The Casuistic Law in Leviticus
and the Eloulaia and Nisanaia Festivals 

In 2002 an extraordinary Greek inscription was unearthed in a dump near Marmarini, a few kilometers north-east of ancient Larisa in Thessaly, Greece. It was reported a few years later, but has only recently received full publication.
 The length and content of the inscription, which is written on a tall marble stele, is quite exceptional. Similar to many other Greek inscriptions of its kind (see below), it contains instructions and regulations for ritual behavior in the precinct in which it was erected. However, in contrast to its counterparts, experts of Greek religion note that the Marmarini inscription reflects many unique Near Eastern features as well. Bible scholars have not yet explored the impact this inscription may have on biblical studies. This paper aims to highlight a series of surprising similarities between the inscription and the book of Leviticus, and to discuss the ramifications on our understanding of the formation of the Priestly material in the Pentateuch. 
1. The New Inscription from Marmarini and its Near Eastern Background
The Marmarini inscription was first published in 2015 by Jean-Claude Decourt and Athanasios Tziaphalias.
 In 2017 Richard Bouchon and Jean-Claude Decourt republished this text proposing new readings, which led them to suggest new interpretations on several aspects of this ritual
.
 The editio princeps and the revised edition were followed by several few
 studies written by experts of the Greek religion, as well as by a digitally enhanced edition and commentary (CGRN 225). The latter forms the basis for this current study.

The inscription, dated to the late third century or the beginning of the second century BCE, is written on two facets of the stela
.
 One side contains calendrical regulations arranged according to the days of the festival
, which specifies the sacrifices and practices required for each day or other ritual procedures. It probably also contained an introduction to the regulations, but most of it is illegible. The other side begins with rules 
concerning entry into the sanctuary, including instructions of purification rituals (B 1–21).
Robert Parker and Scott Scullion studied the religious aspects of this inscription shortly after its first publication, and noted its numerous Near Eastern characteristics.
 The most obvious Semitic elements in this inscription are the names of the cult’s two major festivals, Nisanaia and Eloulaia /Aloulaia (both forms are attested to in the text). The section that mentions both festivals appears in B 60–64:
TEXT…


Both terms derive from the Babylonian names of the months that were used in the common calendar throughout the ancient Near East. Nisanaia derives from the name of the first month in the Babylonian calendar, Nisannu (ניסן in the Hebrew and Aramaic traditions), which falls near the Spring equinox (circa April), corresponding to the Thessalian Aphrios.
 Many societies in the Near East mark the beginning of the year and celebrate the most important holidays of the year during this month.
 For example, the pentateuchal Passover festival is celebrated during the first month (Exod 12:1–28, 43–49; Lev 23:4–8; Num 28:16–25, Exod 23:15; 34:18; Deut 16:1–8; Ezek 45:18–25).
 The name Eloulaia (A 3) or Aloulaia (B 60, 62) derives from Elūlu or Ulūlu (אלול in the Hebrew and Aramaic traditions), the name of the sixth month in the Babylonian calendar, corresponding the local month of Itonios (circa September), which is explicitly mentioned in line B17.
 Ancient Near Eastern texts also mention important festivals celebrated in this month, and in fact, the term Elūlu itself (derived from the verb elēlu or ullulu, “to purify”) appears in Mesopotamian texts as the name of the festival in which the annual consecration and purification of the gods’ statues takes place.
 In the pentateuchal text, it is the seventh month that has the more important Fall holidays (Lev 23:23–43; Num 29:1–39) rather than the sixth,
 but Tannaitic literature mentions the first day of Elul as one of four days that serves as a New Year (m. Ros Hash 
1:1; cf. Bekh
orot 9:5).
 Thus, it seems that the group which scribed this cult regulation celebrated two Semitic festivals, while adjusting them to the local Greek calendar.
    
