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Introduction 
 
My aim in this essay, honouring my friend and esteemed colleague, 
Paul-Eugène Dion, is a relatively modest one, namely, to explore the 
question of the place of origin of the Greek translation of the Hebrew 
Psalter, commonly referred to as the Septuagint or Old Greek Psalter. 
Though matters of time and place are often closely related, I will only be 
asking about the Greek Psalter’s provenance and leave to others, or to 
myself at some later date, an examination of when it was that this event 
occurred. 
 Where (and when) a given piece of literature originated is a question 
routinely asked but often answered with much difficulty and uncertainty. 
For most of ancient biblical literature the reason is obvious: no authors’ 
names were appended, no dates supplied, no place of origin specified. 
All we have is so-called internal evidence. When, however, we try to 
determine where an ancient translation was made, the obstacles suddenly 
loom even larger, since a translator is prototypically a medium or 
conduit; that is to say, an individual who attempts to transmit, from one 
language to another, what someone else has composed, often in a 
different locale and at a much earlier time. Again, prototypically the 
translator presents not his/her own views but those of the author who is 
being translated. Clearly, not all translators have been as considerate as 
Ben Sira’s grandson, in telling his readers who he was, what he did, and 
where he did it! 
 Thus, if we want to ascertain when or where a translation was made, 
we can only do so on the basis of the changes to the source text that can 
reasonably be attributed to the translator. More particularly, what one 
needs to look for, in the first instance, is nuggets of information 
inadvertently or innocently supplied by the translator in the course of his  
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primary undertaking. Information of a more exegetical nature may also 
come into play, provided it can be established that the translator at times 
encroached on the prerogatives of an author.  
 A caveat is in order at the outset of our quest: no single piece of 
evidence exists, we believe, that unambiguously and definitively answers 
the question about provenance we are posing. Instead, the bits and pieces 
inadvertently dropped by the translator of Psalms along the way must be 
read for their cumulative weight. 
 
 

The Question 
 

The question we are posing about the place of origin of the Greek Psalter 
is certainly not a new one. As frequently in contemporary biblical 
studies, we can roughly distinguish between pre-Qumran and post-
Qumran, or in our case more particularly between pre-1963—the 
publication of Barthélemy’s Les Devanciers d’Aquila—and post-1963, 
that is to say, certain conclusions scholars thought could be drawn from 
Barthélemy’s programmatic study. 
 In the pre-1963 era the Egyptian origin of the bulk of the Greek Bible 
was generally, if not in fact universally, accepted. One might in fact put 
the consensus in syllogistic form: 
 

Egypt produced the LXX,  
the Psalter was part of the LXX,  
therefore the Psalter was produced in Egypt. 
 

As a case in point, nowhere in his detailed and extensive ‘Exegetische 
Studien zum Septuagintapsalter’ (1912 does Flashar even raise the 
question about the origin of the Greek Psalms. Of course, it was Egypt! 
In point of fact, on a variety of occasions he calls attention to 
terminology found in the Psalms that reflects Ptolemaic Egypt. For him, 
(1912: 164-65), turns of phrase such as ‘God my Saviour (Soter)’ for 
Hebrew ‘God of my salvation’ reflect an Egyptian setting, where 
‘Saviour’ was a well-known royal epithet. In similar vein, Flashar (1912: 
90) suggested that ku/rioj tw~n duna/mewn ‘Lord of hosts’, with 
du/namij meaning ‘army’, reflects especially Ptolemaic usage, and 
repeatedly in his footnotes he cites evidence from Egyptian papyri to 
demonstrate points of contact with the Greek Psalms. Though Flashar 
expressed uncertainty about many matters pertaining to the Greek 
Psalms, their place of origin was not one of them.  
 A more detailed study of linguistic similarity between the Psalms and 
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the papyri was done by Montevecchi in 1958. With numerous examples, 
she demonstrated that the terminology clearly favoured by the translator 
of Psalms is precisely that of the petition documents of the Ptolemaic and 
Roman periods (e.g. [all with cognates] a0ntilh/mptwr, bohqo/j, 
katafugh/, swth/r, u9peraspisth/j and others). It is important to note 
that Montevecchi concentrated not on the general lexicon of the 
translator but on his special or favourite terms; that is to say, Greek 
lexemes that were used to translate a variety of Hebrew words. 
Curiously, it would seem, neither Flashar nor Montevecchi is cited in the 
post-1963 discussions about the place of origin of the Greek Psalms. 
 Even though we have used the publication of Barthélemy’s book, 
1963, as our dividing line between unquestioned acceptance of Egyptian 
origin and reputed Palestinian provenance, Barthélemy himself did not 
broach the subject as such. Instead, he was content to argue that the so-
called Kaige tradition (less aptly called a recension) was Palestinian in 
origin and that the Kaige tradition shows certain points of contact with 
the received text of the Greek Psalter.1 Thus the stage was set, one might 
note, for the next seemingly logical step, namely, that the Greek Psalter 
itself, like the Israelites of old, be brought out of Egypt into the promised 
land. If Kaige is Palestinian and the Psalter is, in some measure, Kaige, 
then one might infer that the Psalter was Palestinian rather than 
Egyptian. That stage was in fact reached by Venetz in his book Die 
Quinta des Psalteriums (1974).2  Venetz not only accented and 
underscored the general Psalter-Kaige connection but thought he had 
found a specific word that revealed the Palestinian origin of the Greek 
Psalter.3  The word in question was ba=rij (‘fortress, stronghold’) 
which, according to Venetz, is a Kaige word, and which also appears at a 
number of places in the Greek Psalter (44.9, 47.4, 14, 
121.7[purgo/barij]). What seemingly for him clinched the argument in 
favour of labeling this word ‘Palestinian’ was a comment to that effect 
by Jerome4 with reference to Ps 44.9.5  

