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INTRODUCTORY NOTE

The two volumes of 1973 Seminar Papers contain copies
of those papers received at the Executive Secretary's office
before 10 September 1973. They have been photographically
reproduced from the texts supplied by the authors. The
Editor is responsible for assembling the volumes and preparing
them for the printer. It should be remembered that these
papers represent only working documents submitted for dis-
cussion at the Seminars of the Society of Biblical Literature,
One Hundred Ninth Annual Meeting, 8-11 November 1973; they
are not finished copy.
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S 32 |S THERE A GENRE OF PREACHED LAW?
b Ronald M. Hals

Introduction

In the study of OT legal forms it has always been evident
that in certain portions, most especially Deut [2-26, the legal
materials are preserved within a horfatory framework, so that
the end product is what might be called "preached law." All
investigation of Deut 12-26 has had to come fo terms in one
way or another with the question about the nature of the
relationship between the legal material and this hortatory

|

framework within which it is presentfed. In those investiga-
tions which approached the question primarily from the per-
spective of literary criticism the nature of this relationship

has been explained as the result of an editorial process,
one in which the "laws" have been expanded by means of
editorial additions of a hortatory nature.

The application of form-critical methods to Deuft '2-26
has to a certain extent complicated matters. Because form-
critical study by definition concentrates on both the shape
of the material and its use in a Sitz, the understanding of
the editorial process has been forced to face an additional
area of questions. This additional area of questions becomes

clearest when we contrast the way in which the material in

the Book of the Covenant responds to |iterary-critical and
form-critical analysis with what happens when the same methods
are applied to Deut 12-26. In the case of the Book of the
Covenant both methods of study work in harmony. The basic
nature of the material is that of a collection of laws. The
basic literary-critical questions deal with |) the implicit
cultural background, and therefore date, presupposed by the
laws, and 2) the process of the collecting of the laws. Form-

critical study seeks |) fo analyze the various types or genres
of laws contained in the collection, and then 2) to reconstruct
the appropriate Sitz within which each legal genre would
function and also the Sitz for such a collection as a whole.
This is obviously somewhat of an over-simplification, but it
will serve to indicate where the complicating factor is intro-
duced when the same methods are applied fto Deut | 5 There,
too, literary-critical study asks about the implicit background
and the process of collecting of this legal material, and form-
critical investigation analyzes the genres and reconstructe
each Sitz. However, since the legal material exisfts within

the hortatory framework in such a way that the great majority of
units are colored by it, the extra step of editorial activity
providing this hortatory aspect must be fitted in by |iterary-
criticism either preceding, accompanying, or following the

"

process of collecting the "la

However, it is when we turn to the corresponding extra
step in the form-critical treatment of Deut 12-26 fthat the
comp |l icating factor suddenly becomes app &

ents Since form

criticism continually asks about Sitz, it must ask what cultura
context or setting in life is to be presupposed for this
editorial adding of the hortatory element. By definition
"editorial process" implies a |iterary Sitz, and yet the limited
circumstances of the publication process in ancient tfimes

mean that by definition "hortatory" implies an oral Sitz.

The customary way out of this apparent incongruity is to point
out that the nature of the editorial process involved was in
this case the adapting of the laws for use in an oral or at
least pseudo-oral Sitz, namely the proclamation of the laws

in a covenant renewal situation.

It is the purpose of 1hi~1 study to ask if there is not




another possible way in which to come to terms with the above
apparent incongruity. If, for purposes of assumption, there
were a genre of preached law, i.e. one in which the unity of law
and hortatory framework already existed, then the problem of
accounting for an editorial process of providing a hortatory
orientation either before, during, or after the collecting

of the material would be eliminated. Instead, methodologi-
cally speaking, the literary-critical treatment of Deut 12-26
would be back to a pattern parallel to that applied to the

Book of the Covenant in which only the study of background

and of the process of collecting would be involved. On the
other hand, the form-critical task would be the one to

be complicated, but only to the extent of having one more

genre and corresponding Sitz with which to work.

Naturally, the question of which of the preceding al-
ternatives to prefer, the more |iterary-critical or the
more form-critical, in coming to terms with the apparent in-
congruity described above is not to be decided on the basis

of which way is the simpler. Reality does not always follow
the simplest path. Nevertheless, other things being equal,

the one of two alternatives which involves the lesser number

of assumptions is to be preferred. In this case it seems clear
that enough of a possibility exists to make worthwhile the
pursuit of the question whether or not there is a genre of
preached law. Gerhard von Rad has suggested such a genre,'

but to the best of my knowledge the suggestion has not

been picked up. Rather a more strictly |literary-critical

approach fto Deut 12-26 seems to dominate current studies.

It is in the hope of reopening the question that this paper is
undertaken. How should such a question be pursued? [EES

not enough to accumulate examples reflecting a common structure
and Sitz, for the alternative here is not the absence of any
genre, but rather the hypothesis of several other genres sub-
jected fto an editorial process. Instead, investigation wil
have to concentrate on the relationship of the "laws" to

their homiletical expansion, aiming fo determine what kind

of mental process the expansion material reflects, i.e.
whether it reflects a mental process more appropriate to a
literary editor or one more appropriate to an independent
genre. Particularly the consistency of this mental process
will need fo be examined, for a true genre will be dominated
by one mental process, whereas inconsistency is the chief
evidence whereby the hand of the later editor has always

been detected.

Investigation

For purposes of simplicity this study will be organized
around the familiar three basic questions used by Gunkel and
others as the guideposts of form-critical analysis who
speaks? who is addressed? and what is the mood? As will be-
come apparent, the answers to these questions will serve to
clarify and pin down which are the crucial factors.

A. Speaker

It is here, of course, that the distinctiveness of the

material in Deuteronomy |ies. It is formulated from beginning
to end? with Moses as the speaker. The two major styles
familiar from elsewhere in the OT, i.e. the impersonal style
familiar_from the majority of the paragraphs of the Book of the
Covenant” and the style of direct address by the deity familiar
from the Holiness material of Lev \/476,4 are simply not
characteristic of the legal material in Deut 12-26. The

reason for this uniqueness of the material in Deut 12-26 has
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naturally been found in its being |linked to the speeches of
Moses in Deut 5-11. That reason may be adequate from a
literary-critical point of view, but form criticism

must ask, "who speaks as Moses?" |f fthe material in Deut
12-26 had any use in lIsrael's |life beyond that of a docu-
mentary record to be stored in some "library," then some-
one must have functioned as Moses, if only for the reading
aloud of fthe text. The Moses of Deut 5-11 and 27ff has
the role of a mediatorial figure between Yahweh and laras]
l'inked to the idea of a covenant and the situation of a
covenant reaffirmation. If this is what is characteristic
of the "who speaks?" dimension of Deut 5-11 and 27ff, then
to explore the consistency question before us it must be
asked to what extent this same "Moses" is the speaker in
Deut [|2-26.

While Moses is not even named in |12-26, not only is

he still clearly implied as speaking, the nature of his role,
i.e. the identity of this "Moses" role, is alluded to in
occasional spots. The "I" of [12:11, 14, 21, and 28; [3:1 and

955, I, Sand 555 (17 350 1957 and 95 aind 24518 and 22 s
indeed purely formulaic, but its frequency does serve to
indicate that at least a good number of laws formulated in
direct address style could "comfortably" be identified as
the expression of someone issuing commands as God's repre-

sentative even though preserving his own "|." [n four of
these cases the word "today"® appears, qualifying the
situation of the commanding "I." By itself this word would
not perhaps necessarily imply a situation of covenant re-
affirmation, but the extremely characteristic frequency of
this "| ‘command you this day"® in Deut 5-11 makes it plain
that a deliberate connection is being expressed. Still, by
virtue of the formulaic character of this phrase, it could
easily be explained as a purely |iterary expansion. Simi-
larly, when in 12:29, |7:14, 18:9, 19:1, and 26:1 the ap-
plicability of cerftain sections is introduced with a condition

such as, "when you come to the land," only a formulaic be-
ginning seems involved, since not just these sections but

virtually every one in 12-26 presupposes a situation "in the
land." Although this "in the land" formula comes later in
the section 25:17-19, it still serves basically just to
intfroduce the actual command. In all of these cases the "in

the land" formula simply serves to make explicit the same
context implicitly carrying over from 5-11.

In only a few instances does the presupposed situation
of the speaker find expression in the actual "body" of the
legal material, at least as opposed to formulaic refrains.
In 12:8-10 the current!/ pre-Canaan locale of speaker and

addressees serves as an express contrast to the sitftuation
which will obtain "in the land." And in 18:15-17 the "me"

in "a prophet |ike me" and "the Lord said to me" is employed
to spell out the "Mosaic" character of the prophet being
treated. Admittedly these two instances are special cases,
inasmuch as legislation about a central sanctuary and about a
Mosaic prophet in contrast fto false prophets is often felt fo
be a priori editorial expnnsion.8 Still it appears already
at This point that the question of what is "primary" and what
is "expansion" will require careful consideration. All that
can be said thus far is that the "Mosaic'" situation of

Deut 5-11, of a mediatorial figure speaking for Yahweh but in
his own name, is cam;isfenT\yg maintained wherever the speaker

is identified.!©




Addressee

While the addressee in Deut |2-26 appears only as a

second person singular or plural, it is, of course, trans-
parently clear that Israel is meant. This is not only the
consequence of the material in 5-11 which precedes, but

also clear from a number of formulae encountered repeatedly
in 12-26. The references to Egyptian bondage (13:6 and 11;
1S5S 5 NIN6i (SN B E65 20 NIl 6 =2 @i -2 5l vain/d 8L 245 1g) BR8]

and 22; and 25:17). The "all| Israel shall hear and fear" formuls
G323, 119220, Vandl 212100, 2 he purge formula (13:6;
U770 el R8s SICral s Eimyel il w2 e O il 2 s 22070, 22, el 2
and 24:7)13 the "folly in Israel" formula (22:21)14 the
"Hear, O Israel" formula (20:3), and the references to
election (as in 14:2 and 21) all make plain how widespread
this specification of the addressee is. And yet the formu-
laic, appositional, or appendix character of the vast majority
of these items makes it easy to regard them as editorial ex-
pansion. Once again it is evident that the question of

what is "primary" and what is "expansion" will need to be
approached from some more suitable perspective. As in regard
to the speaker, all that can be said thus far is that I|srael

as the people of Yahweh is consistently the one addressed
wherever the addressee is specified.!5

@ Mood

It is abundantly clear that the legal material of Deut
12-26 is dominated as it presently stands by a parenetic mood,
that is, a mood of command provided with a motivating basis.!6
Motivating clauses are not unique to Deut 12-26,!7 but it is
their frequency here which gives this material its distinctive
cast. Some of the motive clauses have been mentioned above
in other connections, i.e. references to Egyptian bondage as
stimulating gratitude (15:15) or warning (24:9), the "hear and
fear" formula, the purge formula, and references to election.
In fact, all of the identifications of speaker or addressee
have really served primarily as motivational. The commanding
"I" stressed the underlying authority, and the references
to Egypt and election stressed obligation. The '"hear and

fear" formula and the purge formula clearly have admonition
rather than identification of the addressee as their central
intention. This receives striking confirmation from the many

cases in which the actual name I|srael was not even menHoned,18
and from the occurrence of another formula, the one to show no
pity (13:9 and 19:13 and 21), which occurs repeatedly in
connection with the purge formula, but which has only an ad-
monitory and not an identifying function.

But a wealth of further motivations could easily be noted.
Promises of blessing (as in 15:4-6) and warnings against

apostasy (as in 13:11) are broad general categories which

are both frequent and strongly reminiscent of 5-11, but, while
the general admonitory tone in 12-26 is close to that in 5-11,
there is a definite difference. The broad generalities of

5-11, such as the "go well" and "surely perish" formulae are
quite rare in 12-26.'9 This difference is quite understandable,
however, in view of the more general and less specific character
of the content of 5-11 in which the focus is on obedience and
disobedience as blanket categories. Once again, though,in the
vast majority these motive clauses, of whatever type,

appear as appended to the more strictly legal material, and

could thus be seen as purely editorial expansion.




From every angle, then, it seems that the crucial
question is that of the relationship between the "laws" and
their "expansion." From what has been examined so far it is
clear that the hortatory framework of Deut [2-26 is not simply
the consequence of its position following 5-11. Although
speaker, addressee, and mood are indeed the same, the refer-
ences to speaker and addressee as well as the explicit expres-
sions of mood do not occur within the "laws" themselves, but
come as motivational attachments, whether prefixed, inserted,
or most commonly appended. This motivational aspect dominates
in a fruly overwhelming way all of the material which goes
beyond the "laws" themselves. There are no simple glosses or
editorial smoothings which simply serve to maintain clarity
about speaker and addressee, or even any editorial |links or
headings which join, separate, or classify the individual
legad items. All that is not "laws" is motivational, or to
use the word so long deliberately avoided, it is preaching.

This preaching may, however, as has repeatedly been noticed

above, still be editorial expansion. Its framework position

as occasionally prefixed or inserted, but normally appended
seems, in fact, to make editorial character natural. But so
far this much is clear: it may be editorial, but it is still
preaching, and it is the only kind of editorializing which

this material has undergone. Now it remains to be investigated
whether the relationship between the "laws" and the preaching

can be more precisely formulated than has thus far been done
with such vague terms as prefixed, inserted, and appended.

(B} The Phenomenon of Elaboration

To achieve the desired clarification a number of things

must be done. First of all, the fterm "expansion" must be
abandoned as prejudicial. It implies a relationship of

primary and secondary which has yet actually to be demonstrated.
From an examination of both the "laws" and the preaching it

will become apparent that elaboration is a more suitable term.
Let us begin by asking what is left in Deut [12-26 when the
preaching, that is the motivational material, is set aside.

One would suppose that surely just the "laws" would be lefft.
Indeed in certain places that is the case. In the later parts

of 12-26, especially chapters 24 and 25, the removal of all
motivational material does leave a few impersonal case and

prohibitive laws. This is clearest where whole laws devoid of
motivational elaboration occur, as in 22:28-29; 23:1, 2, and 3;
24:5, 6, and 16; and 25:5-10.2 In addition, again especially

in the latter part of 12-26, there are some sections in which
the second person motivation is just "tacked on" the end of

an otherwise impersonal law, as in 21:18-21 in which 2la@b con-
sists of the purge and "hear and fear'" formulae, in 22:5 in
which 5b is an "abomination to the Lord your God" formula, in
22:13-21 in which 2lb is the purge formula, in 22:22 in which
22b is the purge formula, in 23:4-7 in which 5-7 is a lengthy
specification of the guilt of the Ammonites and Moabites

against "you," in 23:18-19 in which 19 bans the money of cult
prostitutes from use in vows and adds an abomination formula,
in 24:1-4 in which 4b adds "you shall not bring guilt, etc.)
in 24:7 in which 7b8 is the purge formula, and in 25:1-3 in
which 3b is a warning against degrading '"your brother." But,
unless | am mistaken, these few items are the only ones in
which the "original" impersonal "laws" without motivational
material can so easily be recovered. If a "law" is to be
limited to an impersonal formulation of crime and punishment
or situation and prescription,“’ this would be all the easily

recoverable "laws" in the whole corpus of Deut 12-26. Surely




the situation characteristic of the vast preponderance of the

material, i.e. all of 12-20, must be given priority in determi-
ning the relationship between law and preaching. Granted that a
theory of simple editorial expansion will work for the above few

sections, surely that theory can only provide a minor part of
the solution to the problem of how law and preaching fit together
in the whole of 12-26.

There are, of course, a number of other genres of laws
which appear in Deut 12-26 either without or easily separable
from motivational elaboration. Among prohibiftions in fthe second
person singular 14:2|lb, 22:10 and_I1l, and 25:4 appear without
any motivation, and in l6:2|a/b,22 16:22a/b, 17:la/b, 19:14a/b,
22:9a/b, 23:8aa/@, 23:8bayd, 23:20/21, 24:14a/b-15, 24:17/18,

and 25:13-15a/b-16 the "original" prohibitions may be more or
less readily isolatable. However, once the boundary from
impersonal laws to direct address forms such as the '"thou shalt

not" prohibitions is crossed, it is quite difficult fo

separate away the preaching elaboration. After all, is not the
casting of the law into the style of an unconditional prohibition
in direct address at least as much of an underlining of the
authority dimension of motivation as an '"as | command you this
day" formula or perhaps even an abomination formula? The un-
certainties about the background of "apodictic" law make it
difficult to be definite here, but in any case the motivational
aspect of the unconditional prohibition style in direct address
cannot be ignored.

"|f-you" laws, providing there is actfually such a genre,23
may occur without preaching, as in 23:11-12 and 23:25-26 and in
easily recoverable form in 24:19-22. Finally, cultic directives
in the second person singular are represented without preaching

IRINZ2Z 7 In almost all other cases the recovery of original
laws detached from preaching elaboration is a much more
complex procedure. It is to that more complex situation that we

tfurn now.

As an initial step in attempting to analyze the relation-
ship between law and preaching in the more complex cases which
constitute the majority of Deut 12-26, it will be necessary to
define the nature of the phenomenon of elaboration somewhat more
precisely. Not all elaboration in Deut [2-26 or elsewhere is
homiletical. In Exod 21:2-6, 7-11, and 12-14 three consecutive
laws, vv 2, 7, and |2 are provided with elaboration in the form
of sub-cases. A good bit of this legal elaboration occurs in
DEFRNINZ.= 260 In 15:16/17%2% we have a sub-case with its appropri-
ate consequence spelled out in order to provide proper legal
elaboration of the basic law in v |2. In 12:20a/b, l2:2la¢¢3b—
24, 14:24/25-26, 15:21a/b-23, and 22:25a/b-27 similar elabora-

fion of both case and consequence occurs.

While a large part of the motivational elaboration does
come as addition to the concluding, i.e. consequence, part
of the laws in 12:26, this is not always the case. A few
s was noticed, at the beginning of laws, and
on a few occasions promises are inserted somewhere in the middle
oif @ sectiion as in Sd=5, 560 and 20348 S However  fEherelires
mains an entire additional kind of non-legal elaboration which
has not so far been considered here at all, and which occurs both
in the case and the conseqt ( ~ts of laws. This kind of

) NV

promises occur

non-legal elaboration is Il y to label than most of

what has been examined hitherto, because it is not formulaic.
Basically what is involved is that kind of elaboration which is
non-legal because it deals with areas which are completftely non-
requlable, such as the feelings of the heart. In 15:7-8 and 10

behavior is prescribed which is totally beyond the power of any



authority to regulate: "You shall not harden your heart

or shut your hand...but...lend him sufficient (vv 7-8)" is
hard enough fto imagine being enforced, but "You shall give to
him freely, and your heart shall not be grudging (v [10)" would

have to be perceived by every legal authority as simply out of
bounds. Who would even concern himself with the secrets of a
man's motives? Who but a preacher! And this passage is not
unique by any means. EpilliSlalid aind S 87 2.0 = 208 alnd 3
22:3b, 23:8, 22, and 24 similar regulation of feelings is
baldly set forth. Also in a consequence part, [8:19b has
Yahweh announce that he will avenge himself on the one who
ignores his prophet.

Such elaboration of non-regulable areas is less.common
in the parts which describe the cases, but 15:9 belongs here as
it posits the situation of "a base thought in your heart," and
even more so do [13:4, [8:]/5 and 18, and 20:13 which presuppose
knowledge of God's intent.

Conclusion

When all of this variety of parenetic elements and the
variety of ways and places in which the preacher's concern has
penetrated into the legal material is assessed, it becomes
exceedingly difficult to assume that it is all the result of a
l'iterary process of editorial expansion. Indeed old laws of
varying sorts do provide the point of departure for the process
by which the material of Deut 12-26 has reached its present
form. There can be |ittle doubt about this, since we do have
in many cases_the old "bare" laws in question in the Book of
the Covenant.Z29 Nevertheless, the process by which these laws
have come to have their present manifoldly elaborated shape can
scarcely be envisaged as a purely literary one. In order to
account for such contradictions as the legal regulation of the
non-regulable, as in the "your heart shall not be grudging" of
15:10, and the multiple clash resulting from the promise in [5:4
that "there will be no poor among you" followed within the same
section by a case which presumes that "there is among you a
poor man" (15:7) and the bald assurance that "the poor will

never cease out of the land" (15:11), a series of editors

would have to be assumed, the complexity of whose revisions
would be exceeded only by their insensitivity. Of course,

not every paragraph is as complex as I5:1-|1, but others are

not far behind. The Holy War legislation in chapter 20 with

its demand for fearlessness and trust, its assurance of Yahweh's
presence, its extermination of everything "that breathes,"

and its prohibition of cutting fruit ftrees for seige lumber
is surely a close second as regards its non-regulable character.

Far more |likely than a purely |iterary editorial process
is the assumption that this material comes to us out of an
originally oral Sitz in which old laws served as "texts" for
the sermonizing of men who stood in Moses' place and who
sought to aim and empower these old laws for the hearts of
an lsrael of a relatively late date. Rather than having its
consistency located in the areas of wording and logic as might
be expected of a |iterary editor, we have here that far dif-
ferent kind of consistency of concern which is not bothered by
extravagantly impossible promises or demands, because of the
priority it assigns to sharpening the old laws so that thereby
the will of God may penetrate into the hearts of fthe hearers.
This is the kind of consistency characteristic of a preacher,

and the results of fthe efforts of these preachers could

appropriately be given the genre label "preached law."
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To try to go beyond the label is difficult, largely
because of the lack of information about how preaching went

on in Israel. Still, some conjectures about speaker, addressee,
and Sitz may not be entirely without value. Certainly there
is little point in trying to read back into OT times the customs

of either synagogue or church. The material most closely
analogous fo Deut 12-26 is naturally Deut 5-11, but that
material is not of much specific help. Much of it is sermonic
and may be the result of collecting and combining a number of
homiletical introductions to a ceremonial reading of the Iaw,27
but such related preaching is equally unilluminated by informa-
tion elsewhere, apart from the familiar passage in Deut 3]:10-13
prescribing the reading of the law by Levitical priests every
seven years before all Israel, and the equally familiar des-
cription of the reading and explaining of the law by Ezra and the
Levites in Neh 8. There are also many other |inks between

Deut 12-26 and 5-1|. Several of the motivational elements in
12-26 are also encountered in 5-11, especially the more general
items of concern for the thoughts of the heart, for Holy War,
remembering Egypt and Sinai and looking ahead to the fulfill-
ment of promises about the land. In addition a few more specific
items appear in both sections, among which may be noted: the
Ywihileh™ I command s ye ! St ormutifas iin 612 7NN 8 N5 a8 2/2 582165

and 28; the "no pity" formula in 7:16, the abomination formula

in 7:25; and the remark that Yahweh is Levi's inheritance in

10:9 (parallel fo 182,

26

Doubtless because of the paucity of outside illumination
about the occasion and functionaries presupposed by the Deuter-
onomic material, various suggestions have been offered. While
older literary criticism saw strong prophetic influence, more
recent writers have pointed to Levitical priesTs,28 Jerusalem
priests, or scribes. 0 In any case, the content of the
material makes it plain that a relatively late situation is to
be envisaged, an Israel with an advanced and complicated
socio-economic structure, a monarchy, a threatening Baalism,
an advanced festival calendar, and centralized worship. I+
seems quite apparent that 12-26 itself reflects the presence
of materials accumulated over a considerable span of time,
with that being even more the case for 5-11 and 28-30. When
the question is posed as to which one group with a continuing
existence attested in Israel's on-going history would be
characterized by a heritage in which were stressed the
traditions of the confederacy, such as the Exodus, Moses,
and Sinai, those of the Book of the Covenant and of Holy War,
together with a profound theological depth and a concern for
didactic popularization, it seems to me that the Levites are

still far and away the most likely candidates to be entertained
for the position of preachers of Th% law. The similarities to
the parenetic material in Leviticus ! also points in this

direction, as do the responsibilities inherent in the torah-
giving aspect of the priestly office.

When the focus shifts from the question of the speaker
to that of the addressee, conjectfure becomes even more dif-
ficult. We simply are not informed in any detail about the
audience at a covenant reaffirmation ceremony even in the few
passages which do bear on this issue, not even to raise the

question of regional or village ceremonies in which the local
community's identity as a part of the people of Yahweh could
have been fostered. Perhaps most intriguing of all would be

those conjectures which might try to account for the per-
sistent stress on the internalization of law in the Deuter-
onomic material. An impressively high degree of individualiza-

tion, particularly in the area of intellectualizing reflection,
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is so prominent in the whole gamut of motive clauses that one
can only be amazed at the extent of this emphasis on rational-
iy The aspect of authority and custom inherent in such basic
motivations as "just because | told you so" and "just because
that's the way it's done" seem to have been by no means adequate
for the audience of Deut 12-26, to say nothing of 5-11 and 30.
The prohibition of images is rationalized in 4:12 and 15-18
by a theological reflection on the word of Yahweh which is
simply awesome. The way the reason for Israel's election is
rationalized in fterms of the oath to the fathers may strike
us as only an exchange of one mystery for another, but at least
it does attempt to come to terms with the question of God's
love, a matter we are ourselves are extremely hesitant about.
Perhaps even beyond these items is the way the whole question
of the choice between obedience and disobedience is adhered to
in all its frightening simplicity throughout. No excuse is
permitted whereby the fundamental question of the choice
between "yes" and "no" could be somehow dodged. And some
possible excuses are even raised, as in 29:28 and 30:11-14,
only to be dismissed on rational grounds. To be sure, some
of this intellectualizing, as for example the treatment of
true versus false prophecy in 18:21-22, may seem at first glance
to be shallow, but perhaps we fail to give sufficient weight
to the deliberateness of that apparent shallowness. To me
it has always seemed reminiscent of the deliberately "naive"
anthropomorphisms of the Yahwist in Gen 2-3 or of the "simplis-

tic" affirmations of Yahweh's all-causality by Micaiah ben
Imlah in | Kings 22:19-23 or by Deutero-lsaiah in 45:7.
After no little struggle | can only confess for myself that
such shallowness "is too wonderful for me; it is high, |

cannot attain it" (Ps. 139:6).

In final assessment it seems to me that a two-fold kind
of Sitz must be assumed for material of the particular kind

of complexity found in Deut [2-26. Its initial Sitz must have
been an oral one, that which | have called "preaching" on
"texts" from old laws. But there seems also to have been a

second Sitz, that of the collecting of the deposits of this
preaching. Here it is that the ftruth of the theory of a

process of |iterary editing is to be found. But in my

opinion it seems far less likely that this was a process of
expansion than that it was one of selection and condensa-
tion. The fact that there are only a few relatively minor
attempts at organization which appear anywhere in 12-26, such
as the gathering of "office" laws in 17-18 and of most briefer
laws in 22-24--and even these groupings are entirely devoid

of headings--makes me feel the l|iterary editing involved in

the collecting Sitz was minimal.

Obviously, some exceedingly troublesome questions remain.

Among them | mention only two: 1) how is it that there are
in 12-26 a number of "unpreached" laws, i.e. laws which are
not elaborated homiletically? and 2) how is it that there are
some sermons with no "texts," i.e. units |ike the law about

the king in 17:14-20 for which any legal basis is simply un-
realistic because of its totally negative orientation? With
regard to the existence of "unpreached" laws, | think the
answer lies in the direction of the way the collecting process
was governed by selection and condensation, that is more by
excision than by expansion. As far as the sermons without
texts are concerned, | feel that such a phenomenon is exactly
what the updating of a heritage demanded. Because older Israel
had no king, there was no old law about a king. But because in
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the later Israel of these preachers of the law the king was
there, his office had to be dealt with, if only negatively,

if the will of Yahweh was realistically to be updated fo speak
to a changed situation. In more modern words, it seems quite
understandable to me that fidelity fo the message of the
Scriptures should prefer an occasional sermon without a text to
one which used a text only as a pretfext.

Because of the differentness of the genre of preached
law, a few summarizing observations are appropriate. Precisely
what kind of a genre is preached law? I+ is not a primary
genre like that of a message, in which all of the elements
involved come naturally out of the situation, being created so
to speak "from scratch." Rather, preached law is as the
label implies a secondary genre, fthat is one which employs
material from several other |iterary types which is then
altered either explicity or implicitly. I+ is not, however,
at least not in Deut 12-26, a single editorial phenomenon,
for the representatives of this genre are foo varied, foo
inconsistent, and too reflective of an oral setting. While
the instances of preached law in Deut. 12-26 %oufd conceivably
be the result of repeated editorial efforts,>% compiled in a
wooden, ineffective way, it seems far more |ikely that the
varieties and inconsistencies are the result of lafter editorial
combining of materials whose earlier Sitz had given fthem a
shape too definite to be eliminated by ediforial revision,

just as the still earlier Siftfz of the laws themselves had
given fthem a shape too definite to be erased by their use in
paranese. This parenesisseems to have been oral, diverse

rather than uniform, and characterized by the aim for
fidelity to heritage, psychologization, individualization,
heart-obedience, and the total welfare of both individual
and community. These concerns are what the term '"preached"
law aims to imply.

Ronald M. Hals
Tuthern Theological Seminary
Columbus, Ohio
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FOOTNOTES

|. Gerhard von Rad, Studies in Deuferonomy (London,
1953), pp. 14-24 and Deuteronomy (Philadelphia, 1966), pp. 19-20.

2. For the present purposes the role of chapters -3 (4)
and 27-34 can be ignored.
BN C N E X2 [RIRE =2 28163

4. The question of the extent to which impersonal material
has been artificially bracketed within a framework of divine
address need not concern us here.

bi The Hebrew is always EY IR0

6. The Hebrew again is usually simply Q/°D, but when in
6:24, 8:18, 10:8, and 10:15 a preposition is used then the
demonstrative is expressed, e.g. ara DL*D.

7. Once again QI(’N.

8. Similar observations could be made about the passages
in 12:20 and 19:8 where a still later situation in the land is
identified with the condition "when Yahweh your God enlarges."
Such material is indeed clearly subsequent fo that which
precedes it, whatever--if anything--that may imply form-
eils i ariitezl Vs

9. There are, of course, the familiar "slips" in which
the West Jordan perspective shows through, but these are pre-
sumably accidental.

[HO Impersonal passages will be dealt with later.
I'I. The phenomenon -of the variation between singular and

plural remains a difficult one, and will not be treated here,
since it is not vital to the present question.

(2 I7:13 and 19:20 do not name Israel in this "here and
fear" formula, but "the people" in 17:13 clearly picks up
the "lIsrael" of the purge formula in 17:12. In 19:19b-20 both

purge and "hear and fear" formulae appear without specific
reference to l|srael.

[£355 1 36, i Q9 s 2 9 ainid s 25 22428 S aind s 24, anid
24:7 admittedly do not name Israel in the formula, but in 21:9
and 21 and 22:21 lIsrael is specified in the immediate context.
14. 17:4 with its reference to an "abominable thing in
Israel" should be included here.
I5. Once again impersonal passages will be dealt with later.
6. Cf. for example E. Schlink, "Gesetz und Paraklese,"

Antwort, Festschrift for Karl Barth's 70th birthday (ZUrich,
1956), pp. 323-335 for the theological dimension of this mood.

7/ Cf. for example the latter part of the Book of fhe
Covenant, Exod 22:20ff, and the Holiness Code.
18. The "go well" formula occurs only in 12:25 and 28, and
the "surely perish" formula not at all. Fairly close to the "go
well" formula are the promises of blessing in [3:18, 14:29,
25125 S aln d 24- 19




19. Cf. notes |2 and |3 above.

20. Two additional items should be mentioned as borderline
matters: 21:15-17 is impersonal throughout, but is rather "wordy"
and may contain motivation of a sort in I7b; and 25:11-12 is

impersonal throughout except for the formulation of the punishment
as direct address and for the "no pity" formula in |2b.

21. Cf. Volker Wagner, Rechtssdtze in gebundener Sprache
und Rechtssatzreihen im israelitischen Recht (BZAW 127; Berlin,
Ii9i7 235

22. The (/) indicates the division between law and
preaching.

2373 | am still unconvinced by Harry Gilmer, The |f-You
Form in Israelite Law (Unpublished dissertation, Emory
University, 1969).

24. Here the (/) indicates the division befween sub-case
and consequence.

25. Gerhard von Rad gives a list of such laws in his
Deuteronomy, p. 3. There is always the possibility that other
unpreserved collections, formulated slightly differently, also
existed.

26. Cf. von Rad Deuteronomy, pp. |9-21.

27. Cf. here also the view of Norbert Lohfink, Das
Hauptgebot (Analecta Biblica 20; Rome, 1963) .

28. Gerhard von Rad, Studies in Deuteronomy, pp. 66-68.

29, E. W. Nicholson, Deuteronomy and Tradition (Phila-
delphia, 1967), pp. 83-106.

30. Moshe Weinfeld, Deuteronomy and the Deuteronomic School,
(Oxford, 1972) pp. 158-178.

31. von Rad, Studies in Deuteronomy, pp. 25-36.

32. As, for example, suggested by Gottfried Seitz,
Redaktionsgeschichtliche Studien zum Deuteronomium (BWANT 93;
Siilditifgalrt, SIS TN




S 32a CRITICAL REMARKS ON SEVERAL OF LIEDKE'S THESES

Dale Patrick
The Missouri School of Religion

Members of the Task Force on Law agreed at the annual meet-
ing of the SBL last fall that we should all attack one question
this year. We chose the problem of technical names for legal
Gattungen. Gerhard Liedke's work, Gestalt und Bezeichnung alt-
Testamentlicher Rechtssidtze, seemed to be a good place to start
and work out from.

My paper is a series of critical remarks directed to some
of Liedke's theses and reflections prompted by them. They range
over the entirety of the monograph, not only the chapters devoted
specifically to legal terminology. Remarks number 5, 8 and parts
of 9 address Liedke's terminological proposals, while the rest
are directed to his analysis of legal Gattungen.

It is my opinion, by way of summary, that Liedke's work
does not establish beyond reasonable doubt that mishpat and ho
(or mitzwah, for that matter) were technical names for types
law. The procedure of relating the '"concept" of a term to the
"concept" of a Gattung is questionable. One must identify
examples of techmical usage and it is difficult to do so for
the terms in question. It appears that ancient Israel did not
develop a technical legal nomenclature, or if it did, it does
not correspond to our Gattungen.

1. LIEDKE argues that in early Israelite jurisprudence, the
judges who heard cases were arbiters between disputants and

that their '"judgments" were proposals for settlement which had to
be agreed upon by the disputants to become binding. The judgment
of the court was not binding if the disputing parties were not
satisfied.4 Comments:

1.1 This thesis is illuminating and well-taken. The court pro-
cess was analogous to a civil suit in our law, but the judges
had even less role in the determindtion of the terms of settle-
ment.

1.2 Nevertheless, the judges in Israelite jurisprudence did
possess real authority. They had the power to arrive at a ver-
dict. The defeated party had to submit to the court's decision.
Moreover, the legal tradition in the possession of the judges
did outline the terms of settlement, e.g., whether a defeated
party was vulnerable in his person or in his property.

1.3 Many casuistic laws prescribe precisely what compensation

is appropriate. In others, we see evidence of amendments to give
the judges the right to fix the sum of compensation (e.g., Exod
200022 - Thus, the court's power is growing.

1.4 The difference Liedke is seeking to establish between author-
itative decisions and disputes settled by arbitration is more a
matter of degree than of kind and the difference was shrinking
even as early as the Covenant Code.

2. LIEDKE seems to find the blood feud behind the death penalties
in the casuistic laws. Comments:

2.1 The concept of blood feud should, in my opinion, be restrict-
ed to laws actually governing blood vengeance and asylum.

2.2 When the texts (Exod 21:;13-~14, Num 35;9-34, Deut 19;1-15,
Josh 20:1-9) mention the cases posing the question of asylum,
the examples are of killing in which the killer was the direct
cause of death. The legal issue revolves around intent and
evidence thereof. -
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2.3 The casuistic laws of the Covenant Code which allow for the
death penalty do not involve direct killing, but rather liability
for death caused by one's ox or liability for death to a by-
stander during a brawl. The casuistic laws do govern direct
killing of a slave or thief, but here the victim is not fully
protected as a person.5

2.4 Num 35:21 expressly forbids any other composition than the
death penalty for murder, whereas the casuistic laws make pro-
vision for (and the courts undoubtedly encouraged) compensation
instead of execution. This should be the distinction between
cases of blood vengeance proper and execution in which other con-
cepts were operative. Of course, execution may be a hold-over
from an early period when the blood feud was operative for the
cases in question. This would have been a period in law where
absence of intent was not recognized as a defense in the case of
killing.

2.5 The blood feud is tried when the killer seeks asylum and
revolves around whether he will be granted it. The casuistic
laws are not formulated with reference to asylum.

3. LIEDKE makes a number of suggestions regarding the collecting
of casuistic law into codes, without attempting a general ac-
count of it: The collections are assemblages of precedent de-
cisions which were cited by judges to support their rulings.

They had the authority of common law, not enacted statutes.
Perhaps collections of precedents were not made in pre-Israelite
Syria and Palestine because legal authority had passed to the
city king.

3.1 Liedke's suggestions may be a helpful contribution to an
important and unsolved question: Why were precedent decisions
collected into codes? Much more needs to be reconstructed,
however.

3.2 I wish to offer some reflections regarding the collecting of
precedent decisions in the Covenant Code. It seems to me that
the personal address in the Cov. Code is an important clue to its
origin. In the code taken as a whole, the people of Israel
(explicitly in Exod 20:24, 21:13-14, 22:20,24,30, 23:9,14-17) are
addressed by their God, Yahweh (explicitly in Exod 20:23-26,
21:13-14, 22:22-23,24,26,28-29,30, 23:7,23,24,28). The Israelite
whose action is governed is economically secure (BxodS 212
22:20-21,23,24-25, 23:9), a layman in the cult (Exod 23:14-17,
18,19, implicitly in Exod 20:24-26 and elsewhere), and a member
of the court (Exod 21:13-14,23-25, 23:1-3,6-8).

3.3 In the casuistic law, the talions formula (Exod 21:23-25)
is personally addressed. The talions formula is a poetically
stated rule for the assessment of penalties. It addresses the
court, which "imposes' (ntn) penalties. We can infer from this
that the casuistic law was incorporated into the Cov. Code to
instruct the judges in the legal traditions valid for the people
of Israel.

