Animals, Nature, and Calamities: The Flood and the Combat against the Sea
The theme of this study brackets two of the most famous myths of the ancient world: the Flood and the struggle of the Storm-god against the Sea. Both topics reflect humankind’s continual fear of the great forces of nature and both mention animals—natural or mythical—as inhabitants of the human or the divine world. Given the diffusion of these myths among the ancient Near Eastern cultures and their assimilation into Biblical and Classical literature during the first millennium BCE, both play major roles in the history of the “Western myth.”
The many extant versions of each of these two myths enable us to investigate their origins and their diffusion among the cultures by employing the genetic method. While any isolated motif may occur in different narratives randomly or as the outcome of similar patterns of thinking, a series of motifs that are not self-evident corollaries of each other attests to one-time production. If such a series of motifs appears in several places, it should be seen as the outcome of a single work diffused among several narrators over time. For example, the Flood motif alone— i.e., an account of a deluge or an inundation that drowned humankind —is an isolated motif that may acquire a distinct form in different cultures due to a similarity between universal patterns of thinking. However, when this motif is accompanied by an account of the rescue of a hero and his family by dint of a deity’s counsel, and when the hero is ordered to build a sailing vessel of wood, releases birds to determine whether the flood has ended, and offers sacrifices at the end of the flood—then the similarity of all the stories that contain this specific set of elements should not be seen as coincidental. Rather, one must conclude that the accounts were passed down en bloc from narrator to narrator and from culture to culture. Similarly, stories of a war between a deity and a monster existed in many cultures, but a tale that features a Storm-god and the Sea as the two adversaries, that reports assistance to the Sea by a beautiful and tempting goddess, and that ends with crowning of the victorious Storm-god and the construction of his palace cannot emerge at random in several locations; instead, it, too, must be a work of single origin that spread from its cradle to other places.
[bookmark: _Hlk45911878]By virtue of the extant versions of the Flood story and the Storm-god’s struggle against the Sea, each containing a continuous and specific series of motifs, this paper traces the origins of these myths and their development over the years.

A. THE FLOOD STORY
A.1. The Mesopotamian Legacy
Prior to the early second millennium BCE, there is no textual evidence of the Primeval Flood story, that of the cataclysmic inundation of the world at the dawn of humankind and the destruction of most of it except for one hero and his family, who survive with the help of a vessel built on the counsel of a deity. Earlier flood-related textual sources from Mesopotamia or Egypt—the only two centers of literacy at that time—show no awareness of the existence of the Primeval Flood account. Thus, it is clear that several scholars’ assertions about the existence of the Flood story among prehistoric societies, not based on any textual evidence, are groundless. The first occurrences of the Primeval Flood story trace to several sources from the early second millennium BCE. The most salient of them are the Sumerian flood story, largely fragmentary in its preservation, with its hero Ziusudra, and the Babylonian work Atrahasis, called after its hero.
Atrahasis, the most fully preserved of the ancient sources, reports that humankind, after being created by the gods, began to proliferate in such enormous numbers as to weigh on the land and bother the gods. Therefore, the gods, headed by Enlil, decided to exterminate the human species in various ways. Each time, however, Ea, the god of wisdom and the creator of man, managed to save humankind from the gods’ schemes after revealing them to Atrahasis, the priest in his temple. On the last and most difficult occasion, the gods wished to bring a flood upon the earth to wipe out all living things; again, however, Ea tipped off Atrahasis and proposed that he build a boat and place his family aboard it—together with artisans, animals, property, and food—to survive the inundation. When the tempest subsided after seven days of flooding, Atrahasis sought to debark. The text of Atrahasis is damaged at this point, but the Flood story that occurs in the standard version of the Epic of Gilgamesh relates that the hero of the deluge (there called Utnapishtim) released birds before debarking to see if the waters had receded. Since a small fragment from a late Bronze Age Akkadian text found in Ugarit contains a similar scene, it is likely that the same motif appeared in Atrahasis as well. As the story continues in its Atrahasis recension, the hero leaves the vessel while the gods, who starved during the flood, pounce ravenously on the sacrifices like flies even as Enlil rages over the salvation of humankind. Finally, Ea, the patron of man, manages to appease Enlil by arguing that he had saved man so that the latter could continue to serve the gods but would no longer multiply as before. The work ends with a series of decrees meant to forestall the proliferation of humankind and, in turn, the recurrence of the flood; these include barrenness, infant mortality, nazirite priesthood, and also, it seems, natural mortality.
The Babylonian Flood story is the first comprehensive attempt to describe prehistory from the creation of humankind to a deluge and the placement of limits on human life. As such, it tackles key questions such as the purpose of the creation of homo sapiens, how the human became mortal, and whether great floods may recur and obliterate all living things. The keen interest in this work among the Mesopotamians and their neighbors is indicated by the many copies and later versions that have been discovered in Mesopotamian archives from various periods and outside Ugarit and Hatti. Another version of the Flood story—embedded in the widely circulated standard version of the Epic of Gilgamesh—also places the question of human mortality in the center. At some point, the Babylonian Flood story migrated eastward to the Persian and Indian spheres. In accordance with the theme of this book, however, we focus below on the development of the Mesopotamian Flood story during the first millennium BCE in cultures west of Mesopotamia—those in Biblical and Classical literature.

