The Syro-Palestinian Wisdom of the Late Bronze Age

Preface
	The literary works that were found in the archives of the Syro-Palestinian cities of the Late Bronze Age divide clearly into two groups: works in Akkadian (and Akkadian-Sumerian /  Akkadian-Hurrian), whose origins are in Mesopotamia, and works in the local language. This division is correct not only for the cities whose inhabitants spoke a Western Semitic language, such as the city of Ugarit, but for all the cities of the Levantine Crescent of the Late Bronze Age, including Hattuša (modern Bogazköy), the capital of the Hittite kingdom at the northern end of the Crescent, and Akhetaten (Amarna), the capital of Akhenaton’s Egyptian kingdom, at the southern end of the Crescent.[footnoteRef:1]	Comment by Author: Only later does it become clear that you are referring to bilingual works. Perhaps after “+” add “bilingual works:”.	Comment by Author: “city” – or “town”? [1:  For a definition of the geographical and cultural boundaries of the “Levantine Crescent,” including the Syro-Palestinian realm, see…] 

	The use of Akkadian as the international literary language of the Near East for some 1,000 years required Bronze Era scribes to develop expertise in that language, expertise that was attained in the first stages by reading and copying Akkadian texts of various genres, including lexical lists, incantations, xxxxx, psalms, and belles lettres. This is also the Sitz-im-Leben of Akkadian works of wisdom literature found in the Syro-Palestinian cities of Emar and Ugarit. Along with studying Akkadian writing for administrative and international uses, the scribes at Ugarit also studied the local form of writing (at Emar, no archive of texts in the local language has been discovered) for local needs, and they committed their vernacular wisdom works to writing.[footnoteRef:2] Unlike the finds in Akkadian, though, at Ugarit no vernacular literary work has been found that can be classified as wisdom literature, but rather only a few statements and sayings here and there in the local epic literature.	Comment by Author: אמינות -- ?	Comment by Author: על מה מוסבת המילה ״זה[ו]״?	Comment by Author: עדיף להוריד את זה להערת שוליים?	Comment by Author: It would help the reader to add: “no **separate** [or: **independent**] literary work…” [2:  On the schools for scribes at Ugarit and Emar (Hattuša), see … ; for discussion of the study of the local language, see: …] 

	The present chapter seeks to survey, then, both the Mesopotamian works that can be called wisdom literature that were studied in the scribal schools of the Syro-Palestinian cities of Emar and Ugarit and the few wisdom statements scattered in contemporary vernacular works from Ugarit. The importance of the division between these groups of texts is not related only to their different origins (works imported from Mesopotamia and local works), their distinct languages (works in the lingua franca and works in the language spoken locally), and their categorization by genre (wisdom works and wisdom statements embedded in works of other genres), but also to the chain of transmission associated with them. Since Akkadian served in the cities of Syro-Palestine as a written language known only to a restricted group of scribes, one must assume that transmission was mainly textual and limited to that group of scribes. That would be quite different from the vernacular works, whose chain of transmission may tend to have been both oral and textual and whose intended audience is likely to have been much broader. Consequently, to the extent that traditions and motifs passed from one literature to the other, this group of scribes should be seen as the main conduit, if not the only one, for the passage of traditions between them. This distinction also has weighty implications regarding the question of the influence of Mesopotamian wisdom literature found in the Syro-Palestinian realm on works from the first millennium written in that area, such as the Hebrew Bible and the Aramaic Ahiqar.	Comment by Author: Perhaps “distinction” (even though Heb. Is הבדלה, not הבחנה)?
	In the following deliberation I will present the wisdom works found at Emar and Ugarit in the order shown in the following table. The four columns on the left refer to the Mesopotamian wisdom literature that was found at Emar and Ugarit, while the right column marks the existence of wisdom statements worked into the local Ugaritic literature according to this division. The fact that there are many bilingual texts, as noted in the third column from the left, is due to two different reasons: Sumerian-Akkadian (including a third column of phonetic Sumerian) is a remnant of the Mesopotamian heritage of the tablets that made it to this region, while Akkadian-Hurrian is related to the activity of local scribes.

	Wisdom Literature from Mesopotamia
	Copies at Ugarit
	Copies at Emar
	The language of the work at Emar and Ugarit
	Wisdom state-ments in Ugaritic literature

	Practical Wisdom

	Precepts Collection
	1
	
	Akkadian-Hurrian
	
√


	The Fowler
	
	2
	Sumerian-Akkadian
	

	Instructions of Šuruppak
	
	1?
	Akkadian-Hurrian
	

	Critical Wisdom

	The Ballad of Early Rulers
	3
	2
	Sumerian-Akkadian
	
√


	Enlil and Namzitarra
	1
	1
	Sumerian-Akkadian
	

	Hear the Advice
	3
	1
	Akkadian
	

	Disputation Poems and Fables 

	The Date-Palm and the Tamarisk
	
	1
	Akkadian
	

	The series “Fox” (The Fox, Wolf, Dog and Lion)
	1
	
	Akkadian
	

	The Fox, the Wolf and the Lion	Comment by Author: הוספתי יידוע למען ההקבלה המבנית.
	1
	
	Sumerian (-Akkadian)
	

	Righteous Sufferer Compositions

	A Hymn to Marduk
	1
	
	Akkadian
	



Before we survey the compositions presented above, we must offer two important comments. The first relates to the definition of “the wisdom literature genre”: Even though we shall see that people in Mesopotamia saw a common thread joining certain works that belong to the wisdom genre, as indicated by the fact that a few of them were written together on compilation tablets, or by their being listed together in a catalog from the Old Babylonian Era or their attribution in the first millennium to an ancient author named Sidu, in modern scholarship these works were counted ab initio as wisdom literature because of their similarity to works considered part of biblical wisdom literature—especially Proverbs, Job, and Ecclesiastes, or part of classical literature—especially Aesop’s fables and Hesiod’s “Works and Days.”[footnoteRef:3] The following survey and the cataloging of the works under various modern rubrics (practical wisdom, fables, etc.) continue that accepted trend.	Comment by Author: Should this read “על ספרות החכמה הקלאסית” (
“classical wisdom literature”)? [3:  For a recent treatment, see … for the series of compositions attributed to Sidu, see …] 

The second comment touches on the existence of vernacular compositions in the Levantine Crescent of the Late Bronze Age: so far, vernacular compositions have been found in that region at Ugarit, at Hatti, and of course, in Egypt. This finding does not necessarily indicate the absence of additional local works in the cities of the Levant, since the discovery of archives is dependent to a great extent on contemporary factors and on the survivability of organic material. Instead, it points to the potential for additional discoveries. In this study, then, Ugarit serves as a representative of the vernacular compositions of the Syro-Palestinian cities, but in order to round out the picture, brief mention will be made of finds from Hatti and Egypt whose strong literary connections with the Western Semitic cultures in between have long been recognized in the scholarly literature.

