Between Tradition and Innovation: God’s ‘long nose’ as paxp6@vpog

With the growing interest in bodies within Biblical studies, also God’s body received increasing
attention during the last decades.! The so-called anthropomorphisms — i.e., the attribution of
human-like body parts and, by extension, human-like emotions and activities to God — form
an important part of the Biblical descriptions of God. In turn, also the Greek rendering of these
anthropomorphisms in LXX has sparked interest.? Researchers such as Frankel® and Fritsch* first
raised the issue of anti-anthropomorphism in LXX-Pentateuch, arguing that the Greek translators
(occasionally) avoid humanlike descriptions of God. The recent discussion concerning an LXX-
theology, i.e., a set of theological elements proper to the Greek translation and distinct from the
MT, reopened the question of the presumed anti-anthropomorphic stance of LXX, as one of the
theological accents proper to LXX.’

This paper addresses God’s ‘nose’ (qR) as one of the Pentateuchal anthropomorphisms. Yet,
from the very start, a problem occurs. Indeed, & resides on the thin line between emotion and
body part. Fohrer names & as one of the Hebrew words carrying a “twofold aspect™:

It denotes on the one hand ‘nose’, on the other ‘anger’, and, in the dual, ‘face’, yet the verb 1R is found
only with the meaning ‘to be angry’; of course, it is possible that a basic though irrecoverable meaning
‘to snort’ preceded it, from which all the rest may be derived.®

The image of fastened respiration through the nose when one is angry, lies perhaps at the basis
of the extended meaning of & as ‘anger’.” Particularly the plural and dual form of a8 do
probably not denote anger, but refer to the physical nostrils.® The singular 98, instead, often
used in contexts of heat with the image ‘burning nose’ (q& + 17n / 1i7n), refers to ‘anger’.’ This
last use of a& has been regarded as a dead metaphor, now fully lexicalized in its metaphoric
meaning of anger.!°

Accordingly, the LXX-translators had the difficult task of rendering a layered item into
Greek.!! Strikingly, all instances in the Pentateuch where God’s a% appears are translated in a
consistently ‘non-physical’ way, by a form of épy»n or Bupds (anger). This consistency has been
understood as an anti-anthropomorphism, avoiding God’s humanlike nose and replacing it by
anger.'? In what follows, I analyse and evaluate the translation of the divine ‘nose’ (AX) in LXX-
Pentateuch, with a special focus on paxpofupog for God’s ‘long nostrils’. First, a general
overview is offered regarding the translation of the divine q& in LXX-Pentateuch. Next, [ address
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the adjective paxpobupos to render the expression 0'ax TIX. Finally, I frame LXX’s use of
naxpobupos within the broader history of Greek language, describing the Greek translators of
the Pentateuch as translators between tradition and innovation.

1. Translating &
First, I present an overview of the renderings of & in LXX-Pentateuch, to then briefly address

the possibility of anti-anthropomorphism regarding God’s nose. The translation of §& in the
Greek Pentateuch can be resumed as follows (biblical references in bold refer to God):

THE TRANSLATION OF & IN LXX-PENTATEUCH
Plural (dual and plural) TpéTWMTOV Gen 2:7; 3:19; 19:1; 42:6; 48:12; Num 22:31
gxw Gen 7:22
puXTYp Num 11:20
dpyn Ex 15:8; Deut 33:10
Singular without verb 17 With dative Gen 24:47
dpyn Gen 27:45; Deut 29:19
Buudg Gen 49:6.7; Deut 32:22
Singular with verb 770 Bupdw Gen 30:2; 44:18; Num 11:33, 22:27, 24:10
Buudg Ex 11:8
fupbw + bpyy | Gen 39:19; Ex 4:14, 32:10.11; Num 11:1.10; Deut 7:4,
(dat) 11:17
Spyllw + Bupde | Ex 22:23(24); 32:19; Num 22:22, 25:3, 32:10.13; Deut
(dat) 6:15; 29:26, 31:17
Spyilw Ex 32:22
dpy" + Buuds Num 12:9; Deut 29:23
Singular with subst. im0 py" + Buude Ex 32:12; Num 25:4, 32:14; Deut 13:18
Singular with subst. a0 dpy" + Buuds Deut 9:1, 29:22.27
Long nostrils: 0'aR 78 paxpéBupos Ex 34:6; Num 14:18

Three elements of the Greek translation stand out: (1) the consistent absence of heat-imagery
for man and God; (2) the consistent choice for épy» and/or bupds for the singular a8; (3) and
the consistent choice for opy»n- or bupds-related words to render the divine plural 0'aR. A triple
consistency is at play in LXX-Pentateuch — is this an overconsistency, at the cost of semantic
depth?

