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ABSTRACT 

 

Baal is the second deity mentioned after YHWH in the Old Testament. 

This Semitic god has often been in conflict with YHWH in the Old Testament. 

Most of the time, the Hebrew Bible mentioned only Baal. Therefore, there are 

many kinds of Baal (Baal Hadad, Baal Melqart, Baal Shamin). In the contest on 

the Biblical Mount Carmel in 1 Kings 18, YHWH and Baal were invited to prove 

their power, and send fire which was to come to devour (holacaust) the pieces 

of bull placed on the altar. The loser in this contest would be the impostor deity. 

Which Baal among three (Baal Hadad, Baal Melqart, Baal Shamin) was the 

competitor of YHWH on Mount Carmel? There are many hypotheses from 

different fields of study (Archaeologists, Historians of Religious Studies, and 

Specialists of Biblical Studies, (Old Testament). Our motivation in this research 

is to establish exactly which Baal was in conflict with YHWH on Mount Carmel.  

We undertake this work using the HB and the LXX (biblical data) to understand 

the text of 1Kings 18 and know the Baal invoked in this text. The extra-biblical 

data studies are: (iconographies, epigraphs, Akkadian, and Ugarit sources) and 

the research on the nature and functions of the deities (Baal Hadad, Baal 

Melqart, and Baal Shamin) associated with the Biblical Mount Carmel. All these 

deities in this research have points in common. They were agrarian deities. 

They were deities of the aMTosphere bringing rain and fertility. These gods 

were worshipped by their devotees in the old Syro-Palestinian and Ancient Near 

Eastern societies, according to their role and functions. However, all 

assumptions and arguments regarding them in this research have their 

strengths and weaknesses. Let us summarize that finally some evidence of 

Baal Melqart and some details in 1Kings 18 make a case for the Master of Tyre 

(Baal Melqart).  
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CHAPTER 1: METHODOLOGY 

1.1. DESIGN AND METHODOLOGY  

The biblical text (1 Kings 18:1-46) tells us the story of the confrontation 

that took place on Mount Carmel between Elijah, the prophet of YHWH and the 

prophets of Baal. On the same mountain, the Israelite archeologist, Avi-Yonah 

discovered in 1952 a Greek inscription dating from the IInd - IIIrd century AD 

dedicated to Zeus, (Avi-Yonah, 1952:118-124 ).Tacitus argues that Vespasian, 

in 69 AD, before his appointment as the emperor, climbed up Mount Carmel in 

order to offer sacrifices to the god found there. In his statement Vespasian says:  

Est Iudaeam inter Syriamque Carmelus: ita vocant montem 

deumque. Nec simulacrum deo aut templum sic traditere maiores: 

ara tantum et reuerentia. Illic sacrificanti Vespasiano, cum spes 

occultas uersaret animo, Basilides sacerdos, (Tacitus, Hist. II, 78:3). 

A translation reads: 

‟Between Judea and Syria there is a mountain called Carmel, which 

is also the mountain of a god, there is no statue or temple to be 

found there,… just an altar and a cult… officiated by the priest 

Basilidesˮ. 

In view of this evidence, we are obliged to believe that Mount Carmel has been 

the scene of a large number of religious episodes throughout history. Moreover, 

this makes us wonder about the identity, the nature, and the function of the true 

god of Mount Carmel. Moreover, this leads us to ask the following question, was 

Mount Carmel the place of worship for more than one divinity? 

 Furthermore, it is important to note that there are two Carmels. One is 

located in the south of Judah territory. This Carmel has the same name as the 

city situated at its base (Josh 12:22; 15:55; 1 Sam 15:12; 27: 3; 2 Sam 2:2), 

(Pritchard, 1990: 118). Miller and Hayes, (1934: 138; 165) state that the Mount 

Carmel of Judah reaches a height of 803 m. The other Carmel is a mountain 

found in the northern part of Israel and has formed a frontier between the 

Phoenician Kingdom and the territory of Israel. This northern Mount Carmel 

marks the Israelite border and overlooks the Mediterranean Sea. It pinpoints the 

north-western part of the triangular mountain chain measuring 20 km long and 
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reaching a peak of 550 m (Beaudry, 1987:235). According to Giordano 

(1995:13), the Carmel in the Holy Land, was 25 km long and had a width of 6 

km. The mountain was full of caves, and could retain water, thereby 

guaranteeing long-lasting access to water. In the Bible, Mount Carmel is mostly 

evoked for its luxurious vegetation and fertility (Isa 35:2) and for its pastures 

(Jer 50:9). The Mount Carmel stands as the most visible point in the region 

(Vischer, 1951:421). It rises from above Haifa Bay, (Breuil, 1945:74). According 

to Vischer, it refers to “Carmel” meaning “orchard”, defined by the richness of its 

fruit trees, (1951:421). Today we can contemplate the stark summit of Mount 

Carmel against a deep blue sky, an image of fearsome solitude. It seems, 

however, that in ancient times Mount Carmel was completely covered by 

magnificent foliage. This is the mountain which is of interest to us in our 

research because it is here that the confrontation between Elijah and the 

prophets of Baal took place in 1 Kings 18. 

1.2. BACKGROUND STUDY  

Considering the fact that the biblical text seems to be silent on the topic, 

we wonder who the divinity was that was worshipped on Mount Carmel. The 

God Baal for certain, but which one? We are not sure about the actual divinity 

worshipped on Mount Carmel. There are many hypotheses. Is it Baal Melqart 

the patron of Tyre? Or maybe it is Baal Adad, the Storm-god? Or even Baal 

Shamin, the master of the skies? 

 Is Mount Carmel simply a mountain god or a deified mountain? 

 According to the first hypothesis, (Katzenstein, 1991:187-191; Keel and   

Uehlinger, 2001:257) the god that dwells on Mount Carmel is the master of the 

skies, namely, Baal Shamin. 

Katzenstein (1991:187-191) has demonstrated the diplomatic relationship 

between the Phoenician and Israelite empires which yielded the introduction of 

the Phoenician gods in Israel. These diplomatic relationships were strengthened 

by the dynastic-diplomatic marriage of King Ahab and Jezebel, the daughter of 

the Phoenician king Ethobaal. He suggests that Baal, whose altar was 

established in Samaria (1 Kings 16:32-33), is in fact Melqart, and that 1 Kings 

18 evokes Baal Shamin. For him, the use of ~yli(['B. (v. 18) explains the existence 
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of these two different divinities. Baal Melqart was worshipped in Samaria and 

Baal Shamin on Mount Carmel, (Katzenstein, 1991:188).  

Keel and Uehlinger, (2001:257), explain that the Baal with whom Elijah 

had a contest in 1 Kings 18 was Baal Shamin or Baal Shamem. During the ninth 

and eighth centuries, discussions were held about ‟the lord of the skyˮ attested 

to for the first time in Byblos during the tenth century, (Eissfeldt, 1939:1-3). He 

was responsible for the rain, but his greatness and sovereignty were best 

reflected by his solar and celestial powers. A similar episode of the same 

context (1 Kgs 18) took place during a one-year drought when Ethobaal was the 

king of Tyre and Sidon. Ethobaal was a contemporary of, and father-in-law to, 

King Ahab of Israel, (Ant. J. VIII: 324). During the period of great droughts, 

Phoenicians used to reach towards the sky entreatingly calling for the sovereign 

of the sky by the name of Beelsamen, which is the Greek Zeus, (Eusebius of 

Caesarea, P.Ev.1: 6-8). So, these are different reasons put forward by these 

authors in order to support their own positions about the real description of the 

god of Mount Carmel (Melqart or the Storm-god or Baal Shamin). 

The second hypothesis is supported by three authors, Avi-Yonah, 

(1952:118-124); Briquel-Chatonnet, (1992:303-313); Lipinski, (1995b:284-288) 

who believe that the god of Mount Carmel is Adad. According to Briquel-

Chatonnet (1992:308-309) the presentation of the ‟pyreˮ is not as in the ‟pyreˮ 

of Melqart. In the Carmel ordeal, the sacrifice is a holocaust and the entire bull 

must be consumed. If the ritual was performed to stop the drought, then this 

means that the ceremony of Mount Carmel cannot be the ceremony of egersis 

of Melqart. The ‟fireˮ which must fall from heaven and the sacrifice on Mount 

Carmel were performed in order to cause it to rain and bring fertility. The choice 

of place (Mount Carmel) is the traditional location of the cult of theStorm-god, 

(Briquel-Chatonnet, 1992: 311-312). Lipinski, (1995b:286-287) based his 

interpretation of the series of coins of Akko-Ptomais produced during the reign 

of Antiochus IV Epiphanes (175-164 BC), (see also Seyrig, 1962:194-195). On 

these coins, the Hellenic god Zeus was represented. He was represented as a 

god who tends the crown, and was symbolized by the eagle standing on 

lightning, holding on his shoulder an ear of wheat. This is the symbol of the 

Storm-god or sky-god (the god Adad) worshipped on Mount Carmel. This god 
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was associated or identified with Jupiter Heliopolis, Zeus of Baalbeck, (Lipinski, 

1995b: 286-287). A Greek inscription discovered in 1952 by Avi-Yonah (1952: 

118-124), dating from the second to third century AD, dedicated to Zeus, 

confirms that the Baal worship at Mount Carmel was of the storm-god. The 

theophany of Zeus, a storm-god known as ‟Lord of rain and thunder, was 

located on prominent mountainsˮ, (Avi-Yonah, 1952:121). He says: 

‟For without the evidence of our inscription, there are many 

indications that the Ba’al of the Carmel was Adad: the sacrifice of 

bull, the invocation WnnEë[] l[;B;äh; with the article, i.e. addressed to the 

Ba’al par excellence; the fact that the whole proceedings were 

arranged on a mountain; the purpose, i.e. prayer for rain, which was 

to restore the fertility of the barren land; the fire (lightning), which fell 

from heaven… We have therefore to deal with a god of fertility, bulls, 

mountain, rain and lightning in short, with Adad. We conclude 

therefore that the Ba’al of the Carmel was identical with Adad, the 

‘Lord of Heaven’, the great god of the Syrian and the Phoenicians, 

whose all-embracing worship was in the ninth century BC. a serious 

menace to the God of Israelˮ, (Avi-Yonah, 1952:124). 

The third hypothesis is supported by a number of authors: (Bonnet, 

1988:136-144; Dussaud, 1948:205-230; De Vaux, 1941:7-20 and Ribichini, 

1999:563-565). The latter author, the scholar Ribichini, (1999:563-565) did not 

put forward his position, but only presented the hypotheses of the first two. They 

identify Baal of Mount Carmel with Melqart, the patron of Tyre. There are many 

reasons behind this hypothesis. The first reason is the diplomatic marriage 

between Ahab and Jezebel the daughter of the Sidonian king Ethobaal, (1 Kgs 

16:31) (Bonnet, 1988:137; De Vaux, 1941:8). It is by Jezebel that the cult of 

Baal of Melqart was introduced in Israel. Her husband Ahab adopted this 

divinity and built its temple (Dussaud, 1948:209; Bonnet, 1988:137). According 

to Bonnet (1988:141) the ritual dance of the prophets of Baal (1 Kings 18:26) 

was linked to the dance of the devotees of Melqart, and the mockery of Elijah 

saying that ‟Surely he is a god! Perhaps he is deep in thought, busy, or 

travelling. Maybe he is sleeping and must be awakenedˮ (1 Kgs 18:27) referred 

to Melqart as the deity of the Phoenician merchants and sailors, ensuring their 
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protection in crossing the seas (thus the busy activity or travelling of Baal); that 

‘he must be awakened’ was referring to the rising of Melqart.  

      Epigraphic, archaeological and classical records prove also that Melqart had 

a remarkable role in the religious ideology of the commercial expansion of 

Tyrians westward throughout the Mediterranean world, and that his cult was 

very popular in all Phoenician colonies, from Cyprus to Malta, from Carthage to 

the whole of North Africa, from Sardinia to Iberia, (Ribichini, 1999:564).  

Dussaud (1948:209) added that the ‘fire’ in the biblical text was compared to the 

‟fireˮ in the ceremony of the egersis of Melqart. The ‟fireˮ in 1Kings 18:23-25 

which must come to devour the pieces of bull placed on the altar was compared 

to the burning at the pyre of Melqart. De Vaux (1941:15) points out ‟the Tyrians 

had given to their god some features of their own character. They had imagined 

this god industrious and a trader like themselves, and that is enough to explain 

the word of Elijahˮ (1 Kgs 18:27). 

1.3. RESEARCH PROBLEM 

Given these three hypotheses about the god of Mount Carmel, it is 

important to explore why many scholars have not come to an agreement 

concerning the Baal of Mount Carmel. What elements are highlighted by each 

author in relation to the biblical text of 1 Kings 18:1-46? What are the reasons 

for and elements of their various studies that have proven the god of Mount 

Carmel to be this or that Baal? The works of many scholars who have identified 

Mount Carmel with various Baals, set the reader on a path of contradictory 

assumptions rather than setting out a solution to the identity and nature of the 

god of Mount Carmel. Instead of getting lost in all these assumptions, we hope 

our research has provided viable solutions to the identity, nature, and function 

of the god of Mount Carmel: among the Baals, which Baal?  

1.4. RESEARCH OBJECTIVES  

The aim of our research is to identify the god of Mount Carmel, its nature 

and its functions. To achieve this goal, we are obliged to examine all three 

hypotheses. We must also study the identity, nature and function of each god 

Baal mentioned in each case as the god of Mount Carmel. Since all this 
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research is related to the biblical text 1 Kings 18, we will analyse this text 

exegetically in order to better understand the factors that have led previous 

scholars to work with their particular assumptions. Our aim is to make explicit in 

the same work all the assumptions of the previous studies, and to present a 

new study of the god of Mount Carmel which includes contending views about 

the deity associated with the biblical Mount Carmel. Another objective is to 

contribute to the enrichment of various disciplines, such as Old Testament 

History, Ancient Israel Religions and Near Eastern Religions and Archaeology, 

as well as the scholars who work within these disciplines.  

1.5. PURPOSE  

The fact that several points of view from archaeology, history of the 

Ancient Near East, and the study of the Old Testament diverge in regard to the 

biblical text of 1 Kings 18:1-46 has aroused in us the desire to make a single 

search in which all existing interpretations are included. This research will distil 

all the previous studies of or interpretations about the god of Mount Carmel. It 

will help scholars of biblical studies, particularly of the Old Testament, Near 

Eastern studies, as well as pastors, to understand the biblical text of 1 Kings 

18:1-46 with the new views. Thus, we will present all the various views of the 

previous studies, so that the readers of our work can better understand the 

confrontation between Elijah and the prophets of Baal on Mount Carmel, and 

why Elijah used irony, mocking the prophets of Baal in 1 Kings 18:26-27. 

1.6. DELIMITATIONS 

We will limit the geographical region of our work. Since several deities, 

coming from several and different regions, are all referred to as Baal of Mount 

Carmel, we need to specify the regions which the research will cover.These 

regions are natural choices given the cities or kingdoms from which Baal 

Melqart, Baal Adad or Baal Shamin came. Baal Melqart came from Phoenicia, 

Baal Adad from Syria and Baal Shamin from Pamyra, an ‘oasis in the Syrian 

desert passage between the Phoenician coast and the Euphrates, (Gawlkowski, 

1992:136). Above all, the focus of all the interpretations of the identity of this 

Baal is centred on Mount Carmel, which is located in the northern part of Israel, 
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and forms the coastal border between the Kingdoms of Israel and Phoenicia. 

The geographical delimitation brings us to the delimitation of the period covered 

by this research from 1000 BC to AD 300. Epigraphic inscriptions, 

archaeological evidence, and biblical texts used will all come from this time 

range.  

We will make a critical analysis of the entire chapter of 1 Kings 18 to 

understand the whole message of this biblical text. Finally, the verses 1Kings 

18:20-46 of this chapter will be carefully analysed, because they represent the 

focal point for all interpretations, and the three hypotheses are mostly based on 

these verses, especially verses 1Kings 18: 26-27. 

1.7. DESIGN AND METHODOLOGY  

This research falls into the category of literary research, but given the 

hybrid nature of the data from various disciplines (history, archaeology of the 

ancient Near East and Old Testament), we are required to use the various 

research methods of these disciplines. With regard to the Old Testament, our 

research will be based on textual criticism and the appropriate exegetical 

methods for 1 Kings 18. Concerning the exegesis of this text, we will aim to 

bring out elements pertinent to the solution of the problem of this study. We will 

verify whether the text of the LXX (Septuagint) and BHS (Biblica Hebraica 

Stuttgartensia) show some differences concerning 1 Kings 18. We will also do a 

structural analysis based on these two sources. Perhaps the variation can 

provide a better understanding and interpretation of this text. In terms of the 

exegetical method, firstly we will focus on the historical criticism of the text to 

explore the historical dimensions of the text. Secondly, we will focus on 

redaction criticism to explore the theological message of 1 Kings 18:20-46. All 

interpretations of Baal of Mount Carmel focus particularly on this passage (1 

Kings 18:26-27). 

 The fragments of Hebrew Bible text from Qumran (Attride A. et al., 1996)  

can provide as a contribution some information about the history of 1 Kings 18, 

enriching the understanding of the attitude or quality of some of the characters 

of some of the persons mentioned in the text. 
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We have other resources for this research in other languages, namely 

Greek, (Avi-Yonah, 1952:118-124) and Akkadian, (Dunand, 1993:44-45; 2002: 

14-15). We also have epigraphic inscriptions in Aramaic, (Donner, and Wolfang, 

1966, 1968, 1969), and twenty epigraphic inscriptions of Baal Shamin in 

Palmyra (n° 1A; 1B; 3; 7; 10; 11; 12; 13; 14; 18; 19; 20; 21; 23; 24; 35; 40; 41; 

44A 44B; 45A and 25B), (Dunant, 1971: 1ff). All these sources have a 

connection with the three deities of our dissertation. The study of these sources 

can help us to know more about their (deities) nature, characters and functions. 

We will compare this epigraphic study to the biblical text of 1 Kings 18:1-46. All 

of this will be done in light of the other contending views about the deity of 

Mount Carmel. 

For this research, it would have been helpful to have some knowledge of 

the Ugaritic language, but because of the importance of our dissertation 

proposal we have not given up on the project. Not having this ability, we have 

decided to rely on some translated works about Baal Adad in English and 

French from Ugaritic sources. Akkadian is another source that will be important 

in this research. Two tablets in cuneiform (Akkadian) will also be studied. For 

most word-definitions and grammar in this language, we will use: 

 Bodi (2001), Petite grammaire de l’akkadien à l’usage des débutants.  

 Black, George and Postgate (2000), A Concise Dictionary of Akkadian. 

 Labat and Malbran-Labat (1994), Manuel d’Epigraphie Akkadienne. 

 Oppenheim, (1964-2006). The Assyrian Dictionaries. 

 In archaeology, we will rely on iconographical study of the different forms of 

representations of the gods Baal Shamin, Baal Adad, and Baal Melqart. Each 

iconographic representation hides the exact nature, attribute, or character of the 

deity. This study may help us to identify the function of each deity. Epigraphic 

studies will be conducted to determine the nature and functions of the three 

gods of our dissertation. It will play an important role in our research because of 

the inscriptions on stones, buildings, or monuments mentioned, for example, of 

the god Baal Shamin. It will also help us to discover the historical, religious, and 

especially political context of these epigraphic inscriptions and the roles played 

by the deity, or provide any other information about the god mentioned.  
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1.8. OVERVIEW 

Since we have three deities as the possible hypotheses for the god of 

Mount Carmel, we will organize our research into three parts with five chapters. 

In the first part of the dissertation, the focus will be on the initial hypothesis, 

supporting the belief that the deity of Mount Carmel is Baal Melqart. The second 

part will look at the possibility that the divinity is in fact the Storm-god, the 

master of fertility and rain. Our research aims to analyse the characteristics of 

each divinity together with the cultic elements surrounding his worship. In the 

third and last part we will work on the hypothesis supporting the conviction that 

the Baal of Carmel was after all ~yIm;v'l[;B ;Baal Shamin “the master of the skies”. A 

study of twenty epigraphic texts coming from the temple of Palmyra, and some 

other twelve epigraphic texts extracted from the work of Donner and Wolfgang 

(1966; 1968; 1969) will help us understand what the other functions undertaken 

by the divinity Baal Shamin were.  

Afterwards we will refer to the temple of Baal Shamin in Palmyra. We will 

see how he (Baal Shamin) managed to cross Phoenicia in order to get to Syria. 

We will study the elements that constituted the cult of the divinity in order to 

understand his role for his worshippers. Our research will take into 

consideration both extra-biblical (archaeological, historical, epigraphic) and 

biblical data. As a result of the consideration given to all these hypotheses, we 

will be able to deliver a synthesis which will eventually lead us to a conclusion 

containing our personal point of view concerning the identity of the divinity 

worshipped on Mount Carmel. At the end of our research, we will present our 

position. We have in this PhD theisis several illutrations (39), all of them have 

their sources cited but all the 5 diagrams are mine. We made diagrams to 

compare original languages (MT and LXX,). In another case, we have Ugaritic 

source and its translation. 
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CHAPTER 2: MOUNT CARMEL 

 

2.1. Mount lm,Þr>K;  and the etymology of its name 

Before we begin our research about the meaning of Carmel, it is 

important to note that we have two Carmels. The word Carmel appears in many 

texts of the Old Testament and it has different meanings. The word Carmel 

means ‘orchard’, ‘cultivated field’, or ‘garden of fruit trees’ and ‘vine’ (Isa 10:18; 

16:10; Jer 4:26; 48:33; 2 Chr 26:10): ALêmir>k;w> ‘Ar[.y: dAbÜk.W ‘and the splendour of its 

forest and fertile fields’ (Isa. 10:18);~ymiîr’K.b;W lm,êr>K;h;-!mi ‘from orchard and in the 

vineyards’ (Isa 16:10);rB’d>Mih; lm,Þr>K;h; hNEïhiw> ytiyai§r’ ‘I looked and the fruitful land was a 

desert’ (Jer 4:26); #r<a,ämeW lm,Þr>K;mi ‘from orchards and fields’(Jer 48:33). This last text 

is not in the LXX. It can also mean plantation of trees, or fruitful land in general: 

AL*mir>K; r[;y:ß ‘its forests’ (2 Kings 19:23 and Isa 37:24); lm,êr>K;h; #r<a, ‟the land of 

gardenˮ (Jer 2:7). Carmel also means ‟new grain” lm,êr>K; fr,G<å or the ‟Fresh earsˮ 

(of cereal), ‟The fresh ears from a garden” (Lev 2:14; 23:14; 2 Kgs 4:42). It is 

also a place (Josh 12:22; 19:16; Isa 33:9; 35:2; Amos 1:2; 9:3): lm,_r>K;h; rh:( ‘the 

mountain of Carmel’ (1 Kgs 18:19, 20; 2 Kgs 2:25; 4:25); ‘lm,r>K;h; varo( ‟head” or 

‟the top of Carmel” (1 Kgs 18:42; Amos 1:2 and 9:3); lm,Þr>K;h; rd:ïh] ‟the glory” or 

‟the splendourˮ of Mount Carmel (Isa 35:2). 

We can conclude that sometimes ‟Carmel” can refer to a ‟mountain” or 

an ‟orchard”. We must be careful when we read the biblical text to determine 

which meaning is in use. In Isaiah 29:17; 32:15-16 the word is mentioned twice. 

The LXX sometimes speaks clearly of Mount Carmel: to. o;roj to. Cermel (1 Sam 

29:17). However, Jeremiah 2:7, 4:26, and 48:33 also refer to Mount Carmel. 

lm,êr>K;h; #r<a, is usually translated ‟fruitful land”. Although the context mentions the 

fruits and good things of the land of Israel, and the semantic nuance of ‘orchard’ 

would be quite appropriate, it is not entirely out of the question that Carmel 

stands as a synecdoche for all Israel. The verse would then allude to the fertility 
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of the Mount Carmel region in particular, and to the land in general. A similar 

usage appears in Jeremiah 4:26: WcT.nI wyr’ª['-lk'w> rB’+d>Mih; lm,Þr>K;h;, ‘the fruitful 

land/orchard was a desert and all its cities were laid in ruins…’ Orchards can 

turn into deserts; this meaning agrees with the visions of chaos, (Mudler, 

1995:330). The word lm,Þr>K; does not share a root with any Semitic languages. 

We only have kar¹nu in Akkadian which means ‘vine’ (CAD/k: 203, kar¹nu 1a), 

‘grape vine’ or ‘grapes’: GIŠ.GEŠTIN 1 in pan¹t¥a ƒa—at ‘the grapes were pressed 

in my presence’, (CT 22 38:9; CAD/ K, kar¹nu 2a and 3: 205-206.) In the tablet 

149 of ARMT, 13 (149: 3-5) one servant Ia-wi-Ilâ writes to his lord about a 

kar¹nu ‟vine.ˮ 

umma Ia-wi-Ilâ {ma} Said Ia-wi-Ilâ 

warka-ka-a-ma aš-šum ka-ra-nim Your servant. About the vine 

ša Na-ga-bi-ni-ya (ki)    Of Nagabiteans. 

2.2. The Carmel of Judah 

The toponym Carmel appears in: Josh 15: 55; 1 Sam 15: 12; 27:3; 2 

Sam 2:2; 25:2. It is a city in the tribe of Caleb located about 12 kilometres 

southeast of Hebron between Negev and Gilgal. Carmel is a city in the territory 

of Judah; (Pritchard, 1990:118). This city was called by the name of Mount 

Carmel on which it was built. Among the kings defeated by Joshua in the 

conquest of Canaan there appeared Johanan the king of the city of Carmel 

(Josh 12:22). Saul erected a monument or victory stele to mark his triumph over 

the Amalekites at Carmel of Judah, claiming his authority over the city of 

Carmel and the surrounding areas (see 1 Sam 15:12). David found refuge in 

Carmel with his band of men to escape the wrath of king Saul (1 Sam 25). 

Nabal lived in Maon and sheared his sheep in Carmel (1 Sam 25:2-8). At the 

altitude of this Mount Carmel (803 m) barley is sown in the spring, but still 

harvested all year, (Heidet, 1912: 288). 

 

                                            

1GIŠ.GEŠTINis the Sumerian synonym ofkar¹nu. 
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Illus.1. Geographical position of Carmel of Judah which belongs 
to the tribe of Caleb (Aharoni and Avi-Yonah, 1991:50, fig. 68). 

 

Aharoni and Avi-Yonah, (1991:50, fig. 68) write Carmel of Judah with ‟Kˮ to 

make difference between Carmel and the Carmel of Judah. Other scholars do 

not use this orthography. 

2.3. Mount Carmel of the territory of Israel 

This mountain ridge has an altitude of about 550 m, (Mulder, 1995:330). 

This Mount Carmel is smaller than the one in Judah. Mount Carmel has been 

on a shifting border, sometimes belonging to Israel, and sometimes to 

Phoenicia. The Mount Carmel has been conventionally attributed to Phoenicia 

and the Phoenicians around the first millennium BC. Mulder acknowledges that 

Mount Carmel was a fluctuating borderland, but this idea differs from one author 

to another according to the periods (Bonnet, 1988:4, see Lipinski, 1995:23; 

Briquel-Chatonnet, 1992:201). 
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 The borders of Phoenicia underwent changes over the centuries, but in 

general, its southern border would be limited to Carmel, (Lipinski, 1995:23). In 

677 BC, at the time of Sennacherib, the kingdom of Tyre extended to Akko, 

including its traditional boundary of Carmel, (Briquel-Chatonnet, 1992:201). 

During the reign of David (1040-970 BC), the Israelites took possession of 

Mount Carmel and established worship to the Lord (1 Kgs 18:30). From the 

coast of Joppa to Mount Carmel was under the control of King David, (Rhymer, 

1985:74). In the tenth century BC, king Hiram of Tyre had very good relations 

with David and Solomon, kings of Israel. We have 20 cities given by Solomon to 

Hiram king of Tyre (1 Kgs 9:11 b-14; 2 Chr 8:2). Then, Mount Carmel was under 

the control of the Phoenician kingdom after the reign of David, (Alt, 1935:137; 

147; Nocquet, 2004:138). 
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Illus. 2. Geographical position of Mount Carmel in the 12th century BC. At 
this time Mount Carmel belonged to Phoenicia (Aharoni and Avi-Yonah, 
1991:50, fig. 68).  

2.4. Mount Carmel: political control 

This mountain is among the list of cities conquered by ThuMTose III in 

1468 BC, and had the label of a sacred mountain, or the name ‟Rash-Qadesh” 

meaning ‟Holy Head, Sacred Capeˮ (ANET, 1969:243). In 1270 BC, at the time 

of Pharaoh Ramses II, a track, called the road of Horus, that started from the 

south of Carmel was used by the armies of the king of Egypt to march on Syria 

and Palestine. In their campaigns, Assyrian-Babylonian kings and Syrians 

would naturally be interested in using it as well, (Ahltrom, 1993:68). In the 

Papyrus Anastasi I from the reign of Rameses II (thirteenth century BC), some 

hills and rivers are mentioned. For example, Mount w-´-r in Egyptian, meaning 



 

25 

 

‟strong, mightyˮ, could refer to Mount Carmel, (Aharoni, 1962:111). Mount 

Carmel was known by the Egyptian sailors from ancient times, (Aharoni, 

1962:99). In 734 BC, Tiglath-Pilazer III, at the head of his army, was preparing 

an attack against Philistia. However, the essential road was Israel's coastal 

region, south of Mount Carmel, (Wiseman, 1956:126).The Biblical Mount 

Carmel was a strategic and economic crossroads. Agricultural products of the 

northern regions of Israel were exported by land and would pass along this road 

past Mount Carmel, as did products of the neighbouring countries, (Rhymer, 

1985:16). 

The Phoenicians and the Israelites had already competed over Mount 

Carmel. This conflict extended to the gods of these peoples. Mount Carmel 

would later be at the centre of a controversy between the two nations. On this 

mountain Elijah, the defender of YHWH, challenged the prophets of Baal. 

 The goal of this challenge was not to establish the property rights of Mount 

Carmel, but to determine which of the two gods was more powerful or authentic: 

YHWH or Baal? The result was a contest. The response of one of the two gods 

to his disciples proved that the opposite god was the impostor. Therefore, the 

two parties decisively separated.  

 This scene took place during the reign of King Ahab (874-853 BC) who 

was linked to Phoenicia by a diplomatic-dynastic marriage, (Briquel-Chatonnet, 

1992:297). In his work Contenau, (1926:73) underlines that Ithobaal, a zealot of 

his religion, married his daughter Jezebel to Ahab the monarch of Israel. It is 

here that the cult of Yahweh would be replaced by the cult of the Phoenician 

gods. The daughter of the first lady of the empire, Athalia, married Joram, king 

of Judah, and managed to introduce, like her mother, the religion of her country 

in Judah. Moret, (1929:612) evokes this story of Ethobaal and Ahab, and gives 

the same information as Contenau, but he argues that Ethobaal had usurped 

the throne (887-856 BC) and that he was a priest of Astarte.. The marriage with 

the daughter of Ethobaal, Jezebel, might have seemed ordinary and simple. As 

a result of the ill-fated liaison, according to the Bible, Baal became Israelite and 

Israel became profoundly attached to the divinity of Baal. The Bible mentions 

that the monarch Ahab built an altar in Samaria (1 Kgs 16:31-32). Josephus 

Flavius puts into perspective the perverse character of Jezebel, and ascribes to 
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her the introduction of the cult of Baal in Samaria, (Ant. J. VIII: 316-318; Rusak, 

2008:31). In order to win the appreciation of his stepfather, Ethobaal, the king of 

Tyre and Sidon created a sanctuary of Baal in Samaria and honoured it with a 

full cult, (Ant. J. IX:138). According to this information, the first lady of the 

Israelite kingdom would, therefore, be responsible for having ‘Baalised’ 

Samaria. Such an affirmation may be considered as somewhat categorical in 

the eyes of a historian who does not possess substantial facts regarding the 

exact role played by queen Jezebel in the introduction of Tyre Baal in the 

Samarian kingdom, and her deadly action against the prophets of YHWH (1 Kgs 

18: 40). Even if the biblical author presents the portrait of the queen in a 

tendentious way, she should not be held solely responsible, as the author, 

himself, affirms: ‟through Jezebel Israel has sinnedˮ. King Ahab shared a part 

of the guilt in his position as a political authority. In the spirit of this shared 

responsibility, we can assume that the heart of king Ahab had religiously run off 

the rails because of the love he had for Queen Jezebel, as well as for diplomatic 

reasons.  

The marriage took place in a context of troubled international relations. 

Israel felt threatened by its neighbours, Syria and Assyria. Omri, Ahab’s father, 

regarded as undesirable the position of vassal to the Syrian power. In his plan 

of rebellion against Syria, he arranged the marriage of his son Ahab with 

Jezebel. This alliance would constitute a backbone of support, and aimed to 

secure the kingdom of Israel, not only against Damascus, but also against the 

Assyrian power led by King Assurbanipal (884-859 BC), (Wiseman, 1980:126-

145). The relations between Israel and Sidon, (or Tyre), were sustained by 

economical interests dating from the Iron Age II (1000-800 BC). The 

Phoenicians had been industrially and economically prosperous. Therefore, 

they offered technical and artisanal competencies to Israel, and in return Israel 

exported its agricultural goods to Phoenicia (1 Kgs 9:11-19; Ezek 37:17), 

(Rusak, 2008:35). Rusak also explains that the dynasty of the Omrides had 

made Israel flourish through the alliances and relations established with its 

neighbours, (2008:36). These relations ended up profoundly influencing the 

people of Israel. As a result, commercial exchanges were established between 

the two kingdoms. 
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2.5. Mount Carmel: Elijah’s place of choice for confrontation 

Mount Carmel, where the challenge of Elijah to the prophets of Baal was 

setting the stage for confrontation, was once covered with pines, oaks, myrtles, 

and laurels. Because of this vegetation, the place earned the name ‟Orchardˮ. 

Carmel is also the most visible place in the country, (Vischer, 1951:421). Before 

the drought, Mount Carmel offered great beauty. But at the time of the 

confrontation between Elijah and the prophets, after a dry period of three years, 

it inspired little more than apathy under the weight of the curse of drought. 

Apparently, the altars to Baal and Asherah stood in leafless bush. On one of the 

high points there was also an altar to Yahweh, albeit in ruins (1 Kings 18:30). It 

is obvious that Elijah chose instead to display the power of God and avenge the 

honour of his name WhY’liae ‟my God is YHWHˮ. It is therefore no coincidence that 

Elijah chose Mount Carmel for this event, (Vischer, 1951:421). 

2.6. Mount Carmel, a mountain god or a deified mountain? 

Given some of the information we have now established concerning 

Mount Carmel, we ask the following question: was Mount Carmel a deified 

mountain or would it be a mountain in which dwelt a god? The worship of 

mountains was widespread among the Semites; for example, Baal of Lebanon, 

Baal of Hermon, Zeus of Casios among others. The mountain, we might say, 

was the preference of some deities. Mount Carmel was a holy mountain already 

in the middle of the second millennium known as Rosh Qadosh, ‟Sacred 

Capeˮ, (ANET, 1969:243). According to Shalmaneser III’s annals, in 841 BC the 

king of Assyria erected a stele by the sea upon the mountain named in 

Akkadian Ba±li-ra’ši, ‟Baal of Capeˮ, where he received tribute from Tyre and 

Sidon and from Jehu the Israelite, (RIMA III, text AO 102.10:54, L.8-9). Many 

historians of the Ancient Near East and biblical scholars have identified the 

mountain of Ba±li-ra’ši with Mount Carmel, (Olmstead, 1921:355-382; Aharoni, 

1967:310; Lipinski, 2004: 2). Pseudo-Scylax of Caryanda, in the fourth century 

BC, called this Mount Carmel: Ka,rmhloj o[ro,jièro.n Dio,j ‟the holy mountain of 

Zeusˮ (Periplus § 104; Lipinski, 2004:268-289). He described Mount Carmel as 

belonging to the Phoenician territory. Josephus Flavius qualified Mount Carmel 

as the ‟mountain of the Tyriansˮ, (Josephus Flavius, The Jewish War III, 3,1 § 
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36; Leeming and Leeming, 2003:332-333). Iamblichus, the Neo-Platonic 

philosopher (ca AD 250-325) informs us about the solitary, meditative sojourn of 

Pythagoras on this Mount Carmel. He named it ‟the highest peak of the 

Carmelˮ; ‟the holiest of all mountains, regarded as inaccessible to common 

peopleˮ, (De Vita Pythagorae, III: 15). 

There was an oft-fluctuating border with respect to Mount Carmel. 

Sometimes the mountain belonged to the kingdom of Tyre, and at other times to 

the kingdom of Israel. From the extra-biblical data, it would be difficult to say 

with accuracy that this mountain was a deified mountain. We endorse the view 

that Mount Carmel is located among the high places worshipped by the 

Canaanites. Canaanites worshipped the mountains because their peaks were 

closer to the sky or because the peak of a mountain is nearest to the residence 

of the gods, but also because ‟mountains were traversed by divine energy”, 

(Roux, 1999:107). 

‟The mountain itself imposes an image of power, greatness, strength, 

verticality, and physical domination, evoking a sense of moral domination. It 

seems immutable and eternalˮ, (Roux, 1999:29). If Semites preferred to place 

their sanctuaries on the top of the mountains or hills, it is not that these places 

were conducive to contemplation, but that they believed in the tangible 

presence of gods or spirits there. This could explain why the servants of Ben-

Adad, king of Aram, when they were defeated by the Israelite army, said to him: 

‟Their God is a God of the mountainsˮ (1 Kgs 20:23). 

 Mountains were places that had captivated, including the Canaanites; we 

could say that the worship of mountains was sacred and legendary to the 

peoples of West and East, North and South. Men have peopled the mountains 

with gods and demons for different reasons. Men always had a fascination for 

the mountains. According to Theotokos ‟the notion of the sacred mountain is an 

idea which is found in all traditionsˮ, (1969:8). The most everyday language 

expresses unambiguously that what is higher is superior to what is lower. Social 

rising corresponded to spiritual elevation, (Roux, 1999:27). The Bible is full of 

examples that explain this trend. It is the idea of a walk or to approach the one 

who sits in the hills, who has a spiritual elevation or relief; ‟I lift up my eyes to 

the hills where does my help come from?ˮ (Psa 121:1); Elijah went to the God 
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of Mount Horeb (1 Kgs 19:8); ‟Come, let us go up to the mountain of the Lordˮ 

(Isa 2:3); ‟Who may ascend the hill of the Lord?ˮ (Psa 24:2); The sacrifice of 

Isaac took place on the mountain (Gen 22:1-2); ‟Blow the trumpet in Zion; 

sound the alarm on my holy hillˮ (Joel 2:1); ‟To the Lord I cry aloud, and he 

answers me from his holy hillˮ (Psa 3:4); ‟Those who were perishing in Assyria 

and those who were exiled in Egypt will come and worship the Lord on the holy 

mountain in Jerusalemˮ (Isa 27:13); ‟Our Father in heavenˮ (Matt 6:9). The 

most remarkable phenomenon is to see a huge number of mountains, which 

became the places where various religions built their shrines and monasteries, 

(Roux, 1999:30). 

2.7. The high places: tAmïB' 

The ‟high place” is a translation of Heb. hm'B', sing., and pl. tAmïB'. Ugaritic is 

bmh singular, and plural bmt, Hoftijzer and Jongeling, (1995:167; KAI, 18:3). 

Usually this word, ‟high place, platform”, refers to a site of worship, and also 

‟hill or mountain”, for example Numbers 21:28, (Davies and Rogerson, 

1995:184). The word hm'B' is a term primarily referring to an ‟ordinary place 

chosen as a holy place because it was considered to be closer to the gods”, 

(Lipinski, 2002:576). It could be applied to ‟a knoll, a hill, a summit and so 

on…” It was usually a piece of higher land. We have another meaning of hm'B': 

‘The cognate word in Akkadian means ‟back”, ‟centre of the body” of the 

animal, but also ‟ridge”, ‟high place in territory”, (Schunk, 1975:140). The word 

hm'B' also refers to the back of a man (Deut 33:29).The texts that talk about tAmïB' 

(1 Kgs 11:7; 14:23; Jer 19:5; 2 Kgs 23:8) indicate that the high places were 

often mounds of ground artificially made higher for reasons of cult, (Lipinski, 

2002:576). There was always an altar (2 Kgs 21:3; 2 Chr 14:2; Ezek 6:6) and 

other elements of accessory as the hb'Cem; (Gen 28:18; 2 Kgs 3:2), or imposing 

rocks, in order to symbolize the presence of the divinity. There were also hr"Þvea]  

or other sacred plants protecting the altar against direct sunlight (Deut 16:21; 

Jud 6:25-30), (Lipinski, 2002:576). The term hr"Þvea] ‟could be a live tree (Mic 5:13-

14)”, (Schunk, 1975:142). This high place had its priests or masters of worship, 

tAmïB' yleÞ[]B; ‟masters of high places”, (Num 21:28), tAmßB'h; ynEïh]Ko ‟priests of high 
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places” (1 Kgs 12:32; 2 Kgs 17:32). Therefore, the term tAmïB' could refer just as 

well to a Canaanite sanctuary or a sanctuary dedicated to Yahweh (1 Sam 9:12; 

1 Kgs 3:4). We can cite the most common and known sanctuaries for the 

Hebrews in their conquest at Gilgal (Josh 9:6, 10:6-7; 1 Sam 10:1-8; Bethel: 

Judg 20:18; 1 Sam 10:1-4; Mitspa: Judg 20:1-2; Shilo: 1 Sam 1:1-3; Josh 18:1-

3, 19:51). After the conquest of Canaan, and when the cult was centralized in 

the temple as a legitimate cult of Yahweh, the high places were declared illegal. 

The prophet Hosea named ‟high places” !w<a'ª tAmåB' ‟high places of iniquity”, (Hos 

10:8). But the new system of adoration centred only in one place did not stop 

the proliferation of tAmïB' in Israel (1 Kgs 3:1-3), ‟for centuries High places and 

foreign gods continued to champion the Yahweh religion”, (Schunk, 1975:144). 

After the schism, the Northern Kingdom would become influenced by unfaithful 

monarchs and priests. They shifted their religious practice to paganism with the 

cults of Baals and Asherahs even though Judah’s kingdom had not spread. 

Once more we are forced to conclude that the high places were situated mostly 

on high lands, though later they would be built in valleys or inside cities (Jer 

7:31, 32:35; 2 Kgs 17:9; Ezek 16:24).  
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CHAPTER 3: BAAL SHAMEM/BAALSHAMIN 

 

 

This last chapter will not be another exhibition or excavation of the 

Palmyrene temple of Baal Shamin. The goal here is to show the different 

functions and nature of the deity Baal Shamin. We will focus in this chapter on 

the ritual, iconography and epigraphy surrounding the Baal Shamin. This last 

part of our research will help us to form the synthesis and conclusion. 

3.1. Baal Shamin: A god with different spellings 

Baal Shamem or Baal Shamin means the ‟master of heavenˮ. There are 

several spellings referring to the god Baal Shamin, depending on the region 

where he was worshipped. In one of the Nabateans text, we have BʽLŠN (Baal 

Shamin), (Stracky, 1953:44). However, BʽŠMN (CIS II, 176; Stracky, 1953:44) is 

another Nabatean spelling of Baal Shamin. Stracky said that the habitual 

Nabatean pronunciation was: [Baʽaššemîn], (Stracky, 1953:44). In the 

Palmyrean, we have BʽLŠN, (CIS II, 3912; 3959; Stracky, 1953:44). In addition, 

a Phoenician epigraphic inscription was found at Sardegna (Sardinia) with: 

BʽŠMM, (CIS I, 139; Stracky, 1953:44; Bonnet, 1992:61) which means Baal 

Shamem. The name Baal Samay is found in Safaitic references, (Rycmans, n.d: 

355). In Aramaic the name is Baal shamyn, and in Akkadian, dBa-sa-me-me. 

