo", o[neido", yeudhv".168 It occurs six times in the 
Pentateuch,169 rendered by ajdikiva, ajdikei'n, a[diko".170 
 The rendering in LXX Psalms is thus in line with the choice of 
counterpart outside the Psalter, in as much as ajnomiva seldom occurs, only 

                                                
162 Family law (Gen 16:5), false testimony or false accusation (Ex 23:1; Deut 
19:16; Ps 58:3), transgression in relation to the marital law (Mal 2:16). Swart, van 
Dam, “smj”, 178-79. See Haag, “smj”, 483-84. See also Isa 59:6; 60:18; Jer 6:7; 
20:8; Ezek 7:11; Jer 20:8; Hab 1:2; Job 19:7. 
163 Haag, “smj”, 483. 
164 ajnomiva 55:10; 74:20. It is hard to see a reason for the use of ajnomiva in 55:10, 
although the suggestion that assonance played a part is possible. See Austermann, 
Nomos, 190; Austermann, “ajnomiva”, 126-27. An influence from the immediate 
context is harder to defend. Although, ˜w<a; is in v. 11, as usual translated by 
ajnomiva, both renderings are unexpected in the context. Cf. Austermann, Nomos, 
190; Austermann, “ajnomiva”, 126. 
165 a[diko" 18:49; 25:19; 35:11; 140:2, 5, 12, ajdikiva 7:17; 11:5; 27:12; 58:3; 
72:14, ajsevbeia 73:6.  
166 Gen 6:11, 13; 16:5; 49:5; Ex 23:1; Deut 19:16; Judg 9:24; 2 Sam 22:3, 49; Isa 
53:9; 59:6; 60:18; Jer 6:7; 20:8; 51:35, 46; Ezek 7:11, 23; 8:17; 12:19; 28:16; 
45:9; Joel 4:19; Am 3:10; 6:3; Ob 1:10; Jon 3:8; Mic 6:12; Hab 1:2, 3, 9; 2:8, 17 
(2x); Zeph 1:9; Mal 2:16; Job 16:17; 19:7; Prov 3:31; 4:17; 10:6, 11; 13:2; 16:29; 
26:6; 1 Chr 12:18. 
167 ajnomiva Isa 53:9; Ezek 7:23; 8:17; 28:16, paravnomo" Prov 4:17; 16:29, 
a[nomo" Sir 49:3. 
168 The equivalents ajpeiqhv" and yeudhv" are not mentioned in to Hatch, Redpath, 
A Concordance to the Septuagint. But see Muraoka, Hebrew/Aramaic Index. 
169 Gen 6:11, 13; 16:5; 49:5; Ex 23:1; Deut 19:16. 
170 ajdikiva Gen 6:11, 13; 49:5, ajdikei'n 16:5, a[diko" Ex 23:1; Deut 19:16. 
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once in Isaiah and three times in Ezekiel. The cognates paravnomo" are 
also only sporadically used. On the other hand, if a[diko" and ajdikiva, 
concepts that in a more indirect manner can be linked to the law, are 
included, the understanding of sm;j; as referring to the violation of ethical 
principles and the like are in line with the rendering in the book of Psalms. 
Furthermore, since ajsevbeia and ajdikiva are the most common 
equivalents outside the Psalter the association with physical violence and 
brutality seems to have been played down. In fact, “Hellenistic Jews heard 
less of brutality and killing in hms than of injustice and disobedience to 
the law”.171  
 
[v'r< occurs 6 times in the Psalter. It is twice rendered by ajnomiva. It is also 
rendered by aJmartiva, aJmartwlov".172 [v'r< appears 24 times outside the 
Psalter,173 and it has several equivalents, ajdikiva, aJmavrthma, ajsevbeia, 
ajsebei'n, ajsevbhma, ajsebhv", kakov", kakopoiei'n, plhmmevleia, but also 
ajnomiva, a[nomo".174 aJmartiva and aJmartwlov" do not occur at all. [v'r< can 
only be found once in the Pentateuch, Deut 9:27, where it is rendered by 
ajsevbhma. Thus, ajnomiva is more common as equivalent of [v'r< in the 
book of Psalms than in other parts of the LXX, with the exclusion of 
Ezekiel. 
 
hW:h' II is in modern lexica understood as “disaster, destruction”. However, 
it does have a certain relation to the ordinances of God. It is “usually 
connected with men who are unfaithful and rebellious against God, who 
are not willing to adapt themselves to the good ordinances of God, but 
pervert the right according to their evil desires”.175 It occurs 8 times in the 

                                                
171 Haag, “smj”, 481. 
172 ajnomiva 5:5; 45:8, aJmartiva 10:15; 141:4, aJmartwlov", 84:11; 125:3. The 
rendering in 45:8 is, however, a reading contested by 2013’ A, which has ajdikiva. 
173 Deut 9:27; 1 Sam 24:14; Isa 58:4, 6; Jer 14:20; Ezek 3:19; 7:11; 31:11; 33:12; 
Hos 10:13; Mic 6:10, 11; Job 34:8, 10; 35:8; Prov 4:17; 8:7; 10:2; 12:3; 16:12; 
Eccl 3:16 (2x); 7:25; 8:8. 
174 ajnomiva renders [v'r< in Ezek 3:19; 33:12. ajnomiva also occurs in Deut 9:5 in A, 
but B has ajsevbeia (=Rahlfs) and in Mic 6:10 ajnomiva A, B has a[nomo" 
(=Rahlfs), a[nomo" Mic 6:11, Ezek 7:11. Cf. also the use of ajnomiva rendering 
h[;v]rI in Isa 9:17; Ezek 18:20, 27; 33:19; Zech 5:8; Mal 1:4. 
175 Erlandsson, “hwh”, 357. It refers to inordinate desire as well as its 
consequences, i.e. falsehood, perversity, deception, misfortune. Idem, 357. 
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book of Psalms. It is twice rendered by ajnomiva.176 Otherwise, it has the 
following equivalents, mavtaio" “idle, empty”, mataiovth" “emptiness, 
futility”, ajdikiva, taracwvdh" “terrifying”.177 It does not occur in the 
Pentateuch. 
 Outside the Psalter hW:h' II occurs 5 times.178 hW:h' II is thus concentrated 
to in the book of Psalms, but it also appears in Job and Proverbs. It 
belongs exclusively to a poetic context. The LXX translators hardly made 
a distinction between hW:h' I “caprice, inordinate desire”,179 and hW:h' II. They 
are rendered by kataquvmio", zwhv, ajpwvleia, ojduvnh, meleta'n?, 
ejkduvein?, yeudhv" and by aijscuvnh.180 It is easy to see that there are 
problems regarding the meaning of hW:h' as well as the correct identification 
of hW:h' I and II.181 However, the inclination for ajnomiva in the Psalter is 
without precedent in LXX as a whole. Probably there are problems in the 
right understanding of the word, but that does not retract from the fact that 
                                                
176 ajnomiva 57:2; 94:20. ajnomiva in 94:20 may be based on the parallel with qjo, 
and further supported by the fact that ajnomiva appears three times in the context, 
vv. 4, 16, 23. Cf. also Austermann, Nomos, 191. In 50:21 t/yh, is rendered by 
ajnomiva evidently reflecting t/Wh'. See e.g. Austermann, Nomos, 191. 
177 mavtaio" 5:10, mataiovth" 38:13; 52:9, ajdikiva 52:4; 55:12, taracwvdh" 
91:3. mavtaio" in 5:10 has † in Hatch, Redpath, A Concordance to the Septuagint, 
“mavtaio"”. That t/Wh' is rendered by hJ ajnomiva is, according to Prijs, an 
expression of a theological emphasis on the Torah. Cf. also 94:20. Prijs, Jüdische 
Tradition, 62. For other examples, see Prijs, Jüdische Tradition, 62-67.  
178 Job 6:2 (Q); 6:30; 30:13; Prov 17:4; 19:13. 
179 Mic 7:3; Prov 10:3; 11:6. 
180 hW:h' I is rendered by kataquvmio" Mic 7:3, zwhv? Prov 10:3, and by ajpwvleia 
11:6, and hW:h' II is rendered by ojduvnh Job 6:2 (Q), meleta'n? 6:30, ejkduvein? 
30:13, yeudhv" Prov 17:4, and by aijscuvnh 19:13.  
181 Thus, a word for “shame, disgrace, ignominy”, aijscuvnh, renders hW:h' II in Prov 
19:13, and a term for “destruction, annihilation”, ajpwvleia, renders hW:h' I in Prov 
11:6. aijscuvnh is regarded as an implausible equivalent by Muraoka, but he has 
not suggested an alternative. Muraoka, Hebrew/Aramaic Index, 40. ajpwvleia is 
noted by † in Hatch, Redpath, A Concordance to the Septuagint, “ajpwvleia”. 
Most of the other equivalents are questionable, meleta'n in 6:30 is referred to ˜yBi 
in Hatch, Redpath, A Concordance to the Septuagint, “meleta'n” and suvnesi" is 
noted by †. Admittedly, zwhv and ejkduvein are also questionable (noted by † in 
Hatch, Redpath, A Concordance to the Septuagint) and that is perhaps the reason 
why Muraoka does not take account of any of them. That yeudhv" in Job 30:13 is 
not included by Muraoka depends on that it is not noted in Hatch, Redpath, A 
Concordance to the Septuagint, “yeudhv"”. Muraoka, Hebrew/Aramaic Index, 40. 
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it has diverse equivalents outside the Psalter and none of them has any 
reference to violation of the law or breaking of ethical or other moral 
principles. 
 