Firstly, the ‘burning’ of the metonymic nose in expressions of anger is rendered by a form
of dpyilw or Bupdw, with heat no longer present in the Greek.!* Hartman characterises this as
“appiattimento semantico”,!* a downgrade from the rich imagery found in the Hebrew text.
However, also LXX uses varied imagery, with the verb madw (Ex 32:12) and the locative
preposition émi (Num 12:9; 32:14;15; Deut 6:15; 7:4; 11:17; 29:26) depicting anger as a quite
physical force needing to be ‘stopped’ or ‘turned away’ from the target (Deut 13:18). The
element of heat being less present does not entail an avoidance — the reference to God’s fire is
still present in association with divine anger (e.g., Num 11:1).
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Secondly, both for humans and for God, the singular q& is translated metonymically by
anger, with (a form of) Buuds and/or épyy used interchangeably,'> suggesting that fuués and
bpy" function more or less as synonyms. !¢

Thirdly, relating to LXX’s supposed anti-anthropomorphism, the consistent rendering of the
divine o'aR (‘nose/nostrils’), by forms of dpy» and/or Bupds is remarkable. While the human
D8R are translated either by mpéowmov (‘face’, Gen 2:7; 3:19; 19:1; 42:6; 48:12; Num 22:31)
or in a single instance by puxtnp (‘nose/nostril’, Num 11:20), the divine D8R are always
rendered by opy”- or Bupds-words. This consistency adopted only in the case of the divine 0ag
is interpreted as an anti-anthropomorphic avoidance of God’s nose/nostrils.!” Others, however,
argue that the Greek translators only transpose a ‘dead metaphor’ of the source language into
an intelligible item in the target language.'® Exodus 15:8, where God’s D8R are mentioned,
forms an excellent illustration:

MT LXX
{o} ool Tar {7} M xal Ot mvedpatog Tob Bupol cov dtéoty To Uowp:
{o} ;oo {7} T3-in2 13w émayy woel Teiyos Ta Udata,
{o} o-3%3 ,nhihnxap émayn ta xOpata év péow Tis fadaaoyg.

At the blast of your nostrils the waters piled And through the breath of your wrath the water
up; the floods stood up in a heap; the deeps | separated; the waters were congealed like a wall; the
congealed in the heart of the sea (NRSV) waves were congealed in the midst of the sea. (NETS)

Does the plural 788 (“your nostrils/wrath”) refer to God’s anger,'” or physical nostrils??° If MT
is read as God separating the waters through the breath of His nostrils, then LXX differs in God
separating the waters through the breath of His anger (mvelpa tol Oupod). The reference to
God’s breath (m372) ushers to view 73R as ‘Your nostrils’, rather than “Your anger’; besides,
how could anger function as a device separating water? The question is then: did the translators
capture the underlying physical sense of ‘nostrils’ and avoid it, or did they just aim at a
consistent rendering of a dead metaphor?

The plural of & being at least once (Num 11:20) in the Pentateuch translated by pvxtyp
(nostril), instead of ‘anger’ makes it impossible to argue that the choice for pyn- or Buuds-
words stems from a “limited understanding of a& as only anger”.?! Nonetheless, Num 11:20
(Bwg unvos Nuepv ddyeabde, g v EEENDY éx TAY puxTipwy D) uses puxtip with the meaning
‘until you have enough of it’. It coincides with the use of puxt/p in a quite negative sense as
‘sneering/sarcasm’ in broader Greek literature.?? Similarly, the nose-idiom used in LxX does
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not refer to anger, but rather to ‘mockery/sneering’.?® Perhaps, then, puxtip was not used
elsewhere to render & because of this negative use, and the translators thought another
equivalent fit better.

