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Abstract: Theophoric personal names simultaneously serve to identify an individual
and make a statement about the deity invoked by each name. These personal names,
this study argues, can be considered primary sources in their most essential form, re-
flecting one facet of a human attitude toward the divine that is otherwise free from
the theological bias of an editor or redactor. Containing both onymic and semantic value,
theophoric personal names can be read alongside divine epithets as they both shed light
on humankind’s perception of the gods. This chapter explores theophoric personal names
in the Aramaic speaking world of diasporic and cosmopolitan Elephantine during the
Persian period in order to seek insight into questions of how human names depict the
complex and interrelated religious landscapes of multi-cultural communities. The rich
theological landscape of Persian period Egypt as evidenced in Aramaic personal names
demonstrates a confluence of cultures and religious traditions.

1 Introduction

This chapter explores theophoric personal names in the Aramaic speaking world, es-
pecially the diasporic and cosmopolitan context of Persian period Elephantine, in
order to seek insight into questions of how human names depict the complex and in-
terrelated religious landscapes of multicultural communities. Of especial interest in
this study is the frequency of the descriptors (or non-theophoric elements) that are
paired with a divine name in an onomastic sequence and their presence in contextual
literary and legal texts. Where descriptors are common, uncommon, or rare in fre-
quency indicates the influence of the named deity amongst the people whose names
are listed in these everyday texts, and where native populations adopt foreign names
also sheds light on this influence. Naming conventions are also reviewed. The results
of this study also serve to highlight and critique current taxonomies that are used to
explain naming practices.

While some cultures tend toward insular naming practices in multicultural com-
munities, the overwhelming majority of people living in diasporic communities in the
ancient Near East and Egypt adapt and assimilate to their new life situations. Individual
personal names demonstrate a description of one facet of a relationship between indi-
vidual and the divine, and the ever-changing nature and movement of cultural groups
illustrates that the religious landscape was especially diverse and wide-ranging. When
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theophoric elements are changed, the diasporic community will typically choose a
name related to the local or imperial language, and it is also clear that influential divine
names had an impact on native populations. When non-theophoric elements are uti-
lized, the deities are extant in the region, representing affinity toward a new deity that
is not immediately apparent in the personal names of the parents. Rigid, scholarly con-
structions such as pantheons deteriorate in the midst of a fluid theological landscape
that emerges from the appearance of divine names, epithets, and theophoric elements
in Aramaic names from ancient Egypt. In this chapter, I will argue that the fluid reli-
gious landscape of a multicultural community encourages individual and family affinity
toward a multitude of deities both inside and outside their own cultural milieu; while
the process of assimilation is reflected in naming practices that occur in diasporic com-
munities, a vocabulary of popular non-theophoric elements is still present in the legal
and literary texts of the local community and demonstrates even greater fluidity at
points of multiculturalism.

2 Personal Names as Onomastic Sequences

In the ancient Near East, personal names are comprised of theophoric and non-
theophoric elements that function as onomastic sequences; in these sequences, the
non-theophoric element serves to describe one facet of the theophoric element with
which it is paired.! West Semitic names typically contain two elements, a subject and
a predicate, whereas Akkadian names contain three elements, a subject, a predicate,
and an object. The subject is typically a deity, though sometimes other terms indicat-
ing relationship (e.g., “father,” “brother,” etc.) can stand in their place. Onomastic se-
quences in personal names are, therefore, places where two or more constituent
elements are grouped together in order to create a single meaningful expression. In
the personal name, these meaningful expressions include Verbal Sentence Names
(VSN), which are comprised of a divine name and a verb, and Nominal Sentence
Names (NSN), which are comprised of a divine name and a noun either in the subject
or predicate position. There are other name types as well, including: hypocoristica,
where one element — often the divine name - is removed in order to shorten the
name; One Word Names (OWN), which include single descriptive words often catego-

1 Cf. Bonnet et al. 2018, 589-590, where the order and arrangement of the elements in a divine name
or binomial theonym should be read “comme un énoncé théologique capable d’éclairer la représenta-
tion que les hommes se faisaient d’une entité divine et de ses relations dans un ou plusieurs ensem-
bles.” (589) In the same way, personal names can function to shed light on this relationship between
human and deity.
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rized as “secular” or “profane”; and Genitive Compound Names (GCN), which form a
brief description.?

Personal names can have both onymic and semantic value. The onymic value of a
personal name emerges despite the multiple constituent elements of a name. In the
case of onymic value, the personal name functions to identify a specific individual in
a specific context; for example, 717 is a Hebrew name of an individual who serves as
an official representative of the Jewish garrison on the Island of Elephantine at the
end of the fifth century BCE.> Semantic value exists simultaneously to onymic value;
for example, the semantic value of 7217 is expressed in the form of a verbal sentence:
“may Yah hear.”* Therefore, 7°17° is both an identifiable human being and the expres-
sion “may Yah hear.” Regardless of the bearing it may have had on the individual
holding that name, the semantic value of a personal name in an onomastic sequence
served to describe an attribute or an action of the deity present in that sequence.’

We can describe the actions and attributes of deities as they were understood by
the ancient people by gleaning insight from theophoric NSNs and VSNs, especially
where these names utilize vocabulary found in the contemporaneous corpus, which
would mean the people hearing these names spoken aloud would be familiar with the
individual constituent elements of each personal name.® For the most part, these de-
scriptions do not align with the depictions of the deity presented in reliefs and sculp-
tures. Instead, they reveal a deity more intimately involved in the everyday matters
and interests of human life. At times, relational appellatives stand in for the deity’s
proper name, portraying a close relationship between human and divine worlds.

NSNs are personal names that contain a divine name as a subject and a nominal
predicate. Typically, the verb “to be” is inserted between these two nouns in order to
form a sentence. NSNs describe the attributes of the deity, and the single meaningful
expression illustrated in a NSN might highlight a deity’s function in the life of the indi-
vidual. In the Aramaic personal name >nw777 (“Hadad is my defensive wall”), for ex-
ample, the divine name 777 (“Hadad”) is paired with the non-theophoric element 1w

2 GCNs and OWNs do not offer much insight into the description of the deity, and OWNs are often a
single descriptor not in an onomastic sequence.

3 TAD A4.7:1. While the example is the name of an official and signatory of the temple letter, the per-
sonal name 17> appears in several letters and contracts at Elephantine and can be associated with
several individuals.

4 This personal name is a VSN containing a theophoric element “Yah” and the Imperfect form of a
verb 7% (V'dn, “to hear”, cf. Porten/Lund 2002, 4).

5 In a pragmatic approach, linguist Richard Coates differentiates between onymic and semantic refer-
ential modes of meaning found in proper names. This might be a helpful distinction when it comes to
understanding the multivalent meaning that can be found in ancient personal names, especially as
ancient names both refer to the ancient individual being named and as they give us insight into the
action performed by deity or attribute of the deity. Coates 2006, 356—382.