A.2. The Biblical Flood Accounts 
Two different Biblical versions that descended from the Mesopotamian Flood tradition are embedded in Gen. 6–9 (along with fragments of a third account, implanted in Gen. 6:1–4; see …). It is true that other explanations have been offered in recent decades to resolve the internal contradictions, redundancies, unevenness, and style and language discrepancies that appear in Gen. 6–9. Nevertheless, the best explanation for the emergence of these difficulties in the continuum appears to be the assumption that they reflect the compilation of two Flood stories that emanated from a common source, each independent of the other. One of these accounts, belonging to the Priestly stratum (P) of the Pentateuch, has been preserved almost in its entirety; here the appellation Elohim is used consistently, in the regular manner of the Priestly narrator up to Exodus 6. The second story, preserved in greater part, belongs to the Yahwist stratum (Y) in Genesis; here the deity is consistently called by his explicit name, YHWH. The plot in both Biblical versions, each evolving independently of the other and afterwards merged in the Bible, is retold in the following table:

	J
	P

	YHWH decides to annihilate humankind due to its evil nature, but Noah finds favor in YHWH’s eyes (6:5–8)
	God decides to annihilate humankind due to the violence that has filled the land and gives Noah, who “walks with God,” explicit instructions on the construction of the ark (6:9–16)

	In recognition of Noah’s righteousness, YHWH orders Noah to enter the ark with his family and to bring with him seven specimens of each clean animal and two specimens of the others (7:1–4).
	God advises Noah of his intention of establishing a covenant with humankind and living things and orders him to bring two specimens of all living things into the ark (6:17–21

	Noah does as told. Seven days later, rain begins to fall (7:7–8*, 10).
	Noah does as told. The animals come to the ark two by two and the flood begins in Noah’s 600th year: Rain descends from above and springs erupt from below (6:22; 7:6, 9, 11, 13–16a).

	YHWH seals the ark for Noah and the rain floods the earth for 40 days, until all of existence is eradicated except for Noah and those with him in the ark (7:12, 16b–17a, 23).
	The water rises over the earth for 150 days and covers the mountains until all life on land dies (7:17b–22, 24).

	The rain stops at the end of 40 days; Noah opens the window that he has made and releases a dove three times to see whether the water has eased. On the first occasion, the dove returns because she has not found a place on which to rest her foot. A week later, he releases the dove again; this time she returns with a leaf in her mouth. After another week passes, the dove is released again and does not return (8:2b, 3a, 6–12).
	At the end of 150 days, after God remembers all living things, the waters cease to flow from above and below. Then the ark comes to rest atop the mountains of Ararat and remains there for four months, until the waters recede. Noah releases a raven, which sets out and returns over and over until the water dries (8:1–2a, 3b, 5, 7).

	Noah removes the covering of the ark and finds that the waters have dried up (8:13b).
	Eleven months after the flood began, the water has dried from the land, and a full year later the land dries completely. Then God instructs Noah, his family, and the animals to debark, and Noah does as told (8:13a, 14–19).

	Afterwards, Noah erects an altar to YHWH and presents burnt offerings from among the clean animals. God smells the aroma of the sacrifices and promises never again to curse the land on account of man (8:20–22).
	God blesses Noah and his family with proliferation, gives man dispensation to consume flesh, but instructs him to abstain from consuming blood and forbids shedding of blood. As He promised at the beginning of the story, God executes a covenant with humankind and every living thing and presents the rainbow in the cloud as a token thereof (9:1–17).



As one may see, the two Hebrew stories progress in roughly the same way but diverge in various details. In both, the Flood comes about pursuant to humankind’s sinfulness and Noah, the hero, is ordered to save himself, his family, and the animals by building and boarding an ark. In the Priestly version, however, Noah receives detailed instructions and exact measurements for the ark and is instructed to bring two specimens of every living thing, one male and one female, into the vessel (6:19–20), whereas the Yahwistic version gives no detailed construction guidelines and orders Noah to bring seven specimens of every clean animal and two of each that is unclean (7:2–3). In both stories, a powerful deluge batters the world. In the Yahwistic account, it manifests in forty days of heavy rain (7:12, 17); in the Priestly version, the deluge lasts 150 days (7:24) and is manifested in the eruption of “all the springs of the great deep” and the opening of the “floodgates of the heavens” (7:11). According to both accounts, Noah attempts to make sure the water has receded by releasing birds form the ark. In the Priestly version, he dispatches a raven, which flies back and forth until the water dries, whereas in the Yahwistic version he releases three times a dove that does not return from its third mission (8:8–12). At the end of both accounts, Noah exits the ark and the relationship of God and humankind resumes. In the Yahwistic version, Noah erects an altar and offers to God some of the clean animals that had been placed aboard the ark; God, smelling the pleasing aroma of the sacrifice, promises to curse the land no more. In the Priestly story, no sacrifice is offered because the Priestly narrator cannot acknowledge the commission of such an act outside the Tabernacle. In this story, God blesses Noah and his family at his own initiative, concludes a covenant with humankind and all living things, and suspends a rainbow in a cloud as an everlasting sign of the covenant and a reminder to him not to inundate the land again (9:1–17).