1. Practical Wisdom
Aphorisms and advice, anecdotes and instructions are all catalogued under the rubric of “Practical Wisdom” since all of them deal with human behavior in daily life and seek to guide the individual to success in his chosen path. Since daily life includes a range of activities in a variety of areas, including economics, religion, ethics, society, and the like, practical literature touches on all of these. The most basic unit in that literature—the stand-alone proverb or lone maxim—can be found in every genre, literary or epistolary, and therefore when a lone tablet is found that contains aphorisms or a few pieces of advice, it is sometimes difficult to ascertain whether what we have is part of a collection of aphorisms and wise counsel, along the lines of the Sumerian Proverb Collections, or whether these items were contained in an epistolary framework or some other literary setting.
	The literature of Instructions is an example of a wisdom literature framework, framing epigrams and instructions in the context of advice given by a senior person to someone younger (as in chapters in Proverbs and Ahiqar). In this framework too, as in compositions that are collections of aphorisms and instructions, there is no significance to the order of the instructions, and their topics may be varied. As we shall see, from the time that the literature of instructions became established, it too has come to be inserted into other genres or to serve as the basis for various additions that remove it from its original direction: to offer good advice.	Comment by Author: לא בטוח שתפשתי פה את המשמעות של ״התקבעה״.
	In the present chapter, we shall survey aphorisms, advice, and anecdotes (which are simply expanded aphorisms) that have been found in a sequence without a literary framework, sequences of proverbs worked into the literature of Instructions, and stand-alone aphorisms set in vernacular epic literature and Akkadian epistolary literature. Additional compositions that have sequences of aphorisms and advice that originally belonged to the literature of Instructions but have been integrated into a wider framework of Critical Wisdom will be discussed in the next section.

A. Mesopotamian Compositions
1. Precepts Collection
On a small tablet from Ugarit were impressed two instructions of a few lines. After each instruction in Akkadian is a translation into Hurrian, one of the two languages spoken at Ugarit. Because of the small dimensions of this tablet, we can assume it is an exercise by a student, who copied the two instructions from a larger collection. The instructions deal with the requirement to make payment of a vowed amount (cf. Eccl 5:4) and the requirement to be free of sin when addressing the god:	Comment by Author: Corrected from ״קהלת ה 5״
1-4Place the silver for (the payment of) the oath ceremony! You will receive it back from the god (…) He who swears by the River(-god), (but) holds on to the payment – his wife will not bear him a son forever and ever.
10-11Ignorant of (his) sin, he rushes to his god, he does not consider (his deeds), in haste he lifts his hands (in prayer) to his god (…).[footnoteRef:4] [4:  The translation from Akkadian follows…] 

Even though this is in every way popular wisdom, the Mesopotamian origin of these aphorisms emerges from the identity of the god in whose name one swears in the first aphorism: the River-god. In the Hurrian translation we find instead the Moon-god, who is more appropriate for the task in Hurrian culture.[footnoteRef:5] [5:  For the Hurrian translation, see…. Since the Hurrian translator mentions the Moon-god in the second statement as well, it appears that the god in whose name one swears is the god before whom one should not pray in haste; cf. Eccl 5:1–6.] 


2. The Fowler 
Some fragments of this bilingual Sumerian-Akkadian anecdote were found at Emar. They tell of an incident that occurred to a fowler (a bird-catcher). A Late Babylonian Akkadian copy of that anecdote also provides us with just a few lines, so the content of the story is not entirely clear. It could be that a short aphorism included in a Neo-Assyrian collection, telling about a fowler who claimed to be able to catch fish with his net, constitutes a sort of synopsis of the anecdote in question.[footnoteRef:6] The importance of this anecdote and its categorization as wisdom literature is indicated by its attribution in a tablet from Nineveh from the Neo-Assyrian period to the wise man Sidu, to whom additional wisdom works were attributed as well, such as “The Ballad of Early Rulers” (see below) and the aphorisms in the Sumerian Proverb Collections.[footnoteRef:7] [6:  For the text from Emar, see…  For the Late Babylonian copy, see…. Viano thought there might also be a link to a Sumerian school text called “The Fowler and His Wife,” but Rutz negated this connection. [Source citations for Viano, Rutz? Or are these whole articles that are relevant in toto and not just in part? Same q. regarding later footnotes as well.]]  [7:  See…] 


3. Instructions of Šuruppak
This composition is considered the earliest example of the Sumerian literature of Instructions—the first copies come from the 25th century BCE—and one of the most widely disseminated in Mesopotamia, both geographically and temporally. It includes advice of various sorts given by a father, the man of Šuruppak, to his son. Over time the son came to be identified with the flood hero Ziusudra, giving the text as a whole the status of “antediluvian wisdom.” The text was originally composed in Sumerian, but toward the last quarter of the second millennium it was translated into Akkadian in various places independently. One of the Akkadian copies left Mesopotamia and was translated into Hurrian, like the pair of proverbs above. A fragment that survived from that bilingual copy is found out of place, but its language and paleography teach us that its provenance is in the Anatolian or Syrian region of the Late Bronze Age. Alster attributed it to the academy for scribes at Emar.[footnoteRef:8] [8:  For an extensive discussion of the various versions of the Instructions of Šuruppak, including the present version, see…., and Wilhelm’s comments there on the Hurrian translation as well. Krebernick attributed the fragment in question to the whole Anatolian-Syrian region.] 

