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Abstract

Various types of impact, assimilation, and engagement of certain redactional layers of the Hebrew Bible
with Achaemenid-era Zoroastrianism have long been noted by biblical scholars and by researchers of
ancient Iranian cultic practices. Both disciplines, however, are facing similar challenges regarding the
problem of the transmission history of their sacred texts, which is complex, perplexing, and vigorously
debated. Thus, due caution must be taken when considering latent echoes of one tradition within the corpus
of the other. The following article focuses on one particular, intricate, and very well-known biblical story
often associated to various degrees with the so-called “P(riestly) source”—namely, the “Call of Moses”
(CoM) in the initial portions of the famous scene at the “Burning Bush” on Mt. Horeb (here defined as Exod
2:23-3:15)—examined in relation to Achaemenid-era Zoroastrianism. I begin with an assessment of the

*This paper is an elaboration of a paper I presented at a conference in Paris at the EPHE-PSL in Dec. 2024 titled “Fire Rituals in
Persia and Israel from the Bible to the Babylonian Talmud”. I thank Geoffrey Herman for the kind invitation.
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relevant cultic elements that can be securely dated to that timeframe or to its later evolution—especially
those that can be shown to have impacted Yahwists at the time. This preliminary study then serves as a
foundation to examine the passage in question in a more systematic manner. The conclusion points to a
deep familiarity and assimilation of Zoroastrian fire veneration practices by the Priestly author/redactor.

Keywords: Priestly source. Zoroastrianism. Achaemenid. Hebrew Bible.

Resumo

Diversos tipos de impacto, assimilagdo e engajamento de certas camadas redacionais da Biblia Hebraica com
o0 zoroastrismo da era aqueménida hd muito vém sendo observados por estudiosos biblicos e por pesquisadores
das prdticas cultuais do antigo Ird. Ambas as disciplinas, contudo, enfrentam desafios semelhantes quanto ao
problema da histdéria da transmissdo de seus textos sagrados, a qual é complexa, desconcertante e amplamente
debatida. Portanto, é preciso tomar o devido cuidado ao considerar possiveis ecos latentes de uma tradigdo no
corpus da outra. O presente artigo concentra-se em uma narrativa biblica especifica, intrincada e muito
conhecida, frequentemente associada, em diversos graus, a chamada “fonte P (Sacerdotal)” — a saber, o
“Chamado de Moisés” (CoM) nas partes iniciais da famosa cena da “Sarca Ardente” no monte Horebe (aqui
definida como Exodo 2:23-3:15) — examinada em relacdo ao zoroastrismo do periodo aqueménida. Inicio
com uma avaliagdo dos elementos cultuais relevantes que podem ser datados com sequranga para esse periodo
ou para sua evolugdo posterior — especialmente aqueles que demonstram ter exercido influéncia sobre os
Jjavistas da época. Este estudo preliminar serve, entdo, de base para examinar a passagem em questdo de forma
mais sistemdtica. A conclusdo aponta para uma profunda familiaridade e assimilagdo das prdticas
zoroastrianas de veneragdo do fogo por parte do autor/redator sacerdotal.

Palavras-chave: Fonte sacerdotal. Zoroastrismo. Aqueménida. Biblia Hebraica.
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1. Introduction

The following article builds upon a number of recent studies by myself and several of my colleagues on
the history and characteristics of Yahwism and Achaemenid-era Zoroastrianism (henceforth: AZ)—and the
relations between the two. It is dedicated to applying some of the directions that were opened up by this
research to examining one specific and well-known case where certain concepts from Zoroastrian cultic
traditions seem to have impacted a biblical passage in a particularly distinctive manner. The case in point is the
theophany in the famous scene of the “Call of Moses” (henceforth CoM) and the revelation of the meaning of the
name of the deity yhwh in the book of Exodus (focusing here specifically on Ex 2:23-3:15) in which Moses stands
barefoot on a high mountain before a divine fire which engulfs a bush yet does not consume it. The deity yhwh
is presented as speaking to Moses from within this fire—both as the deity itself and as its messenger (m/l’k). This
scene is immediately followed by the first two objections raised by Moses which revolve around the question of
authority and meaning of the divine name (DN) yhwh. My study will focus both on the scene of this fire
theophany and Moses’ position in front of it as well as the “name midrash” which introduces the DN—and will
examine them from an AZ perspective.

That being said, as a matter of sound methodology, prior to exploring any possible absorption of AZ-
inspired notions into the Hebrew Bible (HB), it is vital to define those features of AZ which can be documented
to have been observed in the Achaemenid period—as opposed to later stages of Zoroastrianism—with a high
level of certainty as well as to distinguish them from other Indo-Iranian cultic practices. Our sources on AZ are
scant yet highly instructive—as I have shown in some detail elsewhere (Barnea, 2025e, p. 1-3). l will summarize
my findings here with some additional observations relevant to the topic of this article.

1.1 The Indo-Iranian Cultic Sphere and Achaemenid Zoroastrianism

The specific features of AZ cultic practice, ideology, and traditions in the Achaemenid empire during the
period covering the mid-sixth to the late fourth centuries BCE—as they were practiced and promulgated at the
time— have been a subject of debate for well over a century (see overview in De Jong, 2021, p. 1199-1209; See
also Lincoln, 2012; 2013, p. 253-265). It should first be noted that AZ, as a phase within the evolution of
Zoroastrianism in general, derives from a specific current within the overarching Indo-Iranian cultic sphere. This
ecosystem contains central characteristics that are broadly common to all Indo-Iranian cults (Gnoli, 2013;
Redard; Losilla; Moein; Swennen, 2020) including, but not limited to, the ritual, symbolism, and divinity of fire
(atar in Iran; agni in India), the cult of *sauma (Av. haoma- /Skt. soma)—an intoxicating drink made by pressing
the juice out of a plant by the same name—and the concept of asa or rta (translated as “truth” or “order”
referring to the cosmic, ritual, social, and moral order) all of which are also deified as divinities (“yazatas”).
Likewise, certain deities or divinities, such as mitra/midra or armaiti/aramati as well as the Ahuras/Ashuras
and the Daevas are also common to this cultic sphere—although they are interpreted differently among the
various cultic systems.

There are a number of features that make a given textual context stand out against the larger Indo-
Iranian backdrop as properly Zoroastrian: The employment of uniquely Zoroastrian terms such as mazda,
spanta, fravarti, etc. and—of supreme importance—any quote from what can be identified as the Avesta (the
Zoroastrian scriptures) which at the time were exclusively orally transmitted (Kreyenbroek, 2023, p. 5-6 and
passim). The DN a'uramazda, “Lord Wisdom”—the chief deity of the Avesta—is properly Zoroastrian. This deity
also figures frequently and prominently in Achaemenid texts—most notably in the imperial inscriptions but also
in other written sources in various languages from that period (see e.g., Henkelman, 2021, p. 1224-1228) and
as Henkelman rightly notes: ahuramazda (or Uramasda, as he is found in the Persepolis Fortification Archives)
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should be seen as “an Achaemenid god in his own right” (Henkelman, 2021, p. 1224). Certain concepts and
practices of AZ that can be considered securely as Zoroastrian were brought to the forefront during the
Achaemenid period at the highest levels of imperial messaging—vigorously promulgated by the kings
themselves. This is most prominently displayed in the royal inscriptions—not only in the central role
aluramazda plays in them but also, in certain cases, in the content, the framing, and the ideology they
promulgate. Most notably, Darius I's famous Bisotin inscription (DB) seems to have been crafted around a
specific Avestan or, more precisely, gadic, passage and the Avestan understanding of “the Lie” as the ultimate
cosmic force of evil (Barnea, 2025b). Darius’ son, Xerxes, in his famous “daiva” inscription (XPh) also reflected
gadic principles by putting the spotlight on sacrificing jointly to ahuramazda and rta and declaring that by the
possession of the cosmic asa/rta (“t/Truth” or “o/Order”), the faithful adherent of AZ can become an rtavan who
would enjoy a pre- and post-mortem state of blessedness (Barnea, 2025d).