However, that name is far from being the name of one god, but rather the name 

that was applied in the second millennium to several supreme deities of the 

Syro-Palestinian pantheon, or Sumerian-Akkadian Anatolia. In the first 

millennium that name was imposed on a specific god. Given the multiplicity of 

spellings, we will use the spelling ‟Baal Shamin” throughout this text, except 

when discussing the thoughts of a particular author. 
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3.2. Origin of Baal Shamem/ Baal Shamin 

 3.2.1. Complex origins 

The origin of Baal Shamin remains rather controversial. For Lagrange, 

(1905:88) the Baal of heaven is both Canaanite and Aramaic. This dual 

nationality of the divinity complicates their study. At the time of Esarhaddon2 

King of Assyria (680-669 BC), the divinity Baal Shamin was considered 

Phoenician. In the inscriptions of Palmyra, this ‟Lord of Heavenˮ played the role 

of supreme god. The deity Baal Shamin is a foreign god. The tribe Benê-

Ma‘azîn, introduce Baal Shamin to the Palmyrians in the second century. This 

god was known to the Canaanites, and was ‟an avatar of the storm god Adad of 

the oldest Semitic populationsˮ (Gerard, 2001:216; Starcky and Gawlkowski, 

1985: 97; Teixidor, 1980:278). The god Safaitic Baal Shamin is in the pantheon, 

and was probably borrowed from the sedentary Horan, (Rycmans, n.d.:354). In 

the first millennium, the cult of Baal Shamin had a simplified name of ‟Baal of 

heavenˮ and its worship widespread in Aramaic regions, from the IXth century 

BC to the third century AD, (Lipinski, 1995a:84). Du Mesnil, 1962:313): Ζεὑς 

μέγιστος ϰεραύνις ‟Grand Zeus Thundererˮ or for Bonnet, 1983:61): θεòς 

ἁγίος ουρáνιος ‟Holy god heavenlyˮ, it is the name of temple in the Phoenician 

town Qedeš/Kadasa, (Röllig, 1999:150). Qedeš/Kadasa is located 24 km from 

the town of Homs (Syria).  

The Baal Shamin has been known among the Phoenicians and the 

Palmyrenes and had a sanctuary at Carthage. The Nabataeans began to 

worship Baal Shamin when he was identified with their god Un-Tel, great god of 

heaven, (De Vaux, 1967:259). This god was also present in Safaitic, nomadic 

Arab tribes who had finally settled in Syria. The name of this god is thus either 

isolated or associated with the name of other deities in the invocations with 

which many Safaitic graffiti end (Rycmans, nd: 354). In the light of this analysis, 

one might conclude that a deity Baal Shamin would be adopted after their 

installation in Syria, (Rycmans, n.d: 359). How did these Safaitic people come 

                                            

2 Esarhaddon: in Akkadian=Aššur-ahhe-iddina, means ‘Aššur has given a brother.’  
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to say that there was a Baal of heaven? The answer seems simple. Certainly, 

with their own eyes they saw water falling from sky. According to that, they did 

not hesitate to say that this residence (sky) had its own Baal. It was he who 

opened the gates of heaven and the rain fell (Lagrange, 1905:456).  

 3.2.2. The temple of Baal Shamin at Palmyra 

 Not only in Pamyra did the god Baal Shamin have a temple. He had 

temples, and was worshipped at Sia in the Hauran, (Collart and Vicari, 1969: 

196), (south-west of Syria) and in Batanea, (Seyrig, 1934:95) or the Hellenized 

form Bashan (south of Syria), located at the east of Golan. 

Temples were erected for the deity Baal Shamin throughout modern-day 

Turkey, Syria and Israel. One of the most impressive examples that remain can 

be found in Palmyra (Tadmor) in a northern district of the city. It consists of 

three courtyards, a sanctuary, a banquet hall, and a mass grave.The monument 

of Palmyra would have preceded the construction of the temple. It dates from 

twenty-three (23) BC (Gerard, 2001:210; Teixidor, 1980:278). Its foundation 

dates back to around the year twenty (20) of our era. The building itself has 

followed the chronological stages according to many dedications carved on 

columns or barrel architraves, (Gerard, 2001:212). A study based on this 

building will be useful to see if we can find some elements of the worship of 

Baal Shamin. 

 3.2.3. Brief description of the temple 

The temple of Baal Shamin was discovered in Palmyra in the middle of 

the eighteenth century by Wood and Dawkins, who published their findings in 

1753, (Collart and Vicari, 1969:11). The shrine buildings of Baal Shamin at 

Palmyra have retained their original plan to the present day, (Collart and Vicari, 

1969:24). The oldest inscription (No. 10) of the temenos is dated November 23 

AD; it is very possible that it was around AD 20 that the construction of the 

sanctuary of Baal Shamin was undertaken, (Collart and Vicari, 1969:45). An 

altar was dedicated in AD 62-63 to Baal Shamin and Dourahloun god. The 

shrine was built step by step, and according to special gifts which followed. This 

explains the timeline in the construction of the temple. Many dedications carved 
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on the columns reflected this reality. The work of beautifying of the temple was 

interrupted for a quarter century. It was begun in AD 90 and extended to the 

mid-second century, (Collart and Vicari, 1969: 212-213). The temple was 

completed between the receipt of the Emperor Hadrian in Palmyra, AD129 and 

the erection of the statue of Malé in AD130/131, (Collart and Vicari, 1969:202). 

The temple is oriented (west-east), and has a rectangular shape (60 m x 160 m) 

(Collart and Vicari, 1969:190). In September AD 67, four porticos in the north 

courtyard were completed, three of which were dedicated to Baal Shamin with 

the inscription ‟good and profitableˮ, (Collart and Vicari, 1969:212). The 

epigraphic and iconograpic studies will allow us to learn more about the nature 

and functions of this deity Baal Shamin. 

 

3.3. Epigraphic study of Baal Shamin 

 3.3.1. The Baal Shamin in the inscriptions of the temple of Palmyra 

Twenty inscriptions are found in the temple of Baal Shamin (No. 1A, 1B 

and 3, 7, 10, 11, 12, 13, 14, 18, 19, 20, 21, 23, 24, 35, 40, 41, 44A 44B, 45A, 

and 25B). In these writings, we will be attentive to their contents to see if they 

can provide us with additional information on the nature and functions of Baal 

Shamin. 

No. 10 ‟In the month of Kanoun of the year (November 23), and Attai 

Shebhai, Shahra daughters, and Atta, daughter of Perdresh, offered two 

columns to Baal Shamin, good god, for their salvation and the salvation of their 

son and their brothersˮ, (Dunant, 1971: 24).  

This inscription is the oldest of the shrine; it would be the reference point for 

dating the sanctuary. 

No. 11 ‟In the month Tebet of the year (January AD 52), this column has 

been provided by Amtallat, daughter of Bara, the son of Aténatan, of the 

children of Mita…., tribe of the Benê-Maziyân to Baal Shamin, the good God 

and profitable for their salvation and the salvation of his children and his (or her) 

brother (s)ˮ. Here it is a woman whose husband was a descendant of the tribe 

of Benê-Maziyân. 
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No. 1A ‟This whole portico, columns, entablature and the roof have been 

donated by Yarka, son of Lishmash son of Raai, … to Baal Shamin, the god of 

good and profitable for their salvation and the salvation of his sons and his or 

her brother (s) in the month of Elul ... September 67ˮ, (Dunant, 1971:14). No. 13 

‘These five columns, their entablature and roof have been donated by the son of 

Zabadnédo, (son of) Qahzân, the children of Maziyân, to Baal Shamin, the god 

of good and profitable for their salvation and the salvation of his children and his 

(or her) brother (s) in the month of Elul ... September 67’, (Dunant, 1971: 27).  

No.14 ‟These three columns, entablature and their roof have been 

donated by the son of Alaisha son of Malkou, Asra son of Maziyân to god Baal 

Shamin and Dourahloun, good gods and paying for her salvation and salvation 

of his sons and his or her brother (s) in the month of Elul ... September 67ˮ, 

(Dunant, 1971:27).  

No. 3 ‟The whole portico, columns, entablature, and the roof have been 

donated by Alaisha son of Lish to Baal Shamin, the good god and profitable for 

his salvation and salvation...ˮ (Dunant, 1971:17).  

This entry is incomplete or interrupted. The only information it provides us with 

are the parties to the dedications, dedicant name, and the name of the deity. 

No. 7 ‟The median whole portico, columns, entablature and the roof 

have been donated by Malkou son of Oga, son of Wahbi, son of Bêlhazai from 

the tribe of Benê-Maziyân to gods Dourahloun, and Baal Shamin good gods 

and profitable for his salvation and the salvation of his children and his (or her) 

brother (s) in the month of Elul ... September 90ˮ, (Dunant, 1971: 21).  

No. 44 B ‟By decree of the senate and people, this statue (is that) of 

Malé, the son of Yarka, (son of) Lishamsh, (son of) Raai, who as Secretary for 

the second time when came our Lord the divine Hadrian, provided oil for 

citizens, foreigners who came with him, took care of everything in his camp, and 

made the temple, its vestibule and any ornamentation at their own expense for 

Baal Shamin and Dourahloun.... the of...at 130-131ˮ, (Dunant,1971:56).  

In the inscription No. 44, Malé is called Agrippa, (Dunant, 1971:55). 

As we can see from the above inscriptions, they all tend to follow the 

same formula; they start with the party or parties to whom the inscription is 

dedicated, followed by the name and descent from the tribe or dedicant and 
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divinity, and finally the date. The remaining entries are made in the same 

manner as those mentioned above. The bulk of dedications and inscriptions are 

dated the month of September, suggesting this month was meaningful in the 

worship of Baal Shamin.The repeated mention of the tribe of the children of 

Maziyân, suggests that this tribe held the highest positions in the administration 

of the shrine or as priests. A short epitaph, describing the god as one giving 

salvation, in other words, protector, benefactor, and one who rewards, typically 

follow the name of the deity. What were the dedicants referring to when they 

evoked Baal Shamin as the ‟Master of Heaven” for a ‟good and profitable” 

outcome? In all likelihood, they were recalling his cosmic importance, as Baal 

Shamin refers to an atmospheric and agricultural deity. 

 3.3.2. The epigraphic inscriptions of Baal Shamin 

Inscriptions presented below are in chronological order. They mention the name 

of the same god in the form of Baal Shamin.  

Inscription of Zakkur: KAI 202; ANET, 1969:501-502. 

The name of this god is mentioned in the Royal inscription of Zakkur, the king of 

Hamath and Lu'ath. This inscription is on the stele which was discovered at Afis, 

45 km south of Aleppo, and is dated to the early VIIIth century. 

L 2-14: 

 ‟I am Zakir king of Hamah and Lu’ath. A pious man was I, and Baal 

Shamin [delivered] me and stood with me; and Baal Shamin made me king 

in Hadrach. Then BarAdad son of Hazrael, king of Aram, organized against 

me an alliance of sixteen kings… But I lifted up my hands to Baal Shamin, 

and Baal Shamin answered me, and Baal Shamin [spoke] to me through 

seers and messengers; and Baal Shamin [said to me], fear not, because it 

was I who made you king, and I shall stand with you, and I shall deliver you 

from all these kings…̎  

 

In this inscription, the king Zakkur gives recognition to the god Baal 

Shamin which lifted the siege of the capital of Hizrak from the coalition of 

Aramean and Neo-Hittite kings. The brain of the coalition was Bar-Adad King, 

son of Hazael, king of Damascus. The inscription shows that this god Baal 

Shamin is a principal god and main patron of the King. Baal Shamin is 
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responsible for protecting the king and the city. 

3.3.2.a. Egypt  

KAI 266:2: This inscription was found in Egypt and dated seventh to sixth 

century BC. There is a correspondence between a prince of the Middle East 

and the Pharaoh Neko II (609-594) in which Baal Shamin was mentioned 

asking for help against Babylonian threat. 

 (L 1-3): ‟The Lord of kings, Pharaoh, your slave Adon, the 

king of ... May Astarte, the mistress of heaven and earth, and the god 

Baal Shamin always seek salvation for the Lord of kings, Pharaoh 

and they consolidate the throne of the Lord of kings, the pharaoh as 

long as heaven lasts! ...ˮ 

This letter is a wish to Pharaoh Neko II for a long reign. The gods 

responsible for bringing this vow are Astarte and Baal Shamin. On the one 

hand, we can deduce that the function of Baal Shamin here is the function of 

protection and support. These two deities have been cited as the divine couple 

in the same function of protection. On the other hand, is it plausible that they 

were independent deities, but worshipped in the kingdom of this vassal prince, 

having the same functions? However, nothing here hints at Baal Shamin being 

in the supreme position.  

3.3.2.b. Gönze  

KAI 259:3:  

  There is an imprecation on point-Gönze border, 20 km north of Mersin 

port in Asia Minor and dated V-IV century BC. It is mentioned after the great 

god Baal Shamin, SHR and Shamas. 

L1-5: ‟far extends the territory of DNL. Whoever you are, which 

violates or breaks (the border), he (man who broke the border) will 

be broken, (he) and his descendants who he will have, by Baal 

Shamin, the Great, SHR, and Shamasˮ.  

The inscription shows that Baal Shamin played a protective role, and was the 

guarantor of territorial integrity, and over which he exercised his lordship.  
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 3.3.3. Aramaic inscriptions of Hatra 

Hatra is located in Mesopotamia, 100 km northwest of Aššur. On this site 

was found several entries mentioning the god Baal Shamin. They date from the 

I-II AD. 

KAI 24: 1-2. 

L 1-2: ‟Memory and remembrance for QWB, magnificence of .., son 

of the king before BDSLM Baal Shamin. Memory and remembrance 

for HBWS, architect, son of WBDW, son NNJ, front of the king Baal 

Shaminˮ.  

The deity Baal Shamin has a royal function in this inscription. 

KAI 244: 1-3 

L1-3: ‟Blessed be NSRQ son of MRJNW son of JHB by the god Baal 

Shamin and by all gods and may they think about him in a 

sympathetic manner. Anyone with good intentions ... Baal Shamin, 

creator of the earth...ˮ  

This inscription was found on the wall of the temple of Hathra. The contents of 

the inscription show it is an expression of blessing. 

KAI 245: 1-2 

L1-2: ‟Surely, be recommended a BRZQJQ to our Lord and the great Baal 

Shamin ...venerates him so kindly.  

This inscription is a recommendationˮ.  

KAI 247: 1-5. 

L1-5: ‟Prayer addressed to our master and to the son of our Master, 

and to Baal Shamin, SHRW and to Atargatis, for each person who 

travels from here to Meseneˮ. 

This prayer is to several deities including Baal Shamin. 

 

 3.3.4. Baal Shamêm in other epigraphic inscriptions 

The Baal manifested in the storm clouds, the Baal Shamêm or Baal of 

heaven is mentioned in the inscription of King of Byblos Yahimilku from the first 

millennium BC. In addition to this listing, we have others such as (KAI 4:3, 26, A 

III, 18, 78, 2, 64.1, 18, 1. 7, 202; 266 2, 259 3, 241 1. 2, 244, 1. 3, 245 1, 247, 
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mentioning a god with two different spellings or with Baal Shamin or Baal 

Shamêm. 

 3.3.4.a. Byblos 

Inscription of the king Yahimilku, from Byblos dated tenth century BC, 

KAI 4:3. 

L1-7: ‟Temple which Yehimilk king of Byblos (re) built; he it was who 

restored all the ruins of these temples. May Baal Shamêm, the 

Mistress of Bylos, and the assembly of holy gods of Byblos prolong 

the days and years of Yehimilk over Byblos! For he is a honest and 

rightful king in the sight of the holy gods of Byblosˮ. 

This inscription is a prayer in which Baal Shamêm is first mentioned alongside 

the ‘Mistress of Byblos‘, the assembly of the gods of Byblos. We note that the 

purpose of this prayer is the protection of King Yahimilku. It seems that Baal 

Shamin is the chief god. 

3.3.4.b. Karatepe 

At Karatepe, an inscription dated 720 BC mentions several names which 

include the name Baal Shamêm, (KAI 26 A III, 18; ANET, 1969: 499). 

(L12-18): ‟If a sovereign among sovereigns ... erases the name of 

Azitawadda, demolished the city Azitawadda ... or door made by 

Azitawadda ... as Baal and El Shamêm creator of the earth and the 

sun of eternity and the assembly of gods erase kingdom and this 

king....” 

This inscription is a curse which aims to eliminate anyone who dared to erase 

the name of King Azitawadda or seek to destroy the city or the door made by 

the king. Baal Shamêm is again mentioned in the first position alongside the 

god El and other deities. The function denoted in this inscription is protector of 

the city. 

KAI 26: ‟This treaty imposed by the king Esarhaddon on King Baal of 

Tyre, is dated 676. Baal Shamêm tops the list of gods of Phoenician witnesses 

and guarantors of the alliance between the two sovereigns. Shamêm Baal of 

the city is mentioned, with other Baals, Baal Saphon and Malagêˮ, (KAI. 26; 
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ANET, 1969: 533-534).  

L: ‟May Baal Shamêm, Baal Malagê, and Baal Saphon raise a bad 

wind against your ships.”  

Baal Shamêm occupied a dominant position in the pantheon of Tyre, 

(Grelot, 1972: 363-365).  

3.3.4.c. Carthage 

KAI 78:2: In Carthage, on a stele from the third century BC, Baal 

Shamêm occupies the first place on a list containing the names of ‘Mistress’ 

and ‘Tanit’ in the face of Baal. 

(L1-2): ‟May they bless him and grant his appeal from the lord Baal 

Shamem, the Mistress of Tanit, and to the face of Baal...”  

3.3.4.d. Sardinia 

KAI 64:1 

(L 1-2): This inscription is from the third century BC. 

‟The lord, Baal Shamêm Island of hawks, here are two steles and 

two hinwti beloved B’lhn’, the servant of bdmqrt, son of hin'.” 

This inscription is a dedication, to the god Baal Shamêm. It presents Baal 

Shamêm as a personal and family god. 

KAI 18: 1.7 the inscription, discovered in the ancient city of Laodicea and dated 

132 BC. 

 (L1-2): ‟By the Lord, Baal Shamem, be praised bd ‘lm, son of mtn…” 

This inscription shows Baal Shamêm is a personal god. The author speaks 

about the beginning of the work and the installation of the gates of the city. As 

the god Baal Shamêm is the only deity invoked in this inscription, we can 

conclude that he was worshipped as the principal deity, protecting the city. 

3.4. Iconography testimonials of Baal Shamin 

From the inscriptions found at the temple of Palmyra, we will now turn 

our attention to iconography testimony which will help us flesh out the nature 

and functions of Baal Shamin. The iconography that we will examine comes 

primarily from Israel, and shows significant Egyptian influence, as will be shown. 
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 3.4.1. Baal Shamin: The Master of Heaven 

In the northern kingdom of Israel, the representations of art and craft of 

deities, the illus.3 20, 21 and 22 are seals dating from the eighth century BC, 

belonging to worshippers of YHWH, and the owner is an officer of King Azariah, 

kingdom of Judah (773-735) (Keel and Uehlinger, 2001: 246). These three 

types of representation of the ‘Lord of Heaven’ reflect Egyptian influence. These 

seals portray a young sun god, beardless and kneeling on a flower, making the 

gesture of blessing. A showing of hands in a gesture of greeting and another 

placed on the chest is common on Phoenician seals (Keel and Uehlinger, 2001: 

246). This raised hand is a gesture of blessing, but these figures are more 

references to Baal Shamin (Keel and Uehlinger, 2001:391; see pages196-197, 

figs 241b and 241c). 

 According to Seyrig, (1934:93; 95) and Collart and Vicari, (1969:203; 

CIS III 3986), the god Baal Shamin has many titles, including ‘Master of 

Heaven‘; ‟Master of the World”, and is also known as ‟Supreme God”, (Seyrig, 

1934:96; Collart and Vicari, 1969:203). He rules the sun and moon, with which 

he was associated, (Collart and Vicari, 1969:203). These titles show the cosmic 

character of Baal Shamin, (Michalowski and al., 1960:447, note 33).  

The deity Baal Shamin holds the thunder in his hand (see illus. 6; 13). 

The thunder is not a threat, but is the symbol of the fertilizing rains, (Seyrig, 

1934:96). The followers of this deity worshipped him because he protected 

them against drought. By his power, the rains fell and made the vegetation 

green, essential for the life of people and animals. According to this function, he 

was called, ‟dieu bon et rénumérateur,̎ (good god and rewarder), (Collart and 

Vicari, 1969:203). This god Baal Shamin was another aspect of the Storm-god 

Baal Hadad and worshipped by the Semitic populations (Starcky and 

Gawlikowski, 1985:97). 

                                            

3 Illus. means illustration. 
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Illus. 6: the engraving from Gezer, Keel and Uehlinger, 
2001:196, n°210. 

 

 

 

 

 

 

 

 

Illustration. 6 is an engraving on bone from Gezer dating to the first half 

of the VIII th century and is another aspect of Baal Hadad, the celestial divinity, 

Illus. 3, Seal from 
Judah, Keel and 
Uehlinger, 2001:247, 
fig. 241a. 

 

Illus. 4, Seal from 
Judah, Keel and 
Uehlinger, 2001: 274, 
fig.247b. 

Illus. 5, Seal from 
Judah, Keel and 
Uehlinger, 2001: 247, 
fig. 241c. 

Illus. 7: Ivory from 
Samaria, Keel and 
Uehlinger, 
2001:197-198, 
n°212a. 

Illus. 9: Seal from 
Tell el-Fara, Keel 
and Uehlinger, 
2001:198-199, 
n°213. 

Illus. 8: Seal from 
Carthage, Keel and 
Uehlinger, 
2001:197-198, 
n°212b. 
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(Keel and Uehlinger 2001:196; 199). The group of illustrations 8, 9, and 10 

found in the south of Syria Hazor dates from the first half of the VII th century 

BC. These engravings show the juvenile god holding in his hand a plant or 

flower. This representation of gods with wings and flowers in their hands 

exhibits clearly their Uranian aspects. These documents certify the evolution of 

Baal to a ‟Lord of heaven” (Baal Shamem). The illustration 10 engraving, 

represent an égyptisée and solariséé variant of the youthful god with two pairs 

of wings, topped by a disk and giving life with his two hands. It again suggests a 

relationship (it’s simply interchangeable) between juvenile Baal with four wings 

and the sun god, ( Keel and Uehlinger, 2001:199) or solar god. The wings (illus. 

7, 8, 9, 10) indicate that the god is a celestial god, and plants or flowers show 

that these gods are associated with vegetation.  

 3.4.2. Other iconography testimonials of Baal Shamin 

In the following sections I will describe various portrayal of Baal Shamin 

found in the decorations in the Palmyrian temple and in Si’a. Baal Shamin had 

another Temple at Si’a in Syra. Here, we find dedications to Baal Shamin and 

the symbolism of the Eagle and the orientation of the sanctuary west-east on 

the diagonal, (Collart and Vicari, 1969: 190; 209). Whether in the sanctuary of 

the Sia or in Palmyra dedications, Baal Shamin has been repeatedly named and 

represented by an eagle, the bird of heaven. (Collart and Vicari, 1969:220) 

 3.4.3. Eagle symbol of Baal Shamin 

The Eagles are ‟messengers of heavenˮ, winged angels of Baal Shamin, 

the supreme god, they (Eagles) exalted the glory, and benefits assigned (Collart 

and Vicari 1969:210-211). The eagle is the symbol of this cosmic god, (Collart 

and Vicari 1969:221; 227). On the tesserae or reliefs, the eagle unfurled 

indicates the symbolic evocation of Baal Shamin, in another essential function. 
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Illus. 10. The lintel of eagles, from the temple of Baal Shamin, 
Palmyra, Collart and Vicari, 1969: pl. XCVII, 1; Du Mesnil, 
1962:317, fig. 185. 

 

The lintel portrays eagles carrying branches (see illus. 10). Two eagles 

with wings parted laterally hold in their beaks a laurel branch turned to the 

supreme god (Baal Shamin-eagle), thus expressing invincible sovereignty. Also 

portrayed on the lintel are two young eagles standing with folded wings, which 

also hold in their beak a laurel branch. Two deities: Lunar god Aglibôl and solar 

god Malakbel are shown to the left and right, with the beardless face framed by 

curly hair. On their heads, unfolded discs, haloes, where the rays are modelled 

as beams, (Collart and Vicari, 1969:163-164; 209). It forms a triad of Baal 

Shamin, since this figure had the moon god Aglibôl respectively on his right and 

the sun god Malakbel on his left. 

In a glypotheque (collection of statues) housed in Copenhagen, of which 

the original location is unkown, there is the tiara of Baal Shamin. On the motif of 

this tiara, can be seen a rectangle which supports a globe. On the globe, the 

eagle is shown with wings parted and flanked by two ears of wheat. 
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Illus.11. The tiara of Baal Shamin from 
Copenhagen Glypotheque, Seyrig, 
1953:37, fig. 5. 

On the Votive Stele Tell Sfir, from Northern Syria, (Seyrig, 1946:24) we 

see the back of a bull, and above that the hand of a man holding the thunder or 

perhaps stalks of grain. At the top of the votive, the sun and moon are depicted 

side by side. Several things can be surmised from the iconography on this stele. 

We can surmise that the deity is being invoked as the ruler of both day and 

night, or the ruler of all the heavens. The stalks of wheat imply that the deity is 

also the god of fertility. The association in this same iconography of the bull, the 

sun, the moon, and the ear of grain, prove that this deity rules the two heavenly 

bodies. The bull and the ear of grain show the function of fertility and provider of 

rain. 
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Illus. 12. The Bull carved on a stele of Tell Sfir, north of Syria. 
Seyrig, 1946:24, fig.12; Collart and Vicari, 1969: CIII 3; Du 
Mesnil, 1962:328, fig. 5. 

 

On the monuments we see a man holding in his raised hand lightning or a 

bunch of spikes. In this picture, we see the bull standing, topped by a hand 

holding a thunderbolt and the image of the sun and the moon. If the hand holds 

the lightning, it should be noted that the bull would be a sacrificial animal rather 

than interpreting it [the thunderbolt] as an attribute of the particular God (Collart 

and Vicari, 1969:211). ‟The lightning he brandished in his hand is not an image 

of terrifying power, but the recall of fertilizing rains that accompany the storms, 

which are greening the desert and prevent the drying up of sources.” (Seyrig, 

1934:34). Sometimes, the god Baal Shamin is represented in an 

anthropomorphic form.  
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Illus. 13. Baal shamem represented in human form. See Collart 
and Vicari, 1969: pl. CIII 2; Du Mesnil, 1962:306, fig. 180. 

 

On a bas-relief from Palmyra discovered at Dura-Europos, located in the 

south-east of Syria, dated 31/32 AD, Baal Shamin is represented in human form 

seated on his throne, with a beard and wearing a calathos and a large overcoat, 

the left hand pressed on a sceptre, the right holding a bunch of an ear of corn 

and fruit (Collart and Vicari, 1969:202; Du Mesnil, 1962:307).  The fruit and ear 

of corn are things demonstating the atmospheric and agricultural function of 

Baal Shamin. The sceptre in the hand is a mark or symbol of authority and 

power. Also, we have on this relief, someone standing near to Baal Shamin. 

Maybe the person could be the consort of Baal Shamin. In another iconograph 

or limestone relief, (Seyrig, 1934:36-37) we can see the simple human hand 

representing the god Baal Shamin. The votive offering is from Palmyra and 

dedicated to Baal Shamin, the god holding in his hand three ears with this 

inscription (Seyrig, 1953: 36). 
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 For the inscription, see pages 43-44 translated and edited by Stracky: 

 

X[bl yh!xa !nn[! yxry  rb !klm db[ 1 

 !m ®  ÆÆÆÆ[ ‐‐K 3 ‐‐K [  tnX tbj Xryb2 

 

Malkô fils de Iarkai et Annô son frère ont fait (cet ex-voto) pour Baal Shamin, au 

mois de Tebet de l’an 539 (janvier 228 après J.C). 

Malkô son of Iarkai and Annô his brother made (this ex-voto) for Baal Shamin, 

in the month of Tebet in the year 539 (January AD 228). 

 

Illus. 14. The votive offering dedicated to Baal 
Shamin from Palmyra, Collart and Vicari, 1969: 
pl. CIII 4. H. 29 cm, W. 26 cm; Seyrig, 1953:36, 
note 1, pl. I. 

 

 

The following iconography (Seyrig, 1934:32-33) recalls the divine triad 

from Bir Wereb, near to Palmyra. All of them are standing and holding the 

sword in their left hand. Their right hand is raised but broken. Their legs also are 

broken at the height of the knees. The three gods wear belts. Each one has a 

chain around his neck. The two gods on the left and on the right of Baal Shamin 

have their heads surrounded by radiant haloes. 



 

49 

 

 

Illus. 15. The divine triad: this relief is from Bir Wereb. H. 
60; W.72. Starcky, 1949:35-41; Collart and Vicari, 1969:pl. 
CV, 2; Dentzer-Freydy and Teixidor, 1993:144-145. See the 
Louvre Museum, AO 19801. 

 

 

On this limestone relief from Palmyra, the deity Baal Shamin is bearded, 

standing between the lunar-deity Aglibol and the solar-deity Malakbel. The 

moon god Aglibôl is to the right and the god Malakbel to the left. These three 

gods are wearing Roman military dress. Baal Shamin governs the two heavenly 

bodies, the sun and the moon that are associated, (Seyrig, 1934:96). For the 

role of Aglibôl and Malakbel see Teixidor, (1980:281-283). The name of 

Malakbel means ‟the messenger/ angel of Bel”. (Starcky and Gawlikowski, 

1985: 97; Dentzer-Freydy and Teixidor, 1993:5; Teixidor, 1980:283; Du Mesnil, 

1962:313-314). The name is made up of Malak (messenger or angel) and Bel 

(the god Bel). 

 3.4.4. Worship of Baal Shamin at Palmyra: worshipping a foreign God? 

The main sanctuary of Palmyra was dedicated to three deities namely 

Bel, Iarhibol and Aglibôl, (Seyrig, 1934:88). This proves that the temple of Baal 

Shamin was not the main sanctuary at Palmyra. Bel was known as the 

ancestral god of Palmyra, (Seyrig, 1934:89). The god Baal Shamin came to 

Palmyra through contact with the Arabic and Aramaic nomadic tribes, and the 

Benê-Maʽazin tribe around the second century BC. The tribe of Benê-Maʽazin 

played an important role, and built for the deity the temple of Palmyra in the first 

century AD, (Starcky and Gawlikowski, 1985: 98; Teixidor, 1980: 279). The 

name of the tribe appears in many inscriptions. All the Palmyrene monuments 
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depicting the deity Baal Shamin are dated between 67and 134, (CIS II, 3911; 

3959; Seyrig, 1934: 96). If Bel was the supreme god of the city of Palmyra, the 

deity Baal Shamin retained his tribal characteristics while becoming one of the 

principal and supreme gods with Bel in the same city of Palmyra. Henceforth, 

the two gods, Bel and Baal Shamin, coexisted in the city, (Degeorge, 2001:150) 

like two supreme deities of Palmyra. 

Baal Shamin was a foreign god for the Palmyrenians, and the oldest 

monuments of this god are Phoenician. In the twelfth century BC, it seems he 

was in first place in the pantheon of Byblos. In Tyre, in the tenth century BC, a 

golden stele was dedicated to him by the King Hiram, (Collart and Vicari, 

1969:201).  The worship of Baal Shamin is known in the area of central Syria, in 

the year 800 BC, where he was a protector, and the personal god of the king 

Zakkur of Hamath located in northern Syria, (Seyrig, 1934:95). Baal Shamin in 

Palmyra is revered not only under the epithet of ‟master of heaven” but also 

‟master of the world”, (Seyrig, 1934:96). Seyrig said that when Palmyra 

became an agricultural centre and received Aramaic civilization, then it was 

right at that moment for the farmers of Palmyra to send their wishes to the god 

Baal Shamin, (1934:93; 95). 

 

3.5. Dedication Monuments to Baal Shamin at Palmyra 

 3.5.1. The cult of Baal Shamin 

 Collart and Vacari state that they possess little information on the 

ceremonies of worship of this ‘master of the skies’ of Palmyra. The only 

information available was provided by the structure of the building, monumental 

dedications, altars, the presence of a courtyard, a meeting of the faithful and 

through various manifestations of religion such as the divinity of sacrifices and 

ritual meals ... (Collart and Vicari, 1969: 235). Ceremonies were held in the 

southern courtyard of the temple of Palmyra, whose purpose was to safeguard 

secrecy. To achieve this, the court was surrounded by porticos and walls to 

prevent access and provide discretion, (Collart and Vicari, 1969: 234). His altar 

was 77 cm high, and clay pipes for water lines (hydraulic) suggest the use of 
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blood sacrifices, (Collart and Vacari, 1969:236). A burnt sacrifice was dedicated 

each year to Baal Shamin. At what time of year could this holocaust have taken 

place? Inscriptions on monuments were dedicated to Baal Shamin in the 

sanctuary, and were dedicated in September of each year. This feature is not 

without significance. As Collart and Vacari explained, (1969:210; 239) 

September was the beginning of the harvest and, in Palmyra, the harvest of 

dates. The agrarian character of Baal Shamin was depicted by his holding a 

bunch of stalks of grain and fruits or with vine.  

 3.5.2. The staff of the cult of Baal Shamin 

A list dated June AD 49, mentions priests of the deity Baal Shamin, 

(Dunant, 1971:51). Other people playing an important role in connection with 

the administration of the shrine of the ‘Master of Heaven ‟were descended from 

the tribe Benê-Maziyân, (Collart and Vicari, 1969:240). Durant states that: ‘it 

seems quite likely that people who also hold high positions in the sanctuary, 

family, and tribal tradition built the monumental buildings certified by the 

dedicationsˮ, (1971:15). It could be that there was a priestly college which 

served the cult of Baal Shamin, suggested by the exhumation of effigies of 

priests discovered during the excavations, (Collart and Vicari, 1969:240). We 

know that the gods have always acted through their priests. Despite the fact 

that the information provided to us by research is scanty, it does not imply an 

organized structure of the priesthood through the priests who served Baal 

Shamin in his sanctuary. Even if we see that, there are several occasions in the 

dedications indicating that the persons making them were of the lineage of the 

sons of Benê- Maziyân, attached to the administration of the sanctuary. 

 

 3.5.3. Functions of Baal Shamin 

 3.5.3.a. Atmospheric, blessings and imprecations 

The god was adored according to its climate functions. The devotees of the 

god of fertility refer to the vine and the tree. The votive monuments represent 

the god of Carthage surrounded by flowers and fruit clusters, symbols of its 
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fertilising power, (Vigouroux, col. 1318). The Safaitic followers of this god 

counted on his contribution of rain to fertilize the land, and protect their 

involvement in the fighting, in which the tribes were constantly engaged, 

(Rycmans, nd.:357). He was a deity invoked in several areas to seek salvation, 

peace, liberation, abundance, riches, not forgetting victory in battle, getting loot 

in the raids, getting revenge on their enemies, and so on, (Rycmans, nd.:359).  

The Safaitic engraved on the rock walls around their camp; their names 

follow the genealogical list of their ancestors. Many graffiti end with reference to 

a deity followed by the invocation and imprecation against those who efface the 

inscription or drawings drawn close to it: ‟O Baal Shamin rest and blindness to 

that which would erase this inscription ... The rain will come with Baal Shamin 

and relaxation for those to whom the drought causes anxiety”, (Ryckmans, nd.: 

355). In the time of drought conditions, the Phoenicians implored Baal Shamin 

to bring rain. When droughts occured they considered him, the ‟lord of heaven,ˮ 

to be the only god and ‟called him Beelsamin which is Lord of heaven in 

Phoenician, Zeus in Geek”, (Eusebius of Casaera, (P. E. I. 10:6-14). Gerard 

concludes his study about Palmyra Baal Shamin, that it was qualified by its 

weather function, and the eagle symbolized its iconography of the reigning king, 

unfurled the stars, and thus gave the master of the world his skills. He is the 

Storm-god and god of fertility; these features make him the cosmic god of 

farmers and ranchers of Palmyra. This deity Baal Shamin was worshipped by 

the West-Semitic as ‟Weather-God who manifests himself in the skies by his 

thunder and his lightnings”, (Bunnens, 2006:81; Lipinski, 1994:196). We found 

in our research another Tarhunza, who is celestial Storm-god as Baal Shamem, 

(Haas, 1994:325; Bunnens, 2006:81). This god is known in the inscription of 

Karatepe ‟Celestial Tarhunza of the Luwian version is rendered by [Baal 

Shamem], example ‟Lord of Heaven” in the Phoenician version.ˮ (Bunnens, 

2006:81; KAI 26 III: 18).  
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Illus. 16. Stele from Jekke, Bunnens, 
2006:119; 162, fig. 78; 1.62 m x 0.70 m. Cf. 
also (Dunand, 1940:85-92). 

 

On the stele of Jekke, (42 km north of Aleppo) we can see the god with 

human form standing on the back of a bull. He holds in his right hand something 

like an axe. In his left hand, the deity holds the end of a stick with three 

branches like a thunderbolt or the trident-lightning. On the stele in the Adiyaman 

Museum (southeastern of Turkey) both these steles ‟portray a god to which are 

inscriptions calling Celestial Tarhunza, example: Storm-god of Heaven”, 

(Bunnens, 2006:56). This god ‟Celestial Tarhunza” is another aspect of the 

deity [Baal Shamem], the Storm-god of heaven, the weather and fertility god. 

For the Adiyaman stele, see fig. 79, (Bunnens, 2006:119). 

 3.5.3.b. Baal Shamin god of security 

The Baal Shamin played a protective role, a sort of guardian angel of his 

followers. For Safaitic people, [Baal Shamem] through the structure of priests 

forbade access to towns where we can assume that the temples were 

dedicated to him, (Rycmans, nd.: 357). 
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 3.5.3.c. Baal Shamin guarantor of treaties 

[Baal Shamem] ‟Master of Heaven” was the guarantor of treaties in 676 

BC; he was one of the gods, guarantors of the treaty imposed on the king of 

Tyre by Esarhaddon of Assyria (680-669 BC). (KAI, 26 A III, 18, L.12-18; cf. 

ANET, 1969:499; Grelot, 1972:363-365):  

‟If a sovereign among sovereigns ... erases the name of Azitawadda, 

demolished the city Azitawadda ... or door made by Azitawadda ... as Baal 

and El Shamem creator of the earth and the sun of eternity and the 

assembly of gods erase kingdom and this king... May Baal Shamêm, Baal 

Malagê, and Baal Saphon raise a bad wind against your ships.”  

[Baal Shamêm] occupied a dominant position in the pantheon of Tyre.  

In this treaty, he was associated with two others, Baal Shaphon and Baal 

Malaga, (KAI, 26) [Baal Shamem] ranked first among the deities 

witnesses. 
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CHAPTER 4: THE BAAL OF MOUNT CARMEL:THE GOD OF 

STORM? 

 

Although some authors (Bonnet, 1988:136-144; Dussaud, 1948:205-230; 

De Vaux, 1941:7-20; Ribichini, 1999:563-565) agree that the Baal of Mount 

Carmel should be Baal Melqart, this hypothesis is not commonly accepted, (Avi-

Yonah, 1952:118-124; Briquel-Chatonnet, 1992:303-313; Lipinski, 1995b:284-

288). We can say with confidence that Melqart is Baal of the biblical text 1 Kings 

18, and we can conclude that this interpretation is not out of doubt. According to 

Avi-Yonah’s research on the inscription found on Mount Carmel, 

the god talked about, is Adad, the Storm-god, (Avi-Yonah, 

1952:124). The divinity has an ideogram in Akkadian dIM,  read as: dingir Im, 

which is also a determining factor for divine names. The value of this sign is 

399, (cf. Labat and Malbran-Labat, 1994:185). In Akkadian, this sign IM has 

many meanings, zunnu ‟the rainˮ; šāru ‟the windˮ; imḫullu ‟the devastating 

tempest,’’ (Dussaud, 1931:362 note n°1).  

The Storm-god, Baal Adad was also known by dIškur. Certain elements 

in 1 Kings 18:24-25, that is the fire and the flash of lightning, had to come down 

from the sky, evoking the god of the atmospheric phenomena, (Briquel-

Chatonnet, 1992:311). The scholar Briquel-Chatonnet (1992:312) affirms that: 

‟a later identification of the god worshipped on this mountain with Zeus [was 

made], the god of the sky and the lightning, underlines the particular 

connections between Mount Carmel and the cult of the Storm-god.” The Storm-

god rules the clouds, the thunders and produces lightning flashes (Lipinski, 

1995a:80). Putting aside the fire, we can conclude that ‟the sacrifice on Carmel 

was intended for the Storm-god, who it was hoped would produce the returning 

of the rainˮ (1 Kings 18:25-26), (Briquel-Chatonnet, 1992: 312). In this section, 

Elijah had also chosen to fight Baal on his terms, allowing him to use his most 

effective weapon, lightning. The ‟fireˮ and the ‟Bull” and ‟clouds” are 

references to the Storm-god, Baal.  

Fire and Bull have been used in the royal writings during the reigns of 

Ramses II (1279-1212 BC) and Ramses III (1182-1151 BC), to compare the 



 

56 

 

majestic power of the Pharaoh with Baal Storm-god. According to Gardiner 

(1960:7), the Pharaoh is compared to ‟Fire” and ‟Bull”. Gardiner (1960:7) 

continues his affirmation about Pharaoh and says: the Pharaoh is ‟like fire at its 

time of burning; firm of heart like a bull ready upon the battlefield.” On the 

battle, among the enemy armies he is compared to the deity Baal (Gardiner, 

1960:12): ‟I (Pharaoh) was after them like Baal at the moment of his power,” 

and about the work of (Edgerton and Wilson, 1936:41, pls.37-39) the Pharaoh 

had: ‟great strength like Baal” and was a warrior king like Baal, (Edgerton and 

Wilson, 1936: 9, pl. 17): ‟He (Pharaoh) appears upon the battlefield like Baal.” 

This comparison of king Pharaoh with the powerful Baal is a testament to the 

popularity of the deity Baal who crosses boundaries and the usual areas of 

Mesopotamia and Syria. 

In the Epic of Baal, other internal indications that the Baal’s epithet, rkt 

‛rpt, ‟Cloud-Rider” and meteorological elements include Baal’s KTU 1.3 IV: 6-

11, (Smith, 1994:97), see also the fragment 3 AB of Ras Shamra, (Obermann, 

1947:197-198; rkb ‘rpt in KTU 1.2IV.8, 29, Day, 2002:91; Bunnens, 2006:62; 

Green, 2003:195 and also: KTU.1.3 II:38-40;1.3 IV:1-5, 25 1.4 III:17-18;1.4V:55-

60). In CTA 4. III: 10-20, we found that not only does this text talk about Baal 

as: ‟Cloud-Rider”, but he (Baal) is also like a man using his feet, (Margalit, 

1980: 37; 41): [‘d ]. ydd. ‘wyqlṣn= [ Even-as] ‟he jumps, he storms.” Baal’s 

lightning is the sign of his power and also symbolizes the rain. Mann (1971:19-

24) in his work proposed and identified with the Ugaritic word ʻnn which means 

‟cloud” translated as ‟clouds” or ‟cloud messengers”. He made a connection 

between this Ugaritic word and Hebrew !n"[ meaning ‟cloud”, (see Good, 1978: 

436). This word !n"['â appears 87 times in the Old Testament. We can find other 

words meaning ‟cloudsˮ or ‟cloudbank” like b[; (Exod 19:9; 1Kgs 18:44; 2 Sam. 

22:12); lp,êr’[] ‟thick cloudsˮ (Exod 20:21; Deut 5 :22 ;1Kgs 8 :12 ); zyzIx] 

‟thundercloud/ thunderclap” (Zech 10:1; Job 28:26; 38:25), (see Freedman, 

2001:254). 