3.4 Since the Cov. Code as a whole addresses the people of Is-
rael, the casuistic law in it must stand as a uniform case law
for the entire people. This means that Israel is a '"legal com-
munity," at least in the sense of a community which shared a
common law, recognized a common lega}mauthority (Yahweh, speak-
ing through a person commissioned by,*"Exod 21:1), and shared
common (cities of asylum?) and parallel judicial institutions.

3.5 It would be quite possible to interpret the very assemblage
of the casuistic laws of the Cov. Code as an act of standard-
izing law for the people of Israel. It is probably the case
that most of the ANE legal collections are related to stamdard-
izing law for an empire. I would so interpret the Code of



Hammurabi and the Hittite Laws. 15

3.6 Though the precedent decisions probably antedate Israel,

it may be that the collection of the laws in the Cov. Code arose
out of the evolution of Israel as a legal community. Perhaps
the city-states of Canaan did not develop codes because they

did not have large territories over which to standardize legal
practice, while the people of Israel lived in a geographically
large and broken-up territory and standardization was a neces-
sary step in the evolution of the religiously associated groups
into a nation.

3.7 The fact that the Cov. Code possesses personally addressed
material suggests strongly that it came into being in the public
proclamation of law to the people of Istael. Personal address
in law is more likely indicative of an oral setting than of
literary reworking. The recent assaults on the thesis of the
public proclamation of law have ignored the Code as a creation
in its own right.

3.8 One other personal address is important: The commission of
a human speaker of mishpatim (Exod 21:1). This commission coin-
cides with our thesIs that the casuistic law came into being as
a collection under divine authority. The publication of a uni-
form law could not be undertaken casually, since it represented
a rather significant departure from local autonomy. We should
look to the currently disputed theory of a tribal confederation
presided over by a "judge" as the institutional framework of the
Cov. Code.

4. LIEDKE treats the personally formulated casuistic law -
under the title of "if-you' formulations - in a short appendix.
He suggests that these are reformulations of casuistic law under
the influence of paranesis. Beyond that, he finds them somewhat
comparable to treaty stipulations and suggests that they bind
both casuistic_and "apodictic legal formulations'" to the coven-
ant formulary. Comments :

4.1 Gilmer, in his dissertation on "if-you" laws,8 finds sug-
gestive proto-types in wisdom and legal documents addressed

by kings to various officials. These parallels are closer, in
my opinion, than treaty stipulations. At least he has shown
that there was a style at hand for this type of personal form-
ulation.

4.2 T must admit that I am still of the opinion that most of the
personally formulated casuistic laws are derived from impersonal
proto-types. The type of law which I have elsewhere labelled
"casuistic law governing primary rights and duties"9 regularly
attracts the personal style in Biblical law. I believe that this
was due to the difficulty of enforcement, so that the formulation
migrated toward moral appeal. Nevertheless, the Cov. Code
examples treat legal subjects and most have impersonally formu-
lated parallels in ANE legal codes.

4.3 The personal address style in this type of casuistic law,
as well as the others, almost requires an oral setting for the
origin of the formulations. There would be no evolution of law
toward moral appeal unless there was a setting in which appeal-
ing was natural and obvious.

4.4 These personally addressed casuistic laws are "covenantal"
in that they are addressed to one party to the covenant by the
other. One mentions ''the poor of my people,'" clearly drawing
the circle of the coyenant. Twice Yahweh promises to hear the
lament of the victim, which means judgment against the addressee.

4.5 However, there is no real connection between these personally
addressed formulations and treaty stipulations, for the former
govern specifically defined legal relations, whereas the pro-




Wisions of a treaty govern the relations of the parties to each
other.10 To be comparable to treaty stipulations, they would
have to govern corporate acts of Israel.

5. Some comments on LIEDKE's renderings of mishpat and his sup-
porting passages:

5.1 Liedke offers a translation for one group of occurrences:
the "sphere which surrounds one" ("Bereich, der einen umgibt').11l
Mishpat is said to be a sphere that men are in, rather than

something in men. Most of his examples (running ©9WN NWY)
could just as well be translated "perform justicelll orl even “act
justly." In any case, Liedke's attempt to attribute a "concept"

to mishpat - with metaphysical undertones - seems unwarranted.

5002 Ano%her rendering is "what one is' due" ("Das, was einem zu-
kommt') . 2 While one would expect such a meaning for a word
like mishpat, most examples cited could be rendered by '"custo-
mary, appropriate," or '"customary way'" and "appropriate way.'
Mishpat often connotes the "traditional way," which is ipso
facto the right way.

5.3 The examples Liedke presents for "judgment,'"13 "proposal of

judgment" and "legal claim'l5 may need to be purified. For
example, 1 Sam 27:11 does not appear to mean 'judgment" (RSV:
"'custom'). 2 Sam 15:4 could simply mean "case' rather than

"proposal of judgment." 1 Sam 2:13, 8:9,11 probably do not
carry the connotation of "right" so much as "accustomed pract-
ice." This 1list could be expanded.

5.4 Many of Liedke's '"judgment proposals" are actually proposals
for capital punishment. This fact suggests that mishpat is not
narrowly restricted to cases treated under casuistic iaw, but
encompasses those that come under his "apodictic legal formulat-
ions" as well. There are some death penalties allowed in cas-
uistic law, but cases like Jer 26:11 would not be the subject

of casuistic law.

5.5 Some of Liedke's examples for the rendering of mishpat as
"legal claim'" refer to actual legal formulations which are not
casuistic. An example that has interested me is 1 Sam 2:13,

in which mishpat refers to a customary practice at the Shiloh
sanctuary. 1Ee rights of the priests are involved, but it was
the way they took their share of the offerings that was in dis-
pute. In any case, we have a "law'" called a mishpat which is
far removed from court cases.

5.6 Despite the common scholarly assumption, Liedke is hard-
put to demonstrate that mishpat is the technical name for the
legal Gattung of casuistic law. The term is quite compatible
with casuistic law, but it cannot be shown that it means case
law and only case law.

6. LIEDKE argues convincingly that the participial and relative
clause legal formulations are a distinct Gattung. His survey

of examples of this type in narrative texts shows dramatically
that it originates in the authoritative pronouncement of a
superior which is binding on subordinates. It is spoken prior
to violation and creates something new. Comments :

6.1 Liedke's depiction of the evolution of such pronouncements
in specific situations to a more general and timeless law is
compelling. However, he does not mention that this evolution
by its very nature would remove the ''mewness' of the original

romulgation. As a law becomes general and timeless, it would
gecome a protection of an existing social order and the execut-
ion of remedial provisions would be restorative of order.

6.2 Liedke does not examine this type of law within the context
of the Cov. Code.l8 What is its place in the "economy" of



Israelite law? First, the examples are' clearly remedial law, asl7
Liedke himself points out. They are collected in the same sect-
ions of the Cov. Code as the casuistic law. Secondly, they
govern matters for which there are no casuistic laws collected.
Thus, they fill a necessary niche in the Cov. Code.

6.3 The radical distinction between the mot yumat laws and cas-
uistic law is the former's exclusively retaliatory character.
None of the casuistic laws allow only for retaliation. Composit-
ion is usually restitution with compensation. There is a strik-
ing analogy here between these two types of Biblical law and
criminal and civil law.

6.4 The peculiar style of formulating the protasis makes some

of the mot yumat laws more general, others more specific than
casuistic law. The law governing killing (Exod 21:12) has a

very broad coverage. It lays down a pillar of the law. It also
attracts further definition: provisions for asylum are appended,
and many casuistic laws presuppose it (e.g., the definition in
Exod 22:1-2a). The participial and relative clause protasis

is limited in its capacity to be expanded for greater specificity
(Exod 21:16 is about the 1limit) and there is no way to create
subsumed cases in the same style (note the very awkward serial-
ization in Lev 20). On the other hand, the two examples covering
the attack of parents by the children are unusually narrow, due
to the verbs chosen.

6.5 The execution of the sentence seems to be left open to var-
ious institutions and authorities. The murderer was executed by
the avenger of the blood. The militia had authority to execute
(1 Sam 14:36-46) and so did the local court (1 Kg 21:13). Of
course, the king too would have had that authority, as numerous
narratives indicate.

7. LIEDKE finds the oldest of the mot yumat laws (Exod 21:12,15-
17) to be the creation of the family father and passes over the
possibility of aggall—lsraelite legal authority with only a
brief paragraph. Comments :

7.1 The laws governing striking or 'cursing'" father or mother
sound like the creation of the offended parties. At least his
case is plausible here.

7.2 Exod 21:12 and 16 do not fit the family setting. First,

the actual formulations show evidence of a formal judicial origin.
The further definitions of v. 16, '"sells him or he is foung in

his possession,'" defines the legal evidence of abduction.?

This looks to the formal trial of the case. The provisions for
asylum in Exod 21:13-14 are for a case of blood feud. The law

to which it is attached, v. 12, probably originated in relation-
ship to the communal institution of asylum. Only then did the
community gain some jurisdiction over the "self-help" blood feud.

7.3 Liedke has not presented any compelling argument or evidence
that the family had an articulate remedial law. His examples
(Gen 31:32, 44:9) from narratives of the family use of this style
involve situations in which the family has been charged with a
crime by someone outside the patriarch's jurisdiction.

7.4 Liedke discards the king and the tribal confederation as
originators of the laws in the Cov. Code. Yet, his best narrat-
ive examples of the origin or use of the participial or relative
glauig formulations involve kings, God or the tribal confederat-
ion.

7.5 Exod 22;17,18,19 are ohyiously formulated by and for the
people of Israe1.22 The case of religious apostasy nails this
down. Exod 21:12,15 and by implication vv. 14,16 are now from
the judicial practice of Israel. The clearest demonstration of
this occurs in the supplement to Exod 21:12, viz. vv. 13-14,
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which personally address the Israelite people as a whole (v. 13)
and the court at places of asylum (v. 14). The speaker is Yahweh
This address is clear evidence that remedial law had a place in
the covenantal lawi; It was formulated for the legal institutions
of the people.

7.6 Liedke's remarks about the authority of the participial
style of law deriving from the authority of the speaker fits
well, of course, with the divinely imposed laws of the Cov.
Code. We would argue, then, that the mot yumat laws originated
in their collected form in the proclamation of the divine law
to the people of Israel. Most of the individual laws also
arose in an all-Israelite setting (Exod 21:12,16, 22:17,18,19),
but others could derive from the family (Exod 21:15,17).

8. Some comments on LIEDKE's case for hog as a technical name
for the "apodictic legal formulations':

8.1 Several of the occurrences of hoq are accompanied by citat-
ions of law (Job 38:10f, Gen 47:22,_E%0d 5:14). Neither of the
three is an apodictic legal formulation: one is a commandment,
the others are duties. Liedke fails to show any cogent reason
for not accepting the fact that hoq can be used for other types
of law than "apoddictic legal formulations." On the other side,
God is said to have commanded (tzwh) an "apodictic legal formu-
lation" (Gen 26:11). The evidence for technical differentiation
along the lines of legal genres is hardly overwhelming.

8.2 There are clear differences between the semantic fields of
hoq, mishpat and mitzwah, but T do not think that each term
Tepresents a ''concept" or should be distinguished conceptually.
I believe that linguists like J. Barr would have some critical
remarks to make of Liedke's analysis of words.

8.3 Hoq does not function once in the Biblical text as a tech-
nical term for the "apodictic legal formulations,'" at least not
once where a technical denotation is certain. It would seem a
moot question whether it could function in that capacity. The
attempt to interpret some passages with a technical meaning in
mind seems to be futile if the meaning cannot be established
securely.

9. Remarks on various theses presented in the Appendix:24

9.1 The commandments and prohibitions have been shown to be a
much more common form of speech in Biblical and ANE literature
than A. Alt recognized. Gerstenberger's thesis that the style
or Gattung derives from the family or clan ethos and was dis-
seminated to more specialized usages has become very popular.

9.2 While Gerstenberger's thesis may be accepted as established
for the prohibition style, the examples from the Cov. Code appear
to have been formulated with the covenant between Yahweh and his
people in mind. Few if any (perhaps Exod 22:27) show evidence of
deriving from other settings. They have words, motive clauses
and possessives which place them squarely in the setting of a
divine address to Israel. Evidently the institution which
established a uniform law for the people of Israel took re-
sponsibility for declaring moral norms for the people as well2S

9.3 The place of the commandments and prohibitions in the eco-
nomy of Israelite law: They resemble the casuistic law governing
primary rights and duties in that they forbid the violation of
others' rights and occasionally impose duties to others. They
make a moral appeal to potential aggressors, which of course
distinguishes them from strict positive law. Some of the relat-
ions governed are general (e.g., 22:20-21,27), others are in-
stitutional relations (Exod 23:1-3,6-8).
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9.4 The commandments of cultic duties and prohibitions of var-
ious practices associated with the religious life or cult are
stylistically similar to the other commandments. They form a
distinct group only in that they govern acts within a definite
institutional sphere. It is noteworthy that the cultic and
religious activity of the community is under the authority of
the law-giver.

9.5 Liedke's argument for identifying mitzwah as a technical
term for the commandments is not particularly strong. The word
does mean the express demand of a superior. There is a kind of
analogy between the word and personally addressed commandments
as there is between hoq and the '"apodictic legal formulations."
But this does not demonstrate the existence of a technical
nomenclature.

9.6 The verb tzwh is used numerous times with God as the sub-
ject. It would seem that the idea of divine law-giving pervades
Biblical literature and should not be shrugged off when it

comes to reconstructing the origin and development of Israelite
law.
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FORM AND STRUCTURE IN LAWS RELATING
TO WOMEN: LEVITICUS 18:6-18

Fred L. Hortom, Jr. \
Wake Forest University

Two years ago I presented to the SBL Form Criticism Task
Group on Law a paper in which I attempted to rethink some of
the terminological and form-critical issues relating to the
study of pentateuchal law. Since that time the focus of my
research has shifted toward an interest in those laws which
deal with sexuality as a part of a larger research project
having to do with Biblical views of women and marriage. From
the standpoint of an interest in law it is my belief that laws
bearing on sexuality are singularly equipped to reveal to the
researcher basic presuppositions in the Israelite law since
such laws very often fail to find their grounding on primary
observation and are thrown instead back upon legal analogy and
inference. Although this tendency is more pronounced in the
detailed law of the Mishnah than in Biblical law, I believe
that the present paper will show that at least in the case of
Leviticus 18 the legal groundwork stands out very strongly. )

In my paper of 1971 I held strongly to the view that we
must be extremely careful to distinguish between rules which
are designed to decide cases and rules which are designed to
help find new rules to decide cases. The former rules are
properly called '"law'" in that they provide a court or other
judicial body with a means for deciding particular cases. The
latter rules are themselves inadequate for the purpose of de-
ciding cases and must be used in concert with other rules in
order to reach a decision. Nevertheless, these 'heuristic
rules," as I chose to call them, provide us with an unusually
clear picture of the kind of legal reasoning which enabled
courts in ancient Israel to decide cases not directly dealt
with in existing laws. These heuristic rules are the buds
which in later times flowered into useful rules which were
capable of deciding cases. I dealt in that paper with some ’
of the means for handing these heuristic rules down to later
generations, suggesting that lists of rules in participle for-
mat and curse format were exceptionally well designed for this
function.

Recently I have been influenced by two rather different
works which, however, pointed me in the same direction. In the
first place, while reading Volker Wagner's work®, I was im-
pressed with his argument that the grammatical structure of a
passage cannot be equated with "form'" in a technical sense.
Although I believe that he is mistaken in his view that the
several different formats of legal materials in the Tanach can
represent different forms in different situations, I did agree
with the point that structure and form are not the same.

20
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A second influence in this regard came from reading John Bright's
recent essay in the JBL® in which he cast doubt upon our ability
to associate apodictic prohibitions with unique settings in life.

It may be that the directi on of Wagner's work holds the
future in that it focuses our attention upon larger complexes
of laws instead of single laws. If it is difficult to associate
a particular curse with a particular Sitz im Leben (it could be
used by a court in sentencing or by the cultus in reciting the
sacred law), there is little doubt about the cultic Sitz im
Leben of the list of curses in Deut. 27. To borrow from our
colleagues in prophetic studies, we might point out that the
phrases koh ’amar yhwh or n®’im yhwh are recognizably prophetic,
but we cannot associate unique settings in life with them.
Rather, these phrases may play a part in any one of the several
varieties of prophetic speech and hence may be associated with
more than one Sitz im Leben.

The direction of my own work at this time together with my
growing conviction that legal materials must be seen in larger
complexes has led me to present for your examination the study
of a single legal pericope which illustrates some of the points
I have discussed here. In particular, I am impressed with the
highly developed structure of Lev. 18:6-18 and the role of the
two heuristic rules in vss. 6-7 in giving coherence to that
structure.

Leviticus 18:6-18

1. The Concept ‘erwah. While it is unusual to begin a
form-critical study with a discussion of the meaning of a
particular lexical item such as ferwah, I believe it necessary
to make an exception in the case of Lev. 18:6-18 since without
a proper understanding of ‘erwah we may not be able to perceive
the rationale for the structure of the pericope. In dealing
with the notion of nakedness in the Bible we are, in fact,
dealing with two related ideas: (1) the concept of nudity, of
being without clothing, and (2) the concept of the exposed
reproductive organs. The former concept is expressed primarily
by the words ¢ @éyrom and ‘&ardm. The latter concept is usually
expressed by the word ‘erwdh which_is almost always to be found
in the construct or with a suffix. A term closely related to
‘erwdh is ‘eryah which, except in the difficult expression
‘eryah bo¥et (Mic. 1:11) is used as an adjective, usually in
conjunction with ¢eyrom. The word ma‘ar in Nah. 3:5 and the
word ma‘dr in Hab. 2:15 seem to be synonymous with ‘erwah,
though in 1 Ki. 7:36 ma‘ar has the more generalized meaning
"space'. 1 shall argue further that the term kanap in several
places has a meaning closely related to ‘erwah.

The ‘erwah of a person is the most intimate and private
portion of his body. It is considered especially demeaning to
be seen ‘erwah or ‘eyrom. For this reason exiles were led off
by their conquers naked, signifying the exiles' subjugation and
shame, a custom which underlies the poignant prophetic act
described in Is. 20:2-4:




At that time the LORD spoke by the hand of
Isaiah, the son of Amoz, saying, '"Go and open
the sackcloth from your loins and take off

your shoes from your feet.'" And he did this

so as to walk ‘arom and barefoot. And the LORD
said, "Just as my servant Isaiah has walked
‘ardm and barefoot for three years as a sign
and portent against Egypt and against Ethiopia,
so shall the king of Assyria lead away the
inhabitants of Egypt and the exiles of Ethiopia,
boys and elders alike, ‘ardm and barefoot, with
buttocks uncovered. O the ‘erwah of Egypt!

The LXX is certainly not incorrect when it renders ‘erwat
migrayim as ten aischynén Aigyptou, for ‘erwah can only be

taken in the sense of '"shame'. 1In a textually difficult passage
(Mic. 1:11) the theme of ‘erwah as shame is again picked up when
the passage says something like, '"Pass on, O inhabitants of
Shapir, in ‘eryah boet..."

In the Rabbinic literature additional emghasis is put on
the element of sexual embarassment and shame. However, in the
Tanach there are some passages which use ‘erwah as ''shame"
without any particular sexual overtones. Certainly the prac-
tices commanded in Deut. 23:15 are not sexual in nature,3 nor

is it clear that ‘erwat dabar has sexual meaning in Deut 24:1
which provides that a man may divorce his wife if he finds

in her ferwat dabdr. Normally, sexual misconduct was considered
to require more serious consequences than divorce.

I have already pointed out that at Is. 20:4 the term
‘erwdh is translated in the LXX by aischyné. ‘erwah is also
often translated as aschémosyne which should probably be taken
in the sense of unseemliness. Only in Gen. 9 is ferwdh trans-
lated as gymnosis which is somewhat strange to me considering
the content of the story. I should have expected aischyné or
aschemosyne to serve especially well. The translation ta ichthé
for ‘erwah in Gen. 42:9,12 I imagine really points us to a
different Hebrew text. The Greek translations, therefore, help
establish the meaning ''shame' for ‘erwah in the period of the
translation. On the other hand, the terms ‘ardm and ¢eyrom
are regularly translated in the LXX with some form of gymnos
which carries no particularly negative meaning. The New Testa-
ment more or less continues the same usage as is to be found in
the LXX.11

The final connotation of ‘erwah is that of wvulnerability,
hinted at in Is. 20:4 (see above), but more explicit in other
passages. In Gen. 42 Joseph chides his brothers for having
come to spy out the Cerwah of the land of Egypt. Often we find
a double sense of sexual shame and vulnerability as in Ez. 16:
36-37 and Lam. 1:8.

We could not pass by the subject of nakedness without tak-
ing note of how nakedness is dealt with in Gen. 2. 1In that
chapter the first insight gained by Adam and Eve from their
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eating of the tree of divine knowledge12 is that they are
naked (‘&yrumim, gymnoi), leading them to make h@gdrdot for
themselves, garments obviously designed to hide their ferwah.
The wording of the passage makes it clear that awareness of
nakedness is a direct result of eating the fruit of knowledge:
...Of1 GpaYY YD IPTIT QII3W Y3 7INPBNI (Gen. 3:7).

I think Von Rad, representing a scholarly consensus, is
probably incorrect in his analysis of the meaning of this
revelation:

Innocence is lost, men are afraid of their
nakedness and weave aprons for themselves.

They react to their deed, however, not primarily
with a spiritual feeling of guilt, but with
bodily shame.

It is doubtless our western viewpoint which sees the shame of
nakedness as negative. There is some evidence to suggest that
it would be the lack of shame at nakedness which would be un-
usual, sinful, or wrong from a Biblical point of view. We know,
for example, that differing views of nakedness in athletic
contests was an issue between traditionalist Jews and Helleni-
zers in the time of Antiochus (1 Macc. 1:14-15). Further, we
find in the New Testament nakedness as a sign of madness

(Mark 5:15, Luke 8:27).

Finally, we find an important Near Eastern parallel to our
discussion in the story of the humanizing of Enkidu found in the
Gilgamesh Epic. In the Assyrian version of Tablet I Enkidu's
intercourse with the harlot alienates him from the wild beasts,
but in return he receives wisdom and understanding (iv.22-29).
The harlot exclaims, "Thou art wise, Enkidu, art become like a
god! (iv‘314).15 In the 0ld Babylonian version a slightly
different cast is given the same tale, and emphasis is placed
upon clothing Enkidu's nakedness before he goes to Uruk (Tablet
0L ii.27—30).16 Finally, in II.iii.24-25 putting on clothing
is associated with becoming human.

It is my view that the h&gdrot of Gen. 3 represents less
the marks of sin and more the discovery of full humanity. It
is just at the point of enlightenment that Adam and Eve feel
the shame of nakedness. Indeed, covered nakedness appears to
me to represent a new leyel of understanding and maturity, not
a consciousness of sin. Consequently their covered nakedness
represents a new dignity and integrity for the man and woman.

An interesting passage in this regard is 1 Sam. 20:30 in
which Saul berates Jonathan for choosing David:

nyTani 190393 93 3% an8YY Y0332 Yasw AR ansY
nYaY Dwayy gnway @y 2% 08 9n2 Y2 SnyTy RIvh

SNy




24

In this passage the term ‘erwah could almost be translated
"character'" or "dignity'. Somehow Johnathan's perfidy reflects
a character of rebelliousness on the part of the woman who bore
him; but more importantly for our purposes, that rebelliousness
is associated with her ferwah.

The passage from 1 Samuel also illustrates the last point
to be made about ¢erwah and that is that ¢erwah can be shared
through genealogy or transmitted through sexual intercourse.
The sharing and transmission of ¢erwah underlie the rules of
Lev. 18 and Lev. 20, but these notions are most important in
Lev. 18. A man may not uncovey the ¢erwah of his granddaughter
because it is also his Cerwah.?? A Sson may not uncover the
¢erwdh of his father's wife because that would involve uncover-
ing the father's ¢erwah. Likewise one is prohibited from un-
covering the ‘erwah of one's brother'i wife for that would be
to uncover the ‘erwah of the brother.?l It is not difficult
to understand why ¢<erwah would be shared through the birth
process. It is more difficult to understand how ‘erwah can be
transmitted sexually. We turn for further clarification on
this point to the related term kanap which I believe will
illustrate this kind of transmission more clearly.

2. Sexual Connotations of the Term kanap. One cannot
miss the obvious parallel between the meaning of ‘erwah in
Lev. 18 and the meaning of kanap in the following passage from
Deuteronomy:

$1%38 K35 7230 K231 1028 n@R DY @OYR hpY RY
(23:1)
:2Y2R A3D P13 YD Y38 nDwd ay 25% 1R

(27:20)

In these passages, as well as_in Ez. 16:8, Ruth 3:9 the RSV

translates k3ndp as ''skirt'. However, the basic meaning of
kanap as ''wing' or secondarily as ''corner" or "extremity"
seems difficult to relate to '"skirt'". 1Indeed, in those

references to clothing where kanap is to be found the more
basic meaning ''corner'" or 'extremity' is always appropriate.

One must ask, therefore, why it is correct for us to render
kanap as '"corner'" in contexts having to do with clothing and
"skirt" in contexts having to do with sexuality. Obviously a
better understanding of the term in sexual contexts is required.

The primary meaning "wing' for kanap is perhaps the most
help to us, although at first one might think that the
secondary meaning '"extremity' could be a reference to the
genital organs. However, it is very difficult to apply such
a specific meaning as ''genital organs' to the term kanap; its
meaning is broader. Associated with the idea of wings is the

idea of the shadow cast by the wings. Hence in Syriac the
word knp' can have the meaning_of the shadow cast by the wing
as well as the meaning 'wing'. In the Bible we find a

similar association in passages such as Ps. 17:8:
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By the Rabbinic period kandp can simply mean a cover,25 and the
denominative in the niphal comes to mean "to be hidden". Tt is
this abstract meaning of overshadowing which kanap takes in
sexual contexts to make it a virtual synonym of ‘erwah. A man
"overshadows' his wife, and she carries that impression with her
for the rest of her life. To uncover the ‘erwah of a married
woman is to reveal the ‘erwah of her husband as well because that
‘erwah has been transmitted to her through the overshadowing
which takes place in intercourse.

We have now had a look at one of the important thematic
notions underlying the complex of rules in Lev. 18:6-18 and are
now ready to turn our attention to some of the more formal
matters of structure and format.

3. Structure of the Laws in Leviticus 18. The most
striking feature of Leviticus 18:7ff. is the placement of the
object clause in front of the verb, contrary to usual Hebrew
structure. A primary clause stating the prohibited conduct is
usually followed in these rules by a second clause which
attempts to give some rationale for the primary clause. We may
illustrate this feature by giving two examples:

IRIT OJNR KR SO 1230 8% DR DIN8 Dy
(18:13)
29PN 8 InwR YR 230 8% 738 a8 hyay

(18:14) 837 JnTT

So long as the object clause is fairly simple, no real problem
exists with the inverted format. The second clause of 18: 14

is interesting in that it restates the original rule and then
provides its own rationale. Further, the restatement is in the
same format as the initial rule to the extent, at least, that
the object clause is put first. The term ’i%td explains more
clearly what is meant by the phrase ‘erwat ¥hi > abika, and I
do not think that we have to do with a more primitive ‘el

2&%et :3pi >abika 157 tiqrab.

The object of the verb gdldh may be modified as necessary,
but this sometimes leads to unwieldy sentences such as the
primary clause in 18:10:

"INV 7230 8?03 I8 933 na nyay

This prohibition illustrates the fact that the extention of
the object clause often forced reintroduction of the object
later because the verb-object relationship has become obscured
to the native ear. Here the problem is handled by reintroduc-
tion of the object with the word ‘erwatan. Reintroduction can

also take place in the second clause as is illustrated il 85

DY 7230 RY R 7332 DR {230 BY N> nywy
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The reason for reintroduction in this case might also be
sought in an attempt to balance the unusual order in which
the object is first with the normal order in which it follows
the verb.

Lev. 18:9 illustrates some interesting features which
ought to be looked at here:

nYa nI?In PR D2 I8 73R ha gnans nay
:1079Y 7230 RY YIn .nTean R

The grammatical confusion caused by the displacement of the
object clause and its severe modification is revealed by the

n- suffix on the last ‘erwah which obscures the fact that the
object is properly a singular. Futhermore, the ''second clause"
is simply a completion of the missing verbal component of the
first clause. Another way of saying the same thing is to
point out that the function usually played by the second clause
in this case is played by the modification of the object. Tt
is possible that Lev. 18:9 reflects a mpre primitive ‘erwat
»8h3teka 15’ t°galleh as Wagner claims,”’ but that hardly
explains the present form of the rule.

We have another example of the rationale's being found
within an initial dependent clause in 18:11:

Jgnany 7has nT?In Y28 DwR na DIy

(ANNOY P3N 82 ¥

One would certainly expect something more like
Jaan8 "> a2an 82 Y38 WS na min Y
(R

Indeed, it was my first thought that just such a transformation
had taken place, but I found it impossible to give good reasons
for such a transformation. The development Sg the object has
been a one-step or a two-step move. Wagner, following
Ellinger, sees moledet ’&bfka as a gloss, and I am inclined

to agree. The second step would be the addition of ’8nstka
hiw’. The phrase 1o’ t®galleh has been pushed away from the
original object far enough to require reintroduction by means
of ‘erwatah.

Save for the exceptions noted above the motive clauses29
of these laws simply state the prohibited relationship again:

It is the ‘erwah of your father. vs. 8
they are your ‘erwah. vs. 10

She is the near relation of your

father. vs.12

...for she is your mother's near

kin. visel3

...she is your aunt. vs. 14

She is your son's wife... vs.15

This is the ‘erwah of your brother vs.16
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The important question to be raised about these clauses is in
regard to their suitability. Obviously to say in vs. 14 that
a proposed or actual union is invalid because the woman is the
aunt of the man presupposes that such a union has already been
declared invalid. A motive clause is supposed to answer the
question "Why?'". It is not immediately obvious that these
clauses do so. It is circular to forbid marriage with one's
aunt and then justify that prohibition on the grounds that
she is one's aunt. The motive clauses here point beyond
themselves, and we cannot understand them in isolation.

I find it impossible to accept the view that the motive
clauses have simply been tacked onto a series of rules of the
format ferwat...lo’ t€galleh at a single stage in the trans-
mission of the tradition, although I have no doubt that they
are secondary accretions. Lev. 18:9 and especially Lev. 18:11
suggest that addition of the motive clauses came at different
times and in different ways and that in some cases further
development followed.

4. TIsolation of the Pericope. Although there are some
important variations in format, it is obvious that the rules
of Lev. 18:8-16 are of a kind. Equally obvious is the fact
that 18:7-18 and 18:19-23 demonstrate entirely different
formats. This has led to several different theories about the
composition of 18:6-23. Most recently Wagner has held that
vss. 7-16 form a commentary on vs. 6 and that vsg. 17ff. simply
pick up the train of thought broken after vs. 6.30 Our first
task here will be to isolate the various strata of the tradition
in Lev. 18 and then see what interrelationships bind them
together.

Broadly conceived, all the laws in 18:6-23 have to do with
sexual matters, but upon closer scrutiny we find that the sub-
ject matter divides after vs. 18. 1In vss. 6-18 we are dealing
with proposed marital unions which are to be prohibited. In
vss. 19-23 we are dealing with the broader topic of prohibited
intercourse. Certainly the intent of the laws in vss. 6-18 is
not to make adultry or fornication with the women described more
serious, for adulteryand fornication are serious enough in them-
selves. Even if one supposes that the inference Qal Wa-homer
would operate in cases of sexual misconduct which also involved
incest, such an inference can hardly be brought forward as the
rationale for the laws in vss. 6-18.

The one exception to the prohibitions of 18:6-18 has to do
with vs. 16 in that levirite marriage actually commands un-
covering the ‘erwah of the dead brother. The reason for this
important exception is that the living brother must perpetuate
the ‘erwah of the dead brother so that the first male offspring
might inherit his dead "father'. This rule, therefore, could
not be brought forward to confound the notion that the rules of
vss. 6-18 have to do with prohibited marital unions.

Once the basic division in intent as well as style between
vss. 7-18 and 19-23 is recognized it will also be recognized
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that vs. 6 is more closely related to vss. 7ff. than to vss.
19ff. It does, however, show a very different structure from
that found in vss. 7-18:

NY23% 139p0 8?2 @3 A8W °D P8 wOR WK

STIAY VIR MY

’

The phrase ant yhwh is, of course, characteristic of the
Holiness Code and is an addition to the basic rule. Although
the rule is different in format from vss. 7ff., it uses the
technical expression 1©gall8t ‘erwah in an absolute sense and
the verb girab in reference to near kin not %? a direct line
with the father or mother (cf. wvss. 14, 17). Hence, despite
differences in format, there is a strong relationship between
vs. 6 and the verses immediately following, a much stronger
relationship than would be expected were these verses simply
brought forward to illustrate vs. 6.

Vs. 17 initially fits the pattern found in vss. 8-16, but
soon deviates:

7132 D32 D8 230 8% Oh3Y w8 Ny
TORE NY9Y NP3 apn 8?2 D3 DRY
3 RT3

In this case the object of the verb is fairly simple and the
elaborations all occur in the second part of the rule. The
rationale (%a’?rah hennah) has to do only with the prohibitions
of the second part of the rule. We note too that the phrase
1®galldt ‘erwatah only adds a suffix to the 1€galldt ‘erwah to
be found in vs. 6.

Vs. 18 hangs onto the previous verses only by virtue
of subject matter, i.e. the prohibition of a martial union
between a man and a woman who is the sister of another wife.
Although we find the expression 1°galldt ‘erwatah as in the
previous verse, the prohibition seems to me not to be founded
on the same kind of rationale, i.e. shared ‘erwah, since the
rule obviously allows for marriage after the death of the
sister. The term 1®galldt ‘erwatah in this case may only mean
""to contract a marriage' without laying any emphasis upon
nakedness itself.

One wonders why it is necessary in vs. 7 to forbid the
uncovering of the ‘erwah of one's father and mother. Also
strange is the fact that the rationale has to do only with the
ferwah of the mother:

8I7 0N mY3n BY P8 DITYY JUIR MW
107y 7230 RY

It is clear from the context that to uncover the ‘erwah of the
father means to have intercourse with anyone who bears the ferwah
of the father through inheritance or transmission, but this
matter has already been dealt with in vs. 8. It seems super-
fluous also to add a prohibition against contracting a marriage
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with one's own mother. Can we imagine that such a relationship
could have been contemplated? Certainly the addition of the
mothér to this rule is secondary as is the motive clause which
is devoted entirely to the mother. I shall hope to explain
below how this came to be.

In summary, wé see that only vss. 7-16 demonstrate a unity
of format and that vs. 7 appears to be superfluous. Vs. 6 dif-
fers strongly in format, but it is related strongly in language
and content with vss. 7-16. Vs. 17 has only superficial re-
semblances to the format of vss. 8-16, and vs. 18 differs in
content, format, and rationale from all of the rules preceding
it. Vss. 19-23 deal with other areas of sexuality entirely..

5. Development of 18:6-18. 1In Lev. 18:6-18 we have to do
with a kernel list of regulations (vss. 7-16) surrounded by
material of a related but not identical format and content.
Based upon what has been said above, a general picture of the
development of the pericope may be drawn. Beginning with the
motive clauses of vss. 7-16, we saw that these clauses were
secondary but had probably been added at different times in the
history of the transmission of the tradition. We may imagine
that vss. 7-16 at a more primitive stage consisted of rules of
the format ‘erwat...15’ t€galléh. The inverse order of the
object clauses identified the legal principle clearly and also
provided a convenient means for memorizing the series.

It is difficult to look far back beyond the stage in which
the rules of the format ‘erwat...15’ t®galléh were linked to-
gether into a series. The individual rules gain substance and
definition from one another, and the effect of the sum of them
is greater than the individual effects taken together. The
intent of the various motive clauses is to draw out the implica-
tions of a given rule within the context of the entire series.
For instance, to prohibit the brother's wife because it is the
‘erwah of one's brother begs the question as to why it is wrong
to uncover the ‘erwah of one's brother. However, within the
context of vss. 12a, 13a, l4a the obvious wrongness of that
relationship is made clear. The nakedness of any near kin re-
lated through the father or the mother is prohibited. This is
plain even without the motive clauses of vss. 12-14. Vs. 14b
also begs the legal question, but again the prohibition of the
‘erwah of near relations found in the primary clauses of the
series lends force to the simple statement dodat®ka hiw’. Such
clauses give emphasis but add nothing new to the rationale
behind the rules they support. The motive clauses containing
8¢’8r (but not 3% er basar) actually develop our understanding
of the rationale for the laws with which they are associated,
introducing a very high level of abstraction to the discussion.

Turning now to vs. 7, we see that it heads the series of
laws beginning with the word <erwah, but we find it difficult to
understand what its function is. The story in Gen. 9:20-27 is
certainly based upon a prohibition of this kind, but the func-
tion of the prohibition there is to supply a reason for the
subjugation of Ham, not to improve our understanding of the




30

meaning of the prohibition against uncovering the ‘erwah of the
father. TIf ‘erwat ’abika were meant literally (or only liter-
ally), the vs. 7a would differ significantly from the other
rules in the series in that it does not deal with a proposed
marriage. Clearly the Cferwat ’3bika is a transmitted €erwah
borne by the wife and children of the father. This is the basic
underlying rationale of all of the rules following except vs. 13,
which has probably grown up on analogy with vs. 12, and vs. 17
which is rather late in the history of the development of the
pericope. The prohibition ¢erwat ’abika 15’ t€galleh originally
was placed at the head of the series to supply a rationale for
the whole and not to set out a single prohibition as in vs. 8.
The addition of the prohibition against uncovering the mother's
nakedness and the second clause which emphasizes this addition
would give a rationale for the prohibition against uncovering
the ¢erwdah of one's mother's sister (vs. 13) and the ¢erwah of

a sister though the mother only (vs. 9). All of the rules in
vss. 8-16 can, in one way or another, be related to the prg-
hibition against uncovering the nakedness of one's father.

The prohibition in vs. 17 against taking a woman and her
daughter or her granddaughter is related at a later stage to

the progﬁbition against uncovering the nakedness of one's
mother. Since vs. 17 does not at all depend upon the prohi-
bition of the father's nakedness, it is difficult to see how it
could be early in the tradition.