6 Names that appear in Biblical Hebrew, for example, are often studied alongside of the literary con-
text of the Hebrew Bible and the epigraphic Hebrew texts. Cf. Albertz/Schmitt 2012, 21-56.
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(“wall”) and the pronominal suffix >- (“my”).” This name portrays the deity Hadad not
as the typical storm deity found in monumental reliefs, rather as a protector of the
people. Compare this description of Hadad as a protector to iconography of the deity,
which displays him hurling lightning bolts.® The question becomes this: how might
the non-elite person understand the deity Hadad? If we look at evidence from Ara-
maic personal names, Hadad is described as everything but a vengeful storm deity.’

VSNs are personal names that contain a divine name as a subject and a verbal
predicate. VSNs describe the actions of the deity. In the Aramaic personal name 7ar7xn*2
(“Bethel bestowed”), the divine name %xn»a (“Bethel”) is paired with the verb 731 (“to
bestow”).? In this case, the name portrays the deity Bethel as the deity bestows some-
thing, though what precisely is bestowed is unclear.

Personal names can function to identify an entity and they can also identify an
attribute or action of an entity, which may or may not be related the person holding
that particular name. Regardless of the relationship between the semantic meaning of
a personal name and its onymic meaning (i.e., the individual bearing that name), the
semantic meaning of the personal name reflects communal perception of the divine
entity and a contemporaneous attitude toward the deity’s function or capacity accord-
ing to a prevailing ancient worldview. It is from the single meaningful expressions
found in these onomastic sequences that theological meaning and classification can
be derived.

3 Theological Meaning and Classification
of Personal Names in the Ancient Near East

The theological analysis and classification of personal names in the ancient Near East
has changed incrementally during the twentieth and twenty-first centuries CE. The
primary methods of ancient Near Eastern onomastics derive from a focus on the
study of Biblical Hebrew personal names. Martin Noth’s formative work on the He-
brew personal names has shaped the study of personal names in biblical Hebrew and

7 Six individuals from Syria share the name w777 (“Hadad is my defensive wall”), which appears in
both alphabetic and cuneiform. Simonson 2019, 187-188.

8 Greenfield 1993, 58-59. Likewise, the presentation of Hadad in DDD describes Hadad as “the ancient
Near Eastern storm god . . . known among various groups in the Mesopotamian and Syrian world”
and speaks about his role as a thunderer (van der Toorn et al. 1999, 377-382).

9 Descriptions of Hadad as a storm deity also include more supportive imagery, such as is present in
the Tell Fekherye inscription, which refers to Hadad of Sikkan as “water controller of heaven and
earth, who brings down prosperity, and provides pasture and watering place for all the lands” (Lipin-
ski 1994, 48-49).

10 For a listing of names with the theophoric 7xn°3, cf. Porten 2014, 230.
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other ancient Near Eastern languages." In this work, Noth categorizes biblical He-
brew names in terms of the relationship between human and deity."* The categories
include: Bekenntnisnamen (names of confession), Vertrauensnamen (names of trust),
Danknamen (names of thanksgiving), Wunschnamen (names of desire), and profanen
namen (profane or secular names)."> With some consideration of the intention behind
the personal name, these categories are grouped together based on the grammatical
structure of the onomastic sequence: names of confession are NSNs and rarely OWNs;
names of trust are also NSNs; names of thanksgiving are VSNs and GCNs; names of
desire are VSNs in the imperfect; and profane names are mostly OWNs unrelated to
the divine.**

Noth’s categories indicate an individual expression toward the divine. In his
names of confession category, we find that names of confession relay a simple and
plain knowledge of a particular deity and its service, and become henotheistically in-
clined in the post-exilic period."” These names include NSNs and some Genitive Con-
struct Names, but the types of NSNs varied.'® Names of trust are slightly different
from names of confession because they reflect and strengthen humankind’s trust in
the deity, and that trust emerged from a particular kind of friendliness with the deity
(or a gesture relayed by the deity)."” In this sense, these names of trust were also
NSNs.'® Names of thanksgiving included VSNs and some types of construct names,
with the bearer offering thanks to the deity.19 Names of desire, then, were VSNs in the
Imperfect, so they retained a sense of want or desire as if the action of the verb had
not yet happened. Noth’s system of classification ultimately relied on grammatical
construction first and intention — which Noth intuited from the type of verb utilized
- second.”

Like Noth, Rainer Albertz explores Hebrew names in the biblical text and epi-
graphic corpus. He argues that while Israelite personal names do not attest to the reli-
gion of ancient Israel, they do instead attest to the personal piety and family religion

11 Noth 1928.

12 Noth 1928, 15-36.

13 Noth 1928, 132-213.

14 Noth 1928, 221-232.

15 Noth 1928, 147.

16 Noth 1928, 147.

17 Noth 1928, 147-148.

18 However, these NSNs differed ever so slightly, requiring some context as to the specific events of
help and kindness (Noth 1928, 148). This interpretation, of course, requires some kind of additional
context; in this specific case, that context can be found in the biblical material.

19 Noth 1928, 169-170.

20 Though I will not cover them in this chapter, there were several other influential twentieth cen-
tury CE interpreters who outlined taxonomic systems of classification based on grammatical and theo-
logical concerns, including: Fowler 1988; Hunsberger 1969; Pike 1990; Zadok 1988.
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of the ancient Israelites and Judeans bearing these names.” In analyzing these names,
Albertz modified Noth’s grammatical and intentional taxonomic nomenclature, in-
cluding a form-critical criterion and adding additional conceptual categories over the
next few decades. The initial categories included: names of thanksgiving, names of
confession, names of praise, equating names, and secular names.? In 2012, Albertz
added a new situational criterion: names related to the process of birth.>

The categories “names of thanksgiving” and “names of confession” were both sim-
ilar to Noth’s categories. The primary difference in the initial reclassification appears
in the “names of praise” category, which Albertz claims are made up of names that
are found in the hymns of ancient Israel; these hymns are available to us today in the
biblical book of Psalms.** Equating names are NSNs where the divine name is equated
to the nominal predicate.”

While Albertz’s additional form-critical criterion adds a rich dimension to Noth’s
grammatical and intentional system of classification, it would be difficult to impose
this form-critical criterion upon onomastica outside of the Hebrew context of ancient
Israel.?® If we have anything close to a universal system of classification for the theo-
logical meaning behind ancient Near Eastern names, that system is likely more com-
patible with Noth’s grammatical and intentional criteria, which depend on contextual
materials but are not overly dependent on specific biblical genres (e.g., hymns in the
biblical book of Psalms). Noth’s intentional and grammatical criteria are still informed
by a contextual reading of literature.

A recent project, “Datenbank Althebraische Personennamen”, categorizes biblical
and epigraphic Hebrew NSNs and VSNs into a larger number of conceptual catego-
ries.”” These categories are listed in appendix 3 of the User Guide for the database.”®
The lexicon and morphology volumes are especially helpful for the study of ancient
personal names. For this study, we shall proceed with Noth’s concise grammatical
and intentional criteria behind the interpretation of theophoric personal names.