In this case, the word !n"['â should refer to the meteorological or to the 

atmospheric phenomenon, as for example in Genesis 9:13-16; Job 7:9; Isaiah 

44:22 or ‟as water-carriersˮ (Eccl 11:3; Jer 10:13; Is. 5:6), (Sutcliffe, 1953:99-

103). It can be associated ‘with storms, tempests and the powerful forces of 
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nature’ to describe the theophany of YHWH, his anger against his enemies 

(Ezek 30:3, 18; 32:7; 34:12; Nah.1: 3). Mann, (1971:21, n°31) says: ‟the term 

ʻnn is used with the Storm deity.” The !n"['â ‘the cloud’ also indicates the presence 

of YHWH and his appearance to Moses, Aaron and Miriam and the Israelites 

(Exod 14:19; 16; 24:15-18; 34:5; 40:34,38; Num. 9:15-22; 12:5; 14:14; Neh 

9:12; Psa. 99:7), (Freedman, 2001:255). Another meaning as ‟servant” can be 

found for ʻnn in Ugaritic texts. In KTU 1.2, I:34-35 bʻl wʻnnh is translated as 

‟Baal and his servants [messengers].” Mann (1971:21; 22) said that: the 

Ugaritic word ʻnn ‟appears in the literary form of scenes where the gods are 

pictured as dispatching the messengers on mission” (see also KTU IV: 76), in 

this text we found ʻnn ἰlm ‟whom Anat specifically dispatches back to Baal 

(Mann, 1971:21). Therefore, in KTU 1.3, IV 32; 1.4, VIII, 1.5 we can read ʻnn 

ἰlm, which means ‟servant of godsˮ, (Fabry, 2001:253). 

If we draw a parallel between some elements such as fire, the bull and 

clouds of the god Baal, and the biblical text of 1 Kings 18 : 1-46, we notice that 

the biblical text also mentions them as elements of paramount importance in the 

ordeal on Mount Carmel. We highlight the phrases as: rP'’h; the ‘bull’ for sacrifice 

(v.23), ![;Y:ôw: ~yhi_l{a/h' ‘the god who will answer by vaeÞ ‟a fireˮ (v.24), and the ‘dark 

clouds’ ~ybiä[' at the end of this ordeal of Mount Carmel shows the return of the 

rain (v.44-45). The god Baal is to be considered as rain god as YHWH. He is 

the known God who ‟covers the sky by dark clouds” ~ybiª['B. ~yIm;’v' hS,ìk;m.h;( (Psa 

147:8) and prepare the rain for the earth. The God YHWH gives rj'm'â ‘the rain’ on 

the earth #r<a'_-ynEP.-l[; (Job 5:10); and He [YHWH rj'm' hT'Ût;n" ’w> sends rain on the land 

(1Kgs 8:36); (see also Amos 4:6-13; 9:6). Baal fills the same roles as YHWH, or 

has the same function as an atmospheric god.   הד  

According to the fertilization of the land and the atmospheric functions 

retained by the god Baal, Parker, (1989: 295) states that Baal (Adad): has been 

a Storm-god with no rain either on the field or on the earth, the vegetation dried 

up; the trees dried up; and would bring forth no fresh shoots. The pastures dried 

up, the springs dried up. In the land famine arose so that man and gods 

perished from hunger.ˮ It is important to add Dussaud’s concern (1936, I:13-14) 

who gave his view about the Baal Haddad (=Baal Adad) according to the 

meaning of Haddad. Firstly he said that the Hd with the double ‟dˮ was an old-
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form name of the deity. But for Dhorme (1928:71) there are two forms of the 

name Adad used: the complete form  Secondly, he makes הד or its short form  הדד

a connection between the name Haddad and the name hadda which means ‟to 

break, to smashˮ and the subtantifs hâddu and hâddat meaning respectively 

‟rumble ” and ‟thunderˮ. These elements have a connection with the Storm-

god Haddad (Adad). For us, (Dussaud 1931, I: 362-363) does not define the 

period attributed to ‘old form’ and the connection of the meaning of Haddad with 

Arabic was interesting, but the weakness of this explanation was that the author 

does not give the original language of Haddad for a full understanding of the 

idea.  

         Mythological texts from Ras Shamra, (Dussaud, 1931, I: 362-363) 

describe Baal as a storm-god who rides clouds and controls the seasons by 

providing rain, which enables the fertility of both land and animal. In the 

Asssyrian inscription dedicated to Adad, the Storm-god is known as dIŠKUR, 

KÙ.GAL6 =Adad gugallu means ‟canal inspector,” (CAD/g-gugallu, 1a: 121; 

Lipinski, 1994:35). dIŠKUR is the Sumerian logogram which designates the God 

Adad, the Storm-god, (Huehnergard, 2005:534). Another logogram is d IM, (see 

Codex of Hammurabi IIIa: 55-59; XXVIIb:64, cf. no.18). 

The same epithet for Adad has been found in the Codex of Hammurabi 

XXVIIb § 64-71 (see also Finet, 2004:150§ 69-80). He is the deity (Lipinski, 

1994:38) ‟responsible for rainwater,ˮ and according to Finet, (2004:150§ 80 

note 1), gugallum, he is ‘the water distributor.’ The benefits of abundant water 

are the fertilization of the earth and the plants’ sustenance: (Lipinski, 1994:38): 

‟prosperity’ ḪÉ.NUN=nuḫšu and ‘as a source of wealthˮ for human beings.  

In the fable of Nisaba, the Sumerian goddess of grain and wheat, BWL: 

169, L. 17-184, is mentioned the same function attributed before to Adad: 

L. 17na-al-ba-áš šamê lib-ba-[tiq a-n]a ši-si-te dad-di  

=Let the garb of heaven be rent at the cry of Addu 

L. 18 imbarum (im.dugud) liq-i-ma ur-qit [erṣetim tim] lip-pát-qu 

= Let the rainstorm pour forth that the vegetation of [the earth] may be brought 

into being. 

 

                                            

4The translated by W.Gilfred Lambert, (1996).  
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In order to discuss further the notion of Adad as god of rain and 

prosperity, we can read again the fable of Nisaba in BWL: 170-171, L.21: dAddu 

li-iḫ-mu-ma [li-ša-az-n] in nuḫša (ḪÉ.NUN): ‘May Adad rumble and [rain down] 

prosperity’ and CAD/Z: 43, zanānu b.1’). The words: nuḫša, nuḫšum, or nuḫuš 

(ḪÉ.NUN) mean, abundance, plenty, prosperity, see (Huehnergard, 2005:511; 

CAD/N II: 319 nuḫšu). All these titles and epithets describing Adad as Storm-

god prove that he is the deity that brings abundant rain, and breeds luxurious 

vegetation for all beings (animals and human beings) living on the earth. 

In the Phoenician poem5, especially in the tablet II AB, IV-V:L. 68; 70-71 

of Ras Shamra, the identity and functions of Baal Hadad are discussed 

according to Dussaud, (1932, I: 256; 1935:19; 1931, I: 362): L. 68 , with the 

benefit of his rain,’ L.70-71: ‟he (Baal) gives voice in the clouds, he launched 

the lightning on the earth.ˮ We can declare that the tablets of Ras Shamra show 

that Baal Haddad is the god of storm, of lightning, and rain, being, therefore, 

indispensable for vegetation, (Dussaud, 1932, I: 249).  

4.1. The gods of storm: Haddad and Zeus on Mount Carmel 

This three-line Greek inscription found on Mount Carmel is dedicated to 

Zeus by Gaius Julius, of the second and third centur AD (Avi-Yonah 1952:118).  

L-1 

L-2  

L-3  

Translation 

L-1 -‟A Heliopolitan Zeus (god) of Carmel 

L-2 -by Gaius Julius Eutyches 

L-3  -’Colonist of Caesareaˮ 

It is interesting to see that during the Hellenistic period, the cult of Zeus 

was associated with Mount Carmel, (McCarter, 1999:1759-1761): ‟Zeus is the 

only major god of the Greek pantheon. He is the father of humans and gods. 

”Heliopolitan Zeus is the same as Heliopolitan Jupiter. If Avi-Yonah, (1952: 118-

124) concludes that the Baal dwelling on Mount Carmel before Zeus was Adad, 
                                            

5 The translation and the commentary of this poetry was made by VIROLLEAUD, 1931 :193 ‘’Un 
poème phénicien de Ras Shamra, La lutte de Mot, fils des dieux et d’Aleïn, fils de Baal. 
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the Storm-god; it is due to their identical function. As a matter of fact, Zeus is 

worshipped by the Greeks as an atmospheric god, the god of sky, storm, 

lightning and fertility. Similar to Baal Haddad, it is considered a mountain god, 

(Herodotus I, 131:1). We can conclude that it is not accidental that during the 

Hellenistic period, Mount Carmel was associated with Zeus, the Greek god of 

storm. The Baal of Mount Carmel could not in any way be Zeus. He came only 

after the Hellenistic period.  

4.2. A seasonal god 

The Semites made accurate observations about the rhythms of the 

seasons: summer would come to devastate the work of spring that made 

everything grow. Baal was nothing more than an auxiliary to the principles of 

fertilization. We must not forget the beneficial effects of the sun or the god 

Šamaš, which they worshipped, (Lipinski, 1995:65).The gods have always had 

people around to serve them in perfect adoration. Baal, the Storm-god is a 

seasonal god. He dies during the summer heat, only to come back to life in 

spring. The cult of the continuous reincarnation of Baal had as a main goal 

obtaining rain, so necessary for keeping and perpetuating life on earth. 

Moreover, the analogous god named Baal Adonis, dies during the summer heat 

followed by a funeral liturgy, (Barrois, 1953:338).  

The cyclical character of the seasons aligned with the repetitive cycle of 

Baal who dies and is resurrected afterwards. This process manifests as an 

anniversary ceremony. The liturgy of Baal’s death was marked by funeral 

ceremonies and wailers crying in lamentation over the effigy of the divinity 

(Barrois, 1953: 338).The power of Baal is inseparable from the rain that brings 

fertility on the earth, and that allows people and animals to live (Lipinski, 

1995a:80).The translation of the descent Baal in the inferno of CTA 5: II L.3-4 

shows that the earth, the withered fruits of the trees, feared the almighty Baal, 

the rider of the clouds, (Matter, 1980:107). This fear is due to the usefulness of 

Baal as master of the rain indispensable to their life. We feel the anxiety 

expressed by god El in the expression of the following lamentation (Caquot et 

al., 1974:250-251): ‟What would become of all the people of Dagan’s Sons? 

What would become the multitude (people)?ˮ The phrase ‟people of Dagan’s 
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sonsˮ is very significant. It refers to everything that grows or germinates in the 

soil due to the fertility given by the rain controlled by Baal. Dagan means wheat 

or grain. In the context of the myth and the lamentation of god El, it 

encompasses everything that grows. Baal is called in the mythology of Ugarit 

(Caquot et al., 1974:136; 139; 152 and 262): ‟the almighty, the sovereign 

master of the earth and king, rider of the clouds.” He is a god that reigns over 

the clouds, the thunders, the lightning, the snow, and the rain. For Wyatt, 

(1998:850), and many other scholars (Caquot, et al., 1974:136; 139; 152 and 

262; Smith, 1994:97; KTU 1.3 IV: 6-11) the deity Baal is the ‟Charioteer of the 

clouds.ˮ 

4.3. Baal a bellicose god 

The iconographs of the Storm-god (Baal Adad) and his weapons like the 

sword, the mace or clubs and the thunderbolt used in different contexts proves 

the bellicose character of this deity.  

4.4. Baal and his weapons 

The weapons are surely the most characteristic of divine attributes. 

Moreover, in the Ugaritic myth of Baal and Yam (Sea) we can see how the 

divine artisan Kutaru made special weapons to help the God Baal Adad to 

defeat his enemy, (Bunnens, 2006:65; KTU 1. 2 IV, 11-27; Bordreuil and 

Pardee, 1993:63-70). Baal is seen as a warrior god, due to his weapons. 

According to (Vanel, 1965:55): ‟He appeared as lightly dressed and brandishing 

a weapon sometimes a dagger, other times a mace or axe against his shoulder 

or at the level of his beltˮ. (Bunnens, 2006:66) affirms that the sword worn by 

Adad is, ‟the standard weapon of warrior of high rank.” These weapons usually 

worn by the storm-god establish that he is a bellicose god. The simple fact that 

god Adad is seen brandishing a weapon, considered a symbol of attack, shows 

him as in the position of waging a war against an enemy. He performs the 

function of a warrior. De Vaux, (1971:143) confirms him to be a warrior god, a 

powerful hero. The features of his function as a bellicose deity are also related 

to climate changes. He is depicted as walking on mountains and seas, 

brandishing a mace pointing to the ground, and a spear whose shaft ends in the 
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light. That suggests that the brandished lightning of Baal does not evoke a 

terrifying power but, on the contrary, it reminds us of the fertilizing rain 

accompanying the storms. 

At Aleppo, the Storm-god affirms himself as a warrior god, even though 

there are a number of texts confirming the bellicose nature of the god, we 

choose to quote only two of them. The tablet 38 A. 1968 L. 5-7, presents the 

words of Adad that make reference to having given the country to Yadhun-Lim 

and because of his weapons none of his enemies dared to confront him in 

battle, (Durand, 2002:134-135; 1993:44-45) : um-ma-a-mi dIM-ma ma-a-tum ka 

la-ša a-na ia-ah-du-li-im ad-di-in ù i-na giš-tukul-meš-ia ma -hi-ra-am ứ-ul ir-ši: 

‟Thus spoke Adad: I gave all the country to Yadhun-Lim, and thanks to my 

weapons, he had no rival in battle.ˮ In the same text, the L. 2’-4’: the Storm-god 

said that the weapons he had given to the king were identical to those he had 

used in the battle against the Sea Yam: ú-te-er-ka giš-tukul-mešša it-ti te-em-

tim am-ta-ah-sú ad-di-na-ak-kum-ì ša nam ri-ru-ti-ia : ‟and the weapons I had 

used in battle against the Sea, I gave them to you.ˮ 

 In the Ebla texts, the god’s weapons are mentioned. We notice the 

expression used by the Storm-god when he speaks about arming his allies in 

the war.The tablet 5 (A 1858) mentions the arrival of the god’s weapons in 

Terqa (Durand, 2002:15; Bunnens, 2006:65, note 45) ‟probably to participate in 

Zimri-Lim investureˮ. In the Near Eastern tradition, the worship of the divine 

weapons was known, and this practice (Wyatt, 1998:833-888; Bunnens, 

2006:65) ‟was meant to transfer divine power to the king and so legitimize his 

ruleˮ. The weapons of the Storm-god are also worshipped among the the 

Hittites, (Bunnens, 2006:65). In another case, (Bunnens, 2006:66; Fleming, 

1992:50, note 7), ‟at Emar, the weapon of Storm-god is mentioned in several 

rituals especially for the installation of the entu-priestessˮ. The term Entu is the 

high priestess; (see Labat and Malbran-Labat, 1994: n° 556). According to the 

texts of Mari, (A.1968) L. 5 (Durand, 2002:15; see also lines 7, 2’): giš-tukul-há 

ša dIM, ‟the weapons of Adad”. These weapons had to be stored in a safe 

place, in Terqa, in the temple of Dagan, considered as the ideal place as they 

could be easily accessed in time of need. The texts talk about the weapons of 

the Storm-god without naming actually them. 
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Therefore, the fact of having giš-tukul ou giš-tukul-meš in the tablets 

helps us understand the nature of Baal’s weapons. In Akkadian, the word giš 

means ‟wood” and tukul ‟weapon”,  (Labat and Malbran-Labat, 1994:221; 

CAD/K: 57, kakku, 5b 2’). Usually the word should be written in upper case: 

TUKUL, as it is the Sumerian ideogram borrowed from the Akkadian scribes; if 

not, the ideal name in Akkadian that refers to ‟weapon” is, kakku (CAD/K: 50, 

kakku). This means that the weapons that Adad talks about are weapons made 

out of wood. The word giš is linked to tukul or defines tukul. In Akkadian giš in 

relation to a word which helps to produce the name of the object suggests that 

in this case the object is made out of wood. 

 Concerning Akkadian grammar, Bodi, (2001: 63) says, it is 

‘determinative in front of names of trees and objects made out of wood,’ for 

example: gišdaltum or gišIG means ‘the door’, (Bodi, 2001:30). We can assume 

that the weapons were clubs. The armour of Baal could have evolved in time, 

and may have been made out of metal. Often, the club in the Ancient Near East 

was made with a wooden handle, and attached to it was a mace of a hard 

substance (stone, metal, ivory) according to the age and usage, (Bordreuil and 

Pardee, 1993:68). Therefore, the Ugaritic text of the battle between Baal and 

the Sea, explicitly names the weapons. Other authors, underlining the same 

sense in their research on the Ugaritic texts of the battle between Baal and 

Yammu, the Sea, note clearly that the text speaks about two types of clubs as 

weapons, where the first type is used to hit the shoulders and the chest, and 

was not very efficient, but the second type of weapon aimed at the head of the 

adversary, which could strike the adversary down, (Caquot et al., 1974:112). 

The authors suggest the inefficiency of the first type of club, but the texts do not 

refer to that. On the contrary, they note their efficiency. The two weapons are 

mentioned (KTU 1.2 IV.4-30), were invented by the artisan god Kutaru: Thus 

Kutaru makes two ‟clubs” or ‟maces”: ṣmdm. 

The Ugaritic word ṣmd is translated by ‟mace”, (see Vanel, 1965:108; 

Bordreuil and Pardee, 1993:67; KTU 1.2 IV 11-12). (See also Obermann, 1947: 

202; Bunnens, 2006:65). For Bunnens (2006:65) the term ṣmd is translated as 

‟mace” or (double) ‟axe” and Kutaru (the divine artisan) gives them their 

names, (Bordreuil and Pardee, 1993:63-64; Wyatt, 1998:850-851). ‟Your name 
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is Yagrušu, Ô Yagrušu Expel Yammu. Expel Yammu from his throne …” ‟Your 

name is Ayyamurru, Ô Ayyamurru, throw out Yammu of his throne”. Therefore, 

in the Phoenician inscription from Zincirli, we have divine names; one is B‘L 

ṢMD, (KAI, 24; ANET, 1969:655; Bunnens, 2006:79). According to the research 

of scholars, (Xella, 1995:62; Bunnens, 2006:79) this name Baal ṣmd means the: 

‟Lord of the Mace.” In the text A and B of Ras Shamra (Baal epic), aymr and 

ygrš are mentioned and employed by Baal to fight Yam (the Prince Sea). In the 

text A. L. 3 we have ygrš and in the text B. L.21 is aymr, (Obermann, 1947:200-

203).  

The scholar Obermann, (1947:202) says: ‟The verb grš in the text A, is 

an optative perfect (garraša), ‟let him expel”, while in B the verb is mr, another 

optative perfect (marrā), ‟let him force out”, the agent in both verbs being Baal”. 

For more explanation about the two verbs: grš and ygrš, see Obermman, 

(1947:202, note 22). The two clubs or arms of Baal have symbolic names, and 

are possibly charged with magical efficiency, (Caquot et al., 1974:112). We 

found the same idea about the signicance of the name of the clubs given by 

Obermann, (1947:202): ‟Because the staff is to serve the same function in 

either incantation…” The only verbs ‟chase/expel” and ‟throw” used to 

expressed by the action of these weapons and the accomplishment of the 

withdrawal of Baal shows that the weapons were well feared and very efficient. 

According to Obermann’s analysis, the two clubs of Baal have two verbs to 

show their different actions in the fight between Baal and Yam, the Prince Sea.  

For more explanation (Bermann, 1947:203; 206) confirms that the aim is: 

‟to expelˮ and ‟force outˮ his enemy, the Prince Sea ‟from his own top of 

Mount Ṣaphonˮ, ‟his reign’ and ‘his throneˮ. After this victory, Baal could take 

over his kingdom.  

The text KTU 1.6 V 1-6 mentions ktp a third weapon, in parallel with ṣmd 

the ‟harpè” (Bordreuil and Pardee, 1993:65). This weapon ktp is translated by 

‟the scimitar” by (Vanel, 1965:108; Bunnens, 2006:66). It was associated with 

‟the clubˮ. Among all these weapons, ‟the clubˮ remains the most powerful 

weapon of the god. It is with this that Baal wins his victory over Yam. All the 

weapons of the deity evoke his power over lightning with the exception of the 

scimitar. The mace suggests better the irresistible and decisive effect of the 
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lightning. Vanel, (1965:108-109) explains that in the iconography the Storm-god 

raises the weapon with a threatening gesture instead of holding it to the front, 

explaining this idea of lightning power. The weapons of Baal are mythical 

representations of the lightning; Baal is the only master over it, (Caquot et al., 

1974:75). Being the master of his weapons, he holds the secret of their 

handling. This explains, therefore, that he would arm certain sovereigns in the 

wars against their enemies. He also praises his armour that makes the one who 

wears it invincible. The axe, the sword and the thunderbolt are also the 

weapons of the Storm-god. On many pictures of the Storm-god, he holds the 

mace in his right hand. The sword was the standard weapon of a warrior. The 

kings are portrayed with one, (Bunnens, 2006: 66-67). 

 4.4.1. The Bellicose character of Baal of storm: its origin in 

mythology 

The main symbols that we have looked at seem to attribute to the storm 

god ‟a terrible character, even devastating as he appears violently in 

stormsˮ.The god has a special relationship with the mountains, and on their 

peaks he prepares the rain. It is indispensable, because the abundance of the 

crops depends primarily on the rain. On the peaks of the mountains when ‟he is 

about to send lightning on earth, another spirit stores himself as well flashes of 

lightningˮ (Vanel, 1965:57). This atmospheric god is viewed as being among the 

most important gods of the Babylonian pantheon together with Šamaš, Ištar and 

the god Šin. For Vanel, (1965: 53), the god Baal holds the title of: bêl šamê ù 

irṣeti, ‟lord of the sky and the earth.” The same title of Adad appears in the 

Codex of Hammurabi, (col, XXVIIb: 64-67, see also Finet, 2002:150).  

The bellicose character of the Storm-god has its origin in Ugaritic 

mythologies. It is due to his impetuous character that he rises up against the 

supreme god El who wants to build a palace to god Yam, the master of the seas 

covering the universe. Obviously, this project caused a stir among other 

divinities of the same status as Yam. Their worries were understandable due to 

the fact that the palace goes with the crowning of royalty. The palace in fact is 

nothing less than the crowning of royalty. Building a palace to Yam means 

implicitly that he is chosen as the favourite of the great god El, making Yam the 
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master over the other divinities. Despite their discontent and protest, the palace 

was finally built and Yam was crowned. But Baal showed his very strong 

discontent, making threats and going as far as predicting the sudden defeat of 

Yam. In order to do so, Baal made two clubs and began a war against Yam. He 

managed to defeat the monster of the sea and win his victory against Yam, 

(Caquot et al. 1974:107-113). By resorting to a trick and taking advantage of the 

imprudence of his enemies, who with other divinities accepted an invitation to 

an inaugural banquet of the palace. In this way, he provoked and defeated them 

and in doing so he clearly stated ‟who is the lord of the earth”, (Caquot, 

1974:184). Baal kept his bellicose nature through the passage of time. If Baal 

had lost this characteristic, than we could understand that he had become a 

penitent god.  

 4.4.2. The Storm-God: god with political outlook 

The Storm-god takes a particular form. He conducts himself as the lord of 

Aleppo, in contradiction to the place he occupied in the Babylonian pantheon, 

where he was seen, without having the title of a dominant divinity, as an 

important god. Therefore, the god ‟Adad of Aleppo himself proclaims his 

absolute power,ˮ (Durand, 2002:3). He got involved in selecting political 

leaders, favouring and empowering them (giving them absolute power), 

(Durand, 2002:3). Some cases followed: Yahdum-Lîm, the king of Mari who was 

favoured by Adad of Aleppo and received his absolute power. He was victorious 

in battles with enemies, (Durand, 2002:3). The nature and the functions of the 

Storm-god change in this particular area. Even so, he remains the Storm-god. 

He firmly proclaimed that the god of Aleppo was not interested in worldly goods 

but very much in justice. This is explained by the fact that the Storm-god of 

Aleppo was impartial and offered refuge to anyone seeking a refuge. He goes 

as far as giving his absolute power ‟independently of nationalist visionsˮ, 

(Durand, 2002: 3).  

The king of Mari, Zimri-Lim asked his counterpart of Aleppo for the 

extradition of one of his vassals who had had the nerve to address a written 

message to him in which he identified himself as his equal. The king of Aleppo 

refused, but after deciding on the guilt of the vassal, he made him swear under 
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oath in the temple of Adad the Storm-god, (Durand, 2002:4). We conclude with 

the quotation from Mettinger where Baal is regarded as ‟a weather god, warrior, 

and major figure of pantheon”, (Mettinger, 2001:38). The Storm-god of Aleppo 

figures among the deities ‘that are witnesses to the treaty concluded between 

Assur-nirari V and Mati-ilu of Arpad’, (Bunnens, 2006:78; SAA II, n°2, L.18). 

4.5. Death and resurrection of the Storm-god 

The Storm-god Baal is also dying and rising deity. The resurrection of 

this god follows the seasons’ cycle. The god dies during the summer and is 

reborn in spring. As a result of this cycle of the god who disappears and 

reappears following the seasons, there is a need to talk about the resurrection 

of the deity (Baal Hadad). 

 4.5.1. Death and Resurrection: Myth worship or seasonality god? 

Baal, the Storm-god, was one of the many divinities who would die and 

resurrect periodically. He was a seasonal god. The death and resurrection of 

the gods are generic titles attributed to all agrarian divinities in the 

Mediterranean societies. They are found among other myths and rituals 

attributed to them each year in order to celebrate their death and resurrection, 

(Mettinger, 2001:15). It is important to note that some elements are 

characteristic for such divinities; that is, the myths concerning their death and 

rebirth, the thematic correspondence of the cycle of seasonal changes and 

ritual series that serve as a context to the cult, (Mettinger, 2001:37). According 

to the Baal cycle, there are five interpretations of the Baal cycle, but no 

consensus over the interpretation, (Smith, 1986:313). Each interpretation has its 

characteristics and evidence, (Smith, 1986: 313; 1994:59 and 60): 

‟Five views of the Baal cycle which continue to influence strongly research 

on the Baal cycle. The first view (1) is the seasonal interpretation; (2) ritual 

interpretation; (3) the cosmogony theory; (4) the view of the Baal cycle as 

the struggle between the forces of life versus the power of death and chaos 

and (5) the view of the cycle as the exaltation of Baal as king”. 

In order to understand the nature or the character of Baal, we have to try 

to understand this myth better in order to understand the whole function of the 
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divinity.  

4.5.1.a. The first hypothesis focuses on the seasonality of the myth. 

 It corresponds to the seasons, and the rites take place to express the 

religious aspect of the myth, (Smith, 1994:64). Therefore, the battle between 

Baal and Mot was inspired by the contrast between the mild autumn and the 

humid winds of September. The cycle of Baal explains the meteorological 

manifestations, (Gray and Cassuto, 1971:21-24). Virolleaud, (1934:317)6 said 

that: Baal does not represent perpetual life but intermittent life, the life that is 

born and reborn every spring, that blooms during the summer only to wilt and 

disappear during autumn; Baal, therefore, is after all, the life of plants. The myth 

of Baal is a combination of nature and the places of cult, which tends to explain 

the alternation of seasons. Moreover, the origin of the Ugaritic cult was largely 

founded on the rites determined by the same seasons, (De Moor, 1971: 68; 

Smith, 1994:65). Such divinities are the personification of the seasonal cycle of 

the vegetation, (Mettinger 2001:18). The cycle of Baal in the Ugaritic myth 

presents the alternation of seasons. Therefore, the teaching of Baal cycle 

according to Smith (1986:313) is to tell ‟a vivid story of divine struggle and 

divine wisdom, divine power and divine death.ˮ  

4.5.1.b. Second hypothesis: the ritual interpretation 

About the ritual interpretation, the scholar Smith, (1986:316; 1994:63) 

says: ‟The seasonal interpretation presupposes a correlation between the Baal 

cycle and the annual cycle of weather on the Syrian coast.” Smith (1986: 316; 

1994: 63) shows that there’s a relationship between ‟rites or cultic acts which 

celebrated the divine deeds reflecting the vicissitudes of seasons.” And 

according to Smith and Gordon (Smith, 1986:316, 1994:60; see also C.H. 

Gordon, JNES, vol. 7, 1948:185-186): ‘the myth of the Baal cycle is a 

combination of nature-myth and a cultic myth to explain the origin of the 

                                            

6 ‟De toute façon, ce passage… établit nettement que Baal est, avant tout, un dieu de la 
végétation, et qu’il disparaît quand la végétation est fleutrie, à la fin de l’été’’, cf. (Virolleaud, 
1934 :317). „Baal quant à lui, représente, non pas la vie perpétuelle, mais la vie intermittente, la 
vie qui naît ou renaît chaque printemps, qui s’épanouit durant l’été pour s’étioler et disparaître 
enfin à l’automne, Baal, en effet, c’est la vie des plantes, cf. Virolleaud, 1937, I :9 ;15. 
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alternating of the seasons as well as the origin of the Ugaritic cultic which was 

largely based on the rites determined by the same seasons.ˮ The only 

weakness of this interpretation lies in the fact that the god Yammu demands 

royalty and non-rain or flooding (CTA 2.1 and 2.4). Therefore, this weakness 

should not exclude the seasonal idea, because the conflict between Baal and 

Mot, (Smith, 1986: 317): can ‟lead up to the time of the autumn rains,ˮ or we 

can add that this Baal cycle purportedly reflects the autumnal New Year festival, 

and yet none of extant ritual… (Smith, 1994: 60; De Tarragon, 1980:184).  

4.5.1.c. The third view is a cosmogony  

 This idea asks us to consider the cycle of Baal as illustrating the life in 

cosmos, and at the same time to regard the fight against Yam (‘the Sea’) and 

Mot as evoking the presence of death in the universe, (Smith, 1994: 75). The 

death and resurrection motifs are very important to the cosmogony of the A.B. 

Cycle which describes the establishment of the cosmic order over the 

microcosm, (Waterston, 1989:425). The legitimation of both chaos (‘Yam’) and 

cosmos (‘Ba‛al’) rule of the microcosm in turn by the creator god indicated that 

both forces are subordinate to El, (Waterston, 1989:425). 

4.5.1.d. The fourth view - life versus Death 

The fourth interpretation found support in the effects which the death of 

Baal brings to the earth (in CTA 6.1=KTU 1.6 I 6-7 and CTA6.4.25-

26=KTU1.6IV1-2. Mot (‘Death’) incarnates the power over life, and the conflict 

between Baal and his opponent. Baal represents the conflict between life and 

death, (Smith, 1994:59). But Baal’s battles with Yam (‘Sea’) and Mot are cast in 

terms of kingship in KTU 1.1IV 24-25, 1.2IV10, 32, 1.6V5-6, and 1.6 VI 28-29, 

33-35, (Smith, 1994:59). This life is expressed by the human actions of the 

gods, and it is in this context that Baal emerges as the hero of the divine 

kingdom.  

4.5.1.e. The fifth view - interpretation of Baal’s kingship  

Divine titles also show the dimension of the Baal cycle. Baal is called 

zblʽarṣ ‟lord of the earth”. His title ʼal’iyn ‟mightyˮ and 'al’iyn qrdm, ‟mightiest of 
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warriorsˮ ‟reinforce the picture of Baal as the great warrior battling against rival 

claimants for the divine throneˮ, (Smith, 1986:323). Mot through his own words 

proclaims in CTA 6.6 or KTU 1.6VI, 33-35. For Smith, (1986:339): ‟Let them set 

Baal on the throne of his kingship, on the resting place, the seat of his 

domination.” We can mention that the Yamm’s epithet ʼadn, ‟lord” indicates the 

royal character, but his title ¾pṭ ‟judge” proves a function of kingship of Yamm, 

(Smith, 1986:325; 1994:59). The acquisition of his own palace by his battles 

against Mot and Yamm is another element that reflects the kingship of Baal, 

(Smith, 1994: 60). In the same text, the author affirmed, (1994:96): 

 ‟Baal uses monarchy precisely because he is the deity who can mediate the 

blessings of the natural cosmos both to human society and to the company 

of the pantheon. The means of providing blessings are his rains, which the 

seasonal interpretation has emphasized. These rains revivify the world, duly 

noted by proponents of the cosmogony approach. Indeed, without the rains, 

there is no life. Baal’s kingship brings life to the world, prevailing over the 

forces of the death and destruction, as stressed by those who view the Baal 

Cycle as a struggle between the forces of life and death.” 

This last view of Virolleaud, (1946: 498-509) and Obermann, (1947:205-

206) puts the interpretation of the Baal cycle in a historical and political context. 

They suggest ‟that Baal’s defeat of Yamm (‘Prince Sea’) represents the 

historical victory over sea people which deserves noticeˮ. This interpretation 

can be made as well. The supporters of this interpretation argue that the conflict 

with Yam in KTU 1.2 IV was in reality a challenge between the people of the 

sea and those of the Syrian littoral late in the Bronze Age. The people of Ugarit 

managed to confuse and ruin their invaders from the oriental side of the 

Mediterranean Sea. This political and historical factor has contributed to the 

birth of the Baal cycle in order to illustrate the reality of this rivalry, (Smith, 1994: 

87-91). This view has been pointed out by the scholar Virolleaud, 1946:505-

509): 

‟In other words, in the light of the fragment which we have analysed, the 

narrator of 3 AB would appear to have incorporated in his version of building 

saga a myth designed to explain, etiologically, how the people of Ugarit 

succeeded in expelling a hostile invasion effected by the inhabitants of the 

sea region, say, on the eastern shore of the Mediterranean, how they routed 

and deranged the invader’s forces, how they destroyed his ranks into ruin. 
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That, by the medium of folklore, the struggle between two peoples may 

easily come to be remembered as the struggle between their respective 

gods and, in the present instance, between Baal, the most active and 

popular god of Ugarit, and Prince Sea, the real or popular name of the god 

worshipped by the invaders from the sea region.”  

See also (Obermann, 1947:205-206). 

The power of Baal had been showing in his lightning and rains manifestation 

(CTA 4.7 =KTU 1.4VII.25-31). According to all these interpretations, the 

seasonal interpretation struggles with influence researches and works. The 

Ugaritic mythology of Baal contains a number of references to the seasonal 

events that follow the course of the Ugaritic cultic year, which coincided with the 

Syrian agro-climatic year, (De Moor, 1971: 67). The texts KTU 1.4 V 6-9 and 

CTA 4.5 (KTU 1.4 VII) 26-31 refer to the rain of Baal, which gives life to the 

world. We can cite KTU 1.4V 6-9, (Smith, 1994: 295-298; see also Grabbe, 

1976: 57-63):  

‟L.6 And Baal now will fertilize with the luxuriance of his rain, 

L.7 The luxury of watering in turbulence (flow?) 

L.8 And gives his thunder in the clouds,  

L.9 Flashing lightning to earth’ 

Another reference is CTA 4.7=KTU 1.4 VII: 25-31, (Smith, 1986: 315): 

‘L. 25 He (Baal) opened a window in the house, 

L. 27 A window in the midst of pala[ce]. 

L. 28 Baal opened a break in the [clou]ds,  

L. 29 Baal gave his holy voice 

L. 30 Baal repeated the is[sue of] his lips, 

L. 31 His holy voice, the earth [sho]ok” 

This last passage in particular the L.28: ‟Baal opened a break in the 

cloudsˮ refers to the manifestation of Baal’s thunder and rain or the fall of rains, 

(Dussaud, 1932, I:298-300). : ‟Each deity was sovereign over his domain. The 

divine conflicts symbolizes more than the alternation of seasons in the Syrian 

yearˮ. (Smith, 1986:317). For this alternation of seasons, in the summer period 

which Mot reigns over the nature, Baal is relegated to the underworld, 

(Dussaud, 1937, II: 121). Baal descended into the underworld with his 

meteorological phenomena (KTU2.1.5V.6b-11 see Day, 2002:95):  
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w'at. qh 'rptk. rhk. mdlkmtrk. 'mk. Sb't glmk. MTn. hnzrk 'mk.pdry. bt. 'ar 'mk. 

{t}tly. bt.rb. 

‟And you take your clouds, your wind, your chariot team, your rain; take with 

you your seven servitors and your eight boars, take Pidriya daughter of dew 

with you, and Taliya daughter of showers with you.” Baal in the underworld is 

the time that Mot becomes king of the summer and exercises his omnipotence 

on nature during this period.  

In this way we can read the tablet IAB, II, L. 24-25, (Dussaud, 1935, I: 

55) thus: 

‟L. 24 les plaines sans (l’eau) des cieux  

L.25 (sont) dans la main de Mot, le fils divin.”  

It is supposed that the reign of Mot retains water from heaven to fall over the 

earth; it also occurs at the time of the death of Baal. According to Eusebius of 

Caesarea, (P. Ev., III: 12-17; Dussaud, 1932, I: 249), Adonis (Mot) is the god, 

the spirit of harvest. He is the deity who lets it be known when the cereals, ears 

of corn and grains achieve ripeness. So, Mot becomes king over nature during 

the summer, when Baal dies at the time of harvest. 

 4.5.2. Baal and Mot 

The conflict between Baal and Mot takes place at the inaugural banquet 

of the palace (1.4 V-VII). Among all the gods, only Mot refuses to bow before 

the power of Baal. Instead, he claims to be entitled to reign. Baal does not 

hesitate to summon his rival to renounce his claim. He even sends him Gapan 

and Ougar as ambassador messengers with cautious and precise instructions 

to go to the underground dwelling of Mot: ‟But be careful divine servants, when 

you approach divine Mot, so that he does not turn you into a lamb in his mouth,ˮ 

(Caquot et al. 1974: 220). The reason why the ambassadors are sent to Mot is 

not clear. He had to bring homage to the greatness of Mot and admit that he is 

the king of gods, protector of life on earth I.4.VII: 49-52, (Mettinger, 2001: 57). 

We believe that the messengers were sent to force his rival to give up on his 

claim to reign, since at the banquet Mot himself refused to bow before Baal. 

However, the instructions given to the messengers warning them not to 

approach the house of Mot, puzzle us. Could they have sent their message 
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from a distance? Nothing is less certain. They came back to Baal with a 

message, this time from Mot, the personified death, the sovereign of the infernal 

world, inviting the king of gods, Baal, to his table, (Caquot, 1974:243-245). Baal 

responds positively. Baal himself, who warned his ambassadors not to get too 

close to Mot, ignores his own advice by accepting this invitation. The evidence 

has been pointed out by Smith, (1986:317; 1994:61): ‟the Baal and Mot conflict 

speaks about the symbol of dying and reviving god. The end of the cycle 

describes ritual wailing for Baal as projection of the seasonal ululation.” 

 4.5.3. The death of Baal: A limit of its glory 

Baal has just signed his death warrant. Accepting an invitation from Mot 

and descending into the afterlife means metaphorically the death of Baal, 

(Mettinger, 2001: 62). It seems that the invitation was not a metaphor, but a 

reality, and would speak to twisting the minds of instructional or educational 

myth. To be a metaphor, there must be a transposition of a direction A to B or 

the expression of the abstract by a concrete word. Accepting the invitation of his 

fierce rival, Mot requires the submission of Baal. Baal, once in the home of Mot, 

adopts an unusual posture, humble in contrast to his fiery temper, and bragged 

of being the lord of gods. The scholar Waterston, (1989:431) said: ‟Hail Divine 

Mot, I am your slave, I am forever”, (KTU1.5 II:4-12). Once at the table with 

Baal, Mot gives notice that he will put his host Baal in the graveyard of the 

divine land. The will of the lord of the kingdom of hell has been accomplished, 

Baal is dead.  

The death of Baal is not seen everywhere in the same way. The idea of 

an alternative is mentioned. Baal’s daughters would be killed by Mot, (Mettinger, 

2001: 39). Waterston, (1989:431) disagrees with the argument that rejects the 

death of Baal. According to him, if the death of Baal were real, there would be 

no sense in subsequent events. Besides, the narrative KTU 1.5 V implies that 

one of Baal’s daughters was given to Mot not as part of a substitution, but rather 

as a gift or as a sacrifice. It is true that Mot requested Baal to come with his 

entourage including his two daughters who are Pidray ‟the bright.ˮ Pdry, one of 

daughters of Ba’lu (Baal), is probably the eldest, because she was always 

mentioned first and was revered as an independent goddess in Ugarit. Her 



 

74 

 

name dpi-id-ra-i’, in AOAT 16, 1971:82; (see also II AB, I, L. 18) Pdr (y), ‟fille de 

la lumière’’ means the ‟daughter of the light,ˮ (Dussaud, 1937, II: 127; 129). 

The daughter Taday means ‟the rainyˮ, (Caquot, et al., 1974:248). According to 

Dussaud, (1937, II: 127; 129) the word pdr(y) could have a connection with the 

‟the maceˮ and Pdr symbolizes the ‟lightningˮ especially since Pdr(y) has been 

connected with a light. He clarifies that Pdr could have two meanings: ‘the 

mace’ and ‘the lightning’. Virollaud, (1936: 44 notes 3) concurred, and says that 

Pdr is the synonym of brq (barāqum): ‟a flash of lightning.ˮ The rest of the story 

does not provide more details. Baal would go to his rival Mot’s city with his two 

daughters. What has become of them? The myth tells about the death of Baal, 

burial and mourning. We believe the idea is president of a substitute or the 

death one of the Baal’s daughters instead of him. One of Baal’s daughters is 

given to Mot for sacrifice. Nevertheless, if Baal did not die, why was the 

supreme god El informed? Why did Anat, Baal’s sister mourn her brother? Why 

look for his body? All that proves the preparation of Baal’s funeral rites (1.5. 

1.6:I-VI) and certifies the death of Baal, ( Caquot, et al. 1974: 250-253). Baal’s 

death restores an understanding of the attitude of Supreme god El and goddess 

Anat in mourning and the funeral of Baal. For (Waterson, 1989:425-434) who 

argue that a daughter of Baal was given to Mot, the following question appears: 

which one? The choice of one daughter of Baal at the expense of another 

requires a preference or a choice that was necessary for the sacrifice they 

suggest. In addition, what sacrifice? All these unanswered questions leave a 

confusion in the mind. 

 4.5.4. The mourning of Baal 

The supreme god El will be informed about the death of Baal, and it does 

not help to lament it. Caquot, et al., (1974: 250-251), said: 

‟El ... descends from his throne. He sits on the step and sits down. He 

spreads on his head filth of mourning, the dust on his head where he rolls. 

He covers his loins with sackcloth; he slashes the skin with a stone ... What 

will happen to the people of the Son of Dagan? What will become of 

the multitude?” 

Following the death of Baal, El and Anat expressed similar words. They had 

identical reactions, only they were different in their objections: falling from the 
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throne, El (KTU 1.5 vi 12-14) for using ash and dust (KTU 1.5 vi 14 -16), (Wyatt, 

1998:129). Baal died, Anat, looked for his body and with the deity Šapaš 

assistance of the deity Šapaš. They finally found his body. He was buried on 

Shaphon Mountain (Mettinger, 2001:58). Parallels can be drawn between the 

mourning of Baal by Anat and El, and mourning through the Old Testament, the 

appeals to sit down and spread dust on the dead body’s head (Josh 7:6; 1 Sam 

4 12; Job 2:12; Ezek 27:30; Amos 2:7). 

4.6.   Ritual and worship 

4.6.1. Burial and funeral rites of Baal 

With the help of Šapaš, Anat traces the body of his brother on the 

mountain Shaphon where Baal was buried. According to the text, it was in the 

divine cemetery of earth where Anat buried his brother Baal. The role of Šapaš 

by the side of Anat in finding the body of Baal is not unimportant, because he is 

the conductor of souls in the after life (KTU1.161, see Mettinger, 2001:58). This 

mountain was very important in the worship of Baal. The sacrifices for the 

funeral were held there (KTU 1.6.i:15-31, Mettinger, 2001:62). The animals 

which were sacrificed were oxen, wild cattle, sheep, deer, goats, donkeys, and 

animals of each species in a number equivalent to seventy (KTU 1.6i.15-20; 

Caquot, et al., 1974:254-255). It is difficult to know the liturgy ritual, and how it 

was done. The corpus of Ugaritic ritual texts contains no reference to the death 

and resurrection of Baal, (Smith, 1994:290). Looking at the texts of the 

mythology on the Baal cycle, we find that there was no resurrection of Baal. 

