Women, Men and God: Hierarchical Triangle in the Hebrew Bible	Comment by Author: General note: In the footnotes, the blue highlights indicate missing publication information that we were not able to complete or places where we are not certain that the information we completed is correct.
	Comment by Author: Consider “Hierarchical Trio.” 
[bookmark: _GoBack]The Hebrew Bible uses varied terminology to express modes of communication between God and humans, ranging from language of talking and speech that is explicitly about communication, to nonverbal gestures that are, in themselves, communication.[footnoteRef:1] A comparative examination of these bodily gestures, and the varied phrases utilizing the names of body parts to describe communications between God and a human, reveals something astonishing: in a clear majority of instances, this language in all its variety refers to male characters; these very phrases are absent from descriptions of female characters.[footnoteRef:2] On the contrary, the expressions used to describe the relationship between males and God, appear for females only in relation to males. In the few instances where the same language ​​is used to describe the relationship between women and God, the reference is always negative. [1:  	Previous research on bodily gestures in the Bible: D. R. Ap-Thomas, “Notes on Some Terms Relating to Prayer,” VT 6 (1956): 225-241; Mayer Irwin Gruber, Aspects of Nonverbal Communication in the Ancient Near East (Rome: Biblical Institute Press, 1980); Paul A. Kruger, “‘Nonverbal communication’ in the Hebrew Bible: A Few Comments,” JNSL 24 (1998): 141-161; J. Eugene Botha, “Exploring gesture and nonverbal communication in the Bible and the ancient world: some initial observations,” Neot 30.1 (1996): 1-20; David Michael Calabro, “Ritual Gestures of Lifting, Extending, and Clasping the Hand(s) in Northwest Semitic Literature and Iconography,” (Ph.D. diss. The University of Chicago, 2014); John A. Davies, Lift Up Your Heads: Nonverbal Communication and Related Body Imagery in the Bible (Eugene, OR: Pickwick 2018). 
For previous research regarding the names of body parts and phrases referring to them, see for example: Edward Robertson, “The Apple of the Eye in the Masoretic Text,” JTS 38 (1937): 56-59; Mathias Delcor, “Two Special Meanings of the Word ‘Yad’ in Biblical Hebrew,” JSS 12 (1967): 230-240; Hans-Walter Wolff, Anthropology of the Old Testament (London: SCM, 1974); Jeffrey H. Tigay, “‘Heavy of Mouth’ and ‘Heavy of Tongue:’ On Moses’ Speech Difficulty,” BASOR 231 (1978): 57-67; Stefan C. Reif, “A Root To Look Up? A Study of the Hebrew NŚ' 'YN,” Congress Volume Salamanca 1983 (SVT 36), Edited by J.A. Emerton (Leiden: Brill, 1985), 230- 244; Meir Malul, “Touching the Sexual Organs as an Oath Ceremony in an Akkadian Letter,” VT 37 (1987): 491-492; Frank Polak, “Wyštḥu: A Group Formulae in Biblical Prose and Poetry” (Hebrew) in Sha‘arei Talmon: Studies in the Bible, Qumran, and the Ancient Near East Presented to Shemaryahu Talmon. Edited by M. Fishbane, E. Tov, Weston W. Fields (Winona Lake, IN: Eisenbrauns, 1992), *81-*91; David Rolph Seely, “The Raised Hand of God as an Oath Gesture,” in Fortunate the Eyes That See. Edited by A.B. Beck et al. (Grand Rapids: Eerdmans, 1995), pp. 411-421; Silvia Schroer and Thomas Staubli, Body Symbolism in the Bible, trans. L.M. Maloney (Collegeville, MN: Liturgical Press, 2001); Gregory Yuri Glazov, “The Significance of the ‘Hand on the Mouth’ Gesture in Job XL 4,” VT 52 (2002): 30-41; Zohar Livnat, “Beceiney + Noun Phrase in Biblical Hebrew: Sematic-Syntactic Investigation.” Beit Mikra 164 (2000): 68-79 (Hebrew); Jerome T. Walsh, “‘You Shall Cut Off Her... Palm?’ A Reexamination of Deuteronomy 25:11-12,” JSS 49 (2004): 47-58; Nili Wazana, “A Case of the Evil Eye: Qohelet 4:4-8,” JBL 126 (2007): 685-702; Zacharias Kotzé, “Qorets ‘Ayin: As Conceptual Metaphor for the Evil Eye in Ps 35:19,” in Metaphors in the Psalms. Edited by P. Van Heke and A. Labahn. BETL 231. (Leuven: Peeters, 2010), 135-139; Manfried Dietrich and Oswald Loretz, “Gemeinsame ugaritische und hebräische Begriffe der menschlichen Anatomie: Probleme der Lexikographie,” in Der Mensch im alten Israel; Neue Forschungen zur Alttestamentlichen Anthropologie. Edited by B. Janowski, K. Liess and N. Zaft (Freiburg: Herder, 2009), 141-178; Susanne Gillmayr-Bucher, “Body Images in the Psalms,” JSOT 28.3 (2004): pp. 301-326; M. Beth Szlos, “Body Parts as Metaphor and the Value of a Cognitive Approach; A Study of the Female Figures in Proverbs via Metaphor,” in Metaphor in the Hebrew Bible (BETL 187). Edited by P. Van Heke and A. Labahn. (Leuven: Peeters, 2010), 185-195.]  [2:  	In none of the studies listed in note 1, above, did I find any discussion of gender-based comparisons in general or descriptions of relationships with deities, in particular. ] 