Even more prominently, familiarity with the gadas is also reflected in the most common regnal names
of the Achaemenid kings (Darius/Darayavaus and Artaxerxes/Artaxsaca) as well as the mythical apical ancestor
of the dynasty (Achaemenes/Haxamanis), which are “Zitatnamen” (“citation names”) i.e.,, names formed by
quoting a passage from an authoritative text—in this case, the Avesta and specifically the gadas (table 1).

Table 1 - Gabic Zitathamen in Achaemenid throne names

Name ‘ Quotation Reference Translation
Darius/Darayavau- daraiiat vahistam Y31.7 “(that) the best thought shall
(mana) possess”
Artaxerxes/ArtaxSaca- as.d xsa9ramca Y29.101 “Ruling with Arta”
Achaemenes/Haxamanis- | (tdm) mahmaidi... Y46.13 “(we account) to be a familiar
hus.haxaim friend with your Right.”

Source: Author (2025).

Itis important to note that there are strong indications that by the Achaemenid period, the reception of
the Avestan corpus already displayed markings of fossilization: a mature state of acceptance of opaque formulaic
expressions among its adherents. An indication of this can be found in the names of the deities that are
mentioned in the inscriptions or in other documents from across the empire such as those found at Persepolis
or Elephantine in Egypt. They contain Avestan elements in specific forms which suggest that, by that time,
certain Avestan concepts and expressions were already ancient and fossilized. The DN aturamazda, for
example—a compound name composed of Ahura (“Lord”) and Mazda (“wisdom”) which in the Avesta was
separated and mobile—became compound and fixed, as did other agglutinated expressions such as
iSpandaramattis (spanta darmaiti). These names demonstrate an inclination to join together elements of
nomenclature that “in Avestan are more or less mobile collocations of ‘name’ and ‘epithet” (De Jong, 2021, p.
1201). This codification of cultic terms reflects a more mature form of the Avestan text’s reception. Given these
datapoints, the presence and even use of certain Avestan passages (the defining characteristic of
Zoroastrianism) can be demonstrated for the Achaemenid era.

1 Cf. Y20.3 asai xsadram (in Young Avestan).
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2. Fire Rituals in the Achaemenid empire

As noted above, rituals of fire veneration common to all Indo-Iranian cults are also at the heart of the
principal Zoroastrian ritual, the yasna (Boyce, 1987, p. 7-9). What this ritual may have entailed in Achaemenid
times can only be known in very rough and general contours (Cantera, 2017, p. esp. 60-62) from scant textual
and pictographic data. Still, some version of observances that parallel portions of the yasna—or; at least, of fire-
veneration—can be seen in various visual sources from Achaemenid times. One such source is Xerxes’ depiction
of himself in front of a fire-holder (sometimes erroneously referred to as a “fire altar;” see below) on his tomb
relief at Nags-i-Rostam (fig. 1).

Figure 1 - Xerxes standing in front of a fire-holder (Nags-e-Rostam)

3 j'l'f ”‘Fj&?" B

T

Source : A.Davey Creative Commons Attribution 2.0 Generic.

However, a more instructive datapoint—with special relevance to the “burning bush” pericope—to
which [ will return below—is a seal impression which was found in multiple copies at Persepolis (fig. 2). The
central position of this seal impression is occupied by a fire-holder with a mortar and a pestle next to it used in
a cultic setting—flanked by two people who seem to be priests. However, as | have shown elsewhere (Barnea,
20253, p. 13-14; See also Boyce, 1982, p. 146), the person on the right, holding what is most probably a set of
barsom twigs in one hand and a large pole in the other, cannot be a priest but is most likely the sponsor of the
yasna ceremony. This interpretation is corroborated by a similar image found on a relief from Dascylion (figure
3) on which the color has not washed away and which presents a person in an analogous position as a purple-
clad high-ranking official.
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Figure 2—Seal impression PTS 20

Source: Courtesy M.B. Garrison and the Persepolis Fortification Archive Project

Figure 3— Relief with a Man Wearing Purple, Holding Barsom Twigs, Venerating Fire.

Source: Istanbul, Arkeoloji Miizesi, CCO 1.0 Universal
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3. Achaemenid-Zoroastrianism and Yahwism

Having provided a high-level overview of what are some of the relevant central features of
Zoroastrianism that can be dated to the Achaemenid period with a high degree of confidence, I will now zoom-
in on documented touch points between AZ and Yahwism during that time. These contacts are best documented
on the island of Elephantine in the fifth century BCE—where a Yahwistic Community settled and constructed a
temple to the deity yhw (Porten, 1968; Granergd 2016; Toorn 2019; Becking, 2020).2 Yahwists started arriving
to the island in the middle of the sixth century while Egypt was still under Saite rule—only a couple of decades
or so prior to the first Persian conquest of Egypt (Barnea, 2023b). In the second half of the fifth century BCE,
especially, the Yahwists living on this island are well-documented to have already established long-term and
close interactions with AZ concepts (Barnea, 2025e¢). These include familiar relationships with Zoroastrian
priests (“Magi”)—who even served as witnesses in contracts in which the parties to the transaction were
Yahwists (Barnea, 2025e, p. 5). Moreover, we find documented longstanding personal interactions between
Yahwists and people bearing names containing clear Avestan elements suggesting that they would have been,
in all probability, familiar with the meaning of these names and thus with the AZ concepts behind them (Barnea,
2025e, p. 5-7). However, the most significant evidence to the extraordinary level of cultic intimacy that existed
at the time between Yahwists and adherents of AZ is the fact that these Yahwists possessed an unmistakable
Zoroastrian fire-holder, which was associated with the temple to yhw (Barnea, 20244, p. 5-7)—a temple which
the Yahwists had been operating on this island since before Cambyses’ conquest of Egypt in 526 BCE (Barnea,
2023b, p. 113-114; Quack, 2011).