                                                
1That the connection between Kaige and Rabbinic hermeneutics had been too tightly 
drawn by Barthélemy has been shown by Lester L. Grabbe (1982), Munnich (1983), 
and Gentry (1995). 
2Especially 80-84. 
3Munnich has effectively dealt with the allegedly close relationship between Kaige and 
Rabbinic exegetical practice.  
4See already Rahlfs, 1906: II 29, 5. 
5PL 26, 958D. As Schaper (1995) 35124

 has noted, the Brevarium in Psalmos may be 
pseudo-Jeromaean, though this is not central to the argumentation. The passage asserts 
that ba=rij was misunderstood by Latin versions since the word is ‘e0pixw&rion 
Palaestinae’ (‘native to Palestine’) and that to the writer’s own day houses built in a 
certain style and put to public use are called ba/reij. Though there no reason to doubt 
the cause of confusion, one cannot help but wonder about Jerome’s evident claim that a 
ba=rij represented a uniquely Palestinian architectural form.  
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 The question is, however, how much weight one should give to 
Jerome’s assertion that ba=rij is native to Palestine. Does it mean, as 
Venetz inferred, that any work that contains the word, was produced in 
Palestine? Arie van der Kooij (1983) thought it did and added certain 
Psalm titles peculiar to the Greek Psalms as further proof for a 
Palestinian origin. Pietersma ([1982] 1985) argued (1) that ba=rij-
’fortress’ is attested throughout Western Asia from Palestine to Thrace 
from Persian times onward, (2) that if the mere occurrence of ba=rij 
places a work in Palestine rather than Egypt, we should have to include 
in our count a number of non-Kaige texts as well, and (3) that, in its 
Aramaic form )tryb, the word was well-known to the Jews of 
Elephantine, who used it in reference to their own fortress as well as that 
at Syene (Pietersma 1985: 309-11). Munnich (1983) also took exception 
to Venetz’s inference and argued that Jerome’s remark was aimed at a 
peculiar, Palestinian sense ba=rij had in the Psalms, and which Jerome 
may have gleaned from Josephus. Thus, according to Munnich, the thrust 
was that Jerome made an implicit contrast between Egyptian ba=rij 
(‘flat-bottomed boat’) and Palestinian ba=rij (‘fortress’). Though 
Munnich is quite correct lexically, it is equally true, as Schaper (1995: 
36) noticed, that this is scarcely the point of Jerome’s comment. Instead, 
the point is that some western writers misunderstood ba=rij because 
of—so Jerome—its unfamiliar Palestinian, meaning.  
 Jerome’s comment is perhaps of sufficient interest to cite in full.6 A 
propos Ps 44.9, ‘Myrrh and myrrh oil and cassia wafted from your 
clothes, from the ivory strongholds, with which they made you glad’, 
Jerome’s comment runs  
 

we have translated ‘ivory houses’ because in the Greek it is written a0po\ 
ba/rewn e0lefanti/nwn which some Latin writers, due to the ambiguity of the 
word have translated by ‘a gravibus’, since the word ba=rij is native to 
Palestine. In fact, to this very day houses closed on every side, built in the 
shape of a tower and for public business, are called ba/reij.  

 

                                                
6 For a discussion of the Latin traditions see Weber (1950). 
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Thus, two issues are involved in Jerome’s note: (1) some Westerners 
misunderstood the word, which is then taken to mean that they did not 
know it, and (2) they did not know the word because of its peculiarly 
Palestinian meaning. The ambiguity of which the note speaks obviously 
involves the phonological overlap between Greek ba=rij ‘fortress’ and 
baru/j ‘heavy’ (especially, of course, the inflected forms that occur 
within the Psalter). 
 One cannot help but wonder about Jerome’s surmisal on a number of 
particulars. That ba=rij equates with Latin ‘domus’, ‘house’, albeit a 
peculiarly shaped (towered) one, seems open to some doubt (though 
Jerome evidently made that equation in his Hexaplaric Psalter), since 
none of the Hebrew words that are translated by ba=rij Nwmr), hryb, 
lkyh) ever means simply ‘house’. Nor does it have this meaning in 
Josephus or elsewhere. Furthermore, that the defining characteristic of a 
ba=rij was that it had a tower seems equally questionable, though one 
might reasonably infer that a stronghold of some description—though 
scarcely a house—would probably include a tower among its defences. 
Thus one might suspect that Jerome is doing little more than making a 
fanciful comment, inspired by purgo/barij of Ps 121.7 (see 
derivatively, Pss. Sol. 8.19) where the ba=rij is uniquely said to be 
towered (purgo/barij). We would suggest, therefore, that the particulars 
of Jerome’s comment are open to some doubt. 
 Yet, a problem remains. Why was it that the Latins, as Jerome 
correctly noted, misread ba=rij as baru/j?  Venetz (1974) pushed this 
point one step farther by pointing out that the Coptic (Bohairic and 
Sahidic) versions did likewise.7  That this indicates a measure of lack of 
familiarity with ba=rij ‘fortress’ cannot be denied, although it should 
not be overlooked that all the Psalter passages in question are less than 
obvious if read apart from the Hebrew. It is also quite possible that in the 
West, especially in Egypt, ba=rij = ‘fortress’ never did become well-
known because of its Egyptian homonym with an incompatibly different 
meaning (‘flat-bottomed boat’). In any case, what we see in the textual 
traditions is a confusion of c. second or third centuries CE rather than a 
lack of understanding on the part of the Greek translator, commonly 
assigned to second century BCE.  
 In conclusion on the ba=rij issue—if the comment by Jerome is 
understood to mean that texts containing ba=rij originated in Palestine,  

                                                
7See also Rahlfs 1906: II, 29, 5. 
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then we are forced to conclude not only that the Kaige texts containing it 
must come from Palestine but also that texts such as Greek Jubilees, 2 
Chronicles, 1 Esdras and Psalms of Solomon should be added to the list. 
We continue to believe that Jerome’s comment has been accepted too 
uncritically; that the word was known, though perhaps not well-known, 
and used in a far wider area than Jerome’s comment suggests, and that, 
in any case, ba=rij is wholly unequal to the task of transferring the 
Greek Psalter from Egypt to Palestine. Nonetheless, Schaper (1995) has 
recently reiterated Venetz’s argument, though he is obviously quite 
aware of the inadequacy of ba=rij alone. Thus he argues that ba=rij in 
combination with allegedly proto-Rabbinic exegetical methods as well as 
certain eschatological ideas attributable to the Greek translator bespeaks 
a Palestinian provenance.8 Added to this is his contention that ‘Judas’ in 
Ps 59.9 (=107.9) refers to Judas Maccabaeus. Though in this passage it is 
patently obvious that ‘Judas’ is not geographical in reference (for which 
the translator uses ‘Ioudai/a) there is no reason whatsoever to suppose 
that it indicates an individual rather than the tribe of Judah, as we see 
e.g., in 67.28 and 77.68 (where the name is in the genitive). In other 
words, apart from minor details, the Hebrew and Greek texts are in 
interpretive accord.9 
 As noted earlier, Van der Kooij uncritically accepted Venetz’s 
argument based on ba=rij and the general affinity between Kaige and 
the Greek Psalter and sought to bolster it by noting that the extra-MT 
references in the Greek to Psalms for particular days of the week 
reflected a connection with the Jerusalem temple and thus a Palestinian 
origin of the Greek Psalter. Schaper (1995: 131-32) has rightly 
questioned this argument. Suffice it to add here that not only does the 
lack of linguistic homogeneity (in the references to the days of the week) 
place their originality in question, but so does the patently secondary 
nature of the reference to Day 5 in Ps 80(81).1 (apparatus). 
 I now come to some additional material that needs to be considered 
in the controversy on the provenance of the Greek Psalter. Let me 
reiterate that there is no good reason to believe that the evidence consists 
of anything more than inadvertent interpretation on the part of the 
translator. Secondly, all evidence relating to provenance is cumulative, 
since no one item gives us a definitive answer. For convenience, we have 
tried to group the material into a number of categories, though these are 
not necessarily mutually exclusive. 