Vs. 6 introduces the notion of %®’er basar, which is a
non-sexual term but is in other respects much like ‘erwah in
establishing relationship. ¥€’8r is something which can be
shared, but evidently not transmitted. A rather gzrlct defini-
tion of %¥®’8ér, or more exactly ¥€’ér haqgarob ‘el is provided
in Lev. 21:2, but since this strict definition includes only
the near relatives related by ‘erwah to the father, we are
obviously dealing with a broader concept in Lev. 18 than we are
in Lev. 21. Probably the term reflects any direct familial
relationship as in Lev. 25:49. It is difficult to escape the
conclusion that we have to do here with a s®y3dg lattérah which
points beyond the specific cases referred to in vss. 7-17.

In general, all proposed marriages between persons sharing
kinship are to be prohibited. This has the effect of changing
the ground of the laws from ‘erwdh to %¥€'8r. This also has
the effect of protecting all relationships of nakedness from
transgression since they are included in the larger category
of flesh. This new grounding smooths out some of the rules
which are not as directly related to the ‘erwat ha’ab. To
uncover the nakedness of one's father's sister is not to un-
cover the nakedness of the father but of the grandfather
(cf. vs. 10). However, vs. 6 gives a much clearer rationale
for this prohibition. This is a heuristic rule of great
importance for the subsequent development of rules regarding
allowable marriage in the Rabbinic law.

We have seen how two heuristic rules have affected the final
shape of 18:6-18. Vs. 7 was designed as a rationale for the
prohibitions which followed it which shared the same format. As
the tradition was expanded to include consideration of the
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nakedness of the mother, so was vs. 7 expanded to include the
mother, and its motive clause was devoted entirely to the
mother. The addition of vs. 6 as a general heading for. the
series changed the legal grounding of the entire collection from
‘erwah to %¥®’er. The various mot ive clauses are related to
these heuristic rules, but they do not necessarily presuppose
them in their present format. I would conclude from the very
different motive clauses scattered throughout the series that
the heuristic rules are later in the tradition than the motive
¢lauses. Vs. 18 bears little substantial relationship to the
rest of the pericope, and it is my view that it was probably
added at a rather late stage and depends on vs. 6 for its
rationale.

For the sake of completeness something needs to be said
about vss. 19-23. As I pointed out above, these verses are
related to vss. 6-18 only in that they deal with sexual matters
(but see vs. 21). The only lexical connection is in the
phrase 1®galldt ferwatah. This may have been one of the links
which led vss. 19ff. to be associated with vss. 6-18. The motive
clauses in vss. 19-23 deal with notions of defilement, perversion
and abomination, notions which do not arise in 18:6-18. Certain-
ly the effect of adding vss. 19-23 to vss. 6-18 is to attach the
notion of defilement to the prohibited marriages in these verses.
In my view this shows that the association of vss. 19-23 with
vss. 6-18 comes from the hand of the redactor of the Holiness
Code who then proceeds to finish off the chapter by classing
all the prohibited acts in vss. 6-23 as defilement and
abomination.

6. Final Remarks. I have attempted to show in this paper
how a proper understanding of heuristic rules can help reveal
to us the structure and form history of a legal complex. In
this case the identification of the heuristic rules was fairly
obvious, especially in the case of vs. 6 which stands as a
general heading. Neither of the heuristic rules legislated
anything in and of itself; rather, they grew up out of existing
law to clarify the basis on which that existing law stands.
Yet the heuristic rules are able to point beyond the limitations
of the more specific rules and establish a means for a court to
decide cases strongly differing from those contained within
existing law. In this process the heuristic rules become
primary and the older specific laws become examples of the more
general rules.35 Something of the same heuristic function was
played by some of the motive clauses, pointing the court to the
reason for the particular rule found in the law and inviting the
court to use a similar kind of reasoning to find the right law
to apply to a new situation. For instance, the implications of
the motive clause in Ex. 21:21 in reference to the relationship
between master and slave (kaspd hii’) certainly go far beyond the
limitations of the single case with which they are connected
and are available to the court for any number of new applications.
The drawback in a motive clause from our point of view is that
it is closely bound to a specific law and is not complete in
itself.




FOOTNOTES

1A Reassessment of the Legal Forms in the Pentateuch and
their Functions,' The Society of Biblical Literature: One
Hundred Seventh Meeting: Seminar Papers, pp. 347-396.

2VolkerWagner, RechtssHtze in gebundener Sprache und
Rechtssatzreihen im israelitischen Recht (BZAW 127, Berlin
and New York: de Gruyter, 1972).

31'The Apodictic Prohibitions: Some Observationms,' JBL xcii
(June, 1973), 185-204.

4See, for example, Gen. 3:10, Ez.18:7 where these words
occur alone. The LXX translates both as gymnos

5The only occurences of the absolute are in Ex. 28:42
and Lev. 18:6.

6GES Ez. 16:17,22,39:923:29:

7For example, m. Aboth 3:13: Nn¥7PY POM DX RIOpY 93N
MI9YY 0T8T DR }0?Y39n wywhich uses ‘erwah in the sense of
shameful sexual conduct.

81 know of no satisfactory translation of ‘erwat dabar.
The LXX translates the phrase here as aschemosyné pragmatos.
Whether the phrase was sexual in meaning was a point of dispute
between Shammai and Hillel. Cf. m. Gittin 9:10.

9As is shown by the surrounding legislation.

1OVery singular, but not surprising, is the translation
kakias sou for ‘erwatéek in the LXX of Ez. 16:37.

11lThere is a preference for aschémosyné and related terms in
reference to the genital area. Cf. 1 Cor. 12:23, Rom. 1:27,
Rev. 16:15.

12Cf. G. Von Rad, Genesis: A Commentary, trans. John H.
Marks (Philadelphia: Westminster Press, 1961), p. 86f. and
John Skinner, Genesis (ICC, Edinburgh: T&T Clark, 1930), p.75,
for the evidence on this point.

130p.cit., p.88, Skinner, op. cit., p.76 avoids this error
but draws no particular conclusions about the meaning of shame
here.

l4gee also the First Infancy Gospel 6:4.

L5ANET2, p. 75.

16ANETZ, p. 77.

17ANETZ, p. 77.

181+ seems to me that to hold otherwise would require showing
some kind of ideology which glorifies nakedness or at least
considers nakedness 'matural'. I know of no such ideology in
the Tanach.

19The Greek reading huie korasidn automolountdn suggests that
n‘wt should be read n¢rt. Though it might be attractive for my
hypothesis, there seems to be little support for the conjecture
of BH” that n‘wt be read as ‘rwt.

2076y, 18:10.
2l1ey. 18:16; 20:21.




39
221 cannot at all understand the translation '"shame" in the
NEB.
23¢cf. 7. Payne Smith, ed. A Compendious Syriac Dictionary

Founded Upon the Thesaurus Syriacus of R. Payne Smith, D. D.
(oxford: The Clarendon Press, 1903), sub voce.

24see the passages brought forward by M. Jastrow, A Dictionary
of the Targumim, the Talmud Babli and Yerushalmi, and the
Midrashic Literature (Brooklyn, N.Y.: Shalom Press, 1967), sub
voce.

251p4d.

261n fact there is no first clause per se because of the ex-
tension of the object to specify the prohibited contact more
clearly. This extension has occurred either in one step or in
two. If the primitive form was ‘erwat ’2hdt®ka 15’ t€galléh,
then the next addition was bat ’'abika 8’ bat ’immeka, and finally
moledet bayit 8° mdledet hiig. The verbal component 15’ t€gallzh
is now so far removed from the original object that a reintro-
duction of the object is called for. In terms of length, however,
the resulting formation so closely approached the rules of the
same class as to interfere with the addition of a second clause
which would give a rationale for the rule.

27Wagner, OpS elitel mp o420
281bid., p. 43n23.

29On the motive clauses in the Tsnach see Bernard Gemser,
""The Importance of the Motive Clause in 0ld Testament Law, "
VISup i (1953), 50-66.

30See Wagner, op. cit., p. 40f. and the literature there
cited.

31The obvious exception to this is vs. 12.

321 believe this claim to be true even for vs. 16 which pro-
hibits uncovering the nakedness of one's brother. If we under-
stand that nakedness is inherited from the father, we recognize
that to uncover the nakedness of the brother's wife is also to
uncover the father's nakedness. Certainly the prohibition is
strengthened by the addition of vs. 6, but it does not depend
on it for its rationale.

33The notion that the nakedness of a woman can also be trans-
mitted to her mate is not as strong in our literature, but it
seems to be an underlying assumption in this passage. Remember
above that in 1 Sam. 20:30 Jonathan bears his mother's naked-
ness.

3bgerard is probably incorrectly interpreted in b. Yeb. 90a
as ’i¥to. ke

35Ex. 22:8 is certainly such a heuristic statement, designed
to commit all matters of pe¥a¢ ('breach of trust?, so RSV) which
fail of witnesses to the jurisdiction of the sanctuary. The
effect of this is to make the surrounding laws which deal with
specific p€%a‘im (the legal term has now been assigned to them)
single cases of the general heuristic rule.




S 63 APPEAL TO ANCIENT TRADITION
AS A LITERARY FORM

by

Norman C. Habel

Concordia Seminary, St. Louis

Rhetorical questions and quotations are typical of disputation
speeches.1 In some cases the quotations involved are selected statements
expressing the opinion of the opposing party (e.g., Isa L40:27). Gordis
suggests that many quotations appear without any formal designation to that
effect.2 Among the various types of quotations included in the 0ld Testa-
ment Gordis lists "citations from current folk wisdom, generally couched in
the form of an apothegm or a rhetorical question," and "the citation of a
proverb, either without comment or expanded by an additional observation by
the author, supporting or opposing the sentiment embodied in the quotation'.l3
Such quotations represent an appeal to a commonly accepted tradition or
authority offered in support of arguments proposed by a disputant or speaker
(e.g., Job 6:5,6; 11:12; Amos 6:12). In certain instances, however, these
appeals seem to assume a formal character or pattern within a variety of
biblical Gattungen. Our task here is not to isolate all quotations or rhe-
torical questions which may be classified as appeals to an acknowledged
authority,u but to focus upon one category of argument, namely, the appeal
to ancient tradition. The recognition of this form-critical category leads
to additional insights into the function of ancient tradition in the reli-
gious life of Israel. The following investigation is a preliminary analysis
of the form and significance of typical appeals to ancient tradition in a
diversity of biblical contexts. The book of Job is the starting point for
our consideration of this topic and will provide the major context for the
preliminary application of our findings.

The basic structure of the form under consideration appears to be
a) the appeal to consult or recognize ancient tradition, b) the citation
of the tradition and c) the application of the tradition cited to the sit-
uation or argument at hand. Each of these components may be expanded or
modified in a variety of ways, but this underlying structure appears to
remain constant. The several characteristics of each of these components
will become apparent in the analysis of specific texts. The passages
chosen have been divided into two major groups, those which begin with an
appeal to consult ancient tradition and those which commence with an appeal

to recognize ancient tradition.5
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Whether or not this form arose in the wisdom schools of the ancient
Near East,6 it is obviously at home in a sapiential context. The example
of Job 8:8-13 makes this abundantly clear:7

appeal to consult tradition: Ask now of ancient generations

(vs.8) and consider the truth of their
fathers!

rationale for the appeal: For we are of yesterday and know nothing,

(vss.9-10) our days on earth are a shadow.

Will they not guide you, speak with you,
and bring forth the words of their
minds?

citation of the tradition: Can papyrus grow without marshes?
(vss.11-12) Can reeds flourish without water?
While they are still fresh and uncut
they will wither, quicker than any

grass,
application (proposition): Such are the paths of all who forget Elj;
(vss.13-18) and the hope of the godless will
perish.
(explication): His confidence is gossamer,
His trust the house of a spider...
recapitulation: Behold, that is the joy of his way
(vs.19) and from the dust another sprouts.

The imperative §€ral-n3» appears to be an opening formula typical of
this first group of appeals. Bildad here exhorts his opponent to consult
the wisdom of the past and the mysteries verified by the fathers.9 The
past is specifically designated the dor ri’son, which may mean the "former"
generation or the "first'" generation. The emphasis on primordiality and
antiquity of tradition in other examples of this form favors the rendering
b e Al (oh e "ancient."1o Bildad is countering the arguments of Job with the
weight of ancient tradition; for Bildad the authority of antiquity is
greater than any recent evidence from experience.

The peculiar feature of the appeal in Job 8 is an explicit rationale
for consulting ancient tradition. Elsewhere the right to make such an
appeal is self-evident, but in answering Job's forceful existential argu-
mentation Bildad offers a complete formal justification for his methodology.
His rationale provides two distinct grounds for maintaining the superiority
of ancient tradition: a) each individual man is an ephemeral creature and
during his short lifetime can gain no depth of wisdom, but b) from the
great mind of accumulated knowledge he can find guidance into the truth.
The fleeting present can be best interpreted in the light of the acknowl-
edged axioms of antiquity.

The tradition cited is an axiom or proverb formulated as a rhetorical
question (vs,11)11 Whether or not verse 12 is a later expansion of the
original proverb for the sake of this argument, is perhaps secondary; the

proverb itself is a concise and balanced axiom appropriate for the point of
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disputation. None can disagree that papyrus perishes without water. From
that universally acknowledged fact an application can be made to man's
relationship with God. While the application is introduced with a formal
kén, "so," "thus" or "in like manner," it does not necessarily follow as a
strict logical conclusion from the tradition cited.12 The analogy is cho-
sen because the disputant believes that it confirms the position he has
agsumed. The application (vs.13) of the proverbial tradition cited is
technically the opening thesis or proposition which Bildad intends to
develop. The subsequent verses (1u-18) introduce the premises or arguments
which further substantiate his proposition. The concluding line of the
argument (vs.19) is a recapitulation of the thesis drawing upon the imagery
of verses 11-13. Thus the appeal to ancient tradition (vss.8-12) sets the
stage for presenting the substantive arguments of Bildad's disputation
speech; his position is grounded in the authority of the fathers.

A second appeal to ancient tradition is found in the expanded ;ig of
Deut-32.13 Within the argumentation of that covenant court trial the rhe-
torical question is posed, "Is he not your father who begat you, who made
you and established you?" (vs.6). Instead of allowing the rhetorical ques-
tion to stand as self-evident and proceeding to enumerate the historical
mighty acts of Yahweh as in other zig texts, the author appeals to ancient
tradition. In outline the appeal of Deut 32:7-9 assumes the following

pattern: b
appeal to consult tradition: Remember the days of antiquity,
(vs.T) consider the years of generations §
long ago;

ask your father and he will show you,
your elders and they will converse '

with you.
citation of the tradition: When Elyon gave the nations their
(vs.8) inheritance

when he separated the sons of men,
he fixed the bounds of the peoples
according to the number of the sons

of God.! '
application: But Yahweh's portion was his own people,
(vs.9) Jacob his allotted heritage. "

The opening imperatives reveal two distinct dimensions of the appeal
to ancient tradition, the first being a demand to go back to antiquity as
such for the authoritative answer and the second an exhortation to consult
(882al) the fathers as the source of information for that answer of antig-
uity. The archaic character of the tradition is underscored by reference ¥
to the past as xfgéz lélég and by the very subject matter of the tradition
cited. This citation recalls a primordial act of El Elyon, who divided ¥
all peoples of earth according to the number of the sons of God, each of

15 »

whom was apparently responsible for jurisdiction over one assigned nation.
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Israel's relationship with Yahweh, therefore, was not a historical accident,
but part of the eternal order of the cosmos. That ancient tradition is
interpreted in such a way, however, that Israel is not merely under the
control of one of the sons of God, but has been destined to be Yahweh's
heritage from eternity. History is viewed as revealing what had been plan-
ned primordially.

The application given in verse 9 becomes the leading proposition of
this Eiﬁ and is substantiated by the citation of historical acts of Yahweh
through which Israel came to recognize Yahweh as its God (vss.10ff). A
further implication of this appeal is that Yahweh and Elyon seem to be
identified, just as El the creator and father of mankind is one with Yahweh
in the preceding verses (h—é).16 By appealing to a primordial tradition
the author introduces a new self-understanding of Israel's relationship
with Yahweh. It is widely assumed that Israel's early identity and theo-
logical consciousness seems to have been determined largely by its histor-
ical experiences. But a concern for integrating its understanding of Yahweh
with questions of primordiality and mythic reality raised by the presence of
names like El, El Elyon and El Olam was apparently a lively issue in Israel,
as the appeal of Deut 32 seems to testify. In this instance, then, the
application of the ancient tradition cited is really a reinterpretation and
appropriation of an important mythic truth from El theology that demanded
attention within the Israelite community.

The recognition of this form of appeal to ancient tradition is helpful
for the interpretation of several texts which appear to be dependent on the
form in question. One such appeal from the sermonic argumentation of Deu-
teronomy L-11 is found in Deut h:32-35:17

appeal to consult tradition: For ask now of the ancient days which

(vs.32a) were before you, since the day God
created man on the earth, and ask from
one end of heaven to the other:

questions put to tradition: a. Has anything as great as this ever
(vss.32b-3L) happened before? Or has anything
like been heard of?

b. Did any people hear the voice of a
god speaking out of the midst of the
fire as you have heard, and still live?
Or has any god ever attempted to go
and take a nation for himself from the
midst of another nation, by trials, by
signs, by wonders, and by war, by a
mighty hand and an outstretched arm,
and by great terrors, according to
all that Yahweh your God did for you
in Egypt before your eyes?

application: To you it was shown that you might know
(vs.35) that Yahweh is God, there is no other
besides him.




The initial appeal opens with a formal %€’al-nz’ and designates the

ancient past as yamim r?’%6nim (cf. Job 8:8 above). Here, however, the
appeal to consult ancient tradition is coupled with a request to search the
wisdom of the world. The concern of the author is not the evidence of tra-
dition in general, but the witness of the total range of all tradition from
the primordial to the present. In the ancient Near Eastern context there
was a strong mythic perspective that the time of Adam, the Urzeit, was pre-
cisely the era with which such miraculous happenings were associated. The
archaic and the primal were governing forces in the development of past
tradition. By appeal to "ancient" tradition one could argue, therefore,
that certain things had always been the case and consequently were indis-
putable and normative, or that other things had never happened and hence
demanded a special interpretation.

In place of the usual citation of tradition which may assume the form
of a rhetorical question, a series of questions are put to tradition in
search of a precedent. The opening pair of questions are probably formal
queries typical of this kind of search:18 "Has anything like this ever
been heard of?" Or to be more precise, "Does tradition preserve any recol-
lection of a similar situation?" The specific questions designed to high-
light the uniqueness of Yahweh's role pertain to the Sinai scene where
Yahweh spoke from the midst of a fire, and to the exodus of Israel out of
Egypt. Examples could no doubt have been cited of gods who were thought
to have spoken from the heavens or even from fire. Amos could cite the
exodus of the Philistines from Caphtor and the Syrians from Kir as compara-
ble exodus events from the past (9:7).19 For the preacher of Deuteronomy
the uniqueness of the acts cited appears to lie in the greatness of the
events coupled with the fact that the Israelites actually heard and saw
these miracles firsthand and that they survived close contact with the
deity. In any case, to make his theological point, this preacher chose to
support his thesis with an appeal to ancient tradition which would reveal
the incomparability of Yahweh's mighty acts in history,

Once again, the application of this truth does not follow as a logical
conclusion--theological perhaps but hardly logical. For in verse 35 the
claim is made that the uniqueness of the events performed by Yahweh proves
that he is God and, moreover, that he is the only God. Strictly speaking
we would have expected the conclusion that Yahweh was incomparable rather
than that he was the only existing deity. In the verses which follow (36-
LO), the questions previously put to tradition concerning certain unique
events in the life of Israel are reformulated and expanded as indicative
statements supporting the proposition of verse 35. Within the exhortation

of verse 39 this proposition is recapitulated.
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Is Jer 18:13-17 dependent on the practice of appeal to ancient tradi-
tion for its total impact? Is the form in question incorporated into the

prophetic judgment oracle of 18:13-17?

oracular formula: Therefore thus says Yahweh:
(vs.13)

appeal to consult the Ask now among the nations,
nations: who has heard the like of this?
(vs.132)

ground for the appeal: The virgin Israel

(vs.13b) has done a very terrible thing.

citation of the tradition: Does the snow of Lebanon leave the
(vs.1lL) crags of Sirion?
Do the mountain waters run dry,
the cold flowing streams?

application (indictment): Surely my people have forgotten me,
(vss.15-17) they burn incense to false gods;
they have stumbled in their ways,
in the ancient roads . . .
(threat): Like the east wind I will scatter them
before the enemy.
I will show them my back, not my face,
in the day of their calamity.

This passage appears to be a mixture of two forms, a judgment oracle
and an appeal to universal authority.zo The axiom cited is a proverbial
saying in the form of a rhetorical question comparable to those cited above
in Job 8:11-12, That tradition stands in contrast to the abnormal actions
of Israel which break all the patterns of tradition. The incomparability
of Israel's deeds is analogous to the uniqueness of Yahweh's mighty acts on
Israel's behalf in Deut l:32-3lL. The indictment of Israel which derives
added force from the axiom cited, condemns Israel for idolatry and for
"stumbling in the ancient roads." Jeremiah apparently cites an accepted
tradition as a way of heightening his condemnation of Israel for having
deserted the ancient traditions.

The practice of appealing to ancient tradition to discern the best
course of action in a critical situation seems to be alluded to in Jer 6:16.
Although the practice is here incorporated into an oracular address, it
reflects a specific technique which is apparently derived from the wisdom
traditions of Israel. The text reads:

Thus says Yahweh, 21
Stand beside the ancient ways
and ask concerning the etermal paths,
"Where is the good way?'"--take it
and find rest for yourselves.

The practice reflected in this passage is the investigation of ancient tra-
dition as the normative guide for faith and conduct. "Ways' and '"paths'
are technical sapiential terms for the destiny and direction of life dic-
tated by wisdom. Features of this practice seem to include formal exhorta-

tions to return to the traditions of antiquity and discover the truth of
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past lore. The inquirer is to "ask concerning' the past, presumably through
elders trained in conversing with ancient tradition (cf. Deut 32:7).
§€ra1 1€ appears to be a formulaic designation of the technique involved.
The inquirer then puts certain questions to the past, such as '"Where is the
good way?" or "Has anything like this ever happened?" The source of the
inquiry is the ancient or primordial past, the authoritative n€tibot 'olam
and ggggé merc’S. The normative past is searched for answers which appar-
ently assume the form of maxims or truths readily appropriated by the
inquirer. Having discerned an appropriate answer from antiquity, the indi-
vidual or community is expected to act upon the findings. Upon so doing,
peace and prosperity can be expected in accordance with the principles of
Israelite wisdom. Jer 6:16, therefore, seems to provide an explicit allu-
sion to the practice of consulting ancient tradition and thereby supports
the plausibility of the formal appeal category under consideration.

OB

A second group of texts which reflect this genre open with one or more
interrogatives that have the effect of an appeal, since they move the dis-
putant's opponent or audience to acknowledge a commonly held tradition.
Reference to the common knowledge of all parties concerned may be introduced
by the use of the verb yada' in a rhetorical question form. These introduc-
tory rhetorical questions tend to preclude a similar grammatical construc-
tion being assumed by the actual tradition cited.

Job 20 is the third disputation speech of Eliphaz. After an initial
retort in which Eliphaz gives his reason for prolonging the dispute, he
appeals to ancient tradition for a basic axiom upon which he grounds his
argumentation. The following is a summary outline of verses L-29:

appeal to acknowledge tradition: Do you know this has been so from of

(vs.l) old,
since man was set on the earth?
citation of the tradition: That the mirth of the wicked is brief
(vs.5) the joy of the godless lasts but a
moment.,
application: Though his pride reach to heaven
(vss.6-28) and his head touch the clouds,

he will perish forever like dung,
and all who saw him will say,
"Where is he?"

He will fly away . . . . . .

recapitulation: Such is God's portion for the wicked
(vs.29) man
the lot appointed him by E1.

The initial "do you know" clearly means "surely you know" (as trans-
lated in NEB). The demonstrative z3°t logically refers ahead to the tra-
ditional truth which is to be the basis of discussion. Significantly the

tradition considered is held to be primordial, an axiom evident since the
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days of the first man. The allusion to placing »3dam '@1é-’areg recalls the
creation of :EEEE 'al-ha’ares in Deut L:32. ﬂuirzgg truths asserted about
the wicked man are as ancient as man himself; what is true of wicked men can
be argued as a primordial truth verifiable since the very existence of man.

The axiom cited portrays the joy of the wicked as fleeting. Job had
said that the life of every man was short and sated with turmoil (1h421).
FElihu claims that "all of God's creatures are alike; they die in a moment
(;Iﬁgg'_) in the middle of the night" (34:19-20). The tradition espoused by
Eliphaz is more specific; it is the wicked man whose life lasts but a moment
(rega'), or to be even more precise, the joy of his life survives but an in-
stant (cf. 8:19). Job counters this axiom of Eliphaz in the following chap-
ter by insisting that the wicked live a prosperous life, full of enjoyment.
The only rega' experience they encounter is a quick death when their long
life is over (21:7,13). The axiom character of 20:5 is further supported by
its balanced structure and its relationship to the verses which follow.22
Unlike the example from Job 8 given above, the tradition cited (in vs.5) is
also the proposition or thesis which the disputant intends to develop.
Verses 6-28 are a series of arguments which support the basic thesis con-
cerning the wicked man established in the preceding citation. The 3MS suf-
fixes of this discourse refer back to the wicked and godless man of verse 5.
The summary statement of verse 29 draws all these arguments together with
the concluding comment that "such is God's portion for the wicked man." It
is noteworthy that this wicked man is designated ’3d3m r383', "man of wick-
edness," thereby combining the allusion to the wicked one of the citation
(vs.5) and the first man (’3dam) of the appeal (vs. ). The recapitulation
(vs. 29), therefore, seems to maintain that the ancient tradition being
endorsed asserts that there is a swift and certain fate fixed for wicked men
who follow the ways of the primal man of wickedness.

The disputation speeches of Isa l0-55 include a number of appeals to
ancient tradition. The form of this appeal is exhibited clearly in the
speech of Isa L0:21-24:

appeal to acknowledge tradition: Do you not know? Have you not heard?
(vs.21) Has it not been recited from the
beginning?
Have you not understood
from the foundations of the earth?

citation of tradition: He is the one enthroned above the
(vs.22) horizon of the earth,
and its inhabitants are like
grasshoppers,

the one who stretches out the heavens
like a curtain
and spreads them out like a tent
to reign there.

application (expansion): He is the one who brings princes to

(vss.23-2L) nought




and makes the rulers of the earth

like chaos.
(interpretation): Scarcely are they planted, scarcely
sown,

scarcely has their stem taken root
in the earth,
when he blows upon them and they
wither,
and the tempest carries them off
like stubble.

"Do you not know? Have you not heard?" is probably a standard form of

appeal to recall tradition.23

The focus of Deutero-Isaiah, however, is on
the primordial character of the tradition as it has always been recited
(ngd) and understood (bin) among his people. Not only has the tradition
been known ab origine, from the time men began to recite God's cosmic deeds
to each other, but the truth of that tradition is as ancient as the eternal
foundations of earth. Thus Deutero-Isaiash is grounding these disputation
speeches about God's role in the Babylonian crisis on ancient creation the-
ology traditions that antedate the historical magnalia frequently cited as
the point of departure for recognizing the incomparability and involvement
of Yahweh. Such an appeal tends to support the primacy of the creation tra-
ditions in the theology of Deutero-Isaiah.

The tradition to which Deutero-Isaiah alludes seems to be part of the
creation theophany complex according to which Yahweh appears in regal splen-
dor in the cosmic tent he has prepared for that purpose.2 The participles
which open the quotations of verse 22 suggest a hymic source for the tradi-
tion cited. Verse 22b is a hymnic expansion of a traditional formula desig-
nating Yehweh as "he who stretches out the heavens." Verse 22a, however,
has no clear 0ld Testament parallel but embraces a wisdom type analogy
according to which men can be compared to grasshoppers when Yahweh is sit-
ting enthroned on the cosmic horizon (ci‘. Num 13:33). The poetic imagery
and structure of this line support the contention that Deutero-Isaish is
quoting a known tradition about Yahweh as the High God rather than develop-
ing ‘a nature analogy of his own.25 Subsequently, however, it is only the
formula about Yahweh "stretching out the heavens' that Deutero-Isaiah
employs in his message.

This creation tradition becomes the basis for the proposition (vs.22)
that Yahweh is the one cosmic authority who nullifies all earthly rulers.
The hymnic style is continued and the creation theology language is pre-
served as a bridge with the theme of the preceding verse. The power of Yah-
weh over the princes of earth is analogous to his power over _@, primal
chaos. The same progression from primordial self-sufficiency to current
international control appears above in the speech of Isa L0:12-17. The all-
encompassing control of Yahweh is implied in the cryptic analogy of the

first tradition cited (L0:22a). The proposition which Deutero-Isaiah is
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espousing and which the Israelite exiles needed to hear is that Yahweh can
bring all the mighty powers of earth to nothing. He is in total control.
That word is expanded in the argumentation of verse 25, but grounded in the
creation tradition cited previously in verse 22. In this way tradition
speaks to an historical situation on the basis of a primordial truth.
Related appeals to tradition in the disputation speeches of Deutero-
Isaiah reflect a persistent concern for the normative truths of primordial
times.26 This holds true in several passages where a specific reference to
the distant past is not mentioned in the opening appeal itself. The dispu-
tation speech of Isa L0:27-31 is a case in point. After the quotation of
the opponent's complaint in verse 27, the disputant repeats the first half
of the formal appeal in verse 21: "Do you not know? Have you not heard?"
Tt is plausible that the second half of that formula (found in vs.21) is to
be supplied by the listener and that the appeal is also directed to ancient
tradition. The tradition cited tends to support this suggestion:

Do you not know?
Have you not heard?

Yahweh is God Eternal (’€1ohé '6lam),
Creator of the ends of earth.

He does not faint, he does not fadej;
there is no limit to his understanding.

Here an identification of Yahweh with God Eternal, presumably E1 Olam in
the earliest form of the tradition, is asserted as a dictum of the past,
not a theological point first introduced into the debate by the disputant.
A similar concern was reflected in the gig of Deut 32:1-9 discussed above.
The remaining arguments of Isa L40:28-31 are a theological interpretation of
the tradition that Yahweh is the Eternal God whose resources are inexhausti-
ble. It is also possible that, in the light of Jer 16:6, Deutero-Isaiah is
citing this ancient tradition precisely because Israel claims that her way
(derek) is hidden from Yahweh (Isa 40:27). There is a truth from the "an-
cient ways" claims the prophet, that gives life to Israel. Yahweh himself
is Olam and able to give Israel a future.

Deutero-Isaiash includes several allusions to an ancient tradition
about how Yahweh the Creator announced the rI’&onot, the "first things" or
the "former things" in antiquity.27 The prophet is not so much emphasizing
the greatness of the events of antiquity as he is asserting the priority of
the divine word that initiated those events. That word, according to L0:21,
was understood from the very foundations of the earth. Since all the "first
things" are fulfilled words of the Creator God, Israel can be assured that
the announcements of Yahweh through his prophet Deutero-Isaiah will likewise
come to pass. An appeal to remember those "first things" is found in Isa
L6:8-112

appeal to recognize tradition: Remember this and consider;
(vss.8-9a) call it to mind, you transgressors;
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remember the first things from

antiquity:
citation of tradition: That "I am El and there is no other;
(vs.9b) I am God and there is none like me."
application (proposition): I declare the end from the beginning
(vss.10-11) and from ancient times things not
done,

saying, "My plan will stand,
my purpose will be achieved."

(explication): I am summoning a bird of prey from the
east
a man from a distant land to fulfil
my purpose,

I have spoken; I will bring it to pass.
I have purposed and I will do it.

The formula of appeal, giggg, is related to the examples in the first
group of texts treated above (e.g. Deut 32:7). Functionally, however, the
exhortation seems to be an appeal to acknowledge the past tradition rather
than interrogate it. The primal traditions of antiquity, the ri’3onot
me'0lam, (cf. Deut L4:35) are introduced with a typical ki particle of quo-
tation. On the basis of this citation Deutero-Isaiah makes the oracular
assertion that from antiquity Yahweh has announced his purposes and ful-
filled them, That assertion is explicated in relation to the existing sit-
uvation in exile; Yahweh is planning the advent of a specific man to execute
his purposes. Here Deutero-Isaiah has appealed to ancient tradition to pro-
vide a rationale and justification for his message of imminent salvation.
Ancient traditions about the identification of Yahweh with the Creator El
support the prophet's contention that the purposes of the great High God,
decreed perhaps in the heavenly council, are certain to be implemented. A
similar identification was employed by Deutero-Isaiah in much the same way
in }0:28.

III

In the light of the preceding findings concerning the appeal to ancient
tradition as a form-critical category, a number of tentative suggestions can
be made toward the interpretation of specific pericopes in Job. The 2zEkar
na’ with which Eliphaz opens his formal argumentation (Job L4:7) may be an
apocopated form of the full appeal to tradition found in Deut 32:7. The
subsequent axiom about the innocent man may therefore be a citation from
tradition which Eliphaz then substantiates with arguments from personal ex-
perience and proverbial wisdom theology (4:7-11). It is interesting to note
that Eliphaz later challenges Job to appeal to a different authority to ob-
tain his answers (5:1). Eliphaz, follows this appeal by citing another tra-
ditional proverb about the fool (5:2).

Job, in turn, exhorts his listeners to consult the animal world for
verification of his position (12:7-12). Job's appeal can be understood as

a satirical adaptation of the appeal to ancient tradition employed by Bildad
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in 8:8ff. The following components can be discerned:

appeal to consult the animals: Now ask the beasts and they will teach
(vss.T7-8) yous;

the birds of the sky will tell you.

Or talk to the earth and it will teach

yousj
and let the fish of the sea instruct
you.
rationale for the appeal: Who does not know from all these
(vss.9-10) that God's hand has done this?

In whose hand is every living soul
and the breath of all human flesh.

citation of the tradition: Does not the ear test words
(vss.11-12) and the palate taste food?
Is there wisdom with age
and understanding with longevity?

Job's appeal to the animals employs technical terminology found else-
where in appeals to ancient tradi*tion,28 Job's rationale for appealing to
the beasts parallels Bildad's rationale in 8:9-10. The claim that all life
possesses the breath of the Almighty and is therefore capable to knowing his
ways is also made by Elihu (32:6-9). Both Elihu and Job challenge the valid-
ity of appeal to ancient tradition as the normative source of religious
knowledge. The proverbs from tradition which Job cites substantiate the
assertion that experience ratger than the wisdom of the aged is the test of
2

truth concerning God's ways. In the verses which follow Job uses hymnic
materials to make two major propositions concerning God (vss. 13 and 16).
It is noteworthy that in the argumentation supporting the second of these
contentions Job insists that God disrupts all earthly authorities and "re-
moves the taste of the old men" (20b). With age comes a loss of judgment
rather than an increase of wisdom. Accordingly Job's appeal to the animals
is apparently his way of repudiating any appeal to ancient tradition as
valid for ultimate religious truths about God.

This Joban debate about the source of authority highlights the signifi-
cance of Eliphaz' sarcastic interrogation of Job as to whether he could
possibly be the First Man (ch.15). The apparent assumption of the orthodox
position of wisdom theology is that ultimate authority and truth is primor-
dial. Wisdom is the primal companion of the Creator (Prov 8:22-31). Job's
arrogant claims to knowledge provoke Eliphaz into asking whether Job is his
own ancient authority, that is, whether he was the First Man whose presence
in primordial times gave him access to the power of pristine wisdom (15:
7-10). For Eliphaz the elders of his community have much more authority
than Job, no matter who he may claim to be.

This concern for primordial authority sets the stage for Eliphaz' axiom
about man (in 15:14-16) and his subsequent appeal to tradition (in vss.17ff).
The imperative §€ma'-11 introduces the appeal to heed Eliphaz because he is

reporting what is derived from the tradition of the wise and the fathers
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(vss.17-18; cf. 8:8). The claim that the land of the fathers was free from

any foreign settlers is apparently offered as a rationale for the purity of ¥
the tradition being proposed. The tradition about the wicked man cited by
Eliphaz (in vs.20) is a converse of the citation by Zophar in his appeal to

tradition (20:5), but lacks the opening ki typical of citations. The subse-
quent verses of Eliphaz' speech elaborate on the fate of the wicked man |
described in the quotation.