In fact, Bupds functions well as equivalent for g, since it not only denotes ‘anger/wrath’, but
also relates to ‘breath’. Indeed, Onians has shown that in the Homeric corpus Ouuds takes,
besides various other associations, also the sense of breath (e.g.: Iliad, 4.522-523: 8 9" UmTi0g év
xovinal xammeoey dudw yelpe dldolg ETapolat metaoaoag dupov dmomvelwy “and he fell backward
in the dust and stretched out both his hands to his dear comrades, gasping out his fupds™).>*
Moreover, Padel, in her survey of Greek images for emotions, observes that “the thumos of
warring gods is “blown” in different directions” (cf. Iliad, 21.386).>° The Buuds appears as
something that can be blown, but also as a faculty that blows like the wind. Caswell has
commented extensively on Homeric language, showing that fuués figures also as ‘stormy
wind’.? For instance, in [liad, 9.4-8, fuués is compared to the two great winds Boreas and
Zephyr:

wg 0 dvepot 0vo mévtov dpivetov ixBudevta Bopéng xal Zédupos, Tty Te Opyxnbev dnrtov EABGVT
egamivyg: duudis 0¢ Te xBpa xedawdy xopBietat, moANOY 8¢ maptf dha dlxog Exevev: &¢ édaileto Bupds
évi ombecay Ayaudv.

Just as two winds stir up the teeming deep, the North Wind and the West Wind that blow from Thrace,
coming up suddenly, and immediately the dark wave rears itself in crests and casts much seaweed out along
the shore, so was the Bupés of the Achaeans torn within their breasts. 27

The stirring (épivw) of the sea by these winds, is much similar to the stirring fupdg creates in
one’s breast. Apart from the simile, the concept of Bupds as a wild, stormy wind is also used as
a broader conceptual metaphor, where Oupds ‘blows’ (@nut), together with other images of
storms, like ‘clashing’ and earthquakes (//iad, 21.385-388).

Of course, the range of Bupds, both in extrabiblical Greek as in LXX, is wider than ‘wind’,
and also extends to ‘self/will’.?® Still, Bupés as stormy wind is particularly interesting in the
evaluation of Ex 15:8. In fact, this verse seems to use the same conceptual metaphor THUMOS
IS STORMY WIND in describing how God’s Buués separates the waters, much like the winds
Boreas an Zephyr do in the Homeric excerpt quoted before. This same image is also found in
LXX-2 Sam 22:16 (= Ps 18:16). Van der Horst has shown how this image (THUMOS IS STORMY
WIND) was widespread throughout Ancient and Hellenistic Greek literature.?’ Aeschylus®® and
Euripides,®! for instance, present people ‘blowing with anger/ fupds” and the Hellenistic letters
of Aristaenetus describe a jealous man simultaneously yelling and breathing with Bupdg
(xexpayws dua xal mvéwy Bupol).>? Van der Horst then argues that the neotestamentary image
of the blowing fuués stems from and coincides with this extrabiblical Greek imagery, while the
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image in the Old Testament stems from ‘Semitic physiology’ where anger is connected with
breath.?? Yet, in LXX-Ex 15:8, the two intertwine: both the so-called Semitic physiology where
the respiratory a& functions as a metonymy for anger, and the widespread Greek imagery of
Ouuds as stormy wind come together in the translation of 7°a8 mM312 by ot mvedpatos Tol fupod.
In other words: this translation takes into account the double meaning of AX as anger and
respiratory organ, by choosing the equivalent fuuég, denoting anger and carrying an association
with wind and breathing.

Accordingly, the consistent Greek translation makes creative use of a widespread image of
Buuds as wind, leaving the same ambiguity (anger or breathing?) the Hebrew text presents. The
threefold consistency, then, does not tone down the semantic depth of the Hebrew, but shows
signs of creative reinterpretation.

2. Maxpéfupog

This brings us to the heart of this paper: paxpobupos for the expression D'@R IR
(‘magnanimous’). This expression combines TR, ‘long’ (spatial length and temporal duration)
and 0'aR. Researchers debate whether the plural 0'ag refers here (a) to God’s nostrils, and, in
this expression, as a lengthening of the breathing through the nostrils,** or (b) to God’s anger,
the expression referring to God taking a long time to get angry.>> The first option is the most
straightforward interpretation, as it takes into account two ideas commonly associated with 0ag
and T8, namely: “nostrils for breath and length for slowness.”*® The conceptual blending
produces the metaphorical ‘long nostrils’ which draw from the underlying general space of slow
breathing.?” Thus, the ‘long nostrils’ refer to a slow, and hence more calm breathing, which in
turn implies a state of patience.*® In the Pentateuch, this expression is reserved for God, used in
two highly theological passages presenting a list of divine attributes (Ex 34:6; Num 14:18).
Elsewhere in the Hebrew Bible, the expression 0'a® 77X is also used of humans (e.g., Prov
15:18). For all these occurrences, be it of humans or God, LXX has paxpdoQuyog.

