Contributors
Abbreviations
Introduction
David G. Firth and Paul D. Wegner
Part is Orientation to the Spirit in the Old Testament and the Ancient Near East
i.Breath, wind, spirit and the Holy Spirit in the Old Testament
Richard E. Auerbeck
z.The Ancient Near Eastern background of the Spirit of the Lord in the Old Testament
John H. Walton
Part a: The Spirit and creation
Robert L. Hubbard, Jr
Part 3: The Spirit and wisdom
Tre7nperLongnlan III
5 Job 27:3: the Spirit of God in my nostrils
Rosalind Clarke
6. Spirit and the psalmist in Psalm 51
Daniel) Estes
7. Spirit and presence in Psalm 139
jantie A. Grant
8. Spirit of wisdom or Spirit of God in Proverbs 1:23?
Lindsay Wilson
Part 4: The Spirit and creativity
9. Bezalel and Oholiab: Spirit and creativity
Richard S. Hess
Part S: The Spirit and prophecy
io. The view from the top: the Holy Spirit in the Prophets
Daniel I. Block
I I. Is Balaam's donkey the real prophet (Numbers 24:1-4)?
John N. Oswalt
12. The Spirit of Yahweh in Isaiah 11:1-9
Hilary Marlow
13. Isaiah 48:16: a trinitarian enigma?
Paul D. Wegner
14. Joel's promise of the Spirit
Erika Moore
Part 6: The Spirit and leadership
15. The Spirit and leadership: testimony, empowerment and purpose
David G. Firth
i6. The Samson saga and spiritual leadership
Eugene H. Merrill
17. Is Saul also among the prophets? Saul's prophecy in i Samuel 19:23
David G. Firth
18. The `Spirit of the LORD' in 2 Kings 2:16
Robert B. Chisholm, Jr
Part 7: The Spirit and the future
i9. The Spirit and the future: a canonical approach
Willem VanGemeren andAndrewAbernethy
20. The Spirit and the future in the Old Testament: restoration and renewal
Robin Routledge
Part 8: The Spirit at Qumran
Geert W Lorein
Author index
Scripture index
Ancient sources index
Andrew Abernethy is Lecturer in Old Testament at Ridley Melbourne Mission and Ministry College, Melbourne, Australia.
Richard E. Averbeck is the Director of the PhD Program in Theological Studies and Professor of Old Testament and Semitic Languages, Trinity Evangelical Divinity School, Deerfield, Illinois.
Daniel I. Block is Gunther H. Knoedler Professor of Old Testament, Wheaton College, Wheaton, Illinois.
Robert B. Chisholm, Jr is Chair and Professor of Old Testament Studies, Dallas Theological Seminary, Dallas, Texas.
Rosalind Clarke is a PhD student at Highland Theological College.
Daniel J. Estes is Distinguished Professor of Old Testament at the School of Biblical and Theological Studies, Cedarville University, Cedarville, Ohio.
David G. Firth is Director of Extension Studies, St John's College, Nottingham.
Jamie A. Grant is Vice-Principal and Lecturer in Biblical Studies at the Highland Theological College, Dingwall, Scotland.
Richard S. Hess is Earl S. Kalland Professor of Old Testament and Semitic Languages, Denver Seminary.
Robert L. Hubbard, Jr is Professor of Biblical Literature, North Park Theological Seminary, Chicago.
Tremper Longman III is Robert H. Gundry Professor of Biblical Studies, Westmont College, Santa Barbara, California.
Geert W. Lorein is Senior Lecturer in Old Testament at the Evangelische Theologische Faculteit, Leuven, Belgium.
Hilary Marlow lectures in Old Testament and Biblical Hebrew in the Faculty of Divinity of the University of Cambridge.
Eugene H. Merrill is Distinguished Professor of Old Testament Studies, Dallas Theological Seminary, Dallas, Texas.
Erika Moore is Associate Professor of Old Testament and Hebrew, Trinity School for Ministry, USA.
John N. Oswalt is Visiting Distinguished Professor of Old Testament at Asbury Theological Seminary, Wilmore, Kentucky.
Robin Routledge is Academic Dean and Senior Lecturer in Old Testament at Mattersey Hall, England.
Willem VanGemeren is Professor of Old Testament and Semitic Languages, Trinity Evangelical Divinity School, Deerfield, Illinois.
John H. Walton is Professor of Old Testament, Wheaton College, Illinois.
Paul D. Wegner is Professor of Old Testament, Phoenix Seminary, Phoenix, Arizona.
Lindsay Wilson is Academic Dean and Lecturer in Old Testament at Ridley Melbourne Mission and Ministry College, Melbourne, Australia.
David G. Firth and Paul D. Wegner
The Spirit of God in the Old Testament (hereafter OT) appears to be the energizing force in the lives of people to accomplish God's mission on earth. Eberhard Kamlah describes it like this:
It can come mightily upon a man (Jdg. 14:6; 1 Sam. 16:13 and passim), can `clothe' him (Jdg. 6:34 and passim), enter into him (Ezek. z:2 and passim), descend upon him (z Ki. z:9; Isa. 11:2 and passim), impel him (Jdg. 13:25), all of which indicates the powerful operation of God upon a man, enabling him to perform some ecstatic, supernatural deed.'
The Spirit of God is an important topic in the OT, and yet there is surprisingly little scholarly work on this issue. To address this, we have assembled some of the best OT scholars to discuss various aspects of this topic, as well as specific exegetical articles on significant passages to provide further insight and depth. Richard Averbeck explores the various nuances of the relationship between wind and spirit in the OT, helping to answer the question of whether or not it is possible to speak meaningfully of the Spirit in the OT. John H. Walton provides an important backdrop to the wider issues by examining the `spirit of the LORD' against its Ancient Near Eastern context. After these two context-setting essays, we have major thematic essays, brought together with some studies on specific texts that have been thought relevant to the understanding of the Spirit in the OT related to the general theme under consideration. It should be noted that the conclusion of some of these articles is that specific passages do not contribute to a theology of the Spirit, though even these negative conclusions actually provide an important contribution. But others highlight aspects of the work of the Spirit that might surprise us, demonstrating the value of reflecting on the OT's perspective on the Spirit. The issue of spirit and creation is covered by Robert Hubbard, while Tremper Longman examines the spirit and wisdom. The exegetical discussions on specific wisdom passages (Job 27:3 by Rosalind Clarke; Ps. 51:12-19 by Daniel Estes; Ps. 139:8 by Jamie Grant; Prov. 1:23 by Lindsay Wilson) help flesh out the concept of wisdom and the spirit. Rick Hess discusses the area of spirit and skill (or creativity), centring on passages from Exodus. Daniel I. Block provides an overview of the spirit and prophecy, with specific passages on prophecy covered by John N. Oswalt (Num. 24:2), Hilary Marlow (Isa. 11:2), Paul D. Wegner (Isa. 48:16) and Erika Moore (Joel 3:1-2 JET 2:28-29]). David Firth provides an overview of the spirit and leadership in the historical books, with specific exegetical articles by Eugene Merrill (Judg. 13:25; 14:6, 19; 15:14), David Firth (1 Sam. 19:23) and Robert Chisholm (2 hgs 2:16). Willem VanGemeren and Andrew Abernethy and Robin Routledge provide two thematic articles on the spirit and the future, providing a bridge for further development of the spirit in the New Testament (hereafter NT). Finally, Geert Lorein explores the understanding of the spirit in the Qumran materials.
The Hebrew word ruah ('spirit') occurs 394 times in the OT, with a range of meanings: `breeze, breath, wind, spirit'.' The research presented in this book focuses more narrowly on the 39 times this word occurs in connection with God ('spirit of God', i i times; `spirit of the LORD', 25 times; and `Holy Spirit' [or `spirit of holiness'], 3 times'), in addition to those times where a pronominal suffix attached to ruaI2 refers back to God. With such a broad range of meanings for the word ruah, it can be difficult to determine its exact meaning when associated with God. Kamlah notes: `The idea behind rzlah is the extraordinary fact that something as intangible as air should move; at the same time it is not the movementperse which excites attention, but rather the energy manifested by such movement." When rdah is connected with a person, it often refers to one's emotions (Gen. 41:8; Exod. 6:9; 35:21; Num. 5:14; Dent. 2:3o; Judg. 9:23; 1 Sam. 1:15; 16:15-16, etc.), or one's being, essence, power or life (Gen. 45:27; Josh. 5:1; Judg. 15:19; 1 Sam. 30:12; 1 Kgs 10:5; 2 Chr. 9:4; Job 10:12, etc.). There are many passages in the OT that use this latter meaning for the `spirit of the LORD' coming upon a person (Gen. 6:3; Num. 24:2; Judg. 3:1o; 6:3 4; 11:29; 13:25; 14:6, 19; 15:14; 1 Sam. I o:6, Io;11:6, etc.); however, it is difficult to determine what is actually happening to the person or what exactly is coming upon them. Several passages are quite clear that when God's power comes upon a person, they in turn demonstrate immense power, wisdom, creativity or leadership. Van Pelt, Kaiser and Block describe this well:
Frequently the Spirit of God represents the agent/agency by which God exercises his sovereign control over individuals. Occasionally the effects are calamitous, as in those instances where the LORD'S Spirit is described as destructive or disruptive (not evil in a moral sense; Judg 9:23; I Sam 16:14-16, 23; i8:io; 19:9). But usually God's Spirit operates on behalf of his people by energizing them (Ezek 2:2), transporting them (1 Kgs 18:12; 2 Kgs 216; Ezek 3:12, 14; 8:3; 11:24; 37:1, though sometimes in visionary form), endowing ('filling') them with his Spirit, and giving them special gifts and power for sacred service (Exod 3S:3r; Vlic 3:8).5
To the OT readers, God's spirit emanated from God and came upon people to empower them to do some service for him (i.e. ruling, defeating Israel's enemies, judging, prophesying), though reference to the spirit might also symbolize Gods presence. It is interesting that one of the primary roles of the `Spirit' in the NT is to empower believers to live a godly life. However, there are also significant distinctions between the `spirit' in the two Testaments. In the OT, the `spirit of the LORD' was considered more as a force emanating from God, while in the NT the `Holy Spirit' is a person and part of the Godhead. Also the spirit's role in the OT is centred upon physical empowerment, while in the NT it seems to be centred upon spiritual empowerment. These concepts do not contradict each other, but rather integrate nicely as more detailed information continued to be revealed. In fact, some people believe that they integrate so nicely that the Spirit as the third person of the Trinity must have been its understanding in the OT also. But would the OT readers have understood the `spirit of God' as a person? Is it fair to jump directly to the NTs understanding and argue that the `spirit of God/the LORD' in the OT is indeed the third person of the Trinity? We see the difficulty with this in the basic question of whether to translate ruah as `Spirit' or `spirit'. One would imply a clearer trinitarian perspective than the other. Should we translate the term from the perspective of a wider biblical theology and in certain circumstances render rual as `Spirit', or should we leave it as `spirit' on the basis that no-one in Israel would have thought in trinitarian terms?
While some have done this,' and it will quickly be evident that there is considerable diversity on how to resolve this among our contributors, it seems preferable in terms of exegesis to interpret the OT passages as their authors would have intended and not through the lens of their subsequent development in the NT. A primary principle in hermeneutics is that the meaning of a passage is found in what the original author intended it to mean.' Klein, Blomberg and Hubbard explain:
Of course, if we are seeking the meaning intended by the author to the original recipients, that meaning must be the meaning they could understand at the time, not the meaning we would determine based on our position of advanced historical developments. Obviously, we have access to the full canon of Scripture. We know how the whole story turned out, so to speak. However, in seeking to understand the meaning of a given text, we cannot impose insight that is based on later revelation ... At least we must admit that the human author could not have intended in his or her message what we know only from subsequent revelation.'
Some scholars have argued that the OT authors may have meant one thing but God intended another. First of all, it is dangerous to make a distinction between what the author meant and what God meant, for if God did not intend what the author meant, then there is a hidden or deeper meaning that we may never know. Second, there is no doubt that God knows everything and that he completely understands how a passage may be developed further, but that is significantly different from arguing that the text has a deeper meaning that God intends in the passage. How could the readers be expected to know the mind of God or how a concept will be developed in the future, unless he tells them? God cannot hold people responsible for not knowing his thoughts unless he has already made them plain.
One good reason for God not to reveal the Trinity or multiple persons in the Godhead to OT Israel is that polytheism was such a significant problem during this period. Deuteronomy 6:4, `the Shema', was the backbone of Israelite theology; a `trinity' concept would have been considered polytheism at the time. Even the Jews in Jesus' day considered blasphemous his claim to be the `Son of God' (Matt. 26:65; Mark 14:64; John 10:3 3). Celsus, the secondcentury Roman philosopher and opponent of Christianity, went further and claimed that Christians were not monotheists.' It seems reasonable, then, that God could use the fairly broad word ruah to signify a power that emanates from him and displays itself in a variety of ways: Samson demonstrates this power by ripping apart Philistines, Jephthah by defeating the Amonites, David by leading his people well, Bezalel by using his creative ability to build the tabernacle, and so on. Later in the NT, the Spirit continues to demonstrate power often in the spiritual arena to help believers live a godly life, but there is also a further development of distinguishing the Spirit from other parts of the Godhead.
While it may be justifiable to admit there is significant overlap in the concept of `spirit' between the two Testaments and that at least sometimes in the OT the `spirit of God' may indeed be the third person of the Trinity, this is by no means clear and it is not what God intended to reveal in these passages. The OT Scriptures were divine revelation and thus authoritative long before the NT came and added further enlightenment. In fact, it is possible that God can indeed send out a power from himself to accomplish something without it being the Holy Spirit; for example, Judges 14:19 says that the `spirit of the LORD' rushed upon Samson and he ripped apart a lion with his bare hands. The implication is that God's power came upon Samson and empowered him to perform a supernatural action, but it is not necessary to think that the Holy Spirit was this demonstration of his power.
There is a significant relationship between the two Testaments; scholars generally view the NT as a `fulfilment' of the OT. Passages such as Matthew I:22; 2:15; 3:15; 5:I7 and others suggest this type of relationship between the Testaments. But there has always been some uncertainty as to how certain OT concepts or even specific passages have been picked up by NT writers and applied differently or suggested a different meaning than in the OT. And while some have argued that the NT authors do not find further or different meaning than the OT authors intended," most scholars would disagree and have attempted to explain these discrepancies in a variety of ways.11 It may well be that the NT authors use a variety of ways to advance the meaning of an OT passage and apply it to a new situation. We have argued that Matthew 2:15 picks up Hosea 11:1 and says that it is `fulfilled' by Jesus coming out of Egypt, but in fact, Hosea 11:1 is referring to a past event - when God brought his people out of Egypt. It is plausible thatpleroo is being used in the sense of ,to fill (up)' or `bring something to completion'.' If this is the case, Matthew is not saying that the NT event is a direct fulfilment of this OT passage, but rather that it adds new meaning to it. We see a similar type of development in the concept of the `Day of the LORD' where several OT prophets build upon the `Day of the LORD' and even add new concepts or further revelation as to what to expect during this day; but it is not until we get into the NT, in several chapters in Matthew and the entire book of Revelation, that the `Day of the LORD' is fully revealed. If OT passages and concepts are developed and advanced in the NT, then it is certainly reasonable that the concept of the `spirit of God' can develop.
Richard E. Averbeck
The term `Holy Spirit' occurs only three times in the Hebrew Bible, written literally `the Spirit of holiness' (rdah haggode.r).' The Hebrew language often creates adjectival expressions by means of what is known as the construct genitive relationship between two nouns, the latter noun serving as an adjective (also called the bound structure, i.e. the construction `the ... of...', so `the Spirit of holiness' _ `the Holy Spirit'). In these three instances the LXX (the Greek translation of the Hebrew OT) translates this combination of words with the same expression the New Testament uses for what we render as `Holy Spirit' (i.e. the nounpneuma, `Spirit', followed by the adjective hagion, 'Holy').
The first occurrence is in Psalm 51:1103), when David prays in penitence to the Lord, `Do not cast me from your presence or take your Holy Spirit from me' (italics mine).' Recall that when Samuel anointed David to be the next king over Israel in place of Saul, `the Spirit of the LORI) came mightily upon David from that day forward', and `the Spirit of the LORI) departed from Saul, and an evil spirit from the LORD terrorized him' (i Sam. 16:13-14 NnsB). Then we read that David himself was the one called to play music for Saul so that `Saul would be refreshed and be well, and the evil spirit would depart from him' (v. 2-3). In Psalm 51 David was terrified that, because of his sin, the Lord would take his Holy Spirit from him as he had done with Saul, and perhaps that he himself would be terrified by an `evil' spirit from the Lord.' The term rd'a' in Hebrew can mean `evil', but it can also mean `troubling, difficult'. Here we are talking about a `spirit' from the Lord that `troubled' or `terrified' Saul, not a morally `evil' spirit (cf. e.g. Judg. 9:23; 1 hgs 22:19-z3).
The two other occurrences of `Holy Spirit' in the OT occur in Isaiah 63:10 and i j, where the Lord refers to the Israelites as those who had `rebelled and grieved his Holy that is, the Lord `who set his Holy,pirit among them'. Isaiah 63:14 then refers back to the `Holy Spirit' in verses 1o-11as `the Spirit of the LORD', who had given them rest in the days of old. The latter expression and its interchangeable counterpart `the Spirit of God' (see e.g. i Sam. io:6 with 1o:io) occur approximately 94 times in the Hebrew Bible;' that is, if one includes instances where `the [my, your, his] Spirit' clearly refers to `the Spirit of the LORD/God' in the context.
This chapter will focus on the basic underlying meaning and usage of the main term for `spirit' in the OT (Hebrew ruah), and its implications as they are drawn out in certain specific passages of Scripture. Any meaningful understanding of the Holy Spirit of God in the Bible will need to begin here, and the purpose of this chapter is to capture its importance for the present volume.
Spirit, wind, and breath
To begin with, out of the 378 occurrences of the term `spirit' (ruah) in the OT, it actually means `wind' or `breath', not `spirit', about 140 times (the exact number depends on how one reads certain passages). Thus almost 40`% of the time ruah refers to the literal movement of air in wind or breath. Sometimes it refers to the wind(s) of nature. For example, in Elijah's confrontation with Ahab, `In a little while the sky grew black with clouds and wind jri;ah], and there was a heavy shower' (i Kgs 18:45, NASB). Psalm 1:4 talks about the wicked being `like chaff that the wind [ruah] blows away'. Ecclesiastes 1:14 describes the futility of so much that we pursue in life as `chasing after the wind'. Jeremiah 49:36 refers to `the four winds from the four quarters of the heavens'. These winds are under the control of God and sometimes a means through which he acts in the world. For example, at the turning point in the flood story, we hear that the Lord `sent a wind over the earth, and the waters receded' (probably meaning instead that `the waters calmed' as a result of God's ruah, `wind', moving over them).' God brought a locust plague on the Egyptians by making `an east wind blow across the land' (Exod. 10:13), and in Numbers 11:31, `a wind went out from the LORD and drove quail in from the sea'.
In some passages the winds are referred to metaphorically as God's `breath'. In Exodus 15:8, for example, at the crossing of the Reed Sea, God made the way through: 'By the blast [lit. `wind', ruah] of your nostrils the waters piled up' (cf. Exod. 14:21). Similarly, dial) sometimes refers to the `breathing' of air-breathing animate beings, mankind and animal. See, for example, Genesis 2:7, `the LORD God formed the man from the dust [agar] of the ground and breathed into his nostrils the breath [n6antu] of life [45a}~~int]', and Genesis 7:22b, where all mankind and land animals `in whose nostrils was the breath Jnesaflia] of the spirit [ruah] of life [hayyisrt], died' (NASB; except those on the ark, of course; cf. 7:15, `all flesh in which was the breath dial')] of life'). Genesis 2:7 refers only to man and links `breath' (nesa)vu) to `life', but the latter verses refer to both man and air-breathing land animals and, above all, links `breath' to `spirit' (ruah) and then to animate `life'.
Moreover, according to Ecclesiastes 3:19-21, both animals and people `have the same breath [or `spirit', ruah]' (v. z9), and 'Who knows if the spirit [or `breath', ruah] of man rises upward and if the spirit of the animal goes down into the earth?' (v. 21). By and large, the English versions translate ruah as `breath' in verse i9, but, for example, Niv and NRSV switch to `spirit' in verse 2I, while NASB retains `breath'. Whatever one makes of the theology in this passage (i.e. the fate of people versus animals), the point is that we have trouble with this in the English versions precisely because in our language we do not see the natural link between `wind/breath' and `spirit' in the same way and to the same degree as the ancients did when they used the term nab.