Linguistic studies can reveal the social and gender assumptions that exist in society.[footnoteRef:3] Using the research tools of semantic anthropology opens a window on a society and the norms it practices, beyond the information that authors transmit to readers in the didactic, agenda-driven form of a direct story.[footnoteRef:4] Therefore, in addition to biblical stories regarding various female characters who come in contact with God, whether directly or through one of God’s representatives (for example: Hagar, Rebekah, Samson’s mother or Hannah), we find that the written text includes subterranean streams of consciousness that reflect a more complex reality. It turns out that biblical authors considered women to be people who do not come in contact with the Divine; God is not revealed to them and they do not approach God using ritual gestures. Moreover, the portrait of society emerging from the text depicts a hierarchical power system in which men have power and status, and are active in varied areas of life in both the public and private realms. It goes without saying that they have a direct communication with the divine. Conversely, women are portrayed as people who are subject to the authority of men. They are active only in the home, and do not merit communicating with God in positive contexts.[footnoteRef:5]	Comment by Author: NRSV‎ spelling [3:  	Alfred Reginald Radcliffe-Brown, Structure and Function in Primitive Society (London: publisher, 1952; repr., NY: The Free Press, 1968); Bernhard Lang, Anthropological Approaches to the Old Testament, ed. B. Lang (Philadelphia: Fortress Press, 1985); Dell Hymes, “Models of the Interaction of Language and Social Life,” in Directions in Sociolinguistics: The Ethnography of Communication. Edited by J.J. Gumperz and D. Hymes (New York: Holt, Rinehart & Winston, 1972), 35-71; Edward L. Greenstein, “Some Developments in the Study of Language and Some Implication for Interpreting Ancient Texts and Cultures,” in Semitic Linguistics: The State of the Art at the Turn of the Twenty-First Century. IOS 20. Edited by S. Izre’el (Winona Lake, IN: Eisenbrauns 2002), 441-479.
For the debate surrounding the nature of the relationship between language and society, see: Edward Sapir, Language: An Introduction to the Study of Speech (New York: Harcourt, Brace & Co., 1921; repr., 1949); Benjamin Lee Whorf, “Language, Mind and Reality,” in Language, Thought and Reality: Selected Writings of Benjamin Lee Whorf. Edited by J.B. Carroll (Cambridge, MA: MIT Press, 1956), 246- 270; James Clifford, “Ethnography – Introduction: Partial Truths,” in Writing Culture: The Poetics and Politics of Ethnography. Edited by J. Clifford, G.E. Marcus (Berkeley, CA: University of California Press, 1986), 1-26; Emily A. Schultz, Dialogue at the Margins: Whorf, Bakhtin, and Linguistic Relativity. New Directions in Anthro Writing. (Madison: University of Wisconsin Press, 1990); Edward Ullendorff, “Thought Categories in the Hebrew Bible,” in Studies in Rationalism, Judaism and Universalism: In Memory of Leon Roth. Edited by R. Leowe (London: Routledge & Kegan Paul, 1966), 273-288.]  [4:  	For studies that use the tools of semantic anthropology, see for example: Athalya Brenner, The Intercourse of Knowledge: On Gendering Desire and “Sexuality” in the Hebrew Bible. BI 26 (Leiden: Brill, 1997); Michael Carasik, Theologies of the Mind in Biblical Israel. SBL 85 (New York: Peter Lang, 2006); Malcolm Crick, Explorations in Language and Meaning: Towards a Semantic Anthropology (London: Malory, 1976); Meir Malul, Knowledge, Control and Sex; Studies in Biblical Thought, Culture and Worldview (Tel Aviv- Jaffa: Archaeological Center, 2002).
For studies that uncover social understandings by researching the human body in the Bible, see for example: Mary Douglas, Purity and Danger, new ed. (Hebrew), trans. Y. Sela (Tel Aviv: Resling, 2010); Howard Eilberg-Schwartz, “The Problem of the Body for the People of the Book,” in People of the Body. Edited by Howard Eilberg-Schwartz (Albany, NY: State University of New York Press, 1992), 17- 46; Alice A. Keefe, Woman’s Body and the Social Body in Hosea, in Gender, Culture, Theory 10 JSOTSup 338 (Sheffield: Sheffield Academic, 2001); Francesca Stavrakopoulou, “Making Bodies: On Body Modification and Religious Materiality in the Hebrew Bible,” HBAI 2 (2013): 532-553; Sandra Jacobs, The Body as Property: Physical Disfigurement in Biblical Law, LHBOTS 582 (New York: Bloomsbury, T&T Clark, 2014).]  [5:  	On this point, see the conclusions in Adi Marili, “Body, Language and Gender in the Bible; Semantic Examinations of Gender in the Hebrew Bible: ‘Eye,” ‘Hand’ and ‘Mouth,’” (Hebrew) (PhD. diss. Bar-Ilan University, 2017).] 

In this article, I shall demonstrate the claim that there is a gender hierarchy in relationship to God by examining the language used to denote the bodily gestures that express the connection between a human and God. The following table consolidates all appearances of this language, and the frequency with which each phrase is used for males and females. Following the table, select phrases are discussed. First, gestures that express communication between humans and God are examined, followed by gestures in which God communicates with a human through a bodily gesture. For brevity’s sake, not all examples will be discussed, but all occurrences are included in the table.
	Phrase
	Attributed to male characters
	Attributed to female characters[footnoteRef:6] [6:  	The term “female character” includes both women and female images, which both represent female characters. ] 


	
	In relationship with God
	In relationship with humans
	In relationship with God
	In relationship with humans

	To prostrate 
(liheštaḥavôt) 
	30[footnoteRef:7] [7:  	The instances in which bowing down to a deity (either the God of Israel or a foreign deity) is attributed men: Gen 24:26, 48, 52; Exod 24:1; 34:8, Num 22:31; Deut 26:10; Josh 5:14; Judg 7:15; 1 Sam 1:3; 15:25, 30-31; 2 Sam 12:20; 15:32; 1 Kgs 16:31; 22:54; 2 Kgs 5:18; 21:3, 21; Isa 37:38; 44:15, 17; 49:7; Ezek 8:16; 46:2; Pss 5:8; 72:11; 138:2; 2 Chr 33:3. To these, we can add seventy-seven instances in which a general group prostates to a deity‎. ] 

	45[footnoteRef:8] [8:  	There is one instance in which one man bows to another: Gen 22:5] 

	(3) [footnoteRef:9] [9:  	The attribution of this action to women is allowed only in instances where plural language indicates, from context, indicates that it includes a man and a woman: Deut 17:3, 1 Sam 1:19, 28‎.] 

	10[footnoteRef:10] [10:  	The instances in which women prostrate to men:…] 


	To bow (liqôd)
	6[footnoteRef:11] [11:  	The instances in which men bow to a deity:… To these, we can add the instances in which a general group bows to a deity: …] 

	3[footnoteRef:12] [12:  	The instances in which men bow to other men:… ] 

	0
	2[footnoteRef:13] [13:  	In two instances, Bathsheba is said to bow before her son the king: 1 Kgs 1:16, 31.] 


	To kneel (likrô‘ )
	3[footnoteRef:14] [14:  	The instances in which men bow before a deity or as a ritual expression…
The instances in which a general group kneels before a deity‎ or as a ritual expression… ] 

	3[footnoteRef:15] [15:  	The instances in which men kneel before men:… In one instance, a man is described as kneeling before a woman: Judg 5:27. In addition, there are instances in which male characters kneel in general, without reference to any specific other character, see:… A general group, using plural language, that kneels in a general manner:…] 

	0
	0[footnoteRef:16] [16:  There is one instance attributed to a woman, but she kneels not before a character. Rather the word is used for a movement of the body while giving birth: 1 Sam 4:19.] 


	To fall on one’s face 
(lîpôl ‘al hapānim)
	21[footnoteRef:17] [17:  The instances in which men fall on their face before a deity‎ or the representative of a deity‎: …] 

	9[footnoteRef:18] [18:  	The instances in which men fall on their face before male characters: …] 

	0
	2[footnoteRef:19] [19:  	The instances in which falling on one’s face is attributed to women are always in relationship to man: 1 Sam 25:23, Ruth 2:10. To these we might add that Esther falls at the feet of Ahasuerus in Esth 8:3.] 


	To stand before
(la‘amôd lipnê)
	28[footnoteRef:20] [20:  The instances in which men stand before a deity‎:… To these, we can add the instances in which a general group stands before a deity‎.] 

	31[footnoteRef:21] [21:  The instances in which a man stands before a man:… There is one instance, Esth 4:5, in which a man stands before woman however this is a passive action in which a eunuch stands before the queen. ] 

	3[footnoteRef:22] [22:  In three instances, women are described as standing before a deity‎; they all refer to a woman who is suspected of adultery, who is passively stood before God by the priest: Num 5:16, 18, 30. ] 

	6[footnoteRef:23] [23:  The instances in which women stand before a person, always men, are…. There is one instance in which a woman stands before an animal: Lev 18:23.] 


