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a more extensive discussion of the taphonomy of the graves
will be forthcoming in the final volume.
A drawing and/or photograph of almost every object is provided, accompanied by a verbal description. For the pottery in
particular, the authors have employed verbal descriptions of
the forms based on geometric solids and specific examples of
rim and lip shapes. They make reference neither to other published typologies or traditional corpora, nor to their own sitebased corpus, initially presented in 1985. The point and success
of this choice remains to be determined when the Conclusions
volume is published. Yet one cannot fail to notice how relatively limited the chronological group MAO I (late Predynastic
Naqada lIc-d) assemblage appears to be, and cannot but think
that even a rudimentary typology would have saved ink and facilitated tabulation and comparison of the grave contents.
A table at the back of this volume (pp. 176-77) provides a
breakdown of the contents of each grave but curiously not its
relative date. Here at a glance one can see which graves have
discoloration caused by organic linings, burials on the right or
left side, direction of head, sex, age, number of grave goods,
number of ceramics with special mention of imports and potmarks, number of stone vessels, stone objects, palettes, metal,
jewelry, and minerals. It serves as a very useful index to the
volume; however note the following errors: publication numbers 118 and 120, 130 and 131 have been transposed; for publication number 190 read 192; for 191 read 193, for 192 read
190, and for 193 read 191. The especially interesting graves
can be found quickly from this table, and include the five that
contained imported Canaanite pottery, the eight graves with
copper objects, including two harpoons, and grave 145 (224)
with its ripple flake knife and periform macehead.
Minshat Abu Omar is a cemetery of extreme importance,
the full measure of which we look forward to assessing as future volumes of this fine series appeaL
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The subject of Near Eastern dreams has received scholarly
attention for some time, 1 but recent years have seen a resur-
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ancient Near Eastern dream materials from a variety of different methodological perspectives,S but not all approaches have
met with success.6 Nevertheless, the study of ancient dream
materials continues to provide insights into the ancient world.
It is within this context that I place the book under review,
and it is within this context that this book unfortunately falls
considerably short.
Bar opens his book by asserting the utility of Oppenheim's
now well-known dream typology that divides dreams essentially into two groups: "message dreams;' in which a god or
important figure appears in a dream and delivers an auditory
missive to the dreamer (often to legitimate, support, or ease
the political, nation,al, or military concerns of the dreamer);
and "symbolic dreams;' in which dreamers witness enigmatic
visual images that require an interpreter. Oppenheitn also suggested that we classify separately as "mantic" or "prophetic"
those dreams that involve prognostication, though Bar applies
the designation "prophetic dreams" to Oppenheim's "message
dream" category. Taking this slightly revised typology as a
point of departure, Bar then devotes his first two chapters to
the Bible's message and symbolic dreams. Here one can find
discussions on the etymology of the Hebrew word for dream
(I:317n),the formal literary features of theophanies and dreams,
and the various reactions to theophoric dreams.
Bar's second and third chapters examine the symbolic
dreams of Joseph (Genesis 37-50), pharaoh's butler and baker
(Gen 40:5-16), pharaoh himself (Genesis 41), and Nebuchadnezzar (Daniel 2, 4). Also included is a brief discussion of literary reactions to the Bible's symbolic dreams, the etymology
of the Hebrew verbs used for oneirocriticism ('1!1!),,n!», and
the various titles that designate Near Eastern oneirocritics. Bar
compares the latter titles to those found in the book of Daniel,
and concludes with a look at the Bible's literary portrayals of
symbolic dreams of the light of Mesopotamian, Egyptian, and
Talmudic dream books.

Palgrave-

St. Martin's Press, 2001), 45-7l.

Press,
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(Ph.D.