21 Albertz/Schmitt 2012, 245; Albertz 1978, 49-77.

22 Albertz 1978, 49-77.

23 Albertz/Schmitt 2012, 252. Albertz claims that nearly one third of all epigraphic Hebrew names are
related to the process of birth, and slightly more from the Hebrew Bible are related to the process of
birth. (252 n. 21).

24 Albertz/Schmitt 2012, 252.

25 Albertz/Schmitt 2012, 252.

26 An application and critique of the form-critical criterion can be found, in part, in the conclusions
of Simonson 2019, 634-638. To reiterate, should the personal name p1a (“lighting”) reflect a quick pro-
cess of birth when the context of the name gives the name to a servant of the god yrwany (“Attar of
the Skies”)? (Cf. Lipinski 2000, 608; Albertz/Schmitt 2012, 602; Simonson 2019, 635-636). The problem
here is one of context.

27 DAHPN, https://www.dahpn.gwi.uni-muenchen.de/.

28 “User Guide”, DAHPN, https://www.dahpn.gwi.uni-muenchen.de/wp-content/uploads/User-Guide.pdf.
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4 The Theology of a Name in a Diasporic Community

In the process of determining the theological meaning of a name in a multicultural
context, there are three distinct points that must be considered: first, the ethnicity of
the individual bearing the name in relationship to the wider context of ethnic groups
present in the multicultural community; second, the broader theological landscape of
the diasporic community including the recognition of divine names and attributes in
the embedded contexts; and third, the extant resources that are available to study
from this community, which ultimately reflect the source data from which contempo-
raneous understandings of the divine can be accessed. After reviewing these three
points, this section will consider specific theophoric and non-theophoric elements
from the collection of Aramaic names at Elephantine, addressing how they function
as onomastic sequences that make a theological claim about the deity with which
they are paired. Attention will be paid to situations where cross-cultural contact has
occurred. This analysis will allow us to explore how human names depict the complex
and interrelated religious landscapes of multicultural communities within the specific
confines of the Aramaic speaking world of Persian period Egypt.

In a cosmopolitan center such as Elephantine, personal names are just as diverse
as the ethnic identities of the individuals bearing these names. Amongst the personal
names in the Aramaic texts from Elephantine, it is argued that there is evidence of
Arameans, Babylonians, Bactrians, Caspians, Egyptians, Greeks, Jews, Khwarezmians,
Medes, and Persians among others.”® Determining the ethnicity of the individual is a
task that falls disproportionately on onomastic evidence and the presence of a nishe
or gentilic.

In multicultural and diasporic communities, personal names can have relatively
little bearing on the process of identifying the ethnicity of the individual. In fact, it is
often impossible to determine whether an individual was an ethnic Aramean based
on personal name alone,*® since the centuries of assimilation and intercultural inter-
action have broken down barriers that once allowed communities to delineate mem-
bership based on the use of common names. Some scholars even describe ethnic
Arameans as purposefully choosing names that would allow them to be concealed
“behind Egyptian or even Babylonian proper names.”*!

The rise of Aramaic as a lingua franca also complicates the process. F. Mario
Fales argues that by the end of the Neo-Assyrian period the Aramean people were as-
similated into Assyrian society and culture, so the nishe X"®Aramayyu started to serve

29 See the analysis of Kornfeld 1977, 19-35; for Egyptian names: Porten 2002, 283-327; for Persian
names: Porten 2003, 165-186; for Akkadian names: Porten 2016, 1-12.

30 Botta 2002, 368.

31 Vittmann 2017, 229. Choosing locally prevailing or popular personal names was likely one way for-
eign populations could assimilate into local culture, but the multicultural nature of the Elephantine
community demonstrates a wide range of assimilation.
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both a linguistic and cultural function.** When applied to scribes, the nisbe indicated
fluency in the Aramaic language and script rather than ethnic affiliation. In this way,
the Jews of Elephantine may have been identified by the nisbe "»x (“Aramean”) be-
cause of their ability to speak Aramaic rather than their ethnic affiliation.** One ex-
ample from Elephantine illustrates the fluid nature of the combination of names and
nisbae: X922 *1777 (“Hadad-nuri the Babylonian”), an Aramaic name with a nisbe af-
firming a Babylonian origin, located in an Egyptian text.**

Assimilation of ethnic Arameans into Assyrian and Babylonian cultures is clear in
names that contain a deity of one linguistic or cultural origin alongside a non-
theophoric element of another linguistic or cultural origin. This phenomenon is ap-
parent in both Syro-Mesopotamian and Egyptian texts. This assimilation likely oc-
curred prior to the arrival of the Aramean populations to Egypt and may have
continued based on interaction with other, disparate Aramean groups that also relo-
cated to Egypt.*®

Based on an analysis of Aramaic personal names from the Aramaic papyri from
ancient Egypt, Karel van der Toorn argues that there was a Bethel group and a Nabu
group amongst the Aramean population at Elephantine: the former from Syria and
operating the temples of Bethel and the Queen of Heaven, and the latter from Babylo-
nia and operating the temples of Nabu and Banit.*® A proliferation of theophoric ele-
ments evoking these Syrian and Babylonian origins reveal an Aramean presence on
the Island as much as a Judean, Persian, or Egyptian presence on the Island. It is not
surprising that assimilated names of multi-lingual origins feature these theophoric
elements.

Once in Egypt, residents of these newly created multicultural communities also
experienced additional assimilation as it is evidenced in naming practices. Giinter
Vittmann explores five different naming patterns in Late Period Egypt, arguing that
there was some degree of cultural adaptation as demonstrated by Egyptian parents
giving their children Aramaic names.*” These include: various combinations of father
and mother, one with a foreign name and the other with an Egyptian name, giving
their child an Egyptian name; both parents with a foreign name giving their child an

32 Fales 2017, 165.

33 This is also suggested in Vittmann 2017, 230 in reference to the individual named Meshullam, who
is designated as both nr 9372 110 °1 "n7x (“Aramean of Syene and the detachment of Varyazata”, in
TAD B3.3:2-3) and xn2 2 »1 > (“Jew of Elephantine the fortress”, in TAD B3.1:3) among other varia-
tions (cf. Porten 2011, 186 n. 8).

34 TAD B2.2:19. Porten argues that the presence of this name demonstrates “that there is no consistent
pattern of association between the linguistic origin of an individual’s name and his cultural back-
ground or identification” (Porten 2016, 6).

35 The Aramean tribal groups were vastly diverse and spread throughout the Fertile Crescent from
Syria to Babylonia. Cf. Lipiniski 2000; Younger 2016.

36 van der Toorn 2019, 53.

37 Vittmann 2017, 264; also cf. Vittmann 2003, 239-241.
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Egyptian name; all members with names of the same origin; and, finally, a father
with an Egyptian name and a son with a foreign name.*® The final model, Vittmann
argues, is very common in the Aramaic texts from ancient Egypt and does not fit the
model of typical cultural assimilation that would be expected in Late Period Egypt.*’

How, then, might one interpret a name like arwo&n 2 (“Bethel has saved”) that was
given by his father wsh-ib-r* (“the heart of Re endures”) at Elephantine as this does not
appear to represent cultural assimilation?*® Greater spheres of cultural and theologi-
cal influence must be addressed in order to acknowledge the fluid religious landscape
of the multicultural community. Therefore, it is necessary to evaluate evidence of a
much broader theological landscape at Elephantine.