The (presumed) neologism paxpdfupos is a compound word,* both lexemes represent the
Hebrew counterparts: paxpés carries the same association with length, and Ouuds, as was
discussed before, is associated with ‘breath/wind’ and ‘anger’. Accordingly, paxpobupog
renders D'aR TR quantitatively, referring to both elements of the Hebrew, but also qualitatively,
by leaving some ambiguity regarding 08X (nose or anger?) through Bupds (breath or anger?)
and transposing (at least partially) the conceptual blend into Greek. The element of God’s
‘nose’, including His breath, is then not completely avoided, but skilfully developed into a
compound that represents the expression D7aRr 7IN.

The element Bupds, however, not only denotes ‘anger’ and ‘breath/wind’, but also ‘self/will,
making it also an apt equivalent also for the polysemous 137 that contains references to all three
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aspects as ‘spirit/wind’, ‘anger’, or ‘self’.** Accordingly, paxpébupos also aptly renders the
expression 137 78 (Eccl. 7:8) and the obscure 37 9 in Prov 17:22.4! The very multivalence
of Buuds probably stood out to the translators in coining paxpéfupog.

Bellantuono’s recent study is the most complete analysis of paxpobupog in LxX. She carefully
develops the thesis that in LXX, a semantic shift takes place from Classical Greek usage of
uaxpofuuia as ‘perseverance’, to the adjective paxpéfupog denoting a ‘temporal limitation of
divine anger’ (Pentateuch, Prophets), to then the broader nuance of
‘magnanimity/patience/mercy’ in Wisdom- and Jewish Hellenistic literature, where the
temporal notion no longer plays a role.*> T hope to further develop Bellantuono’s thesis in
showing how LxXX does not merely change paxpofuuia from perseverance to ultimately mercy,
but rather, as metaphorical blending of fuués and paxpéds, preserves its temporal aspect and
could go hand-in-hand with breathing-imagery also in later (Jewish-)Hellenistic writings. I first
give an outlook of paxpéfupu-words in Classical Greek, then I turn to the neologism paxpobupog
in LXX, to conclude with some examples of paxpobupos in (Jewish) Hellenistic literature.

2.1 paxpobupu-words in extrabiblical Greek

The adjective paxpébupos was probably coined by one of the LxX-translators.*® While the
substantive paxpofuula appears in extrabiblical Greek, the adjective paxpéfupog (contrary to
other early-occurring adjectives containing -6upds such as peyabupog) is found for the first time
in LXX-Pentateuch.** Bellantuono and Horst provide a brief overview of paxpébup-words in
Classical Greek, where the semantic family is rare, especially regarding papyri and inscriptions
where the term does not appear until the fourth century CE (mainly in Christian texts). The term
naxpobupia first appears in a fragment attributed to Menander,* next to scarce occurrences in
Strabo,*¢ Plutarch,*’ Artemidorus,*® and Aretaeus.*’ Here, paxpofupia appears as a positive,
human quality, often in the sense of ‘perseverance/patience’. The verb paxpofuyelv, used
especially often in the Sortes Astrampsychi,™® carries the same meaning, referring to human
perseverance in difficult circumstances. Bellantuono correctly observes that the link with anger
is absent, and the contexts in which the term is found never allude to such an idea.>! Yet, neither
Horst nor Bellantuono show how these ‘early’ uses of paxpéfuu-words have a strong
quantitative, temporal aspect that gives way to the signification of patience/endurance.’?
Especially the contrast with antonym 6£06upos (‘quick-to-anger’, also temporally defined), and
the use of paxpébup-words in contexts where other temporal factors are underlined, raise
attention to the conceptual blending of paxpobuuia. Here, naxpds carries a temporal aspect of
‘length’, and Oupds should probably be understood as ‘self/will” instead of ‘anger’. The blend
then refers to a temporal extension of the will, a lengthy endurance of the self. A good
illustration of this temporal aspect is the conclusion of a fable attributed to Aesop, where a
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thirsty pigeon rushes to drink from a cup, only to crash against the wall. The epimythion of the
fable: 6 Adyog dnAol, g MOAL xpeiTTwy 1 paxpobupia THs dAoyioTou omoudijc xal Tayutiitos:>?
uaxpofupia is far better than reckless haste and hurry.