	To lift a hand
(liś’ēt yād)
	2[footnoteRef:24] [24:  The instances in which men lift their hands to a deity‎: Lev 9:22; Ps 28:2. There is one instance in which lifting hands is attributed to a general group, Ps 134:2.] 

	0
	0
	0

	To raise a hand
(liharîm yād)
	3 (+1) [footnoteRef:25] [25:  The instances in which men raise their hands to a deity‎: Gen 14:22, Exod 17:11. To these, we can add the synonymous language of raising the right hand in Dan 12:7] 

	(1) [footnoteRef:26] [26:  There is one instance in which a man raises his hand to an inanimate object: Num 20:11, and there are two instances attributed to a general hand that is raised to a general population: … ] 

	0
	0

	To lift palms
(liś’ēt kapayîm)
	2[footnoteRef:27] [27:  The instances in which men lift up their palms to a deity‎:…] 

	0
	1[footnoteRef:28] [28:  The only instance in which lifting palms is attributed to a woman is Lam 2:19.] 

	0

	To spread palms
(liprôś kapayîm)
	7[footnoteRef:29] [29:  The instances in which men spread out their hands to a deity‎: … To these, we can add the instances in which a general group spread out their hands to a deity‎: … ] 

	0
	0
	2[footnoteRef:30] [30:  The instances in which women spread out their hands to a person‎: …] 


	To spread a hand
(liprôś yād)
	1[footnoteRef:31] [31:  The only instance in which a man spreads his hand is Ps 143:6.] 

	0[footnoteRef:32] [32:  	The only instance in which spreading the hand is a general expression is Isa 25:11.] 

	0
	1[footnoteRef:33] [33:  	The only instance in which a woman spreads her hand to a person is Lam. 1:17.] 


	To lift an eye and see
(liś’ēt ‘ayîn vǝlirôt)
	10[footnoteRef:34] [34:  The instances in which a man lifts up his eyes and sees objects related to a deity, an angel or other divine representative in the form of a man or woman, or towards an inanimate object: … ] 

	8[footnoteRef:35] [35:  The instances in which a man lifts up his eyes and sees other men:… Genesis 33:5 is the only instance in which the seeing is attributed to a woman, and Num 24:2 is the single instance of collective seeing. There also many instances in which men lift up their eyes and see animals, nature or landscape. Many of these occur in the context of a divine vision: … ] 

	0
	5[footnoteRef:36] [36:  The instances in which a woman lifts up her eyes and sees either her future husband or children returning from exile:… In one instance, a woman is described as looking towards the horizon in a natural place. However, this reference in Jer. 3:2 is to a place where she had illicit sexual relations.] 


	To lift an eye towards
(liś’ēt ‘ayîn ’el–)
	6[footnoteRef:37] [37:  The instances in which a man lifts his eyes to a deity‎:… Only in two of these cases, does a man lift his eyes to the God of Israel. In addition, there are two instances in Ps 119 (vv. 82, 123) in which eyes that kālû “pine” (NJPS) refer to a man looking towards God.] 

	0
	0
	2[footnoteRef:38] [38:  The instances in which a woman lifts her eyes and the object is a man in a sexual context: Gen. 39:7, Ezek. 23:27.] 


	Eye towards (ayîn ’el–)
	3[footnoteRef:39] [39:  The instances in which a man’s eye is directed towards God…] 

	1[footnoteRef:40] [40:  The only instance in which a male eye is directed to another man is Ps 123:2.] 

	0
	1[footnoteRef:41] [41:  The only instance in which a female eye is directed to another woman is Ps 123:2.] 


	To touch the mouth
(liga‘at ‘al peh)
	2(+1) [footnoteRef:42] [42:  The instances in which God touches a male mouth are Isa 6:7 and Jer 1:9, to which touching the lips in Dan 10:16 should be added.] 

	0
	0
	0

	To place a word in a mouth
(litēt dābār bepeh)
	4[footnoteRef:43] [43:  The instances in which God places words in a male mouth:…] 

	0
	0
	0

	To put a word in a mouth
(liśêm dābār bepeh)
	6[footnoteRef:44] [44:  The instances in which puts words in a male mouth:… ] 

	3[footnoteRef:45] [45:  The instances in which a man places a word in the mouth of another man: …. ] 

	0
	1[footnoteRef:46] [46:  The instances in which a man places words in the mouth of a woman both relate to Joab placing words in the mount of the wise woman from Tekoa: 2 Sam 14:3, 19. There are no instances in which a woman places words in the mouth of another person] 


	To find favor in the eyes 
(limṣō‘ ḥēn be ayînê)
[of someone]
	12 (+ 2) [footnoteRef:47] [47:  These are the instances in which men find favor in the eyes of God:… Of these, eight refer to Moses, and five are conditional clauses, “If I find favor in your eyes.” In two instances, there are two possible readings in the eyes of God or the eyes of a person:…] 

	Relating to men 19[footnoteRef:48] [48:  The instances in which men find favor in the eyes of other men:… ] 

	0
	8[footnoteRef:49] [49:  The instances in which women find favor in the eyes of men:… There are no instances in which women or men find favor in the eyes of women.] 




A. 	Bodily Gestures of Communication between Humans and God
People approach God and express their relationship towards God through a variety of human, bodily gestures, both spontaneously and as part of institutionalized ritual. The most common gesture is prostration as an expression of submission and loyalty to God, and lifting one’s hands up as an expression of approaching a deity.[footnoteRef:50] These gestures are expressed using a variety of verbs and phrases. A clear majority of the gestures are attributed to the wide range of male characters, while each gesture is attributed to a single female character, and even in these instances the woman is accompanied by a man or acting at his instruction. [50:  Other body gestures that express communication between humans and deities, include standing before someone, bending down, and crouching, all of which are attributed to men only. In addition, there are ritual acts in which a human serves a deity, such as praying, offering incense, prostrating. A clear majority of these verbs are attributed to male characters. Hannah is the only woman to whom the verb “to pray” is attributed, and when the verb “to offer incense” is attributed to women, it is always to foreign deities.] 

Gestures that Express Submission and Loyalty
(1) 	To Prostrate
The verb “to prostrate” means to bend forward and bow at full-length,[footnoteRef:51] and it serves a variety of functions.[footnoteRef:52] This gesture is used before people of high status (for example…)[footnoteRef:53] and when it is used in the presence of a deity it serves the ritual role, whether honoring the God of Israel (for example…) or other gods (for example…). From a gender perspective, a clear majority of the ritual prostrations are attributed to a range of male characters,[footnoteRef:54] while female characters who are described as prostrating, prostrate to men: Bilhah, Zilpah, Leah and Rachel prostrate before Esau together with their children (…); Abigail prostrates before David (…), as does the woman from Tekoa (…); Bathsheba prostrates to her son Solomon (…); the Shunammite woman, to Elisha ‎(…); Ruth, to Boaz ‎‎ (…);‎ and a foreign princess, before a future king of Israel (…). [51:  F. Brown, S.D. Driver and C.A. Briggs, “Šaḥah,” BDB, 1005. ‎]  [52:  Polak, “Wyštḥu: Group Formulae,” 83*.]  [53:  There are two instances that challenge this definition: Solomon prostrates before his mother (1 Kgs 2:19) and foreigners of high status bow before the female character Zion (Isa 49:23; 60:14). The expressions of prostration in Isaiah illustrate the uniqueness of prostrating before a woman, because they are part of an eschatological vision.]  [54:  For a list of all of these instances, see the table above.] 