The broader theological landscape of Aramaic-speaking ancient Egypt is primarily
illustrated by both the theophoric elements present in personal names and in the di-
vine names and epithets that appear in these texts. In the Aramaic documents from
ancient Egypt, divine names and epithets included a wide range of deities that repre-
sent many diverse cultures. Gods and goddesses in the Aramaic material include the
Persian Ahuramazda; Egyptian Amon, Atumneb’on, Isis, Khnum, Min, Nemma'‘ati, Osi-
ris, Osiris-Hapi, Ptah, and Sati; Semitic deities Anatbet’el, Anatyahu, B'el, B'elSemayin,
Banit, Bel, Bethel, El, ESembethel, Herem, Herembet'el, MalkatSemayin, Nabu, Nergal,
Samas, Sin, and Yahu; and North Arabian Han’ilat.*!

In the Aramaic text corpus from ancient Egypt, a limited number of divine names
appear alongside terse descriptors in divine epithets. These epithets are meant to con-
vey basic information about the deities that they describe, but they also function to
legitimize the divine status of the deity. This is typical of the Imperial Aramaic text
corpus across Egypt, the Levant, and Syro-Mesopotamia.**

At Elephantine, epithets affirm the divine nature of the gods that they describe.
The most popular epithets in the Imperial Aramaic text corpus are simply variations
of “[Divine Name] the God”, “[Divine Name] the God who is in Elephantine the For-
tress”, and “[Divine Name] the God/Master/Queen/Lord of Heaven”.** Epithets like
these, while relatively terse, are functional. They establish a solid basis for — and ac-
ceptance of — the divine in a community with many deities.

Bi-lingual texts often portray the disparities between epithets in Egyptian and Im-
perial Aramaic. In a funerary inscription from Khastemehi, for example, the deity Osi-

38 Vittmann 2017, 264.

39 Vittmann 2017, 266.

40 TAD D9.10:7; cf. Porten 2002, 89.

41 Porten/Lund 2002, 425-427.

42 Cf. Imperial Aramaic sources in DB MAP: https://base-map-polytheisms.huma-num.fr/.

43 Epithets containing “[Divine Name] the God” appear 38 times, “[Divine Name] the God who is in
Elephantine the Fortress” appears 14 times (eleven of which with the deity 17> and three with Khum),
and variations of “[Divine Name] the God/Master/Queen/Lord of Heaven” appear 13 times.
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ris is invoked.** The Egyptian inscription reads: wsir hnty-imntyw ntr 2 nb 3bdw (“Osi-
ris, lord of the westerners, great god, lord of Abydos”), documenting in detail a royal
offering to the deity.*> The Imperial Aramaic translation is terse, and renders the epi-
thet: 79X "0 (“Osiris the god”).*®

Though the Imperial Aramaic epithet provides a minimum amount of context
necessary to identify Osiris as a god, it still recognizes the divinity of Osiris and the
role that the deity plays in the funerary inscription. In this way, those who could not
read or understand spoken Egyptian might still understand the divine nature of the
god. Divine names and epithets, therefore, serve to legitimize the names and identities
of gods to a wider audience beyond that of singular ethnic communities.

Many of the theophoric and non-theophoric elements that appear in Aramaic per-
sonal names are represented in some way in the extant text corpus. While the corpus
includes the letters, contracts, and other documents from ancient Egypt, they also in-
clude a number of literary texts.*” In short, the vocabulary of the theophoric and non-
theophoric elements will help us understand how humans perceived the divine.

Moving forward, I will now turn to a select number of theophoric and non-
theophoric elements in personal names in order to determine how they represent the
relationship between humankind and the divine. The presence of theophoric ele-
ments serves to confirm the religious landscape of the ancient community, signaling
the presence of particular cults. Non-theophoric elements illustrate unique under-
standings of the divine names that appear with them. The selection of these theo-
phoric and non-theophoric elements will include Nabu and Bethel, the two most
common deities from Aramean communities, and the non-theophoric elements will
include unique descriptors and common descriptors from both Elephantine and
wider Egypt. Altogether, these names will represent one facet of the fluid theological
landscape that was Persian Egypt.

4.1 Theophoric Elements

The theophoric elements extant in personal names from the Elephantine corpus are
wide-ranging. Extant texts from ancient Egypt that explicitly mention the name of
these deities outside of the context of personal names are relatively reduced in num-
ber. Included here are theophoric elements in personal names that are also present
as separate divine names and epithets in the extant material. These divine names will
include Nabu and Bethel. Nabu and Bethel were chosen because they represent the

44 TAD D20.3 = DB MAP S#6521.

45 TAD D20.3:1". Cf. Porten/Yardeni 1999, 254.

46 TAD D20.3:2 = DB MAP T#8425.

47 Additionally, other works of literature are extant, including a corpus of material relevant to the
religious communities from Syria-Mesopotamia and the Levant in P. Amherst 63 (van der Toorn 2018).
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traditions of two different Aramean communities in diaspora, and they appear along-
side non-theophoric elements that might be best explained by extant legal and literary
material later in this section. In this way, Nabu and Bethel names can best represent
the complex religious landscape of multicultural communities in Persian Egypt.

A presence of the cult of Nabu near Elephantine is established in the Aramaic ma-
terials as early as the sixth century BCE. Reference to the “Temple of Nabu” appears
in TAD A2.3:1in the greeting formula of a letter.*® The letter dates to the fifth century
BCE, and was sent to a woman 7>y (“friend”) in Syene by her brother n125n (“Who is
like Banit?”) in Hermopolis. Both children have Aramaic names, unlike their father
nos (hypocoristicon of Jw»os, “man of mixed wine”), who has an Egyptian name.*
His father, however, is identified as jnn21 (“Nabu gave”). In this case we find a man
with an Aramaic name giving his son an Egyptian name, who in turn gives his chil-
dren Aramaic names. Also indicative of a cult of Nabu, an inscription on a ceramic
coffin in Syene dating to the end of the fifth century BCE marks the final resting place
of “Sheil the priest of Nabu.”*

The epithet “Nabu the God” appears twice in the Aramaic documents from An-
cient Egypt. In TAD B8.4:7, a court record from Saqqara, the divine name appears in
the title of person whose name is lacunose: x72x 121 729 [. . .] (“[PN] servant of Nabu
the God”).>! In TAD D23.6:7, the Sheikh Fadl Cave inscription, the divine name appears
on an otherwise illegible relief: x7>x 121 (“Nabu the God”).>* These epithets serve to
legitimize and recognize the status of Nabu as a god to readers otherwise unfamiliar
with the divine status of the being. The presence of a Temple to Nabu in Upper Egypt
can also attest to the impact that the Nabu cult had on its environs.