	The obverse of the fragment opens with the end of the introduction to the composition, which presents the wise father of old who proffers advice to his son. In the continuation of the fragment on that side (paralleling ll. 11–16 in the Sumerian edition) and on the reverse (paralleling ll. 60–67) are various bits of advice and proverbs, such as:
Don't buy [an ass that brays]; it will split [your yoke!]. 
Don't cultivate [a field on a road]; (it means) discrediting. 
Don't place [a well in your own field; the people will tu]rn hostile against you 
(…)
Don't kill a young man; don't turn him away [from the city]. 
[The slanderer] turns [his eyes] like a spindle (…).[footnoteRef:9] [9:  The translation follows….] 

Despite a few differences between the version in the fragment and the other versions of the Instructions of Šuruppak from Mesopotamia, the order of the proverbs and their general wording are identical. We may surmise that this was true of the other 200 or so items of advice that the composition originally contained.
Aside from the Instructions of Šuruppak, three additional compilations from the literature of Instructions were discovered at Emar and Ugarit, so we may say that this is a widely disseminated genre in the region. These compendia will be considered in the next section, because of the nihilistic component woven into them. Nonetheless, the fact that a few of the pieces of advice included in these compilations are repeated in the same order in the Mesopotamian proverbs literature and in the late literature of Instructions from Judah (the Proverbs of Ben-Sira) and Syria (the Proverbs of Ahiqar) teaches us that they also had an independent existence, separate from nihilism.[footnoteRef:10] [10:  See…] 


B. Vernacular Compositions
The literature of Ugarit known to us today is without collections of proverbs and advice, anecdotes and instructions. Nevertheless, the content of a few expressions that have found their way into the epic literature may attest to the existence of an Ugaritic didactic wisdom. The best known of those expressions is found in Ba‘al’s speech during a drinking party he held with the demi-gods. The unusual nature of the expression, in its content, language, and style, attests that is has been inserted into its present context “as is”:	Comment by Author: Is this the best term for בני אלים? Later (p. 15 in the original), it seems clear that Kirta is literally the son of a god.

For two feasts Baal hates, (for) three – the Rider of the Clouds:
A feast of shame, and a feast of contention, and a feast of the lewdness of maids.[footnoteRef:11] [11:  The translation follows… , where there is a discussion and a bibliography of earlier treatments.] 


The high diction of the expression and its lack of context make it more difficult to understand its original intent, but it appears that in the original it referred to a warning against celebration that was inappropriate or unacceptable. Its close connection to Prov 6:16–19 (“There are six things that the LORD hates, seven that are an abomination to Him…”) and, inversely, to the Aramaic Ahiqar, lines 187–189 (“two things which are meet, and the third pleasing to Shamash…”), strengthen the view that indeed this is a wisdom saying.	Comment by Author: Using H.L. Ginsberg’s translation from here: http://www.syriacstudies.com/AFSS/Syriac_Articles_in_English/Entries/2007/12/12_THE_WORDS_OF_AHIQAR_Aramaic_Proverbs_and_Precepts_-_Translator__H._L._Ginsberg.html

	An additional text, from the legend of Kirta, named for its protagonist, may be instructive regarding the use of scribes from Ugarit in the literature of Instructions passed from father to son—and in particular from the king to his son and heir apparent—in a role reversal: instead of the king, Kirta, instructing his son Yaṣṣib with good advice from the realm of morality and law, the son rebukes his father for non-fulfillment of his moral and legal obligations (KTU…):
Hear now, O noble Kirta, Hearken, alert your ear:
“You’ve let your hand fall to vice; You don’t pursue the widow’s case,
You don’t take up the wretched’s claim; You don’t expel the poor’s oppressor.
You don’t feed the orphan who faces you; Nor the widow who stands at your back.”[footnoteRef:12] [12:  The translation follows… For a broad discussion of Kirta as a wisdom text, see… For an indicative description of these obligations in Aqhat, see….] 

Among the Instructions compilations we have, the son’s words above, which integrate moral and legal obligations, are particularly close to the Instructions collections from Egypt (cf. “The Instructions for King Merikare,” ll. 46–49). It is interesting to note that King Kirta’s illness, because of which he ceased performing the moral and legal tasks of the king, broke out after he was late in paying off his pledge to the goddess Asherah. Since many children had been born to him, it appears that the Ugaritic author did not regard infertility as a punishment for non-payment of a pledged amount (as is understood from the Akkadian-Hurrian instructions above), but rather a critical illness would be that punishment.	Comment by Author: הבנתי נכון? מה שעושות מלות היחס הנבדלות בעברית לא הצלחתי לעשות בצורה מקבילה באנגלית.

A. Proverbs Inserted into Epistolary Literature
We find included not infrequently in the letters that the rulers of Syro-Palestinian cities sent to the king of Egypt, which were discovered at his capital Akhetaten (Amarna), metaphors, sayings, and proverbs intended to strengthen the writer’s arguments. Because of the Akkadian language in which they are written, it is difficult to know whether these were part of the Akkadian study tradition of the scribe recording the king’s words or whether these were the actual words of the local king. While most of the expressions collected by scholars in this context are only metaphors indicating the elevated language of the scribe or the king, and do not necessarily belong to wisdom literature, the two sayings that will be discussed below bear salient characteristics of wisdom literature.[footnoteRef:13] However, even these do not necessarily indicate the existence of such a written literature.	Comment by Author: מלכים אלו = ״שליטי הערים״ לעיל? [13:  Such metaphors as “I am situated like a boat in the midst of the sea”, “I have become like a copper cauldron in pledge because of the Suteans”, and “Like a bird which is caught in a trap, thus I am in Byblos.” For a discussion of these and other metaphors, see…] 


1. “My field is like a wife without a husband for lack of cultivator.”[footnoteRef:14] [14:  The translation follows…] 

This saying appears in four letters of Rib-Hadda, ruler of Byblos, to the king of Egypt as part of his complaint about his city’s difficult situation. We can learn about the statement’s original context from a bilingual collection of proverbs from Mesopotamia, which cites a string of aphorisms whose purpose is to prove the necessity of leadership:
A people without a king (is like) sheep without a shepherd.
A people without a foreman (is like) water without a canal inspector.
Laborers without a supervisor (are like) a field without a plowman.
A house without an owner (is like) a woman without a husband.[footnoteRef:15] [15:  See…] 