This, in fact, is fundamental to our understanding of `spirit', including the Holy Spirit, in the Hebrew Bible. Wind, breath and spirit are essential and primal categories of life - animal, human and divine life. The connection between `wind' and `breath' seems natural to us even today and appears, for example, in our common expression for having the `wind [actually the `breath] knocked out' of a person, through a physical blow or fall, or in the term `winded' for a runner who is `out of breath'. The link between `wind/ breath' as it relates to `spirit', however, is not so transparent to us. The connection to the Greek pneuma is there for us in such words as `pneumonia', and even for the English `spirit' we have words like `aspirate' and `aspirator' (cf. also `aspiration', etc.), but it is not explicit to us on the surface of our language as it is in the Bible. The linguistic data suggests that in the Bible the link between `wind' and `breath' clearly extends also to `spirit'. In other words, it is easy for us to see the connection between wind and breath simply by reference to the 'movement of air' that they have in common, but in the Hebrew Bible both wind and breath are just as closely related to `spirit', because the same term is used for all three. This is important for understanding how `spirit' is conceived of, whether the spirit of a human person or the Spirit of God.
Wind, breath and the nature of the human spirit
Hebrew ruah is often used for elements of the human `spirit' in Scripture (c. 120 times). As such, it sometimes refers to vitality of life. For example, in Genesis 45:27, `the spirit of their father Jacob revived [lit. `became alive']' when he learned that Joseph was still alive. Conversely, when the Amorites and Canaanites heard that the Lord had dried up the Jordan for the Israelites to cross over, `their hearts failed, and there was no longer any spirit in them' (Josh. 5:1 NRSV; Cf. I Kgs io:5). At other times it describes moral and spiritual character, whether positive as in Isaiah 26:9, `in the morning my spirit longs for you' (cf. Mal. 2:16), or negative as in Isaiah 29:24, `Those who are wayward in spirit will gain understanding' (cf. Ezek. 13:3). At other times it relates to capacities of mind and will, as in Exodus 28:3, `the skillful persons whom I have endowed with the spirit of wisdom' (NASB; cf. also Job 20:3, lit. `the spirit of my understanding'; and Pss 51:12[10], 14[12]; 77:4[6]), or to various dispositions or states of the human person and personality, as in Numbers 5:14, `and if feelings [lit. `a ruah'] of jealousy come over her husband'. Compare with the latter also, for example, (1) Judges 8:3, `their resentment [ruah] against him subsided' (i.e. `spirit' = anger, resentment); (2) Proverbs 16:18-19, `Pride goes before destruction, a haughty spirit before a fall. Better to be lowly in spirit and among the oppressed than to share plunder with the proud' (lit. `high spirit' = prideful and `low of spirit' = humble, respectively); (3) Proverbs 17:22, `A cheerful heart is good medicine, but a crushed spirit dries up the bones' (i.e. `a crushed spirit' = discouraged, depressed); and (4) Ecclesiastes 7:8, `patience is better than pride' (i.e. `long of spirit' = patient), or Proverbs 14:29, `a quicktempered man displays folly' (lit. `short of spirit' = quick-tempered).
Towards the end of Ecclesiastes, at the climax and conclusion of the book, we find the same term used for the immaterial component of a person as opposed to the material in terms that recall Genesis 2:7 (cited above): when a person dies, `the dust' [`aar] returns to the ground it came from, and the spirit [ruah] returns to God who gave it' (Eccl. 12:7; cf. also Ps. 146:4; Isa. 42:5). Similarly, but in a context where we once again see the close connection between `spirit' (ruah) and `breath' (nesd7nd), Elihu says, `If it were his [God's] intention and he withdrew his spirit and breath, all mankind would perish together and man would return to the dust' (Job 34:14-15). God is the one `who forms the spirit of man within him' (Zech. 12:1), so it naturally returns to him at death.
When referring to the human spirit, therefore, ruah can refer either to an immaterial element of the human person or personality, or to the whole of the immaterial person. On at least one occasion David expressed his trust in God in the midst of life-threatening circumstances by exclaiming, `Into your hands I commit my ririt [ruah]; redeem me, 0 LORD, the God of truth' (Ps. 31:6[5], italics mine). David was entrusting his spirit to God for deliverance from death. Jesus drew upon this expression at the point of death on the cross, entrusting his spirit to God in death, `Father, into your hands I commit my spirit' (pneuma, Luke 23:46, italics mine).7 Here Jesus, like David before him, was referring to his human spirit (not the Holy Spirit), so we have the OT concept of the `human spirit' coming into the NT even in regard to the Son of God himself. Jesus was as fully human as he was divine. We cannot pursue this NT discussion any further here, but even in the OT itself the extension of wind and breath to the Spirit of God, in fact, is made explicit in certain passages. We shall say more about this below. Before turning to that discussion, however, there is one particular implication of the discussion so far that requires special attention.
As noted above, the expression `the Spirit of God/the LORD' and its pronominal equivalents (e.g. `my Spirit') occur many times in the Hebrew Bible, even though `Holy Spirit' occurs only three times. Also, as noted, there are many who argue that the term `spirit' should not be capitalized in the OT as if it teaches that there was a distinct divine person in view when this terminology was used. There is a serious dispute over the interpretation of the Hebrew Bible in this regard. In this debate one of the facts that need to be taken into consideration is that both God and man have a spirit in the OT. What I am suggesting here is that, at least on one level, it seems most natural that since `the spirit of man' fits his nature as human, similarly `the Spirit of God' fits God's nature as divine. When we are talking about the Spirit of God, therefore, we are by nature talking about divinity, so `Spirit' should be capitalized in such expressions. Thus, on certain points at least, we can reason back by analogy from a biblical understanding of the human person as a way of approach to a good biblical understanding of the person of God, especially in terms of the relationship between God and the `Spirit' of God. This takes us some distance towards the notion of the Spirit of God/the Lord or Holy Spirit as a divine person in the OT, although it does not take us all the way.
Wind, spirit, and the nature of the Spirit of God
If one of the explicitly biblical perspectives from which to approach an understanding of the Holy Spirit of God is through comparison and contrast with the human spirit of people, then another is through the nature and effects of `wind'. We have already referred to several passages in the OT where ruah means `wind'. Conceptually, `wind' is closely related to `breath', since they both involve the movement of air, and both of them are closely related to `spirit', because if a person stops `breathing' their life `expires' and the person's body gives up their `spirit'. In turn, `spirit' also sometimes refers to that which constitutes the unique nature of a particular person - their individual personal vitality and personality, character, dispositions and so forth. In the latter sense, the term also applies to the Spirit of God. I am not suggesting that Hebrew n2ah always means all these things, but that it can potentially mean any of them.
The close connection between `wind' and `spirit' comes to the forefront immediately at the beginning of the Bible.' In Genesis i:zb we read that `the Spirit of God Iruah 'elohirrl] was moving over the surface of the waters' (NASB) before the beginning of God's creative words in verse 3. Some have treated 'elohirn here as an adjective (i.e. its superlative use) meaning `mighty' or 'terrible', so that the whole expression means `a mighty wind' or `a terrible storm'. However, there is no other instance in the OT where ruah 'elohimn or any of its equivalents means anything other than `the Spirit of God/the LORD' or `the wind of God/the LORD'. Moreover, the adjectival use of 'elohIm is foreign to this chapter where the term is used so many times to mean `God' and, in fact, serves as the primary focus throughout the chapter both conceptually and structurally. Recall the repeated formula `And God said. . .' beginning in verse 3 and running through the whole chapter as the common introduction to each creative movement of God.
The NRSV translates `a wind from God swept over...' rather than the NASB `the Spirit of God was moving over...' (Niv has `the Spirit of God was hovering over...'), reflecting both the Ancient Near Eastern background in which cosmologies sometimes include wind in the creative process, and some translations and discussions in the history of interpretation of Genesis 1:2.9 The rendering `wind of God' finds support in Genesis 8:ib where, after the waters of the flood had covered the earth, God `sent a wind over the earth, and the waters receded' (NIV; probably better, `the waters became calm'; see the remarks on this passage above). The next two verses refer specifically to the closing up of the flood waters that had burst up from below the ground and the end of the rain from above, and then the actual receding of the flood waters (vv. 2-3).
The context is similar to Genesis 1:2 where waters are also covering the earth and God causes them to recede in the following verses so that the dry ground might appear (later, on the third day of creation). Consider also the watery context in Exodus 14:21-22, 29 where the Lord enabled Israel to cross the Reed Sea on dry ground by sending a strong east `wind' (ruah) to drive the waters back. The poetic account in Exodus 15 refers to this wind as a `blast' (ruah) from the Lord's nostrils that piled up the waters (v. 8), and then he `blew' again with his `breath' (ruah) to drown the Egyptian army with the same waters (v. io). There are also a few instances in which the expression `the ruah of the LORD' refers to his `breath' as `wind'. See, for example, `The grass withers and the flowers fall, because the breath [ruah] of the LORD blows on them. Surely the people are grass' (Isa. 40:7).
Moreover, the next occurrence of rztah in the canon after Genesis i:2 is 3:8 in reference to the Lord God `walking in the garden in the cool flit. `to the wind'] of the day'. Some would render this differently: `Then the man and his wife heard the thunder [qol] of Yahweh God going back and forth [rutballek] in the garden in the wind of the storm [lfruah hajyore], and they hid from Yahweh God among the trees of the garden.7' The word yore usually means `day', but there are a few instances in the Hebrew Bible where it appears to mean `storm' (e.g. Zeph. 2:2), and also has support from certain Ancient Near Eastern background sources. This is perhaps a possible rendering in Genesis 3:8, but the man's response to the Lord's question of why he was hiding from him in the garden has to do with the fear of being naked, not with a frightening storm. Moreover, if God was coming in such an intentionally frightful way, why would he himself raise the question of why the man was afraid in the first place? In either case, the term ruah most certainly refers to a `breeze' or `wind' of some sort in this passage. A variation of this view of Genesis 1:2 is to render the last clause `the Wind of God hovered' (note the capital W) and treat it as `a concrete and vivid image of the Spirit of God'." As I see it, the main point is that even if `wind of God' were to be the best English rendering in Genesis i:z, which is still very much in doubt, the expression still indicates that God was actively present in the primeval unformed and unfilled, deep and dark, watery abyss into which he spoke his creative words beginning in Genesis i:3. So there is much to commend the translation `wind' for rt?ah in Genesis i:z.
On the other hand, we also need to take seriously the fact that the vast bulk of occurrences of `the ruah of the LoRD/God' in the OT refer to God's `Spirit' understood in a way that corresponds to the human `spirit' in people (see the reflections on this biblical analogy in the previous section above). Consider, for example, the third occurrence of ruah in the canon (after Gen. 1:2 and 3:8), where the Lord says, 'MIy Spirit will not contend with man for ever' (Gen. 6:3). `Wind' would make no sense as an English rendering for ruah in this context, and there are many like it. This must be taken into consideration in the translation and interpretation of Genesis 1:z. It is especially significant that this is the third and last of the three clauses in Genesis 1:z describing the condition of the earth before God's repeated pronouncement of creative words beginning immediately in verse 3. Some have countered that since `the Spirit of God' does not appear anywhere else in this chapter, translating `the wind of God' suits the focus on forces of nature throughout the chapter. Translating `the Spirit of God', however, suits the focus on God `speaking' (i.e. `breathing out' his pronouncements) throughout the chapter. In other words, the latter rendering would provide a more natural lead into the `And God said...' sequence of the chapter, beginning immediately after this clause.
In the end it seems to me that our problem in handling Genesis 1:z arises in the first place because we tend to think that `wind' and `Spirit' are mutually exclusive. In my opinion, there is no reason why ruah in Genesis I:z cannot be a reflection of the power of God present and ready to work through `wind' in this watery environment (cf. Gen. 8:1; Exod. 14:21-22; 15:8-10, cited above) as well as the work of the `Spirit' of God in shaping the creation through pronouncements (Gen. 1:3ff.), both at the same time (i.e. an instance of double entendre). As I have already explained and illustrated above, there is a very close connection between dial) as `wind/breath' (i.e. the movement of air) and ruab as (human) `spirit' or `Spirit' of God in the Hebrew Bible.' In this regard, one might also consider Psalm 33:6, `By the word of the LORD were the heavens made, their starry host by the breath [ruab] of his mouth' (cf. also Pss 147:18; 104:29-30 in NRsv). The Lord's creative word comes out of his mouth as `breath', and the English versions vary in how they translate some of these passages because some combination of these meanings might be valid (i.e. wind, breath or spirit/Spirit), not necessarily just one of the possible renderings.
The OT passage in which this relationship between `wind' and the `Spirit of God' stands out most clearly is Ezekiel 36 - 37. The well-known vision of the valley of dry bones in Ezekiel 37:1-14 begins with `the Spirit of the LORD' transporting the prophet to the valley (v.1).13 Of course, the dry bones represent the house of Israel as a whole, and the real question was whether or not there was any hope for Israel in the future (v.II). A valley of dry bones suggests not, but God has something more to say about that. As the vision goes on, God tells Ezekiel to prophesy that God `will make breath [ruah] enter' them so that they `will come to life' (v. 5). Ezekiel prophesies as he has been instructed and the bones rattle, come together, and receive from the Lord flesh and life-giving `breath' (ruah) from `the four winds' (i.e. the four ruah, vv. 7-10). Note the link between `breath' and `wind' here. Finally, in the interpretation of this vision in verses 11-14, God says that he will bring the people of Israel back to the land (i.e. out of their graves, vv. 12-13) in accord with the promise that `I will put my Spirit [ruah] in you and you will live' (v. 14). A similar correspondence appears in a pivotal passage in the previous chapter. According to Ezekiel 36:26-27, `I will give you a new heart and put a new spirit [ruah] in you; I will remove from you your heart of stone and give you a heart of flesh. And I will put my Spirit [ruah] in you and move you to follow my decrees and be careful to keep my laws.' In both instances the first-person pronoun `my', of course, refers to the Lord himself.
Conclusion
As others have noted, wind, breath and spirit, including both the spirit of a human person and the Spirit of God, are (generally) made evident only by their effects.15 They are not things that can be seen. Only the evidences and effects of them can be observed with the naked eye (e.g. the movement of the trees caused by the wind). Their effects are, therefore, fundamental to understanding them and, in turn, the Spirit of God in the OT. The focus of this chapter has been on these three closely related dimensions of the term rdah as it is used in the OT, whether alone or in combination with other words. Some passages actually use rdah in a combination of ways that show the nature of what we should mean when we say `spirit' or `Spirit' in English.
As `wind', ruah is a source of power. It moves things, even dry bones so that they rattle (Ezek.37:7). But in the same instance, as `breath', ruah is a source of life, animated physical life (Ezek. 37:5-6, 8-io). Moreover, in the same context, as a human `spirit', ruah can be a source of personal human life beyond just the physical, even a certain kind of quality of life (Ezek. 36:26; note how this relates to the heart of flesh versus the heart of stone). Finally, again in the same passage, as the divine `Spirit', ruah is a source of life lived with God's Spirit in the human person (i.e. in the human `spirit', Ezek. 37:14; 36:27). We need to take seriously these meanings of ruah, used in such an extended play on words within this and other passages, for understanding how the human `spirit' and divine `Spirit' actually work together in, among, around and through people.
Wind is a mysterious and powerful force. We cannot always predict what it is going to do, and it is not under our control. The same is true of the Spirit (wind) of God. We cannot always predict what the Spirit is going to do, and he is not under our control even if what he is going to do has been revealed to us. He is God. We are not. So yes, there is indeed something mystical about all this in a proper biblical sense. But although we cannot completely understand and certainly cannot control the Holy Spirit, we can draw upon his power. There is energy here for God's powerful and empowering work in, amidst and through people and nature. We must not forget, however, that like the wind, this power is available and we can make use of it, but we cannot make or send the wind. Only God can.
We might use the analogy of a sailboat. Wind is what drives it along, as long as the sails are up. Yes, we can put up the sails, but only God can make the wind blow. That is, we are dependent on the Spirit of God to empower and guide us on the path that he has called us to walk. In fact, we could take this analogy further. God has long revealed much to his people about what it means to `put up the sails' in their lives. The Scriptures, for example, have instructed his people to meditate on the law of the Lord day and night (Josh. 1:8; Ps. I:z), to pray and worship (see the Psalms overall), and so on. We could even talk about these practices as the way the human spirit `breathes' in and out (inhaling and exhaling) the `breath' of the Spirit of God.
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Since the advent of comparative studies, few have argued for an Ancient Near Eastern background for the spirit of the Lord (SOL) concept in the OT. We can easily identify two good reasons for this. First, comparative investigation generally begins with lexical overlap. However, any investigation using this method will quickly meet a dead end, as there is neither Akkadian nor Egyptian use of the collocation `spirit of [divine name]' to indicate empowerment by deity. Second, since Yahweh is so different from Ancient Near Eastern deities, superficial parallels quickly diverge into significant differences.
I have nothing new to offer on those two fronts. Nevertheless, if we look at the activity of the SOL in the OT, we will find a distinct familiarity when read in light of other Ancient Near Eastern literature; it is this familiarity that I would like to explore. I will contend that the activity of the SOL in the OT falls into categories quite well known in the ancient world, though lexical expressions differ. Said another way, an Egyptian or a Babylonian from the ancient world reading or hearing the book of judges, Samuel or Ezekiel would not be baffled about the SOL. They would immediately associate it with their own understanding of the way that their gods worked. My study will examine some of the profiles of divine activity in the ancient world that overlap the activity of the SOL in the OT. Using a heuristic approach, then, I propose examining the role of the SOL in the OT, then looking at divine endowment in the same categories in the Ancient Near East.
Ruah
Two obstacles confound our attempts to clarify the terminology: first, the lexical divide between two possible English translations, `wind' and `spirit'. Because Hebrew uses the same word for the English concepts of `wind' (_ meteorological phenomena) and `spirit' (=supernatural manifestation), one might surmise that these two concepts were less distinct in Israelite thinking than they are to us. The second obstacle arises from the ontological divide between cultures - does `spirit' in the ancient world mean the same thing as it does in contemporary theology, psychology and anthropology? These both complicate our exegesis and contribute to the controversy surrounding the identification of the SOL. How is a person's spirit different from the person? Or is it the essence of the person? Why did the OT authors feel the need to talk about the SOL rather than just saying `the Lord'? Such obstacles may be insurmountable, but what resolution there might be must begin within the synchronic textual information available to us.
In this study we are most interested in the divine spirit, usually expressed as the `spirit of Yahweh' or the `spirit of Elohim'. W. Hildebrandt gives the statistics concerning lexical occurrences:
•`spirit of God', 15 times, plus five more in Aramaic;
•`spirit of the Lord', 27 times;
•references to God's spirit not using these exact phrases, 6o times.'
He concludes that the rdah is the `active, creative, and vital presence of God'.'
When Israel thought about the source of the forces that they saw affecting and influencing humankind in creation and in nature, they often pointed to the activity of the ruah. This was the way Israel answered the question of how God brought about creation. It was also the way they understood their experience of deliverance, salvation, guidance, and the presence of God. When experiencing various leadership role models in their midst, they attributed many of the externally observable manifestations to the ruah, whose internal influence they noted in the lives of various leaders.'
This is acceptable at least as a working hypothesis and will provide a basis for examining each of the categories of the spirit's activity.
Creation
Old Testament creation
Interpreters have struggled to identify the role of the spirit of God in Genesis I. Theologians have been quick to equate the spirit here with the Holy Spirit, explaining the putative anachronism as foreshadowing, while scholars of Ancient Near Eastern literature have been inclined to translate the phrase as `wind of God' and see it as a feature of the chaotic landscape.
The activity of the ruah is explicitly described only by the little-attested verb merahepet. The NIV translation, `hovering', is fairly common, not because it enjoys abundant supporting evidence, but because there is insufficient evidence to suggest other plausible alternatives.' As a result, interpreters have frequently looked outside Hebrew to related (cognate) languages for lexical help. When we investigate the cognates of the root Hebrew uses here, we discover that Syriac uses the same root for brooding protectively over a nest or incubating the eggs.' Ugaritic uses the same root to speak of vultures circling overhead, apparently waiting to devour the scraps of a feast.' As we consider a translation that can account for both Hebrew and Ugaritic usage and accom modate both biblical contexts, we might note that the verb in all contexts expresses a state of preparedness. Whether birds are brooding or hovering, they are preparing for what is to take place next. Significantly, in contrast, nothing in this verb could be associated with chaos.
Scholars readily recognize wind as a motif in chaos scenes from both the Ancient Near East and the Bible. In the Babylonian Epic f°nuna f'lish, the sky god Anu creates the four winds that stir up the deep and its goddess, Tiamat.' This is a disruptive wind bringing unrest. The same phenomena can be seen in Daniel's vision of the four beasts, where `the four winds of heaven [were] churning up the great sea' (7:2) and disturbing the beasts in the sea.' In the Exodus narrative (14:21; 15:8), God uses the wind to master the waters."'
C. Westermann, representing those who translate `wind', has pointed out that the three phrases of Genesis I:z should all be considered descriptions of the chaotic state." The close parallelism of the second and third clauses would support this interpretation.12 The problem with this suggestion occurs on the semantic level: all of the other uses of the phrase ruah 'elohinm in the OT are translated `spirit of God' rather than supernatural wind." The fact that the four winds are part of a chaotic landscape in Akkadian literature is not as significant when we notice that in the chaos scenes the winds are typically acting on something (e.g. stirring up the waters). The winds are not personified, but they work on the personified waters. In the Hebrew text the waters are not personified, though the spirit may be. We should also note that in Akkadian literature the wind is not part of a pre-creation state as it is in Genesis," and in Genesis the ruah is not used to roil the waters into aggressive action.