Furthermore, it seems that this group absorbed or preserved several other ritual norms from the Near East. One prominent feature of Near Eastern societies is the prohibition against sacrificing swine (χοιρέων) which appears three times in the text (B 31–32, 34-35, 50), a practice quite common in Greek (and Roman) rituals. The text clearly mentions the prohibition, in case someone wishes to sacrifice “according to the Greek custom” (B 34–35): 
TEXT
Although refraining from sacrificing pigs is attested to in certain Greek societies, it is much more common in Near Eastern groups, especially those of Syrian and Phoenician origin.

Another striking Near Eastern characteristic is the detailed regulation of holocaustic sacrifices. This issue is particularly interesting for our purpose because it can help confirm the Near Eastern identification reflected in this inscription, which promotes the following 
discussion concerning the significance of this text to sections of the book of Leviticus. The instructions regarding the sacrifices, found toward the end of the inscription, are as follows (B 66-74):
TEXT
Parker and Scullion noted that this norm “is without parallel in our evidence for Greek sacrifice, where holocausts tend to be prescribed on particular occasions and are relatively uncommon.”
 Greek rituals mainly focused on sacrifices where the animal was divided between gods and the worshippers who consumed the meat, whereas holocaustic sacrifices, in which the entire animal was consumed by fire, were not often performed
.
 Early Mesopotamian texts offer almost no significant parallel for whole-burnt offerings, as the Mesopotamians usually preferred to focus on presenting their sacrifices to the gods, not on burning them by fire
.
 However, the practice of holocaustic offerings is well documented in ancient Syrian and Hurro-Hittite sources, and of course finds its parallel in the biblical whole-burnt offering (עֹלָה), which is usually translated in the LXX as ὁλοκαυτώματα / ὁλοκαύτωσις. In the Punic tariffs the term כלל probably denotes the whole burnt offering, as it is the cognate of the Hebrew term כליל, which appears in biblical literature in a close sense.
 This issue, together with other evidence, may indicate that the Near Eastern norm in this text derives from Syro-Levantine groups rather than, for example, Mesopotamian populations. This conclusion also coheres with the explicit mention of “Syrians” (Σύροι) at the beginning of the inscription (A 9).
 

3. Between the Marmarini Inscription and Leviticus 

In addition to the holocaustal sacrifices, the B side of the inscription contains several similarities to Leviticus that have not yet been discussed by scholars. This side begins with rules concerning entry into the sanctuary, including instructions for purification before entering (B 1–21). Following a brief instruction to sacrifice to the two gods, Artemis Phylake (the Guardian) and the Anatolian god Men (B 21–22), the inscription then brings a longer section which contains a set of casuistic laws concerning sacrifice and purification (B 23–82). The casuistic style that characterizes this section is quite unique, and forms an important basis for the comparison to Leviticus. I shall return to this point below.

First, let us look at the content and order of the opening lines of the casuistic part in the Marmarini inscription (CGRN 225, B 23–28): 
TEXT
Interestingly, the order of this short section and its continuation recalls the sequence of the casuistic laws in Leviticus.
 It opens with the laws pertaining to sacrifices, listing the animals suitable for sacrifice (B 23–25) phrased in a casuistic formula similar to Lev 1–5 (6–7). The next law in the Greek text deals with a woman who gave birth (B 25-26), which recalls Lev 12. In the Greek text the number of impure days, in which the new mother cannot enter the sanctuary, are thirty in case of a regular birth, or forty in case of miscarriage; Parker and Scullion point out that in other Greek texts the period of impurity is much shorter, where “10 days was probably the norm.”
 However, we find a similar prolonged period of impurity in the pentateuchal text. In Leviticus, a woman who gives birth to a male child is deemed ritually unclean for seven days, followed by a state of blood purification which lasts thirty-three days; in the case of a female child, both periods are doubled. Furthermore, from a compositional perspective, both the biblical text and this Greek text bring the regulations regarding the ritual impurity of birthing women after the laws pertaining to sacrifices. In Leviticus, the sequence of the two casuistic pericopes that parallels the Greek inscription is disrupted by the narratives of the priests’ ordination (Lev 8-9) and the story of Nadab and Abihu (Lev 10), as well as by the laws of forbidden foods (Lev 11; cf. Deut 14), which come from other sources.
The next case in the Greek text deals with ritual impurity following intercourse. In this case, people are impure for one day until they wash their body “from the head down
” (κατὰ κεφαλῆς, B 27). The same procedure appears in the following case in the biblical text (Lev 15:16-18), which also adds the dimension of time, namely, determining that they are impure until the end of the day
: 
TEXT
Immediately afterwards the Greek text mentions the impurity deriving from menstruation “from the menses on the seventh day (ἀπὸ τῶν δὲ κατὰ φύσιν ἑβδομαίαν)” (B 27–28). Both the order and duration of the impurity in this case recall the Levitical law: “19
When a woman has a discharge of blood that is her regular discharge from her body, she shall be in her impurity for seven days (שבעת ימים), and whoever touches her shall be unclean until the evening” (Lev 15:19).