2.2 paxpobupos in Biblical Greek

After this brief outset of the use of paxpéfuu-words in extrabiblical Greek, the neologism
naxpobupos in LXX is addressed. I wish to show how the translators, in coining this term, stand
between tradition and innovation. The adjective is used in the Pentateuch as divine epithet, and
occurs further also in prophetic and Wisdom-literature.

First, regarding tradition, the translators, in using the newfound paxpéBupog, were building
upon the extrabiblical tradition set out above, where especially the temporal aspect stands out.
Bellantuono has illustrated particularly well how paxpéfupog denotes a ‘temporal limitation of
anger’ in the Pentateuch and Prophets (e.g., Ex 34:7; Nah 1:2-3; Jer 15:15). Bellantuono then
argues that there is a shift to ‘magnanimity/patience/mercy’ (especially in Wisdom- and
Hellenistic literature), where the temporal notion no longer plays a role.>* However, a closer
look to other occurrences shows how the quantitative element is still strongly present.
Interestingly, antonyms of paxpéfupog directly oppose the adjective in a quantitative, temporal
manner: SAryéuyos is the opposite of paxpdBupos® (6Aiyos as quantitative opposite of paxpée)
but also broader terms occurring near paxpéfupog, namely TayUs™® or evféwe’ are used as
temporal opposites of the slowness implied by paxpés. Synonymous or closely related elements
occurring near paxpéfuu-words, relate to temporal lengthiness like paxpoés does, such as eig Tov
aidiva,?® €wg xaipol,” molls xpdvos,” dvauéve,” Bpadivw,” or even God’s eternity (Muépa
ai@vog).® Also the aspect of mercy underlined by Bellantuono appears less clearly; the semantic
field of ‘mercy’ appears as extension of the temporal lengthiness, instead of a semantic shift.
Significant, for instance, is deuterocanonical 2 Mac 6:13-14 where one would expect (if a
semantic shift occurs in later, Hellenistic writings), the verb paxpofupéw applied to God to
imply mercy/forgiveness. Instead, we read:

1 1 1 \ Al 4 PR Al ~ 3 2 3 4 4 b 14 A
xal yap TO wn moAdv xpdvov édabal Todg duaaeBolvras, AAA edBéwg mepiminTey EmiTiNolg, WEYAANS
evepyeaiag anueiéy éotv. od yap xabamep xal émt TGV dAAwy 0viv dvauéver paxpobuudy ¢ deaméTyg
uéxpt Tol xatavrioavtas adTols mpos EXTANPWILY AuapTIEGY xoldoat

In fact, it is a sign of great kindness not to let the impious alone for long but to punish them
immediately. For in the case of the other nations the Lord waits patiently to punish them until they
have reached the full measure of their sins (NETS)

The element of temporal lengthiness is what connects the uses of paxpéfup-words throughout
time, and forms the tradition upon which paxpéfupog as ‘slow to anger’ was built.
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63 Sir 18:10-11.



In coining paxpobupos, also a threefold innovation takes place. First of all, contrary to the
‘early’ extrabiblical attestations of paxpobup-words as a human quality, the adjective
uaxp6fupog when it first occurs in the Pentateuch is a distinctly divine attribute, not used of
humans in the Pentateuch.®* In later LXX-books, paxpofup-words are used of humans and God.
Secondly, the element Bupds should not be (solely) understood as ‘self/will” as is the case in the
extrabiblical examples above, but rather as ‘anger/breath’, as argued before. Accordingly, the
temporal, quantitative element paxpds no longer applies to self/will, with ‘perseverance’ as
result,®® but forms a metaphorical blend with the ambivalent Bupds (anger/breath), implying the
image of slow breathing and temporal limitation of anger. Thirdly, with this temporal element,
another element appears: the notion of control. The concept fupés is imagined in the Pentateuch
as a force targeting someone and needing to be ‘stopped’ (Ex 32:12) or ‘turnt away’ from the
target (Deut 13:18). In the use of paxpéfupog in Wisdom-literature, the same notion of anger-
retention appears.®® A good illustration is Prov 16:32:

xpeloawy avip paxpobupog ioyupod,
6 0& xpaT@v bpyfis xpeloowy xatadapBavouévov méAw.