Outside of the Egyptian material, epithets of Nabu are attested in the Temple of
Nabu at Palmyra: x7ow1 xav &79x 1219 (“for Nabu, the good and rewarding god”),”
which speaks to a characteristic of the divine. Though it is not paired with Nabu, non-
theophoric element v is relatively common in Aramaic personal names in the docu-
ments from ancient Egypt.>* One of which, amnx (“the brother is good”), appears in
five different ostraca.>

48 TAD A2.3:1.

49 The name Jwnos is the same as the name of Pharach Psammetichus, who was called Nabu-$ézibanni
(IMUATI-$e-zib-an-ni) in the royal inscriptions of As$urbanipal from the seventh century BCE (Ashur-
banipal 011, http://oracc.org/rinap/Q003710/).

50 TAD D18.1; for the dating see Porten/Yardeni 1999, 239.

51 TAD B8.4 = DB MAP S#6450.

52 TAD D23.1 = DB MAP S#6527; the name of the god Nabu also appears on panel 16a.

53 DB MAP Si#3153.

54 Aramaic names attested are avax (“[the] father is good”, TAD D23.1a:1), 2v»ax (“my father is good”,
TAD D21.1:2), avwnx (“the brother is good,” TAD D7.2:1; D7.3:1; D7.4:1; D7.5:1; D7.10:4), avnx (“[the]
brother is good”, TAD D7.6:4; D7.7:9; D7.8:12), and av»w (“[the] name is good”, TAD D23.1a:2).

55 TAD D7.2:1; D7.3:1; D7.4:1; D7.5:1; D7.10:4.
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At Elephantine, Aramaic names with the theophoric element 121 include:

772121 (“Nabu blessed,” VSN, Thanksgiving),® 7>ma:1 (“Nabu drew up,” VSN, Thanks-
giving),”’ *1>12 (“Nabu drew me up,” VSN, Thanksgiving),”® amma1 (“Nabu gave,” VSN,
Thanksgiving),” 21 (“Nabu is my flame,” NSN, Confession),®® jnna1 (“Nabu gave,”
VSN, Thanksgiving),®" 2py121 (“Nabu rescued,” VSN, Thanksgiving),*” *yma1 (“Nabu is my
friend” NSN, Trust),® 2rw121 (“Nabu rescued,” VSN, Thanksgiving),’* y>w1a1 (“Nabu is
tranquil,” NSN, Confession),” and o%w121 (“Nabu requited,” VSN, Thanksgiving).®® The
overwhelming majority of Nabu names at Elephantine are VSNs that can be interpreted
as Names of Thanksgiving, though two Names of Confession and one name of trust also
appear. Many of the non-theophoric elements paired with the theophoric element 121
are common, but there is one unique non-theophoric element: 27 (“to give”). From
these names, three will receive greater scrutiny in the next part of this section: 27> (“to
give”), 21w (“to rescue”), and 11 (“flame”).

The cult of Bethel is also established in Elephantine, primarily through the personal
names present in the text corpus, but also with the presence of the divine name. Only
one tangentially related epithet appears; it is related to the deity Herembethel. The epi-
thet reads: X798 “xnvann (“Herembethel the god”).®” Reference to a Temple of Bethel
appears in the letter TAD A2.1, which is addressed to city of Syene.®®

Names with the theophoric element &n°a appear abundantly at Elephantine and
Syene: Taroxna (“Bethel bestowed,” VSN, Thanksgiving),*® 1i>xn»a (likely read “Bethel
illuminated,” VSN, Thanksgiving),”® *b>xn>a (“Bethel is my flame,” NSN, Confession),”
178N (“Bethel gave,” VSN, Thamksgiving),72 syaoxn 2 (“Bethel is my friend,” NSN,

56 TAD D11.9:2.

57 TAD A3.4:3; D9.9:5.

58 TAD A6.9:1.

59 TAD C4.9:2.

60 TAD C4.8:8.

61 TAD A2.3:14; A3.1:3, 4,6; B2.8: 11, 12; D9.9:4; D22.30:1.

62 TAD A6.2:23, 28; C3.13:54; C3.15:20.

63 TAD B2.8:12, 13.

64 TAD A2.1:15.

65 TAD B4.3:9; B4.4:8.

66 TAD B3.9:11; C3.14:2.

67 TAD B7.2:7-8 = DB MAP T#8318.

68 TAD A2.1:1 mentions the Temple of Bethel and the Temple of the Queen of Heaven. The letter is
written by mw1a1 (from v$zb “Nabu rescued”) to his sister ari1 (“Nanay hm”). The patronymic of Nabu-
Sezib, nimno (“the one Khnum gave”), appears on the envelope.

69 TAD B3.9:11.

70 TAD A3.2:1.

71 TAD C3.15:6.

72 TAD A2.1:3, 9; B6.4:9, 10; D7.35:2; D9.9:2.
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Confession),” arwoxna (“Bethel rescued,” VSN, Thanksgiving),”* y1n7xn2 (“Bethel, may

you judge,” VSN, Desire),” and opnoxn»a (“Bethel may you rise,” VSN, Desire).”® Names
of Thanksgiving are, once again, the most abundant classification, followed by two
names of desire and two names of confession. From these names the non-theophoric
terms 21w and 11 will be covered.

4.2 Non-Theophoric Elements

A variety of non-theophoric elements are present in Nabu and Bethel names, both of
which have established cults and temples at Elephantine. These non-theophoric ele-
ments are also present in extant literary and legal material, which will yield insight into
how the ancient people understood these terms. In this section I will explore the seman-
tic range of the verbs 27 (“to give”) and 2w (“to save”) and the noun 1 (“flame”). The
semantic ranges of these non-theophoric elements serve to describe an individual’s un-
derstanding of the deity with which they are paired, highlighting the relationship be-
tween human and divine worlds.

The non-theophoric element 27 is a very common verb in the Aramaic material from
ancient Egypt, but it is only attested as a theophoric element in one name.” It appears
alongside the theophoric element Nabu in Egypt in the name 2721 (“Nabu gave”).” While
this descriptor is unique in Egyptian Aramaic, the term jn1 (“to give”) appears to be a pre-
ferred non-theophoric with this meaning as it is extant in many names at Elephantine. In
the material from Syro-Mesopotamia, 27 is a relatively uncommon non-theophoric ele-
ment appearing in the names 27°°x (“El gave”), *a777 (“Dadi gave”), 2777 (“Hadad has
given”), and 2wnw (“Samas has given”).” All attestations of the verb as a non-theophoric
element appear in Syria (ranging from Harran in the west to Dur-Katlimmu and Nineveh
in the east), though the term also appears in Akkadian names. It is likely that this name is
a remnant from an earlier, Syro-Mesopotamian context.

Particularly striking in the context of 2721 are his descendants. TAD C4.9 is a frag-
mentary list of Egyptian names. The relevant line reads: 27721 12 %9 72 qwnod (“Psam-
shek son of Paneith son of Nabuyahab”).80 Here, we find an individual with an Aramean
name giving his son an Egyptian name n"2 (“He of Neith”), who gave his son the Egyp-
tian name wnod (“the man of mixed wine”). This is an example of assimilation typical

73 TAD B3.9:11.

74 TAD A2.5:6; D9.9:7.

75 TAD A3.8:8.

76 TAD B4.4:6,10.

77 Porten/Lund 2002, 144-146.

78 TAD C4.9:2.

79 Simonson 2019, 214, 292, 307, 581.
80 TAD C4.9:2.
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of a multicultural community: an Aramean population moved into the area, and gave
local Egyptian names to subsequent generations. It is likely that the 27> non-theophoric,
common in Syro-Mesopotamia, was a name given to 277321 prior to his arrival in Egypt.