The existence of this Zoroastrian fire-holder is documented on a fragmentary papyrus (Tadae A4.5)
dated to ca. 407 BCE, which mentions an ‘atrwdn (JTNNK). This compound term is a technical cultic loanword
in Aramaic deriving from the aforementioned Avestan dtar (“[holy] fire”), combined with the suffix -dan
(“place”). This term is still used for the Zoroastrian fire-holder—atasdan—to this day, except with in the older
Avestan form, dtar (Barnea, 20244, p. 5). The term “atrwdn has often been misunderstood and translated simply
as “brazier”—but if the Yahwists wanted to refer to a common “fire-container” and avoid the Avestan cultic
connotations—of which they could have hardly been ignorant given their exposure to Zoroastrian priests and
concepts (Barnea, 2025e, p. 5-7). They could have easily expressed it in pure Aramaic with an expression along
the lines of dwd’ dnwr’ or even used the Egyptian equivalent ’h (Shehab, 2022, p. 178-181), which was also used
in temple settings. If the reference was to an altar, they could have also employed the common semitic term
mdbh’ (“altar”) here—which they did, in fact, use in other documents which associate a mdbh’ with the temple
of yhw (Tadae A4.7:26, 4.8:25) around the same time that the papyrus which mentioned the ‘atrwdn (Tadae
A4.5) was written. Thus, the yhw temple seems to have possessed both an “atrwdn and a mdbh’ at the same time.
The papyrus upon which the term ‘atrwdn appears details one of the instances of violence against the yhw
temple—perpetrated during one of the incidents related to the early phases of Egyptian revolt, most probably
related to the departure and replacement of the Persian satrap Arsama (Barnea, 2025c). This fire-holder is
mentioned in the immediate context of an offering—a mnhh (a term familiar from the Hebrew Bible)—to yhw
the god (figure 4). Nevertheless and although it may be tempting for scholars who come from a Jewish or
Christian background to consider the ‘atrwdn and the mnhh offering as related—with the “atrwdn conceivably
being an “incense altar” (e.g., Lev 2:1-16), this view cannot be sustained. Zoroastrian fire-holders (denoted by
the term ‘atrwdn) are not altars in the sense this term is generally understood. Such a fire holder serves solely
for the purposes of the veneration of fire—and must be kept absolutely pure at all times—nothing can be offered

2] am currently completing a new book covering the history and profile of this community which should be out in 2026 in Palgrave Macmillan’s “The
New Antiquity” series.
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on it or consumed by its fire (Gnoli, 2013). Moreover, another document from the same timeframe mentions a
mnhh with an altar on which it is specifically to be offered, which was designated by the term mdbh’ (Tadae
A4.9:9-10)—showing the association between these two terms (mnhh and mdbh’) rather than with the “atrwdn.

Figure 4 - the relevant section of TADAE A4.5

Translation:
. . A g un}guq
[........] to bring mnh[h _ ”f,.,r Ay
the L pypwrn N
[........] to offer there to yhw ™ g[od N t;“;;‘{f*w ;:; Fan e ...
. . | ok w yp oy -
[.......] in which ... [ . oty tad -
[........] but a brazier/fire-altar | ... I wf;?«",’f,’,’fi;’,t L
L LH wv N“AV jurh ™
"'Hwn}*?

B 6, ))*Vf‘ b )-Ul,& by [
P R
W PG g
nynk w»}n)f-w N/

Source: © Porten and Yardeni. Used with permission. Image cropped with red rectangle added by the
author.

In sum, the Yahwists’ choice to use the cultic term ‘atrwdn, whose AZ underpinnings could not have
escaped their attention, must have been conscious and deliberate—this is not a common or intuitive term and
this papyrus is, in fact, its earliest documented appearance.

4. The Cultic Fire in the so-called “P” source of the Hebrew Bible

Traces of the general impact of AZ on the HB have already been recognized in many studies for well over
a century (see most recently Barnea; Kratz, 2024; Hensel, 2024; see Jackson, 1893; See also Kiel, 2013). This
impact seems to have been a particularly distinctive feature within the so-called “P(riestly) source” of the HB, to
which Exod 1-14 (and, therefore, also the “burning bush” pericope) is generally assigned. An important and
relevant study to mention in this context, was recently offered by Itamar Kislev (Kislev, 2024) who examined the
theme of the “ever-burning fire” in this redactional layer. He noted six interpolations of cultic fire into this source
that derive from Iranian influence. These are discernable, for example, in the requirement to maintain a
perpetual fire on the altar and the characterization of the fire as coming from yhwh to burn the offerings on the
altar at the final stage of the tabernacle’s inauguration (Lev 9:24a) effectively branding it as divine and thereby
providing the rationale for maintaining an ever-burning fire. Kislev also noted that, in the story of the death of
Nadab and Abihu, Aaron’s sons, the expression “alien fire, which he had not commanded them,” was an inserted
to show that they died because they used alien fire, not divine fire from the altar—intended to be understood as
awarning against independent lighting of cultic fire (compare also Num 3:4; 26:61). Similar insertions are found
in Lev 16:12-13 and following the account of the burning of the 250 chieftains in Num 17. These insertions
reflect a consistent theme deriving from an awareness by the Priestly redactor of a Yahwistic assimilation of the
AZ veneration of fire and seems to revolve specifically around the concept of a divine eternal fire. In other words,
it would seem that a Priestly redactor incorporated AZ concepts and cultic practices specifically in the case of
the ever-burning fire.
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Although Kislev considers the fire theophany in Exod 3:2-6 as “predating the Persian period” (Kislev,
2024, p. 226), there are good reasons to add it to the list of interpolations—as an additional dimension of the
same divine fire theme. The fire in this passage is presented as unequivocally divine and as intrinsically tied to
the deity—and the deity’s messenger—who speaks to Moses from Ibt h’§ (“the heart/flame? of the fire”).3
However, the fire theophany is entirely disconnected from the rest of the pericope. It is not necessitated by any
of its themes, and it is never mentioned or alluded to again. It is subsidiary to the main theme of the CoM, which
is Moses’ commission by yhwh to deliver the people, the sons of Israel (bané yisra’el), out of Egypt—using what
Romer aptly defines as the “dtr Credo”—as stated in Deut 26:7 (Romer, 2014, p. 130; Romer, 2006, p. 78). This
“divine liberation” motif revolves around the familiar biblical trope of the deity “hearing the cry” of the people
and descending to deliver it from their oppressors. Expressing this core idea in smooth and unbroken manner
by removing the fire theophany scene, the oldest layer of this passage could conceivably have been expressed
quite naturally—flowing from 2:23-3:1 directly to 3:7-10 (a section known as the “second commissioning” of
Moses),* producing the following narratively and ideologically consistent text:
N DDYIY VDL HPYTI NTAYRT XY INIKT DNXA 777 DRl DD 03D DR Y 2
NY| PRYTNX DDIRTNY NN D7 DT DNZKITNN D7) VO 224 :nTaynT|n 0h7Rn
AP T DD NN NN NN DA A N 3oy v e narny oy K22 apy:
WX MY YN D AR [DenT] At a7 030 omoNg Yoy NI 1270 0N NN
" in7un' DNy 0 X TR RO TN RYT: 2 1'W2) 19N MYNY DDRYY TN DY
N0 TP MK AND] Y120 DIpR~N YT 270 NIAT YIXT7 NN N0 YINT7X XIDD YIRD
NI 10 :onk oYY D1 IR XNPTIN TPRTD)) 9N NX3 YN NRYY mn Ny 39 oy
DNYAN 7XY'T2 "AYTIK RYINE NYDTIR AWK NY

And it was in those many days, and the king of Egypt died and the sons of Isreal sighed from the labor and their
plea rose up to the god from the labor. And god heard their groan and god remembered his treaty with Abraham,
with Isaac, and with Jacob. And god saw the sons of Israel and god knew. And Moses was shepherding the flock of
Jethro his father-in-law, priest of Midian and he drove the flock after the desert and he came to the mountain of the
god, to Horeb. And yhwh said [to Moses], | have seen the affliction of my people which is in Egypt and I have heard
their cry from its oppressors for  have known its pains. And I have come down to deliver it from the hand of Egypt
and to bring it up from that land to a wide and good land to a land flowing with milk and honey to the place of the
Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite. And now, here is the
cry of the sons of Israel coming to me and I have also seen the oppression by which Egypt is oppressing them. And
now, go and I shall send you to Pharaoh and you shall make my people come out of Egypt.