Some authors said that the Ugaritic royal ritual concerning funerals shaped the 

Baal worship, (Mettinger, 2001:38-39). If the ritual of Baal is modelled on the 

Ugaritic kings’ ritual, then we must recognize that Baal is portrayed as the king 

of the gods and the greatest of all, (Caquot, 1974:183). On the other hand, it 

should be noted that in this mythology, Baal comes back to life, but the human 

king who dies never comes back to life. 
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 4.6.2. Royal Funeral Ceremony KTU 1.161 or RS. 34.1267 

1-spr. dbḥẓlm The document of the feast for l-almu: 

2-qritm. rpi. a[rṣ ] You are invoked, O rpu arṣ 

3-qbitm. qbṣd[dn] You are summoned, 0 assembly of 

Didanu! 

4-qra. ulkn. rp[u] Ulkn, the rpu is invoked, 

5-qra. trmn. rp[u] Trmn, the rpu is invoked, 

6-qra. sdn. w. rd[n] Sdn-w-Rdn is invoked, 

7-qra. ṭr. ‘llmn[ ] Tr-'llmn is invoked, 

8-qru. rpim. qdmym[ ] The ancient rpum are invoked. 

9- qritm. rpi. a[rṣ ] You are invoked, O rpu arṣ 

10-qbitm.qbṣ ddn You are summoned, 0 assembly of 

Didanu! 

11-qra. ‘m1tmr. m[l]k Ammi! tamru the king is invoked, 

12-qra. u nqmd [.] mlk Niqmaddu the king is also invoked. 

13-ksi. nqmd f.] ibky O throne of Niqmaddu, be wept for, 

14-w. ydm‘. hdm. p’nh May his footstool be shed tears for; 

15-l pnh. ybky. ṯlḥn. mlk May the king's table be wept for before 

it, 

16-'dmt. w. 'dmt. 'dmt Misery! Misery of miseries! 

17-iḫšn špš. Burn, 0 šapšu! 

18-w. iḫšn.(19) nyr. rbt. Burn, 0 Great Light! 

19-'ln.Špš tṣḥ May Sapsu cry from above:  

20- aṯr. [b]‘lk. l. ksh ‘To the place of your lord, 

before his throne, 

21- aṯr (21) b‘lk. arṣ rd. To the place of your lord, 

descend to the underworld, 

22- arṣ rd. (22) w. špl. ‘pr. Descend to the underworld, 

and be low in the dust! 

23- tḥt (23) sdn. W. rdn. Go down, 0 Sdn-w-Rdn, 

                                            

7 BORDREUIL and PARDEE; 1982:121-128; TSUMURA, 1993:42-43, translated by Tsumura. 
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24- tḥt ṯr. (24) ‘limn. Go down, 0 Ṯr-‘llmn, 

25- tḥt. ‘mṯtmr. Mlk Go down, 0 Ammi!tamru, the king, 

26- tḥm. u. nq[md]. Mlk Go down too, 0 Niqmaddu, the king! 

27-‘šty. W. ṯ[‘y. 

ṯn. ] W. ṯ[‘y. ] 

One and make an offering, 

 two and make an offering, 

28-ṯlṯ W. ṯ‘y[. ] 

a[rb ]‘. w. ṯ‘[y ] 

Three and make an offering,  

four and make an offering, 

29-ẖmš w. ṯ‘y.  

ṯṯ[w. ] ṯ‘y. 

Five and make an offering, 

 six and make an offering, 

30-- šb‘ w. ṯ‘y. 

tqdm ‘ṣr (31) šlm 

Seven and make an offering. 

Offer a bird as a slm-offering. 

31- šlm ‘mr [pi] Peace to Ammurapi, 

32-w. šlm. bnh. 

Šlm. [ ṯ]ryl 

and peace to his sons!  

Peace to Tariyelli; 

33- šlm. bth.  

šlm. u[g]rt 

Peace to his house! 

Peace to Ugarit; 

34- šlm ṯǵrh Peace to its gates! 

 

Mettinger said that god Baal is modelled on the perception of the fate of 

Ugaritic kings who descended into hell as their destiny, (2001: 82). His main 

thesis is based on the liturgy in royal funerals KTU 1.161 and literary elements 

in KTU1.5-6. Baal's death reflects the death of the Ugaritic kings, but his return 

to life can be excluded from the living king's role, to ensure peace in the world to 

the living people. In Mesopotamia, there was a ritual of substitution when the 

king died whereby a substitute took his place to avoid bad omens for the king. 

This substitute received royal funeral ceremonies and was buried. The royal 

palace was purified by the substitute’s death to exclude potential danger against 

the king. After that ceremony, the king could return to his palace to play his 

usual or an official role and resume his public life, (Bottero, 1987:281-282). If 

the funeral ceremonies of Baal were modelled on the usual king on KTU1.161, 

we can identify the royal funerary ritual. The KTU 1.161 text dimensions are: (11 

cm x 13.5 cm). The scholars Caquot and De Tarragon, (1989:103), call this 
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document: ‟a liturgical bookˮ of the ceremony of ‟funeral of a king who diesˮ. 

Bordreuil and Pardee speak about a deceased king's sacrificial booklet 

Niqmadu III, (1982:126).  

The study of this text (KTU. 1.161) leads us to subdivide the liturgy into 

five parts (5): L. 2-12, appeal to the Rephaim or spirits of the ancestors. ‟The 

ancestors (the rapa’a ù ‘arsi) were invited to the banquet offered to them at the 

king's death,ˮ (Husser, 1995: 115). There existed some material proving the 

relationship between the Storm-god and dead kings. On the statue from Gerçin 

(northeast of Zincirli in Turkey), was found an inscription, from which we read 

the following first line (Bunnens, 2006:57, fig. 82):  

‟I am Panamuwa, son of QRL, king of Y’DY, who erected this statue for 

Hadad in my eternal above”.  

In the work and translation of Niher, (20014: 185) Y’DY is read Yādiya 

and QRL is to read Qarli. This means that the statue of the Storm-god Hadad 

was present in all dead kings’ tombs. In the same inscription on the lines L. 17-

18, we found the legitimate successor making offerings and praying to the dead 

spirit of the king Panamuwa who may eat and drink with the god Hadad’ 

confirms (Niher, 2014:186): ‟May the spirit of Panamuwa [eat] with thee, and 

may the spirit of Panamuwa drink with thee”. The same idea has been repeated 

in the inscription on the statue of Gerçin in the lines L. 21-22. In this text, the 

king Panamuwa partakes in the meal with the Storm-god Hadad. 

In the text KTU1.161, (L. 13-17), there is prescription of the ritual 

lamentation, and in lines L.18-26 there is a prayer to the god Šapaš, the solar 

deity, to lead the deceased to the realm of death, (Husser, 1995:115; 120; 

Tsumura, 1993:45). The dead king Niqmadu III has been invited by god Šapaš 

after this funeral meal to follow the Rephaim and their ancestors when they 

descended in אוֹל שְׁ , ‟the underworld”. See in the L. 18-22; the role played by the 

deity Šapaš is commanded by the dead Niqmadu to descend in the underworld, 

(Tsumura, 1993: 52). Some similar ideas about the journey of gods in the 

underworld were added (De Moor, 1976:330, see note 52; Tsumura, 1993:54): 

‟In ancient Mesopotamia, the sun was thought to travel from west to 

east through a subterranean tunnel during the night. On that journey 

the solar deity took with him the spirits of the deceased as well as the 
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offerings for those already dwelling in the nether worldˮ. 

For (Spronk, 1986:163): 

‟The conception of the sun-goddess ruling the dead…The sun was 

believed to travel through the netherworld during the night. So it is 

not difficult to understand why the sun-deity was associated with the 

spirits of dead staying there.”  

The question is, why is the night travel time chosen by the goddess to meet the 

dead spirit? Spronk proposes the answer, and says it was: ‟the usual time for 

the spirits of the dead to appear (1 Sam 28:8).” 

In L.27-30, we found offerings, and finally in the L.31-34 is the whole 

blessing. This ceremony takes place over a period of seven days, (Caquot and 

De Tarragon, 1989:103). The king celebrated in this ritual was Niqmadu III, 

since he was the predecessor of king Ammurapi, his successor, (Husser, 

1995:115; Tsumura, 1993:47). About this tablet, Bordreuil and Pardee, 

(1982:128) said: it ‟was referring to the ritual performed for the funeral of 

Niqmadu III. The end of the text alludes to a salutary sacrifice... for the 

successor, the new king Ammurapi to be alive.ˮ The dead man was on the 

verge of descending into hell; even a king did not yet have the status of 

ancestor. At this stage, it cannot grant safety, strength, and prosperity to the 

living. To become a rapa’a u arsi, it is necessary for the entire process of death 

to take place, including the rites of burial. Without this process, the wandering 

soul of the deceased represents a danger for the living ones, (Husser, 

1995:115).  

 

 

Here is what the worship of Baal might look like, as shown in the Ugaritic 

royal liturgy booklet about funerals. Nevertheless, without physical evidence of 

the worship of Baal, it is difficult to prove the reality of it. There is no certain 

proof of animal sacrifices offered during the ceremony, even if this ritual is 

implicitly expressed during this period of seven days of funeral ceremonies. If 

we agree with this point of view, we cannot accurately name the animals 

sacrificed for the worship of Baal, or the place where the ceremony was 

celebrated. That leaves us perplexed once again, and makes us wonder what 
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usually happened during the seven days’ ceremony. There is a great lack of 

information regarding this process, even if we look closely at the liturgical 

interpretation of the facts. This difficulty does not stop us from making progress 

in our research, and undertaking the comparative study between the funeral 

rites of Baal as described in the myth and the Ugaritic royal ritual about 

funerals. 

 4.6.3. Worship Staff of Baal and prophecy 

We must admit that it is difficult, in our quest to find materials concerning 

worship of the deity Baal in the kingdom of Ugarit, like our predecessors who 

have studied the ritual corpus. However, De Tarragon said: ‟the corpus of ritual 

tablets delivers only a small number of references on the worship ritual, aside 

from being the person of the king”. Not only, the class of priest does not deliver 

any secret or information on the worship of Baal's death or resurrection, but we 

also have few items of the personal side of this cult. He continues his 

argumentation on the next page, saying that: ‟The king acts as chief of worship 

in a number of rituals.ˮ He proclaims himself as ‟king-priest.” 

Apart from the king, other people were known to be priests of the cult. 

Among them, we can mention inš ilm qualified as an agent of worship more 

often called, ‟besides the king”, whose function remains unclear, but who was 

often appointed in various rituals, (De Tarragon, 1989:133). The term ‘khnm’ 

which means ‟priestˮ, is less often mentioned than its predecessor and it is 

never attested to in the ritual texts. In his own words, he (De Tarragon, 

1989:134) concludes: ‟this is a surprise.ˮ He explains that this was a junior staff 

member, not part of the temples of the priests, who were not named in worship 

services, but they were employed in administrative lists, among other 

professional groups which were far from being religious, (De Tarragon, 

1989:134). Given this lack of written word informing us about the rituals of Baal, 

we decided to proceed by making an analogy between the mythological ritual of 

god Baal and the Ugaritic royal rite on funerals. Therefore, this comparison is 

based on the thesis that the cult of Baal was designed after the cult of royal 

ritual. By this comparison, we can deduce the worship elements in the Baal 

booklet. We are hoping that a debate will be opened from this thesis. However, 
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we recognize and speak about both cases, the funeral liturgy celebrated for a 

human king who dies, followed by mourning the death of the king of the gods. 

However, said De Tarragon, (1980:11): ‟in the mythology of Ugarit, being 

essentially religious, as always in the ancient Near East, the main actors are 

gods.ˮ 

On the prophecy of Baal, the stele of the Ahmar/Qubbah made of stone 

black basalt, (Bunnens, 2006:2) erected by Hamiyata king of Masuwari (Til-

Barsib), the Storm-god named Tarhunza had the prophet whose role is to 

deliver a message. This stele was discovered according to Bunnens, (2006:1): 

‟in the Euphrates River at some distance downstream from Tell Ahmar, near 

the village of Qubbah.ˮ For the period and the date we have the proposal of 

Hawkins, (2006:11): ‟in the later tenth or early ninth century BC,ˮ or according 

to Bunnens, (2006:58), the date was Neo-Hittite, or Late Hittite or Syro-

Anatolian. This deity was the ‟Storm-god”, (see the commentary of L.7, 

Hawkins, 2006:21) and he (Storm-god) was also known as the ‟god of the 

Vineyards”, (Bunnens, 2006: 58). This Storm-god (Tarhunza) was a prophet 

messenger according to L. 22 of the stele inscription, (Hawkins, 2006:15; 27): 

‟the god-inspired (one) said to me”. We found another interesting comparison 

in the text of Mari published by J.-M Durand, (1993:45 and cf. the same author, 

1988: 377452). In this text, someone named Abya was known as the āpilum, 

the priest/prophet of the Storm-god, lord of Halab (Aleppo). He delivers the 

prophetic message to Zimri-Lim king of Mari: Ia-bi-ia a-pí-lum dIM be-el ha-la-

a[bki] ‘Abya, ‟the answerer of Adad lord of Aleppo.ˮ The word āpilum, came 

from the verb apālu which means ‟answerˮ, see CAD/AII: 162, apālu, 2a.-

āpilum (male) and āpiltum (female). 

Robinson, (1950:104, L. 26) in his works about the prophecy of Adad, 

lord of Kallassu, we found this: LÚ a-pí-lum ša ilAdad be-el Ka-al-la-súki the 

‟answerer/Prophet of Adad, lord of Kallassu”. CAD/AII: 170, āpilu A.1b; Lafont, 

1984, RA, 78, L. 29; 31. About ‟the prophet of the God Adad”, see the tablet 

A1121+A 2731, (Lafont, 1984, RA, 78:9, L. 29, 31 and 35). 

In the same oracle, they mention a male and a female who played the 

role of prophets. The author of the tablet said that when he resided in Mari, he 

sent to his master (Zimri-Lim) all oracles from the male and female prophets: 
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awila-pí-lumù sinnišat a-pí-il-tummi-im-ma a-wa-tam ša i-qa-[ab-bu] nim a-na be-li-ia 

ú-ta-ar: ‟I used to report to my lord whatever the male and female were saying.ˮ 

Both male and female can be prophets of God Adad.  

 4.6.4. Comparative table of mythic ritual and royal burial   

 ritual8 

This table is a comparison between the funeral ritual of mourning Baal in 

MTythology and the royal Ugaritic ritual on burial. Since most authors argue that 

the worship of Baal would be physical evidence, modelled on the Ugaritic royal 

funeral rituals, this table aims to find common elements, as well as the 

differences between the two views. The following text (KTU.1. 5-6) is the 

Ugaritic fragments of the Baal Cycle of Myth, (Caquot et al., 1974:250-254).  It 

concerns the reactions and the mourning of the God El and the goddess Anat 

after the death of Baal, the Lord of earth, the winner against Yam, (the Sea 

deity). 

 

 

 

 

 

 

                                            

8 CAQUOT et al., 1974:250-254. 



 

83 

 

 The mourning of the God El. 

KTU.1.5 vi. 1: [They rolled back the tent of El] 

 And came to the pavilion of the King, 

 The Father of the Bright One. 

  [They lifted up their voices and cri]ed: 

 We travelled to [the ends of earth], 

1.5 vi. 5 To the edge of the abyss; 

 We came to ‘Paradise’ the land of pasture, 

 To ‘Delight’, the steppe by the shore of death. 

 We came upon Baal fallen to the earth: 

 Dead was Valiant Baal, 

1.5 vi. 10 Perished was the Prince, Lord of the earth: 

 Then the Wise One, the perceptive god, 

 Went down from his throne: 

 He sat on his footstool. 

 And from his footstool 

 He sat on the ground. 

 KTU.1.5 vi. 15 He poured the ashes of affliction on his head, 

 the dust of grovelling on his skull 

 For clothing he put on a loin-cloth 

 His skin with a stone he scored, 

 his side-locks with a razor; 

 he gashed cheeks and chin 

1.5 vi. 20 He ploughed his collar-bones, 

 he turned over like a garden his chest, 

 like a valley he ploughed his breast 

 He lifted up his voice and cried: 

 Baal is dead! 

 What has become of the Powerful One? 

 The Son of Dagan! 

1.5 vi. 25 What has become of Tempest? 

 After Baal I shall go down into the underworld. 
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Mourning  Anat also went out, 

of Anat and searched every mountain in the midst of the earth, 

 Every hill in the midst of the steppe. 

 She came to 'Para[dise', the land of] pasture, 

1.5 vi. 30 ‘Delight’, the steppe by the [shore of] death. 

 She f[ound] Baal, 

Anat fall[en to the ea]rth. 

 [For clothing] she put on a loin[-cloth]. 

  

KTU.1.6 i. 1 Her skin with a stone she scored, 

 her side-locks [with a razor], 

Anat She gashed cheeks and chin. 

 She [ploughed] her collar-bones, 

1.6 i. 5 she turned over like a garden her chest, 

 like a valley she ploughed her breast. 

 'Baal is dead! 

Anat What has become of the Powerful One? 

 The Son of Dagan! 

 What has become of Tempest? 

 After Baal we shall go down into the underworld. 

Help of 

Šapaš 

With her went down the Luminary of the gods, Shapsh. 

to find the 

corpse of 

Baal 

Until she was sated she wept, 

1.6 i. 10 Like wine she drank (her) tears. 

 

 

 

 

Aloud she cried to the Luminary of the gods, Shapsh: 

 'Pray, load on to me Valiant Baal!' 

 The Luminary of the gods, Shapsh, obeyed: 

 she lifted up Valiant Baal; 
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1.6 i. 15 On to the shoulders of Anat did she set him. 

 She took him up into the uttermost parts of Saphon, 

 she wept for him 

Burial of Baal 

in a 

graveyard of 

gods 

and buried him. 

 She placed him in a grave of the gods of the underworld 

Animal 

sacrifice 

She slaughtered seventy wild bulls 

KTU.1.6.i. 20 [as a fun]eral offering for Valiant Baal. 

 She slaughtered seventy oxen 

Animal 

sacrifice 

as a funeral offering for Valiant Baal. 

 [she slaugh]tered seventy sheep 

----‖----‖----- [as a fu]neral offering for Valiant Baal. 

 [She slau]ghtered seventy stags 

1.6 i. 25 [as a funeral offering for] Valiant Baal. 

 [She slaughtered se]venty mountain-goats 

 [as a funeral offering for Valliant Baal. 

-----‖-----‖---- [She slaughtered seventy an]telopes 

 [as a funeral offer]ing for Valiant Baal. 

KTU. 1.6 i. 

30 

Her [sacrifi]ce she placed in the fu[rrows], 

 her [off]ering (?) as a gift for the god(s). 

 [The]n indeed she set her face 

 towards EI at the source of the rivers, 

 at the midst of the springs of the two deeps. 
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Comparative table  

Mourning of Baal in mythology  

KTU.1.5vi-1.6 i. 1-30 

Royal funeral ritual 

 KTU 1.161 :1-34 

 

 

X  

 

X 

 

X  

The invocation of Rephraim or of 

ancestors- L2-12: 

2-You are invoked, O rpu arṣ 

3-You are summoned, 0 assembly 

of Didanu! 

4- Ulkn, the rpu is invoked, 

5- Trmn, the rpu is invoked, 

6- Sdn-w-Rdn is invoked, 

7- Tr-'llmn is invoked, 

8- The ancient rpum are invoked. 

9- You are invoked, O rpu arṣ 

10- You are summoned, 0 

assembly of Didanu! 

11- Ammi! tamru the king is 

invoked, 

12- Niqmaddu the king is also 

invoked. 
 

Ritual lamentation of El and Anat 

KTU. 1. 5 vi. 20- 25 (Lametation of El) 

…He lifted up his voice and cried:  

Baal is dead!  

What has become of the Powerful 

One?  

The Son of Dagan! 

What has become of Tempest? 

KTU. 1.6 i. 5: (Lamentation Anat ) 

…Baal is dead!  

What has become of the Powerful 

One?  

L13-16:Lamentation 

 

13- o throne of Niqmaddu, be wept 

for, 

14- May his footstool be shed tears 

for; 

15-May the king's table be wept for 

before it, 

16-Misery! Misery of miseries! 

 



 

87 

 

The Son of Dagan! 

What has become of Tempest? 

Praying to god Šapaš -KTU. 1.6 i. 5-

10 
 

With her went down the Luminary of 

the gods, Shapsh. 

Until she was sated she wept, 

Like wine she drank (her) tears. 

 

Aloud she cried to the Luminary of 

the gods, Shapsh: 

'Pray, load on to me Valiant Baal!' 

The Luminary of the gods, Shapsh, 

obeyed: 

L17-24 

17- Burn, 0 šapšu! 

18- Burn, 0 Great Light! 

19- May Sapsu cry from above:  

20-’To the place of your lord, 

 - before the/his throne, 

21- To the place of your lord, 

 descend to the underworld, 

22- Descend to the underworld, 

 and be low in the dust! 

23- Go down, 0 Sdn-w-Rdn, 

24- Go down, 0 Ṯr-‘llmn, 
 

Burial- KTU. 1.6 i. 15 
 

On to the shoulders of Anat did she 

set him. 

She took him up into the uttermost 

parts of Saphon, 

she wept for him 

and buried him. 

She placed him in a grave of the 

gods of the underworld 

L22-26 is this an interpretation of 

burial? 

Descend to the underworld, 

and be low in the dust! 

Go down, 0 Sdn-w-Rdn, 

Go down, 0 Ṯr-‘llmn, 

Go down, 0 Ammi! tamru, the king, 

Go down too, 0 Niqmaddu, the 

king! 
 

Funeral and animal sacrifice- KTU.1.6 

i.20ff 

[as a fun]eral offering for Valiant 

Baal. 

She slaughtered seventy oxen 

as a funeral offering for Valiant 

Baal. 

[she slaugh]tered seventy sheep 

[as a fu]neral offering for Valiant 

Baal. 

L 27-30 offerings 

Go down too, 0 Niqmaddu, the 

king! 

One and make an offering, 

 two and make an offering, 

Three and make an offering,  

four and make an offering, 

Five and make an offering, 

 six and make an offering, 

Seven and make an offering. 
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[She slau]ghtered seventy stags 

[as a funeral offering for] Valiant 

Baal. 

[She slaughtered se]venty 

mountain-goats... 

Offer a bird as a slm-offering. 
 

 

X 

 

X  

 

 

L 31-34: Final blessing 

Peace to Ammurapi, 

and peace to his sons!  

Peace to Tariyelli; 

Peace to his house! 

Peace to Ugarit; 

Peace to its gates! 
 

Acts of mourning of El 

-1.5 vi. 10: Then the wise one… Went 

down from his throne… 

KTU.1. 5vi. 15 He poured the ashes 

of affliction on his head, 

the dust of grovelling on his skull… 

his side-locks with a razor; 

 he gashed cheeks and chin 

Acts of mourning of goddess Anat 

KTU. 1. 5 vi. 30: 

…[For clothing] she put on a loin[-

cloth]. 

 KTU. 1. 6 i. 1 

 Her skin with a stone she scored,  

she gashed cheeks and chin.  

She [ploughed] her collar-bones, 

KTU. 1. 6. i. 5  

she turned over like a garden her 

chest, 

 like a valley she ploughed her breast. 

 

 

X 

 

X 

 

X 

 

X  
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In this comparative table, we can see some common elements like the 

lamentation, prayer to the god Šapaš, the offerings, and burial. However, there 

is an invocation of Rephraim or ancestors and the blessings are not present in 

the myth. In the royal funeral ritual, there are no mourning acts. It is important to 

show the role of the sun-goddess Šapaš in the myth of the Baal Cycle. She is 

named the ‟Luminary of the gods’’, ( KTU.161:18; KTU. 1. 6 i. 5-10; cf. also 

Wyatt, 2002:129, note 65). She helps Anat to recover the corpse of Baal in the 

netherworld and bury him in a cemetery of the gods. The netherworld is ‟the 

land without return” (erṣet lā tāri). In Akkadian. erṣtum, means ‟the Landˮ, or 

‟the earthˮ and the word tārum means ‟to returnˮ, (see Huehnegard 2005:494; 

526). About ‟the netherworld,ˮ see CAD/E: 310-2a. 

 4.6.5. Resurrection of Baal 

After a few days, Anat had trouble accepting the death of her brother 

Baal. She went to Mot to demand that he give her her brother. Given Mot’s 

boasting and the fate he imposed on Baal, his sister Anat could not stand the 

words of the king of hell (Mot). She took the body of the god and cut him into 

pieces. The myth continues with the vision of the great god El who predicted the 

imminent return of Baal to life, (CAQUOT et al., 1974:258-262). We note that 

curiously Baal has received a funeral rite, in which various animals were 

sacrificed for his grief. The next myth does not refer to a ritual of resurrection of 

Baal. The corpus of the Ugaritic ritual texts contains no reference to the death 

and resurrection of Baal, (Mettinger, 2001: 55). We should also add that the 

myth tells us about a dream in which the great god El was warned about Baal’s 

revival, (Caquot, 1974:261-262). So, if no text of the corpus mentions a ritual of 

death and resurrection of Baal, and if the mythology adds nothing more, we 

simply conclude that the divine resurrected without any particular rite. It can 

only be said that Baal's death reflects the death of an Ugaritic king, and his 

return to life, makes him a peace-keeping king in the world, (Mettinger, 2001:38-

39). Smith talks about the relationship between the cosmic aspect of the cycle 

of Baal, the royal human dimension and the realities of seasonal Ugaritic 

society, (Smith, 1994:61). We can conclude that the conflict between Baal and 

Mot seems to be natural phenomena related to the change of seasons. 
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 4.6.6. Iconographical representations of the Storm-god 

In the Ancient Near East, all deities have different representations, in the 

glyptic or iconographies. Thus, the Storm-god is no exception. The goal of our 

research does not focus on inventories of God Adad representations. But this 

thesis will show a few different aspects of all representations of the Storm-god 

Adad.  

Around 2000 BC, the bull and the dragon were two of the most 

recognized symbols, but we also have to mention the dragon called ušumgallu, 

which appeared long before the bull symbol for the Storm-god: 

 

‟L’ušumgallu, ce dragon spécifique du dieu de l’orage dans la 

glyptique agadéenne et héritier de l’aigle léontocéphale et du lion 

ailé de la période dynastique archaïque mésopotamiennes. A partir 

de l’époque néo-sumérienne et peut être sous influence amorite, 

l’ušumgallu semble avoir été supplanté par le taureau aussi bien 

comme monture habituelle du dieu de l’orage que comme symbole 

de fertilitéˮ, (Vanel, 1965:160). 

 

It has been observed that the bull symbol progressively replaced the lion-

dragon in the seal iconography carved on different supports in the second half 

of the Ur III dynasty, and became the main animal attributed to the god in the 

Old Babylonian period, ( Bunnens, 2006:69; Vanel 1965:30; 32; 47; Dussaud, 

1931, II:363; 1935,I :11). The Storm-god of the Akkad powers is linked to the 

rain. He is the master of all elements on which the fertility of the earth depends: 

 

‟Dans la région chaude et sèche du Sumer et d’Akkad, le dragon 

symbolise les averses de pluie bienveillante qui gonflent les 

ruisseaux et les rivières et produisent une luxuriante verdure et 

abondante récolte, son image est regardée comme un talisman qui 

évite la sécheresse, un heureux présage d’abondance et de 

bénédictionˮ, (Vanel, 1965:28, note 3). 
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On a cylinder Seal of Ur dating from the Isin-Larsa period fig. 9, (Vanel, 

1965) we can see the symbol of fertility represented by the lightning held by the 

God as a fire falling on the earth, (Vanel, 1965:22; 23). 

 

 

Illus. 17. The cylinder Seal from Ur. The god holds the 

lightning, Vanel, 1965:173, fig. 9. See Legrain, 1951, Pl.31, 

473 (U 3080). 

 

In the iconography, the Storm-god Baal is depicted as a bull, in an 

anthropomorphic appearance, with a horned headdress holding a flash of 

lightning, (Lipinski, 1995a:80). The Storm-god with the appearance of a man 

stands on the back of the bull, (Bunnens, 2006:35). This iconography was 

‟found towards the end of the Bronze Age in the Carchemish region, especially 

in Carchemish town and in Emarˮ, (Bunnens, 2006:36). The author of this stele 

added a winged disc and crescent and guilloche to the motif of the Storm-god 

standing on a bull (see figs. 18 and 19). The winged disk is an ancient symbol in 

the Near East. It’s possible that this symbol derived from Egypt, (Frankfort, 

1939:208). Primarily it was a solar symbol, and secondly it became a symbol of 

power both on the earth and in heaven. The third symbol was the symbol of 

kingship as the military power and victory, (Bunnens, 2006:71). The disc 

represented by the sun and the wings can be understood to be the celestial 
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vault, (Frankfort, 1939:209-210; Bunnens,, 2006:71; 75 and 82). 

 

  

Illus. 18. Storm-god standing on the back of the bull. Front (side A) of the 

Ahmar/Qubbah stele, (Bunnens, 2006, figs. 7 and 8). 

 

The guilloche ‟refers to the cosmic ocean representation on which the 

earth was floatingˮ, (Bunnens, 2006:74). The winged disc shows the celestial 

power of Storm-god and the guilloche proves the domination of the deity over 

the cosmos, symbolized by the cosmic ocean, (Bunnens, 2006:75; 82). 

The bull ridden by Adad cannot be considered as a simple setting or 

framefor the God. The bull is an animal symbolizing fertility, (Vanel, 1965:55) 

and ‟is generally associated with the fecundity and often presents itself in a 

verdant settingˮ, (Vanel, 1965:13; Amiet, 1961; fig. 1269). The bull is known for 

‟his role as provider of fertilityˮ, (Bunnens, 2006:83) but in other cases the 

animal emphasizes the god’s strength. We concluded that the bull is not simply 
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related to fertility or fecundity, but it indicates, as well, the impetuous and 

terrifying character of the divine ‟It is the animal which he rides and which leads 

the god through the clouds and his bellowing can produce thunder”, (Vanel, 

1965:56). On the following Seal, we have the thunder of the Back of the Bull.  

 

Illus. 19. The Seal, the thunder on the back 

of the bull, Vanel, 1965:40, fig. 19. See De 

Clercq, I, Pl. XVIII, 169. 

There is also the question of the ‟lightning of Baal in the skies” in the 

Ugaritic texts, (Caquot, and al., 1974:170). The lightning is, as a consequence, 

the symbol of dIM par excellence. Nevertheless, initially, the most used form 

associated with the manifestation of the Storm-god was the flash of lightning 

that tore apart the clouds, (Vanel, 1965:54). According to Frankfort, (1939:125), 

the roar of the whip of the Storm-god evokes the crack of thunder. The Storm-

god cracks his whip as the lightning tears the sky.  

The whip of dIškur (Storm-god) is then a symbol of the roar of the 

lightning, (Vanel, 1965:21, 23, Frankfort, 1939:127, note 3). The two or three 

zigzag lines can be lightning, which is the lightning in the skies of Adad, (Vanel, 

1965:31-32). The Hititte stele of Malatya (Arslan Tepe), is 1m 30 long, and 0 m 

90 high. On this stele the Storm-god was presented in an anthropomorphic 

form. He marches with his left leg foward. He holds in his left hand lightning with 

three branches, (Vieyra, 1946:131-132). 

In some representations of the Storm-god, cf. fig. 56, stele B and fig.58 

stele A, (Bunnens, 2006:111) from Tell Amar, we have on these steles the motif 

of the Storm-god standing on a bull holding in his right hand an ‟axe” ḫaṣṣinnu, 

(Bunnens, 2006:66; Fleming, 1992:50 see note 7) and in his left hand the 

trident-thunderbolt. Baal wears a belted kilt and a sword. It should be noted that 

the thunderbolt held by the Storm-god is the materialization of the lightning that 
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tears the skies. 

 

 
 

Illus. 20. Storm-god stele B from Tell 
Ahmar, (Bunnens, 2006:111; 156, fig. 56). 
3.03 m x 0.98 m. 

Illus. 21. Storm-god stele A from Tell 
Ahmar, (Bunnens, 2006:111; 157, fig. 58). 
2.06 m x 0.83 m. 

 

In the iconographic representation of the Storm-god, instead of the mace 

or the lightning present in the region of Mari in Syria, XVIIIth century, the God 

holds sometimes in his hand the vegetal symbol, a stylized branch, certainly a 

palm, (Vanel, 1965:78-79, figs 34; 36). According to Vanel, (1965:84) Adad is 

striking the ground with his lance in order to ensure the birth of vegetation.  

In the eighth century, a relief of Ivriz in the Neo-hititte region called 

Tyana, a stele was found. It was erected by order of Tyana’s king, Warpalawas 

(730-710 BC?). Tyana or Tabal was the Neo-Hititte state in South-central 

Anatolia (modern Turkey). On this stele, the king faces the Storm-god, Hadad, 

fig. 69, (Vanel, 1965). The cap of that deity is on two pairs of horns. His beard is 

curly, his hair is bouclé, and he has bulging muscles. He holds in his left hand 

an ear of wheat and in his right hand, he holds grapes.  
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Illus. 22. The Storm-god Hadad on the 
stele from Tyana, (Vanel, 1965:183, fig. 
69). 

 

 

On another stele from Niğde, fig. 87, (Bunnens, 2006:112) appear a 

bunch of grapes and ears of wheat associated with the Storm-god. He stands 

on his two feet in the greenery in the attack position, and holds in his right hand 

the axe and in his left hand the trident-thunderbolt. In this verdant [picture] of 

the Ears of Weat and bunches of Grapes there is an indication of the symbol of 

Storm-god as god of the rain and the fertility of the earth. In the Ancient Tabal, 

the Storm-god with bunches of Grapes and Ears of Wheat was associated him 

with fields and vineyards, (Bunnens, 2006:59). 
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Illus. 23. The Storm-god. Stele from Niğde, 
(Bunnens,2006:163, fig. 87). 

0.62 m x 0.30 m 

The God Adad was correlated with the mountain, fig. 16, (Vanel, 1965; 

Dussaud, 1936, I:7). In this picture we can see the Storm-god, Adad, standing 

on the hills and it seems he is preparing to strike the earth while a small genie 

holds in his hands other barrels in reserve. The fig. 15 by the same author 

shows the God placing one foot on a mountain. 

 

 

 

Illus. 24. Storm-god and the small genie, (Vanel, 1965, fig.16). 
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Illus.25. The Baal stele from Ugarit, (Bunnens, 2006:67, fig. 31). The lightning held 
by the Storm-god ‟terminates as spear with which the god is hitting the earth.ˮ 

 

     This illus. 25, the Baal stele from Ugarit, is dating from the Middle or from 

the Late Bronze Age, (Schaeffer, 1949:46-49). According to De Vaux, 

(1971:143), Adad ‟is depicted as walking on mountains and seas.ˮ The 

mountains are the most favourite places of Adad. ‟The mountains are the 

privileged places where the storm reveals better than anywhere else the power 

of Baalˮ, (Lipinksi, 1995:80). On the Ras Shamra tablet IIAB, IV-V, L. 85, we 

have this inscription: ‘m Bʻl m r y m Ṣ p n ‟to the heights of Ṣaphon” ( Ṣaphon 

Mountain), (Dussaud, 1935, I:21) where was erected the palace of Baal. 

‟Quickly shall you buil[d] the house, quickly shall you erect the pal[ace], Amid 

the summit of Sapanˮ, ( KTU. 1.4V:53-55; see Smith and Pitard, 2009:82). The 

‟Mount Ṣapon, is the domain of Baalˮ, (Obermann, 1947:196). On the 

mountains, the Storm-god Adad can flash or strike with lightning. ‟The 

mountains evoked the highest parts of the worldˮ, (Bunnens, 2006:62). In 

Akkadian the verb barāqum ‟to flash, to strike with lightningˮ has been used in 

correlation with the Storm-god, Adad, (See barāqum, CAD/B: 103, 1). And 

another text said: ṣābit kippat šārē mukīl mê nuḫši mušaznin zunni mu-šab-ríq 

NIM.GÍR mušabšû urqēti which means: ‟(Adad), who controls all the winds, 
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who keeps the waters in abundance, who causes rain and lightning, who breeds 

the vegetationˮ, (IRAQ, 24 93:5; CAD/B: 104, b2). 

 

 

 

 

 

 

 
Illus. 26. The Storm-god, Stele from 
Babylon. Date: late 10th – early 9th 
century. Bunnens, 2006:113; 159, fig. 64. 
1.28 m x 0. 53 m. Only one pair of horns 
is attached to the god’s helmet. The god 
holds the spikes of the trident-thunderbolt.  
 

 
Illus. 27. The Storm-god. Orthostat from 
Zincirli. Date: 10th century. 1.35 m x 0.83 
m. Bunnens, 2006:115; 160, fig. 68. The 
god’s helmet has no horns. The sword is 
pointing forward and attached to the left 
side of the deity. 
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Illus. 28. Stele from Arslan Tash. 
Bunnens, 2006:116-117; 161, fig. 73. 
1.36 m x 0.54 m. Date: 8th century. The 
Storm-god portrayed in the Assyrian 
style, with his tiara and standing on the 
back of the bull. The God brandishing 
the double lightning as the Asssyrian 
Storm-god usually does.  
 

 

 

 
Illus. 29. Relief K from the Lion Gate at Arslantepe/Malatya, (Southeastern Turkey). 
Bunnens, 2006:128; 166, fig. 102. Dating perhaps from the 11th or early 10th 
century, (cf. Bunnens, 2006:123, fig.89). 0.87 m x 1.95 m. The Storm-god is shown 
twice. Once is jumping in a chariot and once standing and in front of him stands the 
king PUGNUS-Mili making the libation. Behind the king comes an attendant with 
bull.  

 



 

100 

 

 

A 

 

 

B 

Illus. 30.A. Stone block from Tell 
Ashara. Storm-god figure. H.: 0.90 m. 
Bunnens, 2006:129; 167, fig. 104. The 
Storm-god fighting a serpent (monster). 
The god holds an axe in his right hand. 
With his left hand he is grasping the 
serpent by its throat.  
 

Illus. 30.B. Drawing of the entire relief. A 
human figure in fish garb and on the 
third side of the block stands another 
human holding three ears of wheat.  
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Illus. 31. Orthostat from the Aleppo Citadel. Height 2 m. Storm-god facing a king. 
The Storm-god wears a conical helmet with two pairs of horns and a kind of disc 

at the top, (Bunnens, 2006:130; 168, fig. 106). 

 

All these iconographic representations of Adad mentioned above, are not 

unique. There is another symbol of the Storm-god like: dIM-DUGUDmushen (the 

eagle-headed-lion), (Labat and Malbran-Labat, 1994:185, N°207). The eagle-

headed-lion is a hybrid animal and has two wings with the lion head.  
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Illus. 32. The eagle-headed-lion. King’s palace G of Ebla 
around 2400 BC. From Idlib Museum, Syria. © Dr Aly 
ABBARA.9 

 

According to Dhorme, (1949:103). DUGUD means: heavy, thick or 

powerful. IM-DUGUD= (in akk. imbaru) can be translated by: ‟wind, fog, 

powerfulˮ. It’s possible to see here the force of storm compared to the quick 

flight and the power of the eagle, (Vanel, 1965:12). For Jacobsen, the word 

imbaru means: ‟thunder-shower’’ and says dIM-DUGUD mushen corresponds to 

the personification of the storm cloud, (Jacobsen, 1953:167-168, see also note 

27). This hybrid animal (the eagle-headed-lion) was conceived as a big raptor 

soaring with his wings in the sky. The thunder was another symbol of the Storm-

god and was compared to the lion roaring. That is why this monster has a lion 

head. It was the symbol of the Storm-god. It also plays the role of the guardian 

and the protector of the animals, (Vanel, 1965:14, note 2). How do we justify the 

relationship between the eagle-headed-lion and the Storm-god? During the 

period of king Akkad around 2300 BC, was a time of change for the civilization 

and the glyptics. At that time, the eagle-headed-lion disappeared and gave 

place to the Storm-god accompanied by his consort (Astarte), the rain goddess, 

(Ward, 1912:50, n° 150; Vanel, 1965:19, note 1).  

                                            

9http://www.alyabbara.com/voyages_personnels/syrie/Ebla/images/museum/element_incrustati
on/e_incrustation_aigle_leontocephale (Visited, 09/09/2014 at 11:13 AM). 

http://www.alyabbara.com/voyages_personnels/syrie/Ebla/images/museum/element_incrustation/e_incrustation_aigle_leontocephale
http://www.alyabbara.com/voyages_personnels/syrie/Ebla/images/museum/element_incrustation/e_incrustation_aigle_leontocephale
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We have chosen to show these few representations of Baal the Storm-

god, but not all. We will come to this consort of Baal, Astarte, in our synthesis 

and conclusion. The goddess Astarte was present in 1 Kings 18:19, and has 

four hundred (400) prophets. 

4.6.7. Preliminary conclusion 

We set out here a partial conclusion of this part of our research. We note 

that Melqart Baal, the patron of Tyre and Adad Baal, the Storm-god had all the 

titles of a king. The worship of the two deities on their death and resurrection 

was well modelled on the alternation of seasons. They are both worshipped as 

atmospheric deities. However, the Ugaritic mythological texts mention only the 

death of Baal, in mourning for the supreme god El and Anat Baal's sister and 

the funerals. We do not have details of his worship and especially his death and 

resurrection. The study of both gods, and analysis with the internal evidence of 

the discursive elements of the prophet Elijah (1 Kgs 18: 1-46) suggest that the 

master of Mount Carmel could be the Baal Melqart. However, there are some 

shortcomings in this interpretation.  

The biblical text does not provide us with any information about the 

specific months during which the scene at Mount Carmel occurred, and the 

sacrifice of the bull does not indicate whether it was really a sacrifice for the 

epiphany that was supposed waking Melqart from sleep during the time that the 

searing heat of summer lasted. However, if in the Carmel event there is no 

distinction between the ritual fires, we can nevertheless say that this scene of 

confrontation between Elijah and prophets of Baal on Mount Carmel was an 

ordeal. And for this reason, some elements of the ceremony Melqart could not 

be highlighted in the text. All this does not mean that the Melqart god was not 

the god of Carmel. The elements of Baal Adad related to the biblical text are not 

confirmed.  
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CHAPTER 5: BAAL MELQART: GOD OF MOUNT CARMEL? 

 

Melqart is a name that originates from the title milk qrt, meaning ‟the king 

of Tyre” or ‟king of the city”, (Bonnet, 1999:19). An Aramaic inscription on a 

stele dating from the ninth century AD, makes reference to Melqart as being the 

king of Tyre, (KAI, 201). The majority of scholars present Melqart as the product 

of the first millennium, and hence his evolution is due to the marine power of 

Tyre. He was venerated like Hercules of Tyre, (Bonnet, 1999: 226). 

We come across his name in the Akkadian inscriptions, dMi-il-qar-tu and Mil-

qar-te meaning ‟king of the city”, (Bonnet, 1999:227). Melqart was venerated, 

as his name suggests, as ‟king of Tyreˮ. This title makes reference to a 

legendary past, (Gras et al., 1989:49) where Melqart appeared as the founder 

of the city of Tyre, (Eusebius of Caesarae P.E.I 10:10-11). Information from 

Dionys confirmed that Heracles/Melqart was the founder of Tyre city, (Nonnos 

Dionys, XL: 429-573) and especially in 439 Heracles said: ‟son of the earth” 

filo,ptolin oi=stronave,xwn ‟Me, (Heracles), I harboured the desire to found a city”. 