There are two instances that can be considered exceptions to this rule. They are formulated in the plural but the context shows that they are meant to include women, too. Thus the Deuteronomistic law: “a man or woman who does what is evil in the sight of the Lord your God… by going to serve other gods and worshiping them” (Deut 17:2-3 NRSV except as noted). Although this law does attribute the possibility of prostrating to the population of women, it does so in a negative context regarding foreign gods. Prostrating before the God of Israel is attributed only to Hannah, and this is also an instance of plural language that also includes her husband Elkanah (…). This joint prostration before the God of Israel is interesting because the text initially attributes the ritual to Elkanah alone: “Now this man used to go up year by year from his town to worship and to sacrifice to the Lord of hosts” (1 Sam 1:3).
(2) 	To Fall on one’s Face
Another phrase, parallel to prostration, is “to fall on one’s face.” The verb n-p-l fall is used in a variety of contexts to express a person collapsing, on a physical level in the literal sense,[footnoteRef:55] and in a broader sense with metonymic and symbolic meanings.[footnoteRef:56] When it is specified that the person falls on his or her own face, the gesture expresses honor and submission before the person or deities in whose presence the gesture occurs. Abigail and Ruth are the only female characters to whom falling on one’s face is attributed, and both of them fall on their faces before men, David and Boaz respectively (…).[footnoteRef:57] By contrast, male characters to whom this gesture is attributed fall before a man, the God of Israel or God’s representative. There are no instances in which a female character falls on her face in the present of a deity or divine representative. [55:  For example:…]  [56:  For example:…]  [57:  It should be noted that there are other women who are the subject of the verb “falling” alone, most of whom fall because of the man or at his feet, for example Rebekah (…); the concubine from Bethlehem‎ (…);‎ the Shunammite woman ‎(…);‎ and Esther ‎(…). There are female characters to whom general falling is attributed (…), and falling on her nose is attributed to the woman from Tekoa, as a gesture prior to prostrating before the king (…).] 

(3) 	To Bow
The verb to bow appears fifteen times in the HB, always as an act prior to prostrating. When the act occurs before the God of Israel, it is attributed to male characters or to the collective‎ (e.g., …). When someone bows before a person, that person is always male, for both men (…), and in the sole case of a woman who is described as bowing (Bathsheba, 1 Kgs 1:16, 31). There are no instances in which bowing before the God of Israel is attributed to a woman, as it is to male characters, and there are no instances ‎ in which a man bows before woman.
(4) 	Kneeling
The verb “to kneel” which refers to the physical action of bending to the ground,[footnoteRef:58] acquired the symbolic meaning of submission and expressing loyalty, and was therefore adopted as a ritual gesture. When the verb “to kneel” is used with regards to a deity, the God of Israel or foreign gods, it is attributed to men or used in the plural for the collective.[footnoteRef:59] There are no instances in which a woman kneels before God. To the contrary, the only instance in which the verb is attributed to a woman, it describes the process of giving birth and the kneeling position is for that purpose only (…).[footnoteRef:60] [58:  For instances in which the verb is used in its literal sense, see for example…]  [59:  For a list of instances, see the table. Gruber (Nonverbal Communication, 137-138) also understands the kneeling that appears in Isa 45:23 in a ritual sense of worshiping the God of Israel. However. it is possible that this is an instance of the verb being used in its simple meaning as bending the body is an expression of submission, and not necessarily as a ritual act.]  [60:  There is one instance in which a woman is accused of causing a man to bow, see Jephthah’s response to his daughter (Judg 11:35).] 

Gestures that express approach and petition
‎(5) 	To Lift a Hand‎
The motion of “lifting the hand” indicates that ‎the hand is raised up, high,[footnoteRef:61] and it most often represents a gesture of approaching another, and functions in varied roles.[footnoteRef:62] Oath-taking is the most common use of the lifted-hand gesture, and this usage is attributed only to a divine hand.[footnoteRef:63] The gesture of lifting a hand is attributed to a human hand only twice. Both instances refer to men, without any reference to women. Aaron lifts his hand towards the people in a gesture that is understood as blessing (Lev 9:22);[footnoteRef:64] and the speaker in Ps 28:2 lifts his hands in a gesture of petition and prayer.[footnoteRef:65] [61:  David Noel Freedman and B. E. Willoughby, “Nāśā,” TDOT, 10:24; see also their list of etymological parallels in other Semitic languages, 10:25-27.‎]  [62:  For other uses of the gesture of lifting a hand see, Gruber, Nonverbal Communication, ‎ 32-33; Seely, “Raised Hand of God.” It is necessary to distinguish between “lifting a hand” and using the phrase “lifting a hand to [person]” with the pronominal prefix for “to”. The latter serves as an idiom for betrayal (‏2 ‏Sam 18:28; 20:21). ‏M. H. Segal, The Books of Samuel (Jerusalem: Kiryath Sepher, 1968), 47. ‏P. Kyle McCarter, Samuel (AB) vol. 2, (New York: Doubleday 1984), 403; Shimon Bar-Efrat, I Samuel: Biblical Commentary for Israel (Hebrew) (Tel Aviv: Am Oved, 1996) 200. 211;‎‏ A. D. Crown, “Aposiopesis in the OT and the Hebrew Conditional Oath,” AbrN 4 ‎‎(1963-4): 96-111. ‎ According to Crown, the meaning of the idiom originates in a gesture that accompanied taking an oath, in which lifting the hand represents the movement of the finger across the throat as a threatening gesture of cutting the throat. This physical gesture of slaughter also represents betrayal. However, it seems that the meaning of the latter idiom grew from the movement of the hand that is lifted, moving upwards, away from its initial position, which symbolizes the distancing and departing that characterizes the person as a traitor.]  [63:  Seely, “Raised Hand of God,” 411. There are seventeen such instances attributed to a divine hand, for example … and elsewhere. In fact, there only two instances in which the gesture of God raising God's hand is used for other purposes: in Ps 10:12, the hands elicited a sign of blessing (as understood by Freedman and Willoughby, “Nāśā,” 37) and in Ps 106:26 as an expression of aggressive hostility. According to Crown’s approach taking an oath always included lifting the hand, and the gesture originated the need to express a threat at the time of swearing. Conversely, see Seely, “Raised Hand of God,” 421, who concludes that the origin of the gesture is in pointing to the heavens, inviting them to be witnesses to the oath.]  [64:  The text does not give a verbal blessing, and therefore some interpreters supply the missing blessing. This is found in early commentaries, for example Sifra, Miluim Shmini 30; b. Sotah 38a, and the medieval Hebrew commentators Rashi and Nahmanides on the verse; as well as modern scholars, such as J.E. Hartley, Leviticus (WBC) (Dallas: Word,1992). It is also possible that lifting the hand is the blessing itself. J. Milgrom, Leviticus: A New Translation with Introduction and Commentary (AB), vol. 1. (New York: Doubleday, 1991), page and B.A. Levine, Leviticus (Philadelphia: JPS, 1989): 57, understand that the hand is lifted towards heaven, and only Aaron’s face is directed at the people. Therefore, they interpret the gesture as a nonverbal blessing.]  [65:  Lifting hands (ša ydk šmm) as an expression of prayer also appears in Ugaritic, in the Legend of King Kirta (KTU 1.14; 2:22-23). G. del Olmo Lete and J. Sanmartín, A Dictionary of the Ugaritic Language in the ‎Alphabetic Tradition 3rd ed. vol. Translated by W.G.E. Watson (Leiden: Brill, 2015), 639‎‏.‏ In Akkadian, the phrase qāta našū serves idiomatically for prayer, CAD N/2, 106-107. See also Edward L. Greenstein, “Trans-Semitic Idiomatic Equivalency and the Derivation of Hebrew ml’kh,” UF 11 (1979): 329- 336. For a hand that is attributed to a collective, see also Ps 134:2 where the hands lifted to bless God can be understood simply, as a gesture of blessing (Freedman and Willoughby, “Nāśā,” 37), and can also be interpreted as prayer gesture, because a person blesses God in hopes of that God will grant goodness, as the Psalm continues “May the Lord, maker of heaven and earth, bless you from Zion” (Ps 134:3). ] 