As one can see, the saying in the letters of Rib-Hadda is composed of the second half of each of the last two aphorisms there. Nevertheless, from the context in which the proverb is found, in Rib-Hadda’s letters, it appears that the scribe/king is not employing them in their original meanings, but literally as a description of the abandoned fields of mounds, which resemble a woman without a husband. In this way, Rib-Hadda’s saying is close to common metaphors in which woman is compared to a field.[footnoteRef:16]	Comment by Author: שְֹדוֹת גֹּבֶל = ? [16:  Cf. Judg 14:18; Instructions of Ptahhotep, ll. 325–330; and others. For a claim of Canaanite elements in the saying discussed here, see…] 


2. “When ants are smitten, they do not just curl up, but they bite the hand of the person who smote them.”
This proverb appears in the letter of Labaya, ruler of Shekhem, to the king of Egypt, emphasizing the absurdity of the king’s demand that he protect the hostile conquerors of his cities. In this instance, it appears that the ruler of Shekhem, or the scribe, uses the proverb successfully in  illustrating Labaya’s feeling without contravening the king’s order. We learn about the sagacity of the ant in the biblical Proverbs as well (Prov 6:6, 30:25), but that source focuses on the ant’s hard work in anticipation of winter, not on how it protects itself.

3. Critical Wisdom
The Mesopotamian compositions of this genre criticize the positive worldview reflected in the Instructions literature, according to which if a person would listen to the practical advice he is given and learn from the aphorisms, he would succeed in all his endeavors. The most nihilist compositions, in which the motif of vanity prevails, state that since human life is so short, and death is infinite, there is no value to that advice. Even so, in two of the three Mesopotamian compositions copied at Emar and Ugarit, this bleak outlook is reversed toward the end of the composition, it serving as a reason for a person to enjoy his short life as much as he can, in the spirit of “carpe diem” or, turning the tables, a reason to act with honesty and pragmatically in this short life (and thus the author returns, in practice, to approving of the literature of advice). Statements from a point of view similar to Critical Wisdom can be found, sparingly, in the Ugaritic epic literature as well.[footnoteRef:17]	Comment by Author: הבנתי נכון את הביטוי ״באופן סיבובי״? [17:  It should be noted that contemporary Egyptian literature shows clear signs of the penetration of Mesopotamian Critical Wisdom literature, and this may be indicative of the situation in the Western Semitic cities to its north. See…] 


A. The Mesopotamian Compositions
1. The Ballad of Early Rulers
A bilingual work, Sumerian-Akkadian, of about 20 lines, of which one fairly complete copy survived at Emar and three fragmentary copies at Ugarit. The work begins with a few sayings on the futility of this short life in contrast to one’s long stay in the netherworld, and as a sort of example of those statements, a list appears of the legendary kings and heroes who lived thousands of years and did mighty deeds—such as Etana, Gilgamesh, and Enkidu—but today even they have been dead for many years. The text concludes with the question: “Life without light—how can it be better than death?” Three different answers are given to that question in the various versions of the work; one in the Sumerian version from Mesopotamia of the Old Babylonian period, and two in the Late Bronze Age versions found at Emar and Ugarit.	Comment by Author: בסדר ל״חוסר תועלת״?
The version from the Old Babylonian period regards the question as a rhetorical one to which the answer is negative—this short life is indeed no better than the long death—and thus it remains true to the original essence of the work from beginning to end. The two Late Bronze Age versions found at Emar and Ugarit, on the other hand, respond to the question affirmatively, by means of a few additional lines at the end of the work. The first of them, of which three manuscripts have been found (one at Emar and two at Ugarit) states that while a life without light is indeed no better than death, a young person should rejoice, and thus his life will be better than death. A comparison of the closing lines of the text in the different versions shows how this version developed from the earlier one:[footnoteRef:18]	Comment by Author: חזרה מיותרת. [18:  The translation follows… , and see there for a discussion of this addition.] 


	LBO version from Emar 	Comment by Author: Late Bronze **O…**?
	OB version from Sippar 

	19Life without light – how can it be better than death?
	[bookmark: _Hlk34722760]19Life without light – how can it be better than death?

	20Young man let me [teach you] truly what is (the nature of) your god.
	

	21Repel, drive away sorrow, scorn silence!
	

	22Instead of one [day of j]oy, let pass a time [of silence] lasting 36,000 (years). 
	20Instead of one day of joy, a time of silence lasting 36,000 years will surely come.	Comment by Author: Corrected from “surly.”

	23May [Siraš (the Wine Goddess)] rejoice over you as if over (her) son!
	21[lasting life] was given to the gods. [where is the man] who seek life?

	24This is the fate of humanity.
	22This is the fate of humanity, [those] who lives in the house of the young man.	Comment by Author: Plural subject requires “live” here, not “lives.”



The development discernable in the Late Bronze Age version is very significant for understanding the entire work; from a nihilistic work that regards the short human lifespan as purposeless, it has become—by adding only three lines—a positive work that encourages joy in human life. This positive approach, called in the scholarly literature “carpe diem,” is reflected in other Mesopotamian compositions from the Old Babylonian period, such as “Nothing Is of Value,” named for its first line, “Nothing is of value, but life is good,” and the “Epic of Gilgameš.” Those compositions share additional ideas and expressions with “The Ballad of Early Rulers” (“Nothing of Value” was even copied on a compilation tablet together with “The Ballad of Early Rulers”), and therefore it certainly originates from an identical source.[footnoteRef:19]	Comment by Author: Already mentioned above. [19:  The question of whether late versions of “The Ballad of Early Rulers” were reworked by the scribes of Mesopotamia, as referred to [or: hinted at? נרמז] above or by scribes of the Syro-Palestinian region is debated among scholars. For a summary of views, see…  A similar debate exists in the literature about each of the compositions considered part of Critical Wisdom.] 