It is evident that the ruah'elohim is not only superintending the work of creation but in fact brings creation about through the word. The passage is emphasizing the actual powerful presence of God, who brings the spoken work into reality by the Spirit. Thus, the Spirit and the word work together to present how the one God is responsible for all that is seen in the physical universe.16
To summarize the evidence for the above conclusion:
•Psalm 33:6, 'By the word [dabdr] of the LORD were the heavens made, their starry host by the breath [ruah] of his mouth.' God's creative utterances (evident throughout Gen. I) are here represented by the `word' (ddbdr)." The parallel use of ruah suggests that God speaks through the ruah. We see the same connection in a bilingual hymn from the Ancient Near East: `Your speech is a sweet breath, the life of the lands."'
• Psalm 104:30, `When you send your Spirit [ruah], they are created, and you renew the face of the earth.' Here the ruah is the creative force.
• Job 26:13, `By his breath [ruab] the skies became fair; his hand pierced the gliding serpent.' In this verse the ruab parallels God's power (),ad) rather than his utterance, but still in creative activities.
• Isaiah 40:13, `Who has understood the mind [ruah] of the Loin, or instructed him as his counsellor?' This verse immediately follows a description of God's creative activity - measuring the waters and marking off the heavens - with the ruah as the active party. Hildebrandt points out that, in this creation context, the author asserts that none gave counsel to the ruah in creation (the way that advisors in the divine council worked with Marduk).20 These observations establish the ruah as God's creative presence in creation.
Thus, as Smith indicates, we should equate the ruab in Genesis I with the divine speech-acts of creation narrated throughout the chapter.2' Rfiab in Genesis I is the immanent manifestation of God the Creator. It is by the agency of the wind/spirit that he speaks creation into being. The verb merabepet reflects preparedness for action - waiting for the right moment.22 Though typically associated with chaos in the Ancient Near East, the winds of Genesis I - along with other traditionally chaotic features, such as tannin - are presented as elements of the ordered cosmos. In summary we might adapt the well-known phrasing to formulate an OT affirmation: `In the beginning was the ruab, and the ruab was from God and the ruab was God. All things were made by him and nothing was made without him. In him was life and that life was the light of men.'23
Ancient Near East creation
After the Hermopolitan Ogdoad emerges from Ptah, the eight gods coalesce into the single union called Amun. Fragment four, as interpreted by M. Smith, indicates that the four winds merge into one wind, a manifestation of Amun, that then separates the sky from the earth. Smith suggests that the wind also forms or fertilizes the egg, which releases the solar deity, who in turn becomes the creator. In this account, the wind relates to Amun in much the same way that the spirit relates to 'elohim in Genesis 1:z. The wind and Amun together initiate the most fundamental acts of creation; this role of the wind, though not foreign to the Genesis context, is not explicitly mentioned.
The very late date of this manuscript would usually position it outside the time period relevant for comparative studies. These data could be utilized only if we found enough evidence to assert that this is simply a late copy of traditions that date considerably earlier. Smith indicates that `a number of Egyptian sources explicitly ascribe this separation to the agency of the wind or a god associated with that element, most prominently Shu'.25 The Edfu Cosmogony (Ptolemaic, so still late) recounts the creative power of the wind stirring a reed thicket.26
A few sources make explicit reference to the wind's ability to create or fertilize eggs. Thus, in an inscription on the propylon of the temple of Montu at Karnak, the Theban nome is called savb.tprmswb, `the egg which came forth from the wind'.'
Earlier Coffin texts represent the Heliopolitan tradition of the ba of Shu, which is exhaled from the nose of Shu and identified as `exhale-like of form'.28 Shu's ba says, `my clothes are the wind of life,' and he claims to be the one who stills the sky and silences the earth in preparation for Shu's acts of creation.29 This preparatory role of the wind/air is also expressed in the formation of the primeval hillock:
At first calm and motionless, hovering over the sluggish primeval ocean, Nun, invisible as a nullity, it [the air] could at a given moment be set in motion, apparently of itself, could churn up Nun to its depths, so that the mud lying there could condense into solid land and emerge from the flood-waters, first as a `high-hillock' or an `Isle of Flames' near Hermopolis.3o
Smith summarizes the `wind' elements included in the cosmogony of the Carlsberg Papyri 5 as follows:
The four winds of the sky merged into a single high wind which brought the universe into existence by separating the sky from the earth and forming or fertilizing an egg from which the sun (= Pshai) emerged. The wind is personified by a being whose name is nowhere preserved.31
We can also consider the activity of the rdal in relation to the potentiality inherent in the pre-creation state. This potentiality is also seen in the primeval waters of the Egyptian accounts.34 The potentiality is realized through the ka (= vital force) of the creator god which is associated with regeneration.35 Meeks and Favard-Meeks summarize this belief: `The totality of creation... constituted the sum of the creator-god's vital force.'36
Our final point of comparison from the Egyptian literature concerns the triad of Hu, Sia and Heka and their relationship to Maat. This triad is connected with the creator god and is also available to the king. J. Assmann indicates that the king was responsible for maintaining the original plenitude of meaning in the cosmos as created by the gods so that Maat might be realized.
To do this he had at his disposal two divine powers that had stood at the side of the creator god himself: Sia, `perception,' and IIu, `utterance.' Sia enabled the king to perceive the plenitude of meaning and to keep it in his mind, whereas Hu gave his word the power to become a reality immediate)37
He further explains that `Hu was the creative will of the creator god, directed toward the plenitude, that expressed itself in words'." Silverman adds the third creative force to the profile.
Before creation could take place, however, three powers had to be present, all of which together represented the energy necessary for creation: Hu (divine utterance), Heka (magic or divine energy), and Sia (divine knowledge)."
Despite their significance, the triad are not treated as separate deities in that they are not worshipped in the cult.40 Similarly, the spirit is not treated as a divine entity, but as a divine manifestation. In Israel, the SOL could be said to combine all three of these powers - utterance, energy and knowledge - in its creative role.
We can now assess the similarities and differences between the biblical and Near Eastern literature. Just as the spirit in Genesis i manifests God's utterance, energy and knowledge to creation, the Egyptian creator god carried out his creative work through three entities so designated. As in Genesis I, the Egyptian text associates the creator god Amun with the wind that is used for creation and portrays creation as an egg being fertilized. The Genesis account differs by lacking much of the detail found in Egyptian literature. Of course monotheism is obvious in Genesis and mythological polytheism pervades the Egyptian texts, but an Egyptian reader would have recognized the spirits role in Genesis.
Leadership
Old Testament leadership
The spirit of the Lord often legitimized leaders in the OT, whether judges or kings. Various terms express the advent of the spirit and certain actions, such as anointing, symbolize its presence. Once we recognize that legitimation - conferring authority, power and victory - is the issue, we can draw comparisons to the Ancient Near Eastern literature.
Two telling verbal roots describe the advent of the spirit of the Lord: slh rush upon') and lbf ('clothe'). The former generally occurs with the preposition `al (Samson, Judg. 14, 15; Saul, i Sam. io, ii) or 'el (David, i Sam. 16; likewise the evil spirit on Saul).41 Synchronic analysis of contexts suggests that whomever serves as the indirect object of the verb could be understood as `caught up in a momentum' (for either short-term or long-term goals).43 This usage would compare well to certain NT passages, as when Jesus was driven by the Spirit into the wilderness, and prophets were carried along by the Holy Spirit (z Pet. 1:21). It minimally identifies a divine stimulus or prompting. The power of this act is evident by its result: Saul was changed (transformed) into another person (i Sam. io:6,9).
The second verb, lb.r, has been helpfully elucidated by D. Block, who notes that the qal form of lb.r means to put on a garment.44 The object in 76 occurrences is always some piece of clothing, except in the following cases:
•Direct object is people (Judg. 6:34, Gideon; i Chr. 12:18, Amasai; 2 Chr. 24:20, Zechariah); in these the spirit is the subject.
•Direct object is metaphorical: salvation (2 Chr. 6:41); often in job and Psalms, either positive qualities like justice, strength or righteousness; or negative conditions like scabs, disgrace, cursing, despair.
The clothes put on are typically identifying garments (royal, priestly, widow's, sackcloth); the terminology therefore refers to someone stepping into a persona or taking on an identity. From this we might conclude that God's power and presence went about in the guise of Gideon. The point is not Gideon's spiritual experience, but rather Gideon as Yahweh's instrument. It is not so much that the ruah empowers the person, but that the person becomes the vehicle for the divine activity.45 This action of the SOL does not obliterate the personality or will of the person, but overrides selectively, taking on the identity of the person. The SOL is embodied through the person, creating a level of shared identity.
On some occasions in the OT, a person endowed with the SOL would manifest a visible trait. In i Samuel io:io-ii Saul has noticeably been transformed, and in 2 Kings 2:15 the company of the prophets recognized that Elisha possessed the spirit of Elijah. We might infer that, during the times of the judges, tribes would only follow the leader of another tribe into battle if they believed that the spirit of the Lord was upon him.
We could also understand the SOL's connection to leadership in the OT by examining the terms used in parallel with the endowment of the SOL. We will examine three: anointing, the arm of the Lord and the hand of the Lord.
Anointing in the OT conveyed authority and life from the spirit.46 I Samuel 16:13 explicitly connects anointing and spirit-endowed authority: `So Samuel took the horn of oil and anointed him in the presence of his brothers, and from that day on the Spirit of the LORD came upon David in power.' In Isaiah 61:1-3 the spirit of the Lord anoints the messianic figure who is thereby enabled to perform royal roles. Though anointing is carried out physically by the prophets, they act as the representatives of Yahweh. So in i Samuel io:1 Samuel anoints Saul with the words, `Has not the LORD anointed you leader over his inheritance?'47
We also find the `arm of the LORD' and the `hand of the LORD' used as expressions parallel to the SOL.48 The parallel between `spirit' and `hand', and the conveyance of both by anointing, indicate that these are homologous: when one is referenced, the others can be inferred. These terms converge most in the archetypal and ideal Davidic king. Psalm 89 evidences this constellation of legitimation language as it identifies the Davidic king as chosen (89:3), given strength (89:19), anointed by God (89:20), sustained by the hand of God (89:21), strengthened by the arm of God (89:21), given victories (89:23), appointed firstborn son (89:27), and established through a perpetual dynasty (89:29). The spirit is not mentioned in this Psalm, but its presence is implied when the psalmist associates all these acts with God's anointing. This association also demonstrates that there is little reason to differentiate between God's endowment and the SOL's endowment. These will be important points as we follow the concepts into the Ancient Near East.
With what does the SOL endow leaders? Besides the aspects suggested in Psalm 89 (authority, victory, familial relationship with deity and dynastic reign), Isaiah 11 richly enumerates the qualities given by the spirit: wisdom, understanding, counsel, power, knowledge, fear of the Lord, justice and righteousness (cf. also the description of the Servant in Isa. 42).
The SOL in judges is usually associated with the calling up of an army. In a tribal society with no centralized government, individual tribes facing problems had difficulty enlisting support from other tribes. In such situations, a leader was measured by his ability to compel others to follow, though he had no authority to command them. In Israel this ability marked the power of Yahweh, for he alone had the authority to call out the armies of the tribes. Yahweh was the only central authority. Therefore, the Lords authority was clearly at work when someone exercised Yahweh's authority by calling out the armies (see Judg. 11:29; i Sam. ii:6-8). This was one of the distinguishing features of the judges of Israel.
Throughout Ezekiel 37 we see the ruah giving life, acting on corporate Israel rather than on the king. Job 33:4 attests to the endowment of life on individuals: `The Spirit of God has made me; the breath of the Almighty gives me life.''9 It is not as easy to find royal rhetoric for the idea that the SOL gives life to the king.")
Finally, the spirit gives the king utterance and authorizes him to issue decrees. In z Samuel 23:1-3 David takes the mantle of prophet in his final song:
In summary of the biblical information we could offer the following composite profile. Anointing often symbolized the spirit's presence on a leader and its presence often assumed outward manifestation. The spirit embodied God's authority in the leader, thus legitimizing the leader as he exercised his authority. The spirit provides the wellspring of life and effective utterance and brings the king's success. Through the spirit the king is sanctioned to reign as son of the deity and given the wisdom to bring justice and prosperity to the land and its people. We may now turn our attention to the Ancient Near East, where we will find all of these same elements represented in the ways that deity works with kings.
Ancient Near East leadership
In Mesopotamia we find the terminology of a spirit embodied in a human, not in the context of gods and kings, but in the language of demonic oppression:
•`The alu-demon has clothed himself in my body as with a garment; sleep covers me like a net',52 which some translate as `The alu-demon has wrapped my body as with a garment'.53
•`He [the asakku-demon] enveloped the miserable man like a garment.'S4
Parallels to the clothing metaphor in the realm of kingship are scarce; the best approximation I found appears in the Neo-Assyrian iconography of the king wearing the divine symbols as a necklace.55 An iconographic variation presents the symbols of the gods above the king; by these he acknowledges the gods, but perhaps the symbols also represent the gods' presence with him, resting on him. These non-anthropomorphic representations of deity emanate from the `higher' personified deity - `representing various aspects embedded in the image of a transcendental, conceptually human, multi-faceted, and at times invisible, god'.56 Such emanations may extend the personality and attributes of deity in ways similar to the SOL in the OT, but since the SOL is not a physical manifestation, it would not be properly designated an emanation of Yahweh.
Just as Israelite judges and kings were led into battle and given victory through divine agency, kings in the rest of the Ancient Near East also believed that the gods acted in this way. Neo-Assyrian kings often speak of the gods going before them into battle, sometimes represented by the divine standard or the divine weapon that accompanies them. These objects are viewed as the source of the king's strength: `With the support of AHur my great lord, and the divine standard which goes before me, and with the fierce weapons which the god Assur (my) lord gave me I assembled (my) weapons ... with the supreme might of the divine standard which goes before me I fought with them.'S7 Here we find the power of the god being made available to the king through an intermediary manifestation.
We find throughout the Ancient Near East that the gods ordain the king to his position of leadership. In Mesopotamia the terminology nabu/note describes the gods calling or appointing a king or priest to office." In the case of Yahdun-Lim, this commissioning includes endowment with power to succeed: `Dagan commanded that I be king and gave me a powerful weapon which overthrows the kings hostile toward me.'S9 In this we might be reminded of Samson, who receives koab (strength) from the ruab of the divine warrior Yahweh.60
In Ancient Near Eastern texts the divine endowment on the king is considered a visible manifestation, just as the biblical text sometimes alludes to a visible manifestation of the SOL.61 In Akkadian, divine empowerment is called tnelatmmvu (the visible representation of the glory of deity). This marked the king as the legitimate representative of the gods, one who reigned with their approval and authority.62
Much additional information can be found in Dale Launderville's thorough analysis of kingship in the Ancient Near East, Piety and Politicr.63 He describes his approach as typological - quite similar to my method in this paper."
From the very beginning of his study, Launderville observes that royal authority was a gift from the gods rather than an actual possession of the king,`5 such that royal authority involved participation in divine authorityS' It was essential that the king's endeavours evidence divine authority." The king might adopt various expressions and portrayals to convey the basic idea, and Launderville suggests that `The ways in which such a divine appearance was described indicated how the author negotiated the embodied yet transcendent character of the divine presence, its visible and invisible dimensions.161 In Israel this goal was accomplished through the use of the SOL. This might lead us to consider whether we should interpret the SOL as a metaphor, one of many that could be chosen to convey divine involvement." Hebrew uses the SOL to express the mechanism which actuated a symbiotic relationship between the king and his divine sponsor. The Ancient Near Eastern sources use more direct language of the gods themselves actuating the symbiotic relationship.'° `All of these ideal royal rulers claimed special assistance and favors from the gods: it was such divine assistance that enabled them to accomplish heroic deeds for their communities.'71
When we look into the royal inscriptions, we can see constant reference to this relationship as the gods provide for the king in the same way that the SOL provides for the Israelite judges and kings. The following sampling (drawn from the third to first millennia) could be multiplied many times over.
Anointed by deity
In Egyptian iconography an oft-repeated type-scene portrays the king flanked by deities who are anointing him with ankh signs (symbolizing life) used for the oil.
Manifestation of divine endowment
K. L. Younger has demonstrated that one of the common syntagms of Assyrian conquest accounts is `the terrifying presence of the deity and/or king expressed through symbolic expressions'.73 He cites the tnelatntnu (the divine shining) and the pu/hu ntelantntu (terror or fear in response to this manifestation of divine endowment) as associated with the king as well as with the divine weapons that overwhelm the enemy.
Chosen by the deity and endowed with authority
The king is `chosen in the heart of the deity"' and therefore described as the one after [divine name's heart'.78 The king is specially summoned by the god,79 who also grants him the sceptre.80 The god determines the destiny of the king,81 and calls him by name,82 even from birth." Deity gives the king the `lead-rope' of the people"' and establishes a throne of promise.85 The endowment of kingship is commonly described as eternal, 'forever'.86
Born as son of deity/given life by deity/named
The gods are the parents of the king.87 They name him, nurse him, and set him on their knees.88 He is implanted in the womb by the god89 and begotten by the gods.90 He owes his very existence to the gods9t and enjoys the status of favoured son.92 Gudea's statement to Ningirsu in Cylinder A includes many of these elements: `I have no mother, you are my mother, I have no father, you are my father, you had the seed of me implanted in the womb, made me to be born from the sanctuary'93
Given utterance by deity that enables decrees
The gods of the Near East make decrees as they assign the destinies each year. As B. Albrektson indicates, `The word of the god was a mighty and terrifying power which could prove effective in all spheres of life, a dynamic force bringing about the death or victories of kings as well as the growth or withering of the crops.'94 Nevertheless, I found no examples in Sumerian or Akkadian of the king receiving utterance from the gods to make decrees; in contrast, this concept permeates Egyptian literature. Here we find Hu as the personification of the creative utterance and Sia as the personification of understanding. `Then spoke the royal companions in answer to their god [pharaoh Sesostris 1]: Hu is <in> your mouth, Sia is behind you 0 King! What you plan comes about.'95
Led to battle and given victory by deity
Military contexts provide the most prominent occurrence of deity acting in concert with kings. In the OT Yahweh, like the gods in the Ancient Near East, calls to battle, leads into battle, gives battle strategy and brings victory. We observe the SOL active only in one level of military activity - enabling judges to call up an army from tribes over which they have no authority95 In the Ancient Near East the gods are directly involved with no qualification as they command the battles, lead into battle, endow the king with divine weapons, stand beside the king, run before the king, strike terror into the heart of the enemy, annihilate the enemy and bring overwhelming victory. Ramesses II acknowledges that Amun's role is more significant than the size of the army: `I know Amun helps me more than a million troops, more than a hundred thousand charioteers, more than ten thousand brothers and sons who are united as one heart.'97 The author of judges advances a similar perspective as he records Yahweh reducing Gideon's army from 20,000 to 300 men; Yahweh does this `In order that Israel may not boast against me that her own strength has saved her' Qudg. 7:2). In the category of military leadership, divine endowment works the same in both the OT and the Ancient Near East. The fact that the biblical text only marginally involves the SOL in this role is noteworthy and probably significant.
Given wisdom by deity
Just as i Kings 3:12 portrays the wisdom of Solomon as an endowment of Yahweh,98 so the literature of the Ancient Near East considers the wisdom of the kings as a gift from the gods. In the epilogue of his collected legal sayings, Hammurabi notably claims that his wisdom was allotted by Ea and that by it he was able to maintain peace and prosperity for his people.99
Enabled to establish justice by deity
Granted strength
Like Samson, to whom the spirit gave strength, the kings of the ancient world claimed extraordinary strength or power given by the deity. Nabopolassar makes such a claim: `He (Marduk) had Nergal, the strongest among the gods, walk at my side; he killed my enemies, he felled my foes ... with the mighty strength of Nabu and Marduk my lords, I chased them (the Assyrians) out of the land of Akkad.."01 A suppliant requests that Ninurta strengthen Sargon II: `Grant him unrivaled strength, manly might, make his weapons at the ready that he kill his foes..1102
Summary
The endowments from the gods and the statements of divine agency through the person of the king stand as the foundation for the rhetoric of kingship in the ancient world. It is therefore commonplace for royal inscriptions to include an extensive listing of all these endowments to evidence the king's legitimacy and success.103 The SOL in the OT provides many of these functions.
Direct references to `spirit'
Our next question, then, is whether the Ancient Near East offers any direct references to activity by a `spirit of [divine name]' in the realm of leadership. The following merit mention and consideration.
When we turn to Egypt we again encounter the three personifications of divine endowment, as in the Admonition of Ipuwer: `Authority [Hu], Knowledge [Sia], and Truth [111aat] are with you' (speaking of the king).108 Through these, the king was said to have the powers of the gods. Just as the SOL is not a physical manifestation, and therefore not an emanation, so the SOL is not a person, and therefore cannot be a personification. Ancient Near Eastern literature shows emanations and personifications performing some of the same functions of the SOL, but I maintain that the SOL is neither an emanation nor a personification.