The Greek text then continues to describe, by a casuistic formula, the means of purifying the altar should someone unlawfully enter the sacred precinct while ritually impure (B 28–34):
TEXT
The ritual aimed at purifying the altar from the impurity of the people – albeit in a different context and manner – are also found in the Levitical text, in its discussion of the laws and regulations pertaining to the Day of Atonement (Lev 16:11–19). In both Leviticus (Lev 16:18-19) and the inscription (B 29-30), the purification is performed by blood or part of a slaughtered animal.
 
The following table summarizes the similarities, discussed so far, between the order and content found at the beginning of the casuistic section in the Marmarini inscription and in Leviticus:
	
	The Marmarini Inscription (CGRN 225) 
	Leviticus

	Sacrifices
	B 23–25
	Lev 1–5 (6–7)

	A woman who gave birth 
	B 25–26
	Lev 12

	Intercourse
	B 27
	Lev 15:16-18

	Menstruation
	B 27-28
	Lev 15:19

	Purification of the altar
	B 28–34
	Lev 16


4. The Casuistic Ritual Law

As I implied earlier, the casuistic formulae in both texts are important for understanding the genre of the Levitical laws. Most of the major pericopes in Leviticus contain casuistic sentences constructed of two parts—the protasis at the beginning of the sentence, which presents the case or specific situation commencing with the phrase אדם כי, נפש כי (“If anyone”), and an apodosis in the second part of the sentence, denoting the action that must be taken under those circumstances. Thus, for example, the first pericope begins with the protasis אדם כי יקריב מכם קרבן לה' מן הבהמה (“If any one of you brings an offering of livestock to YHWH”) and ends with the apodosis מן הבקר ומן הצאן תקריבו את קרבנכם (“you shall bring your offering from the herd or from the flock”).
 This conditional structure runs through most of the major parts of Leviticus: the sections dealing with the various types of offerings (Lev 1–5), the laws of purity and purification (Lev 11–16)—in particular those relating to the woman who gives birth (Lev 12) and genital impurities (Lev 15), and laws pertaining to pledges to the sanctuary (Lev 27). On occasion, the primary conditional clause is followed by a series of sub-clauses opening with the word אם (“If”).
 
The conditional formulae which characterize most of the Levitical material constitutes one of the hallmarks of the ancient Near Eastern law collections. The casuistic Priestly material, mainly in Leviticus, appears to be based on models of the ancient Near Eastern law collections, or more specifically, on the Book of the Covenant (Exod 21–23) or similar precedents that use כי in the main sentences and אם in the subordinate clauses, as found in the Priestly casuistic units.
 
However, other Near Eastern law collections do not contain any ordinances relating to ritual or religious matters such as sacrifices and purification rites.
 With no full parallel to the genre of Leviticus in the law collections, numerous studies, in recent decades, have compared the Priestly material in Leviticus and Numbers with ancient Near Eastern “ritual texts,”
 such as the daily temple rites in Mesopotamia, Hatti, and Egypt.
 Nevertheless, several factors relating to style, purpose, target audience, authority and status suggest that rather than identifying the casuistic regulations in Leviticus as “ritual texts,” they should better be regarded as a collection of Priestly laws, for a number of reasons. 