A second version of “The Ballad of Early Rulers” that was found only at Ugarit, amends the negative ending known to us from the Old Babylonian version by other means: the addition that appears in this version has it that a person should behave ethically toward others, since who knows what his fate will be in his short life? It should be emphasized that this version does not “correct” the answer of carpe diem given in the parallel version from the Late Bronze Age, meaning that its additions are based not on the parallel version’s reading (which is different in other matters from the Old Babylonian version), but on a copy whose wording is identical to the Old Babylonian version.[footnoteRef:20] After the scribe cites the end of the Old Babylonian version, which replies in the negative to the fateful question, “Life without light—how can it be better than death,” he repeats the work’s three opening lines, which emphasize the fate of human beings, and after them offers a series of moral sayings whose main point is that since a person does not know the length of his life or his fate, he should not behave with hostility toward others. This is the fate of the healthy person. The author caps off those statements with a concluding repetition of the same three lines he had copied earlier. [20:  For a detailed accounting of the differences in wording and spelling between this version and the other Syro-Palestinian versions, see…] 

	Two Mesopotamian parallels to that addition may teach us something about its origin and how it developed. One, a Sumerian fragment from the Old Babylonian period, is identical to the order of sayings quoted in the version from Ugarit and thus makes it evident that they were part of an independent Mesopotamian composition before being joined to this version of “The Ballad of Early Rulers.” The second, a bilingual fragment from the library of Ashurbanipal, quotes the same three opening and closing lines, but between them appears, surprisingly, different sayings; this is almost certainly a different development of the same work.[footnoteRef:21] [21:  For the Sumerian fragment, see…; for the bilingual fragment, see…] 


2. Enlil and Namzitarra
A bilingual work, Sumerian-Akkadian, of 30 lines, of which there is one copy from Emar that is relatively complete and another, very fragmentary, from Ugarit. Most of the content of this work is a dialogue between the god Enlil, head of the gods in Mesopotamia at that time, and a man named Namzitarra. In the fragments from Emar, a few words of the opening of the story have survived, but the missing pieces can be filled in using the Sumerian version from the Old Babylonian period that was found in Mesopotamia. That one indicates that the two protagonists met as Namzitarra was leaving for home, when a period of his serving as priest at Enlil’s temple was about to come to an end. With their encounter, after Namzitarra guessed that Enlil was standing in front of him, the god offered him gifts of silver and precious stones, cattle and flocks. Namzitarra spurned those gifts, though, saying, “The day of mankind is approaching, so where does your wealth lead?”[footnoteRef:22] From that point, the two versions—the Sumerian from the Old Babylonian period and the bilingual from the Late Bronze Age—go in different directions.	Comment by Author: I have strayed from “לאחר ש-”  here. [22:  The translation follows…. In the view held by others, this statement is attributed to Enlil.] 

	In the Sumerian version from the Old Babylonian period, Enlil answers that in place of the one-time gifts, Namzitarra’s sons would for all time receive the contributions given to priests. Apparently Namzitarra is appeased, because the work ends there. This makes the impression that even though the work is replete with wordplay and wisdom statements that indicate the involvement of scribes (and it was even copied on a compilation tablet together with “Nothing Is of Value,” mentioned above), it originally served as an etiological story about the priestly gifts being given to the descendants of Namzitarra at Nippur. The bilingual version from the Late Bronze Age ends completely differently. Rather than justifying the privileges afforded to Namzitarra’s family, the later scribe developed Namzitarra’s answer about the brevity of making material gifts valueless:	Comment by Author: חזרה מיותרת?	Comment by Author: (כנ״ל)
To where will I take your silver, your lapis-lazuli gems, your cattle, your sheep? The days of mankind are near, day after day— so it will diminish; month after month—so it will diminish; year after year—so it will diminish. 120 years—such is the limit of mankind’s life[footnoteRef:23]… from that day until now as long as mankind lived. [23:  On 120 as the human lifespan in Genesis 6, see…  Following him, some found in this a hallmark of Syro-Palestinian literature, even though the number 120 relates to the sexagesimal system common in Mesopotamia. For a summary of discussion on this topic, see…] 


In this version Enlil, in the end, does not grant anything to Namzitarra, and the narrative ends with the same first three lines with which it had opened, telling about Namzitarra going home.
	The different ending of the story in the Late Bronze Age version indicates that the wisdom adaptation of the etiological text, the first signs of which are discernable in the version from the Old Babylonian period, gathered strength over time until it made the whole composition into one of skeptical, negative thinking. Like the early version of “The Ballad of Early Rulers,” here too one can perceive the author’s frustration regarding the short human lifespan, because of which any possessions are worthless.
	It may be, however, that another hand tried to amend the negative ending of the story in the tablet from Emar, in a manner reminiscent of the editing of one of the versions of “The Ballad of Early Rulers,” and for that reason added a series of didactic advisories spoken by the father to his son on the way to the netherworld. As described above, in the versions of “The Ballad of Early Rulers” from Ugarit, the scribe amended the nihilistic outlook by repeating the first three lines of the work and after them added a series of statements of advice whose origins are in another independent composition. So too with Enlil and Namzitarra: after the scribe repeated the first three lines of the work describing Namzitarra on his way home, he inserted a series of didactic items of advice spoken by a father in the netherworld to his sons. According to the opening of that series (“Let me praise your old father, for the advice he gave to his sons…”) and its Akkadian language (in contrast to the dual languages of the work), it is clear that this is an independent source interpolated into the narrative by a later scribe, perhaps someone local.[footnoteRef:24] Almost certainly, by means of this addition, the late scribe sought to update the nihilistic end of “Enlil and Namzitarra” and create the impression that Namzitarra, who passed up the material gifts and returned to his home, is the father on his way to the netherworld who offers advice to his sons that might be of use to them in their brief lives. [24:  Kämmerer thinks that it was a local scribe, while Viano is of the opinion that this part too is attributable to the text’s Mesopotamian heritage.] 