In each of the above occurrences, the similarity is a quirk of translation, not a real parallel. The Akkadian larassu and lammmva, and the three entities mentioned in the Egyptian texts, are separate entities, not an extension of the divine persona. Even the reference to Ishtar as a lamassu is simply describing her metaphorically as carrying out the function of a known entity. In contrast, in the OT the SOL is not a separate entity from Yahweh, but represents a modified level of divine agency.
Hand on me
One more set of data to be considered in the leadership category concerns the `hand' of the deity. This terminology is significant because some contexts in the OT equate the `hand of Yahweh' with the SOL. Consequently, we may consider whether occurrences of the `hand of [divine name]' in Akkadian may compare to the function of the SOL in the OT.109 Statements like Gudea's, `Indeed you let fall on me, O my lady Gatumundu, the favorable right hand of your lofty hands',10 indicate little more than the strengthening hand of support as the deity stands by his side. In Egypt, Ramesses II affirms that Amun is my helper, his hand is with me'.111 The hand is not a distinct entity as the lamassu were; it is probably more an expression of divine aid than of independent divine endowment.
Conclusions on leadership
One might object that this list shows only that the rhetoric of kingship in Israel overlaps considerably with that of the Ancient Near East - what does this have to do with the SOL? As is evident in the survey of the royal rhetoric in the OT and the Ancient Near East, very few of the features of kingship result from the endowment of the SOL. Generally, only Yahweh's endowment is noted. When the SOL is the indicated agency for divine endowment it serves as an additional layer between the deity and the king. So the important question becomes, what made this extra layer desirable in only a few of the royal contexts in Israel, but never in the royal contexts of the Ancient Near East? What theology does it represent?
In the OT, Yahweh unequivocally leads into battle, fights, and brings victory. His involvement is complete and vouchsafes the result. In contrast, when the SOL is invoked, the divine participation is more narrowly focused. The role of deity may be qualified, for the human personality is not totally submerged or inactivated. For this reason, those possessed of the SOL can still manifest human inadequacies and failure, thereby mitigating the results. Kings from the Ancient Near East have no inclination to acknowledge such qualification. Likewise, since the gods in the Ancient Near East make no claim to holiness, as Yahweh does, no theological sensitivities would necessitate establishing levels of involvement. The SOL in the OT expresses God's energizing and motivating role without vouchsafing the outcome or overriding the entire process; it expresses God's work through a human mediator who retains some independent agency. Contrast the Ancient Near East: from the human perspective, kings would never want to admit qualified divine involvement; from the divine perspective, they feel no need to insulate deity.
Prophecy
The prophets in the OT saw themselves as filled with divine power, justice and utterance because they were filled with the SOL (lIic. 3:8; Zech. 4:6). Prophets and kings received overlapping manifestations of divine endowment, but for prophets the emphasis falls on the spoken word (cf. Num. 24:2; 2 Sam. 23:2; Isa. 59:21; Joel 2), while for kings the emphasis falls on actions. The Bible portrays prophets as embodiments of the divine.'12 This portrayal overlaps with the concept of the deity `putting on' a person (see the discussion of //V above).
Sometimes prophetic contexts speak of the SOL rushing upon someone (e.g., Saul in I Sam. 19:23), using language like that found in a few Ancient Near Eastern texts: `the god (Amon) seized a great seer from among his great seers, and he caused him to be in an ecstatic state."13 The ecstatic behaviour brought on by the SOL in the OT characterizes one category of prophet in Mesopotamia (muhhu). Interestingly, when foreign kings encounter Israelite prophecy or dream interpretation in biblical texts, they name the spirit of God, rather than God directly, as the agent (Pharaoh, Gen. 41:38; Nebuchadnezzar, Dan. 4:8, 18; 5:11-14). Nevertheless, the Ancient Near Eastern texts do not commonly speak of prophecy using the terminology `spirit of [divine name]'.
Having said this, we need to examine briefly S. Parpola's claim that trinitarian theology derives from Assyria."' We will not spend time on his larger proposal, which has not been well received, in spite of his status as a highly respected Assyriologist. Instead we will focus on his conclusion that Istar is equivalent to the SOL.
Parpola begins by observing that in the Neo-Assyrian prophecy texts the chief god Assur does not give the messages; instead, this function often belongs to Istar, whose oracles are called the `words of Istar'. He concludes that `Istar can be viewed as the "spirit" or "breath" of Assur (= God)' - a concept he indicates as well attested in Neo-Assyrian texts (using faro). Going a step further, he believes that one can say that `Istar of the prophecies is the spirit of God, who, residing in the heart of the prophet, spirits him and speaks through his or her lips. In other words, she is the functional equivalent of the biblical spirit of God.."15 Unfortunately, this stunning proposal is not as thoroughly supported as Parpola implies. For example, the Assyrian prophecies themselves never refer to Istar as .raru. His supporting footnote does not substantiate his conclusion, as his evidence draws from personal names that feature some combination of Baru and either ilani or the name of a deity. Though Parpola proposes that farilani = ruah 'eloh1n,"' it is not at all clear that Akkadian Baru overlaps with that part of the semantic domain of Hebrew ruah that designates the SOL."' It comes closest when referring to the breath or emanation of the gods,"' but in these contexts it is better matched with the Hebrew nepe.r. It carries none of the functions of the SOL. Parpola's equation must therefore be rejected for lack of evidence.
The research of A. M. Kitz is more productive.119 Kitz designates prophecy as a sub-category of divination, proposing that its role may be expressed by the term `anthropomancy' (divine manipulation of human beings). The ancients practised divination because they believed that the gods manipulated a wide variety of things in the physical world. Kitz suggests that, `As part of the physical world, human beings, like animals and inanimate objects, could be guided by the divine. The results of this encounter could be permanent or transitory and were not necessarily reciprocally restrictive.'12° Much of the divinatory observation in Mesopotamia focused on the abnormal. Atypical behaviour (whether by stars, animals or people) indicated divine influence in the material realm.121 Prophetic utterances of an entranced practitioner were one type of observable, atypical behaviour.
In Israelite prophecy, the SOL manipulates the human prophet. This type of manipulation, described as the SOL `coming upon' the prophets, enables the prophet to deliver the `Word of Yahweh'. In the Ancient Near East, the prophet is overcome by an ecstatic state, but even that is expressed as the god seizing the prophet. Again then, as in the category of leadership, the SOL represents an additional layer between Yahweh and the human who is being influenced. Kitz's description of the relationship as `reciprocally restrictive' is intriguingly similar to what we previously termed `qualified agency'. As best I can tell, by `reciprocally restrictive' she means that both parties retain the freedom to act independently.
Our study of prophecy therefore reaches a conclusion similar to our study regarding leadership. Divine endowment produces much the same results in both the Bible and the Ancient Near East, but biblical description in certain cases adds an extra layer, the SOL, between deity and the endowed human.
Additional categories
We need to address briefly two other areas before drawing conclusions. The SOL in the OT also endows the tabernacle craftsmen.'' This endowment specifically concerns the construction of sacred space, not art generally.
In a Neo-Assyrian document called `Esarhaddon's Renewal of the Gods',123 Esarhaddon undertakes the renewal of the cult images but expresses concern about doing so: `Whose right is it, 0 great gods, to create gods and goddesses in a place where man dare not trespass?' Since the making of the gods and goddesses is a divine task, Esarhaddon prays for divine endowment on the craftsmen so that the will of deity is accomplished: `Endow the skilled craftsmen whom you ordered to complete this task with as high an understanding as Ea, their creator. Teach them skills by your exalted word; make all their handiwork succeed through the craft of Ninshiku [= Ea].'124
As in the previous categories, the divine endowment is similar in the OT, except it is attributed to the SOL rather than directly to the deity.
In this category I have found no parallel in the Ancient Near East. The Ancient Near Eastern gods make no covenants with groups of people; the literature contains no concept of divine endowment on a particular chosen people.
Conclusions
Scholars have long recognized that the SOL in the OT expresses the immanent manifestation of God energizing and motivating (usually select individuals) to execute his plan. By endowing life, authority or strength, the spirit effectuates the kingdom of God, including predominantly God's presence, power and plan.
In the Ancient Near East the gods also endow life, authority and strength. Any given kingdom (e.g. the kingdom of Assyria) is established through divine agency granting the presence and power of deity and carrying the plan of deity - however ad hoc it may be - but the literature lacks a more specific agent for this endowment, such as a spirit of the gods.
A good comparative study helps us to understand each culture, literature or idea in light of the other, juxtaposing the data to discern the fine mosaic of continuity and discontinuity established by the hues of similarities and differences. By looking at the Ancient Near East we have found that endowments of the gods - manifested in emanations, personifications and embodied essence - are not present in the OT concept of the SOL. In fact, the SOL may well be used in the OT to avoid such ideas because of their theological overtones. Our research has led us provisionally to accept energizing and limited embodiment for the SOL. These roles characterize divine endowment as a qualified agency (Kitz's `reciprocally restrictive'), thus introducing a nuance that was both unnecessary and undesirable in the theology of the Ancient Near East. Qualified agency thus stands as yet another distinct aspect of Israelite theology. The Ancient Near Eastern literature has enabled us to propose a more precise theological function and rationale for the SOL. Kings of the Ancient Near East must possess the essence of deity to rule legitimately. Such a concept was not acceptable in Israel, but the agency of the SOL established the necessary theological distance.116 Consequently we could affirm what was said in the introduction: anyone from the Ancient Near East would understand the divine endowment indicated by the role of the SOL. Nevertheless, revelation to Israel qualified the immanence of God such that it would not have fitted the theology of the Ancient Near East.
If this assessment is correct, one further question would merit further investigation and discussion: how does the work of the spirit in Genesis I express qualified agency?
Postscript: Connection of the spirit of the Lord and the Holy Spirit
Church Fathers and theologians readily identify the SOL with the Holy Spirit (HS), since they are typically more concerned about a canonical view of theology than about grammatical-historical exegesis. The Israelites had sufficient trouble grasping the concept of one God even without the complexity of trinitarian theology. Theologians, however, are often more interested in what might be called God's perspective and meaning, even if it is not unpacked until much later. If we admit, however, that there is authority and significance not just in the author's locution, but in his illocution, we must take the author's understanding seriously. It is our exegetical duty to determine how the Israelites apprehended the phrase, rather than imposing our theology directly onto the text.
Though there is no trinitarian perspective in Israelite theology, we will find both continuity and discontinuity when we compare the SOL from this paper to the HS in the NT and Christian theology. Interestingly enough, we will also find continuity between the HS and some of the ideas that we found in the Ancient Near East that did not apply to the SOL.
These are the most notable aspects to take from the chart:
•The extent of the HS's embodiment (indwelling) compares more favourably to the Ancient Near East than to the SOL.
•The SOL does not confer the essence of deity, yet this essence is present in the Ancient Near East and in the HS.
•The Near Eastern - and especially Egyptian - literature personifies the endowing agent of the gods. The OT does not personify the SOL, though the NT presents the HS as a person of the Godhead.
Drawing these significant distinctions between the SOL and the HS does not mean that the SOL was never actually the HS. NT references, such as Peter's Pentecost sermon, identify the work of the HS with certain OT passages concerning the SOL. We have not been discussing phenomenology, but textual interpretation - that is, how the OT audience would have understood the SOL in their context. They occasionally refer to the SOL as the `Holy Spirit' (Ps. 51:II; Isa. 63:I0-II) not through a burst of trinitarian insight, but because in those contexts the SOL is the manifestation of God's presence which is intrinsically holy.
Even in the NT, we might find that the Gospels portray the spirit more in the already established pattern of the SOL in the OT than the yet undeveloped trinitarian doctrine relating to the HS, for in that time Christ had not yet ascended to send the Comforter. Passages for consideration would include Luke 1:35 (Mary), John 1:33 (Jesus), Luke i:15 (John), Luke 4:i (Jesus) and perhaps even John 20:22 (the disciples). Just as the spirit in the OT functions much like the endowment of divine power in the Ancient Near East, yet demonstrates theological innovation and sophistication in its differences, so the Holy Spirit (third person of the Trinity) functions much like the endowment of the spirit of the Lord in the OT, yet demonstrates theological innovation and sophistication in its differences.
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In 1972, distinguished OT scholar Gerhard von Rad wrote:
The declaration [of Gen. 1:2] ... belongs completely to the description of chaos and does not yet lead into the creative activity; in fact this `spirit of God' takes no more active part in creation. The Old Testament nowhere knows of such a cosmological significance for the concept of the spirit of God.'
Obviously, were von Rad correct, this essay would end right here! Worse, a huge question mark would haunt the validity of major studies of the spirit by leading theologians' and by those recently promoting a pneumatological interpretation of creation.' Against von Rad's sweeping comment ('the Old Testament nowhere knows...'), I observe that the OT `knows of such a cosmological significance' in two places, Genesis 1:2 and Psalm 104:30. This is not the large lode of biblical texts one usually mines to expound a theological theme, but I will argue that they portray a crucial role of the spirit in creation, both in the beginning and now.
Behind what follows he several assumptions concerning the larger context. First, I assume that Genesis 1:1 performs a double literary function in the narrative: it serves both as a title for 1:z - z:1 and as a summary claim that God created everything (the 'what').' This means, second, that what follows (1:2-2:1) fleshes out the details of that claim (the `how'). Third, the repetition of `the heavens and the earth' in Genesis i:1 and z:1 brackets that section with a thematic inclusio, thus setting it off as the literary context for Genesis 1:z.5 As for method, the essay has two parts, each from a different perspective. The first and longest part views Genesis 1:z as if it were an outdoor scene, seen through powerful binoculars capable of zooming in for closer views. The second look at the same scene is through a large picture window from a short distance. The aim of the first perspective is to familiarize the reader with the details of the landscape and their significance, while the second draws from those details conclusions concerning our topic.
A binocular view: Genesis 1:2
Transition and orientation
The grammar and syntax of Genesis 1:z effects the transition from verse i to verse z. It opens with a noun ('Now the earth was...') rather than a verb - in other words, with a di junctive clause. A conjunctive clause (a verb followed by a noun) would signal that verse z reports the next event after the event in verse I. But the disjunctive clause of verse 2, as it were, hits the `pause' button, freezing the action so the reader may focus on a single aspect of the cosmos introduced in verse I, `the earth'. Indeed, the juxtaposition of `the earth' - the final word in verse I and the first word in verse 2 - connects the two verses. Syntactically, the opening of verse z leads the reader to expect to learn about a condition or circumstance resulting from verse I. In short, verse I narrates that God created the universe (earth included), while verse z describes earth's conditions immediately after its creation.' A modern film-maker would achieve this same effect on screen with a wide shot (v. I) displaying the vastness of the cosmos ('the heavens and the earth') and then slowly zooming in on the earth (v. 2). The `heavens' would gradually disappear while the earth would slowly enlarge to fill the screen.7
Structurally, verse 2 consists of three lines, each of which sketches in a detail concerning the earth's condition at that post-creation moment.
I. The tohu avrlbohti condition (v 2a, a)
z. The darkness over the deep (v 2a, (3)
3. The ruah 'elohirn over the waters (v 2b, a+(3)
Typically, scholars describe the above situation as `chaos', but some apply that term only to lines I and 2.$ One obvious stylistic feature is the parallelism between lines 2 and 3:
9. Heb. riah may be rendered several ways (see below). For now, I use the Hebrew word in order to leave the proper translation an open question to be settled later.
Each line has the prepositional phrase (lit.) `upon the face of...' preceding, respectively, the synonyms `the deep' and `the waters'. The key question, however, concerns whether line 3 simply restates line 2 (synonymous parallelism), or states a contrast (antithetical parallelism). My translation reads the latter as the case. Finally, I observe that, though only one verse, Genesis 1:2 is a canonically programmatic statement. It says something about what the earth was like before divine creation began (v. 3), most importantly, the mention of ,the ruah of God' on scene at that time. The implications of this latter statement for our understanding of the spirit and creation will hinge upon what we make of verse 2.
The earth's condition, line i
The earth, says this line, was (lit.) tohu wdbohu, a much-discussed Hebrew phrase that links two nouns, tohu and bohu, with `and' (wa).10 The OT attests bohu only three times, twice in the phrase tohu wdbohd (Gen. I:2; Jer. 4:23) and once synonymously parallel to tohu in a separate poetic line (Isa. 34:1z)." Bohd never occurs by itself, so clues to its specific meaning or connotations are lacking, as is certainty concerning its etymology12 In my view, bohu probably represents either a byword for tohu or a similar-sounding, made-up word paired with tohu to form a rhyming phrase like the English expressions `evensteven' and 'topsy-turvy'.
Not so with tohu, whose sixteen occurrences make its meaning and connotations much clearer. Tohu often denotes a `wilderness', `wasteland', `desert' (Deut. 32:10; Job 6:18; 12:24; Ps. 107:40), or `desert-like' terrain (Isa. 24:1o; Job 26:7; cf. Isa. 34:11).13 In three texts, tohu means `useless' or `uselessness' - i.e. the uselessness of human-made idols (I Sam. 12:21; cf. Isa. 41:29) and the `nothingness' of their makers (Isa. 44:9). Idols are `useless' because, despite their dazzling appearance, they cannot in reality do anything to benefit their worshippers. More broadly, to Yahweh other nations and their leaders amount to `nothing' - i.e. tohu parallel to ayin, `nothing' (Isa.40:17,23). In legal contexts, tohd characterizes false testimony, phoney pleas and spurious arguments as 'empty'-i.e. fantasies without roots in reality (Isa. 29:21; 59:4)." `In vain' is the sense of tohuin Isaiah 49:4, where the speaker vents frustration over great effort expended with nothing to show for it.15 Of particular interest is the appearance of tohu in cosmological contexts. It designates the `empty space' in the heavens where Yahweh hangs Zaphon (Job 26:7), while Isaiah 45:18 affirms that Yahweh did not create the earth as tohu - `to be empty' (TNIV), `a chaos' (NRSV), `a waste' (Tanakh), `empty chaos' (NET) - but to be inhabited.
Several motifs from Genesis i:2-3 echo in the prophet Jeremiah's observations:
Strikingly, the prophet observes that divine judgment has returned the oncebeautiful earth to its original state (Gen. 1:2). Even light, God's first creation (Gen. 1:3), is gone, its absence presumably plunging the earth again into its primitive darkness (Gen. 1:2).16 In short, God's vision of horrible punishment ahead for his people evokes tohu tvabohu, an element of the cosmic language of Genesis I.
Finally, one striking literary aspect of tohu wabohd becomes obvious if one reads Genesis 1:2 aloud. The phrase has a rhythmical, sing-song sound, actually repeating `o' and `u' vowels (i.e. tOh U, bOh U and featuring similar consonants (i.e. ToHu, BoHu). Several scholars read the phrase as a hendiadys, a well-known figure of speech in which `and' links two words ('X and Y') in order to convey a single idea ('X-Y'). For example, in English `bread and butter' means `basic food', while `good and warm' means `pleasantly warm'. Speiser renders tohu wabohu as a hendiadys - `a formless waste'17 - but from the above discussion I propose that tohu mibohu be rendered `lifeless wasteland'. The earth is `lifeless' (i.e. uninhabited) and `unproductive' rather than `disordered' or 'shapeless'.18
The earth's condition, line 2
At the time the earth was tohu wabohd, `darkness was upon the face of the deep'. Here, Genesis 1:2 shares a motif also found in other ancient cosmologies,19 and many scholars regard the phenomenon as eerie, ominous and sinister. Its connotations are of `evil, misfortune, death, and oblivion'.20 As Wenham remarks, `If light symbolizes God, darkness evokes everything that is antiGod: the wicked (Pr. 2:13), judgment (Ex. 10:21), death (Ps. 88:13).'21 In fact, however, in the Bible darkness evokes both benign and sinister associations. It is sinister in that it is the antithesis of light - in modern physics, the default natural state of the world without light - and because it `conceals the location of a thief'.22 It is benign in a protective sense - that as a kind of veil for God, it protects humans from seeing him and dying (Deut. 4:11; 5:23; Ps. 18:12). More important, darkness is God's creation (Isa. 45:7) and, thus, subject to his sovereign control (Isa. 42:16; 50:3). The psalmist draws strength from the simple truth that `even the darkness is not dark to you [God] ... for darkness is as light to you' (Ps. 139:12 NRSV). Human eyes cannot penetrate darkness, but God's eyes can; it does not obscure his vision or impede his protective watch over his own. In short, the mention of darkness in Genesis 1:z introduces an ambiguous motif: does it symbolize the `lifeless wasteland' or the cloak of God's hidden presence ready to reveal himself?23
The darkness specifically covers the surface of `the deep' (Heb. tfhdn1).24 Tehdnn lacks the definite article, thus leaving open the possibility that the word might be (or once was) a proper name.25 An earlier generation of scholars read tehdnt against mythological background, connecting it with the name Tiamat, a primordial goddess in the Babylonian creation account. The latter narrates how Marduk killed Tiamat and cut her body in half to form land and sea. Scholars commonly compared one body part to the `vault' called `sky' that God created to hold back the `waters above' (Gen. 1:6). The present essay, however, shares the recent consensus that tehdnt here is simply a key, ancient cosmological term based on a common Semitic root (tihant[at], `sea').26 Specifically, tehont designates `deep, deep waters' - the cosmic, watery abyss that also appears in Egyptian and Phoenician cosmologies.27 As Waschke notes,
Behind all the various cosmogonies stands the shared notion that the world was created from water and that the earth from its beginnings was surrounded on all sides by water.2"
A few other passages understand that thorn comprises both the primeval ocean now above the vaulted sky and the ground water that supplies the earth's surface (e.g. Gen. 7:11; Pss 78:15; 1o4:6-16).29 Like darkness, the Bible also pictures deep waters ambiguously. They threaten humans with drowning (Exod. 15:8) - witness the account of Jonah Qon. z:6) - but also enable human survival in the and climate of the biblical world (Gen. 49:25; Deut. 8:7).30 Certainly, the waters are subject to God's omnipotent sovereignty: he assigned them their place as his servants and as testimony to his wisdom and love (Ps. 33:7; cf. 104:6; Prov. 8:27-28).31 No biblical text, however, portrays the deep as a power independent of God or as a personified entity capable of creating things on its own.32
In short, at this time darkness and deep waters cover the `earth', but the parting of the terrestrial `seas' will soon reveal beneath them the `lifeless wasteland' or `dry land' hidden there (Gen. r:9-io).