Ironically Yahweh's answer from the whirlwind leads Job back through
the ancient tradition he seems to have repudiated to specific primordial
events. Yahweh challenges Job to answer as a spokesman of antiquity, as
the First Man of primal times who was privy to the deliberations of the I
heavenly council. Yahweh insists that he will "ask" or consult Job as if i
he were the ancient authority who could provide answers to the cosmic rid-
dles posed by the universe (38:3-L; L0:7). Thus the "asking" of God may be
a deliberate play on the practice of "asking" ancient tradition. By "ask-
ing" these questions Yahweh guides Job back to the primordial without pass-
ing a final verdict on his claims. Job is left with a wealth of mysteries
from the primal and cosmic realms. He is led back through these mysteries
to the archai, the very beginnings from which all new beginnings arise.3
Vicariously Job experiences the primordial in all its ambiguous splendor,
its chaotic awe and its providential wisdom (cf. L2:5). He returns to the
birth of the cosmos through the rhetoric of a wisdom poet. For Job that
was more than appeal to ancient authority; it was a psychic experience of

the authoritative arche.
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A tabular analysis of the formal elements of the appeal to ancient

tradition as a literary genre reveals the following components:

The Formula of Appeal:

a) Imperatives

b) Interrogatives

£€ral-na’ 1
§€’al-na’
86%al
$a’®19-n3’

%2721l

Job 8:8; Deut L:32
Jer 18:13; Job 12:7
Deut 32:7

Jer 30:6

Jer 6:16

For related usage in appeals to consult .
see also: Judg 18:5;

z€kor-na’

bina

hez5°t yada'td
h216 yada'td
h315’ tede'u

ha16’ tisma'd
7im-15’ $3ma'ta

ha316’ h2binctem

The Designation of Antiquity:

a) The Primal Era

b) The Ancient
Sources

ri’sonot mé'olam

ddr ri’son

- v
mero”s

yEmim ri’scnim
misudot ha’ares
£ 4B LER;

yemot 'olam

endt dor-wador

min-hayyom ....’3dam

Isa 7:11; Hag 2:11
Job L4273 cf. Mic 6:5
Deut 32:7

Isa L6:8,9

Deut 32:7 (Job 8:82)
cf. Ps 94:8

Job 20:

Isa L0:28; cf. Josh
14:6 and 2 Sam 11:20

Isa L40:21; cf. 2 Chr
32113

Isa L0:21

Isa L0:28

Isa L0:21

Isa h§:9
Job 8:8; cf. Isa 51:9

Isa 40:21; cf. L1:L;
L48:16; Prov 8:23

Deut L:32
Isa L0:21

Deut 32:7; cf. Prov
8:23; Isa L2:1l;
2 Kgs 19:25

Deut 32:7

'al-ha’ares

minni-'ad
1abik

héger *3bot
z€géne k3
sebilé ’olam
n€tibot '6lam

darké msro’s

Deut L:32; cf. Job
20:l

Job 20:L
Deut 32:7
Job 8:8
Deut 32:7
Jer 18:15
Jer 6:16
Jer 6:16




The Citation of Tradition:
a) Mode of Citation

Interrogative Particle - Job 8:11; 12:11;
Jer 18:1l; Deut L:32;
cf. Job L:7,17; 6:5

The Particle KI - Isa L6:9; Job 20:5;
cf. Deut 32:9;
Job 5:2,6,7
Without Citation Particle - Isa L0:22 (cf. 28);
Isa L0:28
Deut 32:8

b) Form of Tradition Cited

Proverbial Sayings - Job 8:11; 20:5; Jer
1821l ic£. Job: 12311
Soen, Bl dlalenl

Affirmations about Yahweh - Isa 0:22,28; L6:9b;
cf. Deut L:35
Ancient Acts of God - Deut L4:33-3L; 32:8-9;

cf. Isa 51:9-10;
Ps Th:12-17

v

Our findings can be summarized as follows. The practice of appealing
to ancient traditions as the normative source for crucial matters of faith
and life seems to be illustrated by the prophetic summons of Jer 6:16.
According to this example the inguirer formally "asks" antiquity, presumably
through those trained in conversing with ancient tradition. The questions
put to the authoritative past yield pertinent maxims or propositions which
speak to the situation of the inquirer.

This practice, which seems to be at home in a sapiential context, is
reflected in a literary form which we have designated "The Appeal to Ancient
Tradition." In broad outline the features of this form can be discerned as
a) the appeal to consult or recognize ancient tradition, b) the citation of
a truth from ancient tradition and c) the application of the tradition cited
to the situation or argument in hand.

The opening appeal of this genre can be couched in terms of an impera-
tive or interrogative. The formula $€’al-na’ and its variants seem to be
normal technical expressions for expressing this appeal. Imperatives of
the verb zkr provide an alternate form of appeal.31 The usual interrogative
formulations are "Do you not know?" or "Have you not heard?" The goal of
the speaker in each case is not the expressing of amazement at the ignorance
of the listener, but an appeal to recognize the truth of an ancient tradi-
tion which is known to the community. The speaker is not content to cite
tradition by using a formula such as, "Thus saith tradition!" Rather, he

leads the listener into the discussion through a common conversation with
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ancient tradition. Since both parties apparently grant the normative char-
acter of the tradition, the assumption can then be made that the truth
cited from tradition provides a common ground for disputation, discussion,
or exhortation. Appeal to tradition, therefore, seems to have a didactic
rather than a prophetic or kerygmatic function.

The appeal of this literary form is to antiquity, that is, to the dis-
tant past when the normative verities of existence were established. In
the ancient Near Eastern community the primal or mythical age represented
the foundational era of all cosmic and communal structures. In the primor-
dial time truth and reality were first expressed in their pristine simplic-
ity. The various designations of antiquity found in these biblical appeals
to ancient tradition reflect an impulse to return to primal tradition as
the authoritative word for the present situation. Expressions like "from
the beginning," "from the foundations of the earth,'" or '"the days of antig-
uity" are typical designations of the "ancient" character of the tradition
being cited. Thus the forms in question are more than general appeals to
an authority, whether it be a local priest or a prophetic word of revela-
tion. This genre seems to suggest that there existed for the wise in
Israel another primordial authority available through the elders and fathers
of Israel which could be cited as normative, Mosaic authorities notwith-~
standing.

The traditions quoted in the preceding examples are usually introduced
formally through a Ei particle of citation or with an interrogative parti-
cle typical of proverbial sayings. While some quotations appear without
any formal particle of quotation, their position directly after the opening
appeal to ancient tradition and their specific kinds of grammatical con-
struction, suggest that they too are citations rather than insights of the
writer., Many of these quotations are proverbs or wisdom sayings which
apparently claim the stamp of orthodox antiquity. The quotations in
Deutero-Isaiah differ from the proverbial in that they seem to draw upon
ancient traditions for the purpose of verifying Yahweh's primordial identity
with the Creator El. The citation of primal acts of God in Deut 32:8-9
ultimately serves the same function. These ancient primordial traditions
about El or Elyon as the Creator of life and order provide an authoritative
source which can be cited as true for Yahweh in his conflict with contempo-
rary dieties. Thus the immediate purpose of citing materials from past
tradition will vary, depending on the goals of the individual writers.

The applications of the specific traditions cited illustrate the
diverse use of these quotations. In general, there is no consistent
formulaic particle or expression introducing these applications, although
the particle gi does occur several times, and the expression kén "thus" in

Job 8:13 might be expected or presupposed in other cases. The application
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tends to reflect the genre of the wider literary context. In Jer 18:15-17

the application assumes the normal prophetic pattern of indictment and

threat, while in Deut L4:35 the sermonic style of the Deuteronomist is

maintained. Despite this diversity of applications a pattern of proposi-

tion and explication can be seen in connection with many disputation con-

texts. In such texts the proposition states the thesis or major contention

of the disputant while the explication develops, supports or expands the

proposition. In logical argumentation these might be termed the conclusion

and supporting premises respectively. This central proposition of Job 8:13;

Isa [0:21; L46:10; and Deut 32:9 are typical examples which are explicated in [

the subsequent verses of their respective contexts. In a few cases the quo-

tation from tradition may serve as the central thesis rather than a ground-

ing or supporting premise (e.g. Job 20:5). This technique of formulating a

central proposition and supporting it with subsidiary arguments is rela-

tively frequent in the disputation passages of Job (e.g. L:7ff; L:17ff;

S:2ff). At the conclusion of the argumentation a recapitulation of the {

thesis can sometimes be discerned (e.g. Job 8:19 and 20:35). !
The preceding analysis is offered as a contribution to form-critical

research in wisdom literature and related contexts. The structural analy-

sis of the materials, however, is seen as but one aspect of the process.

Insights into Israelite ways of using tradition and the recurring impulse

to return to primal authority are significant components of the religious

life of Israel which grow out of this study and deserve further elaboration.

(July 1973)
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Footnotes

1On disputation speech forms see J. Begrich, Studien zu Deuterojesaja:
Theologische Blicherei 20 (Munich, 1963) L8-53; C. Westermann, "Sprache und
Struktur der Prophetie Deuterojesajas'" in Forschung am Altern Testament:

Theologische Biicherei 2l (Munich, 196L) 127-132; H. E. von Waldow, "The

Message of Deutero-Isaiah," Interpretation 22 (1968) 259-287.

2R. Gordis, The Book of God and Man (Chicago, 1965) 169-189.

Jbid., 17Lf.

hPassages from non-Joban speeches we would consider possible quotations
from tradition are 2:l; L:7,17; 5:2,6,7,17; 8:11-12; 11:6b,12; 15:1L; 20:5;
22:3012:%

5

suggesting the practice of researching and consulting the past to ascertain

The first group of texts employs an imperative form of S3’al thereby

the validity of a cited tradition. The second group calls upon the listener
to recall, or acknowledge the truth of, a commonly accepted and known tra-
dition from antiquity.

6

One Near Eastern connection might be seen in the opening speech of
the friend in The Babylonian Theodicy lines 16-17:

Our fathers in fact give up and go the way of death.
It is an ancient saying: "They cross the River Hubur."

7

The brief comment of F. Horst, Hiob: Biblischer Kommentar Altes Testa-

ments XVI (Neukirchen, 1969) 127, recognizes the formal character of vss.
13 and 19 as Abschliisse. He describes vss. 8-10 as "die Bedeutung der
Vaterlehre" and vss. 9-13 as Gleichnisse but offers no treatment of the
total unit as a distinct literary form. The same is true of other commen-
taries at this point.

8See Deut 32:7; L:32; Jer 8:13; 6:16; for related appeals to authority

note Judg 18:5; 1 Kgs 3:5; Isa 7:11; Hag 2:11; Ps 2:8.

9The "truth" of the fathers renders the noun EESEE‘ The term is used
elsewhere in Job to denote the mystery of God's wisdom which man attempts
to probe but camnot fathom. The heger of the fathers is a comparable deep
truth. The themes and language AE—EZE 28 illustrate the nature of man's

search (h3agar) to know the mysterious truths of wisdom.

1OSee Xégig ri’S$onim in Deut l:32 where the expression is qualified with
a reference to the "day God created man," and Isa )0:21 where mérd’s is par-
alleled by '"since the foundations of the earth." N, H. Tur-Sinai, The Book
of Job (Jerusalem, 1957) translates Job 8:8 "For enquire of the first gener-
ation, go right on and question their fathers,'" and makes the interesting

comment that this expression was itself probably a citation or formula from
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the past and that the bassage means "You doubtless know that this or that
hero of the past was told to ask those of the first generation! Such a
hero in the biblical view was actually able to question those persons of

the past and even birds, beasts, and fishes.! (cf. 12:7-8)

As E. Dhorme, A Commentary on Job (Leiden, 1967) 117 remarks, "The
wisdom of the fathers is expressed by means of proverbs (sir 39:1-3)." He
cites Job 6:5-6 as a parallel pair of proverbial sayings.

12’I‘he application of the tradition may be an argument from analogy,
one of several possible interpretations of the tradition, a related comment

or a theological conclusion drawn from the tradition, whether logically con-
sistent or not.

13On the form and motifs of Deut 32 see G. E. Wright, "The Lawsuit of
God: a Form-Critical Study of Deuteronomy 32" in Israel's Prophetic Herit-
age (New York, 1962) 16-67.

1hSee LXX.

1SCf. W. F. Albright, "Some Remarks on the Song of Moses in Deuteronomy

XXXIT," VT IX (1959) 3L43f and P. Skehan, "The Structure of the Song of Moses
in Deuteronomy (32:1-43)," CBQ 13 (1951) 153ff.

Verse Lb speaks of 28l ’eminah while verse 6b alludes to a god who is
both father (‘ab) and creator or procreator (gén8h). The designation of
qonéh is used of El Elyon in‘Gen 14:19 while the title ’ab ’adm is linked
with E1 in the Ugaritic texts. These references suggest that El and Yahweh
are being identified in the opening verses of Deut 32. As ’ab ’adm, E1

Elyon is the logical deity to determine the destiny of the
(vs. 8).

i

bené ’3dam

On this passage see N. Lohfink, Hire Israel! (Disseldorf, 1965) 114~

116, who dates Deut L, in the exile. The concern for comparing Yahweh with

other deities to expose his uniqueness is also typical of Deutero-Isaiah
whose disputation speeches are considered below.

18Related uses of hyh in the Niphal appear in Joel 1:2; Exod 11:65

Judg 19:30; Jer L8:19; Dan 12:1. Note especially Joel 1:2 where appeal is
made to those who know the ancient traditions to mark and recount the cur-
rent incomparable events for posterity.

19This word of Amos is couched in the form of a rhetorical question
typical of disputation speeches and has the effect of challenging the

uniqueness of Israel's exodus in the face of their persistent rebellious-

ness. The exodus tradition is thereby negated as an automatic ground for

Israel's special claim on Yahweh.

See J. L. Mays, Amos (Philadelphia,
1969) 156-160.
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2OThe appeal to universal knowledge is a correlative of the appeal to
ancient tradition as Deut 4:32 indicates. The idiom "Who has heard the
like of this?" is an appeal to all nations to search their traditions for
an analogous event. Compare the use of related idioms in Isa 40:21,28 and
Deut l:32b.

21Here we follow the proposal of Driver and others in reading darké
mérd’s. See G. R. Driver, "Linguistic and Textual Problems: Jeremiah,"
JQR 28 (1937) 103.

22Note the strict parallelism of the members in this verse, a feature

absent from the subsequent argumentation of Zophar. This verse, moreover,
is a self-contained axiom whereas most of the following verses are argu-

ments relating to the wicked man introduced in this axiom.

23See Isa 10:28; 48:8. "Do you not know?" as a more general appeal to
recognize what is self-evident or common knowledge in a given situation
appears in Judg 15:11; 2 Sam 2:26; Gen Ll:15; 2 Sam 11:20; Exod 10273
2 Chr 32:13; 2 Sam 3:38; Isa L43:19.

2L'See N. Habel, "He Who Stretches Out the Heavens," CBQ 3L (1972) W17~
L430.
25

The structure is verse 22a is arresting. Each colon begins with the
participle yoseb, but with divergent senses. Word plays of this kind are
typical of proverbs and ancient axioms. In the first reference the verb
refers to Yahweh "enthroned upon' the horizon of earth and in the second to
man "dwelling on'" the earth. The nouns which follow the respective parti-
ciples are hig and h2g3bim, which have the first two radicals in common.
The ”earth”_;g the common denominator of both cola.

26Isa L1:hs L5:18-23; L6:8-11; L48:3-8. Hymnic elements treating crea-

tion themes and primordial allusions such as Isa 51:1 indicate the persist-
ent concern for ancient tradition throughout Deutero-Isaish.

27Isa L1:22; L42:9; 13:9,19; L6:9; L8:3. On the related expression

mer5’s in L0:21; L1:l; L1:26; 1B:16 see E. Eichrodt, "In the Beginning,"
Israel's Prophetic Heritage (New York, 1962) 1-10. This is not the place

to enter into the debate over the specific content of the traditions identi-
fied as ri’Sondt. Isa L0:21 and the related Passages discussed above sug-
gest that these ancient traditions were creation events or normative happen-
ings in Israel's distant past rather than recent acts of Yahweh.

Eoote the imperative $€’al-n3’, the verb yrh (cf. 8:10) and the rhe-

torical question introducing the quotation of verse 11.

29

Whether the proverb of 12:12 is to be rendered with an interrogative

or to be understood satirically, there is little doubt from the context that
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Job is repudiating age as the guarantee of wisdom. Cf. Gordis, op cit.,
18L.

3oFor an appreciation of the archai theme in Job see James Williams,

"You Have Spoken Truth of Me," ZAW 83 (1971).

31On the various uses of zkr see W. Schottroff, Gedenken im Alten

Orient und im Alten Testament (Neukirchen, 1961) .
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S 97 RELATION OF LITERARY GENRES TO RELIGIOUS PERSPECTIVES

Mary K. Wakeman
University of North Carolina

The Temple Program for the New Year Festival at Babylon
calls for recitation on the evening of the fourth day of Enuma
Elish, the account of Marduk's battle with Tiamat and his crea-
tion of the cosmos. The Hittite Purulli festival celebrating
the beginning of the agricultural year also has associated with
it a story telling how the weather-god bested the dragon. But
on comparison, these two stories, that are often brought into
relation in discussions of the Battle with the Monster myth,
appear to be fundamentally different in their outcome and inten-
tion. This is evidenced by the fact that a human being plays a
decisive role in the Hittite story, both in its older and
newer versions, and that the focus of interest in these stories
is not so much the god's success, but the decision the human
hero makes. 1In the first story he forfeits immortality to
satisfy his longing to be with his family; in the later version,
he throws in his lot with his father-in-law against his '"natural"
father. If we consider the significance of this difference from
the Babylonian story, we will be opening questions about the
relation of the stories to the rituals with which they are
associated, and the purport of the New Year festival as a whole.

Beginning with the larger question, we may start with a
generalization that the festival, coordinated as it is with
renewal in the natural world, celebrates and brings about the
ordering and renewal of nature and society, in coordinati on.
Natural change gives nature's support, in effect, to the purport
of the ritual. It is more difficult to make a general statement
about the relation of myth and ritual, but Frankfort's sugges-
tion may still be helpful here, in reference to the recital of
Enuma Elish: '"The recital of the god's victory over chaos at the
beginning of time cast a spell of accomplishment over the hazar-
dous and all-important renewal of natural life in the present."
(Kingship and the Gods, p. 314) Who is being acted upon by the
spell? Frankfort goes on to discuss the significance of the
ritual procession to the Bit Akitu, of the king, priests, and
people, as a representation in the cult of Marduk's victory.

It will be remembered that Marduk's prerequisite for undertaking
the battle was the sole right to issue decrees; also, that the
circumstances of man's creation define him as servant of the
gods, who inherits his rebellious impulse from the leader of the
rebel gods. The order that is celebrated is hierarchical. The
king at the top is no less a servant, but to the degree that he
identifies with Marduk, he is the more obedient to the dictates
of the agricultural rhythms, which his rule carries out.

If we assume the same functions for the Hittite festival,
and for the stories that are a part of it, we can see that what
is being invoked and celebrated is the human impulse of loyalty
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that transcends egotistical ends in conflicts that may equally
well take place at any level of society. Hupasiyas disobeys the
goddess in order to take up his responsibilities as husband and
father; he chooses to fight and die honorably to preserve the
non-natural bonds on which social life depends. The assumption
with which this paper begins is that this difference is signifi-
cant of a general shift in the locus of divine authority that
took place in the Near East in the second millennium, and that
is reflected no less in political structure than in literary ex-
pression: the need to express a new religious perspective ac-
counts for the development of a new genre, in this case, the
epic.

For the moment, I would like to limit the view to one text,
to see what we can learn from it directly about its "intention."
A distinction is sometimes made between the intention of an
author and the intention of a genre. I will not try to make that
distinction, because we haven't enough examples of epic in the
ancient Near East to say anything about the choices the author
of Gilgamesh has made within it (even if we can assume that the
work is the product of one author). To speak of a composition
such as Gilgamesh as belonging to a genre though, already implies
that it is to be regarded as a unity when the question of inten-
tion is put. Needless to say this is a highly dubious procedure
when one is dealing with a literature that has been preserved on
scattered clay tablets, which is found in a variety of versions
not all of which contain the same episodes (and which is written
in a language one hasn't studied!). So without further apology,
I will say what I have in mind, in the case of Gilgamesh.

In the last scene, Gilgamesh urges Urshanabi to admire the
ramparts of Uruk which he had built, and we are told that three
sar and the precinct of the temple of Ishtar comprise Uruk. The
story which ends in this way, began with a situation in Uruk
during the reign of Gilgamesh that badly needed remedying. What
lies between this beginning and that end is the working out of
the remedy, which happens, not through one action following
another sequentially (though the cause-effect relationship is
attended to in a minimal way), but more fundamentally by the
unfolding of the significance of the opening scene. Each episode
becomes another way of looking at the same thing, exploring it
at another level. It is as though one focused on the problem
with an ever-increasing magnification, and resultant loss of
context, until Gilgamesh returns to Uruk and the perspective
opens out once more. Gilgamesh has stepped out of bounds, mis-
using his position of leadership to make illegitimate demands on
his people. He ''leaves not the son to his father...leaves not
the maid to her mother,'" oblivious, in his godlike detachment,
of his role as shepherd. In response to Uruk's complaint, the
gods authorize the creation of Enkidu. How is Enkidu, the god's
remedy, an unfolding of the opening situation?

The frame of reference within which the whole of Gilgamesh
must be set, is the normative definition of the role of king,
appointee of Enlil, as it had developed since Sumerian times.
Now it is particularly in the festival of the New Year that this
role is articulated, the culmination of which is the marriage of
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king and goddess (Ishtar) that assures fruitfulness in the year
to come. But in this matter of marriage also Gilgamesh apparent-
ly misuses his privilege (II iv). Whatever the case here, the
introduction of Enkidu at the point when Gilgamesh is engaged in
nuptial rites of some sort is an indicator of his significance,
and begins the analysis of the disorder of the opening scene.

In so many ways it is indicated that Enkidu takes the place of
the bride of Gilgamesh, their friendship substituting for and
somehow fulfilling the function of the sacred marriage. In the
dream foretelling Enkidu's appearance, as Gilgamesh relates it
to his mother, he is "drawn to it as though to a woman. And I
placed it at thy feet, for thou didst make it vie with me."

(T v 36£.)

Though "for Ishtar the bed is laid out" (II v 28), "Enkidu
barred the gate with his foot not allowing Gilgamesh to enter"
(II vi 12f.) and they engage. Enkidu is shorter, but stronger
than Gilgamesh. However when Gilgamesh ceases to feel furious
toward Enkidu, Enkidu concedes to Gilgamesh's greater stature.
Enkidu accepts the legitimate authority of Gilgamesh (which has
yet to be actualized) as Gilgamesh accepts his own natural
attraction to Enkidu. But this is not yet a union that can be
consummated fruitfully.

They form a friendship, and together set out to slay Huwawa
"that all evil from the land we may banish.'" It is the business
of heroes, which Gilgamesh in combination with Enkidu is now
beginning to be, to slay dragons. But what is the dragon? Once
again the episode serves to reveal what is the matter with UruK's
king: Why, the king is doing battle with the monster. But what
does that mean? It means as many things as Humbaba has cloaks
and this seeming rambling tale now proceeds to divest him of
some of them. Truly, as the elders point out to Gilgamesh,
"thou art yet young, Gilgamesh, thy heart has carried thee away.
That which thou wouldst achieve thou knowest not " (III v 10).
But if he has Enkidu to go before him, he may yet be saved from
his own blindness.

The conquest of Humbaba proceeds as it should, with the
help of Shamash and the winds, and most especially with the en-
couragement of Enkidu (whose hand, however, becomes limp in the
process of opening the gate to the cedar forest). At this point
in the course of the "orthodox'" monster-battle, we are entitled
to expect the release of forces held back by the guardian-gorgon:
a treasure, water, or a woman. With such a large sign post it is
impossible to mistake the significance of the appearance just at
this point of Ishtar, who '"raised an eye at the beauty of
Gilgamesh: 'Come, Gilgamesh, be thou my love! Do but grant me
of thy fruit '" (VI 6). The trouble with Uruk's king is that he
does not welcome this reward of his labor. He sees that in
slaughtering Humbaba he has only removed one of the monster's
cloaks: the goddess herself is monstrous. Those who submit to
her demand may expect only oblivion, in one form or another.

The goddess's demand must be met of course, and the holy
marriage consummated. But what is that demand?
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And so we are given a chance to explore further the mon-
strousness of Ishtar in the form of the Bull of Heaven, and the
strength pitted against it is now clearly Enkidu's. Why, since
it was Gilgamesh's idea to go against Humbaba, and he was the
one who rejected Ishtar's advances, is it Enkidu who must die?
asks Shamash, 'who much like one of their comrades didst daily
go down to them." What is not reasonable or just in the limited
comprehension of the light of day is nonetheless required in the
larger order of things known by the gods, to preserve him who
rules by divine right (VII 10). Gilgamesh has indeed laid
Enkidu at the goddess's feet. But not before the attachment
has been formed which like Ariadne's thread is going to lead
Gilgamesh out from under the mountain of what oppresses him,
imprisons him, makes a rebel of him. "He veiled his friend like
a bride...like a lion he raises up his voice, like a lioness
deprived of her whelps" (VIII ii 17f). Now it is clear that the
gate being guarded by him 'whose terror is awesome and whose
glance is death" (IX ii 7) leads into the unknown dark that has
claimed Enkidu.

It has been said that the Gilgamesh epic is about the fear
of death. As is probably clear by now, I think this picks 1t
up by the wrong end. Individual human existence becomes prob-
lematical to the degree that the individual feels consciously
responsible for it; feels himself, by virtue of his intelligence
(Skukallituda's virtue), in a position to gain control of his
emotions: to direct his life, consider possibilities, choose.
Death is not so much the problem as it is the appropriate
metaphor for the open-endedness of man's possibilities, once he
has become an instigator.

Gilgamesh's journey now leads him to the Mashu (or, twin)
mountain. The description of its guards recalls that of Humbaba
and links the monster manifestations. Humbaba guards the cedar
mountain, abode of the gods; in a dream, the mountain topples
on Gilgamesh and the glare is overpowering. But when he con-
fronts the scorpion-men whose ''shimmering halo sweeps the moun-
tains,' he persuades them of his determination to brave the
dense darkness of the mountain "that I may have my fill of the
light." The treasure guarded by the mountain monster is,
finally, that light to which Gilgamesh is irrevocably drawn,
though at first it is overpowering. Throughout the epic, 1 E85ts
Shamash, the sun, light (which is everywhere a symbol for con-
sciousness), that guides and protects Gilgamesh. However, no
sooner does he find his way to it, than he must immediately re-
linquish it, or rather, acknowledge his incapacity to live in it.
For the man who loved Enkidu, it is in the finite and the par-
ticular world of wives, children, subjects and wall-building,
that his satisfaction, his sense of personal significance, must
lie. 1In the light of his new understanding, so insistently and
so hardly won, Gilgamesh himself is shown to be committed also
to the dark; as the snake renews its skin, so his renewal,
symbolized by the fresh garments, is dependent on the human
community as a whole of which he is but one part. His part as
leader must be performed in the absence of clear knowledge of
where he is leading his people, and in faith that their confi-
dence in him is justified. This representation of what
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authority looks like and how it is sanctioned appears to me to
be fundamentally different from that of the king who 1is the
spouse of the Great Goddess. Whereas Enuma Elish confirms the
hierarchical order in which the king as the servant of Marduk
(or Enlil) is the ultimate authority in the world of men, the
Gilgamesh epic celebrates those human qualities on which any
structuring of society must ultimately rely.

It is the relationship between Enkidu and Gilgamesh that
is the focus of the epic, rather than the opposition between,
say, Tiamat and Marduk. Though Gilgamesh resisted the entice-
ments of Ishtar, he could not resist Enkidu's friendship, the
result of which is essentially the same for him as Enkidu's
succumbing to the harlot was for him. Just as Shamash comforts
Enkidu with the reminder of the benefits of civilization, the
human substitute for the kind of "immortality' that was given
up when men ceased to be merely members of an animal species,
so Gilgamesh must be comforted by his fame as the Good Shepherd
of Uruk. Enkidu is the agent of Gilgamesh's coming-of-age, as
the harlot was of Enkidu's. Enkidu curses the harlot (wanting
to return to the Garden of Eden), but then relents and blesses
her. This corresponds to Gilgamesh's acceptance of mortality,
and of his social role on a new level, not as the servant to
the goddess, though he gives her her due, but as a mortal man
pursuing ends appropriate to his condition.

Gilgamesh's inability to embrace the conditions of his
royal role, his inclination, instead, to do battle, to spurn
the seductress, indeed, to crash hell itself, is an irresis-
tible urge toward discovering his own limited, human self, that
he may the more effectively serve the goddess who embraces all
things including his own death. Having been led through his
relation to Enkidu to experience that limit, the oppressive
mountain is gone. He returns to his starting place to find
creative consummation in relation to his people, as evidenced
by the building projects - including the temple of Ishtar.




THE HISTORY OF THE FORM-CRITICAL STUDY OF PROPHECY

John H. Hayes
Candler School of Theology
Emory University

In 1881, Eduard Reuss wrote that "the prophets are older than the
law and the Psalms are later than both." Subsequent decades witnessed the
wide acceptance of this position and then its gradual erosion. Speaking
very broadly, one can say that the history of prophetical studies during the
last decades of the nineteenth century and the whole of the twentieth century
is the history of this proposition; its meteoric ascendancy to almost canonical
status, its time of siege and defense, its final capitulation, and its subse-
quent amplification. The exuberance characteristic of the nineteenth century's
discovery of prophecy as a unique religious phenomenon and the recognition that
the prophets were flesh and bone representatives of historically conditioned
humanity speasking face to face with their contemporaries has dimmed. In spite
of prophecy's loss of its triumphalism in 0ld Testament studies, prophetical
research has retained its vibrant and exciting qualities; perhaps not in spite
of this loss but because of it. In 0ld Testament research, prophecy has now
had its bar mitzvah, prophecy too has had its pilgrimage to the cult, and pro-

phecy has even been instructed by the teachers of ancient Israel.

I. THE FIRST GENERATION

A. Hermann Gunkel

As a genre, histories of form-critical research seem to adhere to a
law which requires that all such surveys begin with an analysis of the con-
tributions of Hermann Gunkel (1862-1932)2. This is as it should be since his
writings and influence have left an indelible impression upon all areas of
0ld Testament form-critical studies either directly, in the case of the psalms,
narratives, and prophecy or indirectly, in the case of law and wisdom. Gunkel
shared in the original thrusts of two distinct but closely related developments
in biblicil studies: the history of religions approach3 and form-critical

The two developments had their origin in a common intellectual,
lieu and have, since their origin, been related in
hat ambivalently.

analysis.
historical, and cultural mi
lesser or greater degree although on occasions somew:

Gunkel spoke of four movements of his day which he understood as
advancements leading to altered perspectives and new approaches in 0ld Testa-
ment study.5 In relating these directly to 0ld Testament prophecy, he argued
that they challenged both the orthodox interpretation of the prophets as im-
plements in the hands of a supernatural revelation and the rationalistic
assessment of the prophets as devout teachers and respectable preachers.
These four movements were neo-Romanticism, comparative religion (Erforschung
fremder Religionen), history of literature with its stress on form analysis
and history, and psychology. According to Gunkel, the neo-romantic or "im-
pressionistic" movement | saw new colors and heard new sounds which manifested
the inner life of man. Comparative religion provided a wealth of valuable
material for comparison with the 0ld Testament. Literaturgeschichte offered
the means to analyze the literary forms which themselves provided a means of
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access to the inner life of the user. Pschology as a science allowed the
investigator to seek for and appreciate an immediate perception of the
ancient person which had not been the concern of the orthodox and rational-
istic approaches.

These four movements which Gunkel saw as bringing a deeper under-
standing of the 0ld Testament were supported by a general widespread negative
attitude toward, even a certain exhaustion with, the results of purely
literary-critical study of the scriptures. Literary criticism, it was claimed,
with its obsession with external problems about dates, documents, and authors
did not penetrate esthetically, to the essence of the materials.é

Gunkel belonged to a circle of scholars with strong interests in
the history of religious approach and who saw great weaknesses in literary
criticism. Hugo Gressmann expressed the feelings of this group when he said:
"We are fed up with being treated with literary criticism only."lO Such
sentiments, revealing a deep dissatisfaction with literary criticism, found
expression in the English speaking world in similar forms largely independ-
ent of the continental disquietude.ll This negative attitude toward the
products of literary critical investigations was in reality a positive de-
sire for a greater appreciation of the biblical materials, for an esthetic,
empathetic understanding of the very life and soul of the ancient authors
and their literature.

Gunkel considered form criticism (a term which he does not seem to
have used), or GuttungsForschung°Literaturggschichte, as one of the tools
for acquiring this greater and deeper understanding and appreciation of the
biblical traditions. The overall goal of such an endeavor was the ability
to see the literature of ancient Israel in its totality, that is, in its
functional relationship to the whole of the people's life and history. The
study of literary genres would allow the interpreter, Gunkel believed, to
relate the individual forms to their context and usage in human life, that is,
to their Sitz im Leben. Gunkel felt that form-critical analysis of the Old
Testament would yield categories into which the whole of the 0ld Testament
would fall.l2 Such categories could then be studied in their interrelated-
ness and individuality. The analyzed types of 0ld Testament traditions would
provide the means for developing an esthetic appreciation of the material.
This stress on the esthetic appreciation of the biblical materials occurs
frequently in Gunkel's writings and on this point he recognized his kinship
with Herder. Form-critical analysis was seen as the means for discovering
the inner life of the writer. Here again, the theme of the inner life of
the writer - the desire to discover and explore the inner thoughts of the
ancients - with its rom%ntic, idealistic expectations appears as a recurring
goal in Gunkel's work 14 a goal which led him to preserve a strong individual-
istic and spiritualized interpretation in many areas, often to the detriment
of his form-critical analysis, particularly in his study of the psalms.1> A
form-critical emphasis, Gunkel believed, would allow one to trace the evolu-
tion of the individual, at least negatively, by revealing the extent of the
individual's divergence from the traditional.

What Gunkel meant by a literary genre or a form-critical unit was
best expressed in writings published toward the close of his career. T He
wrote:

Every genre shows its individuality in defined characteristics:

(1) In a common store of thoughts and moods, which
is carefully transmitted from generation to generation,
despite the sundry changes in the customary spiritual quality
that can be carried out at the hands of outstanding individual
authors;

(2) In a traditional linguistic form, i.e., definite
phrases, sentence structures, images, and so forth; that is
the customary form which usually preserves the thoughts and




can endure sometimes for many centuries; on this linguistic
form we lay a special value because it is just this which is
the easiest to recognize.

(3) A third characteristic of a genre is a definite
"Sitz im Leben" of the people, in which it originally had
its special place, out of which just these thoughts and
their forms of expression have arisen and in which they are
therefore also to be understood, even if it is true that the
genres in a more developed time, when writing came to domin-
ance in the cultural life, had given up this oldest situation
in favor of the written book.

Only where we have all three criteria preserved together,
only where we can ascertain that definite thoughts in a definite
form on a definite ocgasion were expressed have we the right
to speak on a genre.l

According to Gunkel then, every genre has a specific content and mood, a
formal language of expression, and a setting in life.

Gunkel's interest in the prophetslg spanned the whole of his career.
His first publication in the area was a study of the opening chapter of the
book of Nahum published in 189320 and his last writings on the prophets
were published in the second edition of Religion in Geschichte und Gegenwart
(1927-1931). Unfortunately, Gunkel never devoted a systematic and extensive
study to the form criticism of the prophets comparable to his introduction to n
the psalms, which would have given his insights free reign nor did he prepare
a form-critical commentary on any prophet comparable to his work on the
narratives in Genesis, which would have revealed his methodology at work.
Three of his longer publications on the prophets2l contain form-critical dis-
cussions but in the general context of an overall study of the prophets.

Before examining in some detail Gunkel's particular observations on
prophetical form criticism, it should.be pointed out that Gunkel shared with
many of his contemporaries four basic and important concepts concerning the
prophets which greatly influenced his form-critical analysis. Three of these
were concepts inherited from earlier literary critical studies and the fourth
was a conggpt which had risen to prominence through the writings of Duhm,22
Holscher, and Gunkel himself. The first of these was the acceptance of the
idea of a unilinear evolution of phenomena, an opinion shared in Gunkel's day
by many 0ld Testament literary critics. The idea of the development from the
primitive, the simple, the pure, and the ordinary to the sophisticated, the
complex, the complicated, and the spiritual pervades much of Gunkel's 01ld
Testament research and was an unrecognized hindrance in many respects. (Sim-
ilar verdicts will rightly be pronounced on contemporary 0ld Testament studies
someday!). The prophets developed from ecstatics, to orators, to poets,
preachers, teachers and thinkers. The prophetic oracles developed from a
single saying, to several lines, to long sermons. The prophetic tradition
developed from oracle sayings, to small collections, to pamphlets, to books.
Prophgtic oracles developed from a set rhythmic form, to a freer style, to
proseg

A second important concept for Gunkel was the assumption that the
prophets represent the culmination and pinnacle of ancient Israelite reli-
gion. The excessive enthusiasm attendant upon the nineteenth century's
rediscovery of the prophets lived on in the work of Gunkel. Nonetheless, in
many respects, Gunkel interpreted the prophets within the context of the
traditional religion of Israel. He claimed that they did not seek to pro-
claim something new; they represented the old religion, especially in their
ethics, and they preached in the name of the ancient Israelite deity. They
challenged the new developments associated with the monarchy and in so doing
were spokesmen of older Israelite concepts of freedom and values.2> The pro-
phets harked back to the historical traditions of Israel, especially those
associated with Moses and Sinai and David and the Israelite empire. None-
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expecially in their combination of religious and ethical concerns and their
consistent monotheistic outlook.2

A third dominating hypothesis which Gunkel shared with much of the
prophetic research of his time was the emphasis on the priority of the
future and prediction in prophetic proclamation.27 Gunkel could describe
the prophets as future-oriented men, foretellers, men who lived in future,
and the revelation received in the revelatory state as a word concerning
the future.?2 As will be noted below, this concept possessed numerous
ramifications for Gunkel's form-critical analysis of prophetical preaching.

A fourth important emphasis in Gunkel's prophetic studies was his
stress on the personal experience of the prophets and in particular the
ecstatic experience in which they received their revelatory words concern-
ing the future. This emphasis on the person and personal experience of the
prophets was a natural outgrowth of the nineteenth century's stress upon the
prophet as a creative individual. However, for Gunkel, Duhm, Holscher,and
others the new emphasis was on the irrational, the extraordinary experiences
of the prophets. Gunkel was apparently the first of modern scholars to this
aspect of prophecy and he first did so in his dissertation on the Holy Spir-
it.29 1In his subsequent publications the ecastatic character of prophecy
and ecstacy as an important element in all aspects of prophecy received a
particular stress.30 Numerous works published contemporaneously with
Gunkel's research also stressed this aspect of prophecy,3l an element al-
ready noted as early as Philo.32 The important role assigned to ecstasy by
Gunkel influenced his form-critical analysis in a direct manner as shall be
seen below.