                                                
8See my review (1997) in Bibliotheca Orientalis. It should be noted, however, that 
Schaper (1995) frankly admits that neither proto-Rabbinic methods nor eschatological 
concept can separately argue against an Egyptian origin. 
9Even if Schaper (1995) were correct it would by no means follow that the Greek 
Psalter had to have been written in Palestine. It is certainly of interest, for example, that 
though Seeligmann (1948): ch. 3) sees several references in Greek Isaiah to Palestinian 
events, he never doubts the Alexandrian provenance of the text. 
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Compass and Climate 
 

Ps 78(77) one of the so-called historical Psalms about the exodus 
experience, contains several items of interest for our question. Verse 26 
reads as follows: 
 
MT           Nmyt wz(b ghnyw Mym#b Mydq (sy 
 
NRSV:  He caused the east wind to blow in the heavens,  
   and by his power he led out the south wind; 
 
LXX:   a0ph=ren no/ton e0c ou0ranou= 
   kai\ e0ph/gagen e0n th=| dunastei/a| autou= li/ba  
 
NETS:  He removed the south wind from heaven,  
   and by his sovereign power he led on the west wind;  
  
 
 What is of interest is that Hebrew Mydq, the East or east wind, 
normally translated into Greek by a0natolh/ (or sometimes by kau/swn 
the scorching east wind). On nine occasions, however, east (Mydq) is 
made into south (no/toj): Ex 10.13(2x) (see also Ex 14.21 re Red Sea), 
14.21, Ezek 27.26, 40.44, 42.4, 48.10, JobLXX 38.24 and Ps 77.26. As J. 
W. Wevers (1990: 152) has noted, the change in Exodus is 
geographically inspired. The same can be said about Job 38.24 and 
seemingly Ezek 27.24, though the other three references in Ezekiel are 
less certain. As for the reference in Ps 77.26—since the preceding verse 
refers to the manna and the following one to the quails, it seems virtually 
precluded that we have in v. 26 a blind following of Exodus. Thus, the 
punishing east and south winds of MT become the south and west winds 
in the LXX, based, one suspects on the translator’s personal experience 
in Egypt. Interestingly, in 47(48).8 Mydq is translated by neither ‘east’ 
nor ‘south’ but by the adjective ‘violent’ (bi/aioj). 
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 An additional item of interest in 78(77).26 is that (sn hiphil is 
understood, here as well as elsewhere in Psalms, as a removal of some 
kind. Consequently, in 78(77).26, 52 it is rendered by a0pai/rw and in 
80(79).9 by metai/rw. No doubt as a direct result of this understanding 
Mym#b (‘in heaven’) was translated as e0c ou0ranou= (‘from heaven’).10 
Thus, what we find in the Greek, in addition to a substitution of the east 
wind by the south wind, is a total removal of the latter from the scene. 
 A similar change in orientation we find in Ps 88(89).13. MT reads: 
‘The north Nwpc) and the south (Nymy)—you created them’ which the 
Greek translates by ‘The north (borra=n) and the seas (qala/ssaj) you 
created’. Of course, one can readily point out that the Greek translator 
simply read Nymy as the Aramaic plural of ‘sea’, but one still wonders 
why he made this inadvertent slip. We would suggest that, living in 
Egypt, he is accustomed to associate the north with the sea. It may also 
be of relevance that, in summer, it was from the north that the cooling 
etesian winds blew into Alexandria. 
 In Ps 74(73).17 we encounter a Hebrew-Greek change of a slightly 
different kind.  
MT         Mtrcy ht) Prxw Cyq Cr) twlwbg lk tbch ht) 
 
NRSV:  You have fixed all the bounds of the earth;  
   you made summer and winter. 
 
LXX:   su\ e0poi/hsaj pa/nta ta\ o3ria th=j gh=j:  
   qe/roj kai\ e1ar, su\ e1plasaj au0ta/.   
 
NETS:  You made all the bounds of the earth;  
   you fashioned summer and spring.  
 
 
 Of interest is the phrase ‘summer and winter/spring.’ Since the 
equation Cyq - qe/roj (cf. Am 3.15, Prov 6.8, 26.1, 30.25, Isa 16.9, 28.4, 
Jer 8.20) is well established in the Greek corpus, its occurrence here 
occasions no surprise. Hebrew Prx, on the other hand, is less well 
attested, and when a Greek gloss is given (both Prov 20.4 and Job 29.4 
feature paraphrases) it appears to be equated with Greek xeimw/n, as one 
might expect, if the word, as the lexica suggest, is most aptly glossed by 
English ‘winter’. Thus in Jer 36(43).22 the Prxh tyb becomes e0n oi1kw| 
xeimerinw~| It should also be noted that xeimw&n and cognates are well 
enough attested in the Greek corpus for three separate 