A man who is slow to anger is better than the mighty,
and he who controls his temper better than who captures a city (NETS).

Horst views this notion of anger-control as a possible influence of (indigenous) Egyptian ethics
which underline the notion of anger-retention.%” In a threefold way, then, paxpéfupos contains
a novelty that distinguishes the adjective from other paxpdfup-words in extrabiblical literature,
with the quantitative, temporal element as common ground. It could be resumed as follows:

“early” extrabiblical paxpéfup-words uaxpobupog in LXX
\ o Divine epiteth (& man
Distinctively human gi?;l:r?ltwe’ esp. Widsom-lit.);

quality;
Bupds as “self/will”;
meaning: “perseverance”

fuuds as “anger/breath”;
meaning: “slow to anger”

element  of
paxpos

»
»

64 The substantive paxpofupia nor the verb paxpoBupéw are used in the Pentateuch, hence not applied to humans either.

651 Mac 8:4 appears as an exception, with the extrabiblical ‘endurance’ rather than ‘slowness to anger’ implied by paxpdfuyos.
% E.g., Prov 15:18; Ps 7:12.

%7 Horst, “waxpobupia,” 377. See for examples Erman, Die Religion der Agypter, 162: “Bei allem Streit und Hader mit deinen
Feinden vertraue nicht auf dich selbst, sondern setze dich in die Arme Gottes, so wird dein Schweigen (d.h. deine Zuriickhaltung)
die Gegner schon zu Falle bringen. Und ein andermal heil3t es dhnlich: a3 dich in keinen Zank mit einem Hitzigen ein; Gott
wird ihm zu antworten wissen.” Another example is offered by Koéhler (“Royal Rage and Private Anger in Ancient Egypt,” 95)
from Teaching of Ani B 22:8-9: whnmy-kénrtmbr. t-kknt.o{r}wpi.t-k “Control your temperament so that your angry
behaviour does not condemn you”.



In sum, the coining and use of the neologism paxpobupos show a translator standing between
tradition and innovation.

2.3 paxpobupos in ‘intertestamental literature’

Next, I show how LxX’s understanding of paxpéfupog transpires later Greek uses of the term,
paying special attention to so-called ‘intertestamental literature’. In fact, Bellantuono has
proposed that in this literature the semantic shift from ‘perseverance’ to ‘slow to anger’ to,
ultimately, ‘mercy’ is visible.®® Referring to Joseph and Aseneth (11:10; 12:15) and the
Aristeas-letter (§188), Bellantuono shows how paxpofupie ultimately becomes synonymous to
émielxela (clemence). One could also refer to the increasing use of the verb paxpobuuéw paired
with the preposition éni in Sirach, as well as the Test. Job,* and especially in neotestamentary
Greek,”® implying mercy/ paxpofupia to be poured out ‘upon’ others, instead of anger-retention.
While such semantic extension is certainly present in these texts, it remains difficult to speak
of a consistent semantic shift. Indeed, two examples of paxpéfup-words in other
‘intertestamental literature’ indicate how the notion of temporality and the closely related
concept of anger-retention remain well present.

The first example, found in Pap. Oxyrhynchus 3.403 (Egypt, 4" c. CE) is a Greek fragment
of the Syriac Apocalypse of Baruch, an intertestamental pseudepigraphic. It warns one not to
be happy or boastful, for the following reason:

[... yap ev] xaipw e&imvicbnoetal

[mpog g€ % opyn 1 vuv umo T]yg paxpobuy[i-]
[as wg xaAvw xaTexeTat ...]

... For assuredly in its season shall the wrath be awakened against thee,
Which is now restrained by long-suffering as it were by a rein...”!

In this fragment, the notion of anger-retention is clearly present: paxpoBupia functions as a reign
that holds back an outburst of (divine) anger. One could, of course, object that this fragment is
too late to be counted as part of intertestamental literature. However, it has been shown that the
Oxyrhynchus-text is very close to the presumed Greek Vorlage of the early-dated Syriac
Apocalypse.”?