The earth's condition, line 3
The third and final line of verse 2 pictures something different from the preceding two - something actually moving, not static. It also marks the biblical debut of the rz2ah 'elohIm, the narrative's only other actor besides 'elohir (cf. vv. i, 3-3i). Here is where we use the zoom feature of our binoculars. First, one must ask how best to translate ruah in this phrase. Basically, the word means `breeze' or `breath', but in some contexts it denotes `wind' or 'spirit'.33 According to Averbeck, rdah as `breath' and `wind' occurs in the OT 140 times - 40% of the word's total.34 In other words, 40% of its occurrences involve the movement of air, whether in weather (Gen. 3:8), in the breath of humans and animals (Gen. 6:17), or metaphorically in God's `breath' expressed in nature's `wind' (Exod. 15:8). More important theologically, however, is the fact that in most instances the OT associates `wind' with God's direct intervention.35 Thus, whenever rzrah means `breath' or `wind', it still presupposes a connection between the nlahaction and God. Finally, in some places to translate rzrah as `spirit' fits better than `breath' or `wind' (e.g. Gen. 6:3; Pss 139:7; 143:10; Isa. 63:14).
As for 'el61)ine, `God' seems the most obvious translation ('el61Vrre is standard for 'God')." Some recent scholars, however, read 'elohim here as a superlative akin to the use of `God' in the English term `god-awful', a grammatical usage attested in the OT for several words including 'etohIm.37 This grammatical practice underlies the translations of ruah 'elohir as `terrible storm' (von Rad) and `awesome wind' (Speiser).38 It seems improbable, however, that Israel ever used ruah 'elohim to mean `mighty, wind'. Everywhere else the phrase means `breath/wind/spirit of/from God', and never `mighty wind'." Further, the fact that elsewhere in Genesis i 'elohim means `God' (twenty-nine times) increases the probability that the word in verse 2 has the same sense.'" Finally, Ancient Near Eastern creation accounts typically portray water and wind as polar opposites, reckoning only the former as part of the primeval `chaos'. This observation led Ridderbos (among others) to conclude that in Genesis I `the deep' (thhont) / `the waters' (hammayim) are, in principle, antagonists of ruah ('wind'). He thus rightly understood ruah 'e%him to be `a wind sent by God'.41 In other words, the adversative `but' opens line 3 to signal the contrast between line 3 and line 2: `but the wind from God slowly moved over the waters'.42 In sum, while possible, the superlative sense seems the less likely sense than `God', and that is the view taken here. Shortly, I will suggest that Genesis i presents the `wind' and `waters' not as `antagonists' but as simple `contrasts'.
A review of OT usage of ruah 'el6hi7n/YHW1II is instructive, as the chart below shows.43
Use of rfah 'elohim/YHWH in the Old Testament
*ruah YHWIH
#ruah 'el
**'adondy YHWIH
The chart tells us much about the ruah 'elohim/YHIH. The recurrence of the preposition `al ('upon') implies that the ruah comes from somewhere else - from God, to be sure - and either hovers overhead, rests invisibly atop, or perhaps envelops its recipients. The ruah also seems to arrive on scene unrequested and unexpected; it shows up suddenly and simply takes over. As a result, a human person of very limited power immediately becomes `clothed' or `filled' with (also `full of') decisive divine power. The ruah 'elohim/YHWH asserts incredible influence on people and nature: it `stirs', `drives', `lifts', `throws', `brings out', `sets down', `makes', `blows on' and `gives rest'. Startling things begin to happen with humans and in nature. The most common phenomenon of ruah is spoken or acted prophecy; prophets (and others) speak, are relocated, or act like a prophet. More broadly' Bezalel also designs the tabernacle, judges defeat invaders and human life begins; grass and flowers wither and die, and a river resumes its flow All these reflect the continuing mastery of God over his creation via the ruah 'elohim, a mastery we may infer in Genesis I:z as well.
Finally, the participle (merahepet) of which ruah 'elohim is the subject merits close attention. The root rahap occurs three times in the OT, once in the qal Qer. z3:9, `to tremble') and twice in the piel, both with the preposition `al (Gen. i:z; Deut. 32:1I, `to hover, tremble').44 In the former passage, Jeremiah laments the grievous unfaithfulness of his fellow prophets ('My heart is broken within me; all my bones tremble [rahap]' NIV), while the Song of Moses (Deut. 32:1i) compares Yahweh's loving care of Israel to that of an eagle teaching its offspring to fly.45 He rouses his nestlings, watchfully `hovers' (rahap 1pi.1) over them, and protectively spreads his wings to take them to safety if they falter. In my view, three things support a preference for a connection between Genesis i and Deuteronomy 3z rather than with Jeremiah 23:9. First, the same form of rdhap (piel) + `al appears in both texts. Second, the cognate root in Ugaritic for rahap also concerns the movement of eagles, perhaps with the sense `to soar'.46 Third, only the root in Deuteronomy 32 concerns the movement of wings and has associations with wind." If so, one must not imagine a stationary `hovering' like a helicopter but a continuous, probably slow, sweeping movement like an eagle in flight."
Through the picture window: Genesis i:2, again
Our final look at Genesis i:z sets the binoculars aside and views the scene from a distance through an imaginary picture window. Our question is, what does the passage teach us theologically about the relationship of the ruah (`breath/wind'/`spirit') and creation? But first, we must ask a fundamental question concerning the context: is the earth's condition `chaos'? This is important because, if the ruah acts towards the waters, rather than simply being present over them, we must decide what those waters represent.
Chaos or what?
For decades scholars have understood creation in Genesis i as a process by which God transforms the world from chaos to order. Surprisingly, our binocular study of Genesis I:2 seems to point us away from that assumption. If by `chaos' one means an earth in disorder and disarray - that tabu wahohu is Hebrew for 'helter-skelter' - then `chaos' would be the appropriate term. In my view, however, Genesis 1:2 portrays the earth's condition not as chaotic but simply as `an unproductive and uninhabited place'." Deep waters cover it, and darkness enshrouds it - certainly, a condition a great distance from the later positive state that 'eIOhirrt calls `very good' (Gen.1:31). But, in my reading, verses 3-31 picture creation neither as the clean-up of a disordered mess nor as the conquest of a rebellious, anarchic power called chaos. Instead, day by day, a series of spoken divine statements transform the empty, lifeless earth into a well-watered, fertile and lush world where humans and animals may thrive (vv. 11-30).5°
First, the process separates the waters vertically, leaving some above the sky and some below it on earth's surface (vv. 6-8). Then it repositions the terrestrial waters horizontally by collecting them into `seas' so the `dry land', heretofore hidden underwater, may debut (vv. 9-zo). At that point, the nowvisible earth presents a stark, silent scene: a lifeless wasteland, empty of vegetation and human or animal inhabitants. Behind this process stands not chaos per se, but the fundamental polarity noted earlier - the primal deep waters over against (but not hostile to) the ruah of God.s' The waters symbolize not an enemy but `passive, powerless, formless primordial matter, from which nothing can arise by its own power'." They represent lifeless raw materials with potential for creation and life if empowered by divine power. Their opposite, the ruah from God, metaphorically represents that kind of primal energy, the embodiment of creation's active potential. The juxtaposition of water and ruah signals that a decisive moment of divine empowerment is about to happen.
Ruah 'e1ohim/YHWH: its connotations
What traits does the ruah 'elohim/YHW1'H display that illumine its role in creation? In Genesis I:2, the ruah is completely invisible; it offers no material form to be seen. But were human eyes watching, they might see the effects of its silent movement across the waters. If we are to imagine the ruah soaring like an eagle, then in its wake flow gentle ripples or majestic waves rolling across the deep. Were human ears listening, they might hear its rustle or rumble, audible like the wind, as it slowly moves over the waters. Or the presence of the ruah may unleash an even louder moment - a raucous, noisy and threatening storm, or even the cacophonous violence of a swirling hurricane - rather than the quiet calm of peacefully undulating waters. In sum, visible signs and audible sounds from an invisible source attest the on-site presence of the mysterious ruah in Genesis 1:z. Though invisible, the ruah 'elohim is not static. Its slow movement across the scene smacks of superhuman power ready to work - or, at least, that is what readers familiar with the phrase elsewhere in the OT imagine. The phrase conjures up images of a powerful force sent by God to influence both humans and nature.
Breath/wind, spirit, or both?
Thus far, I have opted to use the Hebrew ruah rather than render it either as `breath/spirit' or `wind'. My purpose has been to hold at bay possible misunderstandings that either English rendering might potentially evoke. For example, some readers who understand the spirit to be the giver of life might infer from Genesis 1:z that the universe already had life in itself - that somehow and in some sense it was already alive rather than lifeless. Others might deduce that the spirit is itself a distinct being alongside 'e%hir. But both ideas are alien to the OT. Some Christian readers might even assume - in my view, wrongly - that the mention of the `spirit of God' here marks the biblical debut of the third person of the Trinity. Now, however, looking through the picture window at the whole scene, I want to revisit the question by assessing several proposals about how ruah as `breath' and `spirit' may relate.
In Hamilton's view, for example, if one believes the ruah in Genesis 1:2 to be destructive, then `wind' is the appropriate translation; but if it is thought to be beneficent, then `S/spirit' is the better translation.53 There is, however, no biblical reason to think that `wind' is by nature always destructive rather than at times beneficent. Indeed, if the assumed polarity between ruah and water(s) noted above also underlies their relationship in Genesis 1:2., the rfiab may rightly be read as a potentially positive influence. Also, I believe that the text presents the waters in a more neutral than negative light. Alternatively, Averbeck observes that the distinction between `breath/wind' (i.e. the movement of air) and the `S/spirit', whether divine or human, is not as sharp in Hebrew as it is in English.54 This is simply because the same word (ruah) shows both meanings. In other words, ruah is inclusive (vice exclusive) of the word's two primary senses, and that implies an underlying connection between them. This is true whether one speaks, for example, of the human `spirit' or the `S/spirit' of God.
In my view, this connection is evident in Genesis z, the narrative about the creation of humans. The lifeless physical form of the Human (haadage) becomes a 'living being' when God breathes `breath' (nesama) into his nostrils (v. 7; cf. Ps. Io4:29).55 Now, according to the story the Human has two main dimensions, one material (symbol: `dust') and the other immaterial (symbol: `breath'). The latter symbolizes both the `life' that now throbs in the Human and also his personhood. As a person, he has self-awareness, powers of reason and reflection, emotions, a `spirit' (i.e. outlook, mood, temperament, etc.) and an awareness of God. Since God is invisible, the Human's physical side cannot derive directly from God's being. But the narrative implies that the `breathy' side of the Human - his personhood - does derive from and correspond to God's nature as a person. This is why in some texts ruah is best rendered `spirit', whether describing the nature of God (Gen. 6:3; Hag. z:5) or of the Human (Job 17:1; Ps. 31:5).
Indeed, Averbeck suggests that the ruah 'e%hinz in Genesis i:z may simply be a double entendre, connoting both `breath/wind' and `spirit' at the same time." The double entendre idea also connects well with the earlier observation that the OT often associates the ruah 'elohirrt with speaking by prophets (see below). In sum, I affirm Averbeck's conclusion that:
57. Averbeck, `Holy Spirit', pp. 24-25; cf his discussion of Ezek. 37 (pp. z5-z6).
The point is that Genesis 1:2 presents us with `wind' as a reflection of the `S/spirit of God' who now speaks.
Spirit and word
What about this intriguing juxtaposition of the ruah 'elohirrl (Gen. 1:z) and the subsequent `words' spoken by 'elohirn (Gen. 1:3-31)? Does their narrative proximity imply a connection between the ruah and the following creation? In my view, three things support that assumption. First, the biblical association elsewhere of the presence of the spirit with divine speech at least raises that possibility. The above chart shows that one prominent role of the ruah 'elohirrt is to empower spoken prophecy and prophetic actions. The coming of the ruah upon a human often produces a prophetic oracle -'Thus says the LORD', followed by direct divine speech. It is striking, then, that as soon as the ruah line concludes (v. 2), the very next words report `And God said' and divine speech - the command `Let there be light' (v. 3). The latter marks the beginning of God's creative acts after the preface of verses I-2.5$ To assume a connection between spirit and word would make good sense.
Finally, the assumption of spirit participation compares to the understanding of creation elsewhere in the OT:
The synonymous parallelism implies a close connection between `word' and `breath' and thus lends support to Averbeck's inclusive image of the S/spirit `breathing out' God's pronouncements. Put differently, God's spoken word `makes the creative energy [of the ruah] effectual'.60 More important, by giving audible substance to the invisible `breath' of God's mouth, the spoken `word' probably lays a kind of semantic bridge. The bridge leads from the simple idea of `breath' through the `word' to `a truly spiritualized interpretation of lit], the idea of "spirit" in the strict sense'.61
The spirit and creation: summary
Genesis i:2 presents a very dramatic but ambiguous scene, one fraught with both great uncertainty and also great potential. So what is the ruah 'elohIm doing in relation to creation? To begin, there are two things that, in my view, the ruah is not doing. First, the divine breath/wind/spirit and the waters are not warring antagonists. Genesis 1:z makes no overt reference to any battle or conflict as do other ancient accounts. Thus the conflict interpretation assumes a more direct connection between the latter stories and Genesis 1 than the evidence supports. Rather, the contrast is between the moving, active, powerful, protective and life-giving `spirit of God' and the stationary, inactive, powerless, unproductive and inert deep waters. The latter symbolize great potential for life and productivity present in the raw materials of Genesis I:z rather than hostile opposition. The divinely sent breath/wind/spirit metaphorically represents what Tengstrom calls `primal energy that embodies the active potential of creation'.62 Second, there is no indication that the ruah is `drying up', `driving back' or `subduing' the waters/deep as some scholars claim.63 Such views assume the popular notion that in Genesis I God is bringing order out of chaos, an assumption I do not share. As noted above, I affirm that, without struggle, God's commands lead to a two-stage repositioning of the waters so that the `dry land' becomes visible for the first time (vv. 6-9; cf. Ps.Io4:2b-4).
More positively, the canonical position of Genesis 1:2 is striking. Though only one verse, Genesis i:2 marks the canonical debut of the ruah 'elohhv, an invisible manifestation of God's 'breath'- perhaps as 'wind'- that will later make cameo appearances throughout both Testaments. The verse introduces an important biblical phenomenon tantamount to God's power personified almost as if it were a character in God's cosmic drama. Before creation began (v. 3), Genesis 1:2 claims that `the ruah of God' was already slowly moving across the dark, watery scene. What are we to make of this?
First, simply and subtly the ruah 'elohiln symbolically asserts the presence of Almighty God amid the darkness and the waters. That very presence affirms that the wasteland still stands under the sovereign sway of Yahweh. More important, given the use of ruah 'elohinz surveyed earlier, the phrase here also asserts the presence of divine power - `primal energy' sent by God and poised to transform the scene in some obvious way. The spirit is invisible, but the spirit is there to act, not to watch. Its presence goes beyond a simple symbolic claim that God is omnipresent - as if God were saying, 'Yoo-hoo, I'm over here!' The spirit compares to an active player warming up on the field for a game, not a spectator seated passively in the stands. Also, its powerful presence creates reader expectation that through the ruah God is about to do something important - and perhaps even to speak. The reader knows that, whether stirring humans or nature, the ruah always shows up decisively to intervene or effect change.
Second, just as divine `breath' breathes life into lifeless humans (Gen. 2:7; Job 1z:Io), so the ruah breathes a specifically life-.giving breath into the scene. Its mention signals that God is about to breathe life into the lifeless wasteland - to cause the barren, empty earth to flower and flourish and become inhabitable by all God's creatures. Made alive, the world will provide a beautiful, bountiful home for the `living soul' that God will create and place there. As a whole, creation puts God's wondrous revelation on display for all eyes to see and all ears to hear. At the same time, it `bears witness to the mysterious source in God's invisible, creative energy, God's ruach'.64 The spirit's presence implies what Dabney calls `the possibility and promise of creation': God will fill the emptiness, dispel the darkness by light and reposition the waters. In the soaring of the ri2ah across the deep lies the hope that `God's possibility for the world' may become a reality.65
Finally, the spirit may contribute to at least two other creation phenomena. The first is what Yong calls `the interactivity and co-creativity' between God and the creation evident in Genesis i." In some cases, God `breathes' out his commands and the creation simply obeys - for example, with light (v. 3) and the separation of the lower waters and dry land (v. 9). But at other times, the narrative portrays God as interactive: he names things (vv. 5, 8, io), or sees them and responds by declaring them `good' (vv. 4, 10, 12, 18, 21, 25, 31). And in one case, God seems to concede co-creativity to the earth: rather than act or command action, God calls the earth on its own to produce seed-bearing plants and trees (v. 11).6' Thus Genesis 1 portrays God as commanding, responding and granting creative agency to agricultural processes, processes that began on Creation Day 3 and still continue today. With the latter, God asks the earth to act as, in essence, co-creator without surrendering his absolute sovereignty as Creator. And Yong's `pneumatological hypothesis' rightly traces the diverse phenomena back to `the dynamic, particularizing, relational, and life-giving presence and activity of the Spirit of God'."$
The same co-creativity also belongs to all `en-spirited' living creatures (Yong's term), human and animal -what Yong calls `the unfinished dimension of the creation'. They have the potential and the God-given freedom `to fulfill creation's reason for being', on the one hand, or `to sabotage the divine intentions', on the other.69 Finally, Psalm 104:30 highlights the role of the divine ruah in one specific `unfinished [creation] dimension' - continuing procreation. Yahweh still sends his life-giving `breath' to enliven future generations of creatures as he did in Genesis i - 2:
Surprisingly, the psalmist invokes the word `create', the same word as in Genesis i. Apparently, he considers such new life, whatever its temporal distance from the first creation, to be another moment of `creation'. He understands that the original creation and later creations belong to a single continuous process, one that continues even to our day - and still involves God's ruah. And, of course, that is not all that the spirit is doing!
Conclusion
It turns out that von Rad overstated his case against the relationship of the spirit and creation in the OT. Granted, only two texts (Gen. I:z; Ps. 104:30) expressly link ruah with creation (bard'), but they are telling. Viewed close up through binoculars or at a distance through a 'picture window, they affirm that the raah as breath/spirit, through the spoken divine word, `en-spirited' the original creation and `en-spirits' new births many millennia later. Thus the invisible riiah 'elohim/YHIYIH, now as then, asserts the mastery of God over his creation. Whenever the spirit is present, life-giving divine activity is either already in progress or not far behind. Originally a literary preface to Genesis 1:3-31, Genesis 1:2 canonically marks a programmatic statement that launches a long biblical trajectory of the spirit's life-breathing activities (e.g. John. 20:22; Rev. 22:17). And that trajectory still continues; the spirit still breathes life and light to dispel darkness and to empower the powerless.
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John Walton, on the other hand, certainly does not err in this way, which is not surprising if one is acquainted with his hermeneutical approach and his deep caution over `reading the New Testament into the Old Testament'. In Walton's discussion of the `spirit of God hovering over the waters' in Genesis I:2, he points out that the spirit of God is not a separate entity or person in the OT but an extension of God himself analogous with the expression `the hand of the Lord'. On this basis, he denies that one can exegetically justify the idea that the Holy Spirit was involved in the creation of the cosmos in some special way.