Is the patron of Tyre really the god of Mount Carmel? Some authors, (Bonnet, 

1988: 19; 136-140; Dussaud, 1948: 205-230; De Vaux, 1941: 7-20; Ribichini, 

1999: 563-565)10 said that Baal Melqart has been cited as the true god of Mount 

Carmel. Their first argument rests primarily on the dynastic-diplomatic marriage 

between Jezebel and Ahab. We detect, obviously, a political reason in this 

union. It is basically related to the desire to maintain a good neighbouring 

relationship between the two kingdoms. These authors support their affirmation 

by means of the text of 1 Kings 18, the episode of Carmel and the conflict 

between the prophets of Baal and Elijah, the Yahvist. The text of 1 Kings 18 

affirms that these Baal prophets shared the table with Jezebel of Tyre (1 Kgs 

18:19). Melqart had been enthroned in Samaria during the reign of King Ahab, 

(Ant. J. VIII, 13: 1; IX, 6:5; 1 Kgs 18:31-32). The biblical text of 1 Kings 18 

presents certain elements of irony on the part of the prophet Elijah: ‟Baal has 

fallen asleep”, ‟he is travelling”, ‟he is busy” (1 Kgs 18:27). As we will develop 

in the following chapters, these hints make allusion to certain attributes of Baal 

                                            

10 BONNET, 1988:19 explains that everyone identifies this divinity with the god regent in Tyre 
(Baal Melqart); see also (136-140). 
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Melqart and his wakefulness.  

The intervention of fire cannot be considered as a trivial matter. It could 

allude to the fire of a pyre as part of the resurrection ritual of Baal Melqart. The 

fire could also suggest the capacity of Baal Melqart as an atmospheric god, a 

god of lightning and storm, (Dussaud, 1946-1948:209). If the introduction of 

Baal in Samaria was a consequence of new alliance with Tyre by the Ahab-

Jezebel marriage, as we have just suggested, then Baal Melqart, in his 

dominant position in the pantheon of Tyre as the great god and king of Tyre, 

could represent the city officially and internationally. We should add that Baal 

Melqart played an important role in the economy and navigation.  

 The ordeal of Mount Carmel, opposing the prophets of Baal and Elijah 

(1Kgs 18:26-27), took place in accordance with the discursive elements of 

Elijah, the prophet of YHWH. The elements make reference to certain realities 

of the god Melqart, the patron of Tyre. The dance of the Baal prophets, the 

sleep, the travel, and the concerns of Baal are hints that lead us to believe that 

the god in question is Melqart, patron of Tyre.  

 Before examining the verses regarding the competition between YHWH 

and Baal on Mount Carmel (vv. 21-40), we should mention some elements of 

the scenery and other foundational elements of the chapter 1 Kings 18. 

Basically, we will disgress slightly. No polemical discussion will be made on the 

origins, composition, or author of the story told as such. Thus, we will examine it 

in light of its theological function, to see how these elements might be 

articulated in our study, (Asurmendi, 1989:8). It is important to keep in mind the 

considerable difficulties we have encountered while dealing with this particular 

biblical text. 

 

5.1. Brief study on the context of the pericope  

Our aim here, it is to show the context of the story of Mount Carmel, 

(religious, social and political context) of 1Kings 18. 
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5.2. The structure of the text 1 Kings 18:1-46 

Chapter 18 tells the story of the confrontation on the grounds of a 

religious and political crisis between the prophet Elijah, King Ahab, and the 

prophets of Baal. This confrontation sets up two groups, each representing their 

god (Elijah for YHWH and the prophets of Baal for god Baal). We can 

distinguish three main parts.  

First scene: Elijah is on the road, in the middle of a drought (v. 1-20). In 

this episode, YHWH sends Elijah with precise instructions: look for King Ahab 

and deliver to him a promise of life: the gift of rain, preceded by a confrontation 

on Mount Carmel. Hugo affirms that ‟the instruction given to Elijah by God to 

present himself before Ahab matches a different fulfilment of a promise by the 

end of the chapter (v. 45). A reminder of the famine replaces the fulfilment of 

the promise by contrast (v. 2b)ˮ, (Hugo, 2006:306). Instead of announcing the 

coming of rain, Elijah will convoke a sacrifice contest on Mount Carmel. Did the 

prophet exceed his mission? Or is it that YHWH got tricked by his own prophet? 

At the instruction of YHWH, Elijah made a detour and presented himself 

before Obadiah. Then he saw Ahab, who was out searching for livestock forage 

in this period of severe drought.The actors that take part in this first scene are: 

the prophet, the king and his servant. The fourth character in the shadows, who 

plays an appreciable part in the events, is the first lady of the kingdom, Queen 

Jezebel (vv.4:13 and 19). The king was deeply concerned with the problem of 

the drought as mentioned in 1 Kings 18:5. The drought had caused so much 

damage that the king himself had to get out of his palace. In this sense, he was 

more preoccupied with maintaining his military power than caring for horses and 

mules. The animals represented important military equipment, as revealed by 

the inscription of king Salmanazar III (858-824 BC), (Nocquet, 2004:115; ANET, 

1969:276ff). The king was only looking to preserve his cavalry and his military 

camp. Thus, preserving his military power and consolidating the state were the 

only reasons that guided the priorities of King Ahab in this period of drought and 

famine, (Hugo, 2006:279). The misery of his people was concealed or masked 

by the king, as well as by the narrator of the story, in the silence surrounding the 

living conditions of the people at that time. 
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 In a subsequent scene, the pericope describes in detail ‟the sacrificial 

competition of the Baal prophets and of Elijah and also the ordeal of Carmel 

that witnessed the manifestation of YHWH’s power together with the massacre 

of the Baal prophets (vv.21-40)”. The problem of the famine announced in the 

beginning of the biblical text introduced by the famine then fell upon Samaria (v. 

2b) is not resolved in the text. However, the promise of YHWH indicated the end 

of the drought by the return of rain, and that represented the mission that Elijah 

was given, (Jyrki, 2001:58). The mission of the prophet Elijah was to announce 

the return of rain, but we are forced to observe that during the ceremonial 

sacrifice on Mount Carmel the problem of the drought and rain is not mentioned. 

‟The drought seems far from Mount Carmel; the true god, after all, was to make 

himself known by producing fire, not rain”, (Cogan, 2008:445). The king Ahab 

disappears in this part of the story of Mount Carmel (1 Kgs 18:21-40) and then 

appears again (1 Kgs 18:41-46). The same is true for the theme of rain and 

drought that was supposed to govern all the text; it is quite clear that this theme 

disappears after the verses 1 Kings 18:1-2a and comes back at the end of the 

text (1 Kgs 18:41-46). 

In a third scene, the biblical text tells us about the falling of rain (vv.41-

46). The text of 1 Kings 18 is marked by the presence of the drought (1 Kings 

17:1) and the promise made by YHWH on the recurrence of rain (1 Kgs 18:1).  

The homogeneity and the literary unity are marked by the theme of 

drought, (chapters 17 and 18, starting from 1 Kings 17:1 and ending in 1 Kings 

18:41-46). The LXX (v. 45) mentions the fact that King Ahab ‟cried”, e;klaien 

$√klai,w% and went to Israel, whereas MT talks about his departure for Yizre’el, 

(Hugo, 2006:285). 

 

 

5.3. Questions and difficulties of the text 

Many questions may arise on reading this thesis. Who provided the two 

bulls for the sacrifice (v. 23)? In verse 18, the prophet used the name ~yli(['B. 

‟Baalim”; is it the plural form of Baal? Did he want to evoke the plurality of 

Baal’s personality worshipped in Israel? The prophet uses ~yli(['B. by contrast to 
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YHWH who is an unique God. It may refer as well to different local appellations 

of Baal worshipped in Canaan, (Gray, 1970:393). According to Gray, it refers to 

the same god, but at the same time he clarifies the concept of plurality in the 

god’s divinity. He says that ~yli(['B, ‟The plural of Baal” indicates the various local 

manifestations of the ‟paramount” the Canaanite fertility-deity Adad, Baal (lit. 

‟Lord”). The vv. 22 and 40 mention only four hundred and fifty prophets of Baal. 

The narrator said nothing about four hundred prophets of Asherah. Only 

prophets of Baal were killed (v. 40)? If we admit that the drought lasted three 

years, where did the assembly find excess water to pour over the holocaust of 

Prophet Elijah (vv. 34-35)? The simple answer is that even in a drought, there is 

water, and in this case, the happening is right next to the sea. Therefore, the 

narrator, did not need to tell us precisely where people drew water for this 

ordeal on Mount Carmel. How long did the drought last, three years or three 

and a half years (v. 1)? A number of authors of the New Testament say that the 

drought lasted three and a half years (Luke 4:25; Jas 5:17). Was the prophet 

Elijah himself able to kill the two bulls and prepare the sacrifice without the help 

of the people (v. 33)? For our view, it is impossible. However, after Baal failed 

the ordeal, the people help the prophet Elijah to kill the bull and prepare the 

sacrifice.  

Only the LXX attributes the title of prophet to Elijah Hliou ò profh,thj 

‘Elijah the prophet’ whereas the MT simply refers to him as the Tishbite, 

 yBiøv.Tih; WhY’“liae (1 Kings 17:1). In both cases, we see that the man of YHWH comes 

onto the scene without genealogical references. We recognize that the 

introductory phrase of the prophet is yTid>m;ä[' rv<åa] ‘laer’f.yI yheÛl{a/. Josephus called Elijah a 

prophet. He started the story of 1 Kings 17:1 calling Elijah a prophet but does 

not mention the name of Elijah. Profh,thj de,tij tou/ mega,lou qeou/ evkpo,lewj 

Qessebw,nhj th/j Galaadi,tidoj.. … ‟There was now a prophet of God Almighty, from 

Thisbi, a country in Gilead, that came to Ahab, and said to him, that God 

foretold he would not send rain nor dew in those years upon the country but 

when he should appear”, (Ant. VIII: 319). Another source, namely the 

Samaritan chronicles, said that Elijah presented himself as prophet, 

(Macdonald, 1969:163): ‟Now Elijah the Tishibite, of Tishbe of Gilead in those 

days called himself a prophet, claiming that the Lord spoke with him”. In this 
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verse the LXX (17:1) mentions two important theological terms Hliou o` profh,thj 

and ò qeo.j tw/n duna,mewn. But these theological terms are not mentioned in the 

MT. In verse 36 of the MT we only find aybiN’h; WhY’åliae ‟the prophet Elijah”. Despite 

the theological importance of these terms and their impact in the opening 

narrative of the story, they do not change the portrait of Elijah and God, (Hugo, 

2006: 211). 

The time indicator ‟from morning to noon” is missing from the LXX, and 

we are not able to understand its absence. ‟The variant of LXX should not be 

considered because of the narrative importance of the story’s time references”, 

(Nocquet, 2004: 92). Why does verse 32a use the term hn<ôb.YIw: ‟and he built” or 

verse 30 sWr)h'h, hw’hy> xB;îz>mi-ta, aPe²r:y>w: ‘and he restored the altar of YHWH which was in 

ruins’? Does it refer to the destroyed altar of YHWH that was being restored or 

are we witnessing a new altar built for YHWH? It refers to the altar of the Lord 

which was destroyed; its time reference and religious background will have to 

be researched. 

 5.3.1. The beginning of Elijah’s mission 

 

1 Kings 17:1 

   yrI)b'd> ypiîl.-~ai yKiÞ rj’+m'W lj;ä hL,aeÞh' ~ynIïV'h; hy<±h.yI-~ai  

‟There will not be dew or rain these years except by my word”. 

 

‟Just as in 1 Kings 17:1, the sinfulness of Ahab and Israel in worshipping 

Baal is not specified as the reason for the coming of the drought, so here the 

reader is not told that the victory of Yahweh over Baal, which is soon to be 

achieved, is the reason for the return of the rains. There is only a hint of things 

to come”, (Allan and Russell, 1990:23). laer’f.yI yheÛl{a/ hw’ùhy>-yx; ‟YHWH lives, God of 

Israel” (1 Kgs 17:1). Elijah claims here that the status of YHWH is ‟the God who 

lives” and that He is God of Israel; yheÛl{a/ hw’ùhy>-yx; ‘the God YHWH lives…’ ‟The 

invocation of the deity sanctions the oath, asserting the truth of the words 

spoken, lest there be punishment for falsehood”, (Cogan, 2001: 245).  

 wyn’ëp'l. yTid>m;ä[' rv<åa] ‘laer’f.yI yheÛl{a/ “The God of Israel before whom I stand” is the 

proof that Elijah is not a magician but someone who has a close relationship 
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with his God, and the consequences of his acts depend on the latter and not on 

him, ( Jyrki, 2001:15). About the prophet Elijah, ‟His authority for doing this is 

that he stands in YHWH’s presence”, (Dunn and Rogerson, 2003:261). ‟There 

will be no dew or rain these years, except by my word” (1 Kgs 17:1). ‘Elijah 

standing with YHWH is depicted as being of sufficient merit and maturity that by 

his word alone the drought will be determined’, (Cogan, 2001:425).The 

expression wyn’ëp'l. yTid>m;ä[' rv<åa ] makes reference to the prophetic vocation of Elijah 

and shows that he has received the authorization from YHWH. Elijah was the 

mediator in the mission ordered by YHWH. The power to stop rain belongs to 

YHWH who lives, (Allan and Russell, 1990:13).The words spoken by Elijah to 

Ahab came from YHWH. If they were not true, why would the Lord take 

precautions to safeguard his prophet? YHWH sends Elijah in a place where he 

promises to take care of him and save him from the consequences of drought. 

YHWH said to Elijah: ~v'( ^ßl.K,l.k;l. ytiyWIëci ~ybiär>[oh'-ta,w> ‘I have ordered the ravens to feed 

you there’ (1 Kings 17:4). According to verse 6, ~ybiär>[oh' ‘the ravens’ brought to 

Elijah bread and meat in the morning and bread in the evening. The prophet will 

have to face the possibility of his death due to the drought he has called upon 

the land, but to save him YHWH commands him to leave and go to Cherit (1 

Kgs 17:3). 

 

 

 Kings 18:1 

hm'(d’a]h' ynEïP.-l[; rj’ßm' hn’ïT.a,w> 

 ‟and I (YHWH) will send rain on the landˮ 

 

This sentence is the proof that Elijah himself is not responsible for the 

drought but YHWH, because He will stop the drought and send the rain again 

upon the face of the land. ‟These words again affirm YHWH’s power as the 

God of life and death, the God who can send rains when he willsˮ, (Allan and 

Russell, 1990:23). He ‘will be able to send rains and overcome the famine’, 

(Allan and Russell, 1990:24).  
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 5.3.2. Dialogue between Elijah and Obadiah 

 When Obadiah was trying to find some grass and water for the horses 

and mules of his master King Ahab, he met Elijah. He bowed down and said: 

WhY’)liae ynIïdoa] hz<ß hT'îa;h; “Is it really you, my lord Elijah?” (1 Kings 18:7). This attitude 

and reaction of Obadiah is rather respectful, (Jyrki, 2001: 57).  

WhY’liae yn Iïdoa] hz<ß hT'îa;h; “Is it you my lord Elijah?” (1 Kgs 18:7) hz<ß hT'îa;h; ‟Is it you” is 

rhetorical, for Obadiah had recognized Elijah. The demonstrative hz<ß adds 

emphasis, almost “Is it really you”? (cf. v.17). We have in the Hebrew Bible the 

same style of question with hz<ß hT'îa;h ;(cf. Gen 27:17). Isaac asked Jacob al{)-~ai wf'Þ[e 

ynIïB. hz<± hT'îa;h;( “It is you really my son Esau or not?” In the fratricidal war in Israel, 

when Avner, the commander of Saul’s army was pursued by Asahel, in his flight 

he asked: lae_hf'[] hz<ß hT'îa;h; “It is really you Asahel?” (2 Sam 2:20), (Cogan, 2001: 

437). By this rhetorical question WhY’liae ynIïdoa] hz<ß hT'îa;h; “Is it you my lord Elijah?” Elijah 

responds WhY’liae hNEïhi ‘Elijah is here’ or ‘yes I am Elijah’. (1 Kgs 18:8). 

  After this, Elijah ordered the servant of King Ahab to inform his master 

about the prophet’s presence, WhY’)liae hNEhi ^yn<doal; rmoa/%lE ± (v. 8). He brought fear into 

the heart of Obadiah (v. 12). The prophet Elijah had commanded Obadiah to 

say to his master Ahab WhY’liae hNEåhi ‟Behold, Elijah”, and Obadiah twice repeated 

these two words (vv.11, 14) in order to understand what Elijah had commanded 

him to say. While these two words may initially seem innocuous, they carry a 

double meaning, since WhY’+liae hNEåhi can also mean, ‟Behold, my God is Yahwehˮ. 

Understood in this way, the words which Elijah asks Obadiah to speak to Ahab 

would be a direct confession of Obadiah’s allegiance to Yahweh’, (Alan and 

Russell, 2001:26). It is possible that these words could be a direct confession of 

Avadayahou, but given that Ahab considered Elijah to be the troublemaker of 

Israel, Elijah’s name pronounced by Obadiah could not be the cause of 

confusion. He was afraid for his own life because he would put himself in a 

dangerous situation. The contrasting dialogue between the man of YHWH Elijah 

and the manager of the royal palace presents Obadiah as a righteous or pious 

man. ‟He is a man who has acted on conscience but who is also an ordinary 

man with understandable fears and hesitationsˮ, (Alter, 1981:73). The character 

of Obadiah in this dialogue corresponds to a man who is ‟dichotomic and 

inconsistent… the first time he is a brave man jeopardizing his life and career in 
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order to save Yahweh’s prophets and the second time he is described as a 

creeping coward before Elijah, begging for mercy and making excusesˮ, (Jones, 

1984:313). This hesitation was the tension between Obadiah’s desire to serve 

YHWH and his desire to be loyal to Ahab. Obadiah’s name means ‟servant of 

YHWHˮ. He had a desire to remain in the king’s favour and save his life, and 

also to remain faithful to YHWH. This presentation of Obadiah is an image of 

the individual persons in Israel who desired to remain faithful servants of YHWH 

but who did not have Elijah’s courage, (Alan and Russell, 1990:27; Alter, 

1981:73). Like Obadiah, ‟who had difficulty deciding whether to follow Elijah’s 

command and be openly faithful to Yahweh or to follow the voice of his own fear 

and avoid placing himself in a dangerous position, the people of Israel did not 

know what to do.” We can see this in Elijah’s words in verse 21: è~yPi[iS.h; yTeäv.-l[; 

é~yxis.Po ~T,äa; yt;úm'-d[; “How long will you limp upon two crutches?”, ( Alan and Russell, 

1990: 37). 

  5.3.3. The fear of Obadiah 

Obadiah is justified in his fear of obeying Elijah’s command . This fear of 

Obadiah is that the “Spirit of the Lord” may carry Elijah away when he informs 

Ahab WhY’)liae hNEhi “Elijah is here”; then the prophet may not be found anywhere, 

(1Kgs 18:4, 13, (Attride, 1996:364). 

ynItE)ymih]l;ba'Þx.a;-dy:B. ±̂D>b.[;-ta,( !tEônO hT'úa;-yKi( ytiaj'_x' hm,ä rm,aYOàw: 

‘What is my sin that you would give your servant into the hand of Ahab, to 

cause my death’? Verse 9) “What is my sin?” explains clearly Obadiah’s fear. 

From Qumran cave 4, a piece of the biblical text (4Q382 frg.1) has been found 

with this text. It is probably a biblical paraphrase based on 1 Kings 18-19 with a 

quotation from 1 Kings. 

 

               4Q282 

               Frg. 1.                                                                                                                                               

]  ◦◦◦ ◦◦◦ ◦   [  

                                                      

  ויחביאים חמשים חמשים
                                                     

 ]◦◦ ירא מ איזבל וםאחאב ◦[

 ל[                                         

   עו]בדיה בארץ ישראל
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Translation 

L. 1] - - - - - - - - - - - - - - -[  

L. 2] and he hid them by fifties 

L. 3] he feared Jezebel and Ahab [ 

L. 4 O] badiah in the l[an]d of Israel [ 

In this fragment of the biblical text of 1 Kings 18 from Qumran, we can see that 

Obadiah feared his master Ahab and his wife Jezebel. This fear of Obadiah did 

not depend on the king’s character, but on a possible disappearance of the 

prophet Elijah: ‟so when I go and tell Ahab, and he cannot find you, he will kill 

meˮ (v.12). He attributed this disappearance of Elijah to an action of the Spirit: 

[d’êae-al{) rv<åa] l[;… ‘^a]F'yI) hw’Ühy> x:Wr’w ‟the spirit of YHWH will carry you to somewhere I 

don’t knowˮ (v. 12, cf. also 2 Kgs 2:16). He is afraid to obey Elijah’s command, 

but his problem is that Elijah will not be found: 

 ^ßa]c'm.yI) al{ïw> ‟you will not be foundˮ (v. 12). He will be taken for a liar. The 

consequence of this will cause ‟my death” ynIg’+r’h]w:, ‟he will slay me” or ‟he will kill 

me”: ynIg’r’h]w: (Qal pret. 3rd person masc. sing. + suffix 1st cs) ‟to be killed” ðgr;h' = ‘to 

kill’. The Qal expressed a type of active action. 

 So Obadiah, when he said ynIg’+r’h]w:, implies a violent death. By contrast, in 

verse 9, Obadiah, when speaking to Elijah used the word ynItE)ymih]l; (hiphil) ðtWm ‘die, 

kill, have one executed’. The hiphil is used to express a causative type of 

action. It means that Obadiah’s death would be caused by Ahab. Therefore gr;h' 

‟swear to be sure that they do not lie to him by hiding Elijah in their territories (1 

Kings 18:10) to kill” appears twice, in (vv. 12, 14). Obadiah remembers how 

King Ahab treated kingdoms and nations; he made them swear. If Ahab would 

do such a thing for kingdoms and nations, imagine what could be the 

punishment that he would inflict on one man? The reaction of Obadiah is not 

only to express his fear, but also to describe the character of his master Ahab. 

He described his master, Ahab as violent and a shedder of blood, a monarch 

capable of condemning to death arbitrarily (v. 9).  

In this dialogue between Elijah and Obadiah, the protests of Ahab’s 

manager make it clear that he wants to be sure that when he tells his master 
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WhY’liae hNEåhi ‘Elijah is here’ Elijah will, in fact be found. When Elijah said in verse. 15 

wyl'(aeha,îr’ae ~AYàh; yKiî wyn’+p'l. yTid>m;Þ[' rv<ïa] tAaêb'c. hw’åhy> yx;… ‟As the Lord Almighty lives, whom I 

serve, I will surely present myself to Ahab today.” We have hw’hy> yx;… only in 1 

Kings 17:2 and 1 Kings 18:10 and 15, used by Elijah and Obadiah. Both times 

the use of this expression hw’hy> yx;… means that Elijah and Obadiah swear by the 

living God YHWH. They take Him as their witness. In 1 Kings 18:15 he added 

tAaêb'c. to hw’hy> yx;…. And why this addition of tAaêb'c. which means ‟armies?ˮ It may 

‟allude to the armies of Israel or to the heavenly hosts over whom YHWH 

presides”, (Cogan, 2001:438).The LXX translated tAaêb'c.hw’åhy> yx;… by zh/| ku,rioj tw/n 

duna,mewn ‟the Lord of power lives”.  

In the LXX sabawq is the transcription of tAab'c., pl. of ab'c' (army) in a name 

applied to God. ku,rioj in the LXX = tAab'c. hwhy Yahweh Lord of the armies, Lord 

of hosts, almighty, all-powerful, one who is powerful over all (Isa 1:9; 25:6; Zech 

13:2; 1 Sam 1:3; 11:20; 15:2; Josh 5:4; Rom 9:29). The word sabawq was not 

used by the LXX. It decided to translate tAaêb'c. by duna,mewn. tAab'c. /sabawq is the 

divine epithet of YHWH. In this case, Elijah used tAaêb'c. hw’åhy> yx;… to reassure 

Obadiah or to convince him that he stood before the Lord of armies. He could 

not disappear and would not be afraid to present himself to Ahab. Obadiah 

obtained the guarantee that Elijah would be found when he announced to his 

master: 

     WhY’+liae hNEåhi. 

‟Elijah is hereˮ 

The attitude of King Ahab before facing Elijah is totally paradoxical. He 

had sufficient authority to impose a decree in order to extradite Elijah from the 

territory if he wished to do so. The extradition of fugitives was often practised in 

Ancient Near Eastern texts and treaties. The persons wanted were those who 

had made mistakes or incited revolt or rebellion against the king, (ANET, 1969: 

660b). When we compare the MT and LXX particular: ‟He swore on the 

kingdom and nation” (v.10), the end of this (v.10) shows a difference between 

LXX and MT. At the end of the LXX (1 Kings 18:10) we have: kai. evne,prhsen th.n 

basilei,an kai. ta.j cw,raj auvth/j o[ti ouvc eu[rhke,n se ‟then has he set fire to the 

kingdom and its territories, because he has not found thee”. But the MT said,  

hK'a,(c'm.yI al{ï yKiÞ yAGëh;-ta,w> ‘hk'l'm.M;h;-ta, [:yBiÛv. hiw> ‟he made them swear they could not find 
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you.ˮ We cannot say what the reason is for this difference. It is possible that this 

part of verse10 in the LXX is due to another manuscript used by the LXX other 

than the MT. These two actions (to swear or to set fire) both prove the power of 

Ahab. It’s also possible that the difference came from the corruption of LXX, 

(Hugo, 2006: 263). The king, described as passionate by his servant, was a 

monarch who used the diplomatic pressures of his time to ensure that the 

countries interrogated about the presence of the prophet would not lie to 

him (v.10), (Hugo, 2006: 279, LXX WhY’+liae hNEåhi was omitted). Informed about the 

presence of Elijah, King Ahab rushed out to welcome him (v.16). Such an 

attitude does not correspond to royal dignity, but rather to a position of 

submission, (Hugo, 2006:276). 

 

 5.3.4. Observations and critical analysis 

  The observation, and the critical analysis of the pericope of 1Kings 18 :1-

46 help us to understand certain discursive expressions and the different role 

and functions of different personages mentioned in this text.   

 5.3.5. Elijah the order giver 

When reading the text, several questions are worth exploring. There are 

certain discursive expressions indicating that it is Elijah who does the 

commanding in the story. He organises the course of events. Elijah is given an 

order by YHWH to go and present himself before King Ahab and to give him the 

good news of the returning of the rain (v. 1), ba'x.a;-la, haer'he %le. That is the 

imperative of YHWH, but we become aware that Elijah is making a detour and 

goes to see Why’d>b;[ the famine was severe, Ahab had been intently seeking for 

him. According to 1 Kings 18:13a Obadiah’s name means ‟servant of YHWH.” 

His name seems to be paradoxical as he is the administrator of Ahab’s royal 

lands, a king described as impious and idolatrous. Yet all his actions are very 

much conducted as shown in the nature of his name, because he protects a 

number of YHWH’s prophets against the persecution of Jezebel. He had hidden 

prophets of YHWH as YHWH hid Elijah.  

In this sense, Obadiah confirms the etymology of his name. That Elijah 
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announced the coming drought is directly responsible for the persecution of his 

colleague’s prophets by Jezebel. And because, ‟Obadiah is astonished that 

Elijah has not been informed of his heroic deed”, (Jyrki, 2001: 46). He is the 

person held responsible for the famine in Israel (Dunn and Rogerson, 2003: 

262). Elijah gave his first order when facing Obadiah: WhY’liae hNEhi ^yn<doal; rmoa/ %le ‟Go 

tell your master, Elijah is here” (v. 8). In verses 17-18, we witness an argument 

between Ahab and Elijah as they mutually accuse each other of having brought 

the misfortune upon Israel. It is then (v.19) that Elijah gives a new order, this 

time to King Ahab: laeÞr'f.yI-lK'-ta, yl;ae #boq. xl;v. hT[';w> ‟Now summon the people from all 

over Israel.ˮ xl;v.: this word means simply to ‟send”. But in this context it has a 

more precise meaning: ‟send in mission or assign an order.ˮ Ahab was 

assigned by Elijah to gather all Israel. The verb is in the imperative form. #boq. 

means ‟summon, gatherˮ but there is another word, @s;a', that has the same 

meaning. Not only does Elijah give the order to Ahab to assemble all the people 

of Israel, but he names the place of gathering as well, that is, on Mount Carmel.  

In verse 20 we see that Ahab follows the order like a simple subject:  

#Boq.YIw: laer'f.yI ynEB.-lk'B. ba'x.a; xl;v.YIw:. As if to insist on the obedience of King Ahab, verse 

20 voluntarily uses verbs such as ‟send” and ‟summon”, verbs of order used 

by Elijah in verse19. In front of all the people assembled (vv.21-25), Elijah 

decided upon the occurrence of the sacrificial act. It is remarkable that during 

this period he had the function of a leader. Verse 26 shows that the prophets of 

Baal followed the instructions fixed by Elijah. In verse 30, the prophet 

intervened in order to end the final test of his adversaries’ sacrificial act. 

wyl'ae ~['h'-lk' WvG>YIw: yl;ae WvG> ‘~['h'-lk'l. WhY’Üliae rm,aYOw: ‟Then Elijah said to all the people, come 

here to me and they came to him.ˮ This is another order by Elijah obeyed by all 

gathered people. With the phrase ‟The hour that was given to you to prove the 

might of your god has come to an endˮ all the people would fix their eyes upon 

Elijah, who would praise the glory of YHWH. 

In verse 40 the order is given by Elijah to seize the prophets of Baal: 

~Wf+P.t.YIw:) ~h,me jleîM'yI-la; vyai² l[;B;ªh; yaeäybin>-ta, Wfåp.Ti ~h,øl' WhY’“’liae •rm,aYOw: 

 ‟Seize the prophets of Baal! Do not let one of them escape. So they seized 

themˮ. Wfp.Ti,: the imperative plural masculine form of fp;T' means ‟seize” or ‟hold 

by forceˮ. Elijah demands that all the prophets of Baal be held by force by all 
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the people. It is what the conjugation Qal (suffix masculine plural) of the verb 

~Wf+P.t.YIw:) indicates. Literally: ‟And they seized them”, that is, ‟And the people 

seized themˮ. Once more the entire mob obeyed without reservation the orders 

of YHWH’s man. Verse 41 attests to the presence of Ahab on Mount Carmel, 

but he seems to be reduced to silence. He received the last orders of Elijah: hte_v.W 

lkoåa/ hleÞ[] ba'êx.a;l. ‘WhY’’liae rm,aYOÝw: ‟Then Elijah said to Ahab, Go up, eat and drink” and the 

king obeyed tAT+v.liw> lkoåa/l, ba'Þx.a; hl,î[]Y:w: (v. 42 ) ‟So Ahab went up the mountain to eat 

and drink.” 

5.4. The courage of Elijah in front of Ahab, 1 Kings 18:17-20 

Verses 17-18 present to us the hero, Elijah, or the protected by the Lord, 

in front of his adversary, Ahab, (Asurmendi, 1989:6). This episode tells how 

King Ahab and the prophet Elijah accuse one another of the misfortune of 

Israel. The prophet and the king are seen as two irreconcilable adversaries, 

(Asurmendi, 1986:6). The king refers to Elijah as a troublemaker who disrupts 

the order imposed by the religious rule of Ahab. The interference by Elijah 

proves to be justified if we take into consideration the essence of Israel as a 

nation that worshipped the God YHWH. Elijah disturbed the relationship 

between Baal and his followers, and deprived the people of the blessings 

expected from this god (Buis, 1997:142). The prophet Elijah is to be the only 

one to oppose the religious rule of the king (1 Kgs 18:18). Due to this 

opposition, he remains in the eyes of the king a disrupter of the relationship 

between god Baal and his followers, depriving the latter of the divine 

benedictions (Buis, 1997:143-145). Elijah is seen as having provoked the 

scourge of Israel.  

 

lae(r'f.yI rkE[o hz<ß hT'a;h; ‟It is you who troubles Israel” (v.17) or ‟it is you who 

brings unhappiness to Israel”. This reaction of Ahab is reproachful, contrary to 

the reaction of Obadiah before Elijah, WhY’liae ynIïdoa] hz<ß hT'îa;h; Is ‟it really you, my lord 

Elijah”? (v.7), which is respectful, (Jyrki, 2001: 57). Ahab addresses Elijah as if 

he were a magician, a disrupter, and not a prophet of YHWH, (Jyrki, 2001:64). 

The term rkE[o Qal, singular, active participle of the verb rk:['means disturb, 

cause unhappiness’ (1 Sam 14:29; Judg 11:35; Gen 34: 30). The verb rk:['is 
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used in (Josh 6:18) referring to the misfortune of Israel. The king points the 

finger at Elijah as the one who carries misfortune or the one responsible for the 

unhappiness of the people caused by the drought in Israel.  

On this word rk:[' as it is used by Ahab to describe Elijah as ‟the 

troublemaker of Israelˮ, Gray ( 1970:392) comments: ‟The troublemaker of 

Israel denotes one who, like Achan in Joshua’s invasion (Josh 6.18; 7.25), is an 

infectious influence”. The verb is found in Arabic denoting the pollution of water 

by mud. It is used to denote ritual disability which excludes a man from society, 

as Jacob was excluded from fellowship with the people of Shechem through the 

violence of Simeon and Levi (Gen 34.30), and Israel’s harmonious and 

successful co-operation with Yahweh was disrupted through Achan’s breach of 

taboo at the fall of Jericho… It is also used of the disability brought on Israel by 

Jonathan’s breach of the taboo imposed by Saul, for which the latter is held 

responsible (I Sam 14:29). 

Elijah responds (v. 18): 

twOc.mi-ta, ~k,b.z" ’[]B;¥ ^ybia' tybeW hT'a;-~ai yKiî laer'f.yI-ta, ‘yTir>k[; al{Ü rm,aYOw: 

~yli(['B.h; yrex]a; %l,Tew: hw’hy> 

 ‟And he said: I do not trouble Israel, on the contrary, it is you and your father’s 

house who trouble Israel, in that you have forsaken the commandments of the 

Lord and you have followed the Baals. 

 The prophet, in turn, accuses the monarch Ahab of interfering with the 

relationship between YHWH and his people, attracting the malediction of the 

alliance (Buis, 1997:143-144). There are two personal pronouns used in the 

verse: one is second person plural and the other is second person singular. The 

second person plural pronoun is used to refer to the king and the house of his 

father considered responsible for the apostasy of the people in rejecting YHWH 

as God of Israel. The second person singular points out to the responsibility of 

the king regarding the religious situation of Israel. The texts of 1 Kings 16:23-24; 

22:39-40 describe the king’s family in negative terms. The calamity of the 

drought and the severe famine was attributed directly to King Ahab and his 

family, who promulgated practices of idolatry. Omri and Ahab followed the sin of 

Jeroboam. The prophet proved his heroism in front of King Ahab.  

The narrator shows that Elijah does not try to excuse himself in front of 
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the king or flatter him in any respect, but simply avoids his anger (Ant. J.VIII: 

335). He does not have to defend himself against anything; he rejects the 

accusations of Ahab and courageously states that it is Ahab’s sins that have 

brought upon Israel the terrible disaster: ‟I do not bring trouble to Israel”, he 

says, ‟on the contrary it is you who abandon the Lord in order to rally with 

Baal”, see (1Kings 18:18).  

Elijah does not announce the good news that the drought is to end. 

Instead, he asks the king to summon all the people on Mount Carmel, together 

with all the prophets of Baal and of Asherah. Verse 19 starts with: hT[';w> ‟And 

now”. This temporal gap used by Elijah is followed by the orders given to King 

Ahab #boq. xl;v. ‟send, summon”. The prophet intended to say that ‟now” would 

suffice in terms of words used. The argument between the two ends. They have 

to react to the urgency of the situation. The king accepts the order since the 

distress was great and he needed the drought to end no matter the price.  

The tension between Elijah and Ahab turns into a collaboration in order 

to assemble the people on Mount Carmel (vv.19-20), as the use of these two 

verbs shows #Boq.YIw// / xl;v.YIw: ‟He sentˮ ‟and gatheredˮ. The king obeyed 

straightaway. Ahab submitted to the orders of Elijah without any question, 

(Jyrki, 2001:74). The intervention of the prophet was indispensable for the 

attaining of two objectives: 1. To show the ending of the curse originated from 

YHWH. 2. To act for the purification of the people. The king had only the role of 

accessory when the actors were all gathered; he and the rest of the people 

were just spectators and had to draw the conclusions of the duel, (Buis, 

1997:145). However, the religious affiliation of the people will be known through 

the presentation of v. 21, (Nocquet, 2004: 103): ‟if the Lord is God follow him; 

but if Baal is God, follow him. The people gathered at Mount Carmel for this 

ordeal are at the centre of the competition between the gods (YHWH and 

Baal)ˮ. 

Therefore, when Elijah said in v. 24 ~yhi_l{a/h' aWhå vaeÞb' hn<ï[]y:-rv,a] ~yhi²l{a/h' ‟The god 

who answers by fire, he is Godˮ, all the people gathered on Mount Carmel 

responded quickly: rb’D’h; bAjï Wrßm.aYOw: ~['²h'-lK' ![;Y:ôw: ‟Then all the people saidˮ: ‟What 

you say is goodˮ or ‟the matter is goodˮ. The same sense was used by Shimei 

in 2 Kings 2:38, 42. Were the Baal prophets tricked by the answer of the people 
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‟your words were goodˮ (1Kings 18:24) and (therefore) unable to backtrack? 

Were the prophets of Baal forced to save the honour of their god because of the 

action of the people? If not, we can say that they joined their voices to the voice 

of the people and said: ‟the matter is goodˮ. For Alan and Russell, (1990:40): 

‟the people’s quick responseˮ ‟what you say is goodˮ reveals their fear and 

‟ambivalenceˮ. This ambivalence was earlier presented (v. 21) as a means of 

showing the threat that ‘both death and Ba’al pose to Yahweh”. It is not only the 

problem of ambivalence, but also the radical choice of faith to follow God 

YHWH or Baal.  

The ‟religious limpingˮ of the people constituted a handicap to their 

responding. If they said YHWH was the true God, why did they follow Baal? If 

they said Baal, why was he not able to send rain as the god of thunder and rain 

should? Why had he not stopped the drought during these three years? They 

had a passive attitude, waiting silently for the outcome of the challenge. Once 

YHWH answered by ‟fireˮ (v. 38) the people took an aggressive attitude and 

became the advocate of YHWH (v. 39): 

~yhi(l{a/h' aWhï hw’hy> ~yhiêl{a/h' aWhå ‘hw’hy> ‟The Lord he is God! The Lord he is God,ˮ (Alan 

and Russell, 1990:40). The name of Elijah which means ‟YHWH is my Lordˮ is 

expressed paradoxically in Israel during Ahab’s reign because YHWH was not 

in fact recognized as Lord. Thus, Elijah’s role was to put an end to the religious 

paradox in Israel. The people of Israel were cured of their religious limping.  

 Therefore, the assumption that YHWH and Baal could refer to the same 

divinity (Buis, 1997:147) is not convincing. We can see the same point with 

Hosea (Hos 2:18). If the prophet Hosea uses the name of Baal in this verse, he 

does so in the context of Hebrew and other Semitic languages, as Baal can 

refer to both proper and common nouns such as: master, owner, possessor of a 

person or object, examples: owner of a house (Exod 22:7), of a bull (Exod 

21:28; Isa 1:3), of wealth (Eccl 5:13), citizen of a city (Josh 24:11) and also a 

woman’s husband (Exod 21:3). It is by virtue of the last meaning that the 

prophet Hosea uses the term, in saying that the Lord is the Husband of Israel, 

who is his wife.  
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 5.4.1. Table of comparison between MT and LXX 

We are not comparing all the verses here, just some of them. Our intention is to 

highlight some differences between these two sources of our research. 

 

 

MT Translation LXX Translation 

1 Kings 18:21 

~['ªh'-lK'-la, WhY’liae vG:“’YIw: 

rm,aYO’w: 

é ~yxis.Po ~T,äa; yt;úm'-d[;  

è~yPi[iS.h; yTeäv. -l[; 

‘~yhil{a/h' hw’Ühy>-~ai 

l[;B;Þh;-~aiw> wyr’êx]a; Wkål. 

wyr’_x]a; Wkål. 

Atßao ~['²h' Wnð['-al{)w> 

rb’)D’ 

 

: 

(  

 

Elijah went before 

all the people and  

said, ‘How long  

will you limp with 

these two 

crutches? If the 

Lord is God, 

follow him; but if 

Baal is God, 

follow  

him.’ But the  

people said 

nothing. 

 

v.21 kai. prosh,gagen 

Hliou pro.j pa,ntaj  

kai. ei=pen auvtoi/j 

Hliou e[wj po,te 

u`mei/j  

cwlanei/te evpV  

avmfote,raij tai/j  

ivgnu,aij eiv e;stin  

ku,rioj ò qeo,j  

poreu,esqe ovpi,sw  

auvtou/ eiv de. o` Baal  

auvto,j poreu,esqe  

ovpi,sw auvtou/ kai. ouvk 

avpekri,qh o` lao.j  

lo,gon 

Elijah went 

before all and 

said, ‘How long 

will you limp with 

these two 

crutches? If the 

Lord is God,  

follow him; but if  

Baal is God,  

follow him.’ But  

the people said  

nothing. 

:~k,ªyhel{)a/ ~veäB. ~t,úar’ q.W 

 

hw’ëhy>-~veb.ar’äq.a, ynIa]w:¥ 

hn<ï[]y:-rv,a] ~yhi²l{a/h' hy’ôh'w> 

 

![;Y:ôw: ~yhi_l{a/h' aWhå vaeÞb' 

bAj Wrßm.aYOw: ~['²h'-lK' 

rb’D’h; ï  

Then you will call 

on the name of 

your god, and I 

will call on the 

name of the Lord. 

The god who 

answers by fire he 

is God.’Then all 

the people said, 

‘What you say is 

good’. 

v. 24 kai. boa/te evn 

ovno,mati qew/n u`mw/n 

kai. evgw.  

evpikale,somai evn  

ovno,mati kuri,ou tou/ 

qeou/ mou kai. e;stai ò 

qeo,j o]j eva.n evpakou,sh| 

evn puri, ou-toj qeo,j 

kai. avpekri,qhsan pa/j 

o` lao.j kai. ei=pon 

kalo.n to. r`h/ma o] 

evla,lhsaj 

Then you call on 

the name of your 

god, and I will 

call on the name 

of the Lord. The 

god who 

answers by fire 

he is God. ‘Then 

all the people 

said, ‘What you 

say is good.’ 
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!t:ån’-rv,a] rP'’h;-ta, Wxq.YIw:û 

 

Waår>q.YIw: èWf[]Y:w:) é~h,l' 

 

rq,Bo’h;me l[;B;h;û-~veb. 

rmoale ~yIr:Üh\C'h;-d[;w> 

 

!yaeäw> lAqß !yaeîw> WnnEë[] 

 

x;BeÞz>Mih;-l[; WxêS.p;y>w:) hn<+[ 

 

hf'([' rv<ïa] o 

 

v. 26 So they took 

the bull given 

them and 

prepared it. Then 

they called on the 

name of Baal from 

morning till noon. 

‘O Baal, answer 

us!’ they shouted. 

But there was no 

response; no one 

answered. And 

they danced 

around the altar 

they had made.  

v. 26kai. e;labon to.n 

mo,scon kai. evpoi,hsan 

kai. evpekalou/nto evn 

ovno,mati tou/ Baal evk 

prwi,qen e[wj  

meshmbri,aj kai. ei=pon 

evpa,kouson h`mw/n o`  

Baal evpa,kouson  

h`mw/n kai. ouvk h=n  

fwnh. kai. ouvk h=n  

avkro,asij kai.  

die,trecon evpi. tou/  

qusiasthri,ou ou-  

evpoi,hsan 

 

 

v. 26 So they 

took the bull 

given them and 

prepared it. Then 

they called on 

the name of Baal 

from morning till 

noon. ‘O Baal, 

answer us!’ they 

shouted. But 

there was no 

response; no 

one answered. 

And they danced 

around the altar 

they had made. 

‘~['h'-lk'l WhY’Üliae rm,aYO“’w:  

 

~['Þh'-lk' WvïG>YIw: yl;êae WvåG> 

 

xB;îz>mi-ta, aPe²r:y>w: wyl'_ae 

 

sWr)h'h, hw’ßhy> 

 

 

v. 30 And Elijah 

said to all the 

people, ‘Come 

here to me’. They 

came to him, and 

he repaired the 

altar of the Lord, 

which was in 

ruins. 

v. 30 kai. ei=pen 

Hliou pro.j to.n lao,n  

prosaga,gete pro,j me 

kai. prosh,gagen pa/j 

o` lao.j pro.j auvto,n 

v. 30 And Elijah 

said to the 

people,  

‘Come here to 

me’. They came 

to him, and he  

repaired the altar  

of the Lord, 

which was in 

ruins. 