3. Hear the Advice
This is the longest wisdom composition found in the region, about 150 lines in length, and copies of it were unearthed in three cities of the Levantine Crescent—Ugarit, Emar, and Hattuša. Its language is Akkadian alone (although at Hattuša is was also translated into Hittite), and so was it originally composed, as indicated by the work’s title, šimê milkam, in an ancient Babylonian catalogue. The composition is divided into two parts: wisdom advice given by the father Šūpê-Amēli to his son (whose name is not mentioned), and the son’s response. As in the “Instruction of Šuruppak,” mentioned above, here too the father gives his son advice of various sorts in the pattern of Instructions, after a short introduction. In the last thirty lines of the work, though, the son unexpectedly answers the father and presents his own Weltanschauung, composed of nihilistic wisdom aphorisms arguing that one who works hard does not succeed more (“As for the strong ox—where is its household? [As for] the mare mule—where are its children?”)[footnoteRef:25] and one who accumulates a large amount—all that will not help him when he is assessed for taxes, or on the day of his death, when he no longer needs property (so, for example, of all his father’s vast flock, he will need just one goat as an offering on the day of his death). Since one’s lifespan is short, and during most of time we are dead and thus do nothing, there is no point in all that:	Comment by Author: תיקנתי את האוגד מיחיד לרבים כדי להתאים לנושא הפסוקית. [25:  The translation follows…] 

Few are the days in which we eat (our) bread, but many will be the days in which our teeth will be idle,
Few are the days in which we look at the sun, but many will be the days in which we will sit in the shadows. The Netherworld is teeming, but its inhabitants lie sleeping.	Comment by Author: I’ve corrected “the Sun” to “the sun.”

It is important to note that the son’s answer does not relate specifically to the wisdom advice given in the first part, but rather to the very existence of advice for living. So it appears that in composing the son’s reply, the scribe criticized the Instructions genre in general and not those specific items of advice.
	Unlike “The Ballad of Early Rulers” or “Enlil and Namzitarra,” no Old Babylonian copy of this work is available to us for comparison.[footnoteRef:26] In light of the difference in genre and in essence, however, between the father’s advice and the son’s reply, we may assume that in this case too, the present composition comprises an independent original composition, this time of the Instruction genre, and a later scribe’s addition of the last lines, the son’s skeptical and nihilistic reply, which upends the primary intent of the original work.[footnoteRef:27] Those lines are reminiscent of Namzitarra’s observations about the vanity of possessions in a person’s short life, and of the speaker in the early version of “The Ballad of Early Rulers,” but unlike the Ballad, the late version of which ends with a call to rejoice or to behave with integrity, and unlike “Enlil and Namzittara,” the late version of which apparently also suggests behaving with integrity, “Hear the Advice” cannot end in such a manner, since these are precisely the principles rejected in the son’s words. This composition is, therefore, the most extreme of the three compositions of the Critical Wisdom type that served Syro-Palestinian scribes. [26:  The Neo-Assyrian copy that began to be published a few years ago so far provides no answer to this. See…]  [27:  Note that in Egypt too at that time, one could find a composition of the Instructions genre in which the son answers his father in an attempt to undermine the necessity for instructions. (See The Instructions of Ani 22:13 ff. The first manuscripts come from the 19th dynasty.) In this case, however, the father replies to the son and in doing so uproots his skeptical answer.] 


B. The Vernacular Works
Some vernacular statements that have been found in Ugaritic epic literature emerge from an outlook similar to the Critical Wisdom in the Mesopotamian compositions explored above, even though there is no discernable genetic connection between them. One of them, which contrasts the eternal life of the gods with the short lives of human beings, is in the words of eponymous Aqhat in the work called by that name, who derided the goddess ‘Anat, who offered him eternal life in exchange for his mighty bow:

Don’t lie to me, girl, your lies are despicable to a real man; 
A mortal—what future can he attain? What hereafter can a mortal attain?
Glaze will be poured on (my) head; Plaster on my crown.
[I] will die the death of everyman; I will die like a mortal.[footnoteRef:28] [28:  The translation follows….] 


Aqhat’s words do not refer to the vanity of life; they ridicule the possibility that eternal life will be given to a mortal being. Perhaps in light of our familiarity with compositions of the Critical Wisdom genre, which flow first and foremost from frustration over the brevity of human life and the infinity of death, it appears that these words come from a similar view.[footnoteRef:29]	Comment by Author: חילקתי לשני משפטים מה שמחובר בפסיק בלבד במקור – בטעות שם, נראה לי. [29:  With or without reference to that, ‘Anat refers to Aqhat at “the finest, cleverest of fellows.” See…] 

	The composition “Kirta” mentioned above grapples with death, but in the reverse. Since the initial point is that human beings die while gods cannot die, the ailing Kirta’s children declare (after he did not pay his vow to Ashera, as mentioned above) that as the son of a god, the immortal fate of the gods should apply to him as well.

4. Disputation Poems and Fables
	To this category belong two types of compositions describing non-human entities that behave like human beings:
	(1) The Disputation Poems focus on dialogue between two non-human entities, such as pairs of animals, plants, or metals, each of which argues for its superiority over the other. The contrasting entities symbolize all of their type, and so the prologue that precedes the disputation is generally set in the time of the world’s origin. At the end of the disputation, a judge—usually a divinity, sometimes a king—determines the victor. Composing a disputation poem required familiarity with the properties and uses of each contestant and expertise in the rhetoric of disputation. Apparently, such information was valued among Mesopotamian scribes, since the genre of Disputation Poems existed from the earliest establishment of scribal schools in Mesopotamia to the end of the cuneiform culture. Unlike the two previously discussed genres, no similar statements have been found at Ugarit, but its influence may be found in contemporary Egyptian literature, and echoes can be discerned in compositions from the first millennium, such as Ahiqar and Hellenistic and Pahlavi compositions.[footnoteRef:30] [30:  For Disputation Poems in Mesopotamia and their contemporary and later parallels, see… and the earlier bibliography cited there. For contemporary compositions from Egypt that were influenced, in scholars’ view, by the Mesopotamian genre, including “The Dispute Between Body and Head,” “The Dispute Between Wine and Beer,” and “The Orchard Song,” see also… For a hypothesis that the expression mentioned in the Babylonian Talmud, Sukkah 28a, “the conversation of palm trees” and “the fox fables,” refer to two of the Mesopotamian compositions discussed below, “The Date Palm and the Tamarisk” and the “Fox” series respectively, see….] 