Gunkel was the first modern biblical scholar to stress the indis-
pensibility of genre study and analysis for an adequate interpretation of
the scriptures. This in itself is not an overly significant fact since
Gattungsforschung in several disciplines and in its relationship to religious
literature was in the air near the end of the last centry.33 Gunkel de-
clared that the first question in literaturgeschichtliche study is the
question of the Gattung.3“ "Whoever would investigate an author without an
acquaintance with the genre used by him begins the building of the house
with the roof."35 Form-critical study therefore, for Gunkel, is a basic and
foundational requirement, an intellectual and esthetic requirement for the
interpreter. Such an assumption implies that one must ask form-critical
questions before asking interpretive, content, and theological questions al-
though in actuality and in theory Gunkel emphasized the role of content even
at the level of asking form-critical questions. The necessity of form-criti-
cal study was threefold: (1) many genres used by the ancients are completely
unknown or foreign to the modern reader; (2) genres in the literature of
ancient people were far more important than for moderns; and (3) the function
of the literature within the ancient folk-life of Israel must be the begin-
ning point of one's understanding, and this is attainable only through form
criticism. Gunkel considered one of the particularities of the spiritual
life of ancient culture to be that the individual was bound to the speech
and literary forms by social custom and every new thought was expressed in
customary thought forms.3

In discussing the prophetical materials form critically,3T Gunkel
stressed that the prophets were originally speakers and not authors. They
began their messages with a call "to hear", not'to read."38 These speakers
functioned as oracle givers, counsellors, and intercessors.39 Enquiry
addressed to the divine and the response in an oracle, Gunke; saw as one of
the basic aspects of early prophecy. When man reached his wits'end, he turned
to God with questions about everyday life: dreams (Gen L41), sickness (II
Kings 1), siege (II Kings T:1), journeys (Jud 18:5), battle (I Samlk:18,37).
Appeal in such cases were directed to "men of God" of whom the prophets were
one type. Questions about the future were addressed to the prophet who in
the form of prophecies and predictions foretold the future. In his counsel
and intercession the prophet moved beyond the prediction of to a control
over the future. The word of the prophet spoken in the name of God possessed




64
the power to control the future and to control the powers of the world

(Is 55:10-11; Hos 6:5; II Kings 1; Jer 1:10; 25:15ff; 28:16). From these
considerations, Gunkel arrived at what he considered to be one of the basic
characteristiCﬁ of the earliest form of prophetic address: it was a future-
oriented word. 0 fThe certainty of the coming events in the immediate future
came to the prophet in ecstatic experiences.

The ecstasy of the prophets Gunkel spoke of in terms of the "psychi-

cally abnormal," the "second self," "mental illness and nervous derangements?hl

This ecstatic experience had its influence on the earliest form of prophetic
address. '"Men who acted in such special ways cannot have sggken calmly

and discreetly."h2 They screamed, cried out, and slavered. Thus the
"Original prophetic genre was an ecstatic description of the future."kd Some
oracles even in the classical prophets, Gunkel suggested, appear to be direc-
tly related to and spoken out of ecstasy (Jer 4:19ff; Is 21:1ff;63:1ff;and
the Balaam oracles). The oracle was however, most commonly spoken in the
more dispassionate situation after the demise of the ecstatic experience; in
a calmer condiﬁéon the prophet introduced his oracle with "Thus has Yahweh
spoken to me." As a result of the revelations and in his calmer state '"the
prophet regards himself as the 'messenger' of Yahweh - a favorite and charac-
teristic image from an early period - and just as the messenger reports the
words of his master exactly as he had heard them from him, so the prophet
also has the right to speak in the first person in the name of Yahweh himself.
'Thus has Yahweh spoken,' his oracle begins, and at certain points at the end
of the sections he adds 'says the Lord' (n®'um jhwh). This can alternate at
will with another form, in which he speaks about Yahweh's thoughts in his

own name, and so speaks of Yahweh in the third person.”

In discussing the ecstatic future word as the earliest form of
prophetic utterance, Gunkel cited as examples of this form two widely differ-
ent specimens. In emphasizing sayings in the classical prophets in which he
said one could still see the "cries'" of the ecstatic, he wrote:

The short enigmatic words and combinations of words
such as Jezreel, Lo-ammi, Lo-ruhamsh (Hosea), Ermanuel,
Shear jashub (Isaiah), Maher-shalal-hash-baz - 'the
spoils speed, the prey hastes' (Isa 8:1), Rahabhammoshbath
('Rahab who sits still,' the bound dragon of chaos; Isa 30:7)
are examples of the very earliest prophetic style. In
such mysterious words the literary prophets, imitating
the cries of the ancient ecstatics summed up their ideas.
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In emphasizing the future aspect, Gunkel wrote as follows:

There never arose a prophet in Israel whose first saying
was not the foretelling of an event of the immediate
future. Consequently, we may accept that the earliest
prophetic style is to be found in passages in which the
future is described. It is characteristic that particularly
clear examples of this style are found in the oracles con-
cerning foreign nations (Isa 13-21; Jer. 46-51; Ezek 25-32
etc.)...nhowever, the passages aimed at foreign nations
represent a category which at the time they wrote was com-
pletely dead, but which reveals to us the concerns of an
earlier period.

It is difficult to see how Gunkel could understand the oldest
prophetical style reflected in both the short, enigmatic words and the
oracles against foreign nations. No reference is made to the possibility
that oracles against foreign nations may have originally been only short,
enigmatic words nor is any attempt made to explain the length and form of the
foreign oracles except to say that only late examples have survived. None-
theless, Gunkel's three main publications on the prophetst9 contain almost
identical parsgraphs on these two items; the only difference is that the
oracles against foreign nations as genuinely prophetic descriptions of the



future are said in one place to be "the clearest examples of the genuinely65
prophetic form of revelation"50 whereas in two places the word "ekstatische'
is added to read "genuinely-prophetic, ecstatic form of revelation."5l I
suggest that the use of these two examples (short, enigmatic words and oracles
against foreign nations) reflect two unreconciled emphases in Gunkel's

thought regarding the style of the earliest prophetic genre, namely the ecsta-
tic and the futuristic. This seems to be the case in spite of his use of the
term ecstatic with reference to oracles against the nations in two of his
writings.

In addition to its ecstatic and futuristic character, the earliest
prophetic style was characterized by brevitg: "The oldest units of pro-
phetic style are likewise the shortest..."”? Speaking in short oracles vas
a practice of the early prophets which was taken over by the later classical
prophets who however, developed the ability to deliver longer forms of
address. This tendency to shortness in the address demands that the exeget€
isolate and distinguish between the units in a prophetical work.

Since it is characteristic of every literary category,

that the units within the category are of a specific form
and extent, and since if these units are not identified, it
is impossible to understand the style in question, the
study of the style of the prophets must begin with the
units in which their utterances were made. This study is
all the more vaulable, in that in general they are not
indicated in the tradition of the text we possess, and
many scholars, who have not yet realized the necessity of
this task, and following modern ideas of style, still think
in terms of units which are much too large and display
great uncertainty in the distinguishing and identification
of the passages.>3

Gunkel insisted that one of the innate laws of a Gattung was the fact that
as a unit it possessed a thoroughly customary and conditioned extent. The
discovery of the true limits of the individual, originally independent pas-
sage, not necessarily reflective of the present chapter and verse division,
was of signal importance. When the prophetical unit extends to two, three
or more lines (as in Amos 1250 B0 N5 T=RNg: T Wilg s asi2=3 S8 314 2=11513
14:24-27; 17:12-1k; L49:1-2,3-5, 6-8, 9-11; Jer. 2:1-3, L-9, 10-13, 1k-19)
one is already dealing with a developed form and stage in the history of
prophecy and the prophetic form of address.>”

Associated with the brevity of the original prophetic oracle is
Gunkel's emphasis on the poetical and metrical character of the earliest
prophetic speech. For him, poetry took precedence over prose.

Of its nature, enthusiastic inspiration speaks in poetic

form, and rational reflection in the form of prose. Con-
sequently, in form the prophetic speech was originally a

poem. People like the prophets, who received their ideas

in times of exalted inspiration, and uttered them under the
impulse of an over-flowing emotion, could only speak in poetic
rhythms .22

As an antecedent and parallel to the poetic form of the prophetic oracle,
Gunkel pointed to the verse form of the divine response at the sanctuary
(die Antwort Jahwes am Heiligtum: see Gen. 25:23) and to the words of the
Delphi; Apollo. This poetic verse form was characterized by a rhythmic
meter.

As far as the metrical form is concerned, two categories
can be distinguished in the poems of the prophets: a stricter




style, in set rhythms, and a more free style which, depending
upon the fluctuation of the prophet's mood, used a mixture

of different verse forms. Examples of the first category are
Isa. 1.10ff; 3.12-15; Jer. 2. 1-3; Micah 4. 1-3, and of the
second such passages as Isa. 1.28 and 29.1-8. From the
aesthetic point of view, these poetic compositions of the
prophets reach extraordinarily high standards, and represent
the most sublime element in the 0ld Testament, which is full
of the sublime.5T

The rhythmic meter of the early prophetic style suggested to Gunkel thag
some of these oracles were sung, a practice still reflected in Isaiah.?
The "stricter style" (noted in the above quote) appears to have been
utilized in song form while the '"freer style" belonged more to the cate-
gory of recited poetry.>9 The movement away from purely poetic, rhythmic
address to a much freer form which ultimately turned into prose or led to
the utilization of such forms as torah or historical narrative which
naturally made use of prose was associated by Gunkel with the development
of the prophets from ecstatics into preachers and religious thinkers. 0

A further characteristic of early prophetic style of address in
addition to its brevity, predictive content, ecstatic quality, and rhythmic
and metrical form was its "mysteriousness," a reflection of the fact that
"revelations were received in mysterious times of ecstas y; they appeared
obscure and shadowy before the soul of the prophet. This is faithfully
reflected in the style of the visions of the future, and explains the
strange demonic and enigmatic tones of these passages."6l The mood of
mystery in the prophecies is reflected in the avoidance of specific names,
the use of approximate or generalized numbers, the employment of indirect
expressions, the utilizations of concrete but imprecise imager, the use of
allegorical and mythological references, and the coining and application of
special names.®2 This secretive mysteriousness in the prophetic prediction
was traced by Gunkel to both the nature of the ecstatic revelation and
conscious concealment on the part of the prophets. In interpreting the
prophets Gunkel noted that "we ought to recognize that mysteries are being
presented to us, and take care not to destroy with our own over—hgsty ex—
planations the impression that the prophet is trying to achieve.'"©3

"Another characteristic of the prophetic prediction is its particu-
larly jumpy style." What Gunkel is referring to is the abruptness,
incoherence, and discontinuity found in many oracles in which the prophet
Jjumps into a subject with both feet, without introduction, and without
regard for his hearers' understanding, or changes subject, especially from
doom to salvation (Is. 6:13; 29:5), or heaps up "isolated individual ele-
ments, uprooted from their context.'" The reading of such magnificent passages
as Jer. 64, 3ff. (sic! so also RGG2), Joel L4.9ff. and Nahum 3.1ff. is suffi-
cient to show that this very heaping up of apparently incoherent elements
is a genuinely prophetic trait."65

A further characteristic of prophetic prediction is .the use of extra-
ordinarily concrete descriptions and visual imagery. 6 Such concreteness
reflects both the manner of the revelation and a characteristic of Hebrew
thought. As examples of this employment of concrete imagery, Gunkel refers
to Is. 2:13,16,20; 6:12; T7:21,23; 1L4:9ff, 22,23; 16:14; Jer. 2:1; Amos 6:9-10;
Micah 3:12; Zeph 1:8.

Prophetic speech is, according to Gunkel, passionate address.
No characteristic is so evident as the profound and passionate
intensity of the prophets. No word is too terrible or too
cruel for the prophets of doom, and nothing too extravagant

for the prophets of good fortune.67

The prophet had sensed the significance of what was approaching and it had
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set his soul on fire; in his passion and vehemence, the prophet sought to
kindle a glow in the hearts of his hearers. The passion and intensity of
the prophet vented itself in a spate of puns, reminiscences, allusions,
ironic and satirical expressions, and mythological illusions especially in
contrasting the present with the future.

A final characteristic of the distinctly prophetic manner of
speaking are certain elements related to syntactical style. 8 In discuss-
ing this point, Gunkel reiterated his major premise concerning the relation-
ship of genre to syntactical forms: "It is characteristic of the peculiarity
of fixed genres that they favor (lieben) certain syntactical constructions."69
Characteristic of prophetic address is the use of the future tense or
prophetic perfect in which the predicted is treated as already having
happened, of address in the second person reflecting the prophet's function
as messenger coming face to face with those to whom Yahweh had sent him, of
the imperative which is genuinely prophetic and through whose usage the pro-
phet feels Justified in giving commands to the whole world in the name of
Yahweh, and of questions which reflect the use of enquiries as the prophets'
means of understanding the initial revelation.

To summarize Gunkel's characterization of the oldest prophetic style
and prediction, one might say that the original prophetic addresses were
short, future oriented, ecstatically colored, poetic, metrical, mysterious,
sometimes Jumpy, passionate, and dominated by certain syntactical construct-
ions. Gunkel would surely not have argued that all of these features are to
be found in any one prophetic passage and he certainly did not attempt to
suggest any single passage as a specimen of the earliest style. However, he
did write that

All the characteristics which we have described, and to
which it would be an easy matter to add many other similar
features, show the considerable degree to which the
prophets' revelations of the future display the original
and genuine prophetic style.70

The oldest prophetic style could take the form of either a promise
(Verheissung) or a threat (Drohg?ﬁ) depending on whether the word about the
future was of good or evil omen. Corresponding to these were of course
the two types of Israelite prophecy - salvation and judgment prophecy -
which at almost every period existed side by side.T2 Gunkel does not
devote much space in his writings to the discussion of promise and threat,
he simply notes their existence as two means of preaching about the future
and then proceeds to expound the characteristics of the early prophetic
style which have been discussed above.

Before proceeding to examine what Gunkel referred to as the more
developed prophetic style, it is necessary to comment on his classification
of prophetic oracles into two groups: visions and auditions.73 His dis-
cussion of this division appears in the context of his comments on the
infinite variety of genres in the prophetical books and the insurmountable
difficulty involved in arranging the material according to genre. He writes:

There we find narratives about the deeds and events of the
prophets, reported by contemporary or later disciples, and
beside them passages which originated from the prophets them-
selves, among which are those written for themselves and
their God and in addition to those others which were pro-
duced for the people. We will examine first of all the last
of these because they comprise the essential, basic stock of
the prophetical writings. These prophetical "oracles" fall
according to type, just as the revelation was received, into
two classes: visions and auditions, the seen and the heard,
the appearance and the "words', with the characteristic
beginnings: "Thus has Yahweh shown me" and "Thus has

Yahweh spoken to me."Th
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From this statement, it is obvious that Gunkel, in dividing this public mater-
ial into visions and auditions, is attempting to accomplish three objectives:
(1) to treat some of the narrative material in the prophetic books as
distinctly narrative material; (2) to integrate this material with what he
has written about the prophetic experience with its accompanying phenomena

of seeing and hearing - vision and verbal revelations; and (3) to insist that
most of the tradition was preaching material.T5 Commenting on visions,
Gunkel discusses their extent, content, narrative and prose form, their
quality of mystery, and their tendency to stress the spoken word rather than
the vision per se. In his discussion of auditions, he is concerned with the
message given the prophets as divine messengers, their speaking of Yahweh in
the first person, and the prophets' dialogue with Yahweh. (Only passages in
which intercession appears are referred to: Amos T:2,4,; Hab.l:11ff; Jer.ll:
14; 12:5; 14:10; 15:1,19). As is obvious, Gunkel, in speaking of visions and
auditions, is not primarily concerned with forms of address but rather with
forms of revelation and how these experiences were then used. Nowhere in his
specifically form-critical analyses does he rely on this division into
visions and auditions; nonetheless his use of the word oracles for these two
classes of material was unfortunate. The point he was pursuing is under-
standable. However, a discussion of visions and auditions could have been
more properly assigned to his section on the prophetic experience although
such an arrangement could have led to a loss of the sense of these tradi-
tions as preaching material.

"The earliest prophetic style never completely disappeared"76 but
in proclaiming their message the prophets adopted a wide range of foreign
genres and added new developments to the older style. T On the basis of
content, Gunkel spoke of the incalculable variety of prophetic words:
"promise and threats, descriptions of sins, exhortations, priestly injunc-
tions, historical review, disputes, songs of every kind, religious poems
and imitation of secular poems, songs of lamentation and rejoicing, short
lyrical passages and complete liturgies, parables, allegories, etc."
This borrowing of genres and the more developed prophetic style were dis-
cussed by Gunkel in terms of the prophets having developed into, on the one
hand, poets and, on the other hand, into preachers, teachers, and thinkers.
The reason for this prophetic development and the prophets' adoption of
foreign forms was '"their burning desire to gain power over the minds of their
people. The fact that they mastered such an extraordinary number of literary
categories is a sign of the zeal with which they struggled with the hearts
of their people."T9

First, Gunkel discussed the prophets as poets and here he primarily
emphasized the prophets' appropriation of forms from Israel's rich and
ancient lyrical traditions. Among the borrowed forms utilized by the pro-
phets in the ornamentation of their proclamations were such secular types
as victory songs (Is. 37:22ff; 47), wedding songs (Jer. 33:11), drinking
songs (Is. 22:13; 56:12), watchman's songs, (Is. 21:11), mocking songs (Is.
23:16) and funeral songséo (Amos 5:2; Is.lh:L4ff; Jer. 9:16ff; Ez. 19:26;
17-18; 27; 28:11ff; 32). Among the religious lyrics borrowed and imitated
by the prophets, Gunkel noted the thanksgiving song (Jer. 33:11), pilgrim
songs (Is. 2:3; 26:2; 30:29; Micah 4:1ff.), hymns (Is. 25:1-2; 40: 22-23;
42:5, 10ff; 43:16-17; 4h:23ff; 46:13: 52:9; Jer 31:35; 51:15; Amos 4:13;
5:8; 9:5-6), communal laments (Is. 16:9, 11; 63:7ff; Jer 4:10; 1k4:1-6,7-9,
13,19-22; 15:5-9; Ez 9:8; 21:11-12; Hos 9:1k; Amos T:2,5; Joel), penitential
songs (Hos 6:1-3; 14:3-L; Jer 3:21-25; Zech 12:10-14), the response of
Yahweh (Hos 1L:4-6; Jer 15:1), liturgies (Is 33:14-16; Micah 6:6-8),81
and individual laments (Jer 11:18-23; 12:1-63 15:11, 15-20; 17:12-18;
18:18-23; 20:7-13, 14-18).82 Gunkel also distinguished a mixture of
prophetic and lyrical styles in examples of prophetic communal laments
with associated oracles (Jer 3:22-4:2; 1L4:1-11; 1L4:19-15:2; Is 26:16-21;
63:7-65:25; Hab 1:12-2:1ff; Micah 7:7-13; T:14-20).
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The prophets also developed into preachers, teachers, and
thinkers and correspondingly altered the old form of prophetic
address. For Gunkel, this was demonstrated in several ways but
especially in speaking of the sins of Israel and the wickedness of
the people by the prophets of doom.

The earlier prophets prophesied individual events
in the immediate future; the later literary pro-
phets certainly did not cease to speak in the
first instance of the future, but they were able
to do more than this: they were capable of
giving the reasons why Yahweh was sending the
event they prophesied; they knew his thoughts

and they felt his moods.

They were not satisfied merely with foretelling
the future, although this always remained their
principal purpose; but they also began to give

the ethical reason why what they had prophesied

hadt@ome to pass.

In explicating the reasons for the proclaimed threat, the
prophets utilized the reproach (Scheltwort).%> The threat and re-
proach (Drohung und Scheltwort) belong together in the same passage,
the former proclaims the coming doom (Unheil) and the latter,
following "because," adds the exposition of the sins (classical ex-
amples are Amos 1:3, 6, 9, 11, etc.) or the reproach precedes the
threat which is introduced by "therefore" (Amos L:11; 5:11; 6:7;

Is 5:13; 10:16; 29:1L4; Jer 2:8; 5:7 etc.). Gunkel assumed that this
close association was the ordinary usage of the threat and reproach
although sometimes the prophets '"in their carelessness toward the

fixed arrangement" vgzld move from reproach to threat and back

again (Amos 2:6-16). When the reproach appears first, it is some-
times introduced by hdy ("woe") with a following participle or

something similar (Ia 1:k, 5, 8, 11, 18, 20, 21, 225 29:11; 30:1;

Amos 5:16; 6:1; Jer 22:13 etc.) or with "hear" (Amos L:1; 8:4). Whole
books, such as Amos, could consist essentially of these two categories -
the threat and the reproach.

The prophets' desire to expose the sins of the people led
"to a new, uniquely prophetic genre, the independently appearing re-
proach" (Is 1:2-3, 4-9; 58:1; Jer 2:10-13).88 For Gunkel then, the
independent status of the reproach was a development subsequent to
the use of the reproach in support of the threat. The independent
reproagh could be expressed in the form of a Jjudgment speech (Gericht-
srede)®9 of Yahweh to Israel (Is 1:18-20; 3:13-15; Micah 6:1ff.; Jer
2:&—9; Hosea 2:4ff). Sometimes such Judgment speeches were intro-
duced with an indignant question (Is 3:15; Micah 6:3; Jer 2:5). Later
prophets proclaimed their message in eschatological judgment speeches
(Joel L4:1-8).

69
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In addition to threats and reproaches,90 the prophets also
uttered exhortations (Mahnen or Mahnrede) and preached repentance
since there steals into everyman's heart a little "perhaps" and be-
cause every legitimate prophet had as his final goal the conversion of
the people from its evil ways. The prophetic exhortation developed
out of the ancient prophetic practice of answering questions and giving
advice (Jer 42:1ff; Zech T:1ff; Micah 6:6ff.) The exhortation might be
employed ironically (Amos L:lk; Jer T7:21) or legitimately (Amos 5:15;
Hosea 2:4; 4:15; Is 1:10-1k, 19-20; 7:9; 28:16; 29:5ff: 30:15 etc.).
Isiah offered political advice throughout his career (Ts 7135 28:12;
30:15) and Jeremiah made extensive use of exhortations (Jer 3:13; 1Lff;
4:1, 3, 1b; 5:20fF; 6:8; T:1-T; 11:1ff; 13:15-16; 18:11; 21:11-12;
22:3ff; 23:16; 26:13; 27:12). The exhortation might be associated with
promise (Jer 3:13, 1Lff; 22:4:1-2 etc.) or with threat (Jer L:3-k; T:1-15;
13:15¢f; 21:11ff etc.) or the two combined (Jer 18; Ez 18; Amos 5:4-6).
The prophetic oracle was proclaimed as Yahweh's revelation; the exhor-
tation appears to have frequently represented the prophet's own good
advice (Jer 26:13; 27:13). The style of the prophetic speech of exhor-
tation was mainly poetic but in the case of Jeremiah often prose.

Closely allied with prophetic exhortation is the prophetical
imitation of priestly torah which the priests had employed for instruc-
tion in worship and ethics and in liturgical exercises. The prophets
utilized this method of instruction (Jer 3:1; Hag 2:12-13; Amos 5:21-2L;

Is 1:10-1T; Hos 6:6; Jer 6:20; T:21ff; Is 58:6-T; 66:3; Ez 18; Zech T:Lff.)
as well as the liturgical torah with its question and answer character

(Is 33:14-16; Micah 6:6-8). The use of the torah form allowed the pro-
phets to expound on the will of God or express their exhortations. Thus
they moved toward being philosophers.

In order to express their abstract thought, the prophets utilized
a new genre, the historical narrative (Geschichtserzﬁhlugg)or historical
review (Geschichtsbetrachtung). This form was used to relate the past
to the present, making special use of the exodus and conquest traditions
(Amos 2:9-10; 5:25; 9:T; Hos 9:10; 11:1; 12:1k4; Jer 2:1ff; T:22 ete.).
With Ezekiel, this usage reached its apogee (Ez 16; 20:23) where it tended
toward allegory, a factor already present in Hosea 1-3.

Arising out of the prophets' dialogue and conversation with their
auﬁience and prophetic opponents are the controversy speeches (Streitges-
prache) or disputations (Amos 5:1k; Is 22:12; 28:9ff; 30:16; Zeph 1:12;
Jer 2:20, 25, 27, 35; 3:4-5; 7-10; Ez 11:3, 15; 12:22-23; 18:2; 21:5;

Is 40:27; 58:1ff; Hag 1:2; 2:3; almost all of Malachi, etc.). Sometimes
the words of the opponents are recorded but in most cases they are omitted
although entire passages in the prophets, Gunkel argued, read like the
answers of the prophets to objections raised by their audiences. Many of
these disputations reflect the efforts of the prophets to convince their
audiences of the rightness of their proclamation and to justify the work
of God. Such efforts attempting to convince led the prophets to the use
of parables (Amos 3:3-8; 5:19; Is 5:1-T; 28:23-29) and proverbs (Hos 4:11;
Ez 12:21; 16:Lk4).

B. HUGO GRESSMANN

Hugo Gressmann (1877-1929) stands with Gunkel as a pioneer in the
history of form-critical work on the prophets. Several of his writings dealt
in systematic fashion with a form-critical eludication of the prophetical
preaching.9l Except for Gunkel's brief discussion of prophetical form-criticism
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in his contribution to P. Hinneberg's Kultur der Gegenwart,92 Gressmann's
form critical analysis in Die Schriften des Alten Testament,93 written as a
part of the introduction to his exegesis of Amos, constitutes the first
systematic presentation in this area. The parallels between Gunkel's and
Gressmann's treatments are striking and often too similar to be coincidental.
It is difficult however to ascertain the lines of influence since the two

men carried on extensive oral and written communications. The main issues
that characterize both men's subsequent work on prophetical form-criticism
are already outlined in Gunkel's "Die israelitische Literatur." Nonetheless,
Gresamann's study published in SAT in 1910 goes far beyond this early contri-
bution of Gunkel and has its closest parallels in Gunkel's 1913 article in
RGG.95 Gressmann's priority may be only a priority of publication rather than
5?_conception and personal communication may have provided opportunity for the
exchange of ideas. In several of his works, Gressmann admits his general
dependency upon the published works of Gunkel.d However, in a 1908 letter?7
Gressmann spoke of a new and better understanding of prophecy which he had
developed in his study of Amos through the use of Stilgeschichte which he
says previously only Gunkel had taken into consideration. Such a statement
implies both a dependence upon Gunkel and a creative independence on the part
of Gressmann. At least, the emotional independence of Gressmann is suggested
by two further factors. Among Gunkel's close circle of friends and associates,
Gressmann seems to have been least willing to accept Gunkel's role as teacher
and father.9% 1In addition, Gunkel was initially hesitant about Gressmann's
participation in the SAT project although he later praised his "brilliant
work."99 Such initial hesitancy and subsequent praise suggest Gressmann's
independence of thought and a certain lack of familiarity with and confidence
in him by Gunkel.

Gressmann began his discussion of prophecy and the prophetical Gattun-
gen in SAT II/1 with a statement about the individual personality of the
prophet and a short general comment about the nature of the prophetic word.
In discussing the general character of the prophetical word,10l he noted its
enigmatic quality, the influence of the ecstatic experience, its futuristic
orientation, its extreme brevity and its poetical and rhythmic form.102 He
stressed the necessity of isolating the individual and independent unit of
address through the aid of introductory and concluding formulas although
he stated that, in importance, it is the content that is most decisive in
such an understanding.

100

Gressmann divided specifically prophetical Gattungen into two broad
categories; visions (or appearances) and auditions (or words).l03 Visions,
with their characteristic formulas ("So the Lord Yahweh showed me" or "I saw
the Lord"), do appear in the prophets but Gressmann considered these of
slight importance. The call visions of many of the prophets reflect their
experience of being carried away to the "heavenly parliament" where they
participated in the deliberations about the future.lO% The words (or oracles,
as he subsequently refers to them) are recognizable by their introductory
formulas, "Thus says Yahweh" or "In those days" and by their concluding or
intermediate formula, "Yahweh whispered."

According to their content, prophetical words or oracles may be broken
down into the categories of promise and threat.l05 The scarcity of promises
in the preexilic canonical prophets is noted by Gressmann. Although he
recognized a preponderance of promises in post-exilic and non-canonical
prophecy, Gressmann refused to deny the proclamation of promises to the canon-
ical pre-exilic prophets. He clained that salvation and Judgment could co-
exist iE ghe message of the same prophet and even in the same prophetic
oracle. 0

The counterpart to the promise was the threat which had been em-
ployed by the early prophets against Israel's enemies. From the time of
Amos, the threat came to be directed against Israel and became the dominant
form of prophetic address.
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The exhortation, according to Gressmann, occurs infrequently in the
prophets (see Is 1:10-17; Jer T:1-15). In the whole of the book of Amos,
only two exanples appear (Amos 5:Lff, 14f.). Originally, the words of
exhortation were the condition on the basis of which salvation could be
proclaimed and were thus associated in proclamation with pramise. Later,
the exhortation was loosed from this connection and became independent.

Reproaches were used in conjunction with threats where they served as
the reason (Begriindung) for the proclamation of Judgment. Like the exhorta-
tion, the threat was developed, on occasion, into an independent genre (Is 1:
2f; 3:13-15; Jer 2:10-13). The reproach was the product of prophetic reflect-
ion on the oracle of threat and was developed in an attempt to elucidate the
reason for the act of God.l07T Tpe threat, and the exhortation as well, was
considered by Gressmann as the prophet's word expounding the divine oracle
(the threat or the promise). "Characteristically, the exhortation and reproach
words were not, in general, introduced as the words of God as were the threats
and promises. The prophet distinguished between the oracle which he had
received from Yahweh and his own observations thereon through which he hoped
to make the oracle understandable."108 o0n the secondary use of the reproach
as an independent genre, Gressmann wrote: "It is of special interest to pur-
sue how the words of reproach assumed an ever greater importance for the
prophets, how these reproaches which in scope and inner importance ought to
have prepared for the threat sometimes came to predominate and how they
finally appear as an independent genre."l09 According to Gressmann, the
customary introductory formula for the reproach was "woe."

In addition to the promise, threat, exhortation, and reproach,
Gressmann discussed the judgment-speech as a genre of prophetical oracle.
The judgment-speech, which rarely appears in the prophets (see Is 1:18ff; 3:
13ff; Jer 2:4ff), was taken over by the prophets from Israelite legal pro-
ceedings. In conjunction with his comments on the Judgment-speech, Gressmann
spoke of the prophetic development of "historical reviews" (Geschichtsbetrach—
tungen)110 found in such passages as Amos 2:9ff; Jer 3:6ff, 25:1ff. and noted
that certain passages originate from the prophetical discussion with their
contemporaries (Is 23:7ff; Jer 28).

Finally, in the SAT article, Gressmann discussed the prophetical use of
lyrical Gattungen 111 which the prophets took over and imprinted with their
spirit. Among these, Gressmann noted victory songs, funeral songs, drinking
songs, watchman's songs, hymns, laments, liturgies and monologues (the latter
a literary creation of prophecy). In all of these, the prophets poured new
wine into old skins.

The most comprehensive and detailed form-critical study of prophecy
undertaken by Gressmann was his analysis of Deutero-Isaiah published in 1914112
In many respects, it is an outstanding example of a rigorous application of
form-critical methodology.ll3 The article is particularly significant because
of Gressmann's attempt to divide the material into independent units primarily
on the basis of introductory and concluding formulas. The 333 verses of
Deutero-Isaiah were divided by Gressmann into 49 independent prophetical units
which were then categorized on the basis of their particular Gattungen.

Gressmann operated on the assumption that introductory and/or concluding r
formulas provided an important clue for distinguishing the independent units.
"The customary introduction to prophetical speeches 114 is: 'Thus saia Yahweh';
for a word of the prophets is a word of God; it is an oracle. Therefore where
we find this formula we must first of all be inclined to recognize the begin-
ning of a prophetical saying." As an introductory formula, "Thus said
Yahweh" (k8 ’amar yahweh) appears at the beginning of a unit or as the intro-
duction to an exhortation or reproach within a unit on eighteen occasions (L2:
5, 43:1,14,16; Lk:2,6,2h; 45:1,11,14,18; 48:17; 49:5,7,8,22; 50:1, 51:22).116
"Yahweh says" (yomar yahweh) or similar, appears at or near the beginning of
three units (40:1, 25; 511:21). n®'um yahweh introduces a divine word in four
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places (L1:1k4; 43:10; 49:18; 55:8). "A voice crying" (g8l kxorg') or "a
voice saying" (g8l 'smér)llT introduces two oracles (40:3,6).

Coneluding formulas, he argues, appear at or near the end of sgven
oracles: "Says Yahweh: ('Amar yahweh or similar) in 45:13; 54:1,8,9;11
n®'um yahweh in 43:12; 54:17; and "for the mouth of Yahweh has spoken'
(kT pT yahweh dibber) in 40:5. Four of these (54:1,8,10,17) appear with
units lacking an introductory formula so that the concluding formula serves
to mark off the unit.

In addition to the strictly prophetical introductory and concluding
formulas, Gressmann noted the secondary (that is, borrowed) prophetical intro-
ductory formula, "Woe'" (h8y), which occurs in only two passages (45:9,10)
introducing a double-woe reproach.

Gressmann distinguished lyrical introductory formulas which the
prophet utilized in 41:1; 42:18; LL:1; L46:3,12; 48:1,12; U9:1,51:1,4,7,21
as well as hymnic introductory formulas in 42:10; 52:9; S5h:1.

Gressmann's division of Deutero-Isaiah into forty-nine independent
units does not coincide identically with the results of his nalysis of the
use of introductory and concluding formulas. Ten of his units contain no
formula and in some units more than one formula appears.

After his "literary analysis" of the formula usage, Gressmann examined
the prophetical Gattungen used by Deutero-Isaiah dividing these into visions
(represented only in the form of the aftereffects of ecstatic experience,
40:3-5, 6-8), threats (none against Israel), promises (43 out of the 49 units
contain direct promises), reproaches 119 (L42:18-25; 43:22-28; 45:9-13; 48:1-
11; 50:1-2a) which are associated with promises rather than threats, exhorta-
tions (L4:21-22; 48:18a; 50:10; 55:6~T), consolations (Trostworte:40:1-2a,
27-31; 46:12-13; 49:15-17; 51:7-8, 12-13, 17-20; 54:1-6; 55:1-3) which had
their origin in the exhortation and their parallel in the divine answer to
the communal lament, judgment words (41:1-13; 41:21-29; 43:8-13; 44:6-20; L5:
20-21, 48:12-16; see also 43:26), words of assurance (45:18-25; see also
40:6-8:0 4307 5. 07, 155:8-711)) 1 andihistorical review (51:1-3; historical
allusions occur throughout the book).

Foreign Gattungen were employed by the prophet: the viétory song
(40:9, 52:7-8), the mocking song or lampoon (47:1-15), and the hymn. Gress-
mann devotes considerable space to the use of the hymn and hymnic elements by
Deutero-Isaiah.120 He considered hymnic style to be more characteristic of
Deutero-Isaiah than for any other prophet. Gressmann distinguished between
the prophet's employment of hymnic elements and motifs to expand existing
standard formulas and his use of hymns proper. He spoke of the hymnic ex-
pansion of the prophetic introductory (Ll:1k; 42:5; 43:1, 14,16; Lk:2,6,
2h,b5:11; 48:17; 49:5,6; 51:22) and concluding (43:12-13; LT:}) formulas
as well as the use of hymnic elements to expand the introductory and conclud-
ing formulas of divine address. In discussing the latter, Gressmann commented
on two types of revelatory-address formulas encountered in Deutero-Isaiah:
the divine self-predication (41:%,10,13,15,17; L42:87; 43:117F; Lh:3ff., 12,
18f., 21; 46:9; L48:11ff., 17; 49:26; 50:2f.; 51:15 f.) and the command not to
fear (41:10,13,14:43:1,5; 4k:2,8; 51:12). He placed the origin of the self-
prediction formula within the sphere of polytheism where it served to identify
the deity, but in Deutero-Isaiah he recognized the influence of Babylonian
oracle style and compared the self-predication and "Fear-not" formulas to the
Esarhaddon and Assurbanipal oracle texts. 1 The use of hymns and hymnic
elements which went beyond the expansion of existing formulas was noted by
Gressmann (Schlusshymnen: Lk:23; L5:1-8, 15-17; 48:20-21; 49:13, 50:26-3; 51:
35 52:9-10 and grossere Hymnen: 40:12-26; L42:10-13).
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The importance of Gressmann's study of Deutero-Isaiah in the
history of form-critical study of the prophets is manifold.
(1) The attempt to subject a large body of material to form=critical
analysis goes beyond anything undertaken in the published works of Gunkel.
(2) His utilization of formulas as the key for determining the literary
units anticipates many subsequent developments (and problems!) in form-
critical study.123 On the use of formulas Gressmann wrote:

The indispensable precondition for interpretation rests

in the determination of literary units. The last con-
clusive recourse about whether a connection exists or
whether something new begins lies however with logic.

But logical considerations ... are supported by the
investigation of Gattungen, and indeed partly replaced.
Whoever pays attention to style will frequently be able

to say for superficial reasons, such as the occurence

of particular formulas, whether there is a connection or
not. Since the prophetical Gattungen have not been handed
on in tradition, they must first be recovered and recon-
structed. A methodological investigation must begin with
the introductory and concluding formulas since they formed
the germ cells of every Gattung and in the course of later
development they have also always remained characteristic
signs. Where one encounters introductory and concluding
formulas, no doubt can exist about the divisioms of liter-
ary elements ... The prophetical sayings are usually

very simply constructed. Beginnings and conclusions are
almost always recognizable to the trained eye at first
glance because of the conﬁtantly recurring introductory
and concluding formula .12

Gressmann's division of Deutero-Isaiah into 49 independent units was frequently
based on logical rather than formula considerations since these formulas

were sometimes missing. In this regard, it should be noted that Gressmann
elsewhere allowed logic to overrule formula considerations in determining

the limits of a unit: he treats Amos 1:3-2:16 as a unit of seven strophes
although each strophe contains clear introductory and concluding formulas.125
(3) Gressmann concluded that the basic forms of prophetic address could be
modified and expanded in diverse ways but that in Deutero-Isaiah one witnesses
the onset of the disintegration of these forms.

If one assigns a place to Deutero-Isaiah in the literary
history of Israelite prophecy, it must be stated as char-
acteristic that with him the dissolution of the prophetic
Gattungen begins. The fixed forms that had prevailed till

then break up. While the types of speech which the pre-exilic
prophets had employed are mostly quite sharply distinguished
from one another, with Deutero-Isaiah exact separation is often
impossible; the reflective supplements, with which the oracles
are entwined, have overgrown everything, so that the dividing
lines between divine word and prophetic word cannot always

be clearly recognized. Thus the promises and the consola-
tions coalesce. Further, the distinctions between the exhor-
tations and the reproaches have lost their meaning. Individual
motifs have become independent and have found their expression
in poems which can nowhere be rightly classified. Finally,
hymnic components, which were originally foreign to prophecy,
have been included and have burst the old framework.l?