The non-theophoric element 21w (“to save”) is attested as a verb throughout the
Aramaic documents in ancient Egypt.®! In TAD A4.3, the verb appears in a narrative
about the letter-writer being held in captivity by the Persian commander Vidranga
under suspicion of stealing stone, only to be rescued by the servants of Anani, who
intervened on behalf of the author.®*

In the extant copy of Ahiqar, the verb 21w appears in Ahiqar’s appeal to his execu-
tioner: “I am Ahiqar who formerly rescued you from an innocent killing . . .”** The
act of rescuing here happens at the height of risk to Ahiqar: as he is about to be exe-
cuted, he recounts the tale of his once rescuing his executioner. The executioner
understands what Ahiqar has done and spares him his sentence. In two other frag-
mentary letters, it is clear that a god is credited with the rescue: "1 721w xn2x, “the
god rescued you, my troop”® and 121w xm9x), “and the god rescued us.”®® Unfortu-
nately the letters are too fragmentary to understand any additional context, but it is
clear that one activity of the divine is the ability to rescue.

Of the names listed above, the verb 21w appears in 21121 and 21woxn°2. Both names
offer contrast to what we find with 27m21: with these names, we find an Egyptian father
giving an Aramaic name to his children. In TAD A2.1, nivs 92 21121 (“Nabushezib son of
Petekhnum”) writes to his sister o (“Nanay hm”).% The Patronymic ninno is derived
from the Egyptian p3-dj-hnm (“the one Khnum gave”). Little is known about the patri-
arch’s context and the children’s mother is only known by the lallative 7 (“Mama”).®’
Additionally, 2rwoxn»2 is given an Aramaic name by his father viom, derived from the
Egyptian w3h-tb-r* (“the heart of Re endures”) as it appears on a list of names.®® In both
cases, the influence of Nabu and Bethel temple cults were a significant draw to assimilate.
The story of arwn1 is told in several letters, many of which contain wide ranging onomas-
tica, with the letter-writer inquiring of many individuals with both Aramaic and Egyptian
names, and both Aramaic and Egyptian theophoric elements.®’

81 o itself is an Akkadian loanword, but common to Aramaic. Comprehensive Aramaic Lexicon,
https://cal.huc.edu.

82 TAD A4.3:3-4.

83 TAD C1.1:46.

84 TAD D1.24.

85 TAD D1.30.

86 TAD A2.1:15.

87 TAD A2.1:14.

88 TAD D9.10:7.

89 TAD A2.1; A2.2; A2.3; A2.4; A2.5.
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The non-theophoric element 11 (“flame”, though also translated “light”)*° is fre-

quently attested in Aramaic names in Syro-Mesopotamia,” and is likewise found at
Elephantine: *mnx (“[the] brother is my flame”),?* *mibxn*a (“Bethel is my flame”),
1777 (“Hadad is my flame”),?* wnwm(“[the] flame is Samas”),” and *mwnw (Samas is
my flame).”® The defective spelling 71 is also extant twice in the Elephantine material:
nx (“[the] brother is my flame”),%” and »1121 (“Nabu is my flame”).%®

The Elephantine papyri do not preserve the word ™. However, the term appears
in multiple places in P. Amherst 63, especially in relation to these divine names. In the
so-called “Magnificat for the Lady of the Sanctuary” column L,*° we find a dialogue
between the Herald of Gaddi-El and the deity Nabu. The Herald of Gaddi-El requests
Nabu to:

hway + g0’ | KT+ 158D |

h[w,y] + 'my'dr | kw,'[kbn|]
[kxxxx](n) +dy | yh'[nbxxxxX] |
1.C ny{|}r2[1'k" | n'r2[h’s |]

[b'Smyn] | rm’ | nw[r2’k |]

Be shin[ing like] Resheph!

Gi[ve sp]lendor to the sta[rs]

[Like gold (?)] that shi[nes.]

In your light we will tr[ust].

[In heaven your] light is exalted.'*

Here the deity Nabu is called upon to magnify and crown mrty.C dy,y[k] “the Lady of
the Sanctuary”, an epithet given to the attested divine name °n (“Lady”). Nabu is

called mry.G “O Lord”, but throughout the passage Nabu is defined by his ability to

hwa,y + qr,[1’] “be shining”.!* Two characteristics of Nabu are prevalent: that in Nabu’s

90 For more on the semantic range of 21, see Gzella (ed.) 2018, 466-468; Litke 2013, 149-150; Compre-
hensive Aramaic Lexicon: http://cal.huc.edu.

91 Simonson 2019, 138 and 683.

92 Porten/Lund 2002, 322.

93 Kornfeld 1978, 43; Porten/Lund 2002, 332; Porten 2014, 223-236.

94 Kornfeld 1978, 47; Porten/Lund 2002, 339.

95 Kornfeld 1978, 62; Porten/Lund 2002, 380. Both Kornfeld and Porten/Lund read this name as w1,
though Kornfeld interprets the name as wnwm (cf. discussion in Kornfeld 1978, 62).

96 Kornfeld 1978, 75; Porten/Lund 2002, 416.

97 Porten/Lund 2002, 322.

98 Likewise, the defective spelling 71 appears in Syro-Mesopotamian texts with the name >217x (Simon-
son 2019, 171), (297) »7177 and the hypocoristicon (442-443) 1.

99 Quotations and translation of P. Amherst 63 are from van der Toorn 2018. In these cases, van der
Toorn uses “light” to translate 7.

100 van der Toorn 2018, 44.

101 van der Toorn 2018, 44 i 5.
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light (ny{|}r2[1'k) the people will trust and in heaven Nabu’s light (rm’ | nw[r2’k) is
exalted.*”

Though the text is primarily concerning the magnification of the Lady of the Sanc-
tuary, the reader learns about the attributes of Nabu and his relationship to the light,
characteristics that are represented in personal names from Elephantine, especially
21 (“Nabu is my flame”).!®® The name >n21 appears as a patronymic on a list:
>71121 72 oMWy, “Eshemram son of Nabunuri”.'** Here, the father appears to hail from
the Babylonian Aramean population and the son was given a fully Aramaic name:
o mwx (“Eshem is exalted”).!% Other names using 71 might also evoke such poetry as
is found in column I of P. Amherst 63, which describe the god Nabu as both divine
and celestial. Nabu’s light might just give way to the confession in the NSN »na1.