First, while the Near Eastern “ritual texts” were professional instructions or technical literature intended for priests, the Priestly laws are addressed to the general public and phrased as intended for the lay person, אדם / נפש כי (“If anyone”), just like the šumma awīlum laws found in the law collections. Sometimes the Priestly laws also include instructions formulated in the second person plural referring to the general audience, such as תקריבו את קרבנכם (“you [pl.] shall bring your offering”).

    
Second, although ancient Near Eastern law collections possessed no binding validity and did not govern daily life, they were imbued with declarative, official, and ideological authority. By imitating the law collections, the Priestly authors may have sought to gain the same status for their texts, whereas most of the ritual archival documents did not possess such a declarative character.
 

Third, by definition, the ancient Near Eastern ritual texts reflect the practices or norms performed in temples. However, when texts are phrased in the casuistic formulation of the Near Eastern law collections–as well as of the omens literature–they are also represented as part of the cosmic order, or as meta-divine. Scholars have suggested that the selection of the casuistic formulae found in the law collections
 after the omen 
literature is not only a technical issue, but also reflects the desire of the law collections’ authors to indicate that the law represents the cosmic order.
 It therefore comes as no surprise that Hammurabi states in his well-known epilogue (xlviii 95) that he received the kittum (cosmic truth) from Šamaš the Sun-god in order to implement mīšarum (earthly justice) in the land. The Priestly authors who constructed their regulations in the casuistic formulae may have similarly recruited a supernatural power to sanctify 
their norms, thus regulating the cosmic order. 
In sum, rather than ritual descriptions or prescriptions, the casuistic regulations in Leviticus constitute a law collection that contain ritual regulations. Since the Priestly material appears to be quite unique in this regard, several scholars suggested that the Priestly laws constitute a sui generis. In contrast to this approach, I suggested, in a previous study,
 that the legal material in Leviticus which employs the conditional clause so characteristic of ancient Near Eastern law collections finds an interesting analogy in several Greek “sacred laws” (leges sacrae).
 This term usually refers to inscriptions (most frequently on stone) which lay out instructions relating to various cultic practices such as sacrifices, purification regulations, and festivals.
 Texts of this type have been discovered throughout the Greek world, both in the motherland and in the Greek colonies, all dating to periods between the early sixth century BCE and the first centuries CE. Some of these texts have been discovered in the precincts of sacred places or temples, as would be expected, given that one of their principal purposes was to instruct worshipers in the purity laws which governed them. Although these modern terms cover epigraphic materials belonging to diverse genres, such as laws, decrees, and edicts, I focused on legal texts dealing with religious material that employs the conditional clause characteristic of ancient Near Eastern law collections. All these texts address sacrifices and pollution of various kinds, as well as purification rites of one form or another.
 The study suggested that the casuistic ritual law is a new genre developed in the Mediterranean basin by adapting earlier Mesopotamian models to the needs of the priests and precincts. However, in my previous study I did not relate to the Marmarini inscription, as it was not yet fully published. Its discovery and full publication provide significant additional evidence for the genre that phrases ritual prescriptions in the casuistic style of ancient Near Eastern law collections. 
Jan-Mathieu Carbon describes the second part of the Marmirini text, noting that each law begins “with clauses in a hypothetical formulation (ἐὰν δέ τις…), followed by a set of prescriptions in each given case. That is to say, we read: if one wishes to sacrifice in such-and-such a way, then do this; or if one commits this sort of infraction, then purify the sanctuary in such-and-such a fashion.”
 The Marmarini inscription therefore provides additional evidence of the existence of the Mediterranean genre of casuistic ritual law that phrases ritual prescriptions in the style of ancient Near Eastern law collections. In contrast to Near Eastern law collections, this inscription focuses on ritual regulations; whereas in contrast to the ancient Near Eastern “ritual texts,” it is not an archival document intended exclusively for priests, but rather a cultic regulation addressed to the public who attend cultic events. The mixture of Near Eastern elements in this inscription may further teach that the use of casuistic laws in the Greek “sacred laws” may not necessarily be an independent development, but rather may be related to transition 
of traditions between cultures within the Mediterranean Basin. Other examples from the Mediterranean, which reflect a similar mixture of Semitic and Greek characteristics related to cultic norms, can be seen in the Punic tariffs;
 however, this material does not preserve an exact parallel in either form or content to the Levitical laws, and therefore may emphasize the singularity of the finding from Marmarini. 
5. Ramifications and Conclusions 
The new and important evidence derived from the Marmarini inscription can shed light on the prehistory of Leviticus by providing a textual analogy which may have been available to the Priestly authors. It is not necessary to assume that stone inscriptions were used to impart ritual instructions in ancient Israel as well. However, Deut 27:2—3, 8, which describes the inscription of a legal text on plastered stone (והקמת לך אבנים גדלות ושדת אתם בשיד וכתבת עליהם את כל דברי התורה הזאת [“to set up large stones and cover them with plaster. You shall write on them all the words of this law…”]), can testify to a similar phenomenon in the Israelite sphere, though with different materials.
 This description in Deuteronomy may serve as the etiology for the “sacred laws” inscriptions, or tôrôt, in Israelite precincts, which the Priestly authors could embed, adapt, or imitate while creating the Priestly narrative. 
Another important contribution of the Marmarini inscription is its preservation of distinct Near Eastern norms and characteristics. As it contains a mixture of Near Eastern and Greek norms, written in Greek, it provides an extraordinary example of the way in which ritual and legal formulas can move 
from one place to another across the Mediterranean. Although no direct connection exists between the Greek and Israelite literary corpora, nor should any direct influence of one upon another be assumed, their shared general environment—the eastern Mediterranean Basin—enabled the transfer of literary and priestly traditions from one place to another within this geo-cultural sphere. The inscription is dated to the beginning of the Hellenistic period, but the use of casuistic “sacred laws” in the Greek findings dates back to the early sixth century BCE,
 and can attest to this kind of movement and connections even during the earlier, pre-Hellenistic periods. The Marmarini inscription is therefore a unique finding which, together with other discoveries from the Mediterranean area, may extend the boundaries of the comparative approach to the pentateuchal law and ritual, particularly Leviticus, and may contribute to our understanding of its formation.
�  For the story of the finding of this inscription see...
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� ….  For the digital edition see… All English translations of theis inscription in this article paper follow this publication with minor changes. See also the digital edition of ….