Attesting to the single origin of both of these independent stories is the similar continuum of motifs in both and the proximity of this continuum to that of the motifs that appear in the Babylonian Flood account. The very fact of these significant similarities to the Babylonian story, however, sharpens several major differences. In the Biblical account, for example, one god assumes the roles of various deities in the Babylonian version: that of Enlil, who is eager to obliterate humankind; that of Ea, who advises the hero on how to survive; and even that of the gods who smell the sacrifices. Another salient difference concerns the reason for the flood. In the Babylonian story, it occurs because the gods wish to quash the tumult that is sweeping the earth due to humankind’s burgeoning procreation. In the Biblical stories, the sins of humankind are held responsible for the catastrophe. A third important difference concerns the way the different stories treat the proliferation of humankind: The Babylonian Flood story concludes with the limitation of human population growth whereas both Biblical accounts do the opposite: humankind proliferates once again. This matter is further evidenced in Genesis 10, which reports the continuation of both Flood stories (P and Y) and recounts the lineage of the three children of the hero of the deluge—Shem, Ham, and Yefet—and their offspring as the forebears of the world’s nations. Thus, the Flood story serves as a dividing line between the era of mythology and that of the nations as are known to the narrator. This pattern is absent in the Babylonian Atrahasis story, which focuses solely on the flood. Even though faint evidence of the pattern appears in several iterations of the Sumerian King List, the hero of Babylonian Flood never becomes the progenitor of eponymous heroes and national forebears as described in the Bible. A similar concept for the culmination of the Biblical stories, however, appears in the Greek Flood story, to which the discussion now turns.
A.3. The Greek Flood Story 
The migration of the Babylonian Flood story to the Greek world is widely noted in scholarly research. While we know of it in its entirety only from later sources, such as the Bibliotheca of Pseudo-Apollodorus and the Metamorphoses of Ovid, its earliest renditions appear in Phindrus (fifth century BCE) and the comedy of Epicharmus. The fact that it served as the theme of a comedy shows that it was widely known in the early fifth century BCE and may have been received in Greek culture even earlier. In the surviving fragments of the comedy, discovered in the Oxyrhynchus Papyri and dedicated to Deucalion and his wife Pyrrha, we find Prometheus’ instructions to Deucalion concerning the construction of the ark and Pyrrha’s amusing fear that Prometheus will hijack the ark and flee.
The other details of the story as it was known in the Greek world may be adduced, for example, from the concise version in the Bibliotheca (Ps. Apollod. 1.7.2–3). 
In the Greek version of the Flood story, as in the Mesopotamian and Biblical recensions, the supreme deity, Zeus (paralleling Enlil in the Babylonian account) wishes to destroy humankind but Prometheus (corresponding to the god of wisdom, Ea, in the Babylonian version) helps the hero of the flood, Deucalion, to survive with his family by means of an ark that he built for himself. Powerful rain descends continually for several days and inundates the world. Once the flooding stops, Deucalion exits the ark, which has come to rest on Mount Parnassus, and offers sacrifices to the gods, much as in the Babylonian account and the Yahwist version in the Bible.
Unlike the Flood myths from the Near East, the Greek account of the story offers no explicit reason for the disaster (with the exception of Ovid, Metamorphoses A 240–244). Another difference is the absence of animals in the plot, at least in the recensions that have survived (and the Syrian one; see below). Several scholars suggest that this detail does not seem to square with the relatively realistic nature of the Greco-Roman sources that incorporated the flood myth; therefore, they claim, it must have been deleted deliberately. This, however, is a difficult point to resolve. Either way, the emphasis in the Greek Flood account is on humankind, particularly in sources that combine the story with the Hesiodic motif concerning human generations that were destroyed before the current generation was created.
Although the Flood myth was known in Greece at least from the early fifth century BCE onward, it did not attain centrality in Classical art and was not developed extensively in Greek drama. One of its details, however, did sink solid roots in the Greek tradition: the hero’s lineage. In the Greek genealogies, Deucalion was the father or grandfather of Hellen, sire of the three fathers of the primary Greek tribes: Dorus (father of the Dorians), Aeolus (father of the Aeolians), and Xuthus (father of Achaios and Ion) ([Hes.] Cat. FF 2, 3, 4, 9, 10a M-W and the genealogical traditions contingent on it; on Hecataeus, who aberrantly presents Deucalion as the grandfather of Hellen, see …). The Flood story enters the Greek tradition by way of the genealogies that place Deucalion at the head of the Hellenic dynasty, sometimes by allusion and, in other cases, more clearly. For example, it arises in Solon’s brief account in Plato’s Timaeus (Tim. 22a–24c)—which includes Phoroneus, Deucalion, and probably the continuation of the line with Hellen and his descendants. The parallels of this theme between Greek genealogical traditions and Biblical sources are of great significance, especially since the dispersion of the nations following the Flood is not part of any of the Mesopotamian Flood accounts. On the contrary, Utnapishtim of the Flood story embedded in the Epic of Gilgamesh gains eternal life, he is separated from human beings, and no reference at all is made to his descendants. The Epic of Atrahasis recounts, as mentioned, the restriction of human procreation in order to prevent a repeat of the Flood. In some versions of the Sumerian King List and other Mesopotamian king lists, the Flood is adduced as separating pre-diluvian and post-diluvian generations. These texts, however, do not describe the protagonist of the Flood and his descendants as the ancestors of the new human race. Consequently, both sources—the Biblical and the Classical—seem to have drawn on some version of the Flood story that was widely found in the Mediterranean Basin and is distinct from the Babylonian account.
Additional details that appear only in the Israelite and Greek versions of the Flood story indicate the crystallization of a formulaic account shared by those cultures and predating the acceptance of the story among them. For example, the term generally used in the Babylonian Flood story for the hero’s conveyance of deliverance is the ordinary wording that denotes a marine transport vehicle: a vessel or a large vessel (ĝišmá gur4-gur4 in Sumerian, eleppu in Akkadian). The terms used for the same artifact in the Hebrew and Greek Flood stories, in contrast, are teva and λάρναξ, respectively. These terms do not ordinarily denote a sailing vessel, but rather a storage receptacle or a crate; they recur in the Bible and in Greek literature in reference to the object in which Moses and Perseus are concealed when they were hurled into the water in their childhood. First indications of the idea may already appear in the Flood story that was incorporated into the Epic of Gilgamesh, which describes the vessel of the hero of the Flood as a sealed cube. That account, however, still uses the regular term for a sailing vessel and does not adopt a unique lexeme as occurs in the East Mediterranean Flood stories. Although it is rather clear that the Greek Flood stories were unaware of the Biblical ones and vice versa, it is highly probable that both cultures drew on some kind of Flood account from the Levant or Syria, which the myth had reached in the second millennium BCE.