(6) 	To Raise a Hand
The phrase “to raise a hand” is parallel in meaning to lifting the hand.[footnoteRef:66] In a clear majority of the instances where the raised hand is attributed to men, the gesture serves as an appeal to God.[footnoteRef:67] This phrase serves as an expression of oath-taking in the cases of Abraham and Daniel (…).[footnoteRef:68] In the case of Moses during the war against Amalek (Exod 17:11), it can be interpreted as an expression of petition.[footnoteRef:69] When attributed to the collective, raising the hand is used metonymically for an action using the hand. [footnoteRef:70]his gesture is not attributed to any female hands.	Comment by Author: In the footnote: We added "for ch. 14" because note 23 for ch. 15 appears on the same page.	Comment by Author: In the footnote: We changed to the verse number to match the NRSV [66:  	Here too, it is necessary to distinguish between the phrase lifting it hand and the idiomatic phrases “with a high hand” and “and raise a hand to someone.” with the pronominal prefix “to.” The first describes an emotional state (Exod 14:8) and the second has the meaning of treason and the expression of hostility (1 Kings 11:26-27) see for example G. H. Jones, 1 and 2 Kings vol. 1 (NCBC) (Grand Rapids: Eerdmans, 1984) 242; M.J. Mulder, 1 Kings 1-11 (HCOT) (Leoven: Peeters, 1998), 82; ‎ Gray, 1 and 2 Kings: A Commentary (OTL) 2nd ed. (London: Westminster John Knox, 1970), 290. ‎]  [67:  	An exception is Num 20:11 where raising a hand is attributed to Moses prior to the act of striking the rock.]  [68:  	J. Skinner, A Critical and Exegetical Commentary on Genesis (ICC), (Edinburgh: T&T Clark, 1910, repr. 1969), 271. J. Milgrom, E. Firmage and U. Dahmen, 'rûm,” TDOT 13: 402-409‎‏.‏ The language of oath-taking, both “lifting a hand” and the parallel “raising a hand,” is found in Exod 6:8; Num 14:30 and elsewhere. Nahum M. Sarna, Genesis (Philadelphia: JPS, 1989), 111; see also note 23 on ch. 14 (p. 359) for the connection between the gesture of raising the hand in an oath and the “contribution of the hand” (terûmat yād).]  [69:  Scholars disagree about the nature of the meaning of Moses’s gesture. Did he lift both hands in the sense of praying to God, a reading that is consistent with the text of Exod 17:12 according to the MT, or did he lift only one hand, in the sense of military leadership, and as a sign of striking a blow, which is consistent with v. 9? Unlike the MT in which v. 11 reads: “his hand” in the singular, the LXX, Syr., Aram., and Sam. have “his hands” in the plural. On this basis, and in accordance with the continuation in v. 12, some scholars have amended the MT to the plural, and thereby claiming that the meaning of the gesture is a lifting of hands is prayer, e.g., F. I. Andersen and A. D. Forbes, Spelling in the Hebrew Bible: Mitchell Dahood Memorial Lectures, BibOr, 1985: 41; W. H. C. Propp, Exodus: A New Translation with Introduction and Commentary (AB), vol. 1 (New York: Doubleday, 1999), 614. Sarna (Exodus, 95) makes another proposal for resolving the contradiction, following the footsteps of the medieval Jewish commentator Rashbam on v. 11. According to their reading, lifting the hand is intended to the draw the Israelites’ attention so that they look upward towards the mountain and in the direction of God, as an expression of faith. Others, resolve the contradiction by saying that Moses lifted one hand after the other, alternately: Benno Jacob, The Second Book of the Bible: Exodus, trans. W. Jacob, (Hoboken, NJ: Ktav, 1992), 482; C. Houtman, Exodus (HCOT) vol. (Kampen: Peeters, date depends on vol), 383. According to Houtman (ibid.) the gesture is one of magic; Propp (Exodus vol. 2, 618, 621) integrates the approaches and claims that Moses raised both hands, as both an expression of prayer and oath-taking, and as an act of military leadership. The hand that held the staff represents the combative aspect while the two hands together also represent an approach to God. ]  [70: 	“Hand” is also used metonymically: In Gen 41:44 for the general abilities of people; in Mic 5:8, for the act of hitting and beating, and in Deut 32:27, for military force (the verb “r-m” in the qal construction, as a complete action, functions as the object of the working hand, in contrast to the form that functions as an imperfect, in the idiomatic phrase “with a raised hand.” Compare this to divine hand “O Lord, your hand is lifted up” in Isa 26:11 and the use of synonyms in “Strong is your hand, high your right hand” (Ps 89:13).] 

(7) 	To Lift Palms
The phrase “to lift palms” appears three times in the HB. The gesture of lifting palms is always directed to God: whether metonymically, when approaching the name of God (...) or God’s commandments (...),[footnoteRef:71] or directly, in which a female character is commanded “Lift your hands to him for the lives of your children” (Lam 2:19). The gesture of a female character lifting her palms serves as an expression of prayer and pleading for mercy. Indeed, this is the only instance in which a phrase expressing direct communications with God is attributed to female figure. However, even at this point of contact, the male voice is dominant. As opposed to the speaker in Ps 63 and119, who declares in the first person, “I will lift up my hands and call on your name” (Ps 63:4) and “I lift up my palms to your commandments” (Ps 63:4 author). The woman in Lamentations is commanded to lift up her hands. This commandment is puzzling because the text has already stated that the woman moved her hands in this gesture (...). Moreover, this command appears alongside a list of commands that all require the same action, weeping (Lam 2:18-19),[footnoteRef:72] another act that the woman does anyway (Lam 1:2). The speaker’s insistence on commanding the female character to do what she is already doing in an authentic, spontaneous manner reveals his need to control the female population, and reflects his attempt to make his mark and control the natural action of the woman. 	Comment by Author: This translation (and one other, also marked) is mine because neither NRSV or NJPS capture the use of the phrase being discussed in their translation.  [71: 	The female figure “wall of daughter Zion” (Lam 2:18) is a synecdoche for the entire city of Jerusalem and its residents. Therefore, the object of the command are fem. singular, consistent with grammatical gender of “wall” in Hebrew, Adele Berlin, Lamentations: A Commentary (OTL) (London: Westminster John Knox, 2002), 75; Dianne Bergant, Lamentations (AOTC) (Nashville: Abingdon, 2003), 75. Compare these to the claim that “wall of daughter Zion” is a synonym for the God who describes it. J. Renkema, Lamentations (HCOT), Leuven: Peeters, 1998), 311-312; Iain Provan, Lamentations (NCBC) (Grand Rapids: Eerdmans,1991), 76. ]  [72: 	For the picturesque language of these commands, see Marili, “Body, Language and Gender,” 51-53.] 