bx,[o only appears three times in the MT.182 It has the sense of “hardship, 
pain, distress” in Isa 14:3; 1 Chr 4:9.183 In Ps 139:24 it is of uncertain 
meaning,184 and rendered by ajnomiva. It has a semantic adequate rendering 
in Isa 14:3 ojduvnh, that is, a term for “pain, sorrow”.185 The counterpart 
igabh" in 1 Chr 4:9 seems to be some sort of transcription, probably 
based on metathesis, which may imply that the translator did not know the 
meaning of the word.186 It is probable, as Austermann argues, that the 
Psalms translator did not understand the word either. He may also have 
based his rendering of bx,[oAAJr<D, on the similar phrase in 107:17, where 
µ[…v]Pi Jr<D<mi is translated by ejx oJdou' ajnomiva" aujtw'n, but the parallel in 
119:29, where rq<v,AJr<D, is rendered by oJdo;n ajdikiva", is even closer.187  
 
qt;[; “old, hard, stubborn, arrogant”,188 appears 3 times in the Psalter and it 
is once rendered by ajnomiva, and twice by ajdikiva.189 It “carries 
connotations of hardened, crusty, stubborn, or arrogant sayings”.190 
Outside the Psalter, it can only be found once,191 and there it has 
megalorrhmosuvnh “boasting” as counterpart. Accordingly, the rendering 

                                                
182 Isa 14:3; 1 Chr 4:9; Ps 139:24. If bx,[o in the sense of “idol” is included, it 
occurs also in Isa 48:5, rendered by ei[dwlon. 
183 Fretheim, “bx[”, 482. 
184 See Fretheim, “bx[”, 483. A. Graupner suggests that the vocalization bx,[o in 
MT is pejorative and that it has the same meaning as bx;[;. Graupner, “bx[”, 302. 
185 LXX translates √bx[ with different equivalents, which either reflects bx[ I or 
bx[ II. Meyers, “bx[”, 301. Cf. also the cognate bx,[, that always occurs in poetry. 
It refers to pain-inducing, laborious activity, and once to offending speech, Prov 
15:1. Fretheim, “bx[”, 483. 
186 igabh", apart from here, only appears in 1 Chr 2:55 in Alexandrinus (iabe" in 
Vaticanus) in the LXX as a whole. 
187 Austermann, “ajnomiva”, 128; Austermann, Nomos, 190. 
188 Smith, Wegner, “qt[”, 569; Schmoldt, “qt[”, 488. qt;[; is only found in cultic 
language. Schmoldt, “qt[”, 488.  
189 ajnomiva occurs in 31:19 and ajdikiva in 75:6; 94:4. 
190 Smith, Wegner, “qt[”, 570. Ps 75:6 refers to speaking with a stiff neck. Idem, 
570. 
191 1 Sam 2:3. 
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of the term in the Psalter deviates from the understanding in modern 
lexica, as well as in the LXX of 1 Samuel. Either it reflects the linguistic 
analysis of the translator or it is a theological rendering. The proposal of 
Austermann that the translator used a generic term to catch the meaning of 
an unknown word is probably true, but when favourite words as ajnomiva 
and ajdikiva are employed, the suggestion of a theological bias is also 
high.192  
 
rq,v, appears 22 times in the Psalter.193 It refers mainly to “deception, 
falsehood, pretence, deceit, fraud”.194 Common equivalents of rq,v, in the 
book of Psalms are ajdikiva, a[diko", as well as ajdivkw". Sometimes it is 
rendered by dovlio" and yeudhv". Once it is rendered by ajnomiva according 
to Rahlfs’ text.195  
 rq,v, can be found 91 times outside the book of Psalms.196 There seems 
in fact to be a different understanding of the word in the Psalter in relation 
to LXX in general. rq,v, is, apart from Isa 59:3, never rendered by ajnomiva, 
and only once by a[nomo", Isa 57:4, not even ajdikiva, even though rq'v; is 
once rendered by ajdikei'n, Gen 21:23. The cognates of ajdikiva, a[diko" 
and ajdivkw", are common equivalents of rq,v,, a[diko" (25x), ajdivkw" (6x), 
but it often has more adequate equivalents as yeudhv" (38x) and yeu'do" 

                                                
192 Austermann, “ajnomiva”, 130; Austermann, Nomos, 192. 
193 7:15; 27:12; 31:19; 33:17; 35:19; 38:20; 52:5; 63:12; 69:5; 101:7; 109:2; 
119:29, 69, 78, 86, 104, 118, 128, 163; 120:2; 144:8, 11. 
194 See, e.g., Carpenter, Grisanti, “rqv”, 247. 
195 ajdikiva 52:5; 119:29, 69, 104, 163; 144:8, 11, a[diko" 27:12; 63:12; 101:7; 
119:118, 128; 120:2, ajdivkw" 35:19; 38:20; 69:5; 119:78, 86, dovlio" 31:19; 
109:2, yeudhv" 33:17, ajnomiva 7:15. The rendering ajnomiva is, however, contested 
by ajdikiva. B’ 1219 has ajdikiva as a rendering of rq,v, and ajnomiva as a rendering 
of ˜w<a;. Austermann does not include rq,v, in his otherwise comprehensive 
description of Hebrew words translated by ajnomiva. Austermann, “ajnomiva”, 109-
31; Austermann, Nomos, 180-92. 
196 Ex 5:9; 20:16; 23:7; Lev 5:22, 24; 19:12; Deut 19:18 (2x); 1 Sam 25:21; 2 
Sam 18:13; 1 Kings 22:22, 23; 2 Kings 9:12; Isa 9:14; 28:15; 32:7; 44:20; 57:4; 
59:3, 13; Jer 3:10, 23; 5:2, 31; 6:13; 7:4, 8, 9; 8:8 (2x), 10; 9:2, 4; 10:14; 13:25; 
14:14; 16:19; 20:6; 23:14, 25, 26, 32 (2x); 27:10, 14, 15, 16; 28:15; 29:9, 21, 23, 
31; 37:14; 40:16; 43:2; 51:17; Ezek 13:22; Hos 7:1; Mic 2:11; 6:12; Hab 2:18; 
Zech 5:4; 8:17; 10:2; 13:3; Mal 3:5; Job 13:4; 36:4; Prov 6:17, 19; 10:18; 11:18; 
12:17, 19, 22; 13:5; 14:5; 17:4, 7; 19:5, 9; 20:17; 21:6; 25:14, 18; 26:28; 29:12; 
31:30; 2 Chr 18:21, 22. 
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(14x). It appears eight times in the Pentateuch, translated mainly by 
a[diko" but other equivalents occur as well, kenov", yeudhv", ajdivkw".197 
 
hh;L;B' “terror, dreadful event, calamity, destruction” occurs once in the 
Psalter, translated by ajnomiva Ps 73:19. Otherwise, it appears nine times in 
MT. It has various equivalents, mainly ojduvnh and ajpwvleia, but also 
pevnqo", aijtiva, and tarachv.198 Consequently, at least, in LXX Ezekiel 
the meaning of the word was known. Austermann argues that the 
unknown word hh;L;B' was based on the common derivation with l['Y"liB].199 
This is possible, but since hh;L;B' and l['Y"liB] apart from Job, never occurs in 
the same book in LXX it may be unique for the book of Psalms. In Job, 
however, l['Y"liB] is rendered by paranomei'n while hh;L;B' is translated by 
ojduvnh, aijtiva and tarachv.200 
 
l['Y"liB] “worthlessness, nothingness, worthless” can be found three times in 
the Psalter.201 It is always rendered by terms that refer to the law, that is, 
paravnomo" and ajnomiva.202 It is a common word outside the book of 
Psalms, where it can be found 24 times.203 It once has ajnomiva as 
counterpart, 2 Sam 22:5. This is not astonishing since it is a parallel text 
to Ps 18:5. It is probable that there has been some kind a revision work in 
order to harmonise these passages. On the other hand, paravnomo" is a 
common equivalent of l['Y"liB] and once of l['Y"liB]Î˜b,.204 paranomei'n as well 
as ajnovmhma “lawless action” appears once.205 The other equivalents do 
                                                