This reading seems to be supported by the fact that v. 7 in the LXX version has yhwh speaking mpog
Mwvofjv (“to Moses”) which I consider to be a remnant of this hypothetical older layer of the text and which I
have retained in the reconstruction above as it also makes this passage flow with an unhindered internal logic.
The CoM thus remains intact and loses nothing of its narrative or ideological force. The detail about Moses
driving the flock through the desert to Mt. Horeb in v. 3:1b seems to be a Priestly redactional addition by the
same redactor who inserted the fire theophany—in order to place it in a cultically significant, temple-related,
location. It bears repeating that neither the fire, the holy ground or the bush are ever mentioned again and they
play no role whatsoever in the ensuing storyline and its theological concerns. The insertion of the fire theophany
here seems to be a stereotypical P source editorial undertaking—tasked with inserting a reference not only to

3 Either from the root Ibb (“heart”) or lhbh (“flame”), as it found in the SP. For the various interpretations of this spelling, see PROPP (1999, p. 183)
4 See similar conclusion in (BERNER, 2022, p. 110).

5 My (very literal) translation. Two additional editorial layers are emphasized using a different font.
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the primordial tabernacle/temple of Mt. Horeb/Sinai but also to Moses’ role as priest.6 If indeed, as it has often
been proposed—correctly, in my view—this scene prefigures the temple or, more precisely, the tabernacle (Jeon,
2013, p. 193-194), it would serve to highlight the divine fire as the tabernacle’s most distinctive feature. This
scene would have thus been inserted as a direct link to the divine fire associated with the tabernacle—most
specifically to the Menorah (Robinson, 1997, p. 120), which is also a tmyd T'NN—a “perpetual fire” (see esp. Lev
24:4, Exod 27:20-21).

The unnecessary repetition in v. 9 of the “dtr Credo” trope—inserted before the concrete commission
statement of Moses by yhwh (v. 10)—is another indication of redactional activity in this passage. It is followed
in vv. 11-12 by the first of Moses’ objections, which he presents to avoid his divine calling—a common feature
of the Berufungsbericht or “hero’s journey” genre (Campbell, 1949, p. 59-68; Habel, 1965; Phinney, 2011) as
found, for example, in the story of the call of Gideon (Judg 6:11-17, 36-40), Jeremiah (Jer 1:4-19), and Ezekiel
(Ezek 1:1—3:15).7 The first objection deals with Moses’ authority: “who am I that I should do this?” The
response: 3RV N!NN™'I (v. 12), which would be read intuitively as “for I will be with you,” can also be read, once
the reader becomes familiar with the second objection and its response (vv. 13-15) as “for ‘ahyh™ is with you.”
In both cases, which are not mutually exclusive, the answer is that Moses’ authority derives from yhwh’s.
However, the succinct nature of the response in v. 12 and the nonobvious choice to use the same form and tense
asinv. 14 makes it probable that the author of this passage was familiar with vv. 13-14 and intended to prefigure
them. It would have certainly been more fitting in v. 12 to avoid using the verb (in Hebrew) and simply state “for
[ am with you” NV 21X D (compare, e.g, Gen 28:15, Isa 41:10, Jer 15:20) expressing that the deity is already
with Moses at present rather than at some point in the future. With regards to the second objection (3:13-15),
itis clear that vv. 14 and 15 are not contemporaneous. Although it has been argued that v. 14a was inserted later
(e.g, by JEON, 2013, p. 112-113), it seems much more likely—for the reasons mentioned above—that both v.
12’s INY N'NIN D and v. 14b’s DN 'INJY NN presuppose v. 14a. In fact, from a grammatical standpoint,
‘ahyh™ is used as an unmistakable proper noun in a PN/DN position in 14b while the well-known and expected
form of the DN is only made explicit in v. 15 with DJ'OX 109V . . . NIN'. Thus, v. 14a is not the answer to the
request to learn of the DN of yhwh, but an exegetical narrative device whereby yhwh refuses to divulge his name
and instead turns to his temporal essence: ‘ahyh “asr ‘ahyh—which, as noted by Achenbach, is to be understood
as “die Selbigkeit der Gottesgegenwart in ihrem Sein und Werden in Vergangenheit, Gegenwart und Zukunft”
(Achenbach, 2024, p. 33). Hutzli recently suggested that this refusal can “be read as a reaction against the
theonym theory of P, which emphasizes the importance of God’s names, in particular that of YHWH” (Hutzlj,
2023, p. 246). However, quite to the contrary, this refusal highlights and underscores P’s theonym concern
through the dramatic device of refusal, which only accentuates the importance of the name which, after all, is
well known to all the readers/hearers of the text.

6 There have been several studies of the HB portraying Moses as a priest. This is explicit in Ps 99:6, but is implicitly
mandated by several contexts in the Pentateuch (Lierman, 2016, p. esp. 48 note 42; Milgrom, 1991, p. 555-558).
Moses came from a family of priests, from the tribe of Levi and his older brother, Aaron, was to be the first High-
Priest. Moses is presented as having served as a priest at least during the seven days of preparation (Lev 8:33).

7 The idea that Ezekiel’s call includes a latent objection in argued by Phinney (2005).
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5. The AZ Background of the “Burning Bush” pericope

The character of the CoM in its two constituent parts: the fire theophany and the underscoring of yhwh’s
temporal essence can be traced to the Zoroastrian features of the Achaemenid period. First, I will examine the
relatively complex “fire ritual” and the fire theophany of yhwh on Mt. Horeb as well as the “sandal removal”
directive from an AZ perspective and second, I will present the concept of the “god who ‘exists” —which, as I will
show, received a distinctly Achaemenid theological development.

5.1 The “Fire Ritual” and the Fire Theophany

An interesting detail of the setting of the stage for the fire theophany is the use of the verb nsi “to loosen”
(Greek AWw) in v. 5 in order to denote some form of removal of Moses’ shoes from his feet: “Then he said, ‘Do not
come near; release (nsl) your sandals off your feet, for the place on which you are standing is holy ground™ (Ex
3:5). As opposed to the common understanding of this verse, this verb does not denote a full removal of the
sandals—which would typically be expressed using the verb swr (see, e.g., Gen 38:14, 41:42), but seems to refer
more precisely to the act of loosening them (as correctly expressed in the Greek). The difference is subtle and
leads to the same result, namely, that Moses is to stand barefoot in front of the divine fire, but denotes a
progression in the process of discarding the sandals that can be traced to AZ practices. This verb is never used
with any other piece of clothing and only applies to Moses and Joshua (where the context evidently refers back
to Moses in Ex 3). While the removal of shoes in sacred spaces is well attested and ubiquitous in ancient cultures
(Gaster, 1975, p. 231), what makes this scene unique—and connects it more specifically to AZ—is the fact that
the context of holiness is driven by the presence of the deity—and his emanation/messenger—within/as the
divine fire.