This conclusion is honed by examining all instances when “an eye” is mentioned together with “a tear.” While tears from a male eye always appear in the first person with the speaker or speakers testifying that their eye is shedding a tear (e.g.,...),[footnoteRef:73] tears from a female eye appear only in the language of commandment, in which the speaker demands that a female character control tears, “Keep your voice from weeping, and your eyes from tears” (Jer 31:16) and “Let tears stream down like a torrent… Give yourself no rest, your eyes no respite” (Lam 2:18).[footnoteRef:74] Recognizing the way in which speakers in the Bible relate to tears from the female eye reflects the social-gender perception of the boundaries of the female body. While a man is responsible for his body – he is described as acting and activating it – the speakers refer to the female body as an object that can be controlled, even in the emotional dimension. The very command to shed tears can be considered an expression of speakers’ control (or, perhaps, desire to control) the bodily fluids of women. In this way, expressions regarding tears from a female eye supplement other, long-recognized examples of attempts to regulate the female body.[footnoteRef:75] [73: 	See also Jer 14:17; Ps 116:8; Lam. 2:11, and the language attributed to a general eye in Jer 9:17.]  [74: 	At times “tears” are mentioned together with “crying” (without explicit mention of an “eye”) for men, see Isa 16:9; Ezek 24:16; Mal 2:13; and for a female figure in Lam 1:2. For a comapritive discussion of these instances, see Marili, “Body, Language and Gender,” 54-56.]  [75:  	These supplement the reading of Douglas, Purity and Danger. ] 

(8) 	To Spread Palms
The physical meaning of the gesture spreading palms is to open the hand and reach forward, perhaps also upwards.[footnoteRef:76] This motion is common as gesture of approach, most often to a deity. The natural movement of people raising their hands to heaven in the context of turning to their God is integrated into ritual acts, and becomes a gesture of prayer. However, we find that these approaches to God are attributed only to men. [76:  	HALOT 3:976. See also the translation in Michael V. Fox, Proverbs; A New Translation with Introduction and Commentary (AB), (New Haven: Yale University Press, 2009), 895.] 

The movement of spreading palms is attributed to Moses (Exod 9:29, 23), Solomon (…), a figure known as the “daughter Zion” (…), Job (…), the Capable Wife (…), and Ezra (…).[footnoteRef:77] For all of the male characters, the gesture approaches God directly, and is accompanied by direct speech to God, in plea or petition.[footnoteRef:78] Therefore this gesture is most often defined as a gesture of prayer and a component thereof.[footnoteRef:79]	Comment by Author: “daughter Zion” “Capable Wife” and “Ode to Capable Wife” (below) are from NRSV‎ [77:  	The phrase also appears for collective palms, always as an approach to God. For a list of appearances see the table.‎]  [78:  	In Job, the gesture of spreading his palms already serves in a metonymic sense to represent verbal prayer “But if you direct your mind, and spread forth your hands toward Him” (Job 11:13 NJPS) the meaning of “direct your heart” is preparation prior to speaking. The heart is understood as the organ responsible for speech (see for example, Genesis. 17:17, Ps 19:15, Job 8:10). Therefore, one must “direct the heart” prior to speaking in prayer, see ‎ Edward L. Greenstein, “The Heart as an Organ of Speech in Biblical Hebrew,” Festschrift for Richard C. Steiner (city: publisher, forthcoming).‎]  [79:  	Gruber, Nonverbal Communication, 25-26; Arnold Albert Anderson, The Book of Psalms (NCBC), vol. 2 (Grand Rapids: Eerdmans, 1972), 928; Mitchell Dahood, Psalms: A New Translation with Introduction and Commentary (AB) (Garden City, NY: Doubleday, 1970), 3:324; Houtman, Exodus, 94; M. Cogan, I Kings: A New Translation with Introduction and Commentary (AB) (Garden City, NY: Doubleday, 2001), 293. Mulder, 1 Kings 1-11, 410. Regarding Job, even though speaking to God is not explicitly mentioned together with spreading the palms, the gesture is interpreted as an expression of prayer. S. R. Driver and G. B. Gray, The Book of Job: Together with a New Translation, (ICC) (Edinburgh: T&T Clark, 1964), 109; N. H. Tur-Sinai, The Book of Job: A New Commentary (Jerusalem: Kiryath Sepher, 1957), 197; E. Dhorme, A Commentary on the Book of Job, trans. H. Knight; with a prefatory note by H. H. Rowley (‎London: Nelson, 1967), ‎164. Compare this expression to the Assyrian expression upnâ-šu-iptâ “he opens his fists.” ] 

Conversely, when the gesture of spreading palms is attributed to a female character, it is not directed toward a deity. On the daughter Zion, it is written: “For I heard a cry as of a woman in labor, anguish as of one bringing forth her first child, the cry of daughter Zion gasping for breath, stretching out her hands” (Jer 4:31). The spread palms of this female character are not directed towards any particular character,[footnoteRef:80] and appear together with sounds of weeping and heavy breathing.[footnoteRef:81] These descriptions shed light on the emotional state of the character and express general despair. Her words “Woe is me! I am fainting before killers” (ibid.) do not speak the language of either prayer or petition. Rather, they are a cry of pain and despair, of someone who is speaking to herself. She finally understands that the people from whom she expected salvation will not help her, and she expresses aloud her frustration that her soul indeed longs for those who are killing her.[footnoteRef:82] Moreover, considering the previous description of the daughter Zion (v. 30), it would be surprising for her to approach the God of Israel, while longing for foreign men and waiting for their rescue. Therefore, it seems that indeed her cry of despair and distress is ethereal, a desperate cry emitted into open space. [80:  	See Yair Hoffman, Jeremiah: Biblical Commentary for Israel vol.1 (Hebrew) (Tel Aviv: Am Oved, 2001), 194-195, who claims that the palms are directed towards God. However, as we will show below, the reading does not fit well in this context. ]  [81:  	The meaning “to breathe heavily,” from the root y-p-ḥ, BDB, 422; Hoffman, Jeremiah, 1:194-195. ]  [82:  	“Hôrgîm” is the imperfect of the verb harag, with the meaning of “murder,” BDB, 247; Arnold Bogumil Ehrlich, The Bible Literally: The Bible According to Its Original Meaning (Hebrew). vol. (Berlin: Poppelauer, 1899-1901; repr. NY: Ktav, 1969), 185; J.R. Lundbom, Jeremiah; A New Translation with Introduction and Commentary (AB), vol. 1 (NY: Doubleday, 1999), 369.] 