I am largely in agreement with Walton, but not quite, which is also not surprising for those who know my views on the relationship between the Testaments.' In other words, I would strongly agree that the OT authors and their original audiences did not have any inkling of the Holy Spirit as a separate person of the Trinity. And we must first of all appreciate, to use Childs's phrase, `the discrete witness' of the OT.' However, also with Childs, as Christians we are invited to read the OT in the light of the fuller revelation of the NT. In the light of Christ's ministry, the OT anticipation of him is much easier to see (Luke 24:25-27, 44-48). So in the light of the experience of the Holy Spirit at Pentecost and after, the role of the Holy Spirit in the OT is much easier to see as well. On a practical level, what this means is that I am more willing than Walton to see continuity between the OT `spirit of God' and the Holy Spirit. It appears that Walton will only affirm this in a case like Joel 2 if that connection is explicitly made in the NT, whereas I would take such connections as encouragement to see the continuity as broader. Such an approach may bring us close to the view of Wright and others, but rather than assuming the `spirit' in the OT is a reference to the Holy Spirit, each occurrence will have to be considered on its own merits. The purpose of this volume, though, is to look at the spirit of God in its OT context.
That said, the focus of my chapter is specifically on the spirit and wisdom. When I first received the assignment, I have to say that I was a bit concerned whether or not I would have adequate material to write a substantial contribution to the book. As we will see, there is minimum reference to the `spirit of God' in the books of Proverbs, Ecclesiastes and Job. However, understanding my topic not as the spirit and wisdom literature, but as the spirit and wisdom provides plenty of material for discussion. Even so, I will begin by looking at the three wisdom books: Proverbs, Job and Ecclesiastes.
The spirit in wisdom literature
The spirit in Proverbs
Proverbs has only one relevant passage for our discussion, but it is a very interesting passage that shows a close connection between wisdom and spirit. The context of the passage is the first speech that Woman Wisdom gives in the book of Proverbs (i:20-33). She is speaking in the street at the entrances to the city gate. She is appealing to foolish men (simple-minded, mockers, fools) who ignore her. In 1:23 she says:
5. Translations from Proverbs are from Tremper Longman III, Proverbs, BCOTWP (Grand Rapids: Baker, zoo6).
In other words, here she assures those who do listen to her that they will receive her spirit and her words.
Of course, to understand this passage fully we must explore the significance of the figure of Woman Wisdom in the book of Proverbs. Who is Woman Wisdom?
Whose house would be found at the heights of the city? God's. The temple was built on the height of the city. Most will agree that Woman Wisdom is a personification of God's wisdom, but I go further in saying that Woman Wisdom represents God himself, just as Woman Folly, whose house is also on the `heights of the city' (9:14), represents the false gods that try to lure Israelites away from the true God.'
Before returning to 1:23, let me point out that this choice between Woman Wisdom and Woman Folly indicates that wisdom and folly are not just practical categories, but theological ideas. To be wise means to be in relationship with Woman Wisdom, that is God himself, while to be foolish is to be in relationship with false gods. The book of Proverbs presents this choice between the two women at the culmination of the discourses and at the transition to the proverbs perse so that the theological significance of wisdom and folly will reverberate in chapters 10 - 31.
But returning to 1:23, we see Woman Wisdom, who represents God himself, assuring those who would listen to her that she will pour out her spirit to them. God's spirit, of course, is the source of life, which is also the destination of those who pursue wisdom. She also promises to reveal her words to them,' most immediately the words of the book of Proverbs, which seeks to guide the sage on the right path and to avoid the path of folly.'
Proverbs 1:23 shows a clear connection between the spirit and wisdom of God (Woman Wisdom). This connection becomes even clearer in later passages, but first a look at Job.
The spirit in job
Before looking at particular passages in Job, it is important to orient ourselves to the book as a whole. The main issue in job is wisdom. Suffering is the foil that allows the discussion of wisdom to take place.10 Job suffers, and the human participants in the story debate the reason why. They all have their own diagnosis and their own prescription for job's problem. They struggle since they are not privy to the information given to the reader in the prologue (Job I - a). We know beyond a shadow of a doubt that job is innocent (I:1,8;2:3). He is not suffering because of his sin. The three friends' diagnosis of Job's problem is that he is a sinner and their prescription is that he needs to repent (see, for example, Bildad's argument in job 8). They are fully committed to the idea that sin leads to suffering, so suffering is a symptom of sin. Job also affirms this type of retribution theology, but there is a problem - he knows he is innocent. Therefore, he wants an audience with God in order to set God straight. God is unjust. Elihu comes late into the debate, but he ends up arguing like the three friends. Finally God speaks out of the whirlwind to job asserting his wisdom and power, but not giving Job an answer to the question of why he suffers (38:1 - 4o:2; 40:6 - 41:34).
This description of the book of job could be expanded and nuanced, of course, but this basic overview is sufficient for the purpose of this chapter. The important point for us to remember as we examine passages in which God's spirit is mentioned is that the book of job presents a variety of conflicting perspectives on job's suffering and wisdom and one cannot presume that a statement from one of the human participants in the story is theologically normative. One cannot quote the three friends, Elihu, or even job himself and say, `Thus says the Lord.' In short, when they speak of the `spirit of God', we cannot presume that they accurately reflect the truth of the matter. With that background, let us survey the relevant passages in the book of job. These are passages that speak of the spirit of God.
job 4:7-17: authority in spiritual wisdom
In his first speech Eliphaz makes an interesting appeal to divine authority for his argument against job that suffering is the result of one's sin. After appealing to observation and life experience in 4:7-11, he relates the following episode:
Ii. The translations of the book of job in this chapter are all from my forthcoming Job commentary to be published by Baker.
Eliphaz surrounds the heavenly voice that speaks in verse 17 with great mystery. Verses 12--16 describe the experience and his reaction to it in a way that builds up suspense and intrigue. Though he implies that the speaker is a `spirit' (v. 15), he never clearly identifies the spirit or the voice. The spirit may be an angel. However, Clines may be right when he argues that the spirit is God himself since `form' (4:16) is always used of God, and that wind often accompanies divine theophany.12 Again, the recalled event is surrounded by mystery, though the claim is clearly that the statement is coming with heavenly authority.
The revelatory moment begins with subtlety. The `word' (dabdr, which can also mean `message') `stole' (from gnb) over to him. Like a robber it came by stealth, without warning, unexpectedly. Of course, there is no substantial connection with the description of Christ's coming `as a thief in the night' (i Thess. 5:2; 2 Pet. 3:io; Rev. 3:3), but both phrases are communicating the idea of surprise. The message (word) did not come through loud and clear, but just as a whisper, again a description that emphasizes mystery as well as secrecy or privacy.
The description that Eliphaz gives is suggestive of an intuition, an internal moment of insight. Of course, he is claiming more than that, or at least he is claiming that his intuition has the authority of heaven behind it.
Even so, this intuition is disquieting according to verses 13-14. It is like a nightmare, or at least a dream that deeply disturbs. Indeed, Eliphaz says that it came in a dream (a vision during deep sleep). This dream produced deep anxiety and fear. Again, this may be no more than a claim of divine revelation. This spirit comes from the heavenly realm and so disturbs mere humans who are the recipients.
The climax of the claim is that a `spirit' (ruah) passed by him. The identification is not precise or clear; however, it is clear that whatever the `spirit' was, it was not of this world. In spite of Clines's comments, it is only possible, not at all certain, that Eliphaz is thinking of the spirit of God here. More likely, the idea is that it is some kind of supernatural, perhaps angelic, being. Even so, the experience is eerie and scary. The spirit is an otherworldly presence, thus lending its message authority.
In the silence, he heard only a voice. The voice speaks a word that at first is hard to penetrate. The claim is that no-one can be righteous before God. And if no-one can be perfectly righteous, then job is not either and deserves the suffering that is coming his way. Job himself will interact with this claim in chapter 9.
Thus, in a subtle, secretive, yet bold way, Eliphaz is enlisting divine support for his contention that job is a sinner in need of repentance.
job 20:2-_3
In his second and final response to job, Zophar prefaces his substantial argument by referring to his motivation for speaking:
If this is the correct translation of the Hebrew phrase ruah nnih/rinati, taking the min as a privative, then Zophar is appealing to a spiritual source for his wisdom that comes from outside his own understanding. He is thus making a similar appeal to authority as Eliphaz did in chapter 4. On the other hand, it is possible to understand the preposition as locational, indicating the source of Zophar's understanding. Clines suggests that Zophar `is not given to supernatural revelations' and thus translates the colon `an impulse from my understanding prompts my reply'.13 I disagree and believe that Eliphaz appeals to a supernatural authority.
job 26.•z-g
Job responds to Bildad by a series of sarcastic rhetorical questions. Bildad and his three friends have held themselves up as sages, able to help job in his predicament. Job rightly points out that in their insistence that Job's suffering is the result of sin, they have been no help at all.
His final question then attacks the source of their advice and presumes that Bildad is claiming some kind of spiritual authority. Bildad implicitly claims to speak from divine authority, but Job is denying that.
Job jz:6-zo
While there is some doubt as to whether Eliphaz is appealing to divine or angelic authority in his reference to a `spirit' who imparts wisdom, there is much more certainty that Elihu makes an appeal to a divine spirit in the opening of his monologue directed at Job:
Here the `spirit in a person' is parallel to `the breath of Shaddai', thus giving us confidence that Elihu is claiming that his wisdom comes from God himself. He is contrasting this source of authority with the wisdom of experience which is the product of living a long time as embodied by the three friends. However, the three friends have failed in their attempt to lead job to repentance, so now the spirit-filled Elihu will attempt it.
Conclusion
In these speeches, we see an attempt on the part of Eliphaz, Zophar, Job and Elihu to ground wisdom in the spirit. This spirit is clearly God's in the latter three's speeches and is at least heavenly, if not divine, in Eliphazs.
How do these texts contribute to our understanding of wisdom and the spirit? We must be cautious here. In the context of the whole book of job, all the wisdom of the human participants (including job) is ultimately rejected as illegitimate. As God himself says to Eliphaz at the end of the book, `you did not speak correctly about me' (42:8). Eliphaz's claim to wisdom is false and his appeal to spiritual authority is bogus. As for Elihu, his status in the book is a bit more ambiguous. How are we to interpret the silence that greets his speech? Some commentators take this as implicit agreement. Eliphaz is simply paving the way for the Yahweh speeches. My own opinion agrees with those who consider the silence as a rejection of Elihu's perspective. Neither Job nor God finds it necessary to address him, since he simply repeats the advice of the three friends. He too thinks that Job's problem is a sin problem (34:10-15). The inclusion of the Elihu speech is to show the inadequacy of yet another human pretension of wisdom, namely those who falsely attribute their wisdom to a spiritual source.
God's spirit as the source of life in the book of Job
God's spirit is also mentioned in job in reference to the source of life in a person. At least one passage" has this significance, Job 27:1-6:
In verses 2-6 Job reaffirms his intention to continue to insist on his righteousness in the face of his friends' arguments. Interestingly, he makes his point by an oath in the name of God. But even in the midst of his oath, he takes the opportunity to express his disappointment and frustration with God. He believes God has denied him his rights with the result of turning him bitter. He promises to continue his resistance against the friends as long as he is alive (v. 3). The `spirit of God' (ruah 'elohi7n) here should be simply taken as a reference to the breath that God breathed into mortal nostrils (Gen. 2:7;" Eccl. 12:7),16 though breath can also refer to S/spirit (Ps. 104:29-3o). To deny his own righteousness would be to lie (v. 4). He refuses to he simply to cater to the opinions of his friends in order to make them go away. We will soon see that Job's persistence rather than his concession is what makes them go away (though it energizes Elihu to get involved). There has been no softening of Job's position. He is as confident as ever of his righteousness and the fact that God is unjust to let him suffer.
The spirit in Ecclesiastes
Job 27:1-6 is a good introduction to a brief examination of the only passage in Ecclesiastes worth discussion under the topic of God's spirit in wisdom literature, namely 12:7, which culminates Qohelet's reflections on death:
17. Translations from Ecclesiastes come from T. Longman, Ecclesiastes, NICOT (Grand Rapids: Eerdmans, 1997).
This passage, even more than the Job passage, shows its connection to Genesis 2:7. There is no optimism here in Qohelet's statement. He is not talking about the human soul going to heaven to live with God, but rather the dissolution of life. God takes back his spirit which is the animating source of life.
Conclusion: the spirit of God in wisdom literature
It would be wrong to characterize `the spirit of God' as a major theme in wisdom literature. Even so, there is a discernible connection between wisdom and the spirit. Granted the best reading of job understands the claim of a spirit-inspired wisdom as false claims by Eliphaz (4:7-II), Zophar (20:2-3), job (26:2-4) and Elihu (32:6-IO). Proverbs I:23, though, is the one clear passage that positively links the spirit with wisdom. Also, the false claims of the human participants of job to have received their wisdom from the spirit of God only make sense if this was a viable avenue of wisdom at the time.18
If this was all we had in terms of the connection between wisdom and the spirit in the OT, that would not be much. But there is more. We turn now to other OT passages outside the wisdom literature per se that show a decided connection between wisdom and the spirit of God. After that, we will look at post-biblical developments of this connection that also serve as a background to the fuller revelation of the NT.
The spirit that brings wisdom
Old Testament passages that link the spirit and wisdom
The wisdom of Joseph
The proposal pleased Pharaoh and all his servants. Pharaoh said to his servants, `Can we find anyone else like this - one in whom is the spirit of God?' So Pharaoh said to Joseph, `Since God has shown you all this, there is no one so discerning and wise as you. You shall be over my house, and all my people shall order themselves as you command; only with regard to the throne will I be greater than you.' (Gen. 41:37-40 NRSV)
Joseph has long been recognized as an embodiment of biblical wisdom in his speech and in his actions. Indeed, some scholars have identified the Joseph narrative as a type of wisdom literature, though this has been debated.19 In this passage, the Pharaoh himself makes a connection between Joseph's wisdom and the spirit of God. Of course, Pharaoh is a pagan king, but God can reveal his truth in the mouth of pagan kings (remember Neco in 2 Chr. 35:22). As Hildebrandt points out, Joseph does not demur from Pharaoh's assessment and actually affirms it in Genesis 41:16 when he attributes to God his ability to interpret Pharaoh's dreams.20
The wisdom of Bezalel
See, I have called by name Bezalel son of Uri son of Hur, of the tribe of Judah: and I have filled him with the spirit of God, with ability, intelligence, and knowledge in every kind of craft. (Exod. 31:2-3 NRSV;2' see also 35:30-31)
Bezalel was the chief craftsman in the construction of the tabernacle. His ability to do the intricate work necessary to complete the tabernacle and its furniture `according to the pattern ... which is being shown you [Moses] on the mountain' (Exod. 25:40) is not a natural skill, but rather a divine gift imparted by the spirit of God. The abilities are here described using terms associated with wisdom, including hokma, which the NRSV renders `ability', but could equally be rendered `wisdom'.
The wisdom of Joshua
Joshua son of Nun was full of the spirit of wisdom, because Moses had laid his hands on him. (Deut. 34:9 NRSV)
Joshua, of course, is the divinely appointed successor to Moses. He is the one who will lead Israel into the Promised Land and fight the battles that will establish God's people there. Deuteronomy 34:9 grounds his ability to accomplish these tasks in wisdom connected to the gift of the spirit, a spirit he received when Moses laid hands on him as recorded in Numbers 27:12-23.
The wisdom of Daniel
Similarities abound between the Joseph narrative and the account of Daniel. Both serve in foreign courts. Both are recognized for their God-given talents and are promoted to important positions within the foreign court. And both are recognized by their pagan overlords as possessing a divine spirit that gives them their abilities. Nebuchadnezzar expresses this truth in a typically pagan way in Daniel 4:8 when he says of Daniel that he is `endowed with a spirit of the holy gods'.22 Belshazzar uses the same formula in Daniel 5:1i. Again, Daniel himself attributes his ability to interpret dreams not to himself but to God, so again we maybe seeing a connection between the spirit of God and wisdom in the person of Daniel.
The wisdom of the Messiah
Judgment in Isaiah is often described as a cutting down of trees (see 6:13; 10:33-34). The `stock [or stump] of Jesse' indicates that the Davidic line has also been cut down.23 However, the tree is cut down, not dead. The `shoot' that springs up shows that Davids line will have new life. It will be restored and will once again bear fruit. The association of the stump with Jesse rather than David indicates that there is a new beginning here, a going back to origins, and a distancing from the later corrupt kings of Judah. The continuation of the Davidic line is an indication of the grace of God based on the covenant of kingship with David where God said, `Your house and your kingdom shall be made sure for ever before me; your throne shall be established for ever' (2 Sam. 7:16 NRSV). As redemptive history progresses, the new Davidic dynasty is not realized in later Davidic descendants like Zerubbabel (Ezra 3; Zech. 4), but in Jesus Christ.
The shoot is different in character from other descendants of David. Most of them were self-seeking, fearful and cruel. The `spirit of the LORD' characterizes this descendant. The spirit fills this leader with `wisdom', the ability to rule, and strength, the power to rule. Scripture makes it clear that the spirit brings wisdom (Exod. 31:3; Deut. 34:9) and that wisdom leads to productive and just rule (I Kgs 4:29; Prov. 8:15-16).
The `fear of the LORD' is the basic characteristic of a wise, godly person (Prow 1:7). The fear described here is not terror, but more like awe. This wise, Spirit-filled person will not judge according to external appearances, but will cut to the heart of the truth of a matter.
The spirit and wisdom in intertestamental literature
But it is in the Wisdom of Solomon that `the understanding of the spirit in the wisdom tradition reaches its high point'.25 This work, in which the author assumes the persona of Solomon, was written sometime between ioo Bc and AD 50.26 Illustrative of the close connection between wisdom and the spirit, we cite 7:rrb-r5, a description of Woman Wisdom:
While we can clearly see here the influence of Greek philosophy in this description of Woman Wisdom, we can also see a further elaboration of the thought already expressed in Proverbs 1:23 where Woman Wisdom imparts her spirit to those who are wise.
Conclusion
Thus concludes our survey of wisdom and the spirit of God from the OT into the intertestamental literature. The most interesting text within wisdom literature was Proverbs 1:23 which describes Woman Wisdom pouring forth her spirit on those who listen to her. The idea that there was a connection between God's spirit and wisdom likely fuels the pretensions of Eliphaz, Zophar, Job and Elihu in the book of job. We noted that the idea that wisdom came with the gift of the spirit was articulated in descriptions of Joseph, Bezalel, Joshua, Daniel and the future branch of David. We concluded by looking at further developments in the intertestamental period, particularly in the Wisdom of Solomon.
How does one get wisdom? The wisdom literature, from Proverbs to the Wisdom of Solomon, encourages study and the pursuit of wisdom. However, once wisdom is attained, it must be acknowledged that wisdom is not the result of human effort, but rather it is a divine gift. Our survey has shown that this gift is often described as the gift of the spirit of God.
This background prepares the way for Paul, who well understood the connection between true wisdom and the Holy Spirit, so I conclude with a passage from i Corinthians 2:zo-z6:
[T]hese things God has revealed to us through the Spirit; for the Spirit searches everything, even the depths of God. For what human being knows what is truly human except the human spirit that is within? So also no one comprehends what is truly God's except the Spirit of God. Now we have received not the spirit of the world, but the Spirit that is from God, so that we may understand the gifts bestowed on us by God. And we speak of these things in words not taught by human wisdom but taught by the Spirit, interpreting spiritual things to those who are spiritual.
Those who are unspiritual do not receive the gifts of God's Spirit, for they are foolishness to them, and they are unable to understand them because they are discerned spiritually Those who are spiritual discern all things, and they are themselves subject to no one else's scrutiny
27. Note Acts 6:3 where the seven men chosen to serve are `well respected and are full of the Spirit and wisdom'.
© Tremper Longman III, 2011
Rosalind Clarke
While the Spirit of God is not a prominent theme in the wisdom books of the OT, nevertheless the few references to the Spirit in these books are significant for the insight they provide into the common theological understanding of the OT. In job 27:3, job illustrates this by swearing an oath by his own breath and by the Spirit of God in him. This divine ruah to which job lays claim is best understood as the life-giving spirit of Genesis 2:7, which is common to all human beings, and expresses not only physical life but also humanity and personhood.
Genre and the problems of doing exegesis in job
The book of job presents interpreters with a notoriously complex set of exegetical and hermeneutical issues deriving from the multiple layers of narrative and discourse within the text. One useful identification of the book's genre is that of the `frame tale',' in which the narrative prologue and epilogue are understood to provide a framework for the discourse within. The frame tale genre identification highlights the book's `ability to contain a diversity of material without reducing that material to a single meaning or point'.' This characteristic diversity warns the interpreter against a simplistic hermeneutic of harmonization. Instead, Cheney suggests that the frame tale invites an intertextual approach to reading, whereby the book of job is understood to contain multiple `texts', i.e. the framing narrative and the central discourse.' The genre of the book does not require that these `texts' present a single, harmonious viewpoint, but it does demand that they be read together, so that the meaning of the book is found in the interaction of the whole, rather than in the separate parts.