5.1.2. Footwear in The Fire Ritual of the Yasna

In this particular scene, the choice by the redactor to use the rare verb nsl seems to denote a special
relationship to the sandals when facing a divine fire—as is the case in Zoroastrianism. In the yasna ritual, the
priest’s sandals play a distinctive and complex role when approaching the fire. As described by Drower:

The rdspi (assistant priest) fed the fire with pieces of sandalwood, the zoti (chief priest) chanted the ‘homage to
fire’ ... reciting, (he) mounted to his khwan (stone slab/table), discarding his sanctuary slippers as he did so and
lifting first the right foot and then the left. Throughout, neither priest ever allowed the bare sole of his foot to touch
the ground within the pavi (consecrated area for ceremonies in the fire temple): only when on his khwan was the
priest barefoot. Upon his khwan the zoti stood facing the south, with the great toe of his right foot placed over the
great toe of the left. The raspi, too, shuffled out of his slippers, standing not on a khwan but on the ground, and in
such a manner that he did not touch the ground with his bare foot, but stood on (not in) his slippers ; like the zoti
he faced south, placing his right great toe over his left. This curious action is described by Modi as standing ‘on one
foot’ (DROWER, 1944, p. 83)

Revista Pistis Prax., Teol. Pastor., Curitiba: Editora PUCPRESS, v. 17, n. 3, p. 384-402, 2025 394


https://creativecommons.org/licenses/by/4.0/
https://doi.org/10.7213/2175-1838.17.003.DS02

‘Ahyh ‘A3r ‘Ahyh: The Achaemenid-Zoroastrian Background
of the Burning Bush Pericope @

Figure 5 - Seal impression PTS 20 with red squares added by author
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Source: Courtesy M.B. Garrison and the Persepolis Fortification Archive Project) with red squares
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In PTS 20, which, as discussed above, is a seal impression that was found in Persepolis and can be
securely dated to the Achaemenid period, the raspi priest faces the fire to tend to it. He is depicted as barefoot
with the arches of his feet clearly visible and rather exaggerated (figure 5, left rectangle).8 Conversely, the
sponsor of the ceremony—who is not a priest and not in direct contact with the fire—seems be wearing some
sort of footwear (figure 5, right rectangle). Notably, this is also how the sponsor is represented in the relief from
Dascylion (figure 3, above) where his footwear still shows its original color.

5.2. The god “Who Is”

The theological concept of the “god who is” or the “ever-existing god” has had a massive impact on all
three so-called “Abrahamic” religions: Judaism, Christianity, and Islam—and the philosophical schools that
derive from them.? The key expression is found in Ex 3:14. I present it here in the original Hebrew as well as
Greek (LXX, Aquila, and Theodotion), Latin (Vulgate), and English (NRSV) translations with the formulation of
the “verb of being” emphasized.

8 Compare to similar but more elaborate depiction of unmistakable bare feet on an Achaemenid era Rhyton (Treister, 2015, p. 75 [fig. 28]).

9 In his book Lesprit de la philosophie médiévale, Etienne Gilson referred to Exod 3:14 in several places as the “métaphysique de 'Exode” (Gilson, 1932).
See also Fieger and Roesner (2022).
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Hebrew:
D27 "I07Y DIAR 71! 127 NN N2 DR DX WK DX DYNDTIR DK DN
Greek (LXX):
Kol €lmev 6 Bed6 TPOG Mwuaiiv Ey® el 6 ¢hv- kal lmey 0Vtwg £peis Toig vioig Iopan ‘0 (v dméotadictv pe Tipog
vpas. (A. 0. £#oopan (66) £ocopan).
Latin (Vulgate):
Dixit Deus ad Moysen: Ego sum qui sum. Ait: Sic dices filiis Israel: Qui est, misit me ad vos.
English (NRSV):

God said to Moses, “lam who I am.” He said further, “Thus you shall say to the Israelites, I am has sent me to you.”

The expression ’ahyh ’asr’ahyh (usually translated in English as “I Am Who [ Am”) is a paronomasia—a
play on words—used, as argued above, in the deity’s initial refusal to divulge his name. It associates the Hebrew
verb “to be” to the letters that make up the name of the deity yhwh. As such, it serves as a “name midrash” for
this DN. A “name midrash” is a specialized genre which is found throughout the Bible but is probably of Greek
origin,10 that seeks to explain a given PN/DN using a micro-legend. For example, PNs throughout the book of
Genesis are often introduced with a “name midrash” as in the case of Simeon (Gen 29:33) explained as deriving
from the verb sm‘(“to hear”) or the case of Judah, explained as giving thanks (ydy/ydh) to yhwh (Barnea, 2024b).
In Ex 3:14, however, it explains the well-known and well-established name of the deity yhw(h)—documented at
least from the beginning of the first millennium BCE (see e.g., Berlejung, 2017)—as a verb of existence. The verb
hwy “to be” must have naturally had a folk-etymology connection to this DN which would have already been
popular among Yahwists. However, since Hebrew lacks a present tense for the verb “to be,” it was rendered in
the imperfective (yigtol). In the Greek—a language which has a fully conjugated “to be” verb, this statement is
rendered more precisely with the participle as 6 ®v, and in Latin using the present tense “sum.”

5.2.2. The “God Who Is/Exists” in Achaemenid sources

Darius I's famous royal inscription from Bisotiin (DB) contains the remarkable line: Auramazda-mai
upastam abara uta an[iyaha ba]gaha, tayai hanti” (DB OP. 1V,60-61[§62]) which can be translated as
“Ahuramazda and the other Gods who are/exist, brought help to me” (Barnea, 2025b). Gershevitch (Gershevitch,
1964, p. 18) suggested that “other gods who are” referred to the Amasa Spantas (Pahl. Amesaspand,
[A]mahraspand)—the seven “Holy/Bounteous Immortals” divinities or yazatas (Boyce, 1989). This view was
criticized by Kellens, who noted that in Yasna 51.10 ta duZda y6i hanti, “the greedy ones who exist,” the verb
hant- is attributed to demonic creatures. However, this is certainly not the case in the Achaemenid imperial
inscriptions and, at any rate, this fundamental ontological state of existence is not necessarily limited to the

10 This genre is not special to the Bible but is found in several ancient Greek works starting with Homer. For example, consider Od. 19.407-409 where
the name Odysseus (O8uo(o)els, OAvo(o)ets) is explained as deriving from the term “anger” (680coopat), as asserted by Odysseus’ maternal
grandfather, Autolycus: ToAAolow yap €ywye OSVoGAUEVOS...iKAV®... TR 8" 'O8uoels Gvop’ Eotw Emcdvupov.” This was also the case with divine names.
For example, the Lydian epithet for Zeus was Labrandeus, which seems to have had a long folk tradition connecting it to A&f3pug, (probably Lydian for
‘axe’). This is relayed by Plutarch (Questions 45, 2.302a) and also seems to be portrayed visually with Zeus holding a double-axe in Achaemenid coins
from Caria (Valério, 2016).
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“cosmic good.” Moreover, the implication of the idea of being becomes explicitly clarified in later sources,
evolving from the more ambiguous usages in the Avesta to the Bundahisn (1.2) where only Ohrmazd
(ahuramazda) “was and is and will be” (biid hénd ast ud hamé bawéd), whereas Ahreman (1.3) “was (in the
darkness), is, yet will not be (existent) (bid ast ké né hamé bawed).” The gods “who are” seem to derive from the
Avestan formulaic reference to a certain use of the verb “to be,” especially to its present participle stem, hant-.
This concept is not directly paralleled in other ancient cultic systems.!! For example, in Egyptian cult, the
“eternal” god is not “eternally existing” and is not related to a verb of being such as wnn (“to be/exist”). Rather,
in Egyptian theology, gods are “constantly self-reproducing.”