(2) The term Fables refers to compositions in which the protagonists, as in the Poems of
Disputation, are non-human creatures. Unlike the dialogical structure of those poems, however, Fables have complex plots and their protagonists number more than two. Given that the Mesopotamian compositions in this category are extant in very fragmentary form, and in total only a few compositions of this genre have been discovered, it is difficult to ascertain whether their authors sought to teach something about human nature through the use of animals, as was standard, for example, in contemporary Hurrian literature and in biblical wisdom literature (such as the parable of Jotham, Judg 9:7–20), or whether instead we have simply a story. In the literature of Ugarit, no statements of any sort have been found that are close to this type.[footnoteRef:31]	Comment by Author: הוספתי את ההפניה למקור לפי ספר, פרק ופסוקים.	Comment by Author: הבנתי נכון את ״מעשייה לכל דבר״? [31:  For the Hurrian fables, see…] 


Mesopotamian Compositions
A. The Tamarisk and the Palm
Unlike the bilingual compositions we have been seen so far, “The Date-Palm and the Tamarisk” which was found at Emar on thirteen fragments forming one tablet, is written only in Akkadian. This is because, like “Hear the Advice,” this composition too was originally written in Akkadian and is not a translation from Sumerian. In this, “The Date-Palm and the Tamarisk” is set apart from the other Disputation Poems from the Old Babylonian period written in Sumerian, and it is therefore unsurprising that this particular composition made its way to that school for scribes outside Mesopotamia, where there was a need for knowledge of Akkadian as the written language.	Comment by Author: כינוי הפוך מאשר בכותרת לעיל. למטה את חוזרת לכינוי שבכותרת.	Comment by Author: כינוי הפוך מאשר בכותרת של הפיסקה
	Like all the Disputation Poems from the Old Babylonian Era, “The Tamarisk and the Palm” opens with a prologue about cosmogony that describes how, in ancient times, when the gods established the earth and set up the cities, they decided in their assembly, in their love for humans, to give them a king. In his garden, this generic king planted the Palm and the Tamarisk, and during a feast the trees began to argue over who among them is more beneficial to the gods and the humans. Thus, for example, while the Palm argued that it bears good fruit for consumption, the Tamarisk argued that it has good wood for building. Over six rounds, each tree added arguments for its superiority, until finally—in the third section of the composition, which is not in any of the extant manuscripts but is found in all the Sumerian Disputation Poems—the judge, who may be that generic king, decided in favor of one of the trees.[footnoteRef:32] Since this part is broken off, we do not know which of the trees garnered that honor, but we should emphasize that, like the other Mesopotamian Disputation Poems, this one too does not compare the material superiority of the tree to moral superiority or draw a parallel between the trees and well-known rulers, as do the biblical fables of Jotham (noted above) and Jehoash (2 K 14:9-10), but rather simply lists the advantages of each tree only to list its advantages and to no other purpose.	Comment by Author: הוספתי הפניות [32:  For the text, see… For a discussion of the various versions, see] 


B. The Fox Series (The Fox, the Wolf, the Dog, and the Lion)
	This composition, whose title “Fox” is known to us from the Mesopotamian catalogue tablets, was particularly popular in Mesopotamia and in wide distribution for about 1000 years, until the last quarter of the first millennium BCE. Among the many manuscripts of this composition, the text discovered at Ugarit is the earliest, but it is reasonable to hypothesize that like the other works that made their way to the Syro-Palestinian realm, this composition was first written in the Old Babylonian period.	Comment by Author: = עד ולא עד בכלל. אם הכוונה היא ״ועד בכלל״ יש לכתוב through.
	Like “The Date-Palm and the Tamarisk,” this work too was originally composed in Akkadian. Its contents are not clear to us, because all the tablets discovered to date are very fragmentary, and of 1500–1800 lines of the original, only about 300 non-consecutive lines have come to light. Nevertheless, on the basis of the composition’s name and in light of its opening and closing with stories of the Fox, it appears that Fox was its main protagonist. Alongside him are mentioned Wolf, Fox’s rival who occasionally cooperates with him; Dog, a rival to the two antagonists; Lion, who apparently accuses Fox and Wolf of stealing his flock; and other animals who do not speak. In a fragment found at Ugarit, the place of which in the plot is unclear, is a description of a character—apparently Fox—running to a particular destination, perhaps fleeing from Dog, and a second figure—perhaps Fox’s wife (who is mentioned in another fragment)—who greets him. The continuation tells of Fox entering his den and having a dispute with Dog, who is outside on guard.[footnoteRef:33] [33:  For the text, see…] 

	The large number of participants and the work’s rich plot, reflected in the various fragments, show that this is a work of folkloristic content frequently reminiscent of later animal fables. Thus, in this work Fox is called “wise,” “crafty,” and “thief.” Dog is the guard, guarding the city, the flock, and finally also the dens of the fleeing Wolf and Fox. Lion has particular advantages. Still, the work’s Sitz-im-Leben, its messages, and the question of its relationship with the currently accepted wisdom genre are in need of further clarification.	Comment by Author: זכויות-יתר--?

C. The Fox, the Wolf, and the Hyena
	This composition is the most fragmentary of the ones in this category, and unlike the two compositions listed above, it was originally written in Sumerian. At Ugarit it was found inscribed only in Sumerian, but in light of our familiarity with the other works found in the Syro-Palestinian region, it almost certainly had an Akkadian column that has not survived, and that is the reason it is found in the local school curriculum.[footnoteRef:34] Two Sumerian copies of this work from the Old Babylonian period have been found in Mesopotamia, but they too are very incomplete (and represent different versions of the text), and thus only the beginning of the story is known:[footnoteRef:35] Enlil, disguised as a merchant, sails on the Euphrates from Nippur to Larsa. On the way he meets Fox, who later meets Dog, and the two run away. Later, Fox goes into the den of Hyena, who responds to him with derision. In the Ugaritic fragment, the words of Hyena to Fox are quoted. As can be ascertained, even more than the “Fox” Series, not only is the plot of this work unknown to us but also its Sitz-im-Leben, its messages, and the degree of its connection to the wisdom genre. [34:  Cf. …]  [35:  For the Sumerian fragments, see… For the text from Ugarit, see…  For a comparison of the two Old Babylonian period copies…] 


5. Righteous Sufferer Compositions	Comment by Author: ממוספר 4 במקור, בטעות.
Compositions assigned to this category inquire into the reason for human suffering: is suffering caused by a sin the individual has committed? Is it caused by a god’s arbitrary whim? Et cetera. Compositions of this type are very close to Mesopotamian prayers and confessions composed by or for an individual sufferer, and so it seems not infrequently that these compositions were included in the category of “wisdom literature” only because of how close they are to the frame story of the book of Job, the representative of this genre in the Bible. Nonetheless, given the antiquity of compositions of the Righteous Sufferer type in the form of a prayer or a confession as compared to the compositions of a narrative type, it may well be that the former are the first link in the chain of formation of this wisdom genre, and thus their importance for our purposes.