197 a[diko" Ex 23:7; 19:12; Deut 19:18 (2x), kenov" Ex 5:9, yeudhv" Ex 20:16, 
ajdivkw" Lev 5:22, 24. 
198 ojduvnh Job 18:11; 27:20; 30:15, ajpwvleia Ezek 26:21; 27:36; 28:19, pevnqo" 
Isa 17:14, aijtiva Job 18:14, tarachv 24:17. pevnqo" and aijtiva is not included in 
Muraoka, Hebrew/Aramaic Index, 27. 
199 Austermann, Nomos, 201. 
200 l['Y"liB] paranomei'n Job 34:18, hh;L;B' ojduvnh 18:11; 27:20; 30:15, aijtiva 18:14, 
tarachv 24:17 (Th). 
201 Wegner, “hlb”, 661. 
202 paravnomo" 41:9; 101:3, ajnomiva 18:5. 
203 Deut 13:14; 15:9; Judg 19:22; 20:13 (A); 1 Sam 1:16; 2:12; 10:27; 25:17, 25; 
30:22; 2 Sam 16:7; 20:1; 22:5; 23:6; 1 Kings 21:10, 13 (2x); Nah 1:11; 2:1; Job 
34:18; Prov 6:12; 16:27; 19:28; 2 Chr 13:7. 
204 l['Y"liB Judg 19:22 (B); 20:13 (B); 2 Sam 16:7; 20:1; 23:6; 1 Kings 21:10, 13; 2 
Chr 13:7, l['Y"liB]Î˜b, Deut 13:14.  
205 paranomei'n Job 34:18, ajnovmhma Deut 15:9. 
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not specifically refer to the breaking of the law, aJmartwlov", ajpostasiva, 
ajsebhv" (l['Y"liB]Î˜b,), a[frwn, ejnantivo", loimov". The choice of counterpart 
in LXX Psalms may have been based on Deut 13:14; 15:9 in the 
Pentateuch.206 However, even though the interpretation of l['Y"liB] as a law-
breaker occurs already in Deuteronomy,207 where l['Y"liB] occurs twice, the 
exclusive use of paravnomo" and ajnomiva in LXX Psalms definitely 
deviates from what can be seen in the other books of the LXX. 
Furthermore, the choice of paravnomo" in Deut 13:14; Judg 19:22; 20:13; 
2 Sam 16:7; 20:1; 23:6; 1 Kings 21:10, 13; 2 Chr 13:7, even though it is 
not reflecting the modern understanding of the word, it is an 
understandable interpretation, but paravnomo" in Pss 41:9; 101:3, and 
ajnomiva in 18:5 are hardly adequate interpretations. 
 
llh III qal “to be mad” or “boast” qal only appears in the Psalter.208 llh 
occurs as a participle and in the imperfect.209 It is always rendered by 
terms that relate to breaking of the law, paravnomo", paranomei'n in the 
present tense and a[nomo".210 Accordingly, although the translator 
probably did not know the meaning of the word and thus this may be his 
philological understanding, it is in line with his preference for interpreting 
sinners and evil men as lawbreakers. The LXX translators probably knew 
the meaning of lhh I “shine” (Isa 13:10; Job 29:3; 31:26; 41:10) and 
definitely of llh II “praise” passim.  
 
                                                
206 See e.g. Austermann, Nomos, 201, 205. 
207 Apart from that it does not occur in the Pentateuch.  
208 5:6; 73:3; 75:5 (2x); 102:9. 
209 Participle 5:6; 73:3; 75:5; 102:9, imperfect 75:5. 
210 paravnomo" 5:6, paranomei'n 75:5 (2x), a[nomo" 73:3. ejpainei'n in 102:9 
reflects llh “to praise”. Regarding the rendering of llh III qal, see Austermann, 
Nomos, 197, 199, 200. Austermann’s interpretation is based on the internal 
consistency in the Psalms for the equivalents of llh III, [v'r< and ˜w<a;, since they 
often occur in the same context. Apart from llh III and ˜w<a; in 5:6 and [v'r< and ˜w<a; 
in 140 (141):4 they never appear in the same verse. That [v'r< is rendered by 
aJmartiva in 140 (141):4 does not accord with Austermann’s supposition. Twice 
the verb [vr is used in combination with llh III, 72 (73):5; 74 (75):5, translated 
by aJmartwlo" and aJmartavnein. Furthermore, his conclusions can be seen as a 
circle-reasoning as regards the question of theological exegesis, since the 
question why the translator chose equivalents connected with novmo" for llh III, 
˜w<a; and [v'r< in the first place is not answered. 
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dzE “insolent, presumptuous” appears 13x in LXX, whereof 8x in the 
Psalter.211 Although it has diverse equivalents, ajllovtrio", paravnomo", 
uJperhvfano", in the book of Psalms,212 a correct interpretation is often 
reflected. Even though it is twice rendered by paravnomo", once the 
rendering accords more or less with the context.213 The semantic correct 
equivalent uJperhvfano" is the most common counterpart. dzE was 
otherwise seldom understood by the LXX translators.214 Outside the book 
of Psalms dzE is once rendered by a word related to the law, a[nomo" (Isa 
13:1). 
 
µl'[; niphal “to be hidden”, in form of the participle “hypocrite”, once 
appears in the Psalter, rendered by paranomei'n (Ps 26:4). Austermann 
explains the translation in Ps 26:4 with the lack of equivalents for the four 
synonymous Hebrew terms for evidoers (aw“v;Aytem], µymil;[}n", µy[irEm] lh'q, µy[iv;r“) 
in this context (Ps 26:4-5), and by the fact that µl'[; niphal is uncommon in 
the Psalms and that the translator seems to regard µl[ as synonymous 
with the nouns lw[, hl[ and lw[ qal and piel.215 However, if the translator 
had access to other LXX translations he should have no problem to 
employ a more adequate equivalent. µl'[; niphal occurs 10x outside the 
book of Psalms.216 It is as a rule rendered by lanqavnein, but also by 
parora'n, uJperora'n, and parevrcesqai.217 In the Pentateuch, it is always 
rendered by lanqavnein.218  

                                                
211 Pss 19:14; 86:14; 119:21, 51, 69, 78, 85, 122; Isa 13:11; Jer 43:2; Mal 3:15, 
19; Prov 21:24. 
212 ajllovtrio" 19:14, paravnomo" 86:14; 119:85, uJperhvfano" 119:21, 51, 69, 
78, 122. Ps 19:14, where µydIZEmi is rendered by ajpo; ajllotrivwn, reflects a different 
Vorlage, µyrIZ:mi. See, for example, 54:5 and 86:14. The same is probably true for 
Mal 3:15 ajllovtrio" and 3:19 ajllogenhv". 
213 119:85. dzE “the arrogant” (NRSV) stands in parallel to Út,r:/tk] alø rv,a} “who are 
not in accord with your law” interpreted as “but not so your law, O Lord” in 
LXX. 
214 The only more or less correct rendering qrasuv" “insolent, arrogant” occurs in 
Prov 21:24. Otherwise, it is translated by a[nomo" in Isa 13:11, ajllovtrio" Mal 
3:15, ajllogenhv" 3:19. It has no counterpart in Jer 43:2.  
215 Austermann, Nomos, 199. 
216 Lev 4:13; 5:2, 3, 4; Num 5:13; 1 Kings 10:3; Nah 3:11; Job 28:21; Eccl 12:14; 
2 Chr 9:2. 
217 lanqavnein Lev 4:13, 5:3, 4; Num 5:13; Job 28:21, parora'n 1 Kings 10:3; 
Eccl 12:14, uJperora'n Nah 3:11, parevrcesqai 2 Chr 9:2. ynEy[eme hm;l][,n<w“ in Job 
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≈yli hiphil “mock, ridicule”, as participle “interpreter” appears 7 times in 
LXX, whereof once in the Psalter.219 The explanation of paranomei'n in 
Ps 119:51 put forward by Austermann is plausible, that the translator was 
not familiar with the meaning of the word and translated with help from 
the second half of the verse, which clearly refers to the law.220 In two 
passages it is rendered by words that refer to the law, paranomei'n Ps 
119:51 and paravnomo" Prov 14:9.221 It is also rendered by eJrmeneuthv", 
a[rcwn, ajfiknei'sqai, qanathfovro" and presbeuthv".222 When it once 
occurs in the Pentateuch it is translated by eJrmeneuthv", Gen 42:23.  
 
hry hiphil “to teach” occurs 8 times in the book of Psalms.223 It is mainly 
translated by nomoqetei'n, but it also has the equivalents oJdhgei'n and 
sumbibavzein.224 oJdhgei'n and sumbibavzein reveal that the translator 
knew the meaning of hry hiphil “to teach”.225 The participle of hry hiphil 
“to rain” (or the noun hr</m) “the early rain” is also translated by 
nomoqetei'n.226 hry hiphil appears at least 60x in LXX as a whole, hry 
hiphil I “to teach” 47x, hry hiphil II “to shoot, to throw” 13x, hry hiphil III 
“to rain” 1x, and it has a variety of equivalents, covering different aspects 