                                                
10The note in BHS is correct but of dubious textual value. 
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roots in addition to Prx. Similarly, xeimw&n is widely used in Egyptian 
papyri. Thus the question arises why in Ps 74(73).17, where contrasting 
seasons seem to be at issue, Prxw Cyq is not rendered by qe/roj kai\ 
xeimw&n, when this was the standard contrast in the Greek speaking 
world. Of interest, certainly, is that the pair occurs three times in the 
Hebrew Bible, Gen 8.22, Zech 14.8 and Ps 74(73).17 and on all three 
occasions the Greek reads qe/roj kai\ e1ar. At first blush one might thus 
argue that the Psalms translator, and presumably the translator of the 
Minor Prophets as well, was simply aping the Genesis translator. While 
it is true that later translators were influenced by the Greek Pentateuch, 
one would be hard pressed to maintain that the Psalter translator 
slavishly followed the Greek Pentateuch. Furthermore, even if one were 
to claim this, one would simply push back our curiosum to an earlier 
stage. We would suggest that what we have is an Egyptianism. Of direct 
relevance is a comment made by Philo in his De vita Mosis (I.114) when 
he writes, ‘We must remember that Egypt is almost the only country, 
apart from those in southern latitudes, which is unvisited by one of the 
year’s seasons—winter’. That biblical writers too were well aware of 
important differences between Egypt and, in that case, Palestine, is 
shown by Deut 11.10-11, which mentions inter alia the contrast between 
watering by irrigation (Egypt) and watering by rain (Palestine), an issue 
we will discuss shortly. Since Egyptians thought of seasonal contrast not 
in terms of hot and cold but in terms of high point and the low point of 
the water of the Nile, hence in terms of sprouting time and reaping time, 
it makes eminent sense that the translator of Genesis contrasted e1ar and 
qe/roj, especially since he lived early in the Hellenistic period. The 
translators of Psalms and the Minor Prophets may have taken their cue 
from Genesis. But is it likely they would have done so if the phrase had 
not corresponded to their own experience? 
 
 

Water and Inundation 
 
A number of passages in the Greek text, which deviate in certain respects 
from the Hebrew seem inadvertently to reflect Egypt’s central 
agricultural fact, namely, its dependence on the water of the Nile,11 one 
of the contrasts with Palestine specifically noted by the author of 
Deuteronomy. One of these is 29(28).10  

                                                
11In Artapanus’ portrayal of Moses as a cultural hero, Moses is specifically credited 
with the Nile’s annual inundation (Fragment 3.28). 
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MT:         b#yw b#y lwbml hwhy 
               Mlw(l Klm hwhy 
 
NRSV:  The LORD sits enthroned over the flood;  
   the LORD sits enthroned as king forever. 
 
LXX:   ku/rioj to\n kataklusmo\n katoikiei=,  
   kai\ kaqi/etai ku/rioj basileu\j ei0j to\n ai0w~na.   
 
NETS:  The Lord will settle what is flooded;  
   the Lord will take his seat as king forever.  
 
That the Greek translator was not familiar with the specialized meaning 
‘to sit enthroned’, attributed by modern lexicographers to b#y, is 
obvious, here as well as elsewhere. What is of interest to us, however, is 
the rendering of b#y by katoiki/zw. Though understandably b#y is 
translated by a number of Greek verbs, basically along the lines of the 
semantic components ‘to sit’ and ‘to dwell’, its standard equivalent in the 
Psalms for the latter component is katoike/w (26x) (‘to dwell’). Again 
understandably, when a causative notion was indicated by the Hebrew 
hiphil, the Greek followed suit with katoiki/zw (‘to settle’) (4x) instead 
of katoike/w. Uniquely, however, in 28.10 the qal of b#y is translated 
by the Greek causative katoiki/zw,12 and the l prefix is construed as 
marking the direct object. Of further interest is that, possibly because of 
the future verb in the second stich, triggered by the translator’s default 
equation of the Hebrew prefixed conjugation with the Greek future, he 
renders the Hebrew perfect by a future, against his default equation of 
suffixed conjugation = aorist. Quite clearly, therefore, what we have in 
28.10 is not a simple, automatic, reflex based on the Hebrew. It may be, 
of course, that the translator was not satisfied with what his lexical as 
well as grammatical defaults would yield; it is certainly equally possible 
that his rendering was primed by his Egyptian setting where ‘flooding’ 
would in the first instance mean the annual flooding of the Nile. It is 
certainly of more than passing interest to note that kataklusmo/j (and 
cognates) in reference to the Nile is well enough attested in 

                                                
12It is not impossible, of course, that the form was mistakenly thought to be doubly 
defective, but even then one would wonder what primed such a reading. 
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Greek literature, but also that in 31(32).6, its only other occurrence in the 
Psalter, he uses it to translate P+# (‘flood’), thereby indicating that, for 
him, kataklusmo/j is not a technical term for the Noachian Flood. Like 
28.10, 31.6 features a number of defaults and makes excellent sense in 
reference to the Nile’s inundation.13 
 At least a couple of additional passages are of seeming relevance in 
the present context.  
 
Ps 46(45).5 
MT:         Myhl) ry( wxm#y wyglp rhn 
 
NRSV:  There is a river whose streams make glad the city of God 
 
LXX:   tou= potamou= ta\ o9rmh/mata eu0frai/nousin th\n po/lin tou=  
   qeou=:  
 
NETS:  The strong currents of the river make glad the city of God 
 
Two items in particular, in this verse, suggest that the translator is not 
simply relying on his default or unmarked Hebrew-Greek equivalents. 
First is the articulation of potamou= for which there is no formal warrant 
in the Hebrew and second is the glossing of glp by o3rmhma. Elsewhere, 
our translator renders √glp by katadiaire/w (54.10) and die/codoj 
(1.3, 118.136), thus in line with its common meaning of ‘divide’, and 
once, as we will see presently, by potamo/j. The equation we have in 
46(45).5 occurs nowhere else in the Greek biblical corpus. In fact the 
Greek word appears but nine times, apart from our verse, and never with 
respect to a river.14 Why then does our translator use it here? Not 
improbably, we would suggest, because descriptions such as ‘rapid 
motion’, ‘on-rush’, ‘surge’ are conjured up by the translator’s familiarity 
with the yearly behaviour of the Nile.15 
 A further passage is 65(64).10-11 which contains a number of non-
default or marked renderings. The text runs as follows: 

                                                
13In comment on Isa. LXX 18.2 and with reference to Strabo 17.1.36 Ziegler (1934: 
202) writes, ‘Für den ägyptischen Leser ist diese Idee [of streams being settled] nicht 
absonderlich; denn durch die Überschwemmungen im Nilgebiet wurden oft Gegenden 
unter Wasser gesetzt, die später wieder bewohnbares Land bildeten . . . .’  
Untersuchungen zur Septuaginta des Buches Isaias, Münster, 1934,  202. 
14See, however, o9rmh\ (= glp) u3datoj in Prov 21.1 (not improbably Prov here as in 
other places is dependent on the Greek Psalter). See also Hos 5.10. 
15Interestingly, according to LSJ the word is used by Proclus (fifth century CE) for the 
tides. 
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MT:       hqq#tw Cr)h tdqp 
hnr#(t tbr  

  . Mym )lm Myhl) glp 
hnykt Nk yk Mngd Nykt 
hydwdg txn hwr hymlt  

  Krbt hxmc hnggmt Mybybrb  
 
NRSV:  You visit the earth and water it,  
    you greatly enrich it;  
    the river of God is full of water;  
    you provide the people with grain, for so you have prepared  
    it. 
    You water its furrows abundantly,  
    settling its ridges,  
    softening it with showers, and blessing its growth. 
 