	Mesopotamian Compositions
1. A Hymn to Marduk
A fragmentary tablet from Ugarit on which there is a prayer of thanks to Marduk, the main god of the city of Babylon, represents this genre in the Syro-Palestinian realm. It should be said at the outset that there are no theological questions and no theodicy in this prayer, whether because those were recorded in the broken-off opening or closing of the prayer, or because they were never there to begin with. Only its striking similarity to the later Babylonian composition Ludlul bēl nēmeqi, which in turn reminded scholars of the frame story of Job, led scholars to assign it to this category.[footnoteRef:36] From the extant lines of the prayer we learn that this is the prayer of a dying person—his relatives had even begun to bewail his demise—but Marduk eventually healed him, and therefore he is thanking the god. At the end of his prayer, the erstwhile sufferer expresses Marduk’s ability to kill him or keep him alive:  [36:  Similarly, Niehr draw a parallel between the opening of “Kirta,” which describes the destruction of the hero’s family, and the frame story of Job. Since the end of this legend is not available to us, and its content is epic in every sense, it is difficult to confirm this view.] 


28’-40’I praise, I praise the deeds of my lord, [the deeds of] Marduk I praise… He cast me aside but picked me up again, He threw me down but raised me up, He saved me from death’s/Mūtu’s mouth, He raised me from the netherworld… [footnoteRef:37] [37:  The translation follows…] 


Even though no copy of this prayer has been found in Mesopotamia, it is difficult to cast doubt on its Babylonian provenance, given its dedication to Marduk, god of Babylon, the use of  אומינות mentioned at the beginning, which is characteristic of the accepted practice in Mesopotamia, and its connection, in expressions and in unique themes, to the composition Ludlul bel nēmeqii (some have argued that this is a forerunner version of Ludlul).	Comment by Author: ???
	Even so, unlike the compositions we have surveyed up until this point, it could be that a local adaptor rewrote parts of this prayer, bringing it closer to the local group of scribes. That rewriting is discernable in both language and content. With regard to language, it is evident that Western Semitic roots such as r-z-h and b-d-q have been assimilated into this Akkadian text (although they might, if we are pressed, be understood through Akkadian as well).[footnoteRef:38] With regard to content, it is almost certain that the image of Marduk rescuing the supplicant from death (l. 40 above) is based on local theology. While at first glance it does appear that this is just an expression, that expression does not appear in other Akkadian texts (including Ludlul bel nēmeqi), while in the Western Semitic realm it was common to describe the god of the netherworld, Môt, as a being that in its hunger devours human beings, bringing about their death (a description unknown to us from other cultures). Thus, descent into Môt’s throat is like going down into the netherworld: in that way Môt is described in the Ba‘al cycle from Ugarit, and echoes of that are found in the Bible as well (Isa 5:14, Hab 2:5; employing the biblical term for the netherworld, She’ol). In light of this, it appears that the word Mūtu in l. 40 is not a common noun but the name of the local god of the netherworld, Môt, into whose mouth people, animals, and gods enter on their way to death. The supplicant gives thanks, then, to Marduk for having taken him out of Môt’s mouth, thus rescuing him from the netherworld (l. 41)— Môt’s throat.[footnoteRef:39] [38:  Cf…]  [39:  We should emphasize that the traces of a local rewriting are instructive regarding the work of the scribes, and are not evidence of local liturgical use, but cf… ., and the discussion there of additional Mesopotamian texts from Ugarit that mention Marduk. ] 


Conclusion
	This chapter seeks to gather the wisdom compositions that have been found in the Syro-Palestinian region of the Late Bronze Age and to provide some instruction regarding the work of the scribes who dealt with them, whether in Mesopotamia or in the Levant. By comparison to the Mesopotamian material found at Hattuša and Akhetaten—where Akkadian was studied as the international written language—the weight of these compositions from Emar and Ugarit is greater. Some of them are close to the biblical wisdom literature: the Practical wisdom reminds us of the aphorisms and sayings in the book of Proverbs, the Critical Wisdom reminds us of Ecclesiastes, the Righteous Sufferer—Job. Other genres were integrated into extra-biblical literature from the first millennium BCE, such as the Disputation Poem found in the Aramaic Ahikar, the statements from “Hear the Advice” that are quoted in the Syriac and Armenian Ahikar and in Ben-Sira. In the presence of such an abundance, it is surprising to discover that no independent vernacular compositions of wisdom literature have been found at Ugarit. Even the statements noted above that are included in the Ugaritic epic literature and in the El-Amarna letters do not constitute testimony to the existence of a local written wisdom literature. It may be that works of that genre have yet to be discovered, but in light of the fact that at Hatti, too, no works of that genre were written down, it is reasonable to offer a careful assessment that the local scribes refrained from composing works of wisdom literature as we classify them today.	Comment by Author: נטמעו ב- ?
	Since the Akkadian language was known only to scribes, the compositions listed here reflect the knowledge passed on to scribes at Emar and Ugarit, and not popular knowledge in those places. When Akkadian as a lingua franca fell into desuetude at the end of the second millennium BCE, the study of Akkadian among the scribes of the entire Levantine Crescent came to an end as well, and with it the committing of these works to writing. One can only wonder, then, whether the closeness in thought and form between the biblical and extra-biblical compositions of the first millennium BCE, on one hand, and the Mesopotamian compositions that were studied in the Syro-Palestinian area in the second millennium BCE (surveyed above) on the other, might not be a genetic closeness—that is, perhaps it does not reflect the reception of the written traditions of the second millennium, but rather its origin is in a renewed encounter of the Hebrew and Syriac scribes with the Mesopotamian and Egyptian literature of the first millennium. Then, perhaps for the first time in the history of the Levant, independent vernacular compositions of the wisdom genre were written down, works that drew on the early oral traditions and were influenced by the written literature of the time around them.
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