                                                
28:21 is rendered by levlhqen (i.e. lanqavnein). µl'[; niphal does not seem to have 
an equivalent in Lev 5:2. 
218 Lev 4:13; 5:3, 4; Num 5:13. In Lev 5:2 it has no counterpart. 
219 Gen 42:23; Isa 43:27; Job 16:20; 33:23; Ps 119:51; Prov 14:9; 2 Chr 32:31. 
≈yliy: could be interpreted as qal or and hiphil in Prov 3:34; 14:9; 19:28. I have 
understood it as qal in Prov 3:34 ajntitavssesqai and 19:28 kaqubrivzein and as 
hiphil in 14:9 paravnomo". 
220 Austermann, Nomos, 201-02. 
221 The equivalent here is questionable. See, for example, BHS. 
222 eJrmeneuthv" Gen 42:23, a[rcwn Isa 43:27, ajfiknei'sqai Job 16:20, 
qanathfovro" 33:23, presbeuthv" 2 Chr 32:31. The equivalent in Job 16:20 is 
questionable. Hatch, Redpath, A Concordance to the Septuagint has †. The same 
is true for a[rcwn in Isa 43:7. See Muraoka, Hebrew/Aramaic Index, 74. The 
equivalents noted in Muraoka, Hebrew/Aramaic Index, 74, are partly different 
from the ones I have found. 
223 25:8, 12; 27:11; 32:8; 45:5; 86:11; 119:33, 102. 
224 nomoqetei'n 25:8, 12; 27:11; 119:33, 102, oJdhgei'n 45:5; 86:11, sumbibavzein 
32:8. 
225 Flashar, “LXX-Psalter”, 169 and n. 1, 180 and n. 43, 45, and 181. 
226 84:7. 
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of the verb.227 Nevertheless, nomoqetei'n, apart from the book of Psalms, 
only occurs twice in MT.228 hry hiphil “to teach” appears 12 times in the 
Pentateuch and is rendered by sumbibavzein, but also nomoqetei'n, 
sunanta'n, deiknuvein, probibavzein, ejxhgei'sqai, ajnaggevllein, dhlou'n 
and once it occurs without counterpart.229 Although the choice of 
counterpart in LXX Psalms have probably been influenced by the 
translation of hry hiphil “to teach” by nomoqetei'n in Ex 24:12; Deut 
17:10,230 other equivalents are in majority in the Pentateuch. 
 
In the LXX Psalms hQ;ju is rendered by dikaivwma,231 and qjo by dikaivwma 
(24x) and provstagma (6x).232 qjo is always translated by dikaivwma, when 
it appears in the plural, but by provstagma, when a singular form is used 
in the Hebrew.233 hQ;ju and qjo as legal terms are mainly translated by 
novmimo", dikaivwma and provstagma, and rarely by novmo" and ejntolhv 
in LXX as a whole.234 qjo occurs 47x and hQ;ju 56x in the Pentateuch. qjo is 
mainly rendered by dikaivwma, but novmimo" is also common, followed by 
provstagma. When it comes to hQ;ju it is the other way around, novmimo" is 
the main equivalent, followed by dikaivwma, but novmo" and provstagma 
are also fairly frequent. The LXX translators have not always tried to 
distinguish between qjo as prescription and as “right and privilege”, since 

                                                
227 See, e.g., Muraoka, Hebrew/Aramaic Index, 65. 
228 Ex 24:12; Deut 17:10. 
229 sumbibavzein Ex 4:12, 15; Lev 10:11, nomoqetei'n 24:12; Deut 17:10, 
sunanta'n Gen 46:28, deiknuvein Ex 15:25, probibavzein Ex 35:34, ejxhgei'sqai 
Lev 14:57, ajnaggevllein Deut 24:8, dhlou'n 33:10. It occurs without counterpart 
in Lev 17:11. sunanta'n in Gen 46:28 is not mentioned in Muraoka, 
Hebrew/Aramaic Index, 65. It is noted by † in Hatch, Redpath, A Concordance to 
the Septuagint. However, it is a contextually plausible rendering. See e.g. NAB 
“that he might meet him”. 
230 See e.g. Austermann, Nomos, 178, 205. 
231 18:23; 89:32; 119:16. 
232 dikaivwma 50:16; 105:45; 119:5, 8, 12, 23, 26, 33, 48, 54, 64, 68, 71, 80, 83, 
112, 117, 118, 124, 135, 145, 155, 171; 147:19, provstagma 2:7; 81:5; 94:20; 
99:7; 105:10; 148:6. In 74:11 the LXX translator has read Qere Úq]yje. 
233 See Pietersma, “P. Bodmer XXIV”, 266-67.  
234 Ringgren, “qqj”, 147. 
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where qjo is used in the sense “prescription” dikaivwma or novmimo" are 
never used.235 
 
tD:" “law” (both Hebrew and Aramaic) can be found 36 times in MT.236 
Apart from once in the Pentateuch (Q), it only appears in Esther, Ezra and 
Daniel. The counterpart in Ezra is always (6x), and in Esther often novmo" 
(7x) and novmo" is sometimes found in Dan LXX (1x), and Dan Th (2x). 
Other equivalents are gnwvmh, gravfein, dovgma, dogmativzein, e[kqema, 
novmimo", novmisma, oJrismov", provstagma.237 
 
The outcome of the investigation when the Hebrew terms are taken as 
point of departure is that the tendency towards a specific preference for 
words related to the law in LXX Psalms in relation to the LXX books is 
further emphasised. For example, ˜w<a; “iniquity, lie, nothingness” is more 
or less stereotypically translated by ajnomiva. This stands in contrast to the 
renderings outside the Psalter. hl…w“[' is stereotypically rendered by ajnomiva, 
which do not correspond to the usual equivalents outside the book of 
Psalms. ˜wO[; is mostly translated by ajnomiva in LXX Psalms, and 
sometimes by aJmartiva. Even though ˜wO[; is frequently rendered by ajnomiva 
in other LXX books, aJmartiva is an even more common equivalent. [v'P, 
is nearly always rendered by terms related to the law, especially ajnomiva 
but also by paravnomo" and ajnovmhma. In this case, ajnomiva is also a 
dominant equivalent in the book of Isaiah and it can frequently be found 
in the book of Job, but otherwise it seldom occurs. The rendering of ["vePo 
with paravnomo" and a[nomo" in the Psalter is also striking. It is otherwise 
only in the book of Isaiah that a term related to the law, a[nomo", often 
occurs. hM;zI is always translated by ajnomiva in the Psalter.  

                                                
235 See, e.g., Gen 47:26 provstagma, Isa 5:14 dialeivpein, 10:1 ˜w<a;AyqEq]ji µyqiq]joh' – 
toi'" gravfousin ponhrivan, Ps 2:7 provstagma. In Prov 8:29 it has no 
equivalent. Where qjo refers to a religious due, right or privilege, the equivalents 
often reflect the adequate nuance, Gen 47:22 dovma, Ex 29:28 novmimo". 
Regarding the connotation of qjo in different contexts, see, e.g., Victor, “A Note 
on qjo”, 358-61. 
236 Deut 33:2 (Q); Esth 1:8, 13, 15, 19; 2:8, 12; 3:8 (2x), 14, 15; 4:3, 8, 11, 16; 
8:13, 14, 17; 9:1, 13, 14; Dan 2:9, 13, 15; 6:6, 9, 13, 16; 7:25; Ezra 7:12, 14, 21, 
25, 26 (2x); 8:36. Deut 33:2 has hD:v]ae (K) “lightning” or tD: vae (Q) “the fire of 
the law”?, which is translated by a[ggeloi in the LXX. 
237 Muraoka, Hebrew/Aramaic Index, 39. 
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 Even though terms for breaking the law rendering hM;zI is fairly common 
in LXX, especially paranovmw", there seems to be a predilection for the 
understanding of hM;zI as “lawlessness” in the Psalter, in contrast to the 
other books in LXX. The rendering of sm;j; mainly by a[diko" and ajdikiva, 
and seldom by ajnomiva, is, however, unexpected, even though it is in line 
with the equivalents outside the Psalter. However, the dominant 
counterpart ajsevbeia in LXX is only once found in the Psalter. Words 
related to the breaking of the law are more common as equivalent of [v'r< 
in the book of Psalms than in other parts of the LXX, with the exclusion 
of Ezekiel. rq,v, is only once translated by ajnomiva otherwise by ajdikiva, 
a[diko", and ajdivkw", and sometimes by dovlio" and yeudhv. l['Y"liB] is 
always translated by terms that refer to the law in the book of Psalms, that 
is, paravnomo" and ajnomiva, but paravnomo" is a common equivalent of 
l['Y"liB], also in the Deuteronomistic history.  
 The other Hebrew terms are words that seldom appear in LXX Psalms. 
It is easy to see that there are problems regarding the meaning of hW:h' as 
well as the correct identification of it. Regardless of that the predilection 
for ajnomiva as equivalent in the Psalter is without precedent in LXX as a 
whole, since the use of terms for “lawlessness” rendering hW:h' can only be 
found in the Psalter. The same is true for bx,[o in Ps 139:24, which stands 
in contrast to the semantic adequate rendering ojduvnh in Isa 14:3. The only 
occurrence apart from these are 1 Chr 4:9, where the word is 
misunderstood and on that account transcribed. That qt;[; is once 
translated by ajnomiva, and twice by ajdikiva may be a coincidence. llh III 
occurs only in the book of Psalms and it is always rendered by terms that 
relate to breaking of the law. The rendering of dzE is less convincing since, 
even though it twice is translated by a word related to the law in the 
Psalter, uJperhvfano" is the most common equivalent. µl'[; niphal is, even 
though it only occurs once in the Psalter, rendered by paranomei'n, and 
the same is true for ≈yli hiphil. They are otherwise never understood with 
reference to the law in LXX. 
 Words related to the law are used in the LXX Psalms for general or 
specific Hebrew terms that are devoid of specific law associations. In this 
way, one can find a predilection for terms that relate to people who break 
the law to translate words for sin and sinners. Flashar seems to be correct 
in his suggestion that many renderings in the book of Psalms reflect an 
inclination towards the divine law as the focus of the religion, a tendency 
that may correspond to a dominant theological trend in the milieu of the 
translator.  
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This is partly identical with the outcome of the study of Austermann, and 
partly in contradistinction to it. He writes: 
 