The ideal woman described in the Ode to a Capable Wife (Prov 31) is also described as spreading out her palms, however she does it in a unique way, directed towards a person, “She opens her hand to the poor” (Prov. 31:20).[footnoteRef:83] The meaning of her gesture is understood from the context as an expression of helping the weak,[footnoteRef:84] even though the purpose for which she spreads her palm is not explicitly mentioned. Opening the hand could be a bodily gesture that invites the poor person, or a gesture of giving or handing something over,[footnoteRef:85] presumably charity or food.[footnoteRef:86] Another possibility would be to read the verb “liprôś” not as “spread” but as “slicing [bread]” as in “the children beg for bread, but no one slices any for them” (Lam 4:4 author). The act of slicing in the lament refers to offering bread, and therefore it is possible to conclude that the hand of the Capable Wife is also slicing bread.[footnoteRef:87] Either way, the woman is described as a woman with power who uses her status in order to help those weaker than she.  [83:  	There are two unique aspects of how phrase formed from the verb “to spread” and the noun “hand” is used here. In terms of form, this is the only place in which the spread palm appears in the singular, rather than in the dual form (e.g., Exod 9:33). Second, in terms of content, this is the only appearance of this phrase that is directed towards a weak person. Therefore, some commentators have taken these two points together, and rightly concluded that “palm” is used in the singular in order to distinguish this usage from the common meaning of the expression and single out the meaning of helpfulness. Bruce K. Waltke, The Book of Proverbs vol. 2 (NICOT) (Grand Rapids: Eerdmans, 2005), 512. ]  [84: 	Based on the parallelism in this verse and in v. 19. C.H. Toy, A Critical and Exegetical Commentary on the Book of Proverbs (ICC) (Edinburgh: T & T Clark,1899), 545; Fox, Proverbs, 2:895; Avigdor (Victor) Hurowitz, Proverbs: Biblical Commentary for Israel vol. 2 (Hebrew), (Tel Aviv: Am Oved, 2001), 600.]  [85:  	Watke, Proverbs 2:529]  [86:  	Fox, Proverbs, 2:895-896. Conversely, Yoder understands that she is lending the poor person the money in her hand. Christine Roy Yoder, Wisdom as a Woman of Substance; A Socioeconomic Reading of Proverbs 1-9 and 31:10-31 (BZAW 304) (NY: de Gruyter, 2001), 88-89. ]  [87:  	Abraham Ibn Ezra, Commentary on Prov 31:20 (possibly attributed to Moshe Kimhi) publication info; Hurowitz, Proverbs, 2:601 ] 

The action of spreading palms is attributed to both men and women. However, only when attributed to men is it a ritual act of turning towards a deity‎. For women, the gesture turns towards other people, whether in open space as an expression of despair or towards a disadvantaged person in need of support.
(9) 	To Spread a Hand
The phrase “to spread a hand” appears five times in the HB.[footnoteRef:88] It is attributed to a male character once by a speaker describing a hand gesture accompanied by words addressed to God in prayer (…).[footnoteRef:89] The phrase is attributed to the hand of a woman in one instance where its meaning is not unequivocal. The female character Zion is described as stretching out her hands in Lam 1:17, but the text does not reveal to whom her hands are spread;[footnoteRef:90] rather focuses on the response, or rather the lack thereof, “there is no one to comfort her” (Lam 1:17). Neither human nor God responds to her appeal. This lack of attention emphasizes what was stated earlier in the chapter “she has no one to comfort her” (v. 2), and “a comforter is far from me, one to revive my courage” (v. 16); and intensifies the loneliness felt by the abandoned woman.[footnoteRef:91] It is possible that her hand motion is directed towards God as a prayer gesture,[footnoteRef:92] and it is possible that is the general movement of raising the hands towards open space without any particular addressee, as a call for help and a plea for attention from the general public.[footnoteRef:93] The latter possibility is more consistent with the overall picture emerging from the chapter in which the woman, the widow, sits on the ground at the crossroads and laments her bitter fate calling out to passersby: “Is it nothing to you, all you who pass by? Look and see if there is any sorrow like my sorrow” (ibid. v. 12). Therefore, the gesture of her hands spread out to the sides can be understood as part of her attempt to attract attention, while still seated on the ground, desperately hoping for consideration and empathy. [88: 	According to Gruber (Nonverbal Communication, 43-44), the expression “to spread hands” entered Hebrew in a secondary phase, in the post-exilic period, following the Aramaic translation or the original Biblical expression “to spread palms,” and thus he explains its rarity. ]  [89:  	Anderson, Psalms, 2: 928; Dahood, Pslams, 3:32.]  [90:  	Regarding “her hands” serving as alternative for the direct object, see for example (…). This use of the “spreading a hand” is unique. The only other appearance of the phrase with a pronominal prefix “in” indicates place (Isa 25:11). Robert Gordis, The Songs of Song and Lamentations: A Study, Modern Translation and Commentary, (NY: Ktav. 1954), 158; Gruber, Nonverbal Gestures, 42; Renkema, Lamentations, 176.]  [91:  	Later in Lam 1:17, the narrator reveals the reason for the woman’s dire situation: God has commanded it, and therefore all of her lovers have abandoned (nidû) her. For the metaphor of nidâ (menstrual impurity), see Kathleen O’Connor, “Lamentations,” in Women's Bible Commentary: Expanded Edition. Edited by Carol A. Newsom and Sharon H. Ringe (Louisville: Westminster John Knox ,1998), 178-182; Berlin, Lamentations, 59.]  [92:  	Gruber, Nonverbal Gestures, 41-42. Compare with Berlin, Lamentations, 57, 59.]  [93:  	Provan, Lamentations, 52; Renkema, Lamentations, 176-177; Jacob Klein, Lamentations: Biblical Commentary for Israel (Hebrew) (Tel Aviv: Am Oved, 2017) 122.‎‏] 

The movement of spreading hands appears one additional time in the same elegy, when it is attributed to a collective: “Enemies have stretched out their hands over all her precious things” (ibid. v. 10).[footnoteRef:94] However, this is a gesture for the purpose of taking something rather than approaching someone. The movement of the hands towards the “precious things” of the female character – everything that is dear to her heart, her intimate organs or valuable objects[footnoteRef:95] – represents taking ownership. This exceptional usage of a spread hand highlights the distinctiveness of the Capable Wife (Prov 31:20) who stretches her palm in order to assist someone who is weaker than she. There are two instances in which the hand is spread towards another person. Whereas the Capable Wife moves beyond her realm in order to help, here an enemy army crosses its boundaries to plunder. [94:  	An additional instance of this gesture attributed to the collective is Isa 25:11 where the movement of spreading the hands remains on the physical level the description of the movements of a person swimming. For the identification of this person as Moab, see G.B. Gray, A Critical and Exegetical Commentary on the Book of Isaiah I-XXVII. vol. 1 (ICC), ‎Edinburgh: 1912,‎ 433. Ehrlich, The Bible Literally, 50.]  [95:  	These two possibilities are, in the final analysis, compared to the sacred treasures and the city of Jerusalem, however the word may also refer to children. For more on the various interpretations, see Provan, Lamentations, 46; Renkema, Lamentations, 143; Klein, Lamentations, 113. ] 