Verbs of being often have wider etymological semantics than merely the dimension of “existence.” For
example, In Vedic and Sanskrit, we find satyd- (“what is true”) from sant-, “being” and in other IE languages e.g,,
Greek Gv (“being”) > ovola, (“substance, essence, true nature”) or Latin essentia (“essence,” true nature of
anything)—coined by Cicero—from esse (“to be”). In Indo-Iranian languages, the neutral accusative was
adverbially used with the meaning of “true, truly” (Ved. satydm, Av. hai6im and OP hasiyam). In OP, the exact
correspondent form hasiya-, “what is true,” was used in the context of DB IV 44 (§57), to support the veracity of
the speech performed by the king in opposition to what is “false,” i.e., duruxtam, the accusative neuter of the passive
past particle of the verb draug-, “to lie.” Thus, being and truth are linguistically tied in Indo-Iranian (or Indo-
European) languages. Exod 3:14-15 seems to import this notion into the Semitic context of the HB when yhwh'’s
ever-existing essence serves as the first argument in convincing the sons of Israel of the truth of Moses’ calling.

6. Conclusions

Yahwists are documented to have had longstanding and intimate contact with AZ, which led to various
degrees of assimilation. Yhwh is documented both in the biblical text (Dan 2:18-19, 37, 44; Ezra 5:11-12) and
in extra-biblical sources from Elephantine with the title “god of heaven” X'NW N9X (Beyerle, 2010; Granergd,
2020; Barnea, 2023a, p. 9-10). In the Achaemenid period, this title was commonly associated with
ahuramazda.l? The most notable indication of the level of cultic assimilation, as mentioned above, is that the
Yahwists at Elephantine (and likely in other similar Yahwistic temple settings at the time), possessed an
‘atrwdn—a Zoroastrian cultic fire-holder—in the confines of their temple to yhw. These datapoints show a
particularly close and strong assimilation of AZ concepts among Yahwists—specifically as relating to the divine
fire—which, as argued above can be traced in the “perpetual fire” theme in the P source. The central cultic
concepts of fire veneration, a fire divinity, and the priest facing the fire while serving barefoot were documented
in Achaemenid times in various textual and pictographic representations. Moreover, the concept of the god who
continually “is/exists” can be traced to the Achaemenid period—specifically to Darius I's DB inscription—a
notion that derives from earlier Avestan traditions and formulations. In the pericope of the “burning bush,” the
deity is presented as both a mI’k yhwh “messenger of yhwh” and as yhwh himself at the same time (compare vv.
2 and 4)—or a deity and his emanation, sharing the same essence.13 Additionally, this presentation of Moses, in

11 A Hellenistic influence has been proposed by Fieger and Roesner (2022) without actually providing any Hellenistic sources.
12 For details on the identification of Ahuramazda as the “god of heaven,” see (Skjeervg, 2002, p. 400-402).

13 On the complex setting of yhwh vs. the “messenger of yhwh,” see discussion in (PROPP, 1999, p. 198). In the Avesta, de yazata Atar (fire) is frequently
called “son of Ahuramazda.” Consider, for example, Y 1:12ab: “I announce (and) carry out (this Yasna) for you, o Fire, son of Ahura Mazda, together with
all the fires...” Fire is an “offspring” of a"uramazda who is identified with the source of fire—the sun—as is expressed, for example, in the beginning of
the gavic prayer “Arise for me, Lord (Mazda) ... " (Y. 33.12) (Boyce 1984).
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a conspicuous position of a priest—as he is also presented elsewhere in the Hebrew Bible!*—facing the divine
fire only serves to highlight the link to the tabernacle and by extension to the temple.

Though the similarities are significant, it is no less important to examine the differences—which
demonstrate that the P redactor did not blindly assimilate AZ principles but also engaged, amplified, and
developed them in a new direction. In contrast to its use in AZ sources, the divine “ever-being” existence in the
biblical text is no longer just a qualifier of the deity but becomes the meaning of the name itself—without
qualification. The dating of the insertion of the P source can’'t be determined with precision but the Priestly
redactor was certainly familiar with AZ-inspired practices—specifically of the ritual of divine-fire—which may
have also been adopted in the temple at the time, possibly as a remnant from the time an ‘atrwdn was still in use.
The concept of the “ever-existing” deity in general and the influence of DB in particular cast a long shadow on
subsequent generations at least up to the turn of the first millennium and is documented even in a scroll found
in Qumran that contains an exegetical legend on a passage of this Achaemenid royal inscription, for which I am
currently publishing a critical edition (Barnea, 2025b; 2026 in-press).

7. Postscript: The Ever-Existing Deity: Later Developments

Later developments of the concept of the ever-existing deity, as found in the Bundahisn—the Sassanian-
period Zoroastrian compilation of concepts of cosmogony and cosmography that are based on the Avesta—
contain significant developments of the notion of the ever-existing deity—notably in Bundahi$n 1:6, ohrmazd
biid ud ast ud hameé baweéd (“ohrmazd was, and is and always will be”)—using the particle hamé which is used
to express the idea of “eternally/forever” to convey continuous action. This expanded concept and its
formulation interfaces with the New Testament book of Revelation in passages such as Rev 1:4 “Grace to you
and peace from him who is and who was and who is to come and from the seven spirits who are before his
throne” (see also Rev 1:8, 4:8, 11:17, 16:5) and may have influenced its author directly or indirectly.1> A similar
theme is found in the Targum Pseudo-Jonathan into Aramaic, which may have been exposed to Sassanian
concepts where Deut 32:39 is translated interpretatively as “I am he who is and was, and I am he who will be,
and there is no other god beside me."16 Thus the activity of the P redactor, while limited to specific themes and
contexts, has cast a long shadow influencing later Judaism, Christianity, and Islam?7 to this day.

14 See footnote 9, above.

15 However, although the Bundahish undoubtedly contains ancient material, it probably reached its final form in the seventh century CE. It is therefore
impossible to know in which direction the influence flowed. It cannot be excluded that some Christian concepts may have been adopted by the author(s)
of the Bundahisn—or that they share a common ancestor.

16 The Aramaicis '1'2 12 NIN X77R N'711INN7 TNYT RIN KRNI IDT RN XIX.

17 For a recent overview of this verse’s impact in the Qur’an, see Galadari (2024, p. 145-146).

Revista Pistis Prax., Teol. Pastor., Curitiba: Editora PUCPRESS, v. 17, n. 3, p. 384-402, 2025 398


https://creativecommons.org/licenses/by/4.0/
https://doi.org/10.7213/2175-1838.17.003.DS02

‘Ahyh ‘Asr ‘Ahyh: The Achaemenid-Zoroastrian Background @

of the Burning Bush Pericope

Bibliographic References
ACHENBACH, R. Die Komposition Der Tora Im Buch Exodus. FAT 180. Tu " bingen: Mohr Siebeck, 2024.
BARNEA, G. Interpretatio Ivdaica in the Achaemenid Period. Journal of Ancient Judaism, 14, 3, 1-37, 2023a.