PsLXX charakterisiert bei seiner Wiedergabe ausdrücklich und 
nachdrücklich Fehlverhalten als Gesetzwidrigkeit, Übeltäter als 
Gesetzesgegner und Gott als Gesetzgeber und Gesetzesausleger … 
Diese explikativen Aspekte spiegeln über die grundlegend 
bewahrende Haltung von PsLXX hinaus und zugleich im Einklang 
mit ihr sein Verständnis der Tora.238  

 
On the other hand, he understands the suggestion that the translator 
reflects an inclination towards the divine law as the focus of the religion, 
as an interpretation based only on a reading of the LXX Psalter as a 
document of its own, and not as a reflection of its character as a 
translation. In his own words:  
 

PsLXXs Übersetzung spiegelt nicht etwa einen angeblichen 
Nomismus oder nomisierende Umdeutungsabsichten, sondern beruht 
auf einer konservativen und bewahrenden Interpretation der 
torabezogenen Texte in den hebräischen Psalmen.239  

 
However, Austermann sometimes seems to give hints of cases where the 
translator does not work solely as a translator:  
 

Wo PsLXX sich darauf beschränkt, wie ein Übersetzer und als ein 
Übersetzer zu arbeiten, der seine Vorlage wort- und sinngetreu 
wiedergibt, sind Schlüsse auf ein spezifisches Toraverständnis oder 
auf eine besondere Gesetzestheologie nicht angebracht.240 

 
Austermann gives interesting and plausible explanations to several 
choices of words connected with the law.241 But even if the explanations 
are possible in many of the cases, why should nearly all unexpected 
choices of equivalents for sin and bad behaviour in the Hebrew be 
translated by words connected with novmo"? This is not solely a 
conservative interpretation, but clearly reflects a tendency, which cannot 

                                                
238 Austermann, Nomos, 208. See also Austermann, “Psalm 119”, 345.  
239 Austermann, Nomos, 209.  
240 Austermann, “Psalm 119”, 336.  
241 Austermann, Nomos, 174-203. 
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only be explained by necessary steps taken by the translator as part of his 
translation work. 
 There is one more question to discuss in this context. If the LXX 
translator only reflects the theological world-view in his own time, where 
the law of Moses stands in the centre, could it be regarded as a kind of 
theological exegesis? Does his choice of equivalents really reflect his own 
theological preferences? However, in this case the influence from 
dominant features in the religious milieu of his time seems to be more 
emphasised by this translator than by any of his predecessors and 
contemporaries. Consequently, it is not probable that the translator only 
reflects the theology of his time. In that case, the differences in relation to 
other LXX translators should have been less conspicuous. Perhaps the 
main difference in understanding between Austermann and me as regards 
theological influences can be expressed in the last words in his article “So 
viel – or sollte ich besser sagen, so wenig? – verrät die Wiedergabe von 
Psalm 119 über die Gesetzestheologie des Übersetzers”.242 Perhaps I 
would put my emphasis on “so viel” where I guess that Austermann rather 
opts for “so wenig”. This evaluation must be seen in relation to fact that 
otherwise it is hard to see theological tendencies reflected in the 
translation. Thus, a theological interpretation of this kind is unexpected 
and therefore important. 
 The text of the LXX Psalms in general has a tendency to employ 
stereotype renderings. If the equivalents in LXX Psalms only mirrored a 
philological translation one would have expected a more consistent 
rendering of the Hebrew words, or that different nuances of the words are 
reflected. Another explanation can also be excluded, that all renderings 
can be explained by the fact that the translator is affected by the 
equivalents of the Pentateuch translation, as is common in the book of 
Psalms. That hr:wOT is as a rule translated by novmo" in the Pentateuch and in 
LXX as a whole is of course reflected in the book of Psalms. Otherwise, it 
is hard to see that the translator of the LXX Psalms has based his 
renderings on the Pentateuch. Consequently, apart from e.g. hM;zI and l['Y"liB] 
one cannot say that the renderings in LXX Psalms can be explained by an 
influence from the Pentateuch translated into Greek.243  

                                                
242 Austermann, “Psalm 119”, 345.  
243 I am a bit more sceptical than Austermann as regards the influence from the 
Pentateuch. See Austermann, “Psalm 119”, 344, and Austermann, Nomos, 205, 
208.  
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 There are some possible explanations, which do not imply a 
theological interpretation, viz. that the Hebrew words under investigation 
are used in a different way in the book of Psalms, as regards the actual 
phrases in which the separate words are used, or that the word field of the 
Greek term has influenced the translation. A systematic difference of this 
kind that would alter the conclusions is not probable and I have partly 
considered stereotype phrases. It is, however, a fact that many of the 
Hebrew words mostly or exclusively occur in poetic texts or in prophetic 
texts, for example, ˜w<a; is a word restricted to poetic texts. One must also 
admit that the translation of word pairs may have affected the choice of 
equivalents, since one cannot translate two synonyms in parallelism by the 
same Greek word.244 E.g. aJmartiva frequently occurs in parallel with 
ajnomiva.245 The parallelism may suggest that the two words were regarded 
as synonyms by the translator, but that conclusion implies that he had a 
similar understanding of parallelism as modern scholars, but this one 
cannot take for granted. It was common in Jewish hermeneutics to 
understand the two parallel lines in a verse as expressing two different 
things.  
 The study could have comprised all the Hebrew words that occur in the 
same word field as the Hebrew equivalents to terms relating to novmo" and 
their equivalents in LXX Psalms, that is, terms that refer to sinners 
generally and to laws and regulations. It is hard to say how this would 
have affected the conclusions.  
 Some more objections can be launched against my result of this study. 
The investigation could be widened to take account of Greek words that 
are not related to novmo", but have connotations with the Mosaic law. 
However, to decide what to include and what to exclude depends on the 
associations of the Greek words in the milieu of the translator and the 
problems in this regard are formidable. 
 The word provstagma is a good example. qjo corresponds to 
provstagma in many contexts, where qjo is employed in the general sense 
“law, order, rule, prescription”. provstagma is an exclusive word, a word 
that as a rule is employed for divine laws and regulations in the LXX. 
Consequently, the LXX translators, not least the translator of the Psalter, 
often employed a term that specifically relates to divine laws and 
                                                
244 See e.g. the interesting discussion in this connection in Austermann, Nomos, 
186-88. 
245 32:1, 5; 38:19; 51:4, 5, 7, 11; 85:3; 89:33; 103:10; 109:14.  
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regulations in the Greek. It could be argued that it is a choice of a specific 
term that more or less adequately renders the meaning of the Hebrew in 
context, but it is possible to see it as a narrowing of the Hebrew term 
based on a predilection for the Mosaic law. I hope that this study can be 
complemented by these kinds of investigations later on by me or by 
others. 
 