The next example is a cluster of paxpéfup-words in the pseudepigraphical Testaments of the
Patriarchs, where temporality and anger-retention play a role. Test. Dan 2.1 reads:

) \ A 4 Al b 1 ~ A ~ A A ~
éav wn Sladuradyre Eautobs 4o Tod Tvedpatos Tol Yeddous xai Tod
Bupol xat dyamioyte v dAnbetav xal Ty paxpobupiav, dmoieiche

If you do not guard yourselves against the spirit of falsehood and anger (Buués), and love truth and
forbearance (paxpobupia), you will perish.”

%8 Bellantuono, “Les épithétes divines dans la Septante,” 279-280.

% Sir 18:11; 35:19 ; T. Job 11.10.

70 E.g., Matt 18:29 ; Luc 18:7.

7! Greenfell & Hunt, Oxhyrhyncus Papyri, 5-6.

72 Monferrer, “Reconstruccion de un texto siriaco perdido”. The Syriac corresponding [uTo T]ng waxpofup[i-]: &auras
a4, lit. ‘in lenghty spirit’.

73 Kee, “Testaments of the Twelve Patriarchs,” 808.



The parallelism between guarding oneself against the spirit of anger and the love for
naxpobupia, similar to the parallelism of casting away lies and loving truth, suggests that anger
retention is still in some form present.”* Next, Test. Gad 9.5.1 proclaims:

70 yap mvedpa Tol pioous dta Tig dAryouyias cuvepyel TG
catavd év méow eig Bavatov T@v Avbpwmwy- TO 0t mvedua THs dyamns
év waxpoBupia auvepyel 76 vopuw Tol Beod eig cwTyplav dvbpumwy.

For among all men the spirit of hatred works (mvedpa Tol piooug) by Satan through human frailty
(0 THig bAryouyias) for the death of mankind; but the spirit of love (mvelipa g dydmys) works by
the Law of God through forbearance (év paxpoBupia) for the salvation of mankind.”

The problem here is how the ‘spirit of hate’ immediately condemns: éxv yap mraioy 6 GdeAdis,
edbus Béher avaryyeilat mat, xal omevder va xplbfj mepl adtiic xat xodaabeis amobavy (For if a
brother makes a false step, immediately it wants to spread the tale to everyone, and is eager to
have him condemned for it, punished, and executed).”® The éAryouyia, with the quantitative
6Aiyos refers here to hastened, hateful judgements, against the slowness of paxpobupuia.
Remarkable too is the use of mvelua (‘breath/spirit’). Does it relate to the extended
understanding of Buuds as breath? A more explicit use of breath-imagery in combining mveipa
and paxpofupia is attested in Shepherd of Hermas, Mand.5.1.1-4, where the Holy Spirit (mvelpa
aytov) is suffocated (mviyetat) by the evil spirit (mvelpa movnpds), and only dwells in paxpobuuia
(referring here also to a lengthened breath?), but feels suffocated (orevoywpeitar) in é5uyolia.
This breath-related nuance, however, remains doubtful. These examples do illustrate how the
association of paxpofupla with anger-retention and temporality remains (at least partially)
present.

3. Conclusion

Having addressed the translation of God’s A% in LXX-Pentateuch, with a special focus on
uaxpéfupog, the following conclusions can be reached:

(1) The multivalence of Bupds as ‘anger’, ‘breath’, ‘self’ makes it an especially valuable
equivalent for AX. The LXX makes use of widespread Greek imagery, and can be
regarded as a skilful translation rather than a mere transposition of a ‘dead metaphor’
into the target language;

(2) Considering the polysemous nature of Buuds entails perceiving the translation as
more than a merely non-literal translation aiming to avoid the rather physical
uuxtnp. The consistent non-physical translation of God’s A% cannot be seen as an
anti-anthropomorphism;

(3) The LxX-neologism paxpobupos further develops the quantitative and temporal
notion of the Classical paxpobuuia and infuses it with the notion of anger control,
leaving a trace in later Jewish-Hellenistic literature.

I tried not only to shed a light LXX’s supposed anti-anthropomorphism, but also to further
develop Bellantuono’s thesis in showing how LXX does not merely change paxpobuuia from
perseverance to mercy, but rather, as a metaphorical blending of fupdg and paxpés, projects the

74 Idem in Test. Dan 6.8-9.
75 Kee, “Testaments of the Twelve Patriarchs,” 815.
76 Idem, 815.
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quantitative-temporal aspect on 0Ouuds, fusing this notion with temporality as ‘anger-
retention’. The LXX-translators use past imagery, reinvent and leave a trace — translators
between tradition and innovation.
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