BARNEA, G. The Migration of the Elephantine Yahwists under Amasis Il. Journal of Near Eastern Studies, 82, 1, 103-118,
2023b.

BARNEA, G. P. Berlin 13464, Yahwism and Achaemenid Zoroastrianism at Elephantine. In: BARNEA, G. and KRATZ, R. G.
Yahwism under the Achaemenid Empire, Prof. Shaul Shaked in memoriam. BZAW 548. Berlin: de Gruyter, 2024a. 1-33.

BARNEA, G. Yahwistic Identity in the Achaemenid period. Zeitschrift fiir die Alttestamentliche Wissenschaft, v. 136, 1, 1-14,
2024b.

BARNEA, G. Deciphering Arachosian Tribute at Persepolis: Orthopraxy and Regulated Gifts in the Achaemenid Empire.
Religions, 16, 8,965, 2025a.

BARNEA, G. Imitatio Dei, Imitatio Darii: Authority, Assimilation, and Afterlife of the Epilogue of Bisotiin (DB 4:36-92).
Religions, 16,597,2025b.

BARNEA, G.'Khnum is against us": The Rise and Fall of Hananiah and the Persecution of the Yahwists in Egypt (ca. 419-404
BCE). Journal of the American Oriental Society, 145, 4, 2025c.

BARNEA, G. The Significance of rtaca brzmniy in Xerxes’ Cultic Reform: a new light on the "Daiva inscription" (XPh). Iran
and the Caucasus, 29, 2,1-22,2025d.

BARNEA, G. Some Achaemenid Zoroastrian Echoes in Early Yahwistic Sources. Iran, 2025e.
BARNEA, G. 4Q550 Bisotiin Exegetical Legend: A Critical Edition. DSSE. Leiden: Brill, 2026 in-press.

BARNEA, G.; KRATZ, R. G. Yahwism under the Achaemenid Empire: Professor Shaul Shaked in Memoriam. BZAW 548. Berlin:
De Gruyter, 2024.

BECKING, B. Identity in Persian Egypt: The Fate of the Yehudite Community of Elephantine. University Park: The Pennsylvania
State University Press, 2020.

BERLEJUNG, A. The Origins and Beginnings of the Worship of Yhwh: The Iconographic Evidence. In: OORSCHOT, J. V. and
WITTE, M. The Origins of Yahwism. BZAW 484. Berlin: De Gruyter, 2017, 67-92.

BERNER, C. The Literary Character of the Priestly Portions of the Exodus Narrative (Exod 1-14). In: HARTENSTEIN, E;
SCHMID, K. Farewell to the Priestly Writing?: The Current State of the Debate. Atlana: SBL Press, 2022, 95-134.

BEYERLE, S. The "God Of Heaven" In Persian And Hellenistic Times. In: NICKLAS, T;VERHEYDEN, ], et al. Other Worlds and
Their Relation to This World: Early Jewish and Ancient Christian Traditions. Leiden: Brill, 2010, 17-36.

BOYCE, M. A history of Zoroastrianism. Leiden: Brill, 1982.

BOYCE, M., AHURA MAZDA. Encyclopzedia Iranica. New York: Encyclopaedia Iranica Foundation, Vol. I, Fasc. 7, 1984, 684-
87.

BOYCE, M. ATASDAN. Encyclopzedia Iranica. New York: Encyclopzedia Iranica Foundation. Vol. I1I, Fasc. 1, 1987, 7-9.

BOYCE, M. AM3SA SPANTA. Encyclopaedia Iranica. New York: Encyclopaedia Iranica Foundation. Vol. I, Fasc. 9, 1989, 933-
936.

Revista Pistis Prax., Teol. Pastor., Curitiba: Editora PUCPRESS, v. 17, n. 3, p. 384-402, 2025 399


https://creativecommons.org/licenses/by/4.0/
https://doi.org/10.7213/2175-1838.17.003.DS02

‘Ahyh ‘A3r ‘Ahyh: The Achaemenid-Zoroastrian Background
of the Burning Bush Pericope @

BOYCE, M,; GRENET, E A history of Zoroastrianism. Leiden: Brill, 1989.
BRIANT, P. From Cyrus to Alexander: a history of the Persian Empire. Winona Lake: Eisenbrauns, 2002.
CAMPBELL, ]. The Hero with a Thousand Faces. New York: Pantheon Books, 1949.

CANTERA, A. La liturgie longue en langue avestique dans I'lran occidental. In: HENKELMAN, W. E M.; REDARD, C. Persian
Religion in the Achaemenid Period / La religion perse a I'époque achéménide. Wiesbaden: Harrassowitz, 2017, 21-68.

DE]JONG, A. E The Religion of the Achaemenid Rulers. In: JACOBS, B.; ROLLINGER, R. A Companion to the Achaemenid Persian
Empire. Hoboken: Wiley, 2021, 1199-1209.

DROWER, E. S. The Role of Fire in Parsi Ritual. The Journal of the Royal Anthropological Institute of Great Britain and Ireland,
74,1/2,75-89,1944.

FIEGER, M.; ROESNER, M. Ist Exodus 3,14 ein protophilosophischer Fremdkorper? Vulgata in Dialogue, 6, 15-25, 2022.

GALADAR], A. Qur'anic Understandings of the Divine Name Yhwh. Islam and Christian-Muslim Relations, 35, 2, 137-168,
2024.

GASTER, T. H. Myth, Legend, and Custom in the Old Testament: A Comparative Study with Chapters from Sir James G. Frazer’s.
New York: Harper and Row, 1975.

GERSHEVITCH, L. Zoroaster's Own Contribution. Journal of Near Eastern Studies, 23, 1, 12-38, 1964.
GILSON, E. T. Lesprit de la Philosophie Médiévale. Paris: ]. Vrin, 1932.

GNOLI, G. INDO-IRANIAN RELIGION. Encyclopaedia Iranica. New York: Encyclopaedia Iranica Foundation. Vol. XIII, Fasc. 1,
97-100, 2013.

GRANER@D, G. Dimensions of Yahwism in the Persian period: studies in the religion and society of the Judaean community at
Elephantine. Berlin: De Gruyter, 2016.

GRANER@D, G. YHW the God of Heaven: An interpretatio persica et aegyptiaca of YHW in Elephantine. /5], 52, 1, 1-26, 2020.

HABEL, N. The Form and Significance of the Call Narratives. Zeitschrift fiir die alttestamentliche Wissenschaft 77, 3, 297-323,
1965.

HENKELMAN, W. E M. The Heartland Pantheon. In: JACOBS, B.; ROLLINGER, R. A Companion to the Achaemenid Persian
Empire. Hoboken: Wiley, 2021, 1221-1242.

HENSEL, B. (ed.). Transjordan and the Southern Levant: New Approaches Regarding the Iron Age and the Persian Period from
Hebrew Bible Studies and Archaeology. Archaeology and Bible 8. Tiibingen: Mohr Siebeck, 2024.