This diversity means that it is not a straightforward task to determine what, if anything, the book as a whole affirms to be true. Some clues to this are provided in the divine and narratorial judgments given in the framework sections. In each of these, job is affirmed in some way, though the extent of this approval is somewhat ambiguous. In the prologue, job is praised for his uprightness, his God-fearing status and his immediate response to the catastrophes which befall him (1:1, 8, 22; 2:3, io). In the epilogue, however, Job himself repents of speaking that which he did not understand (42:6-7), and it is possible that God's affirmation of job in 42:7-8 only relates to this repentance.4 The framing narrative thus establishes a presumption that job is a more trustworthy speaker than his friends (who are only condemned for their speech), but it stops somewhat short of offering unqualified approval of all his words. In any case, it is possible that the presumptions of the framing narrative may be subverted by the nature of the discourse, and in fact, this is what happens, for it is the friends who speak in accordance with traditional orthodoxy,' and in many respects job and his friends share a common theology.` This suggests that doctrinal correctness is not the primary issue under consideration. In Duck-Woo Nam's careful study of 42:6-7, he agrees that the question here is not one of truthfulness, but one of `constructiveness'.' Job's `constructive' dialogue led him into direct encounter with God which resulted in his transformed perspective. Thus Nam concludes that although job's theological presuppositions are essentially the same as his friends', there is a crucial difference of perspective: while the friends argue that God is fair and reliable, Job argues that God should be those things. And, perhaps most constructively of all, job speaks to God, whereas the friends speak about God."
This makes the question of exegesis somewhat simpler, at least with respect to job 27:3, since job and his friends do appear to share a common theology of the spirit of God. The terminology used in job 27:3 and Job's other speeches is found throughout the friends' speeches in similar contexts, indicating a common baseline of understanding.' There is no reason to attempt to distinguish an orthodox view of the spirit in Job's speeches from an unorthodox position in those of his friends. Thus, with all the caution due to the genre and peculiarities of this difficult book, it can reasonably be assumed that when job speaks of the ruah 'eloah in his nostrils and the nesayna in him, he does so with the same basic meaning as his friends, and this is presented within the structure of the book as essentially correct.
Context and corrupted text in job 27
Job 27 occurs within the third cycle of the disputation speeches, where the established pattern begins to break down. The brevity of Bildad's speech (25:1-6), the double introduction of Job's speech (z6:I; 27:1), the absence of a speech from Zophar, and the content, style and tone of job's speech have provided grounds for reconstruction of the text. Although the full extent of the speech including 27:3 is debated, it is generally agreed that 27:2-6 should be reckoned as Job's.1° Whether as a response to Bildad's final speech, or a response to the whole disputation cycle, 27:2-6 sees job at his most desperate, and yet at his most determined `not to surrender his position of innocence'." These verses constitute what David Wolfers describes as `a magnificent oath of moral independence... incontestably Job's'.12
Job makes his oath invoking God himself as his surety: `The deity named in the oath formula is called on to curse the speaker if the oath is not true."' The speech begins in verse 2 with the standard formula for an oath, hay-'el," which would normally be followed directly with the content of the oath. In this instance it is usually presumed that there is an implied relative pronoun following the oath formula, introducing the description of the God on whose life job swears: `As God lives, who has set aside my right and embittered my soul...75 For Habel, this oath effectively summons God into the courtroom as an active participant in the dialogue, so that it `is not just another verbal outburst in the speech cycle, but a catalytic action in the narrative plot which is designed to initiate a reaction from God'." Verse 3 continues the oath, in which Job now swears upon his own life, expressed as his `breath' (neirdnta) and as the `spirit of God' (ruab 'eloah). The content of the oath is found in verse 4, that he will not he. Driver interprets the whole oath in the past, as an assertion from job that what he has already spoken is true, rather than a promise of how he will speak in the future." Either makes sense in the context, as a reference to Job's earlier speeches or as a reference to his forthcoming summary defence. He may be calling on his friends to admit the truth of what he has already told them, or declaring his promise to make a truthful case before God. What is clear is that job is at the very end of his tether, he is fed up of being doubted and disbelieved, and he is prepared to stake his trustworthiness on the highest possible authorities: his God and his life.
Job 27:3
Job 27:3 is structured with a form of synonymous parallelism, in which the conditional in the first half is elided in the second, effectively holding the whole verse closely together. The syntax of the conditional phrase is somewhat awkward but it can be resolved if `odis understood as a noun, so that the expression translates as something like `for all existence' or, in more idiomatic English, `for as long as'." The protasis of the condition consists of two parts, parallel in their form:
The syntactic parallelism is reinforced by the use of the word pair neimta and Mal)." The repeated preposition together with the pronominal suffix (attached in the first instance to the preposition and in the second case to the noun) complete the parallel. The elided form of the parallelism suggests that there are not two distinct criteria in view but two different ways of referring to the same criterion: Job's breath will remain in him and the spirit of God will remain in his nostrils, both for as long as he lives. Nevertheless the two forms of expression are not precisely synonymous,` and the differences between them are as revealing as their similarities." The nature of parallelism sets up an interaction between the two halves, inviting both comparison and contrast, such that the second form of expression in some way enriches the first.
My breath in me
The first subject of Job's oath is his ne.rama, a relatively uncommon word in the OT which usually denotes the breath of a living being (e.g. Isa. 2:22; 42:6),22 such that the absence of ne.kirna is recognized as a sign of death, as in i Kings 17:17. By metonymy, ne.kirii, like the more common Hebrew words for breath (nepe.r and ruah), can be used to refer to life itself (Gen. 7:22; Isa. 42:5). This metonymy is strengthened by the association of nisama with the life-giving act of creation (Gen. 2:7; Isa. 57:16): God's breath (nesatnii) is breathed (nph) into Adam to make him a living being (nepes).23 T. C. Mitchell has argued that nesatna may be understood as a specifically human (or divine) phenomenon, and as that which distinguishes mankind from the animals. Mitchell's argument depends on his analysis of the OT use of the term: on eighteen occasions, nesdra is unequivocally applied only to human beings or to God,24 and of the remaining eight uses, Mitchell suggests that none absolutely require the extension of the term to animals.25 He also notes the use of nesarain the crea tion account as a means by which mankind is distinguished from the animal kingdom. Thus he proposes that it is tenable to claim that nesamd describes the breath of God in the OT, `which, when imparted to man, made him unique among the animals'.26 Mitchell does, however, admit that his argument is not conclusive,27 and this view of nf.i'drnd has not been widely accepted. While it is true that nf.kimt is most frequently used to describe the breath or life of God or human beings, this sense must always be conveyed by the context in which it is used. The specific meaning suggested by Mitchell, that nf.rdntd is the divine creative breath which distinguishes human beings from animals, cannot be presumed.
In the book of job, ne.rdnza is used on seven occasions, by Eliphaz, Job and Elihu, with a breadth of meaning. Both Eliphaz and Elihu use it only to refer to God's breath, in which context it serves as a metaphor for his creative force (33:4; 37:10), his sustaining power (34:14) and his destructive ability (4:9). In 32:8 it is the breath of the Almighty which gives understanding to human beings (32:8). Although there is a strong focus on the divine nesdyna, this aspect is not implicit in the meaning of nesama but must be specified in each case.zkt In this respect, nesama is no different from the various other divine anthropomorphisms employed in the book. By contrast, on the two occasions when job uses the term, it has a human connotation. In 26:4 Job questions his friends, demanding to know with whose nesama they are speaking. Here, while the breath is associated with human speech, it also has a deeper reference, probing the motivating force behind that speech and indicating that there is some external nesama prompting the friends. The question is left hanging as to whether this nesama is divine or has some other origin. Only in 27:3 is nesama unequivocally human. This breath is Job's own, explicitly located within him, and vet even here the parallel with ruah 'eIoah tantalizingly suggests that something more than physical human breath may be in view. One possibility suggested by Norman Habel is that, while the primary allusion in the verse is to the creative work of God's breath, the metaphysical sense of nesdnta and ruah may also be in view:
`Breath' (nesdmd) and `spirit' (ruah) refer to the animating life force from God (34:14 cf. Gen 2:7, 7:22). `Breath' and `spirit', however, may also be viewed as the source of insight and intelligence (32:8, 33:4, cf. 20:3, 25:4). Though plagued in body and bitter of soul (¢ z6), Job takes his oath of integrity as one `being of sound mind1.29
However, there is nothing in the immediate context to indicate that this metaphysical sense is intended and the parallel is hardly conclusive on this point, since ruah can also have a variety of meanings. On the contrary, the context of the oath suggests that it is Job's very life and breath which are at stake, not merely his sanity: his promise stands for as long as he has breath, that is, as long as he lives.
The spirit of God in my nostrils
Job's oath continues by invoking the ruah 'eloah which is in his nostrils. The book of job attests to many of the wide range of meanings of the term ruah. It can be a straightforward reference to the wind (1:19; 15:1; 28:25), a way of describing worthlessness (6:26; 8:2; 16:3; 15:2), a metaphor for the transience of life (7:7) or for the existence of life (10:12; 12:10). It can refer to the breath of a human being (9:18; 19:17) or the breath of God (26:13), or it may have a metaphysical sense, denoting a persons spirit (6:4; 7:11; 17:1; 32:18) or understanding (20:3). It can also refer to God's spirit (33:4 34:14). When applied to God, the term has a somewhat narrower frame of reference: God's ruah destroys (4:9), creates (26:13; 33:4) and is necessary for ongoing existence (34:14). The reference to the divine ruah in the context of creation inevitably recalls Genesis 1:2, in which the ruah 'elohintis said to hover over the waters of chaos before the creative activity begins.30 However, the expression is ambiguous in Genesis i, with the possibility that it refers to an impersonal agent such as an `almighty wind'. Sinclair Ferguson argues persuasively that the inner-biblical exegesis of Genesis 1:2 in texts such as job 33:4 presumes a personal divine activity in creation, and thus thinks it is better translated as ,the Spirit of God'.31 Ferguson stops short of identifying this `Spirit of God' with the third person of the Trinity, since there is insufficient evidence to demonstrate that the ruah 'elohim was conceived of as a hypostatically distinct person of the Godhead.32 Even if Ferguson is correct that the ruah 'elohim of Genesis i:z is interpreted byJob 33:4 (among other texts) as the `Spirit of God', this meaning cannot necessarily be imported into all instances of this phrase or its equivalent. In some instances, an impersonal meaning (wind) is implied, while in job 27:3 the specific context with its reference to Job's nostrils suggests that a physical metaphor (breath) rather than a metaphysical one (spirit) is intended.
The personal nature of the ruah 'eloah is made explicit if the expression is viewed as an example of a divine anthropomorphism. Ruah is an attribute of all human beings, just as much as hands, eyes or feet. People have physical ruah or breath, and they have metaphysical ruah or spirit. When the term is applied to God it may have either of these senses: `the breath of God' or `the spirit of God', or it may carry connotations of both if it is used in a deliberately ambiguous context.33 In each case, ruah is the vehicle in the implied metaphor, and at stake are the particular connotations given to the tenor, that is, God. `The breath of God' connotes something different from `the spirit of God'. Breath is external and physical, while spirit is internal and metaphysical. Both physical and metaphysical anthropology are evident in job 27:2-6: job speaks of his soul (nepe.r, v. z) and his heart (lebgb, v. 6), showing a deep interest in his inner life, but he also refers to bodily features, such as his lips (v. 4), his tongue (v. 4) and his nostrils (v. 3). Both the physical and the metaphysical senses of ruah are thus available to job.
In the context of job 27:3, the physical metaphor `breath of God' is preferable for a number of reasons. There is a strong, almost incongruous, physicality in the assertion that the ruah 'eloah is located in Job's nostrils. Although the ruah 'fIoah is not to be identified as Job's physical breath, it makes sense to use a physical anthropomorphism within this physical context, so that Job's breath (nesama) is paralleled with God's breath (ruah). The allusion to Genesis z:7, through the use of the terms nesama and 'apps, in the context of human life and divine breath, evokes a physical image of God's creation of mankind as noted above. The parallel with job 33:4, in which Elihu uses the two expressions dial) 'elohim and nismat .raddaj' to speak about the life-giving breath of Genesis z:7, indicates that it would not be idiosyncratic for job to use ruah rather than nesama in this context.34 Thus in both 33:4 and 27:3, the divine ruah is associated with breath (nesama) as the source of human life, though in 27:3 Job speaks of his own nesama, while in 33:4 Elihu attributes it to God, thus forming a more direct parallel with the ruah 'elohim. In the context of Job's oath, then, if his nesama represents his physical life, the ruah 'eloah in his nostrils is an acknowledgment of his humanity and personhood, dependent on the divine life-giving spirit. The two are not identical, but neither are they separate.
Implications
The basis of the oath, job's nesdma and the ruah 'eloah in his nostrils, is related to its content, that is, the truthfulness of Job's speech. Job has previously questioned his friends, albeit rhetorically, asking whose breath (nesdma) they speak by (26:4) when they give their counsel. He now asserts the truth of his own speech, on the basis that it is God's breath (ruah) in him (z7:4-6). Job recognizes that having the divine ruah makes it inappropriate to speak falsely or to deceive. Instead he declares his integrity and honesty, knowing that he does so in the presence of God, and as one whose very life and breath depend on God. Job's oath is very similar in substance to the claims which Elihu makes about his speech (33:I-4). Elihu claims to speak rightly and sincerely, since the divine ruah also made him and the divine nesama gives him life. While both Elihu and job begin from the same theological understanding of the creative work of the divine spirit and lay claim to speak truthfully on this basis, it is clear that the content of Elihu's speech is intended to contradict Job's claims of innocence. Thus their application of their theology to the specific circumstances of Job's situation differ, but their theological understanding of the spirit is the same. Both acknowledge that the work of the divine ruah in creating and sustaining a person ought to lead them to speak rightly, but the juxtaposition of the two speeches within the book of job demonstrates that there is no guarantee that they will do so.
The divine ruah and the divine ne.rdmd have similar roles in the book of job, reflecting the fact that both are divine anthropomorphisms, divine `breath'. The divine nesdntd and the divine ruah both denote God's activity within his world, and especially his creative and destructive activity. That creative activity is what breathes the spark of life into all men, without which they would be dead, and so when job swears on the ruah 'eloah in his nostrils, he swears on the very thing which gives him life. In this sense, the divine ruah is common to all human beings. Elihu does not need to tell Job that there is nothing special about him, that they both are formed from a piece of clay (33:6), for Job is not claiming any privileged status here. His oath is not predicated on any special status, but on his humanity, his personhood and, ultimately, his life.
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Introduction
No examination of the subject of the Spirit of God in the OT would be complete without a discussion of Psalm 51.1 This well-known penitential psalm' contains four references to spirit (rdah), including one of only three references to the term `Holy Spirit' (along with the two references in Isa. 63:10-1O in the OT. Because many EVV capitalize the expression in Ps. 51:11 (Heb. 13),3 this verse has often been cited by theologians as OT support for the doctrine of the Holy Spirit that is taught explicitly in the NT.
This chapter will examine the uses of rdah in Psalm 51:10-17 (Heb. 12-19) to determine their precise meaning within the context of the psalm, and then discuss how these references relate to the broader subject of the Spirit of God in the OT.
Form of Psalm 51
Psalm 51 adheres to the general pattern of the individual lament psalms. Its penitential tone and theme, however, cause the typical lament form to be adapted at several points. The invocation in verses 1-2 (Heb. 3-4) becomes an appeal for divine grace and cleansing. In place of the complaint against an enemy,' verses 3-6 (Heb. 5-8) present the psalmist's confession of sin, which is paralleled in Psalm 38.5 There is no explicit confession of trust, although the psalmist's faith in God is implicit throughout and quite evident in verse 17 (Heb. 19) when the psalmist declares, `A broken and contrite heart, 0 God, you will not C.16 The petition does not appeal for the defeat of enemies, but rather the psalmist calls upon God to cleanse his sin (vv. 7-9 [Heb. 9-11]) and to give him spiritual renewal (vv. 10-12 [Heb. 12-14]). The praise section in verses 13-17 (Heb. 15-19) is a vow of praise that anticipates how the psalmist will respond after God has forgiven his sins. The final two verses of the psalm, verses 18-19 (Heb. 20-21), are a prayer for the physical and spiritual restoration of Jerusalem. This section has most often been regarded as a subsequent addition to the original psalm, although some scholars argue that the psalmist desires that his personal restoration may be extrapolated to the whole nation.
Flow of thought in Psalm 51
To understand how the term `spirit' is used in Psalm 51, it is necessary first to grasp the flow of thought in the psalm. The superscription to the psalm links this lament to David's response to the reproof by the prophet Nathan concerning the king's sin with Bathsheba (cf. 2 Sam. 12:1-14). Although the psalmic superscriptions cannot be proven to be part of the original texts of the psalms, they are at least the oldest extant interpretative comments on the biblical texts, so they may provide clues to how the psalms may be understood.' Miller notes well, `Those superscriptions that allude to specific moments and events in the life of David are a way of saying that the psalm over which the superscription is written makes sense in just such a context. A very obvious example of this is Psalm 51 with its allusion to the Bathsheba incident." Whether or not that is the historical referent of the psalm, what is evident is that Psalm 51 is tightly unified both in its language and in its logical development. As Dalglish observes, `The poet tarries at each step only as long as it is absolutely necessary to develop his theme. His delicate poetic artistry and sensibility portray his themes with deft master strokes. When one theme has been executed, he moves at once to the next; at every stage in the development he has his audience intellectually informed and emotionally involved.'9
In his appeal for divine grace, the psalmist grounds his plea in the gracious character of God. Alluding to Yahweh's self-revelation to Israel in Exodus 34:6-7, in verse i (Heb. 3) he calls upon him to exercise his mercy (/~anan), unfailing love (hesed) and compassion (raharnir). The psalmist does not presume to ask God to overlook his transgressions, but rather he calls upon God to cleanse him from the full extent of his iniquity and sin (v. 2 [Feb. 4]).
His confession of sin flows naturally from his appeal for divine grace. In verse 3 (Heb. 5), the psalmist takes personal responsibility for his sins. Then he admits that as heinously as he has wronged other humans, the ultimate measure of his guilt is that he has violated the character and commandments of God, and therefore God is totally justified in condemning him (v. 4 [Heb. 6]). Oxtoby remarks, `Men have been wronged, surely, but important as this may be, it is engulfed in the greater implication that all sin is ultimately against God. God would therefore be perfectly justified in pronouncing a well-deserved judgment of condemnation, and only because this is freely admitted can any claim of divine mercy be recognized.."0 Without minimizing the effect of his sin on others, the psalmist acknowledges its full enormity in God's eyes. As Weiser concludes, `In the last analysis every sin is directed against God, for it reflects the basic tendency of the human will which accomplishes "what is evil in God's sight" and thereby destroys the living contact with God."'
The psalmist's petition focuses first on his immediate need for cleansing from his past sin. In calling upon God to cleanse him with hyssop (v. 7 [Heb. 9]), he uses the language of purification from ritual defilement in Leviticus 14:1-7 and Numbers 19:14 19. By this means, `he asks for a cleansing that is analogous to the sprinkling rite prescribed by the law73 due to leprosy or contact with a dead human body. If God will wash him, then his uncleanness will be removed and he will be made whiter than snow, and therefore he will be able to celebrate life once again (cf. Eccl. 9:8). He has experienced the heavy hand of divine retribution (cf. Ps. 32:4), so he appeals to God in verse 8 (Heb. io), `Let me hear joy and gladness, let the bones you have crushed rejoice.' As in Psalm 30:5 (Heb. 6), the psalmist longs for the restoration of joy after sorrow due to his sin and its painful consequences. In the Psalter, usually the innocent psalmist entreats God not to hide his face from him (cf. Ps. 13:1; 27:9), but in Psalm 51 the psalmist is guilty. Therefore he pleads with God to be merciful and to hide his face from the psalmist's sins and to blot out all his iniquity (v. 9 [Heb.II]).
In verses 10-12 (Heb. 12-14), the psalmist turns from his sinful past to request from God a spiritual renewal for the future. Because this passage contains three of the four uses of ruah in the psalm, it will be discussed in more detail in a subsequent section of the chapter.
As the psalmist envisions the spiritual renewal that he has requested from God, his thoughts advance to the time when his deliverance has become a reality. His vow of praise, then, will take the form of activities that function as the overflowing of his appreciation of God's grace to him. He resolves to teach transgressors the ways of God, so that others will turn back to God (v 13 [Heb. 15]). This would have special significance if the psalmist were indeed David or another Davidic king, because divine forgiveness would enable him to exercise the spiritual leadership that God requires of him." In Psalm 32 the psalmist expresses the happiness that he has experienced after his confession of sin. The similarity of language in Psalm 51 and Psalm 32, and especially the same terms used for sin, raises the possibility that the later psalm is the fulfilment of the vow expressed in Psalm 51.
In verse 14 (Heb. 16), the psalmist entreats God to deliver him from bloodguilt (ddrnirn). This expression has been interpreted in several different ways. Mays views it as a comprehensive term for guilt, as in Isaiah 4:4; Ezekiel 18:13; 22:1-16 and Hosea 12:14, and thus a strengthening of the appeal in verse 9 (Heb.II).15 Weiser focuses on the legal provision for avenging a crime to a relative, and thus construes the psalmist as asking God to rescue him from an act of human retribution for his sin, and which would prevent him from teaching transgressors.16 Goldingay reads this verse through the lens of Ezekiel 33:1-9, and he concludes that `in the context the psalm's language more closely recalls the way Ezekiel speaks of the fatal consequences of failing to tell people how to escape from the danger they are in if they fail to turn to Yhwh for restoration'.17 Although each of these suggestions has some merit, Zenger may well be closest to the mark as he reads the psalmist as calling on God to forgive him and to deliver him from the divine penalty of death that his sin deserved.18 Only then would he be able to praise God in the future as he vows to do in this psalm.