 

 

Now, it is important to take note of some of the differences between MT 

and the LXX. In verse 21, we find this expression in MT ‘Elijah went before all 

the people’ ~['ªh'-lK' but the LXX has pro.j pa,ntaj before all. In verse 30 we find in 

the MT, ~['h'-lk'l. to all the people, the LXX for the same verse says pro.j to.n lao,n 

to the people. 
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It is not impossible to think that MT wants to emphasize the extensive 

presence of people on Mount Carmel as in verse 39 (MT. = LXX), (Hugo, 

2006:219). If we accept this assumption, then why did the MT not have the word 

‟peopleˮ in verse 40, whereas in the LXX it is present? Many times verbs in MT 

do not correspond to verbs in the LXX, for example: verses. 21, 24, 37, and 39. 

But the phenomenon is not identical to what is found in verse 26. In fact, in 

those cases the subject is a collective and Hebrew is not consistent with itself 

regarding related verbs. For example in verse 24 the verbs correspond to the 

subject in singular: people, ~['. One verb is in singular and another verb is in 

plural: Wrßm.aYOw:11 ~['²h'-lK' ![;Y:ôw:12 ‟and all the people answered and said”. In French, we 

can see the difference between the singular and the plural of the verbs of our 

translation: ‟et tout le peuple répondit et ils dirent”. In the LXX we have the 

harmonization of this (v. 24): kai. avpekri,qhsan pa/j o` lao.j kai. ei=pon kalo.n ‟And all 

the people answered and saidˮ; avpokri,nomai= “to answer”. avpekri,qhsan: verb, 

indicative, aorist, passive, 3rdperson plural. The Greek word ei=pon ‟said” is the 

indicative, aorist, active, 3rdperson plural of the verb le,gw ‟to sayˮ, (Hugo, 2006: 

224).  

According to the LXX, Baal’s prophets are the subject, and they are 

plural, as are the verbs. It is they who built the altar. But is there a problem with 

using the singular in verse 26? Is Elijah the subject of the verb hf'([' ‟to makeˮ? 

Why does the MT have the subject and verb in singular? Maybe it is possible 

that in this verse we have the impersonal form: ‟altar that had been done”, 

(Barthelemy, 1982:371). The MT used hf'([', the 3rd person singular, which had 

been translated in the LXX by evpoi,hsan, the 3rd person plural. We can conclude 

that the LXX explains the Hebrew verb hf'([' with the Greek evpoi,hsan to refer to 

the context or to the sentence in which the subject is the prophets of Baal. 

Between these two texts, the likely original and preferable choice is the LXX, 

(Cogan, 2001: 435). 

                                            

11Wrßm.aYO Qal imperfect, the 3rd person masculine plural of the verb rm;a' to say. 
12![;Y:ô Qal imperfect, the 3rd person singular masculine of the verb hn"’[' to answer, to respond; 

Targum an’[]. 
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 5.4.2. The ordeal on Mount Carmel 

In verse 23 the schedule of the competition is presented, each prepares 

their holocaust and waits for the fire to come down from the sky and consume 

the holocaust. Through this test, the winner would be named as the servant of 

the real God, and his adversary, an impostor. It is an ordeal, a judgment made 

by the gods. The two gods, YHWH and Baal, were obliged to respond to the 

challenge and prove their power to the people. Barrois (1953:339) explains that 

the ordeal practices were used in antiquity in order to decide the innocence or 

the guilt of contestants or protagonists. People would resort to the judgment of 

the river, also called the ordeal of the river. The name of the river was preceded 

by a divine name. In Akkadian (n¹rum=river/ canal or in Sumerian= ÍD, I7); 

ÍD.DA.–I.A (the Euphrates). The river is a river-god/river-deity or deified river 

[dÍD], (Black et al., 2000:242). Before an ordeal, watchmen must guard those 

who had been suspected or accused. ERÍN.MEŠ maƒƒartu ša ina iddi dÍD ultu 

šim¢t¹n adi nam¹ri elišunu izziz¥: ‟the watchmen stood guard over the persons 

undergoing the ordeal on the bank of the river from evening to morningˮ, 

(Wilfred, 1965: 6 iv 8). Wolfram, (1994: 143) said:  

 

‟The ordeal was employed as a further means of proof when 

someone was accused of murder or adultery without adequate 

substantiating evidence. It was occasionally used also in cases of suspected 

theft; in Babylonia, Assyria, and Nuzi, this was always a river ordeal. 

Apparently, at that time no one considered the possibility that someone 

could actually swim in the river. Therefore, people could be persuaded that 

the river god always threw the innocent up on land yet he would at the same 

time let drown either the one who committed the crime or a person who 

brought a false charge.” 

 

If the person thrown in the river was guilty, the river would engulf him. 

Moreover, if the person was innocent, the river god would spare his life. The 

Mosaic Law prescribes an ordeal ceremony when a woman is suspected of 

adultery. The priest would prepare a beverage in which he would put tabernacle 

dust, which he would then dissolve with a papyrus while chanting imprecations. 

Afterwards, he would administer it to the woman. Judging by the effects 
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produced, she would be declared innocent or guilty (Num 5:11-31). But here, 

there is a judiciary duel taking place between Baal and YHWH, who are invited 

to prove their right to be worshipped as a God and master of Israel.  

In this Carmel episode, the central point of the ordeal is this phrase: 

~yhi_l{a/h' aWhå vaeÞb' hn<ï[]y:-rv,a] ~yhi²l{a/h' ‟The god who answers by fire, he is God” (1Kings 

18:24). Between YHWH and Baal, who is able to send fire to burn up the 

sacrifice? The two deities will be in competition. ‟The gods themselves will 

solve the dilemma”, (Tromp, 1975:497). The winner will be known as God, and 

will be followed without hesitation or suspicion by all the people gathered on 

Mount Carmel. 

 5.4.3. The healing of the altar (v. 30bMT) = (v. 32bLXX) 

In this ordeal on Mount Carmel, the altar plays an important role in the 

competition. ‟The story underlines the reconquest of a Yahvist sanctuary which 

had been thrown down somewhere on Mount Carmel, and which had become a 

place of Baal worship” (Nocquet, 2004:117). This reconquest took place 

through the restoration of the ruins of the altar of YHWH (v. 30b MT), and also 

by the construction of an altar by the prophets of Baal (v. 26 MT) about which 

they danced. The reconquest of Mount Carmel is not simply that YHWH is 

jealous of Baal, who had previously deposed Him in the demolition of His altar 

and the occupying of Mount Carmel; it is also the religious conquest of all the 

people of Israel. The reconquest of the people, who had abandoned the Lord 

and His commands, to follow Baal, was accomplished by the restoration of 

YHWH’s altar upon Mount Carmel. The altar is a cultual element of worship for 

both gods (Baal and YHWH). On that, account there is some confusion in the 

order of elements in the episode.  

 

 

 

The verse 30b MT uses the verbs ap'r' and hm'B', and in verse 32b of the 

LXX oivkodome,w ‘to build’ and iva,omai ‘to heal’ are employed. sWr)h'h, hw’ßhy> xB;îz>mi-ta, aPe²r:y>w: 

’And he repaired the altar of the Lord that had been torn down’. The different 

literary character appears more clearly between the MT and the LXX, (Hugo, 
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2006: 228).This part of the verse in MT appears when Elijah calls all the people 

to come near to him: 

 yl;êae WvåG> ‘~['h'-lk'l. WhY’liae rm,aYO“’w: ‟And Elijah said to all the people come here to me ”(v. 

30a). He repaired an altar that had broken down. But in the LXX, this statement 

is in verse 32b; after Elijah had built up the stones in ‟the name of the Lord”, he 

repaired the altar of the Lord which had been broken down. By reading this 

section (vv. 30-32) in both the MT and the LXX we find that there is greater 

harmony and consistency of the narrator or the author of the MT. Most Bible 

translations13 followed the MT. Two verbs ap'r' and hm'B', in this section (vv.30-32) 

‘repair’ and ‘build’ the altar of YHWH lead us to ask some questions. How we 

should understand, the existence of a ruined altar of YHWH on Mount Carmel in 

a period that there was not one of ‟high places”, since there had already been a 

centralization of the cult of YHWH? Verbs referring to ‟to repair” and ‟to build” 

the altar of YHWH suggest an abandonment of the altar due probably to Israel’s 

infidelity. We find an explanation in a ‟destroyed altar of YHWH” mentioned by 

Elijah in 1 Kings 19:10-14. In this passage, the same words are used about the 

demolition of YHWH’s altar as in 18:30, (Jyrki, 2001:106-107). The same sr;h' 

‘demolish’ or ‘destroy’ is employed in (18:30; 19:10-14). 

WbÜz>['-yKi( tAaªb'c. yheäl{a/ Ÿhw’åhyl; ytiaNE÷qi aNO“q; •rm,aYOw: 10 

Wgær>h' ^ya,Þybin>-ta,w> Wsr’êh' ^yt,äxoB.z>mi-ta, laeêr’f.yI ynEåB. ‘^t.yrI)b. 

HT'(x.q;l. yviÞp.n:-ta, Wvïq.b;y>w: yDIêb;l. ‘ynIa] rtEÜW’aiw’br<x'_b, 

‟I have been very zealous for the Lord God Almighty. The Israelites have 

rejected your covenant, broken down your altars, and put your prophets to 

death with the sword. I am the only one left, and now they are trying to kill me 

too’. (1 Kings 19:10-14, NIV).  

The existence of an altar on Mount Carmel as a high place introduces 

the problematic question of the centralization of the cult of YHWH according to 

the Deuteronomistic concept (Deut 12:4-7), (Hugo, 2006:231). However, the 

fact that Elijah restored the altar in the name of YHWH (v. 32) means that he 

must have received the authorization or permission from YHWH, (Hugo, 

2006:237). For Hugo (2006:231), ‟to construct” hm'B', (v.31-32) an altar with 

                                            

13 NIV=New International Version, NJB=The New Jerusalem Bible, NKJ=New King James, 
ESV=English Standard Version, VUL=Latin Vulgate, OABA=Oxford Annotated Bible with 
Apocrypha…  
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twelve stones creates a tension with the healing of the altar (v. 30b). If we refer 

to the MT and these two verbs ap'r' and hm'B', we find that the sections are 

complementary, both referring to Elijah’s action. He ‟repaired” what was to be 

repaired there on the ruins of the altar of YHWH and ‘built’ or ‘rebuilt’ it with the 

twelve stones according to the twelve tribes of Israel. This was to indicate the 

particular role of this altar, in memory of the twelve sons of the patriarch Jacob, 

whose name had been changed to Israel, (Nocquet, 2004:106). It is not that 

Elijah built two altars, as posited by (Nocquet 2004:106; 208). For us, the LXX 

in its narrative construction seems to indicate otherwise. It shows two different 

actions on the altar of YHWH in ruins at Mount Carmel. First of all there is the 

verb oivkodome,w ‟to buildˮ the altar with twelve stones, and a second action iva,omai 

‟to healˮ or ‟to repairˮ the altar of YHWH.  

The narrative construction of the text of the LXX can distinguish two 

different actions in connection with the altar. Hugo, (2006: 235) argues that 

there was a single altar which served the prophets of Baal, the very same one 

that ‘they made’ (v.26). It had been defiled by the pagan Baal sacrifices offered 

by his prophets. So to reclaim it for the sacrifice toYHWH, Elijah had to ‘heal’ it. 

In conclusion, Hugo, (2006: 236)14 said that:  

‟The major difference in the two stories is the fact that there is, for the LXX, 

one altar serving both the prophets of Baal and Elijah, whereas MT speaks 

about two separate altars. The healing of the altar hasn’t the same narrative 

function. Contrary in the MT, it is the restoration of a yahvist altar already 

built on Mount Carmel, destroyed because of the centralization of worship 

that was in Bethel (1 Kgs 13:1-5; Deut 12:4-7) or because of the apostasy of 

the people (1 Kgs 19:10 and 14)ˮ.  

 

Therefore, for Elijah to rebuild the altar of YHWH is to signify that YHWH is back 

again upon this mountain, symbolizing his dominion over Carmel (Nocquet, 

2004:126). But the sequence of actions in verse 32, first ‟he builtˮ, wv|kodo,mhsen 

then ‟healedˮ, iva,sato sows confusion over the event concerning the existence 

                                            

14 HUGO, 2006:236 ‘En conclusion, la différence majeure des deux mises en récit réside dans 
le fait qu’en LXX il n’est question que d’un seul autel servant à la fois aux prophètes de Baal et 
à Elie, alors que TM parle de deux autels distincts et préexistants. La guérison de l’autel n’a pas 
la même fonction narrative. En LXX, elle apparaît comme la ré-consécration d’un autel païen. 
En TM, au contraire, il s’agit de la restauration d’un autel Yavist déjà édifié sur le Mont Carmel, 
détruit soit en raison de la centralisation du culte comme l’avait été celui de Béthel (1 R 13, 1-5 ; 
cf. Dt 12, 4-7)-, soit à cause de la l’apostasie du peuple (cf. 1 R 19. 10.14).’’  
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of one or two altars on Mount Carmel. However, if the LXX suggests the 

existence of an altar used by the prophets of Baal and Elijah, then the question 

is why the Greek text (LXX) employs again wv|kodo,mhsen ‟he builtˮ (v. 26)? The 

Greek text should have simply said that Elijah ‘healed’ in the sense of purifying 

the altar before it was used for YHWH. This argument is unconvincing. If we 

compare tou/ qusiasthri,ou ou- evpoi,hsan ‟the altar which they had madeˮ (v.26) 

and kai. wv|kodo,mhsen ‟and he builtˮ (v. 32a) we can add that: ‟the altar of the 

Lord, which was in ruinsˮ (v. 30) is not touched by the prophets of Baal because 

at this time they had built their own altar (v. 26). Elijah alone was able to restore 

it and use it to avenge the honour of his God. It is hard for us to see how Elijah, 

the champion of YHWH, and the prophets of Baal, the champions of their god 

Baal, would accept competing on the same altar. We think, on the contrary, that 

according to the order of verbs in the LXX text where Elijah is the subject of 

wv|kodo,mhsen ‟he builtˮ and iva,sato ‟he healedˮ or ‟repairedˮ, there are two 

independent actions. After Elijah had built the altar, he healed or repaired it. 

 In summary, we can say that when we compare the forms of each of our 

ancient sources, we find that narrative elements are substantially identical, 

although the sequence of events and organization of the story are different 

(Hugo, 2006: 233). 

 

 5.4.4. Variants between the MT and the LXX of vv.31-39 

This passage of the biblical text displays some variation between the MT 

and the LXX in the organization of the verses. We will make use of this table to 

compare the corresponding passages from the MT and the LXX. 

 

MT Translation LXX  Translation 

 ‘ 

~['h'-lk'l. WhY’liae rm,aYO“’w: 

wyl'_ae ~['Þh'-lk' WvïG>YIw: 

 

 

v. 30a 

The Elijah said to all 

the people: ‘Come  

here to me’ and they  

came to him’. 

v. 30  

kai. ei=pen Hliou pro.j 

to.n lao,n prosaga,gete  

pro,j me kai.  

prosh,gagen pa/j ò  

lao.j pro.j auvto,n 

v. 30  

And Elijah said to 

the people, Come 

near to me. And all 

the people came 

near to him. 
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sWr)h'h, hw’ßhy> xB;îz>mi-ta, aPe²r:y>w: 

 

v. 30b and he 

repaired the altar of 

the Lord, which was 

in ruins. 

 

v. 32b kai. iva,sato to.  

qusiasth,rion to.  

kateskamme,non 

v. 32b and repaired 

the altar that had 

been broken down. 

‘hrEf.[, ~yTeÛv. WhY’©liae xQ:åYIw: 

 

bqo+[]y:-ynE)b. yjeäb.vi rP:ßs.miK. 

~ynIëb'a] 

rmoêale ‘wyl'ae hw’Ühy>-rb;d> 

hy’“’h'rv,a] 

^m<)v. hy<ïh.yI laeÞr’f.yI 

v. 31 Elijah took  

twelve stones, one 

for  

each of the tribes  

descended from  

Jacob, to whom the  

word of the Lord had 

come, saying, ‘Your  

name shall be 

Israel.‘ 

v.31 kai. e;laben Hliou  

dw,deka li,qouj katV  

avriqmo.n fulw/n tou/  

Israhl ẁj evla,lhsen  

ku,rioj pro.j auvto.n  

le,gwn Israhl e;stai  

to. o;noma, sou 

And Elijah took 

twelve stones, 

according to the 

number of the tribes 

of Israel, as the Lord 

spoke to him, 

saying, Israel shall 

be thy name. 

 

~ynI±b'a]h'-ta, hn<ôb.YIw: 

hw’+hy> ~veäB. x;BeÞz>mi 

 

 

hl'ª['T. f[;Y:åw: 

x;Be(z>Mil; bybiÞs' [r:z<ë ~yIt:åas' 

‘tybeK. 

v. 32 With the stones 

he built an altar in 

the name of the 

Lord,  

 

 

and he dug a trench 

around it large 

enough to hold two 

seahs of seed. 

v.32akai. wv|kodo,mhsen 

tou.j li,qouj evn 

ovno,mati kuri,ou  

 

v. 32c kai. evpoi,hsen 

qaala cwrou/san du,o 

metrhta.j spe,rmatoj 

kuklo,qen tou/ 

qusiasthri,ou 

And he built up the 

stones in the name 

of the Lord, 

 

 

and he made a 

trench that would 

hold two  

measures of seed 

round  

about the altar. 

 

 

Looking carefully at the manuscripts of the LXX we find several variants 

in verses 30-32 and in the prayer of Elijah (vv. 36-37). In verse 32a of the LXXL 

‘in the name of the Lord’ is absent. We see that in verse 31 the MT mentions the 

name of the patriarch Jacob who is not in the LXX, and the prayer of Elijah (v. 

36 LXXA) particularly mentions the name of the patriarch Jacob who is absent in 

other manuscripts. We can conclude that: LXXA has faithfully followed a 

manuscript compatible with MT. 
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 It is not inconsequential to see that Elijah evokes in his prayer the Lord of 

the patriarchs Abraham, Isaac, and Jacob. It would thus depend on faith in 

YHWH, whom their ancestors had faithfully obeyed, and of whom all the people 

of Israel claimed to be the progeny. Only in verse 36 MT do we find Elijah with 

the title of prophet: aybiN’h; WhY’liae ‟Elijah the prophetˮ. We do not understand what 

purpose the Hebrew editors would have had in deleting this title, which is very 

important from a theological and narrative point of view, (Hugo, 2006:204). In 

addition, this same verse 36 of the manuscript LXXL shows some difference, 

especially towards the end:  

kai. avnebo,hsen Hliou eivj to.n ouvrano.n kai. ei=pen ku,rie o` qeo.j Abraam kai. Isak kai. 

Israhl evpa,kouso,n mou ku,rie evpa,kouso,n mou sh,meron evn puri, kai. gnw,twsan pa/j o` 

lao.j ou-toj o[ti su. ei= no,moj ku,rioj ò qeo.j Israhl kavgw. dou/lo,j sou kai. dia. se. 

pepoi,hka ta. e;rga tau/ta...[kai su. evpevstreyaj th..nkardivantou/ laou/ touvtou ovpivsw sou]. 

This part [‟and turned the heart of the people back to you againˮ] is the 

end of verse 37. It could be an accident on the part of the editor of LXXL but 

possibly it is deliberate (Hugo, 2006:239). We find no,moj ‟onlyˮ in LXXL 

preceded by ‟Lord the God of Israelˮ. This word is absent in others manuscripts 

of the LXX, but this word no,moj ‟only” in the prayer of Elijah, for the editor of 

LXXL, puts an accent on the fact that YHWH is the only God and Lord in Israel. 

Unfortunately, in this context, it is because Israel follows other deities, ~yli(['B.h; 

‟the Baals”. Elijah asked YHWH in his prayer (v. 37) to manifest himself as God 

in Israel, as the national God, (Nocquet, 2004: 121). 

Another difference comes from Elijah’s prayer in the text of the Targum 

of 1 Kings 18:37 which mentions ‘fire’ but also adds ‟rainˮ: 

rj;mbi ywy ytw[b ytiAlc. lybeq; at'v'yaib. ywy ytw[b ytiAlc. lybeq; ‟Receive my prayer, YHW with the 

fire; receive my prayer, YHW, with rain …ˮ (Sperber, 1959:260; see also the 

Targum of Jonathan of the Former Prophet, vol. 10, 1987:252). In the Talmud of 

Jerusalem (1Kgs 18:36-37), we have this: ‘exauce-moi d’abord en faisant 

descendre du feu du ciel, et exauce-moi encore en ce qu’on ne dise pas que j’ai 

fait de sorcellerie.’15 It is understandable that the ‟fireˮ is the element of the 

challenge of Elijah (v. 24). We are not able to justify why the Targum adds 

                                            

15LeTALMUD de Jérusalem, vol. 1, 1960:243; 257. Cet’ajout du Talmud de Jérusalem à la fin 
du v.37 : ’qu’on ne dise pas que j’ai fait de la sorcellerie,’est une précaution qui vise à écarter 
tout d’idée de qualifier le prophete Elie de magicien.  
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‟receive my prayer YHWHwith rainˮ. In verse 36 LXX we find in the prayer of 

Elijah only the mention: evpa,kouso,n mou sh,meron evn puri, ‟answer me this day by 

fireˮ. It is possible that this mention of ‘rain’ is a progressive development of the 

text, (Hugo, 2006:240). It can be assumed that the editor of the Targum 1 Kings 

18 reintroduced in verse 36 the problem of the lack of rain caused by drought, 

for the drought was, after all, a consequence of the apostasy of King Ahab and 

the people who are summoned to help solve that very problem on Mount 

Carmel. 

 5.4.5. Context and theological implications 

The quarrel between Ahab and Elijah resulted in a sacrificial competition 

on Mount Carmel, commanded by Elijah and witnessed by all the people of 

Israel and the prophets of Baal. The aim, according to our pericope, is to reveal 

which god is the most powerful, and therefore, deserves to be worshipped in 

Israel. The status of ‟authentic godˮ would be recognized by the one who would 

manifest its power in descending the ‘fire of the sky’ to devour the offering 

(Asurmendi, 1989:10; 12-13). The fire, but also the lightning and the rain, 

represented a characteristic of a god. ‘In a stele depicting the storm god Baal, 

the storm is symbolized by this stylized branch, evoking the storm, emblematic 

for Baal, the rider of the clouds’. In the epic Gilgamesh, IV/III: 17 or (L.97), we 

find the following: [ib-r]iq birqu innapi— iš¹tum ‟The lightning flashed, the fire 

broke outˮ. Here is another way that fire can be a divine intervention, (AAA20 

88:150): dGiš.BAR (Girru) ultu šamê imquMTa…uqal£šun¥ti ‟upon the divine 

intervention, fire fell from the heavens and consumed them.ˮ  

 

According to Black and Green (2006:88), the deity dGiš.BAR (Girru) is the 

Babylonian god of fire. He is represented by fire in all its aspects: as destructive 

force and as the burning heat of the Mesopotamian summer, as well as a 

creative force. At Ešnunak, the fire burned the temple of Hurrian, the storm god, 

but we do not know the reason: iš¹tum ana b£t ilTišpak ina Ešnunna ki imquMTa 

inna—izma kali m¥šim £kul ‟The lightning struck the temple of the god Tišpak at 

Ešnunak, the fire spread and ravaged the building all the nightˮ, (Dossin, 

1939:121). This demonstrates the frequent occurrence of the storm in 
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connection with fire. ‟It is especially noteworthy that fire is used as the means 

whereby Baal and YHWH are known to indicate their power as gods. In 

Canaanite mythology Baal, as part of his role as god of rain and fertility,… Baal 

failed to produce fireˮ, (Husser, 1990:40; Jyrki, 2001:97, note 8). Storm-god 

Baal must have control over fire and lightning. The Baal also failed to let his 

believers understand his voice lAqß !yaeîw> ‟but no voiceˮ of Baal (v.26). Jesse, 

(2002:216) said: ‟There is no voice of thunder from the powerful god of storm… 

Baal, the god of thunder and lightning, fails his test. He is unable to put fire on 

the sacrifice. He is, in fact, no god at all.ˮ 

 If Elijah asked Baal to send his fire and consume the holocaust it was 

because Elijah wanted to point out one of the characteristics of Baal. Baal could 

light the fire which was followed by rain, since Baal was considered to have 

control over the clouds, the thunder and the rain. The fire in 1 Kings 18:38 is 

presented as an instrument of divine judgment, an ordeal in the ritual 

competition that opposed Elijah to the prophets of Baal. The response of YHWH 

proves that he is ‟YHWH of fire”, (Heintz, 1973:73). In this ordeal Elijah said: 

~yhi_l{a/h' aWhå vaeÞb' hn<ï[]y:-rv,a] ~yhi²l{a/h' ‟The god who shall answer by fire, he is God” (1 

Kgs 18:24). That means that according to (Jyrki, 2001:97): ‟the real god is 

expected to be able to set the sacrifice on fire. This means, vice versa, that the 

God who does not answer by fire is not God.ˮ 

In this particular religious context where YHWH is not recognized as a 

real god, the name of the prophet Elijah WhY’liae is significant as its translation 

renders the meaning ‟my God is YHWH.ˮ The name of Elijah contains the 

wholeness of his mission, (Vischer, 1951: 417). It is a confessional name and it 

means: ‟YHWH is my God.ˮ We can define this narrative as an ordeal: a divine 

intervention that decides which of the two parties in a litigation is right. These 

two parties are Elijah and the prophets of Baal, acting as constitutional bodies. 

YHWH was represented by Elijah and Baal represented by his prophets, Rusak, 

(2008:29). This competition ends with the declared victory of Elijah and God 

YHWH together with the confession of all the people who would cry out aloud 

~yhi(l{a/h' aWhï hw’ßhy> ~yhiêl{a/h' aWhå ‘hw’hy> ‟It is YHWH who is God, it is YHWH who is Godˮ(1 

Kgs 18:39b). It is as if the confession made by the people represented, on the 

one hand, the religious correction of Israel, and, on the other hand, the 



 

133 

 

recognition of the prophet who carried the confessional name that would, from 

that moment forward, correspond to a religious paradox in Israel.  

Before the prayer of Elijah, he asked the people to pour water on the 

offering and on the wood (v. 33). Ordering this action proves the faith of Elijah in 

his Lord YHWH and His power. We can say that to follow the Lord implies faith 

in Him; to believe YHWH implies belief in His power. The faith of the followers of 

any god and faith in the power of this god, is the crux of theological point of the 

relationship between believers and their god. Here Elijah wants to demonstrate 

his faith in the Lord as the almighty and true God. ‟Pouring water over the 

sacrifice is an extravagant demonstration of belief that nothing is too hard for 

Yahweh”, (Dunn and Rogerson, 2003:262). According to Tromp, (1975:486): 

‟The prophet’s gesture intends to remove any suspicion that he will bring about 

a kind of spontaneous ignition by natural but secret meansˮ. It is also ‘an 

expression of confidence’, (cf. Gray, 1970:400). The text of 1 Kings 18:1-46 is 

marked by the motif of the drought in 1 Kings 17:1, and the return of rain in 1 

Kings 18:1-2, 41-46. The return of the rain shows that Baal could not be the 

master of the rain. The one who had the power over the rain could invoke it 

anytime he decided.  

5.5. Irony of the Prophet Elijah or reality of the god? 

Is the Baal of Mount Carmel, in the ordeal, is the chief god of Tyre, the 

Baal Melqart? Or does the irony of Elijah in 1Kings 18:27 describe the reality of 

Baal Melqart? What evidence is there to support this assumption or this view? 

This assumption is that the Baal of Mount Carmel is the Baal Melqart. Basically, 

three main points of comparison have been made. First, Elijah’s allusion to the 

possibility that Baal is daydreaming and that Baal might be on a journey (1 Kgs 

18:27) has been compared to the description of Herakles with whom Melqart 

was equated. Another bit of evidence is that Elijah said ‟Baal is sleeping and 

must be awakened”, (1Kings 18:27). We will develop all the evidence for these 

ideas in the following paragraphs. 

 5.5.1. The sacred dance of the Baal prophets 

hf'([' rv<ïa] x;BeÞz>Mih;-l[; WxêS.p;y>w:) ‟and they danced on the altar that they had built” (v. 
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26). What could the choreography of this dance be? Laforgue (1956: 27) says 

that the Phoenicians adored their divinities by kneeling before their statues and 

making signs of adoration with their hands. He adds that these were the 

religious rites of fertility. According to Heliodorus, (IV, 17:1) a hopping/jumping 

dance was a practice attested to in the cult of Hercules of Tyre, a god identified 

with Melqart, the patron of Tyre. The dance accompanied by music is described 

as a dance, accompanied by a fast, in which worshippers would jump lightly in 

the air, sometimes kneel close to the ground, and other times turn to each other 

as if they were possessed.16 The verb xs;P', meaning ‟limp or wobbleˮ, is also 

found in 1 Kings 19:18 where YHWH promises Elijah to spare ‟all whose knees 

have not bowed down to Baal.ˮ The similarity found in the two texts reaffirms 

the meaning of the dance.  

The LXX translated this word as cwlainein which means ‟to crouch 

down’’ or ‟bend the knees’’. In the second century AD, there was still the 

limping dance performed in Israel to avert the drought. The scholar, Caquot 

(1963:130), brings a testimony about this dance against drought and for the 

return of rain: 

‟During a drought, Levi fasts, and the rain never came. Levi says: 

You are Master of the world and you’re High in the upper seats, but 

the rain did not come, you do not have mercy on your children. The 

rain came (finally) but Levi was lame, [Talmud Babli, Ta'anit 25a]”.17 

Does this mean that Levi had danced against the failure of his fasting for rain? If 

so, Levi used dance, and the passion in this dance made him a cripple. The 

context shows that the priests performed the ritual dance, or sacred dance, 

which was intended to wake the sleeping god, but without effect, (De Vaux, 

1967: 487; Fensham, 1980:232). According to John Chrysostom, the fast and 

the dance have been attested to during the period of drought among the Jewish 

of Antioch, (Caquot, 1963, note 3; Migne Patrologiae Gracae, XLVIII, Col. 846). 

                                            

16 BRIQUEL-CHATONNET, 1992: 304 : « Je les laissai là à leurs airs de flûte et à leurs danses, 
qu’ils menaient d’une manière Syrienne, au son des cordes, sur un rythme rapide : tantôt ils 
s’élevaient en l’air avec des bonds légers, tantôt ils s’accroupissaient (epoklazontes) à ras de 
terre et tournoyaient de tout leur corps comme des possédés. » 
17 CAQUOT, 1963:130 :« Lors d’une sécheresse, Lévi observa le jeûne, et la pluie ne vint pas. 
Lévi dit : Mâitre du monde, tu t’es élévé et tu sièges dans les hauteurs, mais la pluie n’est pas 
venue, tu n’as pas eu pitié de tes enfants. La pluie est venue (enfin), mais Lévi était boiteux. » 
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If we go by this meaning, we can assume that the prophets of Baal were 

performing an ecstatic dance in order to obtain the gratification of their god.  

The verb xs;P' ‟suggests a wavering movement and of rhythmic 

genuflections”, ( Bonnet, 1988:141). Another meaning that can be applied is 

‘float religiouslyˮ, ‟be undecided”, (Sander and Trenel, 1987:585). From this 

perspective, Elijah, by using the verb ‟waverˮ refers to all those who want to 

serve both YHWH and Baal. This idea is more explicit in the discourse of the 

prophet if we look at verse 21: 

~yPi[iS.h; yTeäv.-l[; ~yxis.Po ~T,äa; yt;úm'-d[; ‘rm,aYO’w: ‟How long will you waver between two 

opinions?ˮ Elijah uses ~yPi[iS. meaning ‟branchesˮ, (Ezek 31:6), ‟opinionsˮ or 

‟opposite thoughtsˮ, (see Buis, 1997: 147; Hugo, 2006: 220; Gray, 1970: 396). 

On the other hand, this phrase may mean ‟hobbling between two forksˮ, (Gray, 

1970: 396). The noun ~yPi[iS.h; is difficult to interpret. Its root is @[;s', meaning 

branch, Isa 10:33; 17:6). For Hugo, (2006: 220) in the context of our biblical 

text, ~yPi[iS. probably means ‟branches, or crutches”. Reymond (1991:265) 

translates it as ‟branches, hocks, crutches” but he mentions that the exact 

meaning remains unknown. Therefore, the LXX translates the word taῖς ignὐaiς 

which means ‟hocks”. This word has the meaning of trotting by bending the 

knees alternately before the two divinities (YHWH and Baal), (Buis, 1997:147; 

Burney, 1903: 223).  

The scholar Burney (1903:223) says in reference to this verse that: ‟the 

attempt to combine two religions as incompatible as Yahweh-worship and Baal-

worship is compared to the laboured gait of a man walking upon legs of different 

length”. In conclusion, the prophet Elijah asks the people: ‟How long will you 

waver between two religious opinions, that is, between the cult of YHWH and of 

Baal?” By this expression, the prophet shows that the people were in religious 

hesitation or in religious limping. 

Caquot (1963:130) talks about the dance and translates this phrase by: 

‟How long will you totter with two legs?” meaning ‟Until when will you dance 

both for YHWH and for Baal?” He said that the movement suggested is that of a 

hopping from one foot to another or a swaying of the hips and a rebound 

movement developed in succession. He also says that in Deir-el-Qal’a near 

Beirut, there was a sanctuary dedicated to Baal Marqod, which is Baal of the 
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dance, Caquot, (1963:130; Gray, (1970:397). Buis and Gray also believe that 

verse 26 makes reference to a ritual dance, Buis, (1997:147; Gray, 1970:396). 

De Vaux (1967:489-490)18 says that Apuleius has described a procession of 

Syrian goddesses accompanied by dance, music to the sound of flutes and 

tambourines: 

‟They started screeching, heads tilted, their necks twisting in movement, 

audacious, their hair loose, they turned round and sometimes attacked their 

own skin with their teeth. Finally, with their two-edged sword that each one 

had they cut their arms. Meanwhile, one of them who was more exalted than 

the others sighing repeatedly from the bottom of his chest, as if being under 

the spell of a divine spirit, simulated an act of dementia…in a loud oracle he 

took upon himself the task and finished by accusing himself of imaginary 

crimes and then flagellating his own body”.  

The self-laceration was also known in Roman times. The Phrygian fertility god 

Attis, consort of Cybele, was celebrated in Rome. During the festival, (Frazer, 

2009:821): 

    ‟The third day, the twenty-fourth of March, was the Day of Blood: the 

Archigallus or highpriest drew blood from his arms and presented it as an 

offering. Nor was he alone in making this sacrifice. Stirred by the wild 

barbaric music of clashing cymbals, rumbling drums, droning horms, and 

screaming flutes, the inferor clergy whirled about in the dance with waggling 

heads and streaming hair, until, rapt into a frenzy of excitement and 

insensible to pain, they gashed their bodies with potsherds or slashed them 

with knives in order to bespatter the altar and the sacred tree with their 

blood. The gastly rite probably formed part of the mourning for Attis and may 

have been intended to strengthen him for the resurrection”. 

The self whipping and self laceration with knives, self biting, or ‟use the 

knives to cut their tongues”, ‟lacerate themselves with knives,” ‟tossing their 

long hair” and ‟frenzied dance” have been attested to for agrarian cults, the cult 

of the Syrian goddess and of Cybele, (Lightfoot, 2003:277). For Lightfoot, 

                                            

18 De VAUX, 1967 :489-490 : Apulée a décrit un cortège de la déesse Syrienne accompagnée 
de danse, de chants et aux sons des flutes et tambourins. ‚Ils éclatent en hululement, tête 
penchée, le cou tordu en mouvement, audacieux, les cheveux pendants, ils tournent en rond et 
parfois ils attaquent des dents de leur propre chair. Finalement avec le glaive à double 
tranchant, qu’ils portaient chacun se taille les bras. Cependant, l’un d’eux le plus exalté que les 
autres tirant du fond de sa poitrine de fréquentes soupirs, comme s’il était rempli d’un esprit 
divin, simulait une démence…dans un oracle bruyant il se met à se charger lui-même et fini par 
s’accuser de crimes imaginaires puis se flagelles.’ 
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(2003:506) see the commentary of Lucian of Samosate, The Syrian Goddess 

section 50: ‟On set days the multitude gather the crowds in the temple of Galli 

and the sacred persons I mentioned before and they perform the rites, cutting 

their arms and beating one another on the back. Many stand beside and pipe 

an accompaniment, many clash the drums, and others sing inspired and sacred 

songs. This takes place outside the temple, nor do those who perform these 

rites enter the temple”.  

    In section49 Lucian of Samosate, (The Syrian Goddess) talks about the ‘Fire-

Festival‘ celebrated at the beginning of spring, when people came from Syria 

and surrounding countries. According to Caquot, (1963:30): the whips and 

lacerations are known in the various cults from agricultural origins, like that of 

Attis and the Syrian goddess. ‟So they shouted louder and slashed themselves 

with swords and spears, as was their custom, until their blood flowed” (1Kgs 

18:28). For Alan and Russell, (1990:45) the prophets of Baal cutting themselves 

with knives and swords or lances until their own blood gushed out is a prophecy 

or an image of their own death. ‟In verse 28 they ... and shedding their own 

blood the prophets of Baal present an image suggesting the death of the 

Baalistic movement and anticipating their own death at the hands of Elijah and 

the people of Israel (v. 40).” This argument is very interesting, but does not 

convince us. It is not a prophetic action of priest of Baal. Verse 28 presents this 

practice as a ritual of their customs (~j'êP'v.miK.). We can conclude that self-

laceration or multilation was known as ritual and religious practices in the 

Ancient Near East world. For example a——ùa kìma ma—-—e-e damì ¬unu ramku: 

‟my brothers are drenched in their own blood like ecstatics” (CAD/M1:90b). 

Self-laceration was practised to arouse the god’s pity and his response. 

However, mutilation or self-laceration was forbidden by YHWH (Lev 19:28 and 

Deut 14:1). 

5.5.2. Baal worries, he is travelling 

Another bit of evidence is that Elijah said Baal is asleep and must be 

awakened (1 Kings 18:27b-c). This has been compared to the fact that there 

was a ceremony of awaking Melqart in the month of Peritius (February-March) 

from his winter sleep: kaqelw,n te ta. avrcai/a i`era. kai. nao.n wv|kodo,mhse tou/ 
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~Hrakle,ouj kai. th/j VAsta,rthj prw/to,j te tou/ ~Hrakle,oujevgersin evpoih,sato evn tw/| 

Periti,w|mhni, ‟he had pulled down the ancient temples, he built both the temple 

of Heracles and that of Astarte; and he was the first to celebrate the 

resurrection of Heracles in the month of Peritius” (Menander of Ephesus in 

Josephus), (cf. Ant. J. VIII.146; Apn.1:119; see also Lipinski, 1970a:30; Day, 

2002:74; Dussaud, 1948:205-230; De Vaux, 1941:7-20; Ribichini, 1999:564; 

Cogan, 2000:441). Heracles is the name in Greek of Baal-Melqart, (Lipinski, 

1970a: 31; Eusebius of Caesarea, 1: 10. 27). The word gyfi² means ‟matter, 

pursuit, departure or absence” and x:yfió means ‟meditation, thought or worry”, 

(Reymond, 1991:366; Burney, 1903 :224). The scholar Hausmann, (2004:87) 

explains that: ‟in connection with Elijah’s mockery of Baal, x:yfió in its traditional 

semantic context means someone being “in thought”, meaning that Baal is in 

this sense not present or is en route”. The majority of translations propose: ‟he 

is meditating, or he is busy, or he is on a journey” (KJV). ‟He is deep in thought, 

or busy, or travelling” (NIV)19. The LXX translates this crhmatizein, meaning 

‟take care of businessˮ. Rendsburg, (1988:411-417) has given another view in 

the translation of the words x:yfió and gyfi². This new view gives another angle on the 

sense of irony of Elijah. The word x:yfió means ‟conversation” or ‟meditation”, 

based on the well-known Hebrew root x:yfió. The LXX translates it as avdolesci,a 

(‟meditation, talking”). The better translation is not from Driver (1957:66-67) 

who proposed the meaning of x:yfió as ‟to dig a hole,” an euphemism for ‟to 

defecate”, (see also Gray, 1970:398). This means that Baal goes away to 

defecate or to excrete. therefore, an alternative and better translation is offered 

by Rendsburg. For Rendsburg, (1988:415) the verb gyfi² bears the meaning ‟go 

aside, move awayˮ. The sense again implies a euphemism to say that Baal has 

gone aside to ‟ease himselfˮ. We can say that this is a good interpretation, 

because it is hard to see Elijah speaking about the ‟defecation of Baal” in this 

context to all the people gathering upon Mount Carmel. We think that Elijah’s 

mockery points to the intrinsic character of the Baal deity himself. But, surely to 

insult Baal is the whole point of the exercise.  

The god Baal Melqart was a god who had to take care of business; he 

                                            

19‘Il a des préoccupations, il a dû s’absenter, il a du chemin à faire ’ (TOB). ‘Il a des soucis ou 
des affaires ou bien il est en voyage.’(Bible de Jérusalem), translator’s note. 
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had an economic role in the life of his followers, (Ribichini, 1999:564-565; Gray, 

1970:397). Elijah’s irony  makes us think of the role occupied by Baal Melqart in 

the Phoenician colonies as the protector of navigation, (Bonnet, 1988:141). He 

was the god who brought the best fortune to people. The navigators and ship 

owners counted on his blessings, (Briquel-Chatonnet, 1992: 306). The 

Phoenicians had a thalassocracy, (domination over the seas), (Gras, Rouilard 

and Teixidor, 1995: 24). Baal Melqart accompanied the merchants and the 

settlers of Tyre in their distant travel. This work of the deity in taking care of the 

business of his worshippers was indicated by the representation on the oldest 

Tyrian coins from the Persian period of the god Melqart on a sea-horse, (Gray, 

1970:397). According to the scholar Hayman, (1951:57) Symmachus translates 

this part: ‟he is engaged in businessˮ. We can say that verse 27 describes the 

nature of the normal activities of Baal, (Tromp, 1975:481). The words of Elijah 

suggest that Baal was kept from answering their cries, especially that of his 

prophets, because he was a god very much preoccupied by absorbing and 

exhausting activities.  

 5.5.3. Baal sleeps 

#q’)yIw> aWhß !vEïy’ yl;²Wa ‟Maybe he is sleeping and must be awakenedˮ (v. 27d). 

The derision of the god who sleeps refers, according to a number of authors, to 

the egersis of Melqart, the celebration of his death and his resurrection, 

(Bonnet, 1988: 141). De Vaux (1941:16) says the Pharaohs of Egypt had gods 

in their temples; the priests came in each morning and greeted them by singing 

and invoking incessantly ‟wake up in peaceˮ. The sleeping of Baal, requiring 

him to be awakened, may also refer, according to some, to an annual ritual of 

Baal Melqart as a vegetation deity, who was awakened from his sleep of winter, 

(Gray, 1970:398). This Baal Melqart deity is known as the god of fertility and 

rain. The egersis of Melqart is the fertility-cult. In these ceremonies, worshippers 

celebrated the awakening of Baal Melqart from his sleep of winter. !vEïy" ’ means 

‘sleep’ and may refer to the sleep or death phase of Melqart during the heat of 

the summer. The god Melqart is the dying and rising deity. There was a ritual in 

which Melqart was resurrected and celebrated, (Mettinger, 2001:83; Lipinski, 

1970a:31; May, 1931/2:73 ).  
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An inscription in Greek has been found in Amman in the temple of 

Hercules which is dedicated to the gymnasiarch, named Maphan, exerting the 

function of ‟the resuscitator of Hercules” e;gerse[ithmn tou/] ~Hrakle,ouj., (Lipinski, 

1970a:31; Abel, 1908:573) About the sleeping of Melqart, (Mettinger, 2001:88) 

says:  

‟Since sleep may be a metaphor for death, it is natural that the term meaning 

‘awakening’ could refer to the resurrection. The term, however, has also 

been understood in other ways. There are a number of references to a m(y) 

qm ’lm (‘raiser of the deity‘), which, in its turn, has been understood as 

referring to a cultic function: a participant who carried out a rite serving to 

resuscitate the godˮ. 