LXX:    e0peskeyw th\n gh=n kai\ e0me/qusaj au0th/n,  
   e0plh/qunaj tou= plouti/sai au0th/n:   
   o9 potamo\j tou= qeou= e0plhrw&qh u9da/twn:  
   h9toi/masaj th\n trofh\n au0tw~n, o3ti ou3twj h9 e9toimasi/a  
    sou.  
   tou\j au1lakaj au0th=j me/quson,  
   plh/qunon ta\ genh/mata au0th=j,  
   e0n tai=j stago/sin au0th=j eu0franqh/setai a0nate/llousa. 
 
NETS:  You visited the earth (or land) and intoxicated it,  
   you multiplied enriching it;  
   the river of God was filled with water,  
   you prepared the nourishment it gives, for such is your  
    preparation.  
   Intoxicate its furrows  
   multiply its crops;  
   sprouting, it will rejoice in its drops.  
 
 A number of moves made by the Greek translator call attention to 
themselves. First there is the equation of hqq#tw - kai\ e0me/qusaj au0th/n. 
Unfortunately, the derivation of the Hebrew verb form is unclear. 
Koehler-Baumgartner, on the basis of Joel 2.24, 4(3).13 and Ps 65.10, 
derives it from a separate root qw# (I), which both in the hiphil and the 
pilpel is said to mean ‘to let overflow’. BDB on the basis of the same 
passages suggests a root meaning of ‘to be abundant’. Both Joel 
references have u9perekxe/w (‘overflow’) in the Greek. Thus Ps 
65(64).10 represents a unique equation, and this uniqueness remains 
whether one  
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derives the Hebrew form from hq# or from qw#.16 What to make of this 
uniqueness is not immediately obvious.  
 The next stich has two interrelated items of interest. Adverbial tbr 
(‘greatly’) is rendered as a finite verb e0plh/qunaj and the following 
finite verb is translated by an infinitive of purpose, thus yielding ‘you 
multiplied enriching it’ or ‘you enriched it again and again’.  
 Less noteworthy perhaps is the translation of glp by potamo/j in 
stich three. Though the NRSV may well be justified in translating glp by 
‘river’, it deserves to be noted that the Greek’s rendering by potamo/j is 
unique in the entire biblical corpus, including Psalms. 
 Stich four again presents us with some surprises. Though in 4.8 Ngd 
(‘grain’) is translated by si=toj and in 78(77).24 by a1rtoj, here we 
have trofh/ a word which connotes the act of nourishing as well as its 
general means. The reason for the translator’s choice would seem to be 
that the 3rd pl suffix of Ngd is understood as referring not to ‘people’ 
(thus inter alia the NRSV) but to the waters which nourish the land. 
Thus according to the translator’s understanding the water is God’s 
agent. The same point seems to be made in the last clause of the verse 
when hnykt, a verbal form plus 3rd singular feminine suffix, is translated 
by a noun plus 2nd singular attributive pronoun. Thus ‘for so you have 
prepared it’17  (i.e. the land) becomes ‘for thus was your preparation’ (i.e. 
the waters that provide the nourishment). 
 Verse 11 in the Greek clearly reinforces v. 10. Thus mequ/skw 
reappears, this time for hwr (‘saturate’), which not surprisingly is 
translated by the same verb in 36(35).9. Likewise, plhqu/nw reappears, 
now for txn, a verb rendered differently in each of its four 
occurrences.18  The translation of unknown Mydwdg by genh/mata is 
contextually conditioned, as is in fact the entire line that follows: ‘when 
it (the land) sprouts, it will rejoice in its (the land’s) drops’. Hebrew 
Mybybr, which, according to the lexica, means something like ‘copious 
showers’, a meaning supported by Greek evidence from Deut 32.2 
(nifeto/j ‘rain- or snowstorm’) and Jer 14.22 (plhsmonh/ ‘fullness’), is 
rendered in Ps 65(64).11 and 72(71).6 as stagw&n ‘drop’. Therefore, 
Hebrew showers have become Greek drops! Possibly, the translator 
thought that the  

                                                
16Consistently translated in Pss by poti/zw (7x). BHS questionably states that the 
Greek read hq#. 
17Or ‘will prepare it’ in terms of the translator’s default for the prefixed conjugation. 
Interestingly, all prefixed forms in this verse are translated by aorists. 
18Ps 18(17).35, 38(37).3(2x), 65(64).11. 
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Hebrew word had this meaning. Ps 71.6 speaks seemingly about rain-
drops dripping on the earth (though not necessarily so), but in 64.11 we 
have a few interesting wrinkles. Without warrant in the Hebrew, ‘drops’ 
is supplied with a feminine singular pronominal attributive and thus 
becomes ‘its (i.e. the land’s) drops, the polel of gwm ("soften") is uniquely 
translated by eu0frai/nw and hxmc (‘sprout’) is construed as a feminine 
participle, referring to the land. Thus in Greek we have the line: ‘when it 
(the land) sprouts it will delight in its drops’. Could it be that, since 
au0th=j (‘its’) has no basis in the Hebrew, the translator thinks of ‘drops’ 
as ‘dew-drops’, a meaning explicitly recognized in LSJ?  
 There can be little doubt that what we have in the Greek text of Ps 
64:10-11 perfectly suits an Egyptian setting. That the translator 
deliberately adapted his Hebrew text to fit an Egyptian milieu is not 
evident. But that in Ps 64.10-11 he was primed by what he knew first-
hand and that he may well, inadvertently, have thought of the Nile as 
God’s river, I consider warranted by the evidence. 
 
 

History 
 
Two passages in the Greek Psalter are of interest because they appear to 
reflect an Egyptian milieu from what might be labeled a historical 
perspective. 
Ps 72(71).8-9 

 
MT:    Cr) ysp) d( rhnmw My d( Mym dryw 

  wkxly rp( wyby)w Myyc w(rky wynpl 
 
NRSV:  May he have dominion from sea to sea,  
   and from the River to the ends of the earth.   
   May his foes bow down before him,  
    and his enemies lick the dust. 
 