Nabu is not the only deity described by the word = in P. Amherst 63. In column
IV, line 23, which is partially reconstructed, the “planets and constellations” speak to
the goddess Nanay, the Queen of Heaven, identifying her as the Lady of the Sanctuary.
The text reads:

mz’ {|} I'ty, + yb’[r,Kk]

K'd’<n> | n'rn.C" [dy 1yI]

mn"zT[n +]'mn'zlyn [x x X X]

§ | bn’ | [nwrky] | mrty.C y'bry[kws.C]

Let the Constellations speak a bles[sing]

Just so the lights [of the night,]

The planets and the constellations:

Elevate between us [your light (?)]!” They bless the Lady . . .°

If we read van der Toorn’s reconstruction nwr’ky, the goddess is also described as ca-
pable of radiating light. In this way, the goddess is comparable to all of the celestial
bodies mentioned in the text.

Both columns X and XI of P. Amherst 63 include the word 7m. In column X, the
cloud of the » “Lord” occludes the light (wn'r,) from reaching the land of Rash, and
the petitioner asks for the cloud to be removed and the Lady awoken.'®” Once awo-
ken, the luminescence (here q,r{|}n’t “rays” rather than nwr) of the >n» might be
seen again.'®® In column XI, “shining” is a quality of the Lord of Rash (mry.C 'mn + r'§!

102 Two Akkadian names from the Neo-Assyrian text corpus describe Nabu in similar light: Nab-ntrka
-lamur (“O Nabf, let me see your light!”) and Nab-naru-nammir (“O Nab@, make the light shine!”)
(Baker 2001, 858).

103 Kornfeld 1978, 61.

104 TAD C4.8:8. Porten suggests either “Nabunur” or “Nabunad[in]” here.

105 Comprehensive Aramaic Lexicon 2022: http://cal.huc.edu; Simonson 2019, 700.

106 van der Toorn 2018, 108, iv 21-23. Line 20 also contains nr, but it is unclear whether this light is
describing the deity or the sun.

107 van der Toorn 2018, 141, x 2-3.

108 van der Toorn 2018, 142, x 7.
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'H), and by shining and speaking, the Lord of Rash burns the lands “like columns of
fire” 1%

The word =11 is a non-theophoric element explicitly present in the descriptions of dei-
ties in both P. Amherst 63 and within the personal names of the Elephantine papyri."°
Likewise, the non-theophoric element is also paired with another divine name in the
name M2xna (“Bethel is my flame”): the name in this text is a patronymic that appears
next to an individual who is giving silver to YHW the god, *m%xna 22 yuni1 (“Hosea son of
Bethelnuri”)."™ In this text it is clear that the son Hosea is tithing to the deity YHW and is
therefore part of the Jewish garrison of the Island of Elephantine. This is likely a case of
assimilation, though not to a dominant culture, where the father with the Aramean name
Bethelnuri gave his son the name Hosea once joining the Jewish community on the Island.

Each personal name is capable of evoking a description of a deity that can be cor-
roborated by the descriptions and characteristics present in extant texts from this
time period. The individual 1121 (“Nabu is my flame”) lived at the end of the 5th cen-
tury BCE, around the same time as Shiel the priest of the Nabu temple. Collected liter-
ature at the time, including P. Amherst 63, illuminates what a name like *1121 might
mean to a person bearing that name. In the end, the semantic range of the vocabulary
of these non-theophoric elements helped us delineate the descriptive function that
these names may have held, ultimately highlighting one additional facet of the rela-
tionship between human and divine worlds.

5 Conclusion: Mapping the Relationship Between
Human and Divine

Regardless of whether or not a personal name was selected due to reasons of fashion
as opposed to personal piety or a family’s system of belief, that personal name func-
tioned as an onomastic sequence that served to describe the divine name with which
it was paired. This chapter has demonstrated that theophoric and non-theophoric ele-
ments belonging to individuals of a diasporic community could be located in the ex-
tant corpora, meaning that the people who used these names would likely understand
their meaning. Because the deities and descriptors that were chosen would have been
understood, personal names had both onymic value and semantic value.

No matter their mode of selection, the personal names themselves still had mean-
ing as onomastic sequences. The multicultural nature of the communities living in
Egyptian diaspora means that cultural material — and, indeed, the number of influential

109 van der Toorn 2018, 152, xi 5-6.

110 While scholars suggest that P. Amherst 63 was composed in the Levant and later copied in Egypt,
its presence in Egypt suggests contemporaneous usage of the vocabulary within.

111 TAD C3.15:6.
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deities — from which individuals might draw is expansive. Assimilation, it was demon-
strated, happens in many directions in a multicultural and cosmopolitan community.

Several conclusions arise from this study. In the ancient Near East, the personal
name functioned as an onomastic sequence that served to describe the deity with
which it was paired. These names had semantic meaning: both theophoric and non-
theophoric elements alike are extant in the text corpus and would have been under-
stood by the bearer in this multicultural context. As onomastic sequences, personal
names therefore offer a look into the relationship between human and divine worlds.
The descriptions of deities revealed by onomastics offer much different depictions of
deities than what appears in epigraphic, literary, or iconographic evidence. Most im-
portantly, it was revealed that mapping people according to onomastic evidence is
problematic: to assign ethnicity based solely on the appearance of a “national god” in
a personal name precludes the possibility that names were adopted in order to assim-
ilate. While this point is clear in diasporic communities, interpreters should also be
careful to avoid ascribing an ethnicity to an individual based on onomastic evidence
in non-diasporic communities as well.

What, then, can the descriptors say about the deities that also appeared in these
names? The most vivid example of a descriptor came from an exploration of the non-
theophoric element 1. To be named >1m21 (“Nabu is my flame”) is to proclaim that your
deity is your source of light. Nabu, above all other deities, is your flame; he is a flame
that could give splendor to the stars, and a flame in which one could trust. A name with
the non-theophoric element <11 connects the human on Earth with a god above. Like-
wise, with a non-theophoric like 21w we might find a god who can rescue from a difficult
situation, a support in a time of need. As onomastic sequences, personal names there-
fore offer a look into the relationship between human and divine worlds.

Alongside epithets, ancient personal names can serve as onomastic sequences that
inform our understanding of the gods and goddesses of the ancient world. Personal
names are themselves theological statements capable of describing humankind’s per-
ception of divine interaction in the world. When populations live alongside many vi-
brant cultic and temple communities, the already complex religious landscape of the
ancient Near East becomes even more fluid in these multicultural communities.

Bibliography
Abbreviations

GCN = Genitive Compound Name

NSN = Nominal Sentence Name

OWN = One Word Name

VSN = Verbal Sentence Name

Albertz, Rainer (1978), Persdniche Frémmigkeit und offizielle Religion, Stuttgart.



Theophoric Aramaic Personal Names as Onomastic Sequences = 529

Albertz, Rainer / Schmitt, Rudiger, (2012), Family and Household Religion in Ancient Israel and the Levant,
Winona Lake.

Baker, Heather (ed.) (2001), The Prosopography of the Neo-Assyrian Empire, Volume 2, Part II: L-N, Helsinki.

Benz, Frank L. (1972), Personal Names in the Phoenician and Punic Inscriptions: A Catalog, Grammatical Study
and Glossary of Elements (Studia Pohl 8), Rome.