� In this paper I followed here the detailed justification of the dating detailed in CGRN 225. The editio princeps dated it closer to the mid-second century BCE. Cf. n. ?? for full bibliographical details.  


�  


� This line is obscure. Carbon, “The Festival,” 7, suggested that it may relate to a sort of a purificatory ritual, in which a statue of the goddess was carried to the river, and the festival begins when she returns from the river. Cf. Luc. Syr.D., 47. Cf. also the Assyrian Astrolabe B which mentions purification rites of the goddess’ idols in the river: “The month Elūlu, the work of the Elamite Ištar, the goddesses purify themselves in the sacred river, they have their annual cleansing.” There is nNo need to assume any connection between the rites, however, as the Mesopotamian text describe the rites of Elūlu, whereas the Greek text refer to the Nisanaia festival. In addition, the use of a hypothetical possibility (“if the goddess comes [ἐὰν ἡ θεὸς …ἔλθηι]”) may raise another speculation that it may refer to an the astral form of the goddess whichamong the stars that determines the exact time of the festival.    
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� For the ancient Near Eastern festivals celebrated in Nisannu see …. For the New Year festival in the Mesopotamian world, see, for example, …. For the first month’s festivals in the ancient Syrian world see also....   


� There is an extensive literature on the Passover/unleavened festival in the Pentateuch, see for example, …and the bibliography mentioned there.  
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� Cf. Exod 23:16; 34:22; Deut 16:13–15 which do not mention a fix date.