Before leaving Gressmann, a word should be said about his discussion
of prophetical genres in Qgg‘Messias.127 Although Gressmann devoted a large
section of this work 128 to a discussion of prophetic genres, his treatment
is augumentative and specific rather than descriptive and comprehensive. His
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form-critical assessments of the material are primarily expounded as a
service to his eschatological contentions. As is well-known, Gressmann
believed in the existence of a pre-Israelite and a pre-prophetic Israelite
eschatology whose focus of concern was a great world catastrophe and world
renewal. This eschatology was taken over and employed by early Israel and
is reflected in the preaching of the classical prophets.

In Der Messias, Gressmann is, first of all, anxious to defend the
authenticity of numerous 129 prophetic promises or oracles of salvation which
have been and still are assigned to the exilic or post-exilic periods.l30
Secondly, he argued for a close connection, in fact an original unity, between
the prophecies of salvation and the prophecies of doom. In addition to a
utilization of psychological, religio-historical,132 and chronological 133
considerations, Gressmann sought to establish the antiquity of the prophecies
of salvation or eschatological oracles on form-critical grounds. He argued
that one finds, in the threats and promises, identical introductory and con-
cluding formulas, identical phrases ("in that day," "in those days," "in that
time," "behold the days are coming"), and that statistically the distinct
phraseology is more characteristic of the promise than the threat. The promise
found in the classical prophetical preaching, he argued, had close parallels
to the blessings of Jacob and the songs of Balaam (from the time of Saul and
David), in the prose and conventional promises to the patriachs (Gen 12:2-3;
13:14-17; 15:4-5; 16:10, 18:17-19 and so on, from the early monarchy), in the
promisei to David and his descendants (II San T:8ff; Ps 89), and in the royal
psalms.

Gressmann not only argued for the antiquity of the promise but also
contended that "originally threats and promises were bound together in a
literary unit" as attested in ancient Egyptian oracles. This original
connection between threat and promise - doom and salvation - is illustrated,
according to Gressmann, in prophetical speeches which contain conditional
predictions (Is 1:18-20; 7:9; Jer L4:1-2; 7:1-11; 12:14-1T; 1T7:24-27; 22:1-5;
26:1-6; 38:17-18; L2:7-22),136 by speeches which proclaim both threat and
promise, often successive (Hos 1:1-2:3,3:4-5, Micah 4:9-10; Is 1:21-26; 28:1-
6),137 and by the speeches on foreign nations. According to Gressmann, "salva-
tion and judgment were regularly combined in the oracles on foreign nations"
138 and he devoted over fifty pages to a discussion of these foreign oracles.
Gressmann divided oracles on foreign nations into two classes: Heidenorakel
and VBlkerorakel. VBlkerorakel referred to a complex of peoples, most often
unnamed and unspecified, who stand in hostility overagainst Israel or
Jerusalem while Heidenorakel refer to a specific, individual known people who
may not necessarily be in opposition to Israel. The proclamation of doom
upon the foreign nation in the Heidenorakel was always indirectly'a promise
or salvation oracle to Israel. Gressmann claimed that the V8lkerorakel (such
as Is 8:5-10; 10:5-19, 20-26, 28-34; 28:14-22; 29:1-8; 30:27-33; Zeph 3:8-10;
Joel 4:9-17; Zech 12-14)140 always combined doom and salvation: doom (Unheil)
against Zion, judgment against (destruction of) the peoples, salvation for
Zion. Thus they contained both threat and promise addressed to Israel or Zion.
The development of the threat or doom against Zion in strongly ethical and
religious terms, Gressmann considered a contribution of the prophets of doom -
the classical prophets - although he considered the VBlkerorakel without the
ethically-religiously oriented character of the threat or doom against the
prophet's own people to be the best representative of the prophetical preach-
ing prior to Amos .14l Gressmann, of course, correlated the VBlkerorakel which
he considered to be "pre-prophetical" (pre-classical) with his ideas about the
nature-oriented, eschatological world catastrophe and world renewal.

In light of Gressmann's discussion of the oracles on foreign nations,
it is now possible to summarize his reconstruction of the history of the eschat-
ological oracle in his own words.

"Originally, threats and promises were combined in one literary
unit; this postulate which can be inferred from the Israelite
traditions can actually be proven on the basis of the Egyptian




oracles. The oracles on foreign nations have preserved
this oldest form...With Amos...the great shift begins.lh2

The threat which had been previously directed against the
peoples is now directed against Israel...Threats against
Israel were something so new and unheard of that they could
develop into an independent genre, indeed they must so
develop; all new genres originate in this fashion. New ideas
require new forms; one does not put new wine into old skins...
Thereafter each genre Ead its independent existence and its
individual history. 143

C. SIGMUND MOWINCKEL

The history of religions approach in general and form-critical
studies in particular experienced a sympathetic response in much Scandin-
avian 01d Testament study. The work of Sigmund Mowinckel (1884-1965) rep-
resents an admirable and creative combination of these two interests. Two
impulses contributed enormously to his unique combination of interests. On
the one hand, Mowinckel was a student of Gunkel and adopted his form-critical
perspectives.l On the other hand, he was indebted to his two outstanding
Danish professors, Vihelm Grénbeck and Johannes Pedersen, who stressed the
social, psychological, and institutional, especially the cultic, forms of
primitive religion and the creative and mysterious powers of the individual
and communal primitive mentality.l 5 For Mowinckel, form, content, and
sociological setting were always important elements in interpreting 0ld
Testament literature.

Broadly speaking, it can be said that Gunkel's decisive contribu-
tion to form-critical study consists in his division of the prophetic material
into genres and his esthetic and stylistic analysis and appreciation of these
genres. Gressmann's decisive contributions lie in his attempts to relate
promise and threat-salvation and judgment - to one another, to a general scheme
of new eastern eschatological thought, and to comparative, especially the
Egyptian,l T Near Eastern texts. Mowinckel's distinctive contribution was
his emphasis on the function and usage of genres within the institutional,
especially the cultic, life of ancient Israel.148 Mowinckel posed, in an un-
avoidable fashion, the question of the relationship between the prophets and
prophetical genres and the cult.l49 These three elements - the formal and
stylistic analysis of the genres, the comparison of 0ld Testament and Near
Eastern texts, and the institutional association of prophetic address - have
dominated subsequent form-critical study of the prophets.

Mowinckel's first published work on the prophet5150 was &n investi-
gation of the relationship between the various types of prophets and seers in
ancient Israel and the relationship of these to Near Iastern phenomena in
general 151 and to the priesthood in particular. According to Mowinckel, the
early seer and the ecstatic prophet derived from two distinctly different
sociological and institutional backgrounds. The seer belonged to the earliest
stratum of Israelite society and was related to the priest who "was not origin-
ally in the first imstance a sacrificer, but as with the old Arabs, custodian
of the sanctuary, oracle priest, 'seer' and holder of the effectual future-
creating and future-interpreting word of power, the blessing and the curse. 152
Ecstatic prophecy - nebiism - and temple priests were indigenious to Canaanite
culture and represented elements adopted by the Israelites. With the fusion
of the functions of the seer-priest with the functions of the temple-sacrificial
priests and ecstatic prophets, two main groups developed: the priests occupied
with cult and sacrifice but in control of the "technical system of oracles,
‘urim and thummim' and so on, dispensing 'guidance' on cultic, ritual, moral
and spiritual questions, and mediating Yahweh's 'laws' (toroth) and 'judicial
decisions' and 'judgments' (mispatim) and "the prophets'...who..."continued
the more 'pneumatic' aspect of the character and work of the old 'seers'" and
"vere mediums of the divinely inspired 'word' which was 'whispered to' them,
or 'came to them.'"153 The prophets retained, in guild fashion, the old seer
relationship to the cult so that one can legitimately speak of the institution
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of cultic prophecy and is required to see a close relationship between cult
and prophecy .15

Before proceeding to outline Mowinckel's theories on the relationship
of prophecy, prophetic speech forms, and the cult, it should be noted that he
pursued form-critical investigations along lines very similar to the work of
Gunkel and Gressmann. In a work published in 1914, Mowinckel utilized stylis-
tic, form-critical, and traditio-historical considerations in order to elu-
cidate the origin and composition of the book of Jeremiah. In Jeremiah 1-L5,
he distinguished four types of material in addition to editorial redactional
notations. Class A consisted of genuine poetic oracles,l155 B of historical
nerratives influenced by the style of legendary narratives,15 C of prose
first-person speeches in degteronamistic style, and D of later originally
anonymous interpolations.15 In addition to this study of Jeremiah, Mowinckel
published a purely form-critical analysis of Jeremiah in 1926, a work which
has received little or no attention in form-critical studies.l59 In this
work he commented on the general characteristics of prophetic speech stressing
its poetic and oral form and its close association with the seer's vision, the
nabi's oracle, and the nabi's symbolic-magical actions of power. In general,
Mowinckel's formal analysis of the prophetic speech genres parallels Gunkel's
work. He stressed the cultic influence more strongly than Gunkel, not only
with regards to the lament material but also in his association of the "woe"
sayings with cultic curse and his camparison of the prophetic call to the
royal ritual of anointment and ascenion to the throne. In discussing the
reproach, Mowinckel pointed to the diversity in the motivations for the coming
doom - in addition to sin-registers, he noted the employment of references to
Yahweh's earlier saving deeds and judgments. Mowinckel stressed the exhorta-
tion or warning function of the doom oracle and took due note of prophetic
symbolic actions and the accounts reporting such actions.

The clearest and most concise summary of Mowinckel's formal analysis
of the earliest form of prophetic address is found in his work Prophecy and
Tradition.100 Relying upon prophetic oracles in prophetic narratives and the
psalms, Mowinckel argued that the self-contained prophetic message was very
brief, poetic and metric and introduced by the messenger or some corresponding
formula of introduction. The simpliest content of the saying was "either a
prediction of what is to happen...or an instruction (guidance as to the right
behaviour in the concrete situation), a command, or a task...or a combination
of both...The second type contains two elements: the prediction and the
motivation...The order of the two elements may vary. An extension of the
basic type may occur because of both elements being further developed...
Ultimately all forms and elements of the prophetic message may be derived
from these two basic elements."

Just as Mowinckel saw a close relationship between the seer-prophet
and the priest, between prophecy and the cult, so he also believed that a
close relationship existed between the oracle of the seer-prophet and the torah
or oracle of the priest.l 1 Behind much of Mowinckel's association of prophecy
and prophetic speech forms with the cult lies his theory of an autumn New Year
festival with its celebration of Yahweh's enthronement and the reestablishment
and recreation of cosmic order.162 Working with much of the "eschatological
material investigated by Gunkel and Gressmann, Mowinckel differed from them
in his anchoring of the material within a concrete cultic observance (through
the use of Near Eastern analogies) rather than in some nebulous Near Eastern
eschatological perspective. In addition, Mowinckel assigned a far greater
role to cultic considerations and to the importance of the %ing in Israelite
culture than was the case with either Gunkel or Gressmann.l3 In his study on
cultic prophecy and prophetical psalms, Mowinckel placed prophetic oracles with-
in the Sitz im Leben of the great New Year festival, royal rituals, and communal
and private services of lamentation.

Mowinckel contended that the oracles in the psalms in which there is
direct divine address were spoken by prophets during cultic observances as
responses to the worshipper or worshipping community. The content of these
oracles, as a rule, were promises or oracles of salvation. Mowinckel distin-
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guished prophetic oracles from priestly instruction or oracles in the following
manner .

The guidance of the priest from the very first had a
characteristic style of its own: the more or less
apodictic instruction or order: 'thou shalt do (not do)
such and such a thing'; or with an introductory sentence
stating the particulars of the case: 'when such and such

a thing shall happen, or if such be the case, thou shalt

do so and so.' As far as the psalms are concerned, neither
the promises ('oracles') of Yahweh that have been handed
down to us, nor those that may be inferred from different
allusions, have this form; they are all of them clearly and
distinctly kept in the usual prophetic style. This seems
to show a likdihood that they arose within the prophetic
circles on the basis of prophetic style and traditional
ideas, consequently that they were also announced by one

of the temple prophets in the cult liturgy. The occasional
statements of the Chronicler point in the same direction;
the promises of Yahweh at the cultic festivals are always
put into the mouth of a singer or a Levite. But this in no
wise implies that in earlier times priest and temple prophet
may not on occasion have been one and the same person...

It is therefore quite possible that in the time of the
monarchy Yahweh's promise in the cult would be announced

by one of the priests on duty. But even in this case it
shows hew extraordinarily strong was the influence of the
prophetic movement: the priest speaks like a prgghet and in
the traditional style of the prophetic speech.l

Prophetic oracles of promise were generally expressed as direct
oracles of salvation to the worshipper but might also assume the form of an
indirect promise expressed as an oracle directed against the worshipper's
enemy or foe. The cultic prophet not only proclaimed oracles to the worship-
ping congregation or individual but also offered inté&essory addresses to the
deity on their behalf. '"Not only the cult oracle but also the cultic prayer
was the responsibility of the prophet.”165

Mowinckel not only related the oracles of promise and the prayers of
intercession to cultic prophecy, but also saw the cultic prophets as pro-
claimers of admonitory oracles and judgment preaching. The New Year festival,
according to Mowinckel, contained elements stressing Yahweh's judgment over the
nations and powers of the world 1066 and in its stress on the covenant contained
elements exhorting the peogle to obedience and condemning them for trans-
gression of the covenant.l6T 1In the proclamation of the judgment of Yahweh
against the nations, one finds the background - the original Sitz im Leben -
for the prophetlc oracles against foreign nations.

In the oracles of doom against the enemies of Israel, these
latter are always referred to in general terms, not mentioning
any particular people - unlike the casual oracles in the psalms
of lamentation. It is, however, very possible that a custom of
pronouncing a series of oracles against different peoples may
have developed out of the general oracles at the epiphany feast,
and that we have here the 'cultic' background of such oracles
as we find in Am 1-2.1

The prophetic admonition to obedience and the prophetic speech of judgment
(as evidenced especially in Pss 50, 81 and 95) condemning the people for trans-
gression were considered basic elements in the New Year festival.l69

In this cultic admonition and rebuke of the transgressions of the
people lies the root of the prophetic speech of rebuke and doom.
Yahweh's claim to the complete surrender of the people to him as
their one and only God, and the inherent ethical approach of the
Yahweh religion, resulted in picturing the just judgment of his
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coming as a judgment not only of their demonic and historical
enemies and of the sinners within Israel, but as Judgment of his
own people as well...The differences between the ordinary cult
prophets and the classic 'great prophets' are not to be blurred;
but the first creative impulse came from the ideas of the cult
prophets.170

Mowinckel's form-critical work on the prophets deserves to be set
alongside that of Gunkel and Gressmann as representative of a major and
innovative approach to the problems. This is especially the case with his
discussions of the Sitz im Leben of prophetic speech forms. Mowinckel studied
under Gunkel and of course was heavily dependent upon him but many of his
coneepts about the role, functions, and Sitz im Leben of prophecy were developed
prior to his student days with Gunkel.lTI This was apparently also the case
with regard to the cultic use of the psalms and the central role of the New
Year festival.lT2 With Mowinckel, the problem of prophecy and cult became the
issue of the prophet in the cult. Unfortunately, in his discussion of the
prophetic oracle in the cult and the form of that oracle, Mowinckel is less
precise than one would prefer. Any oracle utilizing divine address but not
characterized by very specific priestly address style he designated as prophet-
ic.

II. THE SECOND GENERATION

Gunkel, Gressmann, and Mowinckel laid the foundations, defined the
issues, and, in many respects, set the boundaries for subsequent form-
critical study of the prophets. Refinements, modification, more detailed
analysis, the introduction of new evidence and perspectives, and contro-
versies over earlier conclusions have characterized form-critical study
executed in the shadow of these three giants. Some important work has been
done apparently uninfluenced by these three. The second generation in the
title to this section refers to those scholars who worked in the period
following the trail blazing innovations of Gunkel, Gressmann, and Mowinckel
but prior to the dominance of neo-orthodoxy or theology of the word in
systematic theology and biblical studies and the later but concom_itant
perspective designated covenant theology.

Several of Gunkel's students made significant contributions to the
form-critical study of the prophets. Along lines already laid down by Budde,
to whom Gunkel was deeply indebted,173 Hedwig Jahnow investigated the form of
the funeral song and its influence on many prophetical passages.17 Earlier
than her work, Walter Baumgartner had studied the lamentations of Jeremish
along lines laid down by Gunkel.lT5 The two most important of Gunkel's
students, in so far as form-critical study of the prophets is concerned, were
BEnil Balla (1885- )176 and Joachim Begrich (1900-1945).177

Balla's study of the threats and reproaches in Amos1T8 attempts to
subject the entire content of a prophetical book to a rigid form-critical
analysis along the lines laid down by Gunkel. Balla gives due regard to the
questions of mood 179 and meter 180 in prophetic address (both issues having
already been discussed by Gunkel) as well as to the issue of introductory
and concluding formulas 181 (an important emphasis in the work of Gressmann).
Balla divided the words of Amos into "pure threats" (5:3, 16-1T; 6:11; {fsatily
8:2b-c, 9-10; 9:1-4), "threats with short motivations' (Begriindungen) (1:3-5,
6-8,13-15; 2:1-3; 3:1-2, 12,13,13-15; 5:5b, 18-20, 26-27T; 2:8-10; T:8b-9;
8:11-14), "threats with developed motivations" (2:6-16; 3:9-11; L4:1-3; 5:7+10-
11; 6:1-7, 13-1k; T7:16-1T; 8:L4-5+7) which because of the motivations developed
and rather independent character he designated as "reproaches," and "pure
reproaches" (5:12; 6:12).182 Like Gunkel, Balla saw the close association
which existed between threat and motivation and designated the reproach as
simply a developed form of the motivation. He explored the linguistic and
syntactical relationship between the threat and reproach and recognized the
preponderance of divine address in the threat (but see 5:5b, 18-20; 6:11; T:11)
and the preponderance of the prophetic word in the developed motivations or
reproaches (but see 2:6-11; 4:6-11; 5:12; 6:13). Balla attempted to relate the
material in Amos to the history of the prophetic threat 183 and concluded that:




The development which the genre has undergone is extremely
important. Originally it existed only in the form of pure
threats or threats with short motivations. The utterance
was the repetition of a vision or an audition. With Amos,
the strong association with this mysterious inner experience

is already broken. Even though he, for the most part, only
reports what Yahweh has allowed him to see or what Yahweh

has said to him, nonetheless he still threatened and re-
proached occasionally himself and in so doing was certain

of his conviction that he was speaking completely in accord
with Yahweh. In the background, there lies here the certainty,
although for Amos still fully unconscious, that God speaks to
man not only in visions and voices. Also the deepest thoughts
which man himself thinks are finally of divine origin. Like-
wise, the reproaches which Amos himself speaks demonstrates

a further development of the genre. Originally, the emphasis
lay fully on the threat. It is still there indeed in most of
the examples in Amos. In the reproaches which he himself
speaks, a slight shifting of emphasis takes place. This can
be seen most clearly in 6:1, 3-T. The reproach is here seven
lines long; the threat only one line long. The exposure of

sin his begun to be a more important part of the prophetical
task.

In something of an appendix to his analysis of Amos, Balla discussed
what he called the "doom oracle" (Unheilsorakel), a _genre he considered to be
originally independent of the threat and reproach. Examples of this genre
he saw in I Kings 22:17; Is 21:1-10; and Jer L46:2-6. The characteristics of
this genre, unattested in Amos, were, according to Balla: (1) The genre is
prophetic address rather than divine address although divine address may be
quoted in the oracle.l (2) The prophet speaks of the future as if it had
already occurred by use of the prophetic perfect in contrast to the use of
the imperfect in the threats.l87 (3) The prophet speaks of the coming
occurrences in a demonic-enigmatic tone. (4) The style of the oracle is par-
ticularly disjointed, abrupt and jumpy. Balla attributed the threats to the
prophetic experience of visions and auditions; the doom oracle he related to
the immediate experience of ecstacy. He claimed that many prophetic passages
reflect a mixed style in which the threat genre and the oracle genre have
been combined. In some texts, the style of the oracle has penetrated the
reproach-threat (Is 5:11-13) whereas in other examples the reverse is true
(Is 17:12-14). Balla did not explore the historical relationship of these
two genres, nor examine questions related to their origin, employment, and
Sitz im Leben.

Joachim Begrich, Gunkel's close associate during his last years,

ublished a number of works relevant to the form-critical study of the prophets.

Begrich provided a detailed analgsis of the "oracle of salvation" or
"oracle of assurance (of a hearing)"1%9 which Gressmann had discussed in his
study of Deutero-Isaiah.l90 Begrich saw in the prophetic use of this form an
imitation of the cultic priestly oracle spoken as a response to the lamenting
community and individual in which the oracle alludes to the description of
distress and promises redemption from the distress.l9l The elements in the
typical oracle as described by Begrich were (1) an exhortation to fearlessness,
(2) a declaration of Yahweh which speaks of his intervention, (3) a description
of the change in the distress situation, and (4) a statement of the purpose of
Yahweh's intervention or hearing. Begrich discussed, in detail, the so-called
"judgment speech" or "judicial speech" which Gunkel and Gressmann had noted as
being sometimes used by the prophet to clothe his speech. The importance
of the legal process which Begrich saw as the background of the judicial speech
was first fully outlined by Ludwig KBhler.l93 Begrich classified the various
forms of Jjudicial speech according to their place in the legal proceeding. He
distinguished the following forms: (1) The speech of the accused (Is 43:22-28;
see Gen 31:32,37,41-42; I Sam 24:10-16), (2) the speech of the accuser(Is 41:1-
5; 48:3,6,11; see Gen 16:5; Is 1:18-20), (3) the speech of the plaintiff before
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the court (is LL:6-8; see Is 1:2-3; 3:13-15; 5:3-6; Ps 50), (4) the speech of
the defendant before the court (Is 50:1-2a; see Jer 2: L-13, 29-30; Micah 6:
3-5; Joel 4:4-8), (5) the speech of the judge (Is 41:21-29; Ps 82:1-T) gand
judicial pleading (Is 43:8-13).

Begrich isolated the disputation words in Deutero-Isaiah (40:12-1T;
18-20=25-26, 21-24, 27-31; LL:24-28; 45:9-13, 18-25; L6:5-11, 12-15; 50:1-3)
and subjected the genre to a more detailed analysis than had Gunkel.19b The
elements in his analysis of the genre are question and answer, assertion and
counter-assertion. He noted that in Deutero-Isaiah, the disputation or contro-
versy genre, like the judicial speech, contained hymnic elements and forms.
Begrich's description of the lyrical genres in Deutero-Isaiash 195 shows no
appreciable variation from the treatment by Gunkel and Gressmann although he
did compare Is 52:13-53:12 with t386narrative of redemption, a constitutive
element in the thanksgiving hymn. In addition to these genres, Begrich
spoke of "brief directives" (Is 48:20-21; 52:1-2, 11-12) in imitation of some
such address to a city's population, of exhortations which he related in form
to priestly torah, of the herald's message, wisdom teaching, and call oracle.
19T In his discussion of priestly torah, Begrich pointed to prophetic imita-
tion in Amos L4:4-5; 5:4b-5b, 5:21-22; Is 1:10-17.

Not associated with Gunkel's circle was Ludwig K8hler who made several
significant contributions to prophetic form-critical study.198 In many
respects, KBhler stood worlds apart from Gunkel, Gressmann, Mowinckel, and
Begrich 199 but he shared their concern for genre research and sociological
setting. His most significant contribution, or at least the one most fre-
quently noted, was his analysis of the messenger speech in Deutero-Isaiah. In
this regard, he was developing an insight of Gunkel and was strongly dependent
upon Gressmann's work on the introductory and concluding formulas in Deutero-
Isaiah.200 KBhler compared passages fram the prophets (Is L40:1-2; Amos 1:6-8;
Jer 2:1-2) and the pentateuch (Gen 32:4-6; Ex L4:21-36) with Near Eastern epis-
tolary style which he argued reflected the style of oral transmission.20l The
usages of the messenger formula ("Thus says the Lord" and variations) in
Deutero-Isaiah were described by K8hler as Einleitung, Weiterleitung and
Ausleitung depending upon the location iN the pericope.

Utilizing the insights of his research on the legal institution
or justice in the gate process, KBhler distinguished nine judicial speeches in
Deutero-Isaiah (40:12-16; 17-20; 21-26; 41:1-5; 21-2L; L42:18-25; 43:8-13; L8:
14-16; 49:1L4-21) which he designated Streitgespriche and which corresponds to
Gunkel's designation Gerichtsrede. According to Kohler the participant in
the trial brought against his opponent his legal dispute (the rib) in which
he called upon the witnesses in the form of a Zweizeugenruf, delivered his
accusation, presented his arguments, invited refutation, and ended with a
statement of the offence and a declaration of the punishment. This form of
address KBhler saw in its literary form in the prophets and especially in
Deutero-Isaiah. KbBhler noted that the controversy or judicial speech in
Deutero-Isaiah, in some passages, focuses on the dispute between Yahweh and the
gods, in others, on the dispute between Yahweh and his own people. In the
former, Yahweh is the accuser, in the latter he is the accused. Although
K8hler related the controversy speeches to the dialogue situation of the
trial, he argued that in Deutero-Isaiah, the manner of the dialogue appears
but the speech is in reality a monologue.

The self-predication and "Do not fear" formulas which occur frequently
in Deutero-Isaiah and had been discussed by Gressmann were related by K8hler
to the theophany.

In one of thS ﬁirst form-critically oriented introductions to the 0ld
Testament, J. Hempel 0% puilt upon the work of previous scholars, especially
Gunkel, and compared Israelite prophetic address with numerous Near Eastern
parallels. He88§1 argued for various stages in the development of the pro-
phetic oracle. The basic oracle was a short oracle received in ecstatic
experience and expressed in the form of divine address. This short oracle




3&5 then subjected by the prophet to a "primary rationalization" in which
a motivation (Begrllndung) was associated with the divine saying. A
"secondary reworking" in light of the prophet's experience came to expression
in warning, exhortation and woe-cry. The subjective developments by the
prophet utilizing foreign forms could produce extensive units and compositions
such as prophetical liturgies. Hempel divided the prophetical sayings into
epic genres (visions, salvation and historical descriptions) and predicative
genres. The latter he divided into conditional (exhortation, repentance-
speech and conditional promise) and unconditioned (threat, salvation-speech,
and reproach) forms. The prophetic reflection and confession he considered

to be secondary to the divine oracle. Like Gunkel, Hempel placed particular
stress upon the prophetic experience and influence in both the receipt of
revelation and in the formulation and expression of that revelation. In the
development of prophetic address, Amos does not represent a beginning but
rather a high point.

K. Beyer devoted his 1933 Erlangen dissertation to the development of
the prophetic sermon.20 Beyer considered the basic prophetic saying to be
the prediction announcing weal or woe.20T This basic saying could be and was
expanded with reproaches or exhortations.208 The budding sermon was built
around a divinely expressed threat and elaborated with either a reproach or
exhortation with divine address sometimes found in the latter.209 The full-
fledged sermon contained a far more complicated and developed structure and
reflected the incorporation of other genres.210

The primary focus of continental research on the prophets during
what I have called the first and second generations concentrated overwhelmingly
on the address and poetic forms. Two studies which contain a different focus
should be noted since they were precursors of subsequent studies. The visions
in the prophetic books were subjected to a typologically study by Moses Sis-
ter who stressed the striking similarity in structure to be found in the
visions from Amos to Daniel.ll oOtto Pl8ger investigated the prophetical
narratives in the books of Samuel and Kings.212 He categorized these narra-
tives into three divisions depending upon the emphasis of the account as:
"Prophetenwort" - Geschicht®, "Prophetentat" - Geschichten, and Propheten-

geschichten.

During this period, numerous form-critical studies on the prophets
were undertaken by Scandanavian scholars of whom the most important are
Johannes Lindblom and Gunnar Hylmg. Lindblom 213 stood firmly within the
history of religions approach and sought to relate prophetic experiences
and prophetic preaching to the activity of medieval mystics.2l He classi-
fied both the words of medieval mystics and the words of the prophets as
"revelation literature." The material in Amos, be divided into fifteen reve-
lation units.215 These be described as die grosse Volkerrevelation in Orakel-
form (Amos 1-2); four Predigtrevelationen (3:1-11, L4:1-13; 5:1-6; 8:L-1h),
three Wehe-revelationen (5:7-17; 5:18-27; 6:1-T), eine Schwurrevelation
(6:8-1L), five Gesichtsrevelationen (7:1-3, L4-6, 7-9; 8:1-3, 9:1-8a), and
die biographische Bethelrevelation (7:10-17).216 Such a division suggests
rather extensive rather than short units as the form of prophetical address.
Throughout his Die literarische Gattung, Lindblom argued against dividing the
prophetical traditions into minute units.2l For him, the prophetic speeches
were not in the first instance speeches but revelations or auditions which
became speeches when they were given public expression.21 In an appendix
to Die literarische Gattung, Lindblom discussed what he called the "prophetic
oracle formula.'219 He detected three forms in which the oracle formula
appeared: kO >a3mar yahweh, ’& mar yahweh, and w€’ amarta (or ’Smor) ko
>Zmar zahweh. The second of these he considered to be a fragmented form of
the first. The other two forms be considered quite ancient and argued that
kd camar yahweh was a formula unique to the prophets in the 0ld Testament.
This formula be compared with similar expressions in other Near Eastern texts.
In addition, be compared kG ‘&mar yahweh to similar formulas used in Near
Eastern epistolary documents, public proclamations and edicts, and the intro-
ductory statements to messages brought from one person to another. Epistolary
parallels to w°>Bmartd ko ’amar yahweh were also noted. Lindblom considered
the formula to have been borrowed by the prophets from its usage in one of
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these areas, but from which area, be considered of little significance.220
Lindblom pointed to the absence or infrequent occurence of these formulas in
large portions of the prophetical books (especially Hosea and Isaiah)22l,

a factor often bypassed in subsequent research.

Gunnar Hylmg published several significant studies on form-criticism
of the prophets which one seldom sees referred to perhaps because of the
language barrier.222 Hylmg's study on prophecy was the most extensive form-
critical study of the prophets published to its date. He was heavily depen-
dent upon Gunkel and Gressmann and provided his readers with a synopsis of
their work and approach.223 Hylm@ divided the prophetical sﬁyings into the
distinctly prophetic, the lyrical, and the didartic forms.®2% The distinctly
prophetic speech he classified into future-sayings or oracles (which could be
divided psychological into visions and auditions or according to content into
doom or salvation oracles), rebukes or reproaches (which might appear with
an oracle or independently), exhortations (which might appear in conjunction
with other forms or independently), and the prophetic legal decisions or
torah. Hylmg considered the reproach to be a categorical judgment and the
exhortation, since it proclaimed the conditions for salvation, to be a hypo-
thetical judgment. In his introduction, Hylm$ pointed to I Kings 21:17-27 to
illustrate the use of the reproach, to Is 7:1-9 to demonstrate the use of
exhortation, and to Is 56:1-8 and Zech T:1-T to suggest the situational usage
of the torah.225 Lyrical types be divided into secular (victory songs,
drinking songs, watchmen's songs, reviling songs, and lamentations or ginas)
and religions (hymns or public praises, public lamentations, liturgical
torahs, individual laments or prayer songs, and pilgrim songs). Didartic
types be divided into historical reflections, prophetic contention or contro-
versy speeches, prophetical trial speeches, and proverbs.

III, POSTSCRIPT

Time and space do not permit the completion of this survey to bring
it up to the present. At this stage, only some of the main lines of research
can be noted, hopefully to be explored in more detail later. Several impor-
tant developments in Old Testament study, beginning in the 1930's, have intro-
duced new perspectives which have greatly influenced form-critical research
on the prophets. The following ten developments seem to me to have been of
major consequence. (1) Neo-orthodox theology of the word with its stress on
the radical character of divine revelation and its antipathy toward human
experiences and prophetic ecstacy has intensified the search for the divine
word within prophetic address, has stressed the prophet as merely the media-
tor of revelation, and has played down the exhortatory role earlier assigned
to the prophets (Wolff, Wildberger, Westermann and others). (2) The compari-
son of early Hebrew tribal structures and institutions with the amphictyonic
Greek and Italian leagues (first by Paul Karge in 1910, then others, and in
its most developed form by Noth). (3) The idea of the covenant as a dominant
institutional concept in Hebrew life and thought from the earliest times (Noth,
Eichrodt, von Rad and others). (L) The idea of a covenant renewal festival
with structures and forms of address within which the prophetic office and
prophetic speech could be placed (von Rad, Weiser, Wﬁrthwein, Reventlow,
Hillers, Fensham, Muilenberg and others). (5) The comparison of the cove-
nant with international treaties (already Paul Karge, Mendenhall and Baltzer).
(6) Developments in the study of Hebrew law (Alt) and the association of law
with amphictyonic cult, the covenant festival, and prophecy (Kraus, Bach,
Zimmerli, Reventlow and others). (7) The association of law with interna-
tional treaty agreements and the placing of the legal dispute (rib) within
the arena of international and covenant relations (Huffmon, Harvey, Wright,
Limburg and others). (8) The assignment of a significant role to the mili-
tary institutions in ancient Israel (already Schwally, Fredriksson and Weber)
and the association of the prophets with warfare (von Rad, Bach, Rend_torff,
and Ramlot). (9) The recognition of wisdom influence upon the prophets (al-
ready Rankin and Gressmann, FichtMer, Terrien, Lindblom, Wolff and Whedbee) .
(10) The discovery of the Mari prophetical texts and their comparison with
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01d Testament prophetic address (Malamat, Westermann, Ellermeier and others).

In addition to these general impulses related to the form-critical
study of the prophets, numerous inveStigations have been made of particular
prophetically employed genres: the threat and promise (Wolff, Westermann,
von Waldow, Koch, Dion and others), the disputation (Pfeiffer and Crenshaw),
the lament (Bright, Gerstenberger, Reventlow, Long and Berridge), the rib
(Huffman, Harvey, Limburg and North), the woe-speech (Westermann, Gusten—
berger, Clifford, W%lliams, Wanke, Janzen and Kraus), prophetic narratives
(Fohrer, Steck, Rofe and Nicholson), and vision and call accounts (Horst,
Zimmerli, Habel, Reventlow, Richter and Long).
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De Profeten en de Profetie onder Israfl (Leiden: P. Engels, 1875) = The
Prophets and Prophecy in Israel, tr. by A. Milroy (London: Longmans, Green,
and Co., 187T7).

32. Philo wrote: "For no pronouncement of a prophet is ever his own;
he is an interpreter prompted by Another in all his utterances, when know-
ing not what he does is filled with inspiration, as the reason withdraws
and surrenders the citadel of the soul to a new visitor and tenant, the
Divine Spirit which plays upon the vocal organism and dictates words which
clearly express its prophetic message" (De Specialibus Legibus IV. L49).
Philo is here comparing prophecy and divination. Elsewhere he writes:

"When the light of God shines, the human light sets; when the divine light
sets, the human dawns and rises. This is what regularly befalls the fellow-
ship of the prophets. The mind is evicted at the arrival of the divine
Spirit, but when that departs the mind returns to its tenancy. Mortal and
immortal may not share the same home. And therefore the setting of reason
and the darkness which surrounds it produce ecstasy and inspired frenzy"
(Quis Rerum Divinarum Heres, LIII). Plato wrote similarly of inspiration
associating the mantic faculty with that part of the soul located in the

liver: "For inspired and true divination is not attained to by anyone when
in his fully senses, but only when the power of thought is fettered by
sleep or disease or some paroxyxm of frenzy" (Timaeus, xxxii). These des—

criptions are similar to what Gunkel says about ecstasy and may suggest an
acquaintance with them although Gunkel, so far as I know, does not refer
to them. (Both Gunkel and Duhm, however, do refer to Greek ecstatisicm as
e parallel to Old Testament prophetism.) Note Gunkel's remarks that "the
prophet demanded a belief in his person, in his divine inspiration. And
this inspiration was so conceived that it excluded all human cooperation'
("Israelite Prophecy," 48). The similarity between Gunkel's and Philo's
descriptions of ecstasy suggests Gunkel's familiarity with Philo but I have
found no direct proof. It should be remembered however that Gunkel's
primary field of specialization was the Hellenistic and New Testament era,
an area in which one could assume his familiarity with Philo.

33. Form-critical studies in the classics predating Gunkel were under-
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and others.

taken by such scholars as Nietzsche, Reitzenstein, Wendland, Bethe, Norden,

For bibliographical references, see A. Gercke and E. Norden,

eds., Einleitung in die Altestumswissenschaft, I(Leipzig: B. G. Teubner,

1910) 585 and E. Bethe and P. Wendland, "Quellen und Materialien, Gesicht-
spunkte und Probleme zur Erforschung der griechischen Literaturgeschichte,"
ZKP XXXIX (190k4) L27. Some of the interests of these scholars are re-
flected in the titles of two works by Eduard Norden: Die antike Kunstprosa
vom VI. Jahrhundert v. chr. bis in die Zeit der Renaissance and Agnostos

Theas. Untersuchungen zur Formengeschichte religioser Rede (Leipzig: B. G.

3k,
35.
36.

"Einleitungen,

Teubner, 1898, 1913). The first extensively form-critically oriented
volume on the prophets was Wilhelm Erbt's Jeremia und seine Zeit (thtingen:
Vandenhoeck & Ruprecht, 1902) but his work was apparently influenced by
Gunkel; see Baumgartner, Die Klagegedichte des Jeremia (BZAW32, Giessen:

A. Tgpelmann, l9l7)u and below, footnote 95.

"Einleitungen," XXXVII.

XXXVIII and similarly, Die Propheten, 108-110.

"Einleitungen," XXXVII-XXXVIII.

37. For Gunkel's specific contributions to prophetical form-critical
research, see Klatt, 210-218 and C. Westermann, Grundformen prophetischer
Rede (BEvTh3l, Munich: Chr. Kaiser Verlag, 1960,2 196L) 15-21 = Basic Forms
of Prophetic Speech, tr. by H. C. White (Philadelphia: The Westminster

L5

38.
39.
Lo.
L1,
L2,
L3.
L,

LT,

Press, 1967) 23-31. Westermann's treatment of Gunkel is, as a whole, ex-
tremely poor and in places omission of elements in Gunkel's presentations
does a great disservice to Gunkel.

"Einleitungen," XXXVIII.

"Einleitungen," XXVIII-XXIX.
"Einleitungen," XXXIX; Die Propheten, 125.
"Israelite Prophecy," L48-5k.
"Einleitungen," XXXIX.

"Einleitungen," XXIV.