As in Psalm 30:12 (Heb. 13), the psalmist's sin had stolen his song, and only divine deliverance could restore it. If God would deliver him from his darnirn, then his tongue would be able to sing of God's righteousness (v. 14b [Heb. 16b]). Continuing his thought in verse 15 (Heb. 17), the psalmist calls on the Lord to open his lips so that his mouth could declare God's praise. The psalmist readily acknowledges that there is no sacrifice or burnt offering adequate to atone for his sin (v. 16 [Heb. 18]). Therefore he humbly casts himself upon God's mercy, offering to God his broken spirit and contrite heart, which he is confident will not be despised by God (v. 17 [Heb. 19]).
Although most scholars view the final two verses of Psalm 51 as an unrelated or even subversive addition to the original psalm, Goldingay argues that the final lines indicate that the psalm was not intended to speak of the sin of a private individual, but instead to refer either to the king or to the community as a whole.19 Similarly, Mays reasons from the parallels to the language of a new heart and spirit in Jeremiah 24:7; 31:33; 32:39-4o and Ezekiel 36:25-27 that the entire text of Psalm 51 may have been composed for liturgical use by the community, and thus the concluding two verses `form an appropriate conclusion rather than a contradictory addendum'.20
This interpretation is exegetically possible, but it must be admitted that if verses 1-17 (Heb. 3-19) are read alone, it is unlikely that a corporate subject would be immediately apparent. In particular, the psalmist's admission of his sinful condition from the time of his conception in verse 5 (Feb. 7) and his aspiration to teach transgressors the ways of the Lord (v. 13 [Feb. 15]) seem to fit better an individual referent. If this is the case, then the final two verses can reasonably be viewed as the communal application of the experience of the psalmist that has been described in the preceding portion of the psalm.
Uses of ruah in Psalm 51:10-17 (Heb. 12-19)
In Psalm 51:10-17 (Heb. 12-19), the term for `spirit' (ruah) occurs four times, three times in the psalmist's petition for spiritual renewal in verses 10-12 (Heb. 12-14) and once in his vow of praise in verse 17 (Heb. 19). Each of the four uses of ruah will be examined in turn, and then the data will be synthesized to determine its relevance to the biblical teaching concerning the Spirit of God.
Psalm fi:io (Heb. 12)
In calling upon God to perform a work of creation in him, the psalmist employs a verb (bard') that is used in the OT only of divine activity. Just as God called the physical world into existence (Gen. i:i) and he will create a new heaven and a new earth (Isa. 65:17-18), so God alone can create in the psalmist a pure heart. By appealing to God, the psalmist implicitly acknowledges that he is unable by his own resolution to do what is right before God. He needs a new nature.
The parallel terms, heart and spirit, may well function as a merism to speak of the total inner person.21 If that is the case, then ruah here likely refers to the human spirit, rather than to the Spirit of God. In his confession, the psalmist has evidenced his past inability to counter the power of sin in his life. As he looks ahead, he recognizes that he will need to be able to resist temptation that has previously defeated him. Therefore he asks God to renew in him a spirit ,that is firm and reliable, determined and committed, prepared and set to go God's way. The sinner is aware of his fickleness and unfaithfulness, and his deliverance from this must also be God's achievement.122
It is likely that his reference to a nakon spirit should be read in the light of verse 17 (Heb. 19), where the psalmist says that the sacrifices acceptable to God are a broken spirit. His spirit that has been crushed by divine discipline leading to repentance must then be recreated by God. What God produces in the contrite psalmist is `a mind and will fixed and steady toward God - ready to praise (57:8), true to God's covenant (78:37), and trusting during evil times (112:7)'.23 By asking God to do this transforming work in his spirit, the psalmist anticipates what Yahweh promises to do for the nation of Israel in the future (Jer. 31:31-34; Ezek. 11:19-20; 36:25-27). Tate, however, seems to take Psalm 5i:io (Heb. 12) a step too far in the direction of NT pneumatology when he states that this verse refers to `God's steadfast and reliable spirit, which is given to those who serve him'.24 The juxtaposition with `heart' and the connection with the `broken spirit' (v. 17 [Heb. 19]) more easily support a human referent to rdah in this verse.
Psalm yi: i i (Heb. 13)
This verse, with its reference to Your Holy Spirit' (riah godseka), has prompted a wide variety of renderings. Two questions in particular present themselves. (I) What is the identity of the psalmist? (2) Who or what is rdah godsekd? The various answers to these questions have led to four major lines of interpretation.
The first interpretation takes ruah godseka as referring to the Spirit of God. Then, noting that Nehemiah 9:30, Zechariah 7:12 and many of the historical and prophetical texts portray God's Spirit coming upon the prophets to equip them for ministry, it concludes that the psalmist was a prophet. Neve contends that `the spirit appears to have departed from the monarchy at the time of Solomon and moved to the prophetic movement'.25 According to this rendering, the psalmist was a prophet who had sinned and thus compromised his ministry to speak for God to the people, so he pleads for the Spirit of God to remain with him so that he would be able to teach sinners the ways of God.26
The second line of interpretation views the psalmist as a royal figure, sometimes but not always accepting the superscription as an accurate pointer to David. Dalglish argues that the prophets received the Spirit of God only intermittently, but that the king permanently possessed God's Spirit.27 Goldingay suggests that if the final two verses are considered part of the original psalm, then `the psalm does not originally relate to the sin of a private individual but to that of a leader such as the king or of the people as a whole'.28 This reading clearly echoes the tragic example of Saul, from whom Yahweh withdrew his Spirit in i Samuel 16:14. Tate, however, rightly counters that the Spirit of God was possessed by non-royal individuals in Numbers 11:25, 29. Also, the Spirit of God is not prominent in the royal psalms, and never are the OT kings described as possessing him.29
The third line of interpretation does not specify the identity of the psalmist, but it focuses on construing ruah godreka as the Spirit of God. Although it acknowledges that it would be anachronistic to read into this expression the NT theology regarding the Holy Spirit as the third person of the Trinity, it nevertheless insists that this rare combination of terms refers to God. Read this way, in the first line of verseIi (Heb. 13) the psalmist asks that God not cast him away, and in the second line he pleads that God not take himself from the psalmist. In essence, he realizes that his sin has caused a breach with God (cf. Ps. 66:18; Isa. 59:2), so as he confesses his sin he appeals that God's spirit or presence might remain with him.30 It is the presence of God that empowers the psalmist to desire and do God's will, and thus it is foundational to a holy life and ministry. As Weiser expresses it, the psalmist longs for `a living communion with God'.31
Although this view is undoubtedly the majority position, and it is reflected in numerous translations that capitalize the expression as `Holy Spirit', some important objections have been raised against it. The rare phrase ruah godrekd is not the typical OT expression to refer to the Spirit of God. Rather, in passages such as Isaiah 63:14, `the Spirit of Yahweh' is typically used. Moreover, it seems peculiar that a plea for God not to take his Spirit from the psalmist would occur at this place in Psalm 51. As Neve observes,32 it would be expected in the initial appeal for divine grace, the confession of sin or the petition for cleansing from his past sin, but it is a bit jarring as the psalmist turns to request God for future spiritual renewal.
Several recent scholars have pointed in a different and more likely direction as they interpret Psalm 51:11 (Heb. 13). Noting that rdah in verses 10, 12 and 17 (Heb. 12, 14 and 19) probably refers to the human spirit, they suggest that verse II (Heb. 13) should be construed in the same way. As VanGemeren observes, `These verses say little about the doctrine of the Holy Spirit in the OT but much about the necessity of spiritual renewal.'33 By this reading, rdah godreka refers to the psalmist's inner desire for God's holiness, thus a life truly centred on pleasing God. It could then be read `a desire for your holiness'. This inner commitment to God's holiness, which implicitly must be prompted and energized by the Spirit of God rather than by human resolution alone, will enable the psalmist `to maintain fellowship with God and minister to other sinners'.34 This spiritual commitment will preclude the psalmist from being banished from the presence of God due to his sin, as the nation of Israel was exiled (cf. 2 Kgs 17:20; 24:30; Jer. 7:15; 52:3).
Psalm fr:r2 (Heb. 14)
The last of the three consecutive uses of ruab occurs in verse 12 (Heb. 14), where the psalmist asks God to sustain him by granting him a willing (nediba) spirit. The Hebrew adjective `connotes an uncompelled and free movement of the will unto divine service or sacrifice',35 and it is used in Exodus 35:5, 22 and z Chronicles 29:31 for those who gave generously for the construction of the tabernacle and the temple. Unlike the previous verse, there is no pronominal suffix in verse 12b (Heb. 14b), so translations such as the Lxx and KJV that insert `thy/your' mistakenly introduce a reference to the Spirit of God. In his 1978 book, Goldingay argued that this verse refers to God's generous Spirit, but in his recent 2007 commentary he corrects himself when he observes that `here the context suggests that the word offers another way of characterizing the spirit that God needs to create within the suppliant, a spirit that will in the future maintain its enthusiastic commitment to God'.36 By this request the psalmist asks God to transform him so completely that he freely and willingly lives for him. As Psalm 143:10 and Ezekiel 36:27 state, it is the Spirit of God who transforms the spirit of the worshipper, but in Psalm 51:12 (Heb. 14) the human spirit is in view.
Psalm Jr: z7 (Heb. rg)
In light of the parallelism with the final line of the verse, clearly the sense of ,the sacrifices of God' must be construed as `the sacrifices acceptable to God'. What God delights in is a broken spirit, that is to say, a heart that has been broken and made contrite by God's judgment that humbles the sinner. 17 The OT often speaks of a will or spirit that is hardened against God (cf. Ps. 95:8 of the Israelites, and often of Pharaoh in Exod. 4 - 14), but `the stubborn will has to be shattered if a man is to be led back into the ways of God, if he is to be open to God's voice'.38 The Niphal participles translated `broken' and `contrite' have a passive force, as they depict the psalmist as the object of God's discipline, as he was in verse 8b (Heb. iob): `let the bones you have crushed rejoice'. As Psalm 34:18 (Heb. 19) notes with the same vocabulary as in this verse, Yahweh is near to the broken-hearted and he sees those who are crushed in spirit.39 Weiser insightfully expounds on the sense of this verse: `God has delight in a broken spirit and in a contrite heart; that is to say, he has delight in human beings who do not seek by the use of material means to exert an influence on him, be it ever so refined, but who take the reverse course in that they give up all claims to him and face him with a broken spirit - entirely depending on his grace, completely giving themselves up to him and whole-heartedly submitting to him..140
The spirit of God in Psalm 51:10-17 (Heb. 12-19)
Despite the long history of interpretation and translation that regards rdah godseka in Psalm 51:11 (Feb. 13) as an OT reference to the Holy Spirit, and reflects that understanding by capitalizing the expression in many Evv, a careful analysis of Psalm 51 does not support that conclusion. The use of ruah in verse 17 (Feb. 19) definitely has a human referent, particularly when it is read together with verse 9 (Feb. io). In verse io (Feb. 12), the parallelism between `pure heart' and `steadfast spirit' also supports a human referent. In verse 12 (Feb. 14), `willing spirit' is best read as the psalmist's desired willingness and commitment to God, in contrast to his previous sinful rebellion against God. When ruah godrekdin verse II (Feb. 13) is interpreted within this context in the psalm, it is best rendered as `a desire for your [God's] holiness'. The psalmist realizes that he will face the ongoing threat of sin that endeavours to subvert his aspiration to live for God. Therefore he calls upon God who has previously crushed his wilfulness to so work in the future in his inner person that he will be able to maintain a firm, focused and free allegiance to him. Although other OT passages such as Psalm 143:10 and Ezekiel 36:27 demonstrate that the Spirit of God will be the agent of transformation in his life, in Psalm 51 attention is centred on the ruah of the psalmist and only faintly does it anticipate the fuller NT doctrine of the Holy Spirit.
© Daniel J. Estes, 2011
Jamie A. Grant
Introduction
In Psalm 139:7, the poet asks the rhetorical question: `Where shall I go from your Spirit? And where can I flee from your presence?" The fact that the question is rhetorical becomes clear in the following verses, but the mention of Yahweh's `Spirit' in verse 7 is interesting and worthy of further investigation in a work that seeks to discuss the idea of the Spirit in the OT. The questions to be addressed in this particular study are: what does the psalmist have in mind when using this term `your Spirit' (ruheka)? And how does the use of spirit language here in Psalm 139 complement or nuance the presentation of the Spirit in the Psalter and the OT? In order to answer these questions, Psalm 139:7 needs to be examined in its various contexts. First, the parallelism itself needs to be unpacked in order to assess just what the poet has in mind when using the vocabulary of the Spirit of God. Second, this specific parallelism must be read in the context of the poem as a whole. Third, just as the Spirit language of Psalm 139:7 is influenced by the context of the psalm in its entirety, so Psalm 139 is influenced by its broader context, namely the `Davidic' collection of Psalms 138 - 145. Therefore it is important to see how the idea of God's Spirit unfolds within this sub-collection of psalms. Then, finally, it will be important to try to draw some theological conclusions from this discussion of the Spirit in Psalm 139.
Psalm 139:7 - the voice of the verse
Context is always important when it comes to accurate interpretation. How often do we hear politicians and sportspeople alike saying that some controversial comment was `taken out of context'? Their defence, of course, implies that hearing the comment in context would change our perception of it. The same applies to the biblical text where context is also essential to accurate interpretation. However, defining context is not always as straightforward as one might think, because each text will have varying degrees of `autonomy' and a variety of potential contexts. This is particularly true of the Psalms, where context can be defined in terms of the paired lines of a parallelism, the strophe or stanza in which a verse is found, the psalm itself and, perhaps, also the collection of psalms within which a particular composition is located. Clearly, many levels of `context' apply in the case of Psalm 139:7, but the tight parallelism of Hebrew poetry gives us the first setting that sheds light on the concept of Yahweh's Spirit in Psalm 139.
For the most part, each verse of Hebrew poetry consists of what is called a parallelism. The most common form of parallelism consists of two or more lines which are held together in some sort of creative tension. Where semantic parallelism exists, the parallelism is often enlightening for unpacking what an author might intend when using particular terminology. However, there is some discussion amongst the scholarly community as to how we should understand the relationship between the two lines of a semantic parallelism, and this may impact our understanding of the Spirit of Yahweh in Psalm 139:7.
Traditionally, semantic parallelism is divided into three categories: synonymous, antithetical and synthetic parallelism. Broadly speaking, this implies that the second line of a parallelism essentially either repeats, contrasts with or adds to the information contained in the first line of the parallelism.' Following this categorization, Psalm 139:7 would be described as a synony mous parallelism: each of the lines begins with the question `where' (ana), each includes a first-person singular motion verb ('shall I go' 1elf,. and `can I flee' J'ebrah]), each indicates the idea of separation through the tin preposition with the possessive `your' (second masculine singular) appended to each line's object (`Spirit' and `presence'). What does that communicate about the identity of Yahweh's `Spirit' in this verse? If we take the traditional reading of Psalm 139:7 as a `synonymous' parallelism, then the interpretative effect is that the terms `Spirit' and `presence/face' have a broadly similar meaning. The logical conclusion would be that the psalmist's understanding of Yahweh's Spirit is roughly equivalent to the concept of divine presence (that is, Yahweh's `face').
However, another approach to parallelism arose in the i98os. Scholars such as Kugel, Alter and Berlin suggested that the threefold description of parallelism was overly simplistic and failed to account for the diversity of relationships that might exist within a parallelism.' This new approach highlights a range of interactions within the parallelism, but the fundamental dynamic is that the second line of the parallelism somehow heightens the effect of the first. Kugel explains, `Parallelism employs a complex of heightening effects used in combinations and intensities that vary widely from composition to composition even within a single "genre"." But the basic effect is that the second line of a parallelism is always `doing' something - it intensifies, specifies, contradicts, heightens, hyperbolizes, elaborates by way of intensified imagery, and so on.'
With this in mind, it seems important to ask: does the second line of Psalm 139:7 heighten our understanding of the Spirit language of the first line? Is the idea of the `presence/face' of God an expansion or elaboration of `Spirit'? Intensification clearly occurs between the first and second lines, but it is found not in the object of each sentence but in the verbs. In the first line the psalmist asks, `Where shall Igo from your Spirit?' but in the second inquires, more intriguingly, `Where can I flee from your presence?' It is through the verbs ('going' and `fleeing') that we see the heightening effect, not in the nouns ('Spirit' and `presence/face') from which the poet might remove himself. Therefore we can conclude that, irrespective of which approach to parallelism is adopted, the terms `Spirit' and `presence/face' broadly correspond in the mind of the psalmist. These two concepts are strongly related. The next step in our discussion is to consider how these terms are normally associated in psalmody.
`Spirit' and `face' in the Psalms
Psalm 104:29-3o, however, uses plays on these two words somewhat differently. When God hides his `face' (paneh), the animals of the created order are terrified, and when he takes away `their breath' (ruah), they die (104:29). But when he sends his 'Spirit'- or, as probably better reflects the relationship with the preceding verse, his `breath' (ruah) - the animals are created and the `face' (paneh) of the earth is made new (104:30). He breathes out his breath/spirit of life and creation comes into being, but he can equally remove that breath/ spirit from created beings and their lives expire. Reading these verses in parallel, therefore, the psalmist here seems to be speaking about God's spirit (with a small `s'). Therefore it seems he is not referring to a personification of the divine being, but rather to an attribute of God's being, namely his life-giving, creative power.
A question therefore naturally arises: which understanding of the spirit of God does the poet imply in Psalm 139:7? Are we in fact talking about the Holy Spirit at all in this particular verse? In order to answer this question, it seems helpful to examine this verse, first, in the flow of the psalm as a whole and, second, in the context of the collection of Davidic psalms where Psalm 139 is placed (Pss 138 - 145).
`Your Spirit' in the context of Psalm 137
The question of whether or not the psalmist is referring to the Holy Spirit in Psalm 139:7 is an issue that we must first address in the context of the psalm itself. Psalm 139 is an immensely personal and relational poem. This is clear from the first stanza (vv. 1-6) where every verse contains either an address to Yahweh or the pronouns `you' or `your'. This opening stanza focuses on Yahweh's intimate knowledge of the poet in every way. God knows the psalmist's every action, thought, word and motivation - there is a prevailing sense of the intimacy of God's knowledge of the poet. However, grammatically, it is worth noting that whenever the poet refers to God he uses direct speech - `you ['atta] know my sitting and my rising' (v. 2), etc. A scan of the pronouns used in verses 1-6 shows the preponderance of `my' pronouns with the psalmist referring to God's intervention in his life - `my sitting ... my rising ... my thoughts ... my ways', etc. In this setting there is only a single use of `your' language referring to Yahweh: `your hand' in verse 5.8 So where does that leave us as we move into the second stanza and the occur rence of `your Spirit'? `Your hand' is an anthropomorphic metaphor referring to divine protection, so up until this point in the psalm the only instance of `your' language refers to an attribute of God's activity rather than to God himself.
However, we see a marked change in the psalmist's use of pronouns as we move into the second stanza. Rather than a preponderance of `my' pronouns, we see more of tendency towards `your' pronouns - alongside the continuing use of `my' pronouns - in the rest of the psalm (vv. 7-24). As well as the `your Spirit' and `your presence' under discussion in verse 7, we see `your hand' and `your right hand' (v.Io);`your works' (v. 14); `your eyes' and `your book' (v. 16) and `your thoughts' (v. 17). Superficially, the most obvious thing to note is that each of the objects of the pronoun `your' refers to attributes of God's character and being. Yahweh's `hand, right hand, works, eyes, book, thoughts' are, obviously, not the same as Yahweh himself. None of these nouns could be read as representations or personifications of Yahweh. In this vein, Goldingay translates `your spirit' in Psalm 139:7 with a small 's'- that is, as an attribute of God's being - and interprets this verse as suggesting that:
[I]t is impossible to escape from Yhwh, and specifically to escape from Yhwh's spirit or face (Evv `presence'). The former suggests Yhwh's dynamic power; the latter suggests the look that generates blessing for people who belong to Yhwh but trouble for people who do not.'
Therefore, are we justified in reading `your Spirit' as a manifestation of God's very being when the other objects of the pronoun `your' are clearly concepts separate, or at least in some way distinct, from Yahweh's personal identity?
Again, it is the flow of the poem as a whole that helps answer this question. The poem transitions from a focus on Yahweh in relation to the psalmist in the first stanza to a focus on the psalmist in relation to Yahweh in the second stanza (vv. 7-12). We move from poetic discussion of Yahweh's intimate knowledge of the psalmist (vv. i-6) to the latter's consideration of himself in relation to God's omnipresence. Throughout almost all of the remainder of the psalm, `