�  In later Rabbinic literature we can find the twenty fifth of Elul as the day of the Creation (Pesikta dD'Rav Kahanna 23:1 [Roš. Haš.]; Leviticus Rabbah 29:1).


� … For the character of this unique group, whether mixed comprised of soldiers or other easterners migrants, see,...


� For sacrificing pigs in the Greek cult see, for instance, …For the rare prohibition among Greek groups see especially the inscriptions from Thasos (LSCG 114 = CGRN 17; CGRN 178) or from Ialysos (LSCG 136 = CGRN 90). For the common avoidance of pork among Syrian and Phoenician groups see …. 


�... 


� 


� 


� For the term כליל see, for example, Lev 6:15–16; Deut 13:17; 33:10; Ps 51:21, cf. 1Sam 7:9. In this context in biblical literature it is usually used with, or instead of, the term עֹלה. For the cognate term in the Punic tariffs see …. For the difference between כליל and עלה see e.g.,.


�  The comparison between the Marmarini text to and the Mesopotamian mīs pî rituals, suggested by Parker and Scullion (“Mysteries,” 12–13), should be reevaluated in light of thise new reading of the text.   


�  Cf. also the structure in the Cyrene cult regulations (SEG 9.72= LSS 115 = CGRN 99). Cf.
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�  See also Ezek 45: 18–20. For purification by blood in the biblical and Near Eastern (particularly Hittite) texts see, for example,... 


� The words מן הבהמה (“of livestock”) should be part of the protasis, against the Masoretic accentuation. See, for example, the surveys of .... 


� For this construction see, for example,...


�  For the conditional sentences in biblical and ancient Near Eastern law collections, see for example,. 
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�  Scholars frequently apply this term to any composition written for priestly or ritual purposes, such as prayers, hymns, lamentations, omens, and incantations. See the surveys by…
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� The words of Hammurabi even presume the possibility of being reading by the public: “Let any wronged man who has a lawsuit come before my statue . . . and let my stela reveal the lawsuit to him” (xlviii 3 19). Historians of reading suggest, however, that “public inscription was to be seen, not necessarily to be read.” See..   


� This does not mean, however, that these cultic laws in the biblical and Greek world were always observed or had binding validity in court. See...


� …


� See …  For Greek sacred law in general, see, for example, …. Also sSee now also the useful digital database:...


� For a debate regarding the term lLeges sacrae, see. 


� I especially focused on the “sacred laws” from ….  


�  


�  For their importance to Leviticus cf. … For updated general information about these tariffs see, from example, …. 


� For this text see …Only a few examples survived from the Levant, such as the inscriptions on the walls at Kuntillet Ajrud and Deir Alla in the eastern Jordan Valley, since writing on ink over plaster tends to be washed away over time. For the Prehistory of the Priestly ritual law, cf. ...     


� The earliest casuistic example I dealt with in this context is the a regulation from dated to the earlyiest sixth century BCE (IG iv, 1607 = LSCG 56 = CGRN 3). See… 





�Of which ritual?


�Several, or few? I think either "several other studies" or "a number of studies" 


�Above (line 4) this was "stele." Which do you prefer?


�Festivals?


�Laws?


�Regarding the Greek in the footnote: Isn't "theos" a 'god' whereas a goddess would be "thea"?


�I don't think this is abbreviated - I think it should be M. Rosh Hashanah or Roš Hašanah. In any case it should be consistent throughout the paper, for example in footnote 14.


�SBL transliterates כ as k


�"the following discussion" or "our discussion"


�Prescribed?


�Maybe, "on presenting their sacrifices to the gods intact"?


�"below the head"?


�Sunset? The evening?
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�In the footnote, is it perhaps "public inscriptionS WERE to be seen"? Also, what are "historians of reading"?
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�Is this what you meant? Or maybe, "endorse"?


�Maybe add a citation here?


�"the exchange"?
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