Egypt:
diss.,

5 See, e.g., the works of Cryer, Jeffers, Sweek, Bulkeley, and
myself cited in the preceding notes.
6 Various psychoanalytic approaches have been notoriously
unsuccessful. See R. K. Gnuse, The Dream Theophany of Samuel: Its Structure in Relation to Ancient Near Eastern Dreams
and Its Theological Significance (Lanham, Md., 1984),57-59;
Husser, Dreams and Dream Narratives, 96-99; and the still
valid reservations of Oppenheim, Interpretation of Dreams,
185. John C. Lamoreaux, "Dream. Interpretation in the Early
Medieval Near East" (Ph.D. diss., Duke University, 1999), has
also shown how such an approach has little utility when
applied to the study of ancient cultural views on dreaming.
Literary approaches also have not met with success, See also
Sweek, "Dreams of Power;' and Scott B. Noegel, Nocturnal
Secret Ciphers: The Punning Language of Dreams in the Ancient Near East (forthcoming).
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The reader too might be content to move through the catalogue of dream texts, were it not for the book's general lack
of methodological rigor and apparent ignorance of a number of
relevant scholarly works. Encapsulating these problems is one
of the author's conclusions:

the aim of the
from one topic to

Bar's use of the expression "world of Scripture" blurs a critical
distinction between Israelite culture (and presumably late antique rabbinic culture) and the biblical canon, an often polemical, and in no way completely uniform, witness to Israelite
culture(s). I note also the author's willingness to adopt uncritically the Bible's use of the term "magic" in reference to
the mantic arts of Israel's neighbors. As historians of religion
have shown, "magic" is an ideologically conditioned label with
little relevance for, or in, religious systems in which performative mantic practices play fundamental roles (as in Mesopotamia and Egypt). In addition, even if one maintained the
Frazerian dichotomy between magic and religion, it is difficult
to reconcile it with the biblical reference to Daniel as "the
chief magician" (Dan 4:6). Moreover, Bar does not inform
readers what precisely is "magical" about Mesopotamian and
Egyptian oneiromancy. Yet, to support his assertion of the
uniqueness of biblical oneiromancy, he underscores the Bible's
lack of reference to oneiromancy practiced for commoners.
Given the Bible's polemical casting of the superiority of Yahweh's servants over Babylon's and Egypt's wisest, it is hardly
surprising that we find no such reference (though one could
argue that the accurate interpretation of Joseph's dreams suggested by his older brothers [Gen 37:8] constitutes one such
case).
Thus, while Bar makes little effort to place biblical, Talmudic, and midrashic conceptions of dreams in their respective
ancient and late antique cultural milieus, he draws a rather
sharp divide between Israelite oneiromancy and its Near Eastern counterparts. To establish the uniqueness of biblical dream
interpreters, he remarks that "the biblical milieu does not include professional oneirocritics or refer to a literature of dream
interpretation." What Bar does not note, however, is that the
terms that designate oneiromantics in Mesopotamia and Egypt
do not specify a distinct professional group either. In Egypt,
dream divination fell to the priests, who were acquainted with
a number of mantic and divinatory arts, and in Mesopotamia,
the same titles that appear for oneiromantics also occur in
reference to the haruspex, augur, and practitioners of a variety
of other divinatory disciplines. Moreover, while we do not

..
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possess an Israelite manual of dreams, we do have the biblical texts themselves, and they evidence a lively oneiromantic
native tradition.
In short, this is a descriptive,
treatment
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of biblical
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book proposes to address, and the answers it provides for them,
are readily

available

elsewhere

in more detailed

and accom-

plished works.
SCOTT B. NOEGEL
UNIVERSITY

OF WASHINGTON

Ritual in Narrative:
Retaliation

The Dynamics

of Feasting,

Mourning,

and

Rites in the Ugaritic Tale of Aqhat. By DAVID P.

WRIGHT. Winona Lake, Ind.: EISENBRAUNS, 2001. Pp. xii +
242. $37.50.
Ritual interpretations

of Ugaritic narrative

poems once had

a prominent place in the critical literature. It was claimed by
some that Baal and Aqhat in particular were recited as the verbal accompaniment
cultic context.

of rituals or enacted as ritual dramas in a

Wright's

carded tradition.
uals among

book is not in this now largely
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appear there. What is their function in the story? What is their
role in the plot and in the characterization
of the actors?
Wright's aims are thus primarily literary and address a feature
of the text that has not been directly or adequately addressed
before.