10.5. The equivalents of ajnomi va  in the Septuagint Psalms  
Several Hebrew terms in the book of Psalms are translated by ajnomiva. 
They are mostly terms that do not wholly reflect the semantic meaning of 
the Greek word. The same is true as regarding the Vorlage for other 
Greeks words related to the law, a[nomo", paravnomo", paranomei'n, 
paranomiva, nomoqetei'n, ajnovmhma, paranomiva, ajnovmhma, nomoqevth", 
novmimo". In order to give a comprehensive view of my investigation I will 
present the LXX text where ajnomiva is included as an example, 
stereotypically translated by “lawlessness” with cognates in the LXX 
Psalms and give a fairly literal translation of the Hebrew (NRSV), together 
with the Hebrew equivalents of the Greek word in question. The Hebrew 
terms are ˜w<a; “iniquity, lie, nothingness”, lw<[; “injustice”, hl;w“[; “iniquity, 
perversity, wickedness”, ˜wO[; “missing of the target, sin”, hM;zI “wickedness, 
lewdness”, sm;j; “violence, wrong, bloodshed, unrighteousness, 
wickedness” [v'r< “wrong, wickedness”, [v'P, “offences, rebellion, crime(s), 
legal offence, personal offence, guilt, wrong(s), property offence, 
penalty”, hW:h' “disaster, destruction”, bx,[o “hardship, pain, distress” and 
“idol”, qt;[; “old, hard, stubborn, arrogant, insolent”, rq,v, “deception, 
falsehood, pretence, deceit, fraud”, and l['Y"liB] “worthlessness, nothingness, 
worthless, wickedness”. The Hebrew equivalents here are given 
translations mainly taken from TDOT and NIDOTTE, translations that 
have the ambition to capture the different meanings of the Hebrew terms 
in question. 
 
In cases where emendations in NRSV concern the words under discussion, 
they are also noted. The same is true for more or less obvious cases where 
the rendering in the LXX is based on a different Hebrew Vorlage. The 
references are those in the MT.  



 
 

Translation of Hebrew Greek with translation 
5:5 For you are not a God who 
delights in wickedness ([v'r<); evil 
will not sojourn with you 

O{ti oujci; qeo;" qevlwn ajnomivan 
(lawlessness) su; ei\ oujde; 
paroikhvsei soi ponhreuovmeno" 

5:6 The boastful (µylil]/h) will not 
stand before your eyes; you hate  
all evildoers (˜w<a; yle[}PoAlK;) 

ouj diamenou'sin paravnomoi (the 
lawless) katevnanti tw'n ojfqalmw'n 
sou, ejmivshsa" pavnta" tou;" 
ejrgazomevnou" th;n ajnomivan (all 
who practice lawlessness) 

6:9 Depart from me, all you 
workers of evil (˜w<a; yle[}PoAlK;), for the 
LORD has heard the sound of my 
weeping 

ouj diamenou'sin paravnomoi (the 
lawless) katevnanti tw'n ojfqalmw'n 
sou, ejmivshsa" pavnta" tou;" 
ejrgazomevnou" th;n ajnomivan (all the 
lawless persons) 

7:15 Behold, the wicked man 
conceives evil, and is pregnant with 
mischief, and brings forth lies (˜w<a;) 

ijdou; wjdivnhsen ajdikivan sunevlaben 
povnon kai; e[teken ajnomivan 
(lawlessness) 

14:4 Have they no knowledge, all 
the evildoers (˜w<a; yle[}PAlK;) who eat 
up my people as they eat bread, and 
do not call upon the LORD? 

oujci; gnwvsontai pavnte" oiJ 
ejrgazovmenoi th;n ajnomivan (all the 
lawless persons) oiJ katesqivonte" 
to;n laovn mou brwvsei a[rtou to;n 
kuvrion oujk ejpekalevsanto; 

18:5 The cords of death 
encompassed me; the torrents of 
perdition (l['Y"lib] ylej}n") assailed me 

perievscon me wjdi'ne" qanavtou kai; 
ceivmarroi ajnomiva" (torrents of 
lawlessness) ejxetavraxavn me 

18:24 I was blameless before him, 
and I kept myself from guilt (ynIwO[}me) 

kai; e[somai a[mwmo" met∆ aujtou' 
kai; fulavxomai ajpo; th'" ajnomiva" 
mou (from my lawlessness) 

26:10 those in whose hands are evil 
devices (hM;zI), and whose right 
hands are full of bribes 

w|n ejn cersi;n ajnomivai (lawlessness) 
hJ dexia; aujtw'n ejplhvsqh dwvrwn 

31:19 Let the lying lips be stilled 
that speak insolently (qt;[;) against 
the righteous with pride and 
contempt 

a[lala genhqhvtw ta; ceivlh ta; 
dovlia ta; lalou'nta kata; tou' 
dikaivou ajnomivan (lawlessness) ejn 
uJperhfaniva/ kai; ejxoudenwvsei 

32:1 Happy are those whose 
transgression ([v'P,) is forgiven, 
whose sin is covered 

makavrioi w|n ajfevqhsan aiJ ajnomivai 
(the lawlessness) kai; w|n 
ejpekaluvfqhsan aiJ aJmartivai 
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Translation of Hebrew Greek with translation 
32:5 Then I acknowledged my sin 
to you, and I did not hide my 
iniquity (ynIwO[}); I said, “I will confess 
my transgressions (y['v;p]) to the 
LORD” 

th;n aJmartivan mou ejgnwvrisa kai; 
th;n ajnomivan mou (my lawlessness) 
oujk ejkavluya ei\pa ejxagoreuvsw 
kat∆ ejmou' th;n ajnomivan mou (my 
lawlessness) tw'/ kurivw/  

36:3 For they flatter themselves in 
their own eyes that their iniquity 
(/nwO[}) cannot be found out and hated 

o{ti ejdovlwsen ejnwvpion aujtou' tou' 
euJrei'n th;n ajnomivan aujtou' (his 
lawlessness) kai; mish'sai 

36:4 The words of their mouths are 
mischief (˜w<a;) and deceit; they have 
ceased to act wisely and do good 

ta; rJhvmata tou' stovmato" aujtou' 
ajnomiva (lawlessness) kai; dovlo" oujk 
ejboulhvqh sunievnai tou' ajgaqu'nai 
 

36:5 They plot mischief (˜w<a;) while 
on their beds; they are set on a way 
that is not good; they do not reject 
evil 

ajnomivan (lawlessness) dielogivsato 
ejpi; th'" koivth" aujtou' parevsth 
pavsh/ oJdw'/ oujk ajgaqh'/ th'/ de; kakiva/ 
ouj proswvcqisen 

36:13 There the evildoers (˜w<a; yle[}Po) 
lie prostrate, they are thrust down, 
unable to rise 

ejkei' e[peson oiJ ejrgazovmenoi th;n 
ajnomivan (the lawless persons) 
ejxwvsqhsan kai; ouj mh; duvnwntai 
sth'nai 

37:1 Do not fret because of the 
wicked; do not be envious of 
wrongdoers (hl;w“[' yce[oB])! 

mh; parazhvlou ejn ponhreuomevnoi" 
mhde; zhvlou tou;" poiou'nta" th;n 
ajnomivan (those that do lawlessness) 

38:5 For my iniquities (yt'nOwO[}) have 
gone over my head; they weigh like 
a burden too heavy for me 

o{ti aiJ ajnomivai mou (my 
lawlessness) uJperh'ran th;n 
kefalhvn mou wJsei; fortivon baru; 
ejbaruvnqhsan ejp∆ ejmev 

38:19 I confess my iniquity (ynIwO[}), I 
am sorry for my sin 

o{ti th;n ajnomivan mou (my 
lawlessness) ejgw; ajnaggelw' kai; 
merimnhvsw uJpe;r th'" aJmartiva" 
mou 

39:12 You chastise mortals in 
punishment for sin (˜wO[;), consuming 
like a moth what is dear to them; 
surely everyone is a mere breath  

ejn ejlegmoi'" uJpe;r ajnomiva" 
(lawlessness) ejpaivdeusa" 
a[nqrwpon kai; ejxevthxa" wJ" 
ajravcnhn th;n yuch;n aujtou' plh;n 
mavthn taravssetai pa'" a[nqrwpo" 

40:13 For evils have encompassed 
me without number; my iniquities 
(yt'nOwO[}) have overtaken me 

o{ti perievscon me kakav w|n oujk 
e[stin ajriqmov" katevlabovn me aiJ 
ajnomivai mou (my lawlessness) 
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Translation of Hebrew Greek with translation 
41:7 And when they come to see 
me, they utter empty words, while 
their hearts gather mischief (˜w<a;); 
when they go out, they tell it 
abroad 

kai; eij eijseporeuveto tou' ijdei'n 
mavthn ejlavlei hJ kardiva aujtou' 
sunhvgagen ajnomivan eJautw'/ 
(lawlessness to himself) 
ejxeporeuveto e[xw kai; ejlavlei 