Bonnet, Corinne et al. (2018), “Les dénominations des dieux nous offrent comme autant d’images
dessinées’ (Julien, Lettres 89b, 291 b). Repenser le bindme théonyme-épithéte”, in: Studi e Materiali di
Storia delle Religioni 84, 567-591.

Botta, Alejandro F. (2014), “Egypt”, in: Herbert Niehr (ed.), The Aramaeans in Ancient Syria (Handbook of
Oriental Studies 106), Leiden, 366-377.

Coates, Richard (2006), “Properhood”, in: Language 82, 2, 356-382.

Fales, Frederick Mario (1977), “On Aramaic Onomastics in the Neo-Assyrian Period”, in: Oriens Antiquus 16,
41-68.

Fales, Frederick Mario (2017), “Ethnicity in the Assyrian Empire: A View from the Nisbe, (III): “Arameans”
and Related Tribalists”, in: Yagmur Heffron / Adam Stone / Martin Worthington (eds.), At the Dawn of
History: Ancient Near Eastern Studies in Honour of J.N. Postgate, Winona Lake, 136-150.

Fowler, Jeaneane (1988), Theophoric Personal Names in Ancient Hebrew: A Comparative Study (Journal for the
Study of the Old Testament Suppl. 49), Sheffield.

Greenfield, Hayyim Jonah (1993), “7777 *»1R71 98777, in: Eretz-Israel: Archaeological, Historical and Geographical
Studies 24, 54-61.

Gzella, Holger (ed.) (2018), Theological Dictionary of the Old Testament. Volume XVI: Aramaic Dictionary, Grand
Rapids.

Hunsberger, Richie (1969), Theophoric Names in the Old Testament and their Theological Significance, Ph.D.
Dissertation, Temple University.

Kornfeld, Walter O. (1978), Onomastica aramaica aus Agypten. Sitzungsberichte der Osterreichischen
Akademie der Wissenschaften (Philosophisch-Historische Klasse 333), Vienna.

Lipinski, Edward (1994), Studies in Aramaic Inscriptions and Onomastics 2 (Orientalia Lovaniensia Analecta 57),
Leuven.

Lipiniski, Edward (2000), Aramaeans: Their Ancient History, Culture, Religion (Orientalia Lovaniensia Analecta 100),
Leuven.

Lipinski, Edward (2010), Studies in Aramaic Inscriptions and Onomastics 3: Ma'land (Orientalia Lovaniensia
Analecta 200), Leuven.

Litke, Andrew W. (2013), “The Semantics of Fire in the Targumim”, in: Aramaic Studies 11, 149-166.

Maragten, Mohammed (1988), Die semitischen Personennamen in den alt- und reichsaramdischen Inschriften
aus Vorderasien (Texte und Studien zur Orientalistik 5), Hildesheim.

Noth, Martin (1928), Die israelitischen Personennamen im Rahmen der gemeinsemitischen Namengebung
(Beitrdge zur Wissenschaft des Alten und Neuen Testaments 3, 10), Stuttgart.

Pike, Dana M. (1990), Israelite Theophoric Personal Names in the Bible and their Implications for Religious
History, Ph.D. Dissertation, University of Pennsylvania.

Porten, Bezalel (1999), “Materials for a Namebook of Aramaic Documents from Ancient Egypt”, in: Aaron
Demsky (ed.), These are the Names: Studies in Jewish Onomastics, vol. 2, Ramat Gan, 159-169.

Porten, Bezalel (2002), “Egyptian Names in Aramaic Texts”, in: Kim Ryholt (ed.), Acts of the Seventh
International Conference of Demotic Studies (Carsten Niebuhr Institute Publications 27), Copenhagen,
283-327.

Porten, Bezalel (2003), “Persian Names in Aramaic Documents from Ancient Egypt”, in: Shaul Shaked /
Amnon Netzer (eds.), Irano-Judaica V: Studies Relating to Jewish Contacts with Persian Culture throughout
the Ages, Jerusalem, 165-186.

Porten, Bezalel (2011), The Elephantine Papyri in English: Three Millennia of Cross-Cultural Continuity and
Change, Second Revised Edition, Atlanta.



530 =—— Brandon Simonson

Porten, Bezalel (2014), “A Comprehensive Table of Bethel Names in Ancient Inscriptions”, in: Maarav 21,
1-2, 223-236.

Porten, Bezalel (2016), “Akkadian Names in Aramaic Documents from Ancient Egypt”, in: Bulletin of the
American Schools of Oriental Research 375, 1-12.

Porten, Bezalel / Lund, Jerome, (2002), Aramaic Documents from Egypt: A Key-word-in-context Concordance,
Winona Lake.

Porten, Bezalel / Yardeni, Ada (1989), Textbook of Aramaic Documents from Ancient Egypt, vol. 2, Contracts,
Winona Lake.

Schwiderski, Dirk (ed.) (2004), Die alt-und reichsaramdischen Inscriften, vol. 2: Texte und Bibliographie, Berlin.

Schwiderski, Dirk (ed.) (2008), Die alt-und reichsaramdischen Inscriften, vol. 1: Konkordanz, Berlin.

Simonson, Brandon (2019), Aramaic Names from Syro-Mesopotamian Texts and Inscriptions: A Comprehensive
Study, Ph.D. Dissertation, Boston University.

Stark, Jirgen Kurt (1971), Personal Names in Palmyrene Inscriptions, Oxford.

Tallgvist, Knut L. (1914), Assyrian Personal Names (Acta Societatis scientiarum fennicae 43), Helsinki.

van der Toorn, Karel (ed.) (2018), Papyrus Amherst 63 (Alter Orient und Alter Testament 448), Miinster.

van der Toorn, Karel (2019), Becoming Diaspora Jews: Behind the Story of Elephantine, New Haven.

van der Toorn, Karel / Becking, Bob / van der Horst, Pieter W. (eds.) (1999), Dictionary of Deities and
Demons in the Bible, Leiden.

Vittmann, Giinter (2002), “Agyptische Onomastik der Spitzeit im Spiegel der nordwestsemitischen und
karischen Nebentiberlieferung”, in: Michael P. Streck, / Stefan Weninger (eds.), Altorientalische und
semitische Onomastik (Alter Orient und Alter Testament 296), Wiesbaden, 85-107.

Vittmann, Giinter (2003), Agypten und die Ffremden im ersten vorchristlichen Jahrtausend (Kulturgeschichte
der antiken Welt 97), Mainz.

Vittmann, Gunter (2017), “Arameans in Egypt”, in: Angelika Berlejung, / Aren M. Maeir / Andreas Schiile
(eds.), Wandering Arameans: Arameans Outside Syria, Textual and Archaeological Perspectives (Leipziger
Altorientalisctische Studien 5), Wiesbaden, 229-279.

Younger, K. Lawson (2016), A Political History of the Arameans: From their Origins to the End of their Polities,
Atlanta.

Zadok, Ran (1977), On West Semites in Babylonia During the Chaldean and Achaemenian Periods: An Onomastic
Study, Jerusalem.

Zadok, Ran (1988), Pre-Hellenistic Israelite Anthroponymy and Prosopography, Leuven.