Further,
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actual ritual texts from Ugarit (for which see Pardee 2000; Pardee forthcoming),
of rituals,

Wright

though serving

believes

that the authors'

their immediate

narrative

portrayal
purposes,

may also shed some light on how the people of Ugarit viewed
their rituals, the roles of the gods in them, and their success or
failure.
After reviewing
that of Catherine

various definitions

of ritual, Wright opts for

Bell (1992: 71), which focuses on what dis-

tinguishes ritual from ordinary, everyday activities
culture and on the ways in which it is privileged,

in a given
especially

by reference to transcendent powers. He then identifies twenty
"ritual scenes or elements" in Aqhat, which fall into four categories: feasts, blessings,
Wright

examines

mourning

rites, and retaliation

rites.

each of these twenty units (in the order in

which they occur in the story) in twenty chapters

divided into

four parts headed: Felicitous Feasts and Offerings (covering
cols. I to V of the first tablet), Infelicitous Feasts and Offerings
(tablet I, col. VI to tablet 2, col. IV), Mourning
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and Retaliation

123

(from the end of tablet 2, col. IV to tablet 3, col. IV, line 9),
Renewal and Revenge (the rest). These titles adumbrate Wright's
conclusions about the function of the rituals in different parts
of the narrative. Most chapters follow a common pattern: presentation of text and translation, discussion of textual and
philological problems, and discussion of the role of the ritual
in its narrative context. This pattern is varied according to the
particular character or problems of each text.
Wright's philological treatment of the texts is usually thorough, but sometimes less than convincing, especially when, as
in several cases, it is based on speculative restorations. With
this caveat, his literary criticism is generally faithful to the
text and, although it does not significantly advance or alter our
view of the poem as a whole, it sometimes casts fresh light on
a passage or relationship.
Given our ignorance of the everyday activities and assumptions of the people of Ugarit, however, the application of Bell's
distinction between quotidian activities and privileged ritual
activities to Ugaritic culture is more difficult than Wright acknowledges, and rendered the more uncertain when the evidence is a literary text. Hence, a fundamental question that
arises in reading Wright's book is whether some of the passages that he discusses are appropriately characterized as rituals. Wright recognizes differences between Daniel's opening
ritual and his hospitality to the visiting Kotharat and Kothar
and Khasis. But while the former, in which the gods are not
actors (until their response in their own realm), is described as
a ritual performed by a real person might be described, the latter two incidents, in which the gods are treated as guests, may
not be distinct from hospitality to visiting human dignitaries.
This is surely more significant than Wright allows in deciding
whether they are rituals or not. Similarly, Wright interprets
Anat's complaint to EI in tablet I, col. VI as a ritual. This
encounter is also modeled on relations between humans, but
since it is between two deities, it does not involve any reference to yet higher powers.
The recurring list of filial duties in tablet I, I-II is treated as
a description of a ritual, even though Wright recognizes that
many of the duties are not rituals (and it does not describe
an action that is a component of the plot). The "blessing" of
Aqhat by Daniel in tablet I, col. V, II. 37-39 is rather, as
Wright translates it, a command or instruction. Moreover, since
Aqhat is commanded to bring the first fruits of his hunt to the
residence of Daniel, not to that of a deity, it is far from obvious
that its execution would constitute a ritual. In his discussion
of the feast of Aqhat and Anat in I VI, Wright introduces literature that discusses problematic performances of ritual and
"infelicitous" rituals, warning us against too simple a classification of a rite as felicitous or infelicitous. But, again,
given the limitations of our understanding of Ugaritic custom,
Wright's own classification of this particular feast seems to
take too much for granted.