Die Propheten, 125.

"Einleitungen," XXXIX; "Israelite Prophecy," 62.

46. "Israelite Prophecy," 67-68. Gunkel spoke of the prophet as
Yahweh's messenger to his people and compared the function and speech of
the prophetic messenger with royal messengers and messages with references
to the negotiations between David and Abner (II Sam. 3:12-16) and David's
message sent to Zadah and Abiathar (II Sem. 19:12). See "Einleitungen,"
XLVIII, LVII.

"Israelite Prophecy," 64-65; more fully, "Einleitungen," XXIV-XXV.

48, "Israelite Prophecy," 69; see also "Einleitungen," IL.

49. "Israelite Prophets," 64-65, 69; "Einleitungen," XXIV-XXV, IL;
Die Propheten, 116, 125.

50. "Israelite Prophecy," 69.

51. "Einleitungen," IL; Die Propheten, 125.

52. "Einleitungen," XLII. See also Die Propheten, 116; "Israelite
Prophecy, 64-65.

The division of the prophetical texts into short units

o

o
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is reflected in the commentaries on Isaiah by Duhm (1892) and Gray (1912)
who divided the tradition into short units but not on the basis of form-
critical considerations. See T. H. Robinson, "Higher Criticism and the
Prophetic Literature; ET L (1938/39) 198-202.

53, "Israelite Prophecy," 6k.

54. "Einleitungen," XLII-XLIII.

55. "Israelite Prophecy," 66. See also "Einleitungen," XLIV-XLV.

56. Gunkel had already utilized metrical structure in his treatment
of Nahum I in ZAW XIII (1893) in reaching his verdict that "the poem in
Nahum I is no prophetic vision but a post-prophetic psalm" (2Lk2.

57. "Israelite Prophecy," 66. See also "Einleitungen," XLIV.

58. "Einleitungen," XXV.

59. "Einleitungen," XLIV.

60. "Israelite Prophecy," 66.

61. "Israelite Prophecy," 69. See "Einleitungen," IL and Die
Propheten, 125-129.

62. "Israelite Prophecy," 69-T1; "Einleitungen," IL-LII.

"

63. "Israelite Prophecy," Tl. See "Einleitungen," LII where the same
idea appears and the "mysterious quality" of prophetic speech is related
to the category of'"mood."

64, "Einleitungen, LII; misleadingly translated in "Israelite
Prophecy," 71. In Die Propheten, 129, he uses the term impressionistische
with regard to this jumpy style.

65. "Israelite Prophecy," T1l.

66. "Israelite Prophecy," T1-72; "Einleitungen," LIV; Die Propheten,
130-131.

67. "Israelite Prophecy," 72. See also "Einleitungen," LIV-LVI; Die
Propheten, 131.

68. "Einleitungen," LVI-LVIII; "Israelite Prophecy," 72-T3; Die
Propheten, 132-133.

69. "Einleitungen," LVI-LVII.
70. "Israelite Prophecy," 73.
71. "Einleitungen," IL.

T2. Gunkel gave an appreciative evaluation of the prophets of good
fortune ("Einleitungen," XXXII; "Israelite Prophecy," 55-59; Die Propheten,
32-36) who had much in common with the prophets of doom and whose words
are now to be found here and there in the scriptures and not least in the
form of additions and accretions to the prophetical books, some of which
may be quite early (Die Propheten, 35-36).

73. Westermann writes: "In this division of the prophetic speeches
into visions and auditions lies the basically erroneous starting point of

Gunkel's and Gressmann's genre investigation" (Basic Forms, 2L).

Tk. "Einleitungen," XLV; the following section (3.9), about three
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pages in length, has no counterpart in the RGG article which Westermann
used as the basic statement of Gunkel.

T5. "Israelite Prophecy," 50-51; "Einleitungen," XXII-XXIII; Die
Propheten, 1L-19.

76. "Israelite Prophecy," T73.

T7. "Israelite Prophecy," 68-69, 73-75; "Einleitungen," XLVII-IL,
LVITI-LXXI.

78. "Israelite Prophecy," 68; "Einleitungen," XLVIII-IL. See Die
Propheten, 124, for a slightly different terminology. Duhm in his D1e
Theologie der Propheten (Bonn: Adolph Marcus, 1875) had already used some
of the terminology employed by Gunkel such as Mahnrede and Geschichtebe-

trachtung.
79. "Israelite Prophecy," 68-69.

80. Gunkel acknowledged the work of K. Budde on the funeral song and
attributed to him the discovery of the first of Israelite genres. See
Budde's "Das hebraische Klagelied,' ZAW IT (1882) 1-52 and "Ein althe-
braisches Klagelied," ZAW III (1883) 299-306. This genre was given de-
tailed study under Gunkel's direction by Hedwig Jahnow, Das hebraische
Leic?enlied im Rahmen der Volkerdichtung (BZAW 36, Giessen: A. Topelmann,
1923).

81. See Gunkel's "Jesaia 33, eine prophetische Liturgie," ZAW XLII
(1924) 177-208 and "Der Micha-Schluss," ZfS IT (1923/192k) 1L45-183.

82. W. Baumgartner's Die Klagegedichte des Jeremia (BZAW 32, Giessen:
A. TOpelmann, 1916) demonstrated that the material in Jeremiah was dependent
upon traditional lamentation forms and thus countered the widely held view
that Jeremiah was the originator of psalmody.

83. "Israelite Prophecy," 53.
84. "Israelite Prophecy," Th.

85. Westermann (Basic Forms, 29-30) seems to me to have completely
misrepresented Gunkel's treatment of the threat and reproach. He claims
that Gunkel considered the reproach a borrowed form. Gunkel did not; he
considered it instead as an inner prophetical development utilized to
undergird or explain the threat. Westermann claims that Gunkel considered
the two as independent and separate genres. Gunkel did not; he considered
them closely bound together. Westermann in attempting to reproach Gunkel
writes: "This lack of clarity has produced aftereffects in most of the
investigations down to this day. It has caused the evidence that is clear
in the texts to remain hidden. This evidence shows that, in actuality,
the "threat" and the "reproach" are found in a great majority of the pro-
phetic texts, not as two separate genres, but as one speech form, i.e.,
as two constituent parts or members of one speech “form - the prophetic
Judgment-speech" (30). The last sentence could easily have been written
by Gunkel; in fact the first paragraph on page LXV of his "Einleitungen"
says it just as well.

86. "Einleitungen," LXV.
87. "Einleitungen," LXV.
88. "Einleitungen," LXV.

89. In RGG2, 1553 (see "Israelite Prophecy," Th) he spoke of a Rede
vor Gericht ('"speech before a court").
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90. For the following paragraphs see "Einleitungen," LXVI-LXXI and
"Israelite Prophecy," Ti-T75.

91. Die alteste Geschichtschreibung und Prophetic Israels (SAT II/1,
Gottingen: Vandenhoeck & Ruprecht, 1910) 322-329; 'Die literarische
Analyse Deuterojesajas," ZAW 34 (191k4) 254-297; Der Messias (Frlant 43,
Gottingen: Vandenhoeck & Ruprecht, 1929) 64-148. His earlier important
work on the prophets, Der Ursprung der israelitisch - judischen Eschatologie
(FRLANT 6, G8ttingen: Vandenhoeck & Ruprecht, 1905) contains no form-
critical discussion per se but does display what can be called, speaking
broadly, form-critical interests such as his focus on the influence of court
style on the prophets and the relationship of salvation and doom proclama-
tions. For a complete list of Gressmann's writings, see G. Sprondel,
"Bibliographie Hugo Gressmann," ZAW 69 (1957) 211-228.

92, "Die israelitische Literatur" (KdG I/7, Stuttgart: B.G. Teubner,
1906, 19252) 80-90 = Die israelitische Literatur (Darmstadt: Wissenschaft-
liche Buchgesellschaft, 1963) 28-38.

93. This section was subsequently omitted in the second edition of
SAT II/1 published in 1921 since Gunkel, in the meantime, had written his
more extensive treatment in his "Ein|eitungen" to Schmidt's volume in the
series.

9k. See Klatt, 136.

95. See footnote 21. Parallels between the early presentations of
Gunkel and Gressmann are noted in subsequent footnotes. Whether the ma-
terial in Gressmann's presentation which is without parallel in Gunkel's
early publications can be considered uninfluenced by Gunkel and thus the
creative work of Gressmann is a difficult question to answer. If Erbl's
work on Jeremiah was dependent on Gunkel (see footnote 33), perhaps through
Gunkel's class lectures, then it suggests that Gunkel's remarks on the
prophets in "Die israelitische Literatur" were only '"the top of the ice-
berg" insofar as his early analysis was concerned. Erbt spoke of Mahnworte
and Drohwrote as if these were commonly understood designations which
needed no explanation.

96. Ursprung der israelitish - judischen Eschatologie,4; SAT II/1
327; and ZzAW 3L (191L) 258-259.

97. See Klatt, 195-197.

98. See Klatt, 197, note 18 and Gressmann's letter in the same volume,
223-266.

99. See Klatt, 195-197.

100. As had Gunkel, Die israelitische Literatur, 28.

101. He argued that "prophetical sayings" or "prophetical words" was
a more adequate terminology than "prophetical speeches" (SAT,323). Gunkel
had spoken of prophetische "Rede" (Die israelitische Literatur, 33).

102. See Gunkel, Die israelitische Literatur, 30-33.

103. As had Gunkel, Die israelitische Literatur, 33.

10k. See further Gressmann's discussion of Micaiah ben Imlah (1 Kings
22:1-28); SAT II/1, 278-280. Gunkel had spoken of the prophetic trans-
fiﬁence, in his vision, to "Yahweh's Council' (Die israelitische Literatur,
34).

105. Gunkel's discussion of the prophetical genres in Die israelitische
Literatur (35-37) contains nothing really comparable to Gressmann's anal-
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ysis of promises, threats, exhortations, reproaches, and judgment speeches
(SAT II/1, 324-326). Gunkel simply refers to the diversity of prophetical
words ("These prophetical words reflect an amazing diversity: there are
promises and threats, descriptions of sins, exhortations, historical re-
views, disputations, songs of all sorts, not only religious, but also
imitations of profane songs, songs of lament and Jubilation, short lyrical
pieces and complete liturgies, parables allegories, and so forth," 35)

and then proceeds to discuss what he called the earliest and then the more
developed style. The closest parallels to Gressmann's discussion are found
in Gunkel's 1913 RGG article.

106. This was a consistent emphasis in Gressmann's writings on the
prophets. This emphasis derived from his assumption that the prophets
inherited a mythological eschatology which embodied the concepts of both
a world judgment or catastrophe and a world renewal. See SAT II/1, 327-
328, and his "Foreign Influences in Hebrew Prophecy," JTS XXVIT (1926) 2k1-

25k,
107. So also Gunkel in his brief remark on the reproach (Die israel-

itische Literatur, 37). Gressmann wrote (ZAW 34 Jigik/ 269-27Q: "The
threats of the preexilic prophets are almost always accompanied by a shorter
or longer introduction which reflects upon the following oracle. The form
is generally a reason (Berg{undﬂgg), the content accordingly a reproach
(Scheltwort). The union of threats with reproaches can be explained very
simply because the prophets had to make understandable on the basis of the
sins of Israel the doom which they preached. In doing so, they pointed to
the sins which they dealt with. Frequently, then, the reproach became a
special Gattung and became eompletely detached from the threat."

108. SAT II/1, 326.
109. SAT II/1, 326

110. These form the beginning of a philosophy of history which exer-
cised a strong influence on Israelite historians. '"The deuteronomistic
edition of the historical books would not have been possible without pro-
phecy" (SAT II/1, 326.)

111. See Gunkel, Die israelitische Literatur, 36-37, for a very simi-
lar discussion.

112. '"Die literarische Analyse Deuterojesajas," ZAW XXXIV (191k4) 25k-
297.

113. In this essay, Gressmann acknowledges his indebtedness to Gunkel
and refers to the latter's articles in KdG and RGG (see footnotes 21 and 92).

114. See footnote 101.
115. "Die literarische Analyse Deuterojesajas," 260.

116. Gressmann did not take Is. 52:L4-6 into consideration since he
considered this passage a redactional gloss. The formula in 49:25, he felt
was a secondary development within a unit rather than the beginning of a
new unit.

117. Both of these formulas Gressmann recognized as unique to Deutero-
Isaiah and he noted that they introduce not a divine but an angelic word
("Die literarische Analyse Deuterojesajas,'" 262).

118. An error on Gressmann's part, read 54:10. .
he wrote: "Since no threats are encountered in Deutero-Isaiah,
119. On the reproach in Deutero-Isaiah,,one also expects no reproaches.
But the expectation is disappointed’("Die literarische Analyse Deuterojesa-
jas," 270). The reproach, he discovered, was related in Deutero-Isaiah to
the promise.

120. "Die literarische Analyse Deuterojesajas," 283-295.
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121. Gressmann referred to the work of M. Jastrow (Die Religion Baby-
loniens und Assyriens, II (Giessen: A Topelmann, 1912) which contains
a discussion of these texts. In addition, the influence of Eduard Norden's
discussion of these texts in Agnostos Theos (see footnote 33) is acknow-
ledged on several occasions by Gressmann.

122. For a critique of Gressmann's study, see Sidney Smith, Isaiah
Chapters XL - LV: Literary Criticism and History (Schweich Lectures 19%0,
London: Oxford University Press, 194kL) 6-9.

123. See Westermann, Basic Forms of Prophetic Speech, 35. Some of
the weaknesses involved in the division of prophetical material into in-
dependent units on the basis of formula analysis are already reflected in
Gressmann's study and become more obvious in later attempts at isolating
the independent units in Deutero-Isiah. See Sydney Smith, Isaiah Chapters
XL-LV, T-11, 90-96.

124, "Die literarische Analyse Deuterojesajas," 259-260.
125. SAT, II/1, 333-337.
126. "Die literarische Analyse Deuterojesajas," 295.

127. It is unfortunate that this was the only work of Gressmann dis-
cussed by Westermann in his survey of the history of form-critical study
of the prophets (Basic Forms of Prophetic Speech, 31-34). Gressmann's
work was published posthumously; it does not represent a final polished
product but contains gaps and certain incompletely developed ideas which
have contributed to some of the inconsistencies noted by Westermann. See
the introduction to Der Messias by Hans Schmidt (3*-T*) and his notes
throughout the work.

128. "Zweites Buch: Prophetische Gattungen,' 65-1L8.

129. He admitted that some of the salvation prophecies now attached
to prophetical sayings and books date from the exilic and later times (75).

130. "Die Echtheit der Verheissungen," 69-ThL.

131. Gressmann spoke of the temperament, the inner life, and the
changing moods of the prophets as explanations of the movement between doom
and salvation (see especially 67-7T2). Gunkel had spoken in somewhat similar
term§ in his explanation of the prophetic exhortation (see "Einleitungen,"
LXVI).

132. Gressmann pointed to Egyptian parallels as support for his
contentions; see Der Messias, 72-T3, 82, 415-445 and in English, see
his "Foreign Influences in Hebrew Prophecy," JTS XXVII (1926) 241-25k.
Gressmann's extensive (and excessive?) comparisons with Egyptian texts
should be read in light of a statement he published in 192l within a
context focusing on the similarities and differences between 0ld Testa-
ment and ancient Near Eastern materials: '"The problem of all problems
remains prophecy, which forms the high point of Israelite religious
history and which, in the final analysis, can be understood only in
its own terms" ('"Der Aufgaben der alttestamentliche Forschung," ZAW
XLIT [1924732). =
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133. The prophets, like Amos, already presuppose the existence of a
developed eschatological perspective and the proclamation of promise. See
Der Messias, 74-77, 144. In addition, throughout Israelite history "pro-
phets of salvation"” and "prophets of doom" existed side by side with the
latter a decided minority (77-82).

134. Der Messias, 82-87. Gressmann outlined the chronological develop-
ment of the promise in the following stages: (1) the absolute promise,
(2) the combination of promise with exhortation, and (3) the absolute ex-
hortation; but he argued that the oldest form was never completely lost
but continued to be used in later times (2-93).

135. Der Messias, 82; see 72, 436, LL4O-lLu5.
136. Der Messias, 70-72.

137. Der Messias, T72-73.

138. Der Messias, 72

139. Der Messias, Q4. The section on the Heidenorakel was apparently
being rewritten or written by Gressmann at the time of his death. The
manuscript edited by Schmidt contained no discussion but only a list of
individual oracles belonging to this class. Nonetheless, Gressmann's dis-
cussion does not suffer from the "lack of clarity" ascribed to it by Wester-
mann (Basic Forms of Prophetic Speech, 33) who makes no reference to
Gressmann's lengthy discussion of these two types of oracles on foreign
nations. For Gressmann's treatment of the V8lkerorakel, see Der Messias,

97-148.

140. Gressmann compared the elements in some of these oracles to the
Zion psalms, especially Pss. 46 and 76.

141. See especially Der Messias, 139-141, 1L8.

142, In a discussion of I Kings 22 (Der Messias, 77-78), Gressmann
had argued that the separation of the threat and promise was already evident
in the preaching of Micaiah.

143. Der Messias, 82.

144, See his tribute to Gunkel in his Zur Komposition des Buches
Jeremia (VS, II, HFK, 1913,5, Kristiania: Jacob Dybwad, 1914) 67.

145. Note the influence of these two men in his chapter on "The Psalms
and the Cult" in The Psalms in Israel's Worship, tr. by D. R. Ap-Thomas
(Nashville: Abingdon Press, 1962) I, 1-22.

146. See The Psalms, I, 24-29.

147. Gressman of course was not the first to suggest analogies between
0ld Testament prophetical texts and Near Eastern materiais. See Eduard
Meyer, Geschichte des Altertums, I/2, 2nd, ed. (Stuttgart: J. G. Cotta,
1909) 27h-275; Die Israeliten und ihre Nachbarstamme (Halle: Max Niemeyer,
1906) 451-455 and Eduard Norden, Agnostos Theos.

148. Gunkel had of course recognized the similarity between certain
royal and "eschatological" psalms and certain prophetic oracles. Gressman
had spoken of the court style and its influence on the prophets and in his
projected revision of his work on the messiah had planned to incorporate
a section on court prophecy (see Schmidt's introduction to Der Messias).
Both Gunkel and Gressmann had pointed to the influence of the legal institu-
tions in their descriptions of the '"word or speech of judgment" which the
prophets had used to "clothe" some of their reproaches against Israel. Max
Weber, in 1921, pointed to the association of prophets with warfare and
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the importance of this for understanding the prophetical movement (see his
Ancient Judaism, tr. and ed. by H. H. Gerth and D. Martindale, Gilencoe:
The Free Press, 19521 90-117,

149. Of course, both Gunkel and Gressmann had drawn analogies between
prophetical speeches and certain cultic forms of address, especially the
divine response and words of assurance to the worshipping parties, the use
of lyrical materials, and the employment of torah.

150. "Om nebiisme og profetie," NTT X (1909) 185ff; 330ff.

151. "Om nebiisme og profetie," 217-224, 358-360. Mowinckel utilized
much of the material which figures prominently in the reconstruction of
early prophecy in the later and independent work of Gustav H8lscher, Die
Profeten: Untersuchungen zur Religiousgeschichte Israels (Leipzig: JCs
Hinrichs, 191L) 79-1L2.

152. The Psalms in Israel's Worship, II, 53. See also Psalmenstudien
III. Kultprophetie und prophetische Psalmen (VvK, II, HFK, 1922, 2,
Kristiania: Jacob Dybwad, 1923) 9-14 and cf. H8lscher, Die Profeten, 100-
107.

153. The Psalms, II, 55.

154. Psalmenstudien III, 16-17; The Psalms, II, 55-56; and earlier in
"om nebiisme og profetie,” 220-237. W. Robertson Smith, The 0ld Testament
in the Jewish Church (Edinburgh: A. & C. Black, 1881) 285-286, had already
pointed to the association of prophecy and cult. See H81scher, Die
Profeten, 140-147, for opinions very similar to those advanced by Mowinckel.

155. Zur Komposition des Buches Jeremia, 17-23.

156. Zur Komposition, 24-30.

157. Zur Komposition, 31-45.
158. Zur Komposition, 45-48.

159. "Stilformer og motiver i profeten Jeremias diktning," Edda XXVI
(1926) 233-320. —

160. Prophecy and Tradition: The Prophetic Books in the Light of the
Study of the Growth and History of Tradition (ANVAO, HFK, 1946, 3, Oslo:
Jacob Dybwad, 1946) L5-L7 . See also his introduction to the prophets in
Det Gamle Testament (edited by Michelet, Mowinckel and Messel).

161. See Prophecy and Tradition, 101, note 13.

162. See his Psalmenstudien II. Das Thronbesteigungsfest Jahwds und
der Ursprung der Eschatologie (VK, II, HFK, 1921, Kristiania: Jacob Dybwad,
1922) and The Psalms in Israel's Worship, I, 106-192.

163. In his Einleitung in die Psalmen, completed by Joachim Begrich
(HKAT Suppl., G8ttingen: Vandenhoeck & Ruprecht, 1933), Gunkel accepted,
somewhat begrudgingly, many of the insights of Mowinckel. Gunkel had, of
course, stressed the importance of the royal psalms (see his "Konigs-
psalmen," PJ CLVII /1914/ L2ff.) and in the projected revision of his work
on Israelite and Judean eschatology, Gressmann had assigned a significant
role to court prophecy (see footnotes 127 and 148). 1In his analysis of
OT eschatology, Gressmann had come very close to Mowinckel's concept of
the annual enthronement festival; see Mowinckel, Psalmenstudien II, 16-18.

16l4. The Psalms in Israel's Worship, IT, 58. See also Psalmenstudien
III, 12-14, 23-2L. The problem of the cultic oracle - whether priestly or
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prophetic - still remains a debatable issue. Klichler and the Gunkel circle
attributed these oracles to the priests. See Friedrick Klchler, "Das
priesterliche Orakel in Israel und Juda," in Abhandlungen zur semitischen
Religionskunde und Sprachwissenschaft (Baudissin Festschrift) (Giessen:
A.T8pelmann, 1918) 285-301; Gunkel-Begrich, Einleitung in die Psalmen,
367-375; and Joachim Begrich, "Das priesterliche Heilsorakel,”ZAW L1l (1934)
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S 100 FORM-CRITICAL INVESTIGATION
OF THE PROPHETIC LITERATURE: THE PRESENT SITUATION
Robert R. Wilson
Yale University Divinity School

The Gattung of the "present state paper" has recently
been analyzed by Morton Smith, who finds that such papers
usually have one of two forms: they are either thorough crit-
ical reviews of recent publications or rather general discus-
sions of problems remaining to be solved.l 1In a sense the
following paper will be both. The primary purpose of the
study will be to point out the trends in recent form-critical
treatments of the prophetic literature and then to outline
some of the problems which require further research. Because
of the complexity of modern scholarship on the prophets, the
study must necessarily be in broad, general terms. Therefore,
no attempt will be made to deal systematically with the cur-
rent flood of books and articles which practice or discuss
form criticism of the prophetic literature, although a number
of these works will be mentioned in passing.2 At the same
time, however, some detailed attention must be given to the
most important recent studies in order to prevent the discus-
sion from indulging in total abstractions which have no rela-
tion to scholarly reality. In order to guard against such
over-generalization, the study which follows will begin with
a thorough survey of the work of Claus Westermann, whose re-
search on the prophetic speech forms has dominated the modern
discussion. Following this survey, some attention will be
given to the scholarly reactions to Westermann's work, and an
attempt will be made to sketch some general trends. Finally,
several problems raised by recent research will be discussed.
Although no solutions to these problems will be advanced in
detail, the way in which the problems are identified and ana-
lyzed will inevitably suggest certain lines of inquiry.

Recent Form-Critical Work on the Prophets

.Westermann's Basic Forms of Prophetic Speech

It is fair to say that the publication of Claus Wester-—
mann's Grundformen prophetischer Rede in 1960 began a new era
in the history of prophetic form criticism.3 Both literally
and figuratively Westermann sums up the results of previous
investigations and then uses this research as a springboard
for his own systematic analysis of the literary genres pecul-
iar to the prophetic literature. Westermann's work remains
the only full-scale monographic treatment of the subject in
recent years, so it continues to be the starting point for
most contemporary discussions, and it has come to be the
"standard treatment" against which most critics react. Al-
though it has often been criticized, it has not yet been re-
placed by a new comprehensive statement, a fact which in it-
self may throw some light on the current state of form-
critical scholarship. Thus any discussion of the present
state of prophetic form criticism must still begin with Wester-
mann and then trace the divergent scholarly streams which flow
from that point.

Although Westermann opens his work with a survey of pre-
vious scholarship, beginning with Baudissin, the real starting
point of the investigation seems to be a question which was
first raised by Gunkel. As part of a survey of the literary
techniques of the prophets, Gunkel noted that although the
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prophets made use of numerous literary genres, most of these
genres were not originally prophetic but were borrowed from
various areas of social life and then adapted by the prophets
for their own particular purposes. This observation prompted
Gunkel to ask whether or not it is possible to isolate a genre
which was originally genuinely prophetic and which served as
the starting point for the development of all of the other
prophetic literary genres.4 Westermann appears to be primari-
ly interested in investigating the same question, and as a re-
sult the history of scholarship which he presents at the be-
ginning of his study is somewhat selective. It is essentially
a survey of previous attempts to discover the uniquely pro-
phetic features in the language of the prophets and in the
phenomenon of Israelite prophecy itself.5 Westermann makes no
secret of this fact but frankly admits that he is summarizing
previous "positive gains" in the search for a basic prophetic
genre. Thus he does not intend the first part of his book to
be a comprehensive history of form-critical work on the pro-
phetic literature. He is consciously writing a history of
scholarship in the light of the question in which he is inter-
ested and under the influence of the conclusions which he has
reached about the nature of the prophetic office and about the
"basic forms of prophetic speech."

The above remarks should not be understood as a criti-
cism of Westermann's methodology. Rather they are intended to
underscore the fact that two guestions must be raised in order
to evaluate both the work of Westermann and the work of those
scholars who have been influenced by him. First, from Wester-
mann's own standpoint, one must ask whether or not Westermann
has accurately analyzed the basic prophetic genres and faith-
fully portrayed the history of their development. This ques-
tion has been the concern of most scholars writing since the
publication of Westermann's book. However, it is essential
that a second question be asked as well. Has Westermann cor-
rectly fixed the starting point for the investigation of the
prophetic literary genres? To put the question another way,
should future form-critical studies of the prophetic litera-
ture be primarily concerned with the search for a "basic,"
uniquely prophetic literary genre? In general this gquestion
has not been asked directly by scholars working in the wake of
Westermann's book, in spite of the fact that the answer to the
question would have an obvious impact on the direction of fu-
ture research. Still, recent form-critical work on the proph-
ets does imply an answer to this second question, and we will
return to it and to the first question at the conclusion of
our discussion of the work of Westermann and his successors.

In Westermann's view, prior to the work of Gunkel there
were only a few important contributions to the search for
uniquely prophetic genres. For the most part scholars in this
early period were still working with faulty models of the pro-
phetic "office" and had not yet begun to ask form-critical
questions in a systematic way. Therefore significant insights
were sporadic and seldom developed in fruitful directions.
Still, some progress was made. Baudissin correctly perceived
that prophetic speeches were originally addressed orally to
particular historical situations and were only later elabo-
rated literarily in the prophetic writings which have been pre-
served. From Steuernagel came the helpful observation that the
accusation and the announcement of judgment to Israel were ma-
jor prophetic genres, but he also sidetracked the investigation
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by identifying the accusation with the call to repentance and
by forcing all forms of prophetic speech into a conceptual
framework which not only wrongly separated the accusation from
the announcement of punishment but also implied that the
prophets were primarily the creators of coherently developed
discourses. The tendency of early scholars to see prophetic
utterances as polished, logically organized speeches was rude-
ly challenged by H&lscher, who saw the incantation as the an-
cestor of prophetic speech. Although H81lscher undoubtedly
went too far in his stress on the irrational character of
prophecy, his work did succeed in establishing the short poet-
ic speech as the basic prophetic genre.

According to Westermann, the pivotal point in the ear%y
history of prophetic genre research was the work of Gunkel.
As we have already seen, it was he who first inquired about
those speech forms which were uniquely prophetic. Equally im-
portant, for Westermann's purposes, is the fact that Gunkel
shaped the form-critical categories which both facilitated and
hindered subsequent research. Accepting H81lscher's view that
the original form of prophetic discourse was the brief poetic
speech, Gunkel went on to suggest that the only uniquely pro-
phetic genres were those dealing with the future, particularly
the oracles against foreign nations. Westermann rejects the
last part of this suggestion and claims that earlier scholars
——and Gunkel himself--had clearly established the announcement
of judgment to Israel, together with the reason or accusation,
as the basic, or at least the most frequent, form of prophetic
speech.

Although Gunkel's emphasis on the oracles against the
nations misdirected subsequent inquiry, he did provide the
classic formulation of what Westermann considers to be the
basic prophetic genre. In Gunkel's discussion of the prophet-
ic speeches to Israel, he clearly distinguished the threat
(Drohrede) and the reproach (Scheltrede) . While the threat
simply foretold the disasters which God would send to Israel,
the reproach supplied the people with the reasons for these
disasters. Unlike the threat the reproach was the product of
the prophets' own ethical reflections and was frequently ex-
pressed in judicial language.

Gunkel's remarks on the threat and the reproach have had
an enormous impact on the discussion of prophetic literary
forms, but Westermann sees two basic flaws in Gunkel's work.
First, Gunkel incorrectly implied that the threat and the re-
proach were originally unrelated literary genres. As we
will soon see, this error was corrected by subsequent research
Second, the terms which Gunkel used to describe the genres,
"threat" and "reproach," are not accurate characterizations of
the genres themselves. In Westermann's view the misleading
nature of Gunkel's terms has not yet been recognized, soO
Westermann himself points out the problems and argues for new
nomenclature. Instead of Gunkel's "threat," Westermann sug-
gests the use of the designation "announcement of judgment"
(Gerichtsankiindigung) or "announcement of doom" (Unheilsankiin-

digung) .13 His reasons are as follows: (1) The word "threat"
Can refer either to an action or a word, whereas the term Yan-—
nouncement" always designates a word. (2) The word "threat"

refers to a future event which is still uncertain, while the
term "announcement" points to something which has definitely
been decided. (3) The word "threat" is conditional in that it




103

implies that the thing threatened will happen only if the per-
son being addressed reacts in a particular way, while the term
"announcement" is unqualified and designates something that
will certainly happen. (4) To say that God makes a threat im-
plies some insecurity on his part, whereas to say that God an-
nounces doom preserves God's absolute lordship in history.
Similarly, Westermann suggests that Gunkel's term "reproach"
be replaced by the designation "reason" (Begriindung) or, when
the genre is not connected to an announcement, by the designa-

tion "accusation" (Anklage). Westermann gives the following
reasons for this suggestion: (1) The term "reproach" would be

appropriate only if the announcement and the reason are sepa-
rate genres as Gunkel implied. In fact the reason is almost
always a part of the announcement so that only one genre is

involved. (2) A reproach is actually a mild form of curse,
and the literary genre under discussion has nothing to do with
cursing. (3) A reproach must be delivered directly to the

person addressed and cannot be delivered by a messenger as the
prophetic speeches were.

After Gunkel no major gains were made in the analysis of
basic prophetic speech until Lindblom and K&hler independently
made a discovery which gave a new focus to the whole investi-
gation. As part of a larger discussion of prophetic literary
genres, Lindblom analyzed the common formula kSh ’dmar yhwh
and concluded that it was peculiar to the prophetic literature
and thus indicative of the prophetic self-understanding. Then
he demonstrated that the formula has extra-biblical parallels
in ancient Near Eastern decrees and in the formulas with which
messages were normally introduced. In the earliest prophetic
literature the formula has its closest parallels in the Near
Eastern messenger formula, while later occurrences of the for-
mula seem to have been influenced by the more formal style of
the decree. K&hler went even further and suggested that pro-
phetic speech was originally modeled on the speech of the sec-
ular messenger and that the prophets therefore understood
themselves primarily as messengers. According to Westermann
this insight provides the first accurate characterization of
the prophetic self-understanding and points to the true nature
of prophetic sEeech. As a result, all future work must begin
at this point.13

The insights of Gunkel, Lindblom, and K8hler were sub-
stantiated and refined--although sometimes unintentionally--by
subsequent detailed treatments of particular prophetic books.
Balla's research in Amos showed that the basic prophetic genre
was probably a threat to which a brief reason was attached.
Scott correctly pointed out that in Isaiah the reproach is
frequently connected directly to the threat and serves as the
reason for it. Scott also accurately saw that the reproach
usually consists of a concise complaint which is then elabo-
rated. Wildberger studied the introductory and messenger for-
mulas in Jeremiah and found that the messenger formula is not
used consistently to introduce a word of Yahweh. However in
many cases the messenger formula has become part of the word
of Yahweh itself and is a component of a larger literary genre,
the report of a prophetic revelation (Revelationsbericht).
This genre has six elements, although not all of them are
found in every example: (1) the formula of revelation, (2)
the commission to the prophet, (3) the summons to hear,

(4) the messenger formula, (5) the speech of the messenger,
(6) the middle or concluding formula (n€’8m-yhwh). Returning
to Amos, Wirthwein initially recognized that the announcement
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of judgment and the reason are simply two parts of the same
speech, but he later separated the two again in order to lo-
cate the reproach in the cult.

In addition to these studies of specific books, impor-
tant attempts to deal with the whole range of prophetic liter-
ary genres have been made by Hempel and Wolff. Although in-
fluenced somewhat by Gunkel, Hempel began at the correct point
by seeing the prophet as the messenger of Yahweh who announces
God's word to the people. The announcement is thus the basic
form of prophetic speech. In the earliest stages of the de-
velopment of the genre, the divine announcement itself some-
times contained a reason, although the prophets normally pro-
vided the reason out of their own reflection. From this base
the "secondary" or borrowed prophetic genres, such as the ex-
hortation, repentance-speech, and conditional promise, were
developed.

Wolff in general agreed with Hempel in seeing the an-
nouncement as the basic form of prophetic speech and in seeing
the reproach as a reason attached to the announcement of judg-
ment. However, in his discussion of the reason he made a ma-
jor advance by correctly analyzing the relation of the reason
to the announcement. Wolff isolated a "standard form" in
which the reason, consisting of a declaratory sentence, is at-
tached to the announcement by means of the phrase lakén or
Cal-kén. The reason was the contribution of the prophet and
was formulated to explain the divine announcement to the
people. The reason itself has a number of different struc-
tures, and Wolff studied one of these structures, the citation,
in detail. According to Wolff's analysis, the prophet began
the reason with a statement linking the coming judgment to the
guilt of the people. This statement was then expanded by cit-
ing the words of the people as proof of their guilt. From
this description of the citation its original social setting
can easily be seen. The prophets borrowed the citation from
secular judicial procedure, where it appeared as part of the
lawsuit. Wolff thus implied that the prophets recognized the
existence of a divine lawsuit between God and the people.

In Westermann's opinion the history of research outlined
above demonstrates a growing consensus concerning the basic
prophetic genres: (1) The original form of prophetic speech
was a brief divine announcement about the future. (2) In both
form and content the announcement was a message from God and
was delivered by the prophet, who must be seen as God's mes-
senger. (3) The prophets themselves supplied the reason for
the announcement.

On the basis of this consensus Westermann develops his
own analysis of the prophetic speeches. At the outset he dis-
tinguishes three types of speech in the prophetic books:

(1) accounts, (2) prophetic speeches, (3) human speech di-
rected to God. Of these the prophetic speeches are the most
numerous and are the specific object of Westermann's atten-
tion. Still, he believes that the accounts cannot be over-
looked, for prophetic words were originally preserved only in
such accounts and from them comes our only information about
prophetic speech before the work of the writing prophets.

Thus there are two major sources for an investigation of pro-
phetic speech forms: the accounts of prophetic speeches(found
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primarily in the historical books) and the speeches themselves
(found primarily in the prophetic books) .

After indicating the sources for his inquiry, Westermann
outlines the problems with which he will deal. These problems
are all raised by the fact that prophecy is essentially an act
of speaking. Whenever one considers an act of speaking, three
basic questions emerge: (1) the identity of the speaker, (2)
the identity of the addressee, (3) the content of the speaking.
In the case of prophecy, the answer to the first question is
already given in the consensus of previous scholarship. God
speaks through a prophetic messenger. The prophetic litera-
ture itself supplies the starting point for treating the sec-
ond question. A survey of the prophetic books reveals that
the prophets addressed speeches to the following groups and
subgroups :

A. The prophet's own nation
1. an individual
2. a group within Israel
3. Israel as a whole

B. Other nations

The starting point for dealing with the third question can be
deduced from the overall organization of individual prophetic
books. Within each book the editors of the prophetic litera-
ture tended to place similar types of speeches together, and
as a result the following collections were formed:

A. Judgment-speeches to Israel
B. Judgment-speeches to other nations
C. Salvation-speeches to Israel

No other prophetic genres were collected in this way, so these
three must b? considered the basic genres to which others were
later added.l?

Using this outline, Westermann turns to a detailed study
of the questions which he has raised. We may briefly summa-
rize his results as follows:

The prophetic speech as the speech of a messenger

Both the form of the prophetic messenger's speech and
the procedures accompanying the sending of the message were
taken over directly from the ancient Near Eastern practice of
message sending. This practice developed before the wide-
spread use _of writing, so messages were originally only in
oral form. A person who wished to send a message dictated
it to a messenger, who memorized it and then repeated it ver-
batim to the addressee. The message was brief so that it
could be easily and accurately memorized, and it was prefaced
with a formula indicating that the message was a direct quota-
tion. Both of these characteristics of the oral message can
still be seen in some written messages.

On the basis of an analysis of relevant Near Eastern and
biblical texts, it is possible to make the following outline
of the structure of the message-sending procedure and the
structure of the message itself:




A. The sending of the messenger by means of
1. the commissioning of the messenger, fre-
quently an imperative such as "go and
say..."
2. the giving of a message having as its
formal elements
a. the messenger formula or its func-
tional equivalent
b. the body of the message, usually
containing
1) a report or statement usually
designed to motivate the re-
sponse of the addressee
2) a summons (usually in the im-
perative) or a statement which
is the real point of the message
B. The transmitting of the message
C. The delivering of the message
1. the repetition of the messenger formula
2. the repetition of the body of the message

In the prophetic literature not all of these elements are pres-
ent in every unit. An account of the commissioning of the pro-
phetic messenger is usually found in the call stories, al-
though a commission may also precede individual prophetic
speeches. Messages are normally recorded only once, SO that a
given unit will usually contain either elements A or C above
but not both.