A.4. The Dea Syria Version: a Syrian Flood Story?
Another version written in Greek that preserves ancient Syrian-Levantine elements is the Flood myth quoted in Dea Syria / The Goddess of Syria. This work, attributed in the ancient world to Lucian (b. early second century CE), describes the special customs and narratives of the priests who served in the temple of the Syrian goddess Atargatis, in the vicinity of Aleppo. According to this work, the temple was established by the hero of the Flood:
___ [להשאיר מקום למובאה?]
The Goddess of Syria version is proximate to the Eastern recensions in its mention of the animals’ ascent to the ark “all two by two,” whereas the Greek versions make no mention of animals. There is also a special affinity between this version and the Biblical and post-Biblical accounts in that all three cite human miscreancy as the precipitant of the Flood.
It bears emphasis that even though the story in Dea Syria bases itself on Syrian traditions, it does not fully reflect the ancient Syrian account because the name of the hero, Deucalion, definitely acknowledges some form of Greek version of the Flood. Theoretically, the storyteller may also have been aware of oral or written Biblical traditions, explaining its similarity to the Biblical text in some of its details. This story, however, contains motifs of non-Biblical origin that are known only from post-Biblical Jewish traditions, possibly originating in versions that circulated in Syria and the Levant. For example, the author of Dea Syria states that all the floodwaters drained into an enormous pit that opened in the ground, atop which the goddess’ temple was erected. A proximate tradition appears in Jubilees, recounting how, at the end of the Flood, the “mouths of the abysses of the earth” opened and swallowed up the water (5:29). The account of the friendship between the various beasts of prey that took hold by divine grace is similarly absent in the Bible but may echo a tradition familiar from later Jewish sources (cf. in particular David Kimche’s commentary on Is. 11:6). Either way, this source, together with the earlier sources mentioned above, gives evidence of the wide diffusion of Flood traditions in the ancient Near East and the eastern Mediterranean Basin—from the early second millennium BCE to the end of the ancient era—and shows that, despite differences in time and place, they preserve a relatively consistent continuum of motifs that diverge in their details in accordance with the narrator and the receiving culture.
B. THE STORM-GOD’s WAR AGAINST THE SEA 
The Storm-god’s war against the Sea joins the Flood on the list of common myths in the ancient Near East. It appears in a broad range of second-millennium-BCE sources throughout the ancient Near East and in two important literary sources from the first millennium BCE that have come down to us: the Babylonian Enuma Elish and the Hebrew Bible. Like the Flood story discussed above, the struggle against the Sea resonates in Greek and Roman writings; unlike the Flood, however, it does so quite faintly.
In the survey that follows, we dwell mainly on traditions reflected in works from the first millennium BCE. First, however, a few words on the development of this story from its inception are needed. In brief, the story of the Storm-god’s war against the Sea lives up to its title: It describes how a Storm-god fights the Sea and wins. The myth almost certainly acquired its first configuration, preceding the eighteenth century BCE, from the contemplation of nature and the wish to mythologize the tempest that pummels the Mediterranean shore with crashing waves. In the surviving textual sources, however, the sea and the storm are anthropomorphized into divine characters, around whom a complex plot is spun that acquires emphases and takes twists and turns that transcend the natural phenomenon by far. In this form, it was common across the ancient Near East, including in cultures far from the sea.
B.1. The Storm-God’s War against the Sea: Traditions from the Near East in the Second Millennium BCE
The earliest evidence of the existence of this myth is found in a letter sent in the eighteenth century BCE from Aleppo to Mari, a city in the Syrian interior. Since this testimony is administrative in nature, it does not illuminate the plot but demonstrates that the tale was already known among the Amorites of Syria. About 200 years later, the story was committed to writing by the Egyptians and, later on, by the Hittites, the Hurrians, and the Ugaritians. It is told differently in each of these cultures; sometimes it is embedded in another local story that has proximate characteristics. The various versions, however, have shared motifs that advise of a rather standard plot that was common among the East Mediterranean cultures of the second millennium BCE: The Sea aspires to be king of the gods and insists that it be given gift-offerings, else it will inundate the world with its waters. The gods initially surrender to the Sea and send it money and gems, but when it continues to make demands, the goddess Astarte is sent to tempt it with her bodily charms into agreeing to absolve the gods of this burden. After Astarte fails in her mission and the Sea continues to demand tribute and to threaten the world with its high waves, the Storm-god goes to war against it by means of his lightning, thunder, and winds. Failing in his first attempt, he obtains assistance from the god of wisdom and finally defeats the Sea, to the relief of all the other gods—who appoint him as their king and build him a royal palace.
The varied recensions of this story—hereinafter called “Narrative A”—have reached us in various languages (Egyptian, Ugaritic, Hittite, and Hurrite), in most of which the Storm-god is called by his local name, the Sea by its own local name, and various places—insofar as they are mentioned—by local toponyms. This leaves no doubt that the plot found its way into local literature wherever it went. Even so, the various versions show vestiges of the original that point to the southern vicinity of Mount Zaphom/Hazzi (today Jeben al-Aqraa, on the modern Syrian-Turkish border) as the birthplace of the story, whence it diffused across the ancient Near East, including Egypt, Hatti, and Ugarit.