45:8 you love righteousness and 
hate wickedness ([v'r<) 

hjgavphsa" dikaiosuvnhn kai; 
ejmivshsa" ajnomivan (lawlessness) 

49:6 Why should I fear in times of 
trouble, when the iniquity (˜wO[}) of my 
persecutors (yBæqu[}, MT yb'qe[}) 
surrounds me 

i{na tiv fobou'mai ejn hJmevra/ ponhra'/ 
hJ ajnomiva (the lawlessness) th'" 
ptevrnh" mou kuklwvsei me 

50:21 These things you have done 
and I have been silent; you thought 
that I was (hy<h]a,At/yh,) one just like 
yourself 

tau'ta ejpoivhsa" kai; ejsivghsa 
uJpevlabe" ajnomivan (lawlessness 
probably tWOh') o{ti e[somaiv soi 
o{moio"  

51:4 Wash me thoroughly from my 
iniquity (ynIwO[}me), and cleanse me 
from my sin 

ejpi; plei'on plu'novn me ajpo; th'" 
ajnomiva" mou (from my lawlessness) 
kai; ajpo; th'" aJmartiva" mou 
kaqavrisovn me 

51:5 For I know my transgressions 
(y['v;p]), and my sin is ever before 
me 

o{ti th;n ajnomivan mou (my 
lawlessness) ejgw; ginwvskw kai; hJ 
aJmartiva mou ejnwvpiovn mouv ejstin 
dia; pantov" 

51:7 Indeed, I was born guilty 
(˜/w[;B]), a sinner when my mother 
conceived me 

ijdou; ga;r ejn ajnomivai" (with 
lawlessness) sunelhvmfqhn kai; ejn 
aJmartivai" ejkivsshsevn me hJ mhvthr 
mou 

51:11 Hide thy face from my sins, 
and blot out all my iniquities 
(yt'nOwO[}Alk;) 

ajpovstreyon to; provswpovn sou 
ajpo; tw'n aJmartiw'n mou kai; pavsa" 
ta;" ajnomiva" mou (all my 
lawlessness) ejxavleiyon 

53:2 They are corrupt, they commit 
abominable acts (lw<[;); there is no 
one who does good 

diefqavrhsan kai; ejbdeluvcqhsan ejn 
ajnomivai" (lawlessness) oujk e[stin 
poiw'n ajgaqovn 

53:5 Have they no knowledge, 
those evildoers (˜w<a; yle[}PoAlK;), who 
eat up my people as they eat bread, 
and do not call upon God? 

oujci; gnwvsontai pavnte" oiJ 
ejrgazovmenoi th;n ajnomivan (all 
those lawless persons) oiJ e[sqonte" 
to;n laovn mou brwvsei a[rtou to;n 
qeo;n oujk ejpekalevsanto; 
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55:4 For they bring trouble (˜w<a;) 
upon me, and in anger they cherish 
enmity against me 

o{ti ejxevklinan ejp∆ ejme; ajnomivan 
(lawlessness) kai; ejn ojrgh'/ 
ejnekovtoun moi 

55:10 Confuse, O Lord, confound 
their speech; for I see violence 
(sm;j;) and strife in the city 

katapovntison kuvrie kai; 
katadivele ta;" glwvssa" aujtw'n 
o{ti ei\don ajnomivan (lawlessness) 
kai; ajntilogivan ejn th'/ povlei 

55:11 Day and night they go 
around it on its walls, and iniquity 
(˜w<a;) and trouble are within it 

hJmevra" kai; nukto;" kuklwvsei 
aujth;n ejpi; ta; teivch aujth'" ajnomiva 
(lawlessness) kai; kovpo" ejn mevsw/ 
aujth'" 

57:2 Be merciful to me, O God, be 
merciful to me, for in you my soul 
takes refuge; in the shadow of your 
wings I will take refuge, until the 
destroying storms (t/Wh') pass by 

ejlevhsovn me oJ qeov" ejlevhsovn me o{ti 
ejpi; soi; pevpoiqen hJ yuchv mou kai; 
ejn th'/ skia'/ tw'n pteruvgwn sou 
ejlpiw' e{w" ou| parevlqh/ hJ ajnomiva 
(the lawlessness) 
 
 

58:3 No, in your hearts you devise 
wrongs (tlø/[); your hands deal out 
violence on earth 

kai; ga;r ejn kardiva/ ajnomiva" 
(lawlessness) ejrgavzesqe ejn th'/ gh'/ 
ajdikivan aiJ cei're" uJmw'n 
sumplevkousin 

59:3 Deliver me from those who 
work evil (˜w<a; yle[}Pomi); from the 
bloodthirsty save me 

rJu'saiv me ejk tw'n ejrgazomevnwn th;n 
ajnomivan (from the lawless persons) 
kai; ejx ajndrw'n aiJmavtwn sw'sovn me 

59:4 Even now they lie in wait for 
my life; the mighty stir up strife 
against me. For no transgression 
(y[iv]pi) or sin of mine, O LORD 

o{ti ijdou; ejqhvreusan th;n yuchvn 
mou ejpevqento ejp∆ ejme; krataioiv 
ou[te hJ ajnomiva mou (my 
lawlessness) ou[te hJ aJmartiva mou 
kuvrie 

59:5 for no fault (˜wO[;) of mine, they 
run and make ready 

a[neu ajnomiva" (lawlessness) 
e[dramon kai; kateuvqunan 

64:3 Hide me from the secret plots 
of the wicked, from the scheming 
of evildoers (˜w<a; yle[}Po) 

ejskevpasav" me ajpo; sustrofh'" 
ponhreuomevnwn ajpo; plhvqou" 
ejrgazomevnwn th;n ajnomivan (lawless 
persons) 

64:7 Who can search out our 
crimes (tlø/[)? We have thought out 
a cunningly conceived plot." For 
the human heart and mind are deep. 

ejxhreuvnhsan ajnomiva" (lawless 
deeds) ejxevlipon ejxereunw'nte" 
ejxereunhvsei. proseleuvsetai 
a[nqrwpo", kai; kardiva baqei'a 



  Law and Lawbreaking in the LXX Psalms   273 
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69:28 Add guilt to their guilt;  
(µn:wO[}Al[' ˜wO[;); may they have no 
acquittal from you 

provsqe" ajnomivan ejpi; th;n ajnomivan 
aujtw'n (lawlessness upon their 
lawlessness) kai; mh; eijselqevtwsan 
ejn dikaiosuvnh/ sou 

73:19 How they are destroyed in a 
moment, swept away utterly by 
terrors! (t/hL;B') 

pw'" ejgevnonto eij" ejrhvmwsin 
ejxavpina ejxevlipon ajpwvlonto dia; 
th;n ajnomivan aujtw'n (their 
lawlessness)  

74:20 Have regard for your 
covenant, for the dark places of the 
land are full of the haunts of 
violence (sm;j;) 

ejpivbleyon eij" th;n diaqhvkhn sou 
o{ti ejplhrwvqhsan oiJ ejskotismevnoi 
th'" gh'" oi[kwn ajnomiw'n 
(lawlessness) 

79:8 Do not remember against us 
the iniquities (tnOwO[} ) of our 
ancestors; let your compassion 
come speedily to meet us, for we 
are brought very low 

mh; mnhsqh'/" hJmw'n ajnomiw'n 
(lawlessness) ajrcaivwn tacu; 
prokatalabevtwsan hJma'" oiJ 
oijktirmoiv sou o{ti ejptwceuvsamen 
sfovdra 

85:3 You forgave the iniquity (˜wO[}) 
of your people; you pardoned all 
their sin 

ajfh'ka" ta;" ajnomiva" (the 
lawlessness) tw'/ law'/ sou ejkavluya" 
pavsa" ta;" aJmartiva" aujtw'n  

89:23 The enemy shall not outwit 
him, the wicked (hl;w“['A˜b,W) shall not 
humble him 

oujk wjfelhvsei ejcqro;" ejn aujtw'/ kai; 
uiJo;" ajnomiva" (and a son of 
lawlessness) ouj prosqhvsei tou' 
kakw'sai aujtovn 

89:33 then I will punish their 
transgression (µ[;v]Pi) with the rod 
and their iniquity with scourges 

ejpiskevyomai ejn rJavbdw/ ta;" 
ajnomiva" aujtw'n (their lawlessness) 
kai; ejn mavstixin ta;" aJmartiva" 
aujtw'n 

90:8 You have set our iniquities 
(WnytenOwO[}) before you, our secret sins 
in the light of your countenance 

e[qou ta;" ajnomiva" hJmw'n (our 
lawlessness) ejnwvpiovn sou oJ aijw;n 
hJmw'n eij" fwtismo;n tou' proswvpou 
sou 