LXX:    kai\ katakurieu/sei a0po\ qala/sshj e3wj qala/sshj 
   kai\ a0po\ potamou= e3wj pera/twn th=j oi0koume/nhj.   
   e0nw&pion au0tou= propesou=ntai Ai0qi/opej,  
   kai\ oi9 e0xqroi\ au0tou= xou=n lei/cousin:  
 
NETS:   He shall have dominion from sea to sea,  
   and from the River to the ends of the inhabited world.  
   The Ethiopians will fall down before him, 
   and his enemies will lick the dust.  
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Ps 74(73).14 
MT:             Myycl M(l lk)m wnntt Ntywl y#)r tccr ht) 
 
NRSV:  You crushed the heads of Leviathan; 
    you gave him as food for the creatures of the wilderness. 
 
LXX:   su\ sune/qlasaj ta\j kefala\j tou= dra/kontoj,  
   e1dwkaj au0to\n brw~ma laoi=j toi=j Ai0qi/oyin. 
 
NETS:   It was you who crushed the heads of the dragon;  
   you gave him as food to the Ethiopian peoples. 
 
Ps 104(103).26 
MT:          wb qx#l trcy hz Ntywl Nwklhy twyn) M# 
 
NRSV:  There go the ships,  
   and Leviathan that you formed to sport in it. 
 
LXX:   e0kei= ploi=a diaporeu/ontai,  
   dra/kwn ou|[toj, o4n e1plasaj e0mpai/zein au0tw~|.  
 
NETS:  There travel the ships, 
   and the dragon which you formed to mock at him.  
 
 The item of interest in these verses is the equation of yc – Ai0qi/oy. 
That the Hebrew word supposedly refers to the animals of the steppe is 
not directly relevant to our purpose. Quite clearly, the translators of the 
Old Greek had difficult with it and thus provided a number of glosses. 
Jer 50(27).39 uses i1ndalma, Isa 13.21 qhri/a, Isa 34.14 daimo/nia, Isa 
23.13 sheim in an Theodotionic plus, DanLXX 11.30 Rwmai/oi, DanTh 
11.30 oi9 e0kporeuo/menoi (Kitioi). The identification of the Myyc with 
the Ethiopians is unique to the Psalter and therefore invites scrutiny.19 
Why the Ethiopians in preference to other people? The key I believe, lies 
partly in the translator’s understanding of who was meant by o9 dra/kwn 
of Ps 73.14 and partly in the translator’s provenance. We begin with the 
dragon. Both in this verse and in 103(104).26 o9 dra/kwn translates 
Hebrew Ntywl, an equation also known from Isa 27.1 and JobLXX 40.25 
and thus presumably not originating with the translator of the Greek 
Psalms. Though the Hebrew text of 74.12-17 refers to Yahweh’s acts of 
creation, there is no doubt that the Greek translator understood 12-15 as 
referring to God’s salvation wrought at the Red Sea, triggered perhaps by 
v. 12. Within that context, the dragon of v. 14 is taken 

                                                
19Elsewhere in Psalms (67[68].32, 86[87].4 the  Greek lexeme translates #wk. 
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to stand for Egypt’s Pharaoh. Before we turn to the Ethiopians, a brief 
comment on 103.26 is in order. There as well, we find the equation Ntywl 
- o9 dra/kwn, but the verse which in the Hebrew runs ‘There go the ships, 
and Leviathan that you formed to sport in it’ (i.e. the sea), in the Greek 
becomes ‘There travel the ships, and the dragon which you formed to 
mock at him’. Thus in Ps 73.14 certainly and in 103.26 seemingly, o9 
dra/kwn means the Pharaoh of the Red Sea. I emphatically do not 
suggest, however, that in the light of these two verses, all other 
references to dra/kwn in the Psalter (73.13, 90.13, 148.7—the first and 
last are plural) must refer to the Pharaoh, though the translator’s text may 
subsequently have been interpreted along such lines. That our translator 
in the two verses at issue might associate the dragon with Pharaoh is not 
difficult to understand particularly in light of Ezek 29.3-5 and 32.2-8. 
 But if the dragon of 73.14 is associated with the Pharaoh, then 
someone living in Egypt might readily conjure up an image of Egypt’s 
traditional enemy in the late period, Ethiopia, being the one to whom 
God gave the Pharaoh as food. From the perspective of an Egyptian Jew, 
one is reminded of Aristeas’ (§13) reference to the campaign of 
Psammetichus against the Ethiopians, in which Jews are said to have 
participated. Even more à propos is the Ethiopian invasion in Artapanus 
(frag. 3, 7ff) which serves as a pretext for Egypt’s king to rid himself of 
Moses.20 Both works come likely from the reign of Ptolemy Euergetes II 
(146-116 BC). 
 Again, our discussion is not intended to suggest that the Greek 
translator deliberately undertook to recast the Hebrew parent text. 
Rather, his Hebrew text presented him with certain difficulties and 
options, and he was primed to read it in light of his predispositions and 
experience.  
 
 

Religion 
 
Ps 19(18).5-7 
MT:           Mhb lh) M# #m#l 

  xr) Cwrl rwbgk #y#y wtpxm )cy Ntxk )whw 
 Mtwcq l( wtpwqtw w)cwm  Mym#h hcqm 

  wtmxm rtsn Ny)w 

                                                
20For a similar interpretation of Isa 20.5 as expressive of the Ptolemies’ problems with 
Ethiopia see Seeligmann (1948: 90). 
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NRSV:  In the heavens he has set a tent for the sun,  
    which comes out like a bridegroom from his wedding canopy,  
    and like a strong man runs its course with joy. 
    Its rising is from the end of the heavens,  
    and its circuit to the end of them;  
    and nothing is hid from its heat. 
 
LXX:    e0n tw~| h9li/w| e1qeto to\ skh/nwma au0tou=:   
    kai\ au0to\j w(j numfi/oj e0kporeuo/menoj e0k pastou= au0tou=,  
   a0gallia/setai w9j gi/gaj dramei=n o9do\n au0tou=.   
    a0p’ a1krou tou= ou0ranou= h9 e1codoj au0tou=,  
    kai\ to\ kata/nthma au0tou= e3wj a1krou tou= ou0ranou=,  
    kai\ ou0k e1stin o4j a0pokrubh/setai th\n qe/rmhn au0tou=.   
 