B.2. Traditions of the Storm-God’s War against the Sea in the Ancient Near East and the Eastern Mediterranean of the First Millennium BCE
As stated above, evidence of the existence of this myth in the Near East during the first century BCE reached us mainly from two cultural centers: the Mesopotamian kingdoms and their Israelite counterparts. There are many differences between the Mesopotamian tablets in our possession and the Hebrew Bible of Israelite origin. They pertain to the way the text was preserved (the Mesopotamian text reached us directly via archaeology; the Hebrew text did so through the intergenerational transcription of manuscripts) and the way the plot was preserved (the Mesopotamian authors wrote down a complete plot; those of the Bible preserved isolated traditions and combined them with poesy and prophecy.) Nevertheless, comparison of the sources shows that the storylines recounted in Israel and Mesopotamia in the first millennium BCE were not far apart and were materially different from the plot we find in the second-millennium-BCE versions. In this plot—hereinafter, Narrative B—the helpful goddess is missing and the Sea is not described as an avaricious force that aspires to be king of the gods. Instead, another central motif enters: the Storm-god creates the world out of the components of the Sea after they have been defeated. Although this motif is missing in sources from the second millennium BCE, it is possible that a plot containing it coexisted with Narrative A at that earlier time and did not reach us only due to the fickleness of archeological discoveries. Similarly, there are several indications that Narrative A—or selected motifs from it—continued to exist in the first millennium BCE alongside Narrative B.
B.2.1. A Babylonian Version of the Storm-God’s War against the Sea 
The first evidence of Mesopotamian familiarity with the myth of the Storm-god’s war against the Sea comes from manuscripts of Enuma Elish (tenth century BCE). Importantly, although numerous tablets dated to the second millennium BCE have been found in Mesopotamia, no allusion to Babylonian acquaintance with the myth has been found prior to the writing of Enuma Elish. Furthermore, a story of war against a cruel sea—a female sea, due to the grammatical gender of sea in Mesopotamia—is embedded in Enuma Elish itself, together with traditions that depict the sea as merciful and benevolent, consistent with Mesopotamian traditions that were widespread before Enuma Elish. These findings show that traditions of the Storm-god’s war against the Sea first reached Mesopotamia not long before they were embedded in Enuma Elish, perhaps with the eastward migration of Aramean tribes from Syria in the late second millennium BCE.
Given that Enuma Elish became one of the most influential texts in Mesopotamian culture and literature almost as soon as it was composed, the tradition embedded in it of the Storm-god’s war against the Sea, including the metaphorical description of the sea, spread through Mesopotamia in the first millennium BCE. And since in the modern era Enuma Elish was discovered long before the sources that recount the Storm-god’s war against the Sea and, unlike them, survived intact, this work was long considered the earliest exemplum of the war against the Sea tradition. The more recent discovery of many additional sources, however, has thoroughly debunked this view; it now seems that the cultures of Mesopotamia were among the last in the ancient Near East to receive this tradition.
The plot of Enuma Elish opens with a theogeny of the first generation of gods, those born to the two bodies of water, Tiamtu and Apsu—seawater and groundwater, respectively. The young deities shook and roiled the water that they inhabited, disturbing the (other) gods’ sleep so badly that their father, Apsu, wished to kill them. Their mother Tiantu, the Sea, pitied them and sought to prevent their death but Apsu insisted until, finally, another young god—the Wisdom-god Ea—managed to prevail over Apsu, the groundwater, and subsequently established himself there. There, in the Apsu, Ea sired Marduk, who received the winds as his playthings from his grandfather (or, according to another tradition, his father), Anu, the god of the heavens. By invoking these winds, Marduk again made the waters roil and Tiamtu, enraged, decided this time to kill her children.
To better prosecute the war, Tiamtu gave birth to twelve terrifying monsters (or, according to another tradition: nine) and installed her new spouse, Qingu, as their king. These noisemaking gods were afraid to fight Tiamtu and her army, with the exception of the youngest of them, Marduk. In a duel against Tiamtu, Marduk sent winds that caused her abdomen to bloat and then killed her by firing an arrow into her body. With that, Marduk was again crowned as king of the gods and enslaved Tiamtu’s terrifying creatures. Upon her death, Marduk bisected Tiamtu’s body and began to create the world from it. The upper half became heaven and the lower half, after he laid soil over it, earth. The Euphrates and the Tigris emanated from Tiamtu’s breasts and Marduk created the rain-dispensing clouds from her venom. Now that he had established their place in heaven and on earth, the gods wished to build a temple for him but realized that the world lacked the kind of being that could serve him there. It was to fill this lacuna that Marduk, aided by Ea, the god of wisdom, created man. Now Marduk’s temple could be built and Babylon, his city, was chosen as its location. When the construction ended, the gods held a dedication ceremony at which they called Marduk by his fifty names, which symbolize his becoming the new king of the gods.
As suggested above, Enuma Elish is a composite of many local traditions alongside the central one of the Storm-god’s war against the Sea. These parochial traditions appear to include, for example, the opening theogeny, the noise that disturbs the gods’ slumber, Tiamtu’s monsters, the creation of humankind, and the declaiming of Marduk’s fifty names. All of these are known to us from other ancient Mesopotamian sources or were fashioned in the manner of local traditions. In contrast to them are the description of the Sea as the gods’ enemy, which the chosen among the gods fights by means of wind, and the continuation: Marduk’s triumph over the Sea, which includes the creation of the world, Marduk’s coronation over the gods, and the construction of his palace. None of these are known to us from ancient Mesopotamian sources; they are first mentioned in Enuma Elish. Conversely, they are familiar to us from widely circulated stories of struggle against the Sea in the coastal cultures of the second and first millennia BCE.