Mettinger, (2001:91) continues that the ritual of the resurrection of Melqart 

involves an officiant as resuscitator. There was in the Phoenician mainland and 

in Palestine, in Hellenistic times, a cultic celebration referred to as the evgersin 

‘resurrection’ of god, a celebration in which some agent was referred to as 

evgerse,ithj ‟resuscitatorˮ of Heracles. 

  The term #q;y’ can be translated as ‟wake.” A number of translators20 

propose ‟awake”21 which goes well with the context. Verse 27 shows Melqart 

on the whole as inactive and powerless to answer his prophets in the conflict 

with YHWH, (Nocquet, 2004:123).The evgersin is the ceremony at which 

followers of this deity celebrate to call him into activity, sending rain, and 

producing grasses and plants useful for animals and for human beings. If the 

god Baal could sleep, it is because he was regarded by his worshippers as 

someone who, after a period of great fatigue, should rest or sleep in order to 

build up new strength.  

 

                                            

20 ‘Réveiller’ Bible du Semeur 2000, Bible de Jérusalem, et Louis GEGOND  
21 ‘Wake’ translated from the French s’éveiller and ‘awake’ from the French réveiller –
translator’s note. 
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CHAPTER 6: THE NATURE AND FUNCTIONS OF BAAL MELQART 

 

6.1. Melqart: Religious ideology and geostrategy 

The god Heracles was very ingenious, and he advised the Tyrians to 

build their first ships and guided them into navigation. According to Nonnos 

Dionys the god Heracles says: teu,xate, moi xe,nona]rma bath/ja.lo,j ‟Build for me an 

unusual tank to walk on the sea”, (XL: 444). Later on, the god Heracles adds: 

scedi,hn prwto,ploonh[ dia. po.ntou u`me,aj òclizeie. The ships will be used for the first 

navigation: ‘it will carry you through the sea’, (Nonnos Dionys, XL: 449). 

De Vaux, (1971: 492) said that this Baal would accompany its people in 

all their work. Ribichini has made the same remark, (1999: 564): ‟Melqart had a 

remarkable role in the religious ideology of commercial expansion of the people 

of Tyre towards the West and its cult was very popular in all the Phoenician 

colonies.” In addition, scholars like Aubet, (1993:130) explain that Melqart was 

the god of the settlers and presided over all the colonial business done by 

Phoenicians. The religion was used for political ends, because the worship of 

Melqart in the Tyrian colonies played an important role through intermediary 

priests. According to Aubet, (1993:155): 

 ‟Tyrian custom demanded that a temple should be built in honour 

of Melqart. This created a religious bond between the colony and the 

metropolis, and the presence of the god in distant lands that ensured the 

tutelage of the temple of Tyre in the enterprise. In other words, the presence 

of Melqart guaranteed or drew attention to the intervention of the monarchy 

in every distant commercial activity”.  

The presence of their god in other regions of the earth allowed them to 

appropriate these parts of the globe as an extension of their homeland, 

(Berchem, 1967:76). The Phoenicians manufactured and hawked luxurious 

items, pieces of glass or jewellery, fabrics, and so on. The Phoenicians felt 

united to their god by a particularly close bond. The Lord of their city, Baal 

Melqart not only exercised his authority over the community grouped around his 
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temple, but he extended his protection to their maritime businesses, and settled 

with them in foreign lands, (Aubet, 1993:131; Berchem, 1967:75). As a sea-god, 

the god Melqart ‟was the boss of shipping and trade” (Bonnet, 1992:176; 

Aubet, 1993:128). The Phoenician settlers were under his tutelage; his worship 

was in the religious and economic life of the local and indigenous people, 

(Berchem, 1967:330). 

 In their economic geo-strategy with regard to the supply of raw materials 

for their industries, the Phoenicians preferred to settle in places where they 

could get metals for their industry, such as gold, silver, copper, or tin, in 

exchange for manufactured goods (Berchem, 1967:76). Clearly, these 

Phoenicians were well aware of the presence of the mineral resources in the 

Mediterranean basin. They were interested in Sardinia, the south of Spain, the 

Macedonian coast of Cyprus, and so on (Berchem, 1967:327). These overseas 

territories, colonized by the Phoenicians, were given a form of administration 

through their places of Melqart worship. Thus, the Phoenician administration in 

places like Rome, Gades, and Thasos was in the form of a sanctuary run by 

priests.  

The cult was officiated over by professional clergy, often organized by 

colleagues, and exclusively devoted to the service of Melqart. Also, when this 

god was immigrating to some distant country, it was also required that a priest 

should be accompanied by his associates, for the strict observance of rituals in 

the new sanctuary, and to educate future priests of Melqart (Berchem, 

1967:77). In addition (Berchem, 1967:335) states: 

 

‟Tyre’s merchants were not navigating blindly along the Mediterranean 

coasts; they were able to recognize the sites where they could exchange the 

products of their industry against food or raw materials. Phoenicians 

attempted no settlement where this condition was not fulfilled. Finally, it was 

also through their trade that the Phoenicians had an influence over the 

people with whom they tradedˮ.  
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6.2. Nature and iconography of Melqart 

 Aramaic stele discovered in the village of Breidj north of Aleppo. It is 

carved in basalt with a height of 1m 50 and width of 43 cm. It is now at the 

museum of Aleppo, (Dunand, 1939:65). It was dedicated to Melqart by King 

Ben-Adad II of Damacus between IXth and VIIIth centuries BC, (Aubet, 1993:40). 

The stele has a standing picture, face, legs, and head in profile. He is wearing a 

conical helmet, whose contours are rounded. The god wears a Syrian kilt 

fashion and covers his left shoulder a fenestrated axe, (Lipinski, 1970a:39). This 

character (person) has no ornament. There is a slight relief of the stone that 

serves as entry fields at the bottom of his feet. The feet are bare and we see the 

right leg brought forward. In his right hand, he seems to hold the ankh (the 

cross). The ankh is a divine attribute, and a hieroglyphic sign, the symbol of life. 

This symbol is particularly suitable for a god who dies and rises again, (Lipinski, 

1970a:39). According to Mettinger, (2001:98), the object held by Melqart in his 

right hand is not clearly visible, but it is possible to be interpreted as an ‘nḫ 

which could be ‟the hieroglyph for lifeˮ or it is a lotus, a symbol of death and 

life,ˮ (Mettinger, 2001:95). The axe on this stele is the mark of a divine sceptre, 

(Dunand, 1939:74). This is the anthropomorphic god Melqart. However, the axe 

is not exclusive to the gods, but it is part of the arms of the kings and men as 

well as the bow and the dagger, (Dunand, 1939:75). 
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Illus. 33. Stele of Melqart of the village of Breij from Aleppo 

Museum, (Dunand, 1939:67), Pl.XIII; see also ANEP, 1969, 

n°499. 

 

On the bottom of the stele, an inscription of four (4) lines gives us the identity of 

the person who is the god to whom the Melqart stele was dedicated, (Dunand, 

1939:68). Below is the transcription and translation of this epigraphical 

inscription, (Dunand, 1939:73). 

Ì hrb~ XŸ y z Ÿ abc n 

Ì b· · · Ÿ X p · b a j r b Ÿ d d 

R Ð q l m lh a r m l~ r a$ l m 

L Ð q lc m X wh lr z ny zŸ t 

H 

Translation 

L. 1 The stele erected by Bar-Adad ( ?) 

L. 2 son of…a ..., 

L. 3 kings of Aram, for his lord Melqart  

L. 4 who protected him and heard his voice. 

Although the stele dedicated to Melqart is the reason for the answer and the 
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protection of a dedicant, the questions asked are not mentioned. It is certain 

that Bar-Adad had told Melqart the precise words. However, the inscriptions 

show that Melqart was the god that protects his faithful followers and hears their 

prayers. According to Bonnet, (1992:175, note 36) the stele of Aleppo shows 

that from 800 BC Melqart the god was worshipped outside the borders of 

Phoenicia. Heracles as shown in this stele below took this anthropomorphic 

form.  

A  

B  C  

Illus. 34. Heracles, Jourdain-Annequin (1992:62-63; Caubet, 
1979, fig.67); Pl.VIII-16 from Cyprus (Dhali/Idalion), (Louvre 
AM 641). Height 55cm. The head height 9cm. 

The clothing worn by the god is a short and tight tunic, making a few simple 

folds on the thighs. Heracles holds the body of a lion by the hind legs with his 

left arm which was near to the body, and lightly bent above. The left leg is 

forward and the right arm brandishes the club. Between the head and the club, 

there is a rectangular stone. The breast is held by a tie belt. The scholar 

Bonnet, (1992:175-176) argues that this represents the god Hercules holding a 

club and holding a lion cub and dates from between the sixth and fifth centuries 

BC. 
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6.3. Melqart god of good fortune and guarantor of treaties 

Melqart was mentioned as being the witness of the treaty imposed by the 

king of Assyria, Esarhaddon on his counterpart the king of Tyre in 676 BC. In 

the treaty, there is an oath of vengeance from the gods in case of violation, 

(ANET, 1969:534):  

‟May Baal Shameme, Baal Malagê and Baal Saphon raise an evil 

wind against your ships to undo their moorings, tear out their mooring pole, 

may a strong wave sink them in the sea, a violent tide [...] against you. May 

Melqart and Eshmun deliver your land to destruction, your people to be 

deported from your land [...]. May they make food for your mouth; clothes for 

your body, oil for your oinMTent disappear. May Astarte break your bow in 

the thick of battle; and have you crouch at the feet of your enemy. May a 

foreign enemy divide your belongingsˮ. 

The treaty between Esarhaddon, the Assyria king (681-669 BC) and the 

king of Tyre, the Baal Melqart appears among the gods, (SAA II, 2:5 iv:14; 

ANET, 1969:534-535; Nocquet, 2004:349). That the gods took part in the oath 

represented a way of rendering efficient the commiMTent made, (Bonnet, 

1988:40). Violation of the agreement could bring about the maritime divine 

punishments (wrecks, defeat before one’s enemies…), (Lipinski, 1995:243). 

Garelli, (1974:118) says that the aim of the treaty was to restore the Assyrian 

order in the regions. The treaty (ANET, 1969:534) states: 

…‟May Baal-sameme, Baal-malage and Baal-saphon raise an 

evil wind against your ships, to undo their moorings, tear out their 

mooring pole, may a strong wave sink them in the sea, a violent tide 

against you.  

May Melqart and Eshmun deliver your land to destruction, 

your people to be deported, from your land. May they make food for 

your mouth, clothes for your body, oil for your oinMTent disappear.  

May Astarte break your bow in the thick of battle; and have 

you crouch at the feet of your enemy. May a foreign enemy divide 

your belongingsˮ. 

The meaning of the first paragraph of the treaty shows that the divinities 

named this way, made use of natural forces, such as lightning and posssessed 
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celestial as well as aquatic elements, (Lipinski, 1995e:432). Melqart is also the 

god of navigation, fertility, and good fortune, (Lipinski, 1995e:432). The second 

paragraph of the treaty talks about the agrarian functions of Melqart and good 

fortune. In associating Melqart with other Baal gods, Melqart adopts their 

respective characteristics, which explains why he becomes the god of winter 

vegetation and the dispenser of fertility as well. Baal Melqart was part of the 

group of divinities in charge of the well-being of the population. Due to this, the 

people were required to show loyalty, without which the gods ‟metamorphose 

into terrifying divinities bringing ruin and disaster in which they withdraw their 

protection and abandon their followersˮ, (Bonnet, 1988:41). ‟They” refers to the 

divinities that took part in the treaty of Esarhaddon, king of Assyria, and the king 

of Tyre (Baal Shamem, Baal Malagê, Baal Saphon, and then Melqart). Good 

fortune, protection, and prosperity are nothing but the logical consequence of 

the loyalty shown by the followers to their gods. In this way, Melqart does not 

escape the classic pattern of benediction or malediction.  

Greek epigraphic evidence tells us concerning the merchants and the 

Tyrian ship owners installed at Delos that (152/2 BC) their fellowship was 

devoted to the worship of the ‘Tyrian Heracles, who became the author of the 

great blessings for men and is the founder of the homeland ‘Hraklevouj tou/ 

Turi,ou, plei,stwn a,gaqw/n paraiti,ou gegono,toj toi/j a,nqrw,poij, a,rhgou/ de` th/j 

patri,droju`pa,rcontoj, (Launey, 1937, n°1519). It is likely that the people of Tyre 

personified their god as industrious or even as a merchant, similar to them. We 

can now better understand the words of Elijah: ‟Baal is in deep thoughtˮ (1 Kgs 

18:27) or ‟he is busyˮ.  

A bilingual epigraph (Aramaic and Greek KAI 47) in Malta dating from the 

second century BC with a title rcl[bt rqlml and Tu,rioi ‘Hraklei/ archge,tei 

means: ‟to Melqart, lord of Tyre”. This bilingual inscription was a prayer of 

thanks and a vow of two sons to someone named ±BD°SR. Melqart= ‟He was 

god of fertility and of the sea. The Tyrians called him ‟Lord of Tyreˮ, that is, 

Ba’al. His name itself, (Melek-qart)ˮ Melqart for Aubet, (1993:127) ‟represents 

the power of the monarchy and also possesses certain human characteristics, 

since the foundation of cities and colonies is attributed to him.ˮ 



 

148 

 

6.4. Melqart and the rite of egersis 

 6.4.1. The date of the ceremony of Melqart’s egersis 

The name of Melqart appears in a list from Niniveh as a feminine 

anthroponym, recognized by Qam Mil-qar-te/GAM Mil-qar-te which means 

‘Melqart is raised’, (Mettinger, 2001:97; Lipinski, 1995d:230; Fales, 1979:57; 59, 

col III: 21). However, ‟In the city of Tyre, the chief divinity was masculine: 

Melqart, the protector of the city, symbol of the monarch institution and founder 

of colonies. Astarte, Baal Shamem, and Baal Hammon played a supporting 

partˮ, (Aubet, 1993:127). He is a deified king, god of his followers and protector, 

(Bonnet, 1992:175). He is also a dying and rising deity (Mettinger, 2001:83). In 

Ugaritic language, the expression: mqm ’lm ‟raiser of the deityˮ. Therefore, in 

this title Müller finds a reference, not to the resurrection of a dead god, but to 

the waking of a deity to take action and save his worshippers, (Mettinger, 

2001:84; Bonnet, 1992:179).  

About the inscription (KAI 77:1) to the god, Sadrapa found in Carthage, 

(Mettinger, 2001:94) explains that the verb #qy means ‟to awake, rouse from 

sleep” a close synonym of mqm °lm. In that case this meaning can be alluded to 

in 1 Kings 18:27. For #qy the LXX used evgei,rw or evgei,romai, (Judg 16:14; 1 Kgs 

3:15; Psa 76:65), (Wallis, 1990:275-276). The scholar Mettinger, (2001:95) said: 

‟A verb is used in the title that is otherwise used about resurrectionˮ (Biblical 

Hebrew), and in a restored passage (KAI 77:1), there is a synonymous 

expression, ‟the one who wakes up the godˮ. According to the work of 

Clermont-Ganneau, (1924:164) the expression: mqm ’lm ml[qr]t= evgerse[ivthj 

tou/] ‘Hraklevou[j] means: ‟the one who wakes up the god.ˮ Mettinger, (2001: 95) 

argues that the work of Clermont-Ganneau calls ‟attention to the striking 

equivalence between the Phoenician-Punic title and the Greek one” and this 

‟title for the cultic agent of the same deityˮ, (Mettinger, (2001:95).This evidence 

shows that the god Melqart is a risen god. 

The celebration of the egersis or the resurrection of Melqart took place 

during the month of Peritios, (January-February), (Lipinski, 1995d:233). 

Josephus ‟speaks of the cultic celebration of the resurrection of Hercules of 

Tyre,ˮ (Mettinger, 2001:90). He gives a precise date (month of Peritius) as a 
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moment of celebration to the god Melqart egersis, (Josephus, Ant. VIII.146; 

Apn.1:119). Hiram I, the king of Tyre in tenth century, built a temple for all three 

divinities, that is, Hercules/Melqart and Astarte. It was he who celebrated for the 

first time the egersis. Regarding this date (Bonnet, 1988:104) is of a different 

opinion, preferring February-March. Finally, Flavius Josephus says that 

according to Menander of Ephesus, Hiram was the first to celebrate the egersis 

in particular during the month of Peritios, corresponding approximately to 

February, indicating the beginning of spring, (De Vaux, 1941:19). According to 

Aubet (1993:128): ‟The egersis or resurrection of Melqart took place, then, 

every spring, when the rains stopped, which gives the personality of the god a 

solar, and specially an agrarian, character” . May (1931/2:84) writes: ‟Both the 

death and the resurrection of the god were celebrated at the New Year festival. 

To symbolize the winter season which passed between the time of the death 

and the resurrection of the god, it was necessary to provide an interim between 

the rites dramatizing these eventsˮ. For Morgenstern, (1960:145-146): ‟It was 

Melqart, the god of the expanding sun of winter and spring, the heroic deity, 

worshipped by rites normally paid to the dead, who, waking from the sleep of 

death, rose from the netherworld, resurrected and rejuvenated, and returned to 

this upper world of light and life and to his country and his people, to give light 

and heat and life, to create and blessˮ. As a seasonal deity, Melqart’s nature 

was in rhythm with the vegetation or agriculture cycle. Aubet, (1993:128) argues 

that: ‟The agricultural nature of Melqart, a god who dies and is reborn each 

year is in accordance with the natural cycles…”  

Heliodorus brings another testimony about the celebration of Melqart. He 

says that the Phoenician merchants offered a banquet in honour of their 

national god Hercules/Melqart. In order to celebrate the victory of a young man 

who had won the prize in the battle contest in Delphi, and also to benefit from 

favourable conditions for their maritime travel, a banquet was celebrated in 

honour of Melqart, (Heliodorus, The Ethiopians, IV, 16: 6; 8). 22 It was not the 

                                            

22 HELIODORUS, The Ethiopians, IV, 16:6;8.’ Ils me dirent alors qu’ils étaient des commerçants 
phéniciens de Tyr, qu’ils étaient en route vers Carthage, avec un gros bateau chargé de 
marchandises indiennes, éthiopiennes et phéniciennes. Pour le moment ils offrirent ce banquet 
à Héraclès Tyrien, pour célébrer la victoire du jeune homme (ils me le montrèrent assis en face 
de moi). Qui a avait remporté le prix au concours de lutte à Delphes même et avait fait 
triompher chez les Grecs sa ville de Tyr…Et il célèbre cette fête en l’honneur du dieu qui l’avait 
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ceremony of egersis, but it was a banquet in honour of the god Melqart. 

Following this testimony from Heliodorus, we conclude that it is also possible 

that there were other particular celebrations of Melqart. But in that case no date 

can be fixed. 

According to Lucian De Samosate (AD 125), (De Dea Syria III), 

concerning the temple of Hercules of Tyr, Lucian De Samosate said: ‟And there 

exists in Syria temples of a date not much later than those in Egypt, many of 

which I have seen myself, for instance, the temple of Hercules in Tyre. This is 

not the temple of the Hercules of Greek legend; but a Tyrian hero of much 

greater antiquity than heˮ, (see the work of scholars Strong and Garstang, 

2007: 29). Concerning The Syrian Goddess, ‟De Dea Syria” compare the 

translation of Lightfoot, 2003:249 section3: ‟In Syria, too, there are temples 

which are almost as old as the Egyptian, most of which I have seen, (including) 

the temple of Heracles in Tyre not the same Heracles as the one celebrated by 

the Geeks; the one I mean is much older and a Tyrian hero.ˮ We found the 

same idea in the Greek historian Herodotus (484/2-420 BC). He investigated 

further about the god Hercules and his origin.  

 

Herodotus II: 44 

‟I moreover, desiring to know something certain of these matters so 

far as might be, made a voyage also to Tyre of Phoenicia, hearing that in 

that place there was a holy temple of Heracles; and I saw that it was richly 

furnished with many votive offerings besides, and especially there were in it 

two pillars, the one of pure gold and the other of an emerald stone of such 

size as to shine by night: and having come to speech with the priests of the 

god, I asked them how long time it was since their temple had been set up: 

and these also I found to be at variance with the Hellenes, for they said that 

at the same time when Tyre was founded, the temple of the god also had 

been set up, and that it was a period of two thousand three hundred years 

since their people began to dwell at Tyre. I saw also at Tyre another temple 

of Heracles, with the surname Thasian; and I came to Thasos also and there 

I found a temple of Heracles set up by the Phoenicians…”23 

 

                                                                                                                                

prévenu en songe, pour le remercier de sa victoire, et en même temps pour obtenir une 
heureuse traversée.’’  
23http://www.sacred-texts.com/cla/hh/2040.htm Consulted: 12 may 2011, at 04 h 35 PM. 

http://www.sacred-texts.com/cla/hh/2040.htm
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In the city of Tyre there were then two temples built for Hercules, but he 

(Herodotus) does not give any particular information concerning the celebration 

of the egersis of Melqart. 

 6.4.2. The ceremony 

Three stages had to be accomplished in the ceremony of Melqart, 

(Lipinski, 1970a:38). The egersis of Baal Melqart would last three days. The first 

day, after sundown, the god would be burnt on a pyre. The next day in the 

presence of a sacerdotal picture, he would be buried, when the king and a 

feminine figure, representing perhaps Astarte, carried out the funeral ritual. 

Then there would follow the sacred union. The sacred marriage between the 

king, the resurrector of Melqart, and the goddess would take place in-between 

the funeral and the resurrection, (Lipinski, 1970a:45-46). This marriage was a 

marriage by proxy. The king, the officiator, represented Melqart, the man 

divinity. The queen represented Astarte, as well as the priestess, (Mettinger, 

2001:96; De Vaux, 1941:18; Lipinski, 1970a:48). She (Astarte) is the spouse of 

Melqart. Seyrig (1963:28) takes Melqart to be the son of Astarte, but Lipinski 

explains in (1970a:36 note 3) that Melqart is the spouse of Astarte. (Read also 

Mettinger, 2001:96 notes 88 and 90). 

In England, there are confirmations of this divine couple 

Hercules/Melqart and Astarte. At Corbridge near Newpalace, two dedications 

were devoted to the Tyrian Hercules and his consort Astarte, (Lipinski, 

1970a:38): ’Astavrthj bvwmovn m’ evsora²j\ pou/lcevr m’ avnevqhcen ‟Of Astarte the Altar 

me you see. Pulcher I dedicated.’ On the second altar dedicated to Hercules, 

we find this inscription”, (IG, XIV: 2553; Collingwood, 1863:340): Hraclei Turiw 

Diodwr<a Arciereia ‟To Hercules the Tyrian Diodora the high priestess.” Aubet 

(1993:128) says: 

‟In the annual awakening of the god, the king of Tyre seems to have played 

a very active role. The monarch not only took part in the ceremonies, but 

intervened directly in the festival through a ritual marriage with a priestess or 

queen herself, as was customary in oriental religions’. This hieros gamos 

had the royal couple playing the role of stand-in for the divine couple, 

Melqart and Astarteˮ. 
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We can make a connection between Melqart’s egersis and the Egyptian 

god Osiris, whose resurrection was celebrated in the same time frame. Lipinski, 

quoting Plutarch, asserts that the death of the god Osiris fell on the 17 of 

Athyrand and his resurrection was celebrated on the 19 of Athyr, three days 

after his death, (Lipinski, 1970a:47). Therefore ‟in the spring festival of Cybele 

and Attis at Rome the resurrection occurred on the fourth day”, (May, 

1931/2:84; Frazer, 2009:820-821; 825). Lipinski, (1995:65) explains that this 

bridal union between a god and a goddess is a concept venerated by the 

Semites within the image of a human couple; it makes us think of a divine 

couple. In the case of Melqart and Astarte we are dealing with a fertility god and 

fecundity, and the goddess of love and sensuality. If we attribute the power over 

rain, springs, germination and growth of cereals to the god, then the power to 

breed cattle and the power to raise a family are attributed to the goddess. 

On the third day, the egersis, ‟riseˮ or his ‟resurrection”, would take 

place, (Bonnet, 1988:104-105). The fact that in the iconography, Melqart is 

represented with an ankh in his right hand is a symbol of life, referring to the 

god dying and rising even though this element refers to the Egyptian divinities, 

(Lipinski, 1970a:39). Lipinski (1970a:45) adds that it is very possiblity that 

during ancient times, a human substitute was burnt. This means that a man 

would have to be burnt alive during the annual sacrifice. It is possible that, 

during the ceremony, the followers of Melqart danced. Heliodorus described this 

ceremony in honour of Melqart as follows: ‟When I left they were still at dancing 

with music. It was an Assyrian dance, accompanied by flutes that would play in 

the air with lively rhythm. As lightly as they jumped in the air, as quickly they 

crouched down and turned to each other as if being possessed”, (Heliodorus, 

The Ethiopians, IV, 17). Regarding the god Attis, the twenty-fifth day (the fourth 

day) of celebration, Frazer, 2009:825) says: ‟the resurrection of the god was 

hailed by his disciples as a promise that they too issue triumphant from the 

corruption of the grave… The divine resurrection was celebrated with a wild 

outburst of glee.ˮ 

According to Lipinski, (1970a:39; 40; see also May, 1931/2:78): 

‟Un témoignage plus ancien encore sur la personnalité de Melqart, dieu 

mourant et ressuscitant, nous est probablement fourni par le récit biblique du 

sacrifice du Carmel (I Rois, XVIII), au temps du prophète Elie, c’est-à-dire au 
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IXe siècle. D’après Rois XVIII, 27, Elie s’adressa aux prophètes de Baal en 

des termes : Criez plus fort, car c’est un dieu : …peut-être il dort et doit se 

réveiller !...Ces paroles ironiques attribuées au prophète peuvent donc faire 

allusion à la mort et à la résurrection du Baal en question (c’est-à-dire 

Melqart)”. 

Prophet Hosea in the eighth century (Hos 6:2) used the terminology of 

elements probably from the worship of the Tyrian god and certainly the ritual of 

death and resurrection of Melqart, (Lipinski, 1970a:42). Come, and let us return 

to the Lord; For He has torn, but He will heal us; He has stricken, but He will 

bind us up. After two days, He will revive us; [~yIm’+YOmi WnYEßx;y>] and on the third day, He 

will raise us up, [WnmeÞqiy> yviêyliV.h ;‘~AYB;] that we may live in His sight’ (Hos 6:1-2, NKJ). 

Ephraim goes to Assyria for healing (Hos 5:13-6:3), to be cured by the gods and 

demons of Assyria as: Ea, I¬tar and demons, (May, 1931/2:75). The prophet 

used the symbolism of dying and rising of the deity, (the deity of fertility or the 

fertility cult). May points out that the prophet used parallelism, when he argues 

that: ‟which centred on the worship of the vegetation deity who died in the 

autumn and was resurrected in the spring”, (1931/2:73 see also Hos 13:1). This 

symbolic analysis of prophet Hosea can be connected to the ritual of Melqart 

who died in autumn and rose in spring through the egersis ritual. Another 

element of this connection is ‘the third day’ used by the prophet Hosea to talk 

about the resurrection ‟He [Yahweh] will raise us up”. Yahweh in the prophecy 

of Hosea played the role of ‟resurrector” as in the Melqart/Heracles egersis, 

(Abel, 1908:573; Mettinger, 2001:90; Bonnet, 1988:146; 1992:178; Lipinski, 

1970a:31). Following an understanding of Melqart’s nature, we can examine his 

functions.  
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 6.4.3. The material evidence of Melqart’s resurrection 

 

 

4 1 2 3 

Illus. 35. Vase from Sidon=Bonnet 1988:Pl. 1 fig.1; Mettinger, 

2001:fig.3.1. 
 

This vase from Sidon, (Mettinger, 2001:98): ‟has been taken to depict 

the burning of Melqart and his subsequent resurrection.” This marble vase 

dates from the fourth century BC, (Lipinski, 1970a:43). This vase had four 

series of pictures which illustrated the burning of Melqart and his resurrection. 

Barnett, (1969:9-11) reads the images differently from left to right following his 

photographs 1, 2, 3 and 4, contrary to Lipinski, (1970a:43-46; see also 

Mettinger, 2001: 99) who proposes the reading following this order 3, 2, 1 and 

4. 

Scene 1: In this scene, the god is dressed on a sort of Pyre or flaming 

altar. To the right and the left sides of this pyre we find respectively a goddess 

holding the sceptre with a horned cap, Astarte, and the ‘consort’ of Melqart 

wearing a cloth of mourning similar to that of mourners of the Ahiram 

sarcophagus (ANEP, 1969: n°459; Mettinger, 2001:99; Lipinski, 1970a:45). On 
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the left, there is a male, also holding the sceptre and wearing a ‟long tunic and 

a veiled head piece”. Probably this person is the king, says Lipinski, (1970a:45), 

he is the: ‟resuscitator of the divinity”, and ‟consort of Astarte”. 

Scene 2: This one represents the tomb of the god. According to the 

scholar Mettinger, (2001:99): ‟In the panel we find under a winged sun disk a 

pyramid shaped object, probably a tomb”, see the same analysis in the work of 

Lipinski, (1970a:45). This tomb is flanked by two persons holding sceptres in 

their hands on the right and the left of the pyramid-shaped object. This scene 

evokes as Mettinger, (2001:99) argues: ‟the burial day” which is also ‟The day 

of mourning which must relate to the third scene.” 

Scene 3: The pyre. Mettinger, (2001:99) says: ‟In the centre a draped 

figure appears, apparently bathing in flames…Below the panel there is a pair of 

volutes and an anchor (?), surrounded by what is either ears of grain or, more 

likely, palm branches.” 

Scene 4: The epiphany of the god. This scene represents the epiphany 

of the risen deity who appears at the entrance of the temple. The morning star, 

appearing twice in symmetry, indicates that the event took place at sunrise, 

(Lipinski, 1970a:46; Mettinger, 2001:100-103). 

In conclusion of the study of the god depicted on the Sidon vase, 

Mettinger, (2001: 102-103) says:  

‟The god depicted on the Sidon vase could be Eshmun, but is more likely to 

be Melqart. The vase provides us with what seems to be iconographical 

corollary of the textual reminiscences of the death and resurrection of 

Melqart. If this is right, the vase shows the sequence of rituals celebrating 

these events in a cultic context (note the temple façade). The ritual 

procedures comprise at least two different days, perhaps three. The ‘epic’ 

order of events is worthwhile: from death to resurrectionˮ. 

6.4.4. The Ceremony of the egersis: A Palliative to the Weaknesses of Melqart 

The ceremony of the death and resurrection of Melqart is nothing but a 

way to compensate the absence of a god, who disappeared during the dreadful 

heat of summer, as it was during spring that his power, his benediction over 

nature, vegetation, men, and animals was expected. Melqart’s egersis, 

celebrated in Tyre in the honour of Tyre’s patron, has the sole purpose of 
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‟palliating the failure of the god”, (Dussaud, 1948:207). This way of celebrating 

their god, shows that the people were full of imagination, but also had a certain 

intuition. If death was common to all, then their god who was their protector had 

to be able to escape it and show his supremacy. If the god died without coming 

back to life he would not deserve to be called ‟god”. Since the dawn of time, 

death has been dreaded by man. The great Gilgamesh, wanted to escape from 

it as well. Therefore, the gods that protected humans, were regarded as having 

supernatural powers, as being the creators of the world, nothing could subdue 

them. The people needed a way to show that summer, with its killing drought, 

compromised the power of Melqart to bring rain for the fertility of land, and that 

it was also ephemeral. It was a digression made by the god, who could come 

back with force, vanquish death that had subjugated him all this time, and prove 

his power with the returning of spring, source of blessings for all vegetal, 

animal, human life and the earth.  

 6.4.5. The Resurrector of Melqart 

The king had an important role to play in the resurrection of the god 

Melqart. This ritual would take place in a bridal room with a priestess, surely 

with the queen herself, at the time when the people celebrated the egersis of 

Baal Melqart in Tyre, symbolized by a number of rites, (Bonnet, 1983:196). 

Bonnet explains that if the king of Tyre had an important role in the ceremony it 

was undoubtedly because he was the descendant of Melqart, the king 

archetype. In this ceremony of Melqart’s egersis the delegation from Cartagena 

was present. Lipinski, (1995e:452) explains that royalty was sacred in 

Phoenicia. For this reason, the king and the queen were called to exercise their 

ritual functions. The king was pontiff and thus had to assume political and 

religious functions; Ethobaal was also a priest of Astarte, which could very well 

be similar to the god Melqart. The terrestrial king was his archetype and his 

successor, and therefore occupied the privileged role of interlocutor of the god’s 

followers. An important magistrate would take part actively as the resurrector of 

the divinity.  

At this ceremony, a form of communication would be established 

between the king from above and the king from below. Melqart, the founder of 
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the city and the officiator, appears as the protector, (Bonnet, 1983:195). The 

king was pontiff, and therefore had a political and religious role. The god 

Melqart was the guarantor of the perpetuity of the things of this world by the 

natural cycle that would come to life in spring. Without his power, the people 

could not hope for anything. His life and death experience was founded on the 

human condition, the seasonal rhythm, and shows his superiority as god by his 

immortality, (Bonnet, 1988:437).The priestly title of Melqart and Astarte was 

connected to the Phoenician kingship. 

KAI 13 

                               !b~ndc $lm trtX[ !hk tnbt $na 1 

                               !rabbkX $lm trtX[ !hk rz[nmXa 2 

 

L.1 ‟I Tabnit, priest of Astarte, king of the Sidonians, son 

L.2 of Eshmounazor, priest of Astarte, king of the Sidonians, I am lying in this 

sarcophagus”.  

This inscription of Tabnit king of Sidon is dated from the sixth century BC. 

This inscription on the sarcophagus of the king suggests that the priesthood of 

Astarte was linked to royalty, (Lipinski, 1970a:52). We can add this information 

of Menander of Ephesus cited by Josephus saying that Ethobaal, Jezebel’s 

father, was a king of the Sidonians and a priest of Astarte, (Apn I. 18: 123). The 

king, however, was not the only resurrector of Melqart. We find other 

inscriptions indicating other personalities as resurrector. An epitaph (KAI 93:3-4) 

of someone named ‚PNB±L shows that he is ‟son of ‘Abdi-Melqart” trqlmdb[ 

!b which means ‟servant of Melqart”. We can add another inscription from 

Carthage (KAI 70:3-4) in which we find trqlmdb[ !b ’ ‟son of ‘Abdi-Melqartˮ. 

These theophorics with Melqart’s name worn by these persons show some 

devotion to the god Melqart, (Lipinski, 1970b:77). We also find inscriptions 

which mentioned the title of ‘resurrector’ ~la ~qm literally ‟festsetzer der Gottheit” 

from Cyprus dating from the fourth century BC, (KAI 44: L. 2). On an inscription 

in North Africa, precisely at Carthage, appears the title ‟Resurrector of blessed 

divinity”, (CIS I, 4872: 4). This title of ‟blessed divinity” was an epithet attributed 

to Melqart, (Lipinski, 1970a:33; CIS I, 4894: I’). In the Greco-Roman period, a 
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Greek inscription speaks about a feast at Philadelphia, in modern day Amman 

(Jordan), of which the Tyrian Hercules (Melqart) was the principal deity, 

(Lipinski, 1970a:31; Bonnet, 1992:178). One Gymnasiarch named Maphtan son 

of Diogenes who exercised the function of ‟resurrector” in the temple dedicated 

to Hercules, (Abel, 1908:573; Mettinger, 2001:90; Lipinski, 1970a: 31; Bonnet, 

1988:146; 1992:178). 

 

6.5. The ritual of deity Baal Melqart 

 6.5.1. The animals of the Melqart’s ritual 

The festive and ordinary rituals of sanctuaries in the Phoenician and 

Punic areas did not differ at all from the sacrifices of the Old Testament, as they 

offered the divine sacrifices in blood and vegetal offerings, together with other 

different gifts (Lipinski, 1995e:465). In their blood sacrifices, they used animals 

like birds, adult cattle, calves, goats, rams, horses, and fawns, (KAI 43). The 

scholar Lipinski, (1995e:467) also adds to this enumeration expiatory sacrifices, 

peaceful sacrifices to win the benevolence of gods. The Holocaust had also a 

passage of fire for the victim. In these Phoenician sanctuaries, there were cattle 

and birds ready to be offered as sacrifice. This was done under the command of 

a group of clergy or priests, who were the ministers of temples or sanctuaries. 

Certain sacrifices were costly, and only the rich in their opulence could afford 

them.  

The sacrifices consisted of the heads of big adult cattle and the erection 

of memorial steles. In one relief votive of the fourth century BC, perhaps from 

Kynosarges, (located outside of Ancient Athens), we can see a bull or cow fed 

to the god by a priest, followed by a bearded man, a woman, a child and a girl 

carrying a basket on her head. This suggests a family offering such a sacrifice 

to the god Hercules, (Georgoudi, 1998:303; Van Straten, 1995:88, fig. 93, 

Berchem, 1967:326). According to Berchem, (1967:326) the Roman Hercules is 

a barely disguised Melqart. ‟Hercules was the Greek name for Melqart”, 

(Seyrig, 1944/1945:62-80; pl. I-IV). It can be found in Philo of Byblos in a 

statement quoted by Eusebius, (Eusebius, P. Ev. I.10.27). Read also KAI 47, an 
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epigraphic bilingual from Malta ±Hraclei¯ of Tyre. It’s interesting to see that he 

was sacrificing to Hercules a bull or heifer that had never known the yoke, 

(Berchem, 1967:320). In the sacrificial practices of the Heraclean cities 

Georgoudi, (1998:302-317), lists the following animals: beef, bull, goat, sheep, 

pig and ram. The victims could be roasted on the altar fire. 

 The sacrificial meat was consumed by the people of the city in a friendly 

atmosphere. The ceremony of Hercules began in the morning, killing the 

victims, and a first snack in the middle of the day marked a break, but in the 

evening the banquet began again, while the share belonging to the god was 

burned on the altar. They were accompanied by singing and dancing. This 

sacrifice was connected to the sacrifice of Mount Carmel, (Berchem, 1967: 

321). 

 6.5.2. A Substitute in Melqart’s Place 

According to Pliny the Elder, an annual human sacrifice was offered in 

honour of Hercules/Melqart in his temple at Carthage, (Eichholz, 1962:30-31): 

Inhonorus est nec in templo ullo Hercules, Ad quem Poeni omnibus annis 

humana sacrificaverant victima ‟A deed that is without honour and stands in no 

Hercules’ temple before the Carthaginians, were to perform a human sacrifice 

every year.” Tertullian claimed to be an eyewitness to a substitute Melqart 

representative burned alive in his place (Waltzing and Severyns, 1929: 36-37): 

et qui vivus ardebat, Herculem induerat, ‟and another who takes the place of 

Hercules had been burned alive.” These two testimonies of Pliny the Elder and 

Tertullian attest to the death of an appropriate substitute for an early period of 

the Melqart’s egersis, (Lipinski, 1970a:44). It is unclear when the practice 

began, and also when it was abandoned. Lipinski, (1970a:45) refers to the 

mythological tradition of the god of death itself, whose remains were to be 

buried in a tomb. This describes the cremation of the god Melqart. 

6.5.3. The God of the Fire 

The different Melqart: traditions talk about the death of Melqart in fire on 

a pyre, (Mettinger, 2001:86; Lipinski, 1970a:43-44). Some testimonies of the 

death in fire of Melqart can be cited. One came from Silius Italicus (ca. 26-101 
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CE) in his Punica (III, 32-44). He writes that Hercules’ death in flames was 

depicted on the doors of the temple at Gades, (Mettinger, 2001:85; Bonnet, 

1988:216-219. Secondly, one comes from Pseudo-Clementine. He speaks of 

the tomb of Melqart, which is placed in Tyre where the god was cremated: 

Herculis apud Tyrum, ubi igni crematus est, (Pseudo-Clem., Recogn.X:24; 

Mettinger, 2001: 87). The third testimony comes from Baccos-Dionysos. On his 

visit to Tyre, he recites a hymn to the deity Melqart. In this hymn he speaks of 

Melqart as ‟lord of fireˮ a;nax puro,j, (Nonnos Dionys, XL:368-369; Mettinger, 

2001:87). In his research on Hercules, Calame, (1998:203) said: ‟The 

legendary death of Heracles on the pyre and the ritual celebration of its grand 

finale on Mount Oita share at least this in common: the victim is placed, 

probably living, on the pyre, and his body is entirely consumed by fireˮ.  

All these references contributed to proving that the deity Melqart was a 

god who was cremated in fire or died in fire. We can add the message of the 

prophet Ezekiel ‟to the deity-king of Tyreˮ. ‟So I made a fire come out of you, 

and it consumed youˮ (Ezek 28:18). It seems to make an allusion to Melqart 

who is both deity and king of Tyre, (De Vaux, 1967: 492).  
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SYNTHESIS 

Having examined the various the hypotheses about god Baal Shamin 

being associated to the Biblical Mount Carmel, this synthesis attempts to 

evaluate the strengths and weaknesses of these hypotheses.  

To clarify the hypotheses about the Baal of the Biblical Mount Carmel, we 

must first examine the nature and functions of each god studied in this 

research, and secondly, the epigraphic and iconographic studies will be 

compared to the exegetical and critical analysis work of the biblical text of 1 

Kings 18. This method will lead us to summarize this research and finally to 

proceed to the conclusion. In the conclusion, we will be able to respond to this 

question: among the three Baals (Baal Hadad, Baal Melqart, and Baal Shamin) 

which one, along with his prophets, were the challengers to YHWH and his 

prophet Elijah in the ordeal of the Biblical Mount Carmel (1Kgs 18:1-46)? 

The third hypothesis supported by some scholars, (Bonnet, 1988:136-

144; Dussaud, 1948:205-230; De Vaux, 1941:7-20; Richibini, 1999: 563-565) 

identifies the Baal of Biblical Mount Carmel with Baal Melqart, the patron of 

Tyre, for five (5) reasons: 

1: the diplomatic marriage between Ahab and Jezebel the daughter of 

the Sidonian king Ethobaal, (1 Kings 16:31), (Bonnet, 1988:137; De Vaux, 

1941: 8).  

2: the first lady Jezebel introduced the cult of Baal of Melqart in Israel. 

The king, Ahab her husband, adopted this divinity and built a temple to it, 

(Bonnet, 1988: 137; Dussaud, 1948:209).  

3: the ritual dance, (Bonnet, 1988:141; Laforgue, 1956:27; Heliodorus, 

IV, 17:1), performed by the prophets of Baal (1 Kings 18:26) was linked to the 

dance of the devotees of Melqart, the king of Tyre. About the ritual dance of the 

prophets of Baal on the Biblical Mount Carmel (1Kings 18:26), (see pages (61-

65). ‟The sacred dance of the prophets of Baal”. 

4: this has to do with the mockery of Elijah saying that ‟Surely he is a 

god! Perhaps he is deep in thought, busy, or travelling. Maybe he is sleeping 

and must be awakened” (see 1 Kgs 18:27) a reference to Melqart as the deity 

of the Phoenician merchants and sailors, according to ‘the religious ideology of 
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the commercial expansion role played by the deity Melqart in the life of his 

devotees and worshippers to guarantee them protection in crossing the seas 

throughout the Mediterranean world, and that his cult was very popular in all 

Phoenician colonies, from Cyprus to Malta, from Carthage to the whole of north 

Africa, from Sardinia to Iberia,’ (Ribichini, 1999: 564).  