NETS:   He has set his tent in the sun,  
    and he, like a bridegroom going out from his bride’s chamber,  
    will rejoice, like a giant, to run his course.  
    From the utmost end of heaven is his starting-point,  
    and his goal is as far as the utmost end of heaven; 
    and there is no one who will be hid from his heat..  
 
The chief item of interest here is the initial line, which in MT runs 
literally: ‘for the sun he placed a tent in them’. Presumably the 
pronominal ‘them’ refers to ‘the heavens’ of v. 1, though it is of interest 
that the Greek translator does not make that connection and as a result is 
left with a line the sense of which has ceased to be transparent.21 Thus 
thrown back on his own resources, he reads it in terms of his cultural 
milieu. The result is an image that is strikingly Egyptian, though not 
necessarily un-Jewish. The phrase (#m#)l becomes uncharacteristically 
e0n (tw~| h9li/w /), lh) though rendered by its default is supplied with an 
attributive and thus becomes (to\ skh/nwma) au0tou=, and Mhb is not 
represented. From v. 1 on, in the next two verses, the image in the Greek 
as in the Hebrew is that of the sun confidently and joyfully making its 
way from one end of the sky to the other, radiating its heat. A couple of 
further options the Greek translator exercises are of interest. Hebrew rbg 
(6b), which has du/natoj as its default rendering in Psalms (10x), is 
here and in 33(32).16 translated by gi/gaj, no doubt with superman-like 
connotations. In 7b Mtwcq ‘their end’ is rendered more explicit as ‘the 
end of heaven’ (e3wj a1krou tou= ou0ranou=).  

                                                
21For a full treatment of this passage see now Cameron Boyd-Taylor (1998). 
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 Why precisely the translator was miscued in the closing line of v. 5 is 
not certain,22 but that he was miscued and ended up with an image quite 
different from his parent text is patently obvious. While the Hebrew 
speaks of God’s creating an abode for the sun, the Greek clearly has God 
pitch his own abode in the sun and thus by extension forges a much 
closer connection between God and the sun. In fact the addition of 
au0tou= in v. 5 (‘his tent’) strongly suggests that the 3rd singular 
pronominal references at the beginning of v. 6 and throughout 7 were 
understood by the translator to refer, in the first instance, to God rather 
than the sun. 
 What I are suggesting is not that the Greek translator set out to recast 
Israel’s God in the image of the Egyptian sun god, nor am I intimating 
that he willfully altered his parent text to bring it in line with his own 
thinking. Rather, I would argue once again that he produced his text 
inadvertently, primed by his cultural context. (It may be that in 67(68).5 
he is similarly primed to render ‘lift up [a song] to the one who rides in 
the deserts’ by ‘make a way for him who rides upon the sunset’.) 
 A further example from the realm of religion may be gleaned from Ps 
144. 
 
Ps 144(143).12 
MT:           tywzk wnytwnb 

lkyh tynbt twb+xm 
 
NRSV:  our daughters like corner pillars,  
    cut for the building of a palace 
 
LXX:    ai9 qugate/rej au0tw~n kekallwpisme/nai 
    perikekosmhme/nai w(j o9moi/wma naou=,  
 
NETS:   Their daughters have been beautified, 
    decorated like a replica of a shrine.  
 
The continued 3rd person plural references in vv. 12-14—in contrast to 
MT’s 1st plural— mean that, for the translator, the referent could only be 
the ‘aliens’ (a0llo/trioi) of v. 11 from whom the psalmist seeks to be 
rescued.23 Thus the sons and daughters of v. 12 are likewise those of the 
out-group. What is further of interest is that, for the translator, Hebrew 
lkyh regularly means nao/j (13x), and that includes Ps 45(44).16 

                                                
22The reason may be the distance between the Hebrew pronominal suffix and its 
antecedent in v. 1 and the fact that the intervening suffixes in 4 and 5a, b have a 
different referent. 
23Which is not to say that he must have changed the Hebrew text before him. 



270 The World of the Aramaeans I 
 

where the resultant phrase ei0j nao\n basile/wj, whether intentionally or 
inadvertently, seems to refer to God. That the reference was intentional 
is suggested by the fact that earlier in that same psalm (v. 9), where a 
mortal king is clearly in view, lkyh is rendered by ba=rij.  
 When the two factors in Ps 143.12 are put together—that the text 
refers to non-Jewish young women and that they are compared to an 
embellished shrine—what comes to mind is the well-known decorated 
portable shrines of Egyptian religion. Again our translator appears to 
have been primed by his cultural context. 
 
 

Additional Evidence 
 
There can be little doubt that other, similar passages in the Greek Psalter 
remain to be isolated. There are also items of general lexical stock to be 
considered, in addition to those already noted by Flashar and 
Montevecchi. Here we call attention to the following24: a0nafora/ (not 
NT) a payment or offering, found in Ps 50.21, is virtually limited to 
Egyptian papyri; grammatei/a (not NT), scribal office or craft, limited 
in the Septuagint corpus to Ps 70.15 and Sirach 44.4, but elsewhere 
virtually restricted to Egyptian papyri; e9wsfo/roj (not NT) ‘Morning-
star’ in 109.3, a word not common in Greek generally nor in the 
Septuagint, and according to Athenaeus (V 197d), of special relevance 
for Alexandrians;25 eu0i/latoj (not NT), ‘very merciful’, of Ps 98.8 (see 
also the cognate verb in 102.3) and 1Esdras 8.53, well attested in the 
papyri but not elsewhere; katarra/kthj ‘cataract’ in Ps 41.8, a word 
used especially in reference to the cataracts of the Nile and uniquely in 
the biblical corpus as an equivalent for Hebrew rwnc (‘pipe/spout’); 
laceuth/rion ‘stone-cutter’s/quarrying tool’ in Ps 73.6 (for Hebrew 
twplyk a hapax but seemingly an axe of some description), unique in 
Greek literature, but its cognates are well attested in Egyptian papyri; 
metanasteu/w ‘be a fugitive’, found three times in the Psalms (10.1, 
51.7, 61.7) for three separate Hebrew verbs. The verb is virtually 
unknown in Greek (never in either NT or LXX) and the noun from 
which it derives is also poorly attested, 