92:8 though the wicked sprout like 
grass and all evildoers (˜w<a; yle[}PoAlK;) 
flourish, they are doomed to 
destruction forever 

ejn tw'/ ajnatei'lai tou;" aJmartwlou;" 
wJ" covrton kai; dievkuyan pavnte" 
oiJ ejrgazovmenoi th;n ajnomivan (all 
the lawless persons) o{pw" a]n 
ejxoleqreuqw'sin eij" to;n aijw'na tou' 
aijw'no" 
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92:10 For your enemies, O LORD, 
for your enemies shall perish; all 
evildoers (˜w<a; yle[}PoAlK;) shall be 
scattered 

o{ti ijdou; oiJ ejcqroiv sou ajpolou'ntai 
kai; diaskorpisqhvsontai pavnte" 
oiJ ejrgazovmenoi th;n ajnomivan (all 
the lawless persons) 

94:4 They pour out their arrogant 
words, all the evildoers (˜w<a; 
yle[}PoAlK;) boast 

fqevgxontai kai; lalhvsousin 
ajdikivan lalhvsousin pavnte" oiJ 
ejrgazovmenoi th;n ajnomivan (all the 
lawless persons) 

 Who stands up for me against 
evildoers (˜w<a; yle[}Po)? 

tiv" sumparasthvsetaiv moi ejpi; 
ejrgazomevnou" th;n ajnomivan; 
(lawless persons) 

94:20 Can wicked rulers (t/Wh' aSeKi) 
be allied with you, those who 
contrive mischief by statute? 

mh; sumprosevstai soi qrovno" 
ajnomiva" (lawless thrones) oJ 
plavsswn kovpon ejpi; prostavgmati;  

94:23 He will repay them for their 
iniquity (µn:/aAta,) and wipe them out 
for their wickedness; the LORD 
our God will wipe them out 

kai; ajpodwvsei aujtoi'" th;n ajnomivan 
aujtw'n (their lawlessness) kai; kata; 
th;n ponhrivan aujtw'n ajfaniei' 
aujtou;" kuvrio" oJ qeo;" hJmw'n 

101:8 Morning by morning I will 
destroy all the wicked in the land, 
cutting off all evildoers  
(˜w<a; yle[}PoAlK;) from the city of the 
LORD 

eij" ta;" prwiva" ajpevktennon 
pavnta" tou;" aJmartwlou;" th'" gh'" 
tou' ejxoleqreu'sai ejk povlew" 
kurivou pavnta" tou;" 
ejrgazomevnou" th;n ajnomivan (all the 
lawless persons) 

103:3 who forgives all your 
iniquity (ykinEwO[}Alk;l]), who heals all 
your diseases 

to;n eujilateuvonta pavsai" tai'" 
ajnomivai" sou (all your lawlessness) 
to;n ijwvmenon pavsa" ta;" novsou" 
sou 

103:10 He does not deal with us 
according to our sins, nor repay us 
according to our iniquities (WnytenOwO[}k') 

ouj kata; ta;" aJmartiva" hJmw'n 
ejpoivhsen hJmi'n oujde; kata; ta;" 
ajnomiva" hJmw'n (according to our 
lawlessness) ajntapevdwken hJmi'n 

103:12 as far as the east is from the 
west, so far he removes our 
transgressions (Wny[ev;P]Ata,) from us 

kaq∆ o{son ajpevcousin ajnatolai; 
ajpo; dusmw'n ejmavkrunen ajf∆ hJmw'n 
ta;" ajnomiva" hJmw'n (our 
lawlessness)  

106:43 but they were rebellious in 
their purposes, and were brought 
low through their iniquity (µn:wO[}B') 

aujtoi; de; parepivkranan aujto;n ejn 
th'/ boulh'/ aujtw'n kai; 
ejtapeinwvqhsan ejn tai'" ajnomivai" 
aujtw'n (through their lawlessness) 
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Translation of Hebrew Greek with translation 
107:17 Some were sick through 
their sinful ways (µ[;v]Pi Jr<D<mi), and 
because of their iniquities 
(µh,ytenOwO[}meW) endured affliction 

ajntelavbeto aujtw'n ejx oJdou' 
ajnomiva" aujtw'n (through their 
lawless ways) dia; ga;r ta;" ajnomiva" 
aujtw'n (because of their lawlessness) 
ejtapeinwvqhsan 

107:42 The upright see it and are 
glad; and all wickedness (hl;w“['Alk;w“) 
stops its mouth 

o[yontai eujqei'" kai; 
eujfranqhvsontai kai; pa'sa ajnomiva 
(and all lawlessness) ejmfravxei to; 
stovma aujth'" 

109:14 May the iniquity (˜wO[}) of his 
father be remembered before the 
LORD, and do not let the sin of his 
mother be blotted out 

o[yontai eujqei'" kai; 
eujfranqhvsontai kai; pa'sa ajnomiva 
(and all lawlessness) ejmfravxei to; 
stovma aujth'" 

109:14 May the iniquity (˜wO[}) of his 
father be remembered before the 
LORD, and do not let the sin of his 
mother be blotted out 

ajnamnhsqeivh hJ ajnomiva (the 
lawlessness) tw'n patevrwn aujtou' 
e[nanti kurivou kai; hJ aJmartiva th'" 
mhtro;" aujtou' mh; ejxaleifqeivh 

119:3 who also do no wrong  
(hl;w“[' Wl[}p;ø), but walk in his ways 

ouj ga;r oiJ ejrgazovmenoi th;n 
ajnomivan (the lawless persons) ejn 
tai'" oJdoi'" aujtou' ejporeuvqhsan 

119:133 Keep my steps steady 
according to your promise, and 
never let iniquity (˜w<a;Alk;) have 
dominion over me 

ta; diabhvmatav mou kateuvqunon 
kata; to; lovgiovn sou kai; mh; 
katakurieusavtw mou pa'sa ajnomiva 
(any lawlessness) 

119:150 Those who persecute me 
with evil purpose (hM;zI) draw near; 
they are far from your law 

proshvggisan oiJ katadiwvkontev" 
me ajnomiva/ (with lawlessness) ajpo; 
de; tou' novmou sou ejmakruvnqhsan 

125:3 For the scepter ofwickedness 
shall not rest on the land allotted to 
the righteous, so that the righteous 
might not stretch out their hands to 
do wrong (µt;l;w“['B]) 

o{ti oujk ajfhvsei th;n rJavbdon tw'n 
aJmartwlw'n ejpi; to;n klh'ron tw'n 
dikaivwn o{pw" a]n mh; ejkteivnwsin 
oiJdivkaioi ejn ajnomiva/ (in 
lawlessness) cei'ra" aujtw'n 

125:5 But those who turn aside to 
their own crooked ways the LORD 
will lead away with evildoers (˜w<a;h; 
yle[}PoAta,)! 

tou;" de; ejkklivnonta" eij" ta;" 
straggalia;" ajpavxei kuvrio" meta; 
tw'n ejrgazomevnwn th;n ajnomivan 
(the lawless persons)  

129:3 The plowers plowed on my 
back; they made their furrows (MT 
µt;/n[}m'l] K) long 

ejpi; tou' nwvtou mou ejtevktainon oiJ 
aJmartwloiv ejmavkrunan th;n 
ajnomivan aujtw'n (their lawlessness 
µt;wOn/w[}l' or simply a guess) 
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130:3 If you, O LORD, should 
mark iniquities (t/nwO[}), Lord, who 
could stand? 

eja;n ajnomiva" ( lawlessness) 
parathrhvsh/ kuvrie kuvrie tiv" 
uJposthvsetai 

130:8 It is he who will redeem 
Israel from all its iniquities  
(wyt;nOwO[} lKomi) 

kai; aujto;" lutrwvsetai to;n Israhl 
ejk pasw'n tw'n ajnomiw'n aujtou' 
(from all its lawlessness) 

139:24 See if there is any wicked 
way (bx,[oAJr<D<) in me, and lead me 
in the way everlasting 
 

kai; ijde; eij oJdo;" ajnomiva" (a lawless 
way) ejn ejmoiv kai; oJdhvghsovn me ejn 
oJdw'/ aijwniva/ 

141:4 Do not turn my heart to any 
evil, to busy myself with wicked 
deeds in company with those who 
work iniquity; (˜w<a;Ayle[}Po µyviyaiAta,) 

mh; ejkklivnh/" th;n kardivan mou eij" 
lovgou" ponhriva" tou' 
profasivzesqai profavsei" ejn 
aJmartivai" su;n ajnqrwvpoi" 
ejrgazomevnoi" ajnomivan (in 
company with lawless persons) 

141:9 Keep me from the trap that 
they have laid for me, and from the 
snares of evildoers (˜w<a; yle[}Po) 

fuvlaxovn me ajpo; pagivdo" h|" 
sunesthvsantov moi kai; ajpo; 
skandavlwn tw'n ejrgazomevnwn th;n 
ajnomivan (the lawless persons) 
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