B.2.2. An Israelite Version of God’s War against the Sea
Unlike the documents from Mesopotamia, Hatti, Egypt, and Ugarit, the Israelite versions of YHWH’s struggle with the Sea cannot be investigated through the lenses of coeval documents; one can resort only to Biblical texts, the authors of which preserved or rearranged motifs from the myth—and never the entire plot—as they felt necessary. Three Biblical passages reflect most stages of the story from start to finish (Job 26:7–13, Ps. 89:6–13, Ps. 74:12–17). Many details, however, are adduced from isolated passages embedded throughout the Bible concerning historiography, poesy, prophecy, wisdom, and so on. These passages not only broaden our knowledge of the range of common traditions in ancient Israelite society but also show how this story exerted its power in all strata of the population. Taken together, they demonstrate that the following story was widespread in Israel: Before Creation, when all of land was water, YHWH fought the sea and its creatures—the crocodile, the whale, and Neptune—riding a cherub or a cloud and armed with a sword, a spear, a bow and arrows, and the terrors of meteorology: lightning, thunder, and wind. After defeating the Sea and its denizens, YHWH pivoted to create the world. First, he returned the sea to its confines, gathering the upper part in clouds and the lower portion in groundwater, thus bringing the land into view. According to other traditions, YHWH left the sea in place and suspended the land over it, or lifted one portion of the Sea and established the firmament as its boundary to keep its waters from dripping downward. Then YHWH went on to create the other components of the land and finished by creating Mount Zaphon as his seat. Culminating the process, YHWH built his temple and was coronated as supreme to all gods and holy beings. (For details and extensive discussion of the scriptural passages, see….)
When Gunkel (late nineteenth century) claimed that Israelite traditions about the Storm-god’s war against the Sea had been influenced by the Babylonian work, he, like all his contemporaries, believed that Enuma Elish had been written in the early second millennium BCE and that this sufficed to explain why the works had similar plots (Gunkel, 1895; cf. Barton, 1893). Today, however, it is known that the first Enuma Elish manuscripts date to the early first millennium BCE and not earlier. In contrast, the unique vocabulary used in the writings that describe YHWH’s war against the Sea, including the names of the sea-creatures—liviatan and tanin—belongs to an ancient Canaanite legacy that Israel shared with Ugarit (Cassuto, 1975; Loewenstamm, 1980). Furthermore, the Biblical creation accounts that belong to the story of YHWH’s war against the Sea—from the retreat of the sea to the creation of Mount Zaphon—are consistent with the climate and geography of the Levant and give no indication of non-local literary influence.
Seemingly, then, one might argue that the Israelite and Babylonian versions developed separately—explaining why each accounted for creation differently—and that the similarity of the plots is by chance (as claimed, for example, by Korpel and De Moor, 1986, and Clifford, 1994: 124–125). Given the identical flow of motifs in both, however, it is more likely that both versions stemmed from a shared tradition—not a Babylonian tradition, given its indications of foreignness and later origin, but rather a legacy of ancient Canaan, received in Scripture in the first millennium BCE and leaving imprints in Babylonia in the late second century BCE. One may conclude that the Israelite version reflects an earlier Canaanite one due to its unique vocabulary and geographic and climatic description but this, in the main, is helped along by the account of the creation of Mount Zaphon in two Biblical passages, each independent of the other. The fact that this particular mountain, a very important one in recensions from Hatti and Ugarit of the Storm-god’s struggle against the Sea, is mentioned in writings that reference God’s war against the Sea as the final stage of a cosmogony—and not Mt. Zion or any other elevated area in the southern Levant that the Israelites sanctified—may show that the Biblical account of its creation is a Canaanite legacy and not an original Israelite product. Since the versions from Hatti and Ugarit lack cosmology (which is usually traced to the progenitor of the gods or to a god of wisdom), the Canaanite account of the event, reflected in the Biblical texts, appears to have arrived not from these cultures, or at least not from the school of those whose writings have come down to us, but from somewhere else near Mount Zaphon.
B.2.3. A Phoenician Version of the Storm-God’s War against the Sea
In contrast to the Mesopotamian writings and the Bible, most common literary traditions in Phoenicia and its Mediterranean colonies are lost to us apart from fleeting traces in the writings of Greek and Latin authors and the Church Fathers. Thus, the story of the Storm-god’s war against the Sea is mentioned only the writings of Eusebius of Caesarea (fourth century CE), quoting Philo of Byblos (first century CE), who—by his own testimony—based himself on the writings of the ancient Phoenician writer Sanchuniathon. Scholars once tended to downplay Philo’s testimony as representative of ancient Phoenician traditions. Upon the discovery of the Hittite and Ugaritic traditions, however, it turns out that Philo’s writings do preserve ancient pieces of knowledge that evidently mirror some Phoenician material from the second half of the first millennium BCE (Baer; [איות בלועזית לא ידוע] Baumgarten; Oden [איות בלועזית לא ידוע] and Etheridge, 6).