The Phoenicians had dominion over the sea known as (the 

Thalassocracy). Homer in (Iliad, XXIII, 743-745; Gras, Rouillard and Teixidor, 

1995:33) describes the Sidonians and Phoenicians as craftsmen and 

navigators. According to Aubet, the father of Jezebel, Ethobaal was an 

important king of Sidon and Tyre and the king who is the first to develop 

business activities. About Ethobaal, Aubet, (1993: 37-38) affirms he ‟first he will 

call himself king of Sidonians and re-establish his domination over all the 

southern territory of Phoenicia. Under his kingship both Sidon and Tyre became 

one state. A single policy will be developed under the sovereignty of a single 

monarch residing in Tyre. It’s he who promoted the commercial sphere in Asia,ˮ 

(Aubet, 1993:37-38). The scholar De Vaux said that: ‟the Tyrians had given to 

their god some features of their own character. They had imagined him 

industrious and a trader like themselves, and that is enough to explain the word 

of Elijahˮ (1 Kgs 18:27), (De Vaux, 1941:15). 

And finally,  

5: the last reason concerns the expression: ‟he must be awakened,” 

(1Kgs 18: 27d). It was referring to the rising or to the evgersij  (the resurrection) 

of Melqart, and the ‟fire”, (Dussaud, 1948:209) in (1Kgs 18:23-25) which was to 

come to consume the pieces of bull put on the altar, was compared to the 

burning on the pyre in the ceremony of the egersis of Melqart. 

All these five arguments lead the proponents of this first view (Bonnet, 

1988:136-144; Dussaud, 1948:205-230; Ribichini, 1999:563-565; De Vaux, 

1941:7-20) to support the claim that the Baal Melqart is the Baal in the Biblical 

text (1 Kgs 18). In the ordeal of Biblical Mount Carmel YHWH was represented 

by the prophet Elijah, and the divine couple Baal and Asherah (1Kgs18:19), 

(Dhorme, 1928:178-179; Dussaud, 1931:369 note 4) were represented by their 

prophets. In another piece of evidence in the Phoenician epic dating from the 

fifteenth century BC found at Ras Shamra, the goddess Asherah was given the 
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title ‟the Lady Asherah of Sea,ˮ cf. (Virolleaud, 1931:195; see also Patai, 1990: 

37): 

…Comme Aleïn (fils de) (14) Baal était mort; comme avait péri le Zbl du  

Baal (15) de la Terre, El cria (16) à la Maîtresse, Ashérat de la Mer: « Écoute,  

(17) Maîtresse, Ashérat de la Mer! Donne (-moi) (18) l'un de tes [fils ?] que  

je (le) fasse régner. », (19) La Maîtresse, Ashérat de la Mer, répondit: (20) 

« Non!... 

As Aleïn (son of) Baal was dead; as had perished the Zbl of Baal of the 

Earth, El cried (16) to the Lady, Ashérat of the Sea. “Listen, Lady Ashérat of the 

Sea! Give (me) (18) one of your (sons) so that I can make him reign”, (19) The 

Lady, Ashérat of the Sea, replied: (20) No!...̎ 

Probably the title Ashérat de la Mer, (the Lady Asherah of the Sea) 

associated with this goddess is descriptive of her domain of power. This 

goddess was also connected to fertility, (Walton, 2009:339) and was a goddess 

in Israel during the Iron Age, (Smith, 1994:206; Hadley, 2006:6). The term 

Asherah can designate both the goddess and the sacred tree planted beside an 

altar, (Day, 1986: 401; Lemaire, 1977: 605). For more information about 

‟Asherahˮ see (Hadley, 2000). In the context of 1Kings 18, there is a dual 

legitimate standing between Baal and YHWH over who has the right to be 

worshipped as God and Lord of Israel. The central point of this ordeal is: vaeÞb' 

hn<ï[]y:-rv,a] ~yhi²l{a/h' ‟The god who answers by fireˮ, (1Kgs 18:24). The dilemma must 

by solved by YHWH and Baal. Now, what are the strengths and the 

weaknesses of this first view? Our observation, in this part of our research is 

this: the celebration of the resurrection of Baal-Melqart and the ordeal of the 

Biblical Mount of Carmel were celebrated in two different contexts. The ἐγερσίς 

was the annual ritual, but the sacrifice on Mount Carmel was exceptional, 

(Nocquet, 2004:292). The comparison in this part of our research has the aim of 

seeing if there are some elements in the two cases that can lead us to support 

this view.  
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Synthesis 1 

The strengths and weaknesses of the first hypothesis 

 

According to Katzenstein (1991:187-191), the god that dwells on Mount 

Carmel is the lord of the skiesˮ, or ‟the master of heavens” namely, Baal 

Shamin. For him, the Baal whose altar was established in Samaria (1 Kings 

16:32-33), is in fact, and for certain, the god Baal Melqart, and the ordeal in 1 

Kings 18:20-28) evokes Baal Shamin. For him, the use of ~yli(['B .(v. 18) explains 

the existence of these two different divinities. The deity Baal Melqart had his 

cult in Samaria and Baal Shamin on Mount Carmel. Saying this, Katzenstein 

(1991:187-191) did not explain to us why Baal Melqart was chosen for Samaria 

and Baal Shamin for Mount Carmel. For Keel and Uehlinger (2001:257), the 

Baal against whom the prophet Elijah fought on Mount Carmel in 1Kings 18:17-

40 was not the Storm-god of MB II.B period (1800-1550 BC), but was the Baal 

Shamin, the ‟lord of heveans.ˮ What in our research into the nature and 

functions of Baal Shamin can enlighten us about the third hypothesis 

concerning the Baal of Mount Carmel?  

We recognize that among the three deities of our study, the god Baal 

Shamin has been difficult to study. This god does not have mythology like Baal 

Hadad, Tammuz... The only material is found in epigraphic studies. It is in these 

epigraphs concerning Baal Shamin that we must seek information about his 

nature and functions. The Baal Shamin was worshipped during the tenth 

century BC to the third century AD period (Nocquet, 2004:347). The inscription 

of the king Yehimilk, king of Byblos dating from the tenth century BC, (KAI 4:3; 

Collart and Vicari, 1969:201) showed that the deity Baal Shamem was probably 

the supreme god of Byblos. He was not the representative god of the 

Phoenician kingdom like Baal Melqart of Tyre, and present in Phoenician 

colonies, (Bonnet, 1988:141; Gray, 1970:397). It may be said that Baal Melqart 

had been the diplomatic deity of Phoenician kingdom. The god was exported by 

traders and navigators, and was established, and worshipped in the different 

Phoenician colonies. He presided over all colonial business, and the religion 
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was used for political ends, (Aubet, 1993:130). As far as the epigraphs and the 

thunder or the ear of grain, the lightning or bunch of spikes, bunches of ears of 

corn and fruit are concerned, this material proves that Baal Shamin, the lord of 

heavens was the deity of fertility and provider of rain. In Psalm 104:2-19, the 

God YHWH has the same function. He played role of protector (KAI 4:3; 202: 2-

14; 259:3). The god Baal Shamin, was also at the top of the list of Phoenician 

deities who were witnesses and guarantors of the alliance between kings 

(Esarhaddon, Assyria king and the king Baal of Tyre), (cf. KAI 26; ANET, 

1969:533-534; Nocquet, 2004:349; Grelot, 1972:363-365). All the deities in this 

topic in our study have been a divine couple. All of them have a consort: Baal 

Melqart with Astarte, (Lipinski, 1970a: 36 note 3; Mettinger, 2001:96 notes 88 

and 90); the Baal in the Biblical text has his consort Asherah, (1Kgs 18:19) and 

the god Baal Shamin with his consort Astarte, (KAI 266:2):  

 

(L 1-3): ‟The Lord of kings, Pharaoh, your slave Adon, the 

king of ... May Astarte, the mistress of heaven and earth, and the god 

Baal Shamin always seek salvation for the Lord of kings, Pharaoh 

and they consolidate the throne of the Lord of kings, the pharaoh as 

long as heaven lasts! ...ˮ  

According to Nocquet, (2004:351) the deity Baal Shamin and the 

goddess Astarte would be invoked together as a divine couple. 
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Synthesis 2 

The Strengths and weaknesses of the Second hypothesis 

 

The second hypothesis is supported by Avi-Yonah, (1952:118-124); 

Briquel-Chatonnet, (1992:303-313) and Lipinski, (1995:284-288), who believe 

that the god of Mount Carmel is the Storm-god, Baal Adad. We must ask 

whether the real deity of Mount Carmel was the Storm-god, Baal Hadad and 

test the strength and weakness of this second hypothesis. In the Carmel ordeal, 

the sacrifice is a holocaust, because the whole bull was consumed. The ritual 

was performed to bring back rain and stop the drought. The ‘fire’ which was to 

fall from heaven and the sacrifice on Mount Carmel had the aim of causing it to 

rain and bring fertility. The choice of place (Mount Carmel) is the traditional 

cultic location of the Storm-god, (Briquel-Chatonnet, 1992:311-312). A Greek 

inscription discovered in 1952 by archaeologist Avi-Yonah, dating from the 

second - third century AD, dedicated to Zeus, confirms that the Baal worship at 

Mount Carmel was the Storm-god, (1952:118-124). The theophany of Zeus 

describing a Storm-god known as ‘Lord of rain and thunder, was located on 

prominent mountains,’ (Avi-Yonah, 1952:121). He concluded:  

 

‟For without the evidence of our inscription, there are many indications that 

the Ba’al of the Carmel was Adad: the sacrifice of bull, the invocation WnnEë[] 

l[;B;äh ; with the article, that is, addressed to the Ba’al par excellence; the fact 

that the whole proceedings were arranged on a mountain; the purpose, 

namely prayer for rain, which was to restore the fertility of the barren land; 

the fire (lightning), which fell from heaven… We have therefore to deal with a 

god of fertility, bulls, mountain, and rain, and lightning in short, with Adad. 

We conclude therefore that the Ba’al of the Carmel was identical with Adad, 

the ‘Lord of Heaven’, the great god of the Syrian and the Phoenicians, 

whose all-embracing worship was, in the ninth century BC, a serious 

menace to the God of Israel, (Avi-Yonah, 1952:124).”  

 

This Greek inscription shows the correlation between Baal-Hadad and Zeus. 

This evidence and the similarity between these gods (Storm-god and Zeus) 
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make us think that it could be the deity Baal-Hadad who was worshipped on 

Mount Carmel. The god Zeus was worshipped by the Greeks as god of fertility, 

of sky, lightining, and storm (Herodotus I, 131:1).  

The Storm-god is the Clouds Rider and god of meteorological elements 

(KTU 1.3IV:6-11). Some iconographies show him holding the lightning or the 

thunderbolt (cf. illus. 6, 7 and 8). The Baal lightning is the sign of his power and 

symbolizes rain. According to Greenfield, (1999:382): ‟Hadad in all likelihood 

means thunderer and as the Storm-god, he brings both blessings, fertility 

through abundant rains, and destruction, through fierce winds and storms. His 

voice (rigmu) can be a sign of both blessing and curseˮ. Then, Baal-Hadad or 

the Storm-god is the deity of fecundity and fertility. In this challenge on Mount 

Carmel, the context of drought and rain seems to favour the Storm-god. He is 

the deity known in the Sumerian texts as kù.gal6 and in Akkadian as Adad 

gugallu, which means the ‟Adad the canal inspector,ˮ (CAD/g-gugallu, 1a:121; 

Lipinski, 1994:35). Having this epithet gugallu, the Storm-god Baal Hadad is 

able to prove his power to flash with thunder or ‟strike with lightningˮ (CAD/b-

barāqum, 1a:104) and send fire.The lightning and thunder are the symbols of 

the Storm-god. When the prophets call him: WnnEë[] l[;B;äh;, Baal answer us ̎ (v. 26 ) in 

this situation, the call of his devotees, he must be able to answer them and 

send fire to consume the holocaust. Greenfield states, (1999: 378), the deity 

Baal Hadad functions as ‟a god of oracles and judgement (bēl terēte, bēl 

purussé)ˮ. He did not come to this challenge, in which his devotees called him 

to respond and prove his power. However, ‘Baal, the god of thunder and 

lightning, fails his test. He is unable to set fire to the sacrifice. He is, in fact, no 

god at all!’ (Long, 2002:216).  

We can add this affirmation of the scholar Parker, (1989:296): ‟They 

assume that the Storm-god has gone away on a journey, and perhaps fallen 

asleep - both are reported in the Hittite absent god myth, and Elijah mockingly 

suggests one or the other as the explanation for Baal’s failure to respond to the 

rites and appeals of his human functionaries facing the drought in 1Kings.” The 

prophets of Baal and Asherah hoped the voice and fire would come from the 

god Baal, but no voice, no thunder came from their powerful Baal, the Storm-

god. In the tale of Aqhat C i: 40-46, or (CAT 1. 19 II: 40-46) in the Ancient West 
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Semitic it was probably concerned with the cause of annual summer drought, in 

which the disappearance of Baal causes no rain, no dew, and no voice of Baal, 

(ANET, 1969:149-155, Natan-Yulzary, 2010: 436): ‟Seven years shall Baal fail, 

Eight the Rider of the Clouds. No dew, no rain; no welling up of the deep, no 

sweetness of Baal’s voice.ˮ 

For Briquel-Chatonnet, (1992:308-309; 311-312), the pyre on Mount 

Carmel was not the pyre of Melqart. It is evident that in the case of these two 

ceremonies, (egersis of Melqart, and the ordeal of Mount Carmel), the contexts 

were totally opposite. The ritual perfomed with the aim of bringing rain and 

fertility cannot be switched in the context of religious festivity of Baal-Melqart; 

but it was for Baal Hadad, (cf also Mudler, 1999:353; Nocquet, 2004:292). It is 

possible to give some clarification to the statement of Briquel-Chatonnet. Of 

course, the context of the ordeal of Mount Carmel was about the drought and 

the return of rain (1Kgs 18:1-3; 41-46). However, the aim of the test on Mount 

Carmel was not to bring rain and fertility, but to establish between Baal and 

YHWH who is the true god, and who must be worshipped by the people of 

ancient Israel.  

The choice of Mount Carmel is not accidental. The peaks of mountains 

are the preferred cultic place of the Storm-god Baal. They are the favourite 

locations on which the Storm-god manifests his power, much better than 

elsewhere (Lipinski, 1995a:80). The different kinds of the deity Baal were 

located in Canaanite hill country. For example: Baal Hermon is indentifed with 

the peak of the Lower Lebanon (Deut 3:8; 4:48; Josh 12:1,5); in the Old 

Testament, Baal of Peor is associated to the mountain of Peor (Num 23:28); 

Baal Saphon settled on the Shaphon Mountain (KTU 1.41:33-35; 1.65:10-11). In 

the Ugaritic text, ‟KTU 1.101: 1-4, the Storm-god, Baal Hadad who dwells on 

Mount Saphon, holds in his hands lightning and a bundle of thunder,” 

(Greenfield, 1999:382). Then, the test between Elijah and the prophets of Baal 

and Asherah on the peak of Mount Carmel was the choice of Elijah, to let Baal 

to prove his power on his favourite place. Regarding this aspect of Baal in 

connection with mountains, we can say that, the Storm-god Baal Hadad was the 

Baal in conflict with YHWH on the Mount Carmel. 
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Can all these reasons or elements pointed out by these scholars make 

the claim for the Storm-god, Baal Hadad? It is true that all these points plead 

the case of Baal, the Storm-god; therefore, it is important to consider other 

aspects of the deity Baal Hadad, the Storm-god.  

There are some expressions of the irony ל ְ הַ תַ ֵּ֧  ת  (and he mocked) of the 

prophet Elijah in (1Kgs18:27 NIV) like the words: gyfi² meaning ‟matter, pursuit, 

departure or absence.ˮ The LXX translates this crhmatizein, meaning ‘take care 

of business’; it is also means ‟to be engaged in businessˮ (Bible Works7). But, 

x:yf iómeans: ‟he has attend to business”(Bible Works7) or ‘meditation, thought or 

worry”, (Reymond,1991:366). According to Hausmann, (2004:87) the word x:yfió 

was ‟in connection with Elijah’s mockery of Baal”, x:yfió, and in this context the 

meaning denotes someone being ‟in thoughtˮ, meaning in this sense that ‘Baal 

is not present or he is en route.’ The LXX translates it by avdolesci,a ‟meditation, 

talking”. Although x;yfi could also be simply a variant onïgyfi (Bible Works7). By the 

meaning of these two words gyfi and x;yfi, we believe that Elijah’s mockery points 

to the intrinsic character of the Baal deity himself. The character pointed out in 

the mockery seems to go with the character or the nature of Baal Melqart. The 

deity Baal Melqart was known as the god of business. Baal Melqart was the 

‟boss of shipping and trade,ˮ (Bonnet, 1992:176; Aubet, 193:128). Then he is 

the god of journey, travelling with his devotees through the seas and the 

Phoenician colonies. This derision of Ellijah #q’)yIw> aWhß !vEïy’ yl;²Wa ‟Maybe he is 

sleeping and must be awakened ” (v. 27d), according to a number of authors, 

(Gray, 1970:398; Bonnet, 1988:141), this irony about the god who sleeps, 

makes reference to the egersis of Melqart, the celebration of his death and his 

resurrection. This derision could also be used for all dying and rising deities 

corresponding to the agricultural cycles of seasons. There are many examples 

of the gods going on a journey in the mythology of the Ancient Near East. In 

addition, this disappearance of the gods has vast consequences for human 

beings, animals, and vegetation. An example is the myth of Telepinus, the 

Hittite god of farming, ANET, 1996: 126a: 

‟Telepinus walked away and took grain, (fertile) breeze… and satiation to the 

country, the meadow, the steppes. Telepinus went and lost himself in the 

steppe, fatigue over came him. So grain (and) spelt thrive no longer. So 
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cattle, sheep and man no longer (IS) breed. And even those with young 

cannot bring them forth. The vegetation dried up; the trees dried up and 

would bring forth no fresh shoots. The pastures dried up, the springs dried 

up. In the land famine arose so that man and gods perished from hunger. 

The great Sun-god arranged for a feast and invited the thousand gods. They 

ate… but they did not satisfy their hunger; they drank, but they did not 

quench their thirst.ˮ  

This is another proof that in ancient Near Estern culture, the journey of a 

god has great consequences for the land. The vegetation dried up, and human 

beings and animals perished. Herrmann, (1999:134): ‟Baal’s rule guarantees 

the annual return of vegetation; as the god disappears in underworld and retuns 

in the autumn, so the vegetation dies and resuscitates with him.” The Epic of 

Krt, is ancient Ugaritic epic poem dated from the Late Bronze Age (1500-1200 

BC). In this epic, the tablet (KTU. 16 III, 5-8, Parker, 1989:284), are set out the 

benefits of the rain of the god Baal: 

Spy out Baal’s rain for the earth, 

The exalted one’s rain for the field: 

Good is Baal’s rain for the earth, 

The exalted one’s rain for the field 

About the celebration of Baal, the Storm-god, we do not have any 

material or evidence. According to Mettinger, (2001:82), the cult of Baal is 

modelled on the funeral celebration of Ugaritic kings. In this view, the author’s 

main thesis is based on the liturgy used in royal funerals KTU 1.161 and literary 

elements in KTU1.5-6. By comparing the liturgies of royal funerals, we can 

understand the worship of Baal. However, we must recognize that it is a 

deduction or analogy and not material proof.  

The mythological funeral of Baal shows the kind of animals killed or 

sacrificed: bulls, oxen, sheep, stags, mountain-goats, antelopes, (KTU1.6i. 15-

20). Each kind of animal killed during the funeral of Baal is equivalent to the 

number seventy. On Mount Carmel, only the bull was killed for the holocaust (1 

Kgs 18:23-26). Nevertheless, we know that myth is not reality, and there is a big 

difference between the ordeal on Mount Carmel and the myth of the Cycle of 

Baal. Nevertheless, in the myth, we do not know where the celebration took 

place. Perhaps, it was on Mount Shaphon where Baal was buried. The duration 



 

171 

 

of this celebration of Baal’s funeral was not mentioned, but the funeral of royal 

kings lasted for seven days, and on Mount Carmel one day was used for this 

exceptional celebration.  

In the mythology of the Baal Cycle, Baal doesn’t wake from his death, but 

in his dream the god El reveals to the goddness Anat that Baal, will revive (KTU 

1.6ii). However, according to the material evidence reflecting the seasonality of 

the Baal Hadad dying and raising, it is difficult to integrate these two realities 

(existing reality and vision). Therefore, we can say that the myth of the Baal 

Cycle was the religious conception of Ugaritic people, and it reflected natural 

events or phenomena. If we accept the view of (Mettinger, 2001:82), the 

celebration of Baal was modelled on the perception of the fate of Ugaritic kings, 

who descended into hell as their destiny; but one thing is clear: the deity Baal 

revives sometime after his death, but the dead kings of Ugarit did not.  

We can summarize that many elements lead to the belief that it could be 

the Storm-god Baal Hadad in the ordeal of Mount Carmel. The bull used in the 

sacrifice was the symbol of the Storm-god. Another symbol was the thunder or 

lightning. So, he had the power to produce fire. In the mockery of Elijah, only 

“Maybe he is sleeping and must be awakened” (v. 27d) could refer to both Baal 

Hadad and Baal Melqart, like all others death-rebirth-deities: Tammuz, the 

Sumerian shepherd-god and god of vegetation; Eshmun, the Phoenician god of 

healing and the god Adonis, the Greek god of beauty and desire. 

The period of the challenge on Mount Carmel was situated during the 

reign of the king Ahab (874-853 BC). The prophets of Baal and Asherah had the 

support of the queen Jezebel (1Kgs 18:19), because they ‟eat at Jezebel’s 

table.ˮ The reaction of the first lady, Jezebel, after the massacre of the prophets 

of Baal and Asherah (1Kgs 18:40; 19:1-3) showed by her attitude, that the Baal 

in question on Mount Carmel was the Baal of her country (Tyre). It is obvious 

that Jezebel had been the promoter of the Tyrian Baal, Melqart, who had been 

in the conflict with YHWH on Mount Carmel, (Ant. J. VIII:316-318; Mulder, 

1975:195; Rusak, 2008:31). We can add to this the assumption of Bronner, 

(1968: 11) that the deity Baal: ‟to which Jezebel was so fanatically attached is 

generally called Melkartˮ. The queen Jezebel demonstrates by her attitude after 

the killing of Baal prophets and Asherah that it was she who ‘propagated the 
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worship’ of this deity Baal and Asherah, (Bronner, 1968: 13). 

 

Synthesis 3 

The Strengths and the Weaknesses of the third hypothesis 

 

The detail of the fire is important for the Baal-Melqart and the element of 

challenge in the ordeal of the Mount Carmel. In the ἐγερσίς (the resurrection) of 

Melqart, the fire plays an important role. It will be used to burn the god Baal-

Melqart on the pyre (Mettinger, 2001:86; Lipinski, 1970a:43-44). He is known to 

be a;nax puro,j. ‟the lord of fireˮ, (Nonnos Dionys, XL: 368-369; Mettinger, 

2001:87). This fact does not prove that the god Baal-Melqart can produce the 

fire himself, but only affirms that the deity was the god who was cremated or 

died in fire. Along with his power over rain, if he was the supreme god of Mount 

Carmel, he would be able send thunder or fire to prove his kingship and his right 

to be the god of Israel. The rain, the thunder, and fire are linked together. Then, 

in the context of the drought which had lasted more than three years, (1Kgs 

17:1; 18:5), Baal-Melqart should have been able to send rain after this 

competition. The rain was not mentioned as an element in this conflict between 

Elijah and the prophets of Baal. It is clear that rain did not come, and the rain 

had stopped because the people of Israel were ‟limping in their religionˮ, (see 

5.5.1). The God YHWH is also known in the Old Testament as the God of fire vaeÞ. 

In many and diverse occurrences, the theme of fire appears.  

-Gen 19:24: 

‟Then the Lord rained down burning sulfur and fire on Sodom and Gomorrah- 

from the Lord out of the heavens.ˮ  

-Ex. 9:23-24: 

Verse 23 ‟When Moses stretched out his staff toward the sky, the LORD sent 

thunder and hail, and lightning flashed down to the ground. So the LORD rained 

hail on the land of Egypt;  

Verse 24 - hail fell and lightning flashed back and forth. It was the worst storm in 

all the land of Egypt since it had become a nation.ˮ 
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The ungrateful Israelites were consumed by fire during the journey in the 

desert (Num 11:1-2): 

Verse 1-Now the people complained about their hardships in the hearing of the 

LORD, and when he heard them, his anger was aroused. Then fire from the 

LORD burned among them and consumed some of the outskirts of the camp.  

Verse 2-When the people cried out to Moses, he prayed to the LORD and the 

fire died down. 

The prophet Elijah called down fire from the heavens to consume soldiers who 

came to arrest him, (2Kgs 1:10-12): 

Verse 10-Elijah answered the captain, ‟If I am a man of God, may fire come 

down from heaven and consume you and your fifty men!ˮ Then fire fell from 

heaven and consumed the captain and his men. 

Verse 11- At this view the king sent to Elijah another captain with his fifty men. 

The captain said to him, ‟Man of God, this is what the king says, ‟Come down 

at once!ˮ Verse 12- ‟If I am a man of God, Elijah replied, may fire come down 

from heaven and consume you and your fifty men!ˮ  

Then the fire of God fell from heaven and consumed him and his fifty men. The 

same demands were made to Jesus by his disciples to destroy Samaritans who 

rejected Him, (Luke, 9:54-56).  

 

         

The God YHWH is known as YHWH the “devouring fire” in the Bible 

 

 

 

 

 

 

 

 

 

In Psalm 50:3, God is not the devouring fire, but before Him there’s 

devouring fire. In the New Testament, the word καταναλίσκον used in Hebrews 

אש eÞ - אהלים   

כֹא  ל  א      יהוה  ה 

֣  יְה  הוָ 

כְאָ   vaeÞהל 

Deut, 4:24; 

9:3 

Psa  50 :3 

Heb12 :29    ὁ Θεὸς ἡμῶν 

πῦρκαταναλίσκον. 

 

 

 

Isa 30 :33 
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12:29 is the same as   ל  which means devouring or consuming. In the two האֹכְׁ

contexts fire is associated with the two deities (YHWH and Baal-Melqart). 

Therefore, the fire of the holocaust in the episode of Mount Carmel cannot be 

compared to the fire of the pyre of the ceremony of Melqart. In the Biblical text 

(1Kgs 18:24) the champion god must be able to create fire or send down fire ex-

nihilo to consume the holocaust. This god must be the god who is the ‟master 

of fireˮ and this fire will be the fire which consumes the holocaust, (Nocquet, 

2004:104). 

The prophets are invited to invoke their god. The water-pouring asked for 

by the prophet Elijah in 1Kings 18:34-34, is ‟the gesture intended to remove 

any suspicionˮ and also to ‟underline the miracle of the devouring fireˮ (Tromp, 

1975:486). In the context of the ordeal of 1Kings 18, ‟fireˮ is the central element 

of the challenge. The God YHWH and Baal must convince all the people 

gathered on Mount Carmel by their power to send fire. In this context, the fire of 

egersis in the ordinary ceremony of Baal-Melqart cannot be compared to the fire 

of this competition. The formula of the competition in 1Kings 18:24 ‟the god 

who answers by fire ˮ made by Elijah and the response of all the people 

 it is well saidˮ (1Kgs 18:24), attest to the agreement of all of them‟ /הדברטוב:

(people and prophets of Baal and Asherah). This approval of the conditions of 

the challenge fixed by Elijah, is to show that their god will be able to send fire 

ex-nihilo to consume the holocaust. To choose fire in this time of drought is to 

point to one of the characteristics of this Baal. This part of the text does not 

make a case for Baal-Melqart.  

The two deities have their consort (Baal-Melqart) and Baal in the Biblical 

text of 1Kings 18. The goddess Astarte is the ‟consort” or ‟lady” of Baal-

Melqart, and the goddess Asherah is the consort of Baal (1Kgs 18:19). In both 

cases, it was the divine’s consort. The Baal-Melqart has been known to be (the 

god of fertility) and had agrarian functions. He had power over the rain, spring, 

germination, and the growth of cereals; Astarte had the power or role to breed 

cattle and the power to raise the family. There are complementary roles for this 

divine couple (Baal-Melqart and Astarte). 
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According to scholars (Keel and Uehlinger, 2001:46-49), on the hematite 

cylinder seal dating from (XVth) century from Megiddo, it was found that the 

Storm-god was wearing a loin-cloth and pointed head-gear. The Storm-god has 

in his raised hand the ax, and holds the club in his other hand. At the foot of the 

god, we can see the bull recumbent. The consort, or the goddess was shown 

standing, with one of her hands raised in a gesture of greeting, and another 

removing her clothing. In front of the consort, three bul-heads symbolize the 

relationship between the goddess and the Storm-god Baal. In the same seal are 

two persons, one of whom is a prince wearing a coat, and the second holds in 

one of his hands the Egyptian key of life. For the identical theme, see fig. 31a 

from Hazor, and see also the two hematite seals, one from Tell el‛Ajul and 

second from Paleo-Babylonian from Beth-Shemesh, (Parker, 1949: n°2 and 8; 

Winter, 1983: figs. 269-271, 2992. 306; Beck, 1989:310-312). 

 

 

 

Illus. 36. The Baal and his Consort on the 
hematite Cylinder Seal from Megiddo dating 
from the XVth(?) century. Keel and Uehlinger, 
2001:46-47, fig 30. 

 

In the MT, no Asherah is mentioned in connection with YHWH as 

‟YHWH s Asherahˮ to mean that YHWH and Asherah are a divine couple. The 

theology in MT often showed YHWH against to other deities and goddesses. 

Therefore, YHWH’s Asherah’ was mentioned in the extra-biblical evidence from 

two sites, Kuntillet ‛Ajrud24 and Khirbet el-Qom. The fortress of Kuntillet‛Ajrud 

had two rooms with various graffiti on the walls and inscriptions on two storages 

                                            

24Kuntillet‛Ajurdis located in the northeast of the Sinai.Khirbet el-Qomis in the Biblical kingdom 
of Judah beween Lakish and Hebron IXth and VIIIth century BC. 



 

176 

 

jars (Pithoi A-B). On pithoi A we have this inscription: ‟YHWH of Samaria and 

his Asherah” and on pithoi B: ‟YHWH of Teman and his Asherah.” In the 

inscription from B, YHWH and his Asherah ‟are invoked for blessing and 

protection,” (Keel and Uehlinger, 2001:224-225; Wyatt, 1999:99-105; Djikstra, 

2001:32-34). This archaeological evidence has given rise to much polemic 

debate among scholars with this intriguing question: was the goddess Asherah 

the consort of YHWH? (Wyatt, 1999:104). If this data causes debate, it must be 

taken in the context of near eastern religious life and not to impose this 

evidence on all the theology of MT. In our research on the text of 1Kings 18:19, 

it’s the deity Baal and the goddess Asherah that are presented as a divine 

couple not YHWH and Asherah.  

 

 

Illus. 37. Pithos A from Kuntillet‛Ajurd, Keel and 
Uehlinger, 2001:211, fig. 219. 
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Illus. 38. Pithos A from Kuntillet‛Ajurd, Keel and 
Uehlinger, 2001:212, fig. 220. 

 

 

Illus. 39. Pithos B from Kuntillet‛Ajurd, Keel and 
Uehlinger, 2001:213, fig. 221. 
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CHAPTER 7 

 

7. CONCLUSION 

 

Given the different views, assumptions, articles and books written about 

Baal, our aim is not to write another article or book on Baal’s Cycle. This 

research was undertaken with the aim of establishing which Baal had been 

worshipped on Biblical Mount Carmel. Who was the Baal par excellence in 

conflict with YHWH on Mount Carmel in 1 Kings 18? Was it Baal Hadad, the 

Storm-god, Baal Melqart, or Baal Shamin, the lord of heavens’?. There is no 

consensus among scholars. Our aim is to know the identity and role of the 

Biblical Mount Carmel. After this research with the Biblical text (1Kgs 18) and 

extra-biblical data, we want to present our conclusion concerning our topic: The 

God of Mount Carmel: Contending views about the deity associated with the 

Biblical Mount Carmel. Who among the three gods is really the god of Mount 

Carmel? All the deities dealt with in this research have points in common. They 

were agrarian deities. They had been worshipped by the people of the old 

societies of Syro-Palestinian and ancient Near East, according to their role and 

functions. Therefore, we see the context of the Biblical story of 1Kings 18 during 

the reign of Ahab and the diplomatic wedding, and diplomatic relationship 

beween Israel and Tyre or Phoenician kingdom. 

 

7.1. Baal: YHWH’S Competitor in the OT 

The thesis set out to provide some clarification about the deity with the 

common name Baal, before expressing our view. In the Old Testament, the 

deity Baal occurs 90 times, (Herrmann, 1999:132; Nocquet, 2004:13). After 

YHWH the deity, Baal has the most references. The cult of this deity Baal in the 

kingdoms of Israel and Judah established the apostasy of people of YHWH. 

The Old Testament talks abundantly about this god, and his name evokes a 
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deep trauma for the religious identity of Israel, (Nocquet, 2004:13). This god, 

says Herrmann, (1999:137): ‟…During the early Iron Age the god Baal played a 

large part in the belief of the Israel populationˮ. This deity is the religious 

competitor god of YHWH in the Old Testament, and was very much detested in 

the Bible. The adoption by Israel of the cult of Baal, meant that the deity Baal 

challenged for the worship of Israel. YHWH and Baal are the challengers as 

masters of weather, rain, atmospheric and natural phenomena, and fertility-

gods. They have kingship over the life on earth by the rain they provide. In the 

Ugaritic texts, Baal has power clouds, storm, and lightning. He manifests 

himself in his thundering voice (KTU, 1.4 v: 8-9; vii: 29, 31; 1.5 v: 7; 1.101:3-4). 

He provides dew, rain, and snow, (KTU 1.3 ii: 39-41; 1.4 v:6-7; 1.5 v: 8; 1.16 iii: 

5-7; 1.101:7), (see Herrmann, 1999:134). In the Codex of Hammurabi, in XXVII. 

L. 60-67, (Finet, 2004:150), the king Hammurabi in his imprecation shows the 

same characterization of god Baal Hadad. This deity Baal Hadad has power 

over the weather elements. He is the lord of abundance and fertility by providing 

rain on the land, (KTU1.3 ii: 39; 1.6 iii: 6-7, 12-13). He is the Storm-god and god 

of flooding. He is able to stop rain falling on the earth, if the people of the 

country disobey the laws. The consequences would be the destruction of the life 

of human beings and animals. The vegetation would dry up, the drought and the 

famine would affect the country. 

Therefore, YHWH in the Old Testament is the creator, and He is master 

over the waters and the atmospheric elements (Gen 1: 6-10). Other examples in 

the Bible can be cited, like the crossing of the Red Sea (Exod 14:14-16) and the 

crossing of the Jordan (Josh 3: 1-4: 1ff) by the intervention of the power of 

YHWH. Without his power, it would not have been possible for the people of 

Israel to cross the Red Sea and the Jordan River. The prophet Elijah invoked 

the name of YHWH, took his mantle and struck the waters and they were 

divided, (2 Kgs 2: 8, 14, 21ff). YHWH had the extraordinary power to change 

the waters of Mara to become sweet (Exod 15: 24-26) and the water of the Nile 

to turn to blood, (Exod 7: 17). In Job 5: 10 YHWH sent rain on the land. 
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7.2. Which Baal in conflict with YHWH in the Ordeal of Mount 

Carmel? 

In this research, there are two contexts. The context of the nature and 

functions of these two deities (YHWH and Baal), and the context of the drought, 

(the life of human beings was critical, and the rain was the symbol of religious 

and social prosperity). In all the focus on the nature and functions of Baal 

Melqart, Baal Hadad, Baal Shamin and the Biblical text of 1Kings 18: 1-46, 

which Baal among the three was in conflict with YHWH on the peak of Mount 

Carmel? Among the several Baals, the Biblical text 1Kings 18 mentioned only 

Baal. If no details about this Baal were given, it was the logical intention of the 

authors of the Old Testament. For Mulder, (1999:185): ‟the author of the 1Kings 

18 like other authors of the Old Testament, did not intend to give some valuable 

information about a god, who in his eyes was merely an idolˮ. However, Baal 

was the chief god in Canaanite and Phoenician life, (Bronner, 1968:11), and he 

was known in the ancient Near East by the Sumerian and Akkadian societies. 

Having completed our synthesis of the three assumptions or contending 

views associated with the Biblical Mount Carmel in this research, for three 

reasons we found that either Baal Melqart or Baal Hadad could have been in 

conflict with YHWH on Mount Carmel. In this final section, I will argue that in the 

end the cumulative evidence points towards a single deity namely Baal Melqart. 

7.2.1. The historical context 

The historical context took place under the Omrides (1Kgs 18: 16ff) and 

in particular during the reign of King Ahab (874-853 BC), who was linked to 

Phoenicia by a diplomatic-dynastic wedding (Briquel-Chatonnet, 1992:297). 

Ethobaal the Phoencian king (887-856 BC), was a zealot of his religion, and the 

priest of Baal-Melqart. He married his daughter Jezebel to the monarch of 

Israel, Ahab. This marriage might have seemed ordinary and simple, but 

resulting from this ill-fated liaison, according to the Bible (1Kgs 16:31-32), Baal 

become Israelite and the people of Israel became profoundly attached to Baal. 

Historian Josephus Flavius brought some clarification about the character of the 

queen Jezebel, and the king Ahab, the royal couple, and the religious life of 

Israel. If the introduction of the cult of Baal in Samaria had been instigated by 
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the first lady, then, the king Ahab, to be appreciated by his stepfather Ithobaal, 

erected a sanctuary for Baal in Samaria and adored it with a full cult, (Ant. 

J.VIII:316-318; IX:138; Rusak, 2008:31). For the love of the queen Jezebel, as 

well as for diplomatic reasons, the heart of the king Ahab had gone astray in his 

religious affiliation.  

7.2.2. The Ordeal elements 

The ordeal elements of the Biblical Mount Carmel (1Kgs18:1-46) and the 

mockery of Elijah support the case of Baal Melqart. In this connection, we need 

only to bring out some details of the Biblical text which connect to the Baal 

Melqart. Fire is important for the Baal-Melqart  in his ἐγερσίς, and it is the 

element of challenge in the ordeal of Mount Carmel. He (Melqart) was known to 

be a;nax puro,j. ‟the lord of fire”, (Nonnos Dionys, XL: 368-369; Mettinger, 

2001:87). Some expressions of the irony ל ְ הַ תַ ֵּ֧  ת  (and the mockery) of the prophet 

Elijah in 1Kings18:27 NIV like the words: gyfi² mean ‟matter, pursuit, departure or 

absence.ˮ The LXX translates this crhmatizein, meaning ‟take care of business”; 

it is also means ‟to be engaged in businessˮ (Bible Works7). The Baal Melqart 

was known as the god of business. Baal Melqart was the ‟boss of shipping and 

trade,ˮ (Bonnet, 1992:176; Aubet, 193:128; Richibini, 1999:564). Then Melqart 

was the god of journey, travelling with his devotees through the seas and the 

Phoenician colonies. This derision of Elijah #q’)yIw> aWhß !vEïy’ yl;²Wa ‟Maybe he is sleeping 

and must be awakened ˮ (v. 27d), are elements which make reference to the 

egersis of Melqart, the celebration of his death and his resurrection. Before the 

Ordeal (1Kgs 18:4) and after, the reaction of the queen Jezebel to the prophets 

of YHWH, (1Kgs 19:1-2) proves that she defended the Baal Melqart from Tyre, 

her country. 

For the Baal Shamin, we do not have material or details of this deity in 

connection with the Biblical text (1Kgs 18). The mockery of the prophet Elijah 

(1Kgs 18:26-27) does not seem to be connected to the character and functions 

of the deity Baal Shamin. The scholars promoting this assumption did not have 

any evidence, but only suppositions. It is clear that during Hellenic times, Baal 

Shamin was worshipped as weather-god, and the people invoked him because 

of drought. (Röllig, 1999:150; cf. P. Ev., I. 10.7):  
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The cosmogony and the theology of Sanchuniaton, translated 

by Philo of Byblos (trough Eusebius of Caesarea), mentions that 

previous generations in the times of extreme drought entreated the 

sun for help, whom they take for the single god, the lord of the 

heaven named Beelsamen…  

 

We can concur with the view of Röllig, (1999: 151) that: ‟Since Baal 

Shamem appears relatively late in the vicinity of Palestine, it is no surprise that 

there are no references to him in the classical books of the Old Testament. 

Mere allusions such as Psalm104:1-4 or Hosea 6:3 to a kind of weather-god 

cannot prove any argument regarding this god.” It is hard to see how this deity 

can be the god in conflict with YHWH on Mount Carmel.  

 It is uncertain whether Baal Melqart can be identified as Baal in 1Kings 

18, and Baal of Mount Carmel was never identified as Baal Melqart. However, 

certain elements or details of the scene of biblical Mount Carmel would seem to 

correspond to the ceremony of Melqart, (Mulder, 1975:195; 1999:184). 

Moreover, some details in the biblical text (1Kgs 18) make the case for the Baal 

Hadad. According to Mulder, (1999:184): ‟The identity, character, and role of 

the deity of Mount Carmel as described in Kings 18 are those of a fertility and 

vegetation god. This fits precisely with the image of Baal obtained from the 

Ugaritic and other extra-biblical texts.ˮ It is clear that among the three Baals 

(Melqart, Hadad, and Shamin), only Baal Melqart, or Baal Hadad seem to be 

the Baal of Mount Carmel.  

The text of 1Kings 18: 26-28 shows this, the invocation of the prophets of 

Baal: ‟Baal answer usˮ and their dance around beside the altar, after they had 

set up, particular the mockery of Elijah, (NIV): 

Verse 27 ‟Shout louder!” he said. ‟Surely he is a god! Perhaps he is deep in 

thought, or busy, or travelling. Maybe he is sleeping and must be awakened.”  

Verse 28 So they shouted louder and slashed themselves with swords and 

spears, as was their custom, until their blood flowed. 

According to Mulder, (1999:184) the mockery of Elijah or ‟the 

characterization of this Baal is not peculiar to Melqartˮ. In addition, ‟the cult-cryˮ 
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is found in the Ugaritic texts: ‟where is the mightiest Baal, where is the prince 

lord of earth?ˮ (KTU 1.6 iv:4-5). We cannot agree with Mulder, about this text 

(KTU 1.6 iv: 4-5) concerning the death of Baal. It is not a cult-cry, but a 

lamentation. There is no cult in the Cycle of Baal. So this text (KTU 1.6 iv:4-5) 

cannot have parallels with 1Kings 18:26-27.  

7.3. Final view 

We are now able to conclude this research about the god of the Mount 

Carmel. According to external evidences, the historical context, (7.2.1.) and 

internal evidences, the Ordeal elements of the Biblical Mount Carmel,  (1 Kgs 

18:1-46), (see 7.2.2., the first paragraph), we can say that the Baal Melqart was 

the competitor of YHWH on the peak of the Biblical Mount Carmel. They have 

(two deities) their consort (Baal-Melqart) and Baal in the Biblical text of 1 Kings 

18. The goddess Astarte is the ‟consort” or ‟lady” of Baal-Melqart, and the 

goddess Asherah is the consort of Baal (1 Kgs 18:19). Asharte and Asherah 

were the divine’s consorts. The Baal-Melqart was the deity of fertility and had 

agriculture functions. This divine couple (Baal-Melqart and Asharte) had the 

complementary roles.  

The story of prophet Elijah and the prophets of Baal and Asherah began 

in 1 Kgs 17:1 by: ‟…there will no dew or rain during the next few years…ˮ and 

after YHWH won this ordeal and Baal was recognized as the impostor god, the 

return of rain in 1 Kgs 18:45 ‟ Soon the sky was black with clouds. A heavy 

wind brought a terrific rainstorm…ˮ. The god Baal-Melqart was called ‟lord of 

fireˮ a;nax puro,j, (Nonnos Dionys, XL:368-369; Mettinger, 2001:87). In the context 

of this ordeal of Mount Carmel, the fire was the central element and the rain 

was the result of the compition of the peak of this Mount Carmel. The actions 

and reactions of the queen Jezebel to support the prophets of Baal and 

Asherah (1 Kgs 18:19, 40; 19:1-3) seem proving that she had the religious 

affiliation with the god Baal, and that Baal was the Tyrian Baal (Melqart), the 

national god of her country. All this evidences prove that the Baal of Mount 

Carmel was the Baal-Melqart.  
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