The recently discovered "prophetic" texts from Mari pro-
vide clear confirmation of the view that prophetic speech was
considered messenger speech, for they supply formal parallels
to some of the prophetic messenger speeches found in the bib-
lical literature, particularly the announcements of salvation.
In addition, the Mari letters suggest that at one time in
Israel prophecies may have been directed only to the king and
may have been concerned with cultic matters to_an extent not
found in the speeches of the writing prophets.

The prophetic judgment speech to individuals (JI)

The 0l1d Testament contains only a few examples of the JI,
and almost all of them are to be found in the historical boo%g,
where the king is usually the recipient of the announcement.
This fact, as well as the observation that the structure of the
JI is simple and unelaborated,  leads to the conclusion that the
JI was the original genre used to announce God's judgment.

The JI was gradually replaced by the announcement of judgment
against Israel (JN), which is the most common genre in the pro-
phetic writings. When the writing prophets did use the JI,
they tended to elaborate both the accusation and the announce-
ment. The structure of the JI may be outlined as follows:

A. The commissioning of the messenger

B. The accusation referring to a specific
transgression of the addressee. The trans-
gression mentioned violates a current Israel-
ite law but has not yet been punished. The
accusation may be in the form of a question
or a declaratory statement and sometimes in-

cludes a citation of the words of the addressee.
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C. The announcement of judgment based on the
accusation and consisting of

1. the introduction of the announcement by
means of phrases such as "koh ’amar yhwh "
"18kén k8h ’3mar yhwh," "kI koh ‘aAmar
yhwh,™ "T5k&n," or "hinngh."

2. the body of the announcement in the form
of a direct address. The announcement
usually has only one part, although it is
sometimes expanded in various ways.

From this outline it is clear that the messenger's speech it-
self begins only with the announcement, which is usually con-
nected to the accusation by means of one of the formulas list-
ed above in C.1. Where the connection is not directly ex-
pressed, it is implied by the proximity of the accusation and
the announcement. The form of the accusation clearly comes
from the realm of secular legal procedure and can in no way be
connected to the cult. The prophet, playing a role similar to
that of a prosecutor in a legal case, composes and develops
the accusation. God then appears as the judge and gives the
verdict, which is delivered by the prophetic messenger. The
execution of the sentence is usually delayed, although obvi-
ously the sentence must bg carried out within the lifespan of
the convicted individual.?3

The announcement of judgment against Israel (JIN)

The JN is the speech form most frequently used by the
writing prophets. Although it developed from the JI, the JN
differs fundamentally from the JI in that the JN is directed
to a nation or group rather than to an individual. This ac-
counts for some of the changes which took place in the genre
as it developed from the JI. Because in the JN the prophet is
looking at a group, he is able to perceive a larger number of
transgressions. As a result the accusation in the JN is usu-
ally more complex than the simple accusation of the JI. Simi-
larly, because a group is involved, the announcement tends to
be more detailed in the JN than in the JI, and the execution of
the sentence can be projected much farther into the future.
Although individual examples of the JIN may differ markedly, it
is still possible to outline the following general structure
of the genre:

A. [A summons to hear, which is not found
in many examples]
B. The reason, consisting of
1. the accusation in general terms and
frequently in the third person
2. the development of the accusation
which concretizes the accusation and
illustrates it with examples
C. The messenger formula
D. The announcement of judgment consisting of
1. the intervention of God, who speaks in
the first person
2. the results of the intervention de-
scribed in the third person

Although this general outline can be related to most ex-
amples of the JN, the prophets allowed themselves a great deal
of freedom in shaping the genre, and many variations exist.
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The fluidity of the genre was both permitted and encouraged by
the fact that the JN was strictly a literary creation. There-
fore the JN was not bound by the rigid structure required in
oral genres such as the JI. The fluidity of the JN can be
seen not only in the elaboration of the accusation and the an-
nouncement but also in the rearrangement of the genre elements
themselves. The announcement may precede the accusation, and
in some cases announcements and accusations appear independ-
ently. This disintegration of the structure of the genre ob-
scures or even destroys the logical connection which formerly
existed between the accusation (or reason) and the announce-
ment. The formulas and phrases which in the JI tied the rea-
son and the announcement together lose their function in the
JN. The messenger formula, which in the JI served only to in-
troduce the announcement, is used in connection with other
genre elements as well and sometimes is omitted entirely.

When the messenger formula does appear, it frequently exhibits
literary modifications which all but obliterate its original
form and function.

The breakdown of the JN also allowed the prophets to ex-
pand it by means of other genres which were originally not
prophetic but were borrowed from other sources. The most im-
portant of these genres are the following:

The cry of woe.-- The cry of woe has connections with certain
curse formulas and exhibits a structure similar to that of the
JI. 1In the cry of woe the accusation consists of the word hdy
followed by two parallel participial phrases which describe
the transgressions of those addressed. These phrases are then
further elaborated by means of a clause containing a finite
verb. The announcement of doom simply points to a future dis-
aster.

The legal procedure (Rechtsverhandlung).-- The legal procedure
simply makes explicit the judicial process lying behind the
other prophetic judgment speeches. God, the divine judge,
speaks directly to the accused and delivers the verdict with-
out the aid of the prophetic messenger. Aside from the allu-
sions to legal procedure at the beginning of the genre, no
stable structural features are apparent.

The disputation (Streitgesprdch).-- The disputation also re-
flects court procedure and presents a legal dispute either be-
tween the prophet (as God's advocate) and the people or be-
tween God and the people. Various elements of the JN can be |
seen in the disputation, but no structural patterns can be dis- |
cerned.

The parable.-- The parable is rare in prophetic literature.

The only clear example is found in Isa. 5:1-7, where it is

used to convince the people of the justice of God's verdict.
Some prophetic actions may also have parabolic force.

The lament.-- The lament in the prophetic writings has the |
structural features of laments found elsewhere in biblical lit-
erature. Either the accusation or the announcement may be

cast in the form of a lament.

The prophetic torah.-- The prophetic torah is modeled on the
priestly torah and contains both reproof and instruction.

Form-Critical Research in the Prophetic Literature Since 1960

For purposes of analysis the scholarly literature appear-
ing in the wake of Westermann's Basic Forms (lst ed., 1960)
may be divided into two categories: (1) general treatments of
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prophetic speech forms (2) detailed studies of specific pro-
phetic passages and genres.

General Treatments of Prophetic Speech Forms

Although no comprehensive monographic study of prophetic
speech forms has appeared since the work of Westermann, sev-
eral 0ld Testament introductions and handbooks on form-crit-
ical method do devote sections to the prophetic genres. These
surveys are necessarily brief, but they do take Westermann's
views into account and attempt to amplify or correct them.

Several years after the appearance of Westermann's work,
Klaus Koch published Bis long-awaited introduction to form-
critical methodology. As part of his treatment of the pro-
phetic lite5gture, Koch considers some of the issues raised by
Westermann. Like Westermann, Koch believes that the starting
point for research must be the prophetic narratives in the
historical books rather than the speeches in the prophetic
writings. However, his investigation produces conclusions
somewhat different from those of Westermann. Koch agrees that
the 0ld Testament contains examples of messengers' speeches
having a structure roughly similar to the one outlined by
Westermann. According to Koch, such speeches consist of (1)
the messenger formula (2) an indication of the pressing situ-
ation (3£6the wish of the sender (4) a concluding character-
ization. Yet this structure is not found in the prophecies
of disaster, which have the following components: (1) reproach
(2) messenger formula (3) prediction of disaster (4) con-
cluding characterization. Only the messenger formula itself
is common to both. Thus Koch concludes that Westermann is
wrong in characterizing prophetic speech as the speech of a
messenger. Unfortunately Koch cannot supply a better sug-
gestion. He concedes that messenger speech must have had
some influence on prophetic speech, but he believes that other
forces were also operative from the very beginning. Without
much enthusiasm he cites the recent argument that basic pro-
phetic speech was influenced by cultic forms, and then he him-
self suggests that perhaps the core of the prophetic speech
was the seer's oracle.

Turning to the question of the prophetic judgment speech,
Koch rejeiys Westermann's proposed revisions of Gunkel's ter—
minology. With respect to the reproach (Scheltrede, Schelt-
wort) , Koch finds unconvincing Westermann's argument based on
his understanding of the messenger's office. Koch agrees that
the curse may lie behind the threat, but he sees no difficulty
in connecting the curse to the prophetic literature as well.
Westermann's term "accusation" must be rejected because it
already presupposes a judicial background which cannot be
demonstrated. Therefore Koch suggests that the neutral desig-
nation "indication of the situation" (Lagehinweis) be used,
although he goes not seem averse to retaining Gunkel's term
"reproach."2 In the case of the threat (Drohrede, Drohwort) ,
Koch initially accepted Westermann's designation "announcement
of doom" or "announcement of disaster," but he rejected the
phrase "announcement of judgment" as wrongly implying a legal
background. In the second edition of his work Koch suggests
the phrase "prediction of disaster" (Unheilsprofezeiung)
although he sometimes still uses Gunkel's term “threat".29
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Koch's analysis of the prediction of disaster is more
general than that of Westermann, although the two are essen-
tially similar. According to Koch, the genre has three
elements:

A. An indication of the situation ( or reproach)
in the form of a question or brief statement
and sometimes introduced with the phrase
ya€an 2Ser

B. A prediction of disaster in the form of

1. a brief negative statement with the verb
in the imperfect or

2. a participial phrase with Yahweh as the
subject. This is sometimes followed by
a statement of the consequences of Yahweh's
intervention. The whole section is some-
times introduced by 1&kén.

C. A concluding characterization (abschliessende
Charakteristik) usually beginning wit 10
When the messenger formula appears, it
usually comes before element B, but it may
also come before element A.

Koch thus combines Westermann's JI and JN and believes
that both exhibit roughly the same structure. For this rea-
son it would appear that Koch rejects Westermann's analysis
of the way in which the JN developed from the JI, although
Koch himself is unclear on this point. Koch also finds the
prediction of salvation (Heilsprofezeiung) to have a form
similar to that of the prediction of disaster and raises the
possibility that both are simply variations of the same genre.
Westermann does not deal with the announcement of salvation
at all, although he clearly recognizes it as a basic form of
prophe%ic speech. He thus implies that it is an independent |
genre.

Koch's most important contribution in his debate with
Westermann is a discussion of the life-setting of the pro-
phetic speeches. Koch's remarks are important not because he
throws any new light on the question but simply because he
introduces the question into the discussion. Westermann does
not deal in any detail with the life-setting of the prophetic
speeches at all, although we have already seen that he implies
a great deal in his choice of terminology. Unfortunately,
Koch's treatment of the issue breaks no new ground. He points
to the continuity between the writing prophets and the earlier
prophets and stresses the oral character of prophetic speech.
He leaves open the possibility that at least some prophets
were cultic officials and then fruitfully suggests that
scholars pay more attention to the situation in which the pro-
phets received their oracles. This would lead to renewed
study of the private oracles and the vision reports, but Koch
himself does not indicate the results of such a study. It is
worth noting that with this suggestion Koch returns to a line
of inquiry pursued by earlier scholars--particularly H®8lscher,
Gunkel and Hempel-- but rejected by Westermann as misleading.

A year after the appearance of the first edition of
Koch's book, Georg Fohrer published his reyvision of Ernst
Sellin's Einleitung in das Alte Testament. In general Fohrer
seems to depend heavily on Gunkel, and at several points he
justifies his preference for Gunkel's views over those of
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Westermann. Fohrer admits that certain types of prophetic
speeches exhibit some of the formal characteristics of mes-
sengers' speeches, but he argues against Westermann that the
appearance of these characteristics does not necessarily mean
that the prophets actually considered themselves messengers.
They may have only borrowed elements of the messenger's speech
and then used them for their own purposes. Furthermore, even
if it could be established that the prophets did consider
themselves messengers of Yahweh, this would not mean that
they refrained from modifying the speeches which they de-
livered. 1In short, Westermann's view of the prophetic mes-
senger's task is too narrow and basically unsupported in the
texts. In Fohrer's discussion of the prophetic speech forms,
he traces the roots of the prophetic saying to the oracle
delivered by the cult prophet. This type of oracle eventu-
ally developed into the negative and positive prophetic say-
ings now found in the writing prophets. The negative speeches
(unheilktindende Prophetenspruch) are the threats (Drohwort) ,
which may appear with or without motivation and which are
sometimes connected to the reproach (Scheltwort). Fohrer's
analysis of the components of the threat generally follows
Westermann, but Westermann's terminology is rejected. The
designation "announcement of judgment" is too specific and
incorrectly implies that the speech always has legal over-
tones. On the other hand, Gunkel's term "threat" is more
general and takes into account the possibility that the thing
threatened will not actually happen. Similarly, Westermann's
substitution of "reason" or "accusation" for Gunkel's "re-
proach" cannot be accepted. The reproach did indeed develop
from the reason attached to the threat, but the reproach

then became a genre in its own right, as the woe oracles
clearly show. The term "accusation" again wrongly implies

a judicial setting for the genre.

Parallel to the threat is the positive prophetic saying
(heilverki{indende Prophetenspruch) -- the declaration of sal-
vation (Heilswort) or promise. In contrast to Westermann,
Fohrer clearly gees this genre growing from the same roots
as the threat.3

Otto Kaiser's recent introductory work does not include
a detailed structural analysis of the prophetic speech forms,
but it does summarize the current debate between Westermann
and Fohrer and then makes an assessment which has major impli-
cations for the problem of terminology. Kaiser perceptively
notes that the terms "reproach," "reason," "accusation,"
"threat," and "announcement of judgment" all reflect particu-
lar ideas about the setting in which the prophets worked and
about the view which the prophets had of their own task. Thus
the dispute about terminology is also a dispute about the very
nature and setting of prophetic activity. Because there are
no generally accepted views on the latter question, there can
be no agreement on the former one either. The solution to the
terminological problem, then, requires new information on the
history of Israelite religion.3

The final general treatment with which we will _deal is
Gene Tucker's recent introduction to form criticism. Al-
though he begins his section on the prophetic literature with
a helpful summary of Gunkel's contributions, Tucker's own posi-
tion is heavily influenced by the work of Westermann. Follow-
ing Westermann, Tucker sees the prophetic speeches as essen-
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tially messenger speeches and the prophets themselves as
Yahweh's messengers. However Tucker suggests that more study |
is needed before one can follow Westermann in seeing structur-
al parallels between the prophetic speeches and Near Eastern |
messages. Similarly, Tucker is properly cautious about sub-

suming all of the prophetic genres under the heading "messen-

ger speech." Here he returns to Gunkel's observation that the I
prophets borrowed a number of speech forms, and he further sug-
gests that the prophets had more roles in Israelite society
than Westermann admits.

Turning to an analysis of the prophetic speeches them-
selves, Tucker follows Westermann in seeing the bulk of the
prophetic speeches as announcements concerning the future.
Tucker's terminology here is also borrowed from Westermann.
Prophetic announcements can be divided into two basic catego- |
ries: announcements of judgment and announcements of salva-
tion. Gunkel's reproach is not an independent genre but is ac-
tually a reason attached to the announcement of judgment. How-
ever, Tucker believes that Westermann's analysis of the an-
nouncement of judgment is too detailed to be useful, for many
prophetic speeches in fact do not fit the "ideal" pattern.

Following this discussion Tucker deals briefly with the other
major prophetic genres without suggesting that they can all be
derived from the announcement.

In a brief section on the setting of the prophetic
speeches, Tucker suggests that three different points must be
analyzed: (1) the setting of the speech in the activity of
the prophet, (2) the original setting of the language itself,
(3) the setting of the speech in later oral and written tradi-
tion. Although these distinctions are potentially useful, |
space limitations permit Tucker to make only brief comments on 1t
each point.

Studies of Specific Problems

It is of course impossible even to begin to summarize all
of the recent specialized books and articles which have impli-
cations for our understanding of prophetic speech forms. How-
ever as we scan this body of heterogeneous material some trends
do seem to emerge. At the risk of great oversimplification, we
may say that since 1960 form-critical study of the prophets has
moved in two major directions.

Form criticism

First of all, many scholars continue to work the ground
staked out by Westermann and his predecessors. In some cases
these scholars are reacting to previous studies by dealing with
questions which were left unanswered or by pushing the inquiry
into new textual material. In other cases they are not con-
sciously reacting to previous studies at all but are simply ap-
plying to their own problems the form-critical tools forged by
Gunkel and his successors. In either case the classic form-
critical methodology is accepted and utilized. In so far as
this approach leads to a deeper understanding of the nature of
prophetic speech and helps to elucidate prophecy as a religious
phenomenon, it is of course to be encouraged. Comprehensive
statements, such as those of Gunkel, Westermann and Koch, are
of necessity generalizations and must subsequently be tested
and refined if they are to retain their value. However, cur-
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rent form-critical work on the prophets also illustrates sever-
al traps which must be noticed and avoided if the form-critical
method itself is to remain fruitful.

First, there is always a danger of over-generalization.
This can lead to the reconstruction of "original" or "ideal"
prophetic genres, which are then used on specific passages like
a Procrustean bed. Westermann seems to be guilty on this count
in several of his attempts to find his "basic form" in individ-
ual passages, and other ?xamples can easily be supplied from
the current literature.S

Second, some recent form-critical work has fallen into
the trap of over-specification. Scholars are frequently lured
in this direction because of a sincere desire to avoid the
first trap mentioned above. When they find particular passages
which do not fit the "basic pattern," they posit the existence
of a second pattern to include those passages. This leads to
increasingly detailed analyses and the proliferation of genres,
some of which depend on very meager evidence. A certain amount
of. this sort of activity is necessary as part of the process of
refining genre descriptions, but extreme gaution must be used
in positing the existence of new genres.3

Finally, some current work has cut form-critical analysis
free from anything resembling a real life situation. This hap-
pens in particular where scholars concentrate on structural
analysis to the point of neglecting the question of the life
setting of the material or positing life settings which have no
obvious basis in reality. So, for example, scholars who fol-
low Westermann in arguing for the judicial background of pro-
phetic speech have supplied us with the life setting of the
language itself but have not provided a coherent picture of the
social Setting in which the prophets used this judicial lan-
guage.4 Was the speech delivered in a legal setting or in the
cult? Did the judicial language have any relation to the set-
ting of prophetic activity at all? Similarly, most scholars
who have seen the prophets as messengers of Yahweh provide no
clear idea of the way in w?ich such a messenger would have
functioned in his society. 1 Unless this social dimension re-
mains a part of form-critical research, the discipline runs the
risk of becoming simply an exercise in literary criticism.

Rhetorical criticism and structuralism

The second major trend in current form-critical research
on the prophets can b? seen in the recent attempts to move "be-
yond" form criticism.%2 These attempts obviously reflect some
dissatisfaction with the results of form criticism as it is now
practiced, although it is difficult to isolate the sources of
this dissatisfaction with any certainty. However, at least two
factors may be involved. On the one hand, as we have already
seen, there is a tendency on the part of some form critics to
over-generalize and neglect the unique elements in particular
texts. Rhetorical criticism is clearly an attempt to rectify
this situation by focusing the inquiry again on the individual
text and by attempting to appreciate the uniqueness of the text
as a literary whole. On the other hand, some of the rhetorical
critics may be responding to the fact that in some. recent form-
critical work the meaning of the text has been neglected. To
put the matter bluntly, this sort of form-critical study has not
led to an elucidation of the text or helped the reader to appro-
priate it.
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It is still too early to assess the value of rhetorical
criticism or to judge the impact that French structuralism may
have on both form and rhetorical criticism. However, two com-
ments are in order. First, the deficiencies which the rhetor-
ical critics see in form criticism are not inherent in the
method itself but result from the failure of scholars to pursue
the full range of the form-critical task. In this sense rhe-
torical criticism need not lead beyond form criticism but may
serve the useful purpose of re-emphasizing the last stages of
the form-critical process: the study of the text as a literary
whole and the recovery of the meaning of the text. Second,
rhetorical criticism and structuralism are both vulnerable to
one of the criticisms which we have already leveled at form
criticism. With increased emphasis on the literary aspects of
the text there is a risk of sundering the text from living
reality and obscuring the meaning of the text. This situigion
must be avoided if the new methods are to prove fruitful.

The Problems which Remain

At the beginning of our discussion of Westermann it was
suggested that two problems must be raised about his work and
the work of those dependent on him. First, from Westermann's
own starting point it must be asked whether or not he has
accurately analyzed the prophetic genres. Second, the valid-
ity of the starting point itself must be assessed. The first
question involves a decision about the specific points which
Westermann makes; the second requires a more general evalu-
ation of the results produced by Westermann and those who use
his approach. Accordingly, the following discussion will
have two parts: (1) an examination of specific problems re-
maining to be solved and (2) a treatment of more general
issues.

Specific Problems Requiring Investigation

It is clearly an impossibility to deal here with all of
the specific problems raised by current research. Therefore
we will select three representative issues which have played
a particularly prominent role in recent discussions. Many
other important issues could be treated, but space will not
permit that luxury.

The problem of sources

Many contemporary form-critical studies of the prophetic
literature do not consider the problem of sources at all.
However, there have been some attempts to deal with the issue,
and these must be examined in greater detail. We have al-
ready seen that Westermann uses two major sources in his anal-
ysis of the prophetic genres: the speeches preserved in the
prophetic books and the accounts of prophetic speeches found
in the historical books. Of the two, he believes the latter to
be more important, for he contends that this source preserves
early speech forms which had already fallen into disuse or been
severely modified by the time the later prophets began to
write. Koch accepts this opinion and adds that redactional
modifications may have warped the structure of some of the
speeches in the prophetic books. Thus even if the original
genres were not altered by the writing prophets themselves,
changes may hixe taken place during the process of literary
transmission.
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Although a greater number of cases need to be tested,
Westermann's assessment of the value of the accounts appears to
be a plausible one. If, as he suggests, the accounts actually
preserve early prophetic speech forms, then not only would this
source provide important data for reconstructing the history of
the forms, but it would also give some insight into the way in
which prophetic speeches were delivered and thus would shed new
light on the social function of prophecy. However, a note of
caution must be sounded at this point. It must be remembered
that the historical books have been rather thoroughly edited by
the Deuteronomistic historians, so at least at a redactional
level the histories reflect a particular point of view. This
fact forces us to ask whether the speeches preserved in the
historical books are actually accurate records of the original
oral genres or are simply reflections of the Deuteronomistic
historians' ideas about the structure of prophetic speech. The
answer to this question would have a major impact on our under-
standing of the history of prophetic genres. A similar sort of
question must be raised about the speeches in the prophetic
books themselves, particularly books like Jeremiah where sev-
eral sources or redactional layers are present. In such cases
it would be important to determine whether or not speeches hav-
ing the same structure tend to cluster in particular layers of
tradition. If such clustering can be observed, then one might
suspect that some sort of consistent editorial reworking is in-
volved.

Further study also needs to be given to the validity of
Westermann's decision to exclude from consideration the human
speeches directed to God which are found in the prophetic
books. Westermann's reason for this exclusion is apparently
his belief that prophetic speech is essentially messenger
speech. If this belief is correct, then he would be justified
in considering human speeches to God worthless as sources for
analyzing basic prophetic speech. However, as we will soon
see, Westermann's position on the nature of prophetic speech is
itself questionable. We must therefore take seriously the pos-
sibility that human speeches directed to God are integrally in-
volved in some way in the basic nature of the prophetic task.
If this should prove to be the casis then such speeches must be
considered valid prophetic genres.

Westermann's invocation of the Mari letters to support
his analysis of prophetic speech points to another dimension of
the source problem: the role of extra-biblical material in
form-critical analysis. This issue was first raised by Gunkel,
who insisted that the study of Israelite literary history could
fruitfully procede only by takini into account the other liter-
atures of the ancient Near East.26 Gunkel's view on this point
was accepted by Gressmann and later by a few other scholars,
particularly in Scandinavia, but on the whole extra-biblical
material did not play a major role in form-critical research on
the prophets until the publication of the Mari letters. The
scholarly literature on these texts and their possible rele-
vance to biblical49rophecy is growing rapidly, but no consensus
has yet appeared. For this reason future form-critical work
on the prophets must continue to deal with the Mari material
and the starting point of the inquiry must be a thorough form-
critical study of the Akkadian texts themselves. A beginning
has been made by Ellermeier and Koch, but much more work re-
mains to be done.%8 Also potentially relevant are the collec-
tions of Neo-Assyrian oracles and the so-called "apocalyptic
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texts," which haye yet to receive extensive treatment by bib-

lical scholars.

Prophetic speech as messenger speech

Westermann's emphasis on prophetic speech as messenger
speech has drawn mixed reactions from the scholarly community.
On the one hand some scholars have basically accepted Wester-
mann's position, a%ghough almost all of them wish to modify his
views in some way. On the other hand, the equation of pro-
phetic speech and messenger speech has provg%ed criticism, par-
ticularly from Fohrer, Koch, and Rendtorff. The fact that
some critics can reject Westermann's position entirely while
others can accept it only with modifications indicates that the
thesis itself must be re-examined. As part of this re-examina-
tion several problems must be considered.

1) Although the Near Eastern evidence still needs to be
studied in greater detail, it appears that the Mari letters
cannot facilely be invoked to support Westermann's picture of
the prophetic messenger. The "messenger formulas" which are
found in the letters are almost always part of the normal epis-
tolary introductory formula (a-na be-li-ia gi-bi-ma um-ma PN
IR/GEME-ka-a-ma, "to my lord speak: thus PN your servant").

In only four of the twenty-seven published letters does the
"messenger formula" introduce a divine word (ARM XIII, 112; X,
7; A 1121; A 4260). Furthermore, the prophet is sometimes pic-
tured as carrying on a conversation with the god rather than
passively transmitting a divine message (A 1121). Where the
prophet does transmit a message, it is sometimes repeated as a
third-person account of what the god said and does not use the
first-person style supposedly characteristic of messenger
speech (ARM II 90). All of these facts cast doubt on the va-
lidity of using the Mari letters to support Westermann's view
of the prophetic messenger.

2) In the 0ld Testament itself the messenger formula (kdh
>amar yhwh) does not appear to be used in the way Westermann
suggests. In prose accounts describing the sending of messen-
gers the formula is sometimes omitted at the beginning of the
message(NumS 217 : 21 £ W22/ 518 gud 9l 31 s N1 112150 Kg s 19/ 9 £ )5
One might argue that in some of these cases the phrase 1&°’mdr
at the beginning of the message is the functional equivalent of
the messenger formula, but this argument is hardly convincing
given the frequent usage of 1&°mor to introduce direct quota-
tions in passages where no message in involved. The same situ-
ation exists in the prophetic books, where speeches are fre-
quently given without an introductory messenger formula. Simi-
larly, the messenger formula is used before speeches which are
not messenger speeches. Scholars, including Westermann, have
long been aware of this fact but have argued that the misuse of
the messenger formula in the prophetic books simply reflects a
breakdown in the structure of the messenger speech. This argu-
ment is difficult to accept when Ehere are so few examples of
the "correct" use of the formula.>>

3) Some 01d Testament descriptions of messengers in ac-
tion do not fit the picture sketched by Westermann. Where
Westermann describes the messenger as a passive agent who
faithfully transmits the message which has been given to him,
the biblical examples show messengers with the power to alter
the given message according to the situation. In 2 Sam. 24:
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10-13, for example, the message which is given to the prophet
Gad is only an outline which he elaborates when the message is
actually delivered. Similarly, in 2 Kgs. 18:19ff. the message
of the Rabshakeh takes the form of an argument in which the
responses or possible responses of the recipients are taken in-
to account. It would, of course, be possible to suggest that
these passages represent a later expansion of the messenger's
office, but this suggestion has yet to be supported in detail.

4) The normal structure of the messenger speech differs
at several points from_the normal structure of the prophetic
announcement speeches. There are several possible explana-
tions for these differences. (1) The prophetic announcement
speeches may have originally had the structure of the messenger
speech, but this original structure may have been modified for
various reasons before the time of the writing prophets
(Westermann) . (2) The announcement speeches may have original-
ly been independent genres which were secondarily influenced at
the oral or written level by the formulas and structure of the

messenger speech (Fohrer, Koch). (3) There may be no real con-
nection between the two structures at all, but both may be the
result of independent developments. (4) Any combination of the

above explanations may be correct but may apply to different
literary or traditio-historical streams which utilized distinc-
tive forms of prophetic speech. In any case, both the observ-
able differences in the two structures and the various possible
explanations clearly call for a fresh investigation of the re-
lation between the messenger speech and the announcement.

5) Westermann's description of the message-sending proc-
ess does not always fit his own conception of the process by
which God's divine word becomes the human words delivered to
the people. Thus Westermann is sometimes unclear about the re-
lation of the message-sending process to prophetic activity
within Israelite society. We have already seen that Westermann
outlines three stages of the message-sending process: (1) the
sending of the message, (2) the transmitting of the message,

(3) the delivering of the message. When this outline is ap-
plied to prophetic activity, a clear structure emerges: (1) God
commissions the prophetic messenger and gives the message to
him. (2) The prophet takes this message from the place of its
reception to the place where it is to be delivered. (3) The
prophet delivers the message in the form of a prophetic speech.
This picture of prophetic activity is logical and has been ac-
cepteg by many scholars who have been influenced by Wester-
mann.>® "At times Westermann himself seems to have this picture
in mind when he speaks of the prophet as Yahweh's messenger.
Yet on other occasions, when he stresses the transmission of
the message as the most important part of prophetic activity,
he seems to be thinking of something very different. He speaks
of the transmission as "the acE of bridging the distance"
(Uberbriickung der Entfernung), 7 and it is clear that here he
is not talking about the distance between the place the message
is received and the place the message is delivered. He is
talking rather about the distance between man and God, which
makes necessary the use of a messenger in the first place. Yet
from a theological point of view the act of bridging this dis-
tance takes place in the first stage of the message-sending
process and not in the second. The distance between God and
man is first bridged when God gives the message tq the prophet,
and only secondarily when the prophet delivers the message to
the people. This means that in the case of the prophets the
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first and second stages of the message-sending process are
identical, and the second stage, which Westermann wishes to
stress, does not exist as a separate entity. Thus Westermann's
views on divine revelation cannot easily be co-ordinated with
the message-sending process in quite the way he implies.

The announcement of judgment

We have already seen that Westermann considers the an-
nouncement of judgment to be one of the "basic" forms of pro-
phetic speech. In his opinion the announcement was originally
directed only to individuals and had a fairly rigid structure,
which was later modified when the announcement was directed
primarily to groups and nations. Even the brief survey of
scholarship given above clearly shows that Westermann's view
has provoked much debate. Yet in spite of this discussion a
number of problems still remain. For purposes of analysis we
may consider these problems under three headings: (1) termi-
nology, (2) structure, (3) social setting.

Terminology

Both Fohrer and Koch have mounted convincing arguments
against Westermann's proposal to replace Gunkel's term "threat"
with the designation "announcement of judgment." Many of
Westermann's objections to Gunkel's term are based on the idea
that prophetic speech is messenger speech. As our discussion
above indicates, this idea is difficult to support, and for
this reason we must reject Westermann's arguments which are
based on it. His theological argument also carries little
weight. In addition to the fact that Westermann's arguments
against the term "threat" are not compelling, his own sugges-
tion also raises problems. The designation "announcement of
judgment" already presupposes a judicial background for which
Westermann provides no good evidence. Thus if we wish to re-
tain the term "announcement" as an accurate characterization of
this genre, then it would seem that we must employ the more
neutral designation "announcement of disaster," a designation
which Westermann himself suggests but seldom uses. However,
this designation too has its limitations, for in fact some of
the announcements of disaster function as threats. They are
intended to bring about a change in the behavior of the people.
Clear examples can be found in Jer. 26:2ff. and 36:2ff. 1In
both of these passages the prophet is explicitly told that the
purpose of the announcement of disaster is the repentance of
the people. 8 The accurate designation of the genre thus de-
pends on correctly discerning the intention of the prophetic
speech and ultimately involves understanding the role of the
prophet in Israelite society. At its roots the question of
terminology is not only a literary question but a religio-
historical question as well.

Structure

The problems raised by Westermann's analysis of the
structure of the announcement of disaster are obvious from the
very beginning of his discussion. He can uncover only a few
examples of the basic form of the announcement, the JI, and al-
most all of these are found in the historical books. Of the
reasonably good examples actually found in the prophetic books,
the largest number are from prose passages in Jeremiah, where
Deuteronomistic influence may be involved. Two of the remain-
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ing examples are duplicates of passages in 2 Kgs. When these
examples are eliminated, only three examples remain, and of
these only one (Amos 7:14-17) can be considered paradigmatic.
Faced with the situation that almost all of the examples of the
JI are from the Deuteronomistic historians or from prophetic
passages which exhibit Deuteronomistic characteristics, Wester-
mann is forced to take the position that the JI had all but
disappeared by the time of the writing prophets but that its
original form is still preserved in scattered passages in the
historical books. This argument too must be questioned, how-
ever, for there is an alternative explanation that should be
investigated. Since most of Westermann's good examples come
from a single theological stream within Israel, it is possible
that he has actually isolated a genre peculiar to that stream.
The JI may simply be the Deuteronomists' view of the normal
structure of a prophetic speech.

Westermann's analysis of the JN is even more problematic
than his treatment of the JI. He himself admits that although
the JN developed out of the JI, the original structure of the
JI is sometimes difficult to discern in the JN. The prophets
exercised a great deal of freedom in shaping the JN, and as a
result the genre has a rather loose structure. This lack of
rigid structure is obvious in the examples which Westermann
cites, for few of them obviously fit the outline which he
claims to be characteristic of the genre.

In the light of the above discussion it is clear that a
new investigation of the announcement of disaster must be made.
Westermann's work indicates that a genuine genre does exist,
but he sees in the genre a structure which is too detailed to
be useful in dealing with individual passages. Thus Koch and
Tucker may be moving in the right direction in their attempt to
define a more simple structure which could include a greater
number of individual examples.

Social setting

We have already noted that Westermann does not deal at
all with the question of the social setting of the announcement
of disaster. However, by his use of the designation "announce-
ment of judgment" he clearly implies that in some way the genre
originally had a legal setting. This implication has been
picked up and developed enormously by a number of scholars who
have investigated the relation of the prophets to the lawsuit
(rib) .

Concern with the prophetic lawsuit is not a modern innova-
tion in 0ld Testament scholarship. One of the first scholars to
analyze the genre was Gunkel, who made a thorough analysis of
its structure and suggested that the lawsuits now foung in bib-
lical texts originally had a secular judicial setting. 9
Gunkel's analysis of the social setting of the lawsuit was gen=
erally accepted until Wirthwein reopened the issue by suggesting
that the prophetic lawsuit was originally part of a cultic drama
in which the people were indicted for failing to obey the cove-
nant law. The agents of this indictment were cultic prophets.
Thus Wirthwein injected two new issues into the debate: the
role of covenant and the role of cult. Both of these issues are
still very much a part of current discussions.
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Contemporary work on the lawsuit has tended to follow one
of the two lines suggested by earlier scholars. On the one
hand, some modern scholars follow Gunkel in seeing the lawsuit
primarily as a secular genre. On the other_hand, others follow
Wiirthwein in positing a cultic background.61 At this point we
cannot discuss all of thgzproblems which are raised by recent

research on the lawsuit. It must be sufficient to point out
that the function of the prophet in the lawsuit is slightly
different from the messenger function stressed by Westermann in
his analysis of the announcement. According to Westermann, the
prophetic messenger simply delivers an announcement of judgment
to the accused. According to those who stress the prophet's
role in the lawsuit, the prophet serves as an advocate of
Yahweh and is involved not only in delivering the sentence but
also in presenting the indictment and occasionally in present-
ing a defense. These two pictures of prophetic activity cannot
easily be correlated, and as a result there is no current con-
sensus on the question of the social setting of the prophetic i
announcements.

General Problems Requiring Investigation

In recent years form critics studying the prophetic 1lit-
erature have tended to focus their research on particular prob-
lems and texts. This tendency is a healthy one in many re-— |
spects, for only by working in detail with the biblical mate-
rial can we ever achieve an accurate understanding of the phe-
nomenon of Israelite prophecy. Still from time to time it is
helpful to try to put our work in perspective by assessing the
overall gains which have been made and by isolating the general
areas where work remains to be done. This is not the place to
undertake such an assessment, but there are two general remarks
which must be made in order to accurately portray the current
state of prophetic form criticism.

First of all, we should note that little progress has
been made in uncovering a basic form of prophetic speech.
Westermann's attempt to find such a basic form is unconvincing, i
not only because of the specific problems mentioned above, but
also because his suggested form cannot be made to encompass the
complexity of the prophetic literature. In order to stress the
announcement, he must overlook or subordinate genres such as
the call to repentance and the lawsuit, which may in fact be
important for our understanding of prophetic activity. A sim-
ilar judgment must be made in the case of those who believe the
lawsuit to be the basic prophetic speech form. We must there-
fore wonder whether or not we should abandon the search for a
basic speech form in order to recognize the heterogeneity of
the prophetic literature. Although this is a question which
form critics still need to discuss, I would suggest that we
should not abandon the search for a basic genre but that we
should put the search in its proper perspective. There is
nothing inherently wrong with attempting to find a unifying
principle in the literature so long as this search actually
deepens our knowledge of Israelite prophecy. To put the matter
another way, the search for a basic form is useful if it in-
creases our understanding of the biblical text. However, the
possibility of the existence of a basic form should not become
a dogmatic assertion which prevents us from seeing the diver-
sity of the literature.
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Second, we must say that recent form-critical research
has not been able to provide us with a coherent picture of the
way in which the prophets actually functioned in Israelite so-
ciety. As we have already seen, several attempts have recently
been made to portray the nature of prophetic activity, but the
resulting portraits cannot easily be co-ordinated. This situa-
tion is not in itself disturbing unless it is an indication
that scholars have concentrated on literary analysis and ig-
nored the question of the social function of prophecy. Fruit-
ful form-critical work on the prophetic literature requires a
recognition of both the literary and the social dimensions of
prophecy, and the failure to keep both of these dimensions in
view can only diminish the effectiveness of the method.
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