Philo mentions the Storm-god’s war against the Sea en passant—within the frame of the “History of Cronus” stories, which recount Elus Cronus’ wars against Uranus—but this unique reference may reflect a special tradition markedly different from anything known thus far:
[מובאה]
Two names of deities in the foregoing quotation are of Greek origin, as is conventional in the writings of Philo of Byblos. Writings from Hatti, Ugarit, and Phoenicia, however, establish a clear linkage between them and their local counterparts. The first, Uranus, god of the sky, is the Phoenician god Shamem, whom Philo reports as having fought with his son, Elos-Chronus, the West Semitic Ilu, and is finally killed by him. The second, Pontos, is none other than Yamm, who in the usual manner is called by the generic name of “the Sea.” In his reference to Pontos, Philo identifies him (מראה מקום) as the son of Nereus and as having lived in the time of Typhon. Both Nereus and Typhon are familiar names in Greek mythology, but it is almost certain that Philo mentioned them specifically in connection with Pontos due to the homophony of Nereus and the Semitic noun nhr (river), which in Ugaritic and Biblical writings is one of the terms that denote a sea, and due to the aural similarity of Typhon and the appellation of a serpentine creature with which Baal fought (btn in Ugaritic, pitna in Aramaic) amid his war against the Sea, according to writings from Ugarit. The third character mentioned in the foregoing quotation, Demarous, is the ancient name of Baal the Storm-god (dmrn in Ugaritic). Elsewhere (31), Philo calls him Adoros (῎Αδωδος), which is also derived from the name of the Storm-god, Hadad (Cassuto).
Thus, in the time of Philo of Byblos, the myth of the Storm-god’s war against the Sea was attributed to Demarous the Storm-god, who, together with his father, the Sky-god, was defeated by the Sea. This outcome is exceptional in view of the other traditions known to us, in which the Storm-god trounces the Sea. Philo, or Eusebius quoting him, may have told only the beginning of the story; i.e., the Storm succumbed to the Sea the first time around (as is retold in several versions from the second millennium BCE); since his main concern was with the wars of Ilu and the god of the Sky, and not with the Storm-god’s conflict with the Sea, he did not continue to describe the final battle, in which the Storm emerged victorious.
Another possibility is that this is a unique recension of the Storm-god’s war with the Sea, retelling the final triumph of the latter over the former. This possibility is consistent with Philo’s reference to Pontos (Yamm) as the respected father of Sidon and Poseidon (27). According to Philo, Sidon, daughter of Pontos, is the founding mother of the city that bears her name, whereas he testifies that Poseidon, son of Pontos, received the city of Beirut from Elos-Cronos, Uranus’ enemy (cf. writings of Nonnus, The Dionysiaca, about Poseidon’s marriage with Beroe, i.e., Beirut [Books 42–43]), and that Pontos’ remains were consecrated in Beirut (35). It thus might be the case that, in contrast to Mesopotamia and Israel of the first millennium BCE where the sea is described as especially demonic, in Beirut and Sidon the gods of the sea were seen as favorable characters associated with the founding of these cities. Accordingly, the possibility of this being a late Phoenician interpretation of the story of the Storm-god’s war with the Sea, in which the Sea defeats the Storm, is plausible, if aberrant.
B.2.4. Reverberations of the Storm-God’s War against the Sea Myth in Greek Literature
Scholars have long found echoes of the Storm-god’s war against the Sea myth in two Classical traditions: Perseus’ rescue of Andromeda and the battle between Typhon and Zeus on Mount Casion. Although researchers disagree about the first tradition and concur about the validity of the second, a later metamorphosis of the Storm-god’s war against the Sea story, lacking the heavy baggage that it carried in ancient Near Eastern cultures, is at issue in both cases. Furthermore, both traditions are immensely important because they attest to the continued diffusion of the story in the first millennium BCE in the eastern Mediterranean Basin.
B.2.4.1. The Andromeda and Perseus Story
The earliest documentation of Greek familiarity with the Andromeda and Perseus story appears on a Corinthian black-figure amphora from the early sixth century BCE which depicts the heroes of the plot—Andromeda, Perseus, and Cetus—and is accompanied by labels bearing their names. Although the textual testimony in our possession is of later origin, there is evidence that the Athenian mythographer Pherecydes (fifth century BCE) presented the myth in detail and that the version of the story found in the Bibliotheca of Pseudo-Apollodorus is based on his account. According to this recension, after Andromeda’s mother claimed that she was more beautiful than the sea-living Nereids, Poseidon, father of the Nereids, flooded the coast in his rage and dispatched the sea monster, Cetus, to pummel the coastal dwellers. To assuage Poseidon’s anger, Andromeda was tied to a stone by her father, Cepheus, and was served up to the sea monster as prey. When Perseus returned after slaying Medusa and saw Andromeda, he warred with Cetus, emerged victorious, and married her.
It was once proposed that this story contains literary elements from the ancient Near East and, particularly, from the Ugaritic Baal cycle, which recounts Baal’s war against the sea. These suggestions, however, have been rightly rejected on the grounds that the parallels are too general. Discoveries in recent years show that among the recensions of the story of Baal’s war against the Sea that belong to Narrative A—including the Ugaritic version—those found in Egypt and Hatti, of all places, preserve the characteristics of the plot most strongly. Thus, the argument about the connection of the Andromeda story with the literature of the ancient Near East needs to be reexamined.
As described above, Narrative A recounts how Yamm—the violent ruler—demanded abundant gifts from his subjects in return for his willingness to refrain from destroying them. Therefore, the Grain-god suggested that Astarte approach Yamm with the tribute in hand; perhaps, he reasoned, her beauty would soften Yamm’s heart somewhat. After seeming to balk at first, Astarte finally assented to the mission and went to the seashore naked, singing and laughing before the Sea. The scene that retells the goddess’ beauty is told with a sympathy that attests to its emplacement within two additional Hurro-Hittite legends: the Song of Hedammu, which recounts the Storm-god’s struggle against a giant sea-serpent, and the Song of Ullikummi, which retells the same deity’s war against a monstrous stone. The goddess’ mission did not go well in the Song of Ullikummi and also, evidently, in versions of the Storm-god’s war against the Sea that have been found in Egypt and Hatti (Song of Sea and Astarte Papyrus), forcing the Storm-god to fight his enemy on his own. According to the surviving fragments of the Song of Hedammu, however, it seems that in this legend the goddess managed to lure Hedammu, the serpent, out of the sea by applying her sexual charms; only then did the Storm-god fight him. Another Hurro-Hittite fragment, its context unknown, even reports the imprisonment of the goddess by the Sea and her liberation by the Storm-god.