Not only is the phrase “spreading the hand” parallel to “spreading the palm,” their gender distinctions are similar, in that neither is attributed to a woman as a gesture of directly approaching a deity.
B. Gestures of God Communicating with Humans
God most often interacts with a person through speech – direct speech, revelation or dream[footnoteRef:96] – and these modes are expressed using a variety of verbs related to speech. However, nonverbal gestures involving the human body are attributed to God when expressing God’s communication with that person. These include touching the mouth, placing words in the mouth, etc.[footnoteRef:97] Examining the range of phrases used for this purpose reveals that they are always attributed to male characters, who receive a divine touch. When these phrases are attributed to women, they always describe human-male contact. [96:  	For example: ….]  [97:  	Other gestures include holding a human’s hand, removing something from a human mouth, God lifting God’s hand towards a person, extending a divine hand in an action that touches a person (to hit, touch or suspend) and more.] 

(10) 	Touch on the Mouth/Lips
One of the actions that symbolizes connection between a human and God is God touching the person’s mouth. Three times in the HB, male figures testify to themselves as having been touched by a divine entity. The prophet speaking in Isa 6 declares that a seraph of God touched his mouth and lips with a live coal as a sign of purifying the prophet, and preparing him to transmit the word of God (…).[footnoteRef:98] The prophet speaking in Jer 1 declares that God touched his mouth (....). Daniel declares that a divine representation with a human appearance touched his lips, and immediately his mouth opened (...).[footnoteRef:99] In these instances, touching the human mouth symbolizes the transformation of the person touched into a spokesperson for God. As noted above, this action is attributed only to men. The biblical texts mention four women who are defined as prophets, Miriam (...), Deborah (...), Hulda (...) and Noadiah (...), but touching the mouth is not attributed to any of them.[footnoteRef:100]  [98:  	Gray, Isaiah, 109; H. Wildberger, Isaiah 1-12 (CC), trans. T.H. Trapp, (Minneapolis 1991, 271-72.Gray, Isaiah, 108-109; Wildberger, Isaiah, 1:271-272.]  [99:  	Hoffman, Jeremiah, 1:114. Lundbom, Jeremiah, 1:234.]  [100:  	This also applies to the female figures who the rabbinic tradition lists as prophets, b. Meg. 14a. ] 

(11) 	To Place a Word in a Mouth
The phrase “to place a word in a mouth” is used nine times in the HB; in eight instances, God is the subject, who places words in a human mouth; the phrase symbolizes the person becoming a prophet who speaks the word of God.[footnoteRef:101] In four instances, the phrase is attributed to a male mouth. In prophetic literature, God declares the act of placing as in the dedication ceremony of Jeremiah (...), and, metaphorically speaking, in the prophecy of rage (...). In the Book of Ezekiel, it is also the prophet’s mouth that is opened (...). In Psalms, it is the speaker who testifies that God has placed words in his mouth (...).[footnoteRef:102] This phrase is never attributed to a female figure, and no woman has the word of God placed in her mouth. [101:  	An exception to this rule is Eccl 5:5 where the subject place something in his own mouth. ]  [102:  	Divine placement of words can also be attributed be attributed collectively to undifferentiated group of prophets who are not identified by gender. For details, see the table. ] 

(12) 	To Put a Word in a Mouth
The phrase “to put a word in the mouth” is equivalent in meaning “to place a word in the mouth,” and appears eleven times in the HB.[footnoteRef:103] In the book of Isaiah, God twice declares that God will put God’s words in the mouth of the prophet who speaks (Isa 51:16; 59:21).[footnoteRef:104] Balaam himself declares that he will say only the words of God, and the narrator attests to the fact that this is indeed the case (Num 22:38; 23:5, 12, 16). The divine putting of words in a human-male mouth expresses fulfillment of the words of prophecy, and effectively mandates adherence to the divine text. [103:  		To this count we can add to the metaphor, “He made my mouth like a sharpened blade” (Is. 49:2, NJPS), which differs from the phrase “Put [a word] in a mouth” syntactically, but it is similar in terms of semantic meaning. It is important to distinguish between the phrase “Put a word in a mouth,” which will be discussed here below, and the phrase ‘put on the mouth,” which has a different meaning. When the object applied to the mouth is a hand (as it is most frequently), the phrase signifies a readiness to listen fully to the other (Judg. 18:19; Job 5:4; etc.). When it is an object placed on the mouth is the mouth of another, which occurs only once, the phrase refers only to the physical gesture, which is used for magical action or to heat the body (2 Kgs 4:34). ]  [104:  	J. Blenkinsopp, ] 

On the other hand, when a male human puts words in a mouth, it is not necessary to adhere to the exact wording, and the phrase means transmitting of the content and the message only. This usage appears in regards of three men: Moses, Ezra, and Joab. Moses and Ezra act on a male mouth (.....), while Joab acts on a female mouth. Speaking of the woman from Tekoa, the text says, “And Joab put the words into her mouth” (2 Sam 14:3). She says later testifies “For it was your servant Joab who commanded me; it was he who put all these words into the mouth of your servant” (v. 19) Here, too, a man putting words in a female mouth does not require adhering to a specific formula as required when God is responsible for the action. This gives the woman the ability to maneuver, and choose the wording of her statement, which explains the need to select a wise woman.
The phrase “put a word in a mouth” is used primarily for prophets, and for words of prophecy. In this meaning, it is attributed only to the mouths of men. When it is attributed to a female, the actor is a man. There are no mentions of a female being given a divine word.
Conclusion
Examining the varied language ​​used to express the communication between a deity and humans reveals a clear gender distinction. The authors do not attribute to women the same language that they attribute to men when they describe the encounter between God and a human. The authors of the HB choose, consciously or unconsciously, not to attribute to women and female figures the same gestures of communication that they attribute to men. In so doing, they reflect their implicit social and gender assumptions, and the ways in which they – as creators, authors, editors – see the place of women in society and as regards divine ritual. In light of the significant differences in the use of the same language for men and women, it is clear that the authors did not attribute direct communication with God to the female population, and if there is an appeal or a gesture related to the divine, it appears in a negative context such as punishment or idolatry. In the social hierarchy, men are placed above women, as having direct communication with God, while women are blocked by a glass ceiling that is broken only in negative contexts.
Does this picture necessarily reflect the reality that existed? We cannot know with certainty. However, it is clear that it does accurately reflect the authors’ perspective on reality, in which only men have the ability to communicate with God. This distinction leaves many questions open: is there other language for expressing communication with the divine that is unique to the female population? If there are female texts in the Bible, which were created by women and preserve the female voice, do they preserve a different attitude to women’s ability to communicate with a deity ? If so, how is the ability of women to communicate with the divine expressed? How is it characterized and what makes it unique? These are questions that require further in-depth study.
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