HUMBACH, H. Gathas i. Texts. Encyclopaedia Iranica. New York: Encyclopaedia Iranica Foundation. Vol. X, Fasc. 3, 321-327,
2000.

HUTZLI, ]. The Origins of P. FAT 164. Tiibingen: Mohr Siebeck, 2023.
JACKSON, A. V. W. Avesta, the Bible of Zoroaster. The Biblical World, 1, 6,420-431, 1893.

JEON, ]. The Call of Moses and the Exodus Story: A Redactional-Critical Study in Exodus 3-4 and 5-13. FAT 60. Tu " bingen: Mohr
Siebeck, 2013.

KELLENS, ]. Les Achéménides et IAvesta. In: KELLENS, J. (Ed.). Les Achéménides et lAvesta. Salamanca: Ediciones
Universidad de Salamanca, 2013, 551-558.

Revista Pistis Prax., Teol. Pastor., Curitiba: Editora PUCPRESS, v. 17, n. 3, p. 384-402, 2025 400


https://creativecommons.org/licenses/by/4.0/
https://doi.org/10.7213/2175-1838.17.003.DS02

‘Ahyh ‘A3r ‘Ahyh: The Achaemenid-Zoroastrian Background
of the Burning Bush Pericope @

KIEL, Y. Zoroastrian and Hindu Connections in the Priestly Strata of the Pentateuch: The Case of Numbers 31:19-24. Vetus
Testamentum, 63,4, 577-604, 2013.

KISLEV, 1. The Cultic Fire in the Priestly Source. In: BARNEA, G. and KRATZ, R. G. Yahwism under the Achaemenid Empire:
Professor Shaul Shaked in Memoriam. BZAW 548. Berlin: De Gruyter, 2024, 225-244.

KREYENBROEK, P. G. Early Zoroastrianism and Orality. Wiesbaden: Harrassowitz, 2023.
LAGRANGE, M. ]. La Religion des Perses: La Réforme de Zoroastre et le Judaisme. Revue Biblique, 1,1, 27-55, 1904.
LEVI, I. Le Zend-Avesta et la Bible. REJ,29,57,159-160, 1894.

LIERMAN, ]. Moses as Priest and Apostle in Hebrews 3:1-6. In: GELARDINI, G.; ATTRIDGE, H. W. Hebrews in Contexts. AJEC
91. Leiden: Brill, 2016, 47-62.

LINCOLN, B. 'Happiness for mankind'": Achaemenian religion and the imperial project. Acta Iranica 53. Leuven: Peeters, 2012.

LINCOLN, B. Religion, Empire, and the Spectre of Orientalism: A Recent Controversy in Achaemenid Studies. Journal of Near
Eastern Studies, 72, 2, 253-265, 2013.

MILGROM, |. Leviticus 1-16: a new translation with introduction and commentary. AYB 3. New York: Doubleday, 1991.

OTTO, E. Die nachpriesterschriftliche Pentateuchredaktion. In: VERVENNE, M. Studies in the book of Exodus: Redaction,
reception, interpretation. Bibliotheca Ephemeridum theologicarum Lovaniensium 126. Leuven: Peeters, 1996.

PHINNEY, D. N. The Prophetic Objection in Ezekiel IV 14 and Its Relation to Ezekiel's Call. Vetus Testamentum, v. 55, 1, 75-
88, 2005.

PHINNEY, D. N. Call/Commission Narratives. In: BODA, M. ], MCCONVILLE, ]. G. Dictionary of the Old Testament Prophets.
Downers Grove: IVP Academic, 2011, 65-71.

PORTEN, B. Archives from Elephantine: the life of an ancient Jewish military colony. Berkeley: University of California Press,
1968.

PROPP, W. H. C. Exodus 1-18: A New Translation with Introduction and Commentary. AYB 2. New Haven: Yale University
Press, 1999.

QUACK, ]. E. Zum Datum der persischen Eroberung Agyptens unter Kambyses. Journal of Eqyptian History, 4, 228-246,2011.

REDARD, C,; LOSILLA, J; MOEIN, H; SWENNEN, P. Aux sources des liturgies indo-iraniennes. Collection Religions
Comparatisme - Histoire - Anthropologie, v. 10. Liége: Presses universitaires de Liége, 2020.

ROBINSON, B. P. Moses At the Burning Bush. Journal for the Study of the Old Testament, 22, 75,107-122,1997.

ROMER, T. From the Call of Moses to the Parting of the Sea: Reflections on the Priestly Version of the Exodus Narrative. In:
DOZEMAN, T. B.; EVANS, C. A, et al. The Book of Exodus: Composition, Reception, and Interpretation. Leiden: Brill, 2014, 121~
150.

ROMER, T. The Revelation of the Divine Name to Moses and the Construction of a Memory About the Origins of the
Encounter Between Yhwh and Israel. In: LEVY, T. E.; SCHNEIDER, T, et al. Israel’s Exodus in Transdisciplinary Perspective:
Text, Archaeology, Culture, and Geoscience. Cham: Springer; 2015, 305-315.

ROMER, T. C. Exodus 3-4 und die aktuelle Pentateuchdiskussion. In: ROUKEMA, R. The Interpretation of Exodus: Studies in
Honour of Cornelis Houtman. CBET 44. Leuven: Peeters, 2006, 65-79.

Revista Pistis Prax., Teol. Pastor., Curitiba: Editora PUCPRESS, v. 17, n. 3, p. 384-402, 2025 401


https://creativecommons.org/licenses/by/4.0/
https://doi.org/10.7213/2175-1838.17.003.DS02

‘Ahyh ‘Asr ‘Ahyh: The Achaemenid-Zoroastrian Background @

of the Burning Bush Pericope

SCHMID, K. Erzvditer und Exodus: Untersuchungen zur Doppelten Begru ndung der Urspriinge Israels Innerhalb Der
Geschichtsbiicher des Alten Testaments. Wissenschaftliche Monographien zum Alten und Neuen Testament 81. Neukirchen-
Vluyn: Neukirchener Verlag, 1999.

SHEHAB, N. E A. ‘h Brazier in ancient Egypt. Journal of the Faculty of Archaeology, 25,173-201, 2022.

SKJZARV@, P. 0. Ahura Mazda and Armaiti, Heaven and Earth, in the Old Avesta. Journal of the American Oriental Society, 122,
2,399-410,2002.

TOORN, K. V. D. Becoming Diaspora Jews: Behind the Story of Elephantine. New Haven: Yale University Press, 2019.

TREISTER, M. Y. A Hoard of Silver Rhyta of the Achaemenid Circle from Erebuni. Ancient Civilizations from Scythia to Siberia,
21,1,23-119, 2015.

VALERIO, M. Linear A du-pu2-re, Hittite tabarna and their alleged relatives revisited, Journal of Language Relationship 13,
3-4,329-354, 2016.

RECEBIDO: 31/08/2025 RECEIVED: 08/31/2025
APROVADO: 04/09/2025 APPROVED: 09/04/2025
PUBLICADO: 09/12/2025 PUBLISHED: 12/09/2025

Editor in charge: Waldir Souza

Revista Pistis Prax., Teol. Pastor., Curitiba: Editora PUCPRESS, v. 17, n. 3, p. 384-402, 2025 402


https://creativecommons.org/licenses/by/4.0/
https://doi.org/10.7213/2175-1838.17.003.DS02