                                                
24Preisigke-Kiessling has been consulted for all. 
25See Seeligmann (1948: 100) re Isa 14.12. In the LXX the word is limited to JobLXX 
(4x), Ps (1x), Isa (1x), 1Rgns (1x). In a lengthy citation from Callixenus of Rhodes 
(floruit 155 BCE) Athenaeus relates that the contingent of the Morning Star headed the 
procession in honour of Alexander, staged by Ptolemy Philadelphus. 
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though several times in Egyptian papyri; sxoi=noj in the sense of a land-
measure or measure of distance in Ps 138.3. According to our lexica it 
was so used especially in Egypt, where one meets up with places called 
Dodekaschoinos and Triakontaschoinos. Herodotus (2, 6) labels it a 
uniquely Egyptian measure, equaling 60 stades (some seven miles). As a 
measure of distance it appears, within the LXX, only in our passage 
(without warrant in the Hebrew) and 2Mac 11.5 [Hanhart’s edition 
recte]. It should be noted that if we were to take Jerome’s comment 
about ba=rij as indicative of Palestinian origin, we should by the same 
token take Herodotus’ comment on sxoi=noj as indicative of Egyptian 
origin. In that case, one would cancel out the other. Neither, I would 
submit, should be accorded quite that much evidential value!  
 Apart from the single lexemes to which we have called attention one 
might broach larger issues. Thus, Flashar was convinced that the Greek 
translator of the Psalter had a decidedly limited understanding of 
Hebrew, suggesting that he might be lacking a living familiarity with the 
language. Book-knowledge of Hebrew he had, according to Flashar 
(1912: 113 et passim.).26 To be sure, there is plenty he did not know 
about Hebrew, but it is not always easy to determine whether his word 
for word translation style was perhaps in part responsible for his seeming 
lack of familiarity with certain nuances of Hebrew words.  
 Due to the translator’s liking for no/moj-words, Law-centered human 
behavior is more prominent and explicit in the Greek Psalter than in the 
Hebrew, as Flashar already noted (p. 168). For example, a0nomi/a 
translates eleven Hebrew words, a1nomoj four, paranomi/a four and 
para/nomoj five. Flashar interpreted this to mean that, for the Greek 
translator, no/moj represented an entire complex of ideas: 
 

dies Gesetz war die Richtschnur seines Lebens, die Garantie seiner Geltung 
vor Gott, der Stolz seines Volkes, der es vor allen Heiden auszeichnete, kurz, 
dies Wort, fast zum Eigennamen geworden, hatte bei ihm eine Klangfarbe, 
wie sie der profane Sprachgebrauch jedenfalls nicht kannte (Flashar 1912: 
172). 

 
It may be, of course, that we see here simply a further stage (than in MT) 
of a gradually emerging covenantal nomism. It is also possible that this 
emphasis in the Greek Psalter reflects a Diaspora setting, away from the 
cult of the Jerusalem temple. In that connection it is of some interest that 
what Flashar sketches as the translator’s view is precisely 

                                                
26See similarly Mozley (1905: xii-xiii). 
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what one finds in the Letter of Aristeas (cf. §§131, 148, 153, 170), a 
document of second century BCE Egyptian Jewry.27 Though Schaper 
(1995: 127-28) has recently argued that the Jerusalem temple receives 
relatively more attention in the Greek Psalter than in the Hebrew, in my 
own perception the opposite is true. Schaper believes that a9gi/asma, 
which occurs nine times in Psalter for Hebrew #dq, #dqm, rzn and z(28 
in the vast majority of cases refers to the temple as such. But a number of 
considerations suggest the opposite: (1) a9gi/asma is clearly not a routine 
equivalent for one Hebrew word meaning ‘temple’; (2) in 92.5 and 
131.18 it cannot possibly mean the temple as such; (3) in 77.54, 77.69, 
88.40 and 113.2 the reference is clearly broader than the temple as such, 
though the latter is no doubt included. These facts strongly suggests that 
the translator never intended a9gi/asma to stand for the temple per se. 
Furthermore, not only does the very form of the word (abstract verbal 
noun) suggest a more abstract meaning than the temple per se, but a 
broader and more abstract meaning is precisely what we find throughout 
the Old Greek corpus. That is not to say that there are no passages in 
which a9gi/asma does not refer primarily or even exclusively to the 
temple as such, but most of these are comprised of the fourteen 
references in 1 Maccabees, a book which evidently contrasted a9gi/asma, 
the Jerusalem temple with i9ero/n, a pagan temple. Beyond that we find 
this concretized meaning five times in 2 Chronicles, three times in 
Lamentations (1.10, 2.7, 20), twice in Theta-Daniel (9.17, 11.31), once 
in Judith (5.19) and once in 1 Chronicles (22.19). Interestingly, all books 
with a reasonably certain Egyptian provenance—Exodus (8x), Ezekiel 
(5x), Jeremiah (2x), Isaiah (2x), Minor Prophets (2x), Sirach (6x)—use 
a9gi/asma as a more abstract concept roughly equivalent to English 
‘sanctity’ or ‘holiness’. We could add Philo who does likewise (3x). 
Might one therefore suggest ever so cautiously, as a tentative working 
hypothesis, that a9gi/asma as a concrete term for the temple as such is a 
Palestinian peculiarity? 
 To return to the Psalter, there is little doubt that a9gi/asma 
throughout should rendered by ‘sanctity’ or ‘holiness’ and as a result the 
Jerusalem temple is to a degree superseded by a less concrete concept of 
divine sanctity. Possibly, this is related to the translator’s similar 
emphasis on Law-centred living. It may be of more than passing interest 
that the title of Ps 55 was construed to mean: ‘on behalf of the people  

                                                
27For a similar Law-centred emphasis in LXX Isa. see Seeligmann (1948: 105). 
2823.3 (contra Rahlfs), 77.54, 69, 88.40, 92.5, 95.6, 113.2, 131.8, 18. 
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who are removed far away from the holy things (temple)’ (u9pe\r tou= 
laou= tou= a0po\ tw~n a9gi/wn memakrumme/nou:) and 119.5 was made 
into: ‘Woe is me, that my place of sojourn was placed far away (oi1mmoi, 
o3ti h9 paroiki/a mou e0makru/nqh). 
 
 In conclusion, as we noted at the outset there is no single piece of 
evidence that decides the case of the Psalter’s provenance for either 
Egypt or Palestine. Nonetheless the cumulative weight of the various 
pieces, we believe, confirms what was once presupposed, namely, that 
the Greek Psalter originated in Egypt. 
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