It is hard to overlook the affinity between these motifs, which constitute Narrative A of the Storm-god’s war against the Sea and its various incarnations, and central motifs in the Andromeda and Perseus story. This, however, is not enough. Two additional features of the Andromeda and Perseus myth, somewhat alien to Greek literature, steer us even closer to the thought that some of its elements originate in the ancient Near East. First, few Greek traditions present Poseidon in a negative light as does the Perseus and Andromeda story, in which Poseidon dispatches a sea monster to slay the coastal population. From this standpoint, the Poseidon of the Greek myth more closely resembles the Sea in the Eastern stories than it does his common depiction in Greek myths. Second, some Greek recensions set the story in a Phoenician city, Joppa. The earliest testimony, mentioned en passant in the Periplus of Pseudo-Scylax (late fourth century BCE), indicates that Joppa as the setting of the plot was already taken for granted in the fourth century BCE and is not an innovation of the Hellenistic era in the East. The choice of a Levantine setting squares with the descent of Andromeda, according to Greek genealogical sources from the sixth and fifth centuries BCE, from Phoenician heroes such as Belus, Agenor, Cepheus, Cadmus, Phoenix, and Adonis. While many Greek traditions, some documented in earlier sources, place the story in Ethiopia, it is easier to explain how Joppa—a minor city in the southern Levant—became Ethiopia, which in Greek literature represents a general Utopian place far from civilization, than to explain how Ethiopia became Joppa. Furthermore, Andromeda is not described as Ethiopian in visual sources (except for the most ancient) and is not associated with an Ethiopian genealogical chain.
Consequently, although we have only testimonies about Narrative B of the story of the Storm-god’s war against the Sea in Israel and Babylonia of the first millennium BCE, it is not impossible that the Perseus and Andromeda myth attests to a later development of Narrative A of this story as it was known in the first millennium BCE Levant.
B.2.4.2. Zeus’ Battle with Typhon
The story of Zeus’ battle with Typhon is also mentioned in Greek sources from the sixth century BCE (Hesiod, Homer); again, however, the most detailed source is the Bibliotheca of Pseudo-Apollodorus (1.6.3). The Bibliotheca also mentions Mount Zaphon/Hazzi (whence the Greek name of the mountain is obtained) near Ugarit, overlooking the Mediterranean, as one of the battlefields of these protagonists. This site, together with the description of Zeus as a Storm-god who fights Typhon with his lightning, and the depiction of Typhon as having a snake’s body, led scholars to believe that this was a late Greek reworking of the Storm-god’s war against the Sea. In contrast to the unique elements of the Perseus and Andromeda legend, however, there is nothing special about depicting Zeus as a Storm-god or Typhon as a serpentine demon, or in describing the battle between them; after all, stories about a hero who fights a monster abound both in the Near East and elsewhere. The setting of the events in this account is also not a main element in the story because Mount Zaphon/Hazzi is but one of several places where Zeus and Typhon warred (according to the Bibliotheca) and may not have been the most important of them. Accordingly, it would be more accurate to say that while the story of Zeus’ battle with Typhon may be rooted in a range of legends about a struggle between a storm-deity and a serpent, the choice of Mount Zaphon as one of the battlefields is itself, evidently, faint testimony about the story of the Storm-god’s war against the Sea (in that Mount Zaphon became one of its components in both Narrative A and Narrative B) or against one of his serpentine enemies (even though in terms of the history of the traditions, they were drawn belatedly into the Storm-god’s war against the Sea myth). This testimony shows that even at the time of Pseudo-Apollodorus, or of his sources, Mount Zaphon/Hazzi remained a locus of the Storm-god-and-Sea story, as it had been for the previous two millennia. This detail was evidently added to the Greek story by someone who identified the mythological Greek battle with the famous clash in Near Eastern mythology.
CONCLUSION
Due to the many surviving versions of the two myths described above—the Flood and the Storm-god’s struggle against the Sea—each accommodating a continuous and unique series of motifs, one may trace the origin and the subsequent developments of these myths from their earliest appearances in writing. The Flood story was first committed to writing in the second millennium BCE in the Mesopotamian culture, but as it developed while moving westward to the eastern Mediterranean Basin, it continued to evolve and took on unique characteristics, such as integrating its hero and his descendants into the historical narrative of the ethnic group—as the Greek and Biblical sources show. Thus, the Flood became a mainstay in the story of the inception of peoples in general Western myth.
The legend of the Storm-god’s battle against the Sea is somewhat different. Originating in the second millennium BCE on the shores of the Levant, it spread across the ancient Near East including the Mesopotamian and ancient Hebrew cultures. Word of it also reached the writers of Greece, who did not, it seems, afford it the centrality that it had received in the ancient Near East. Nevertheless, the story continued to infiltrate Western literature through its occurrences in the Old Testament and in the later Syrian versions of Enuma Elish, and it left significant traces in the New Testament (Revelation 12), the midrashim, and, to some extent, Roman literature. All of these, however, belong to later stages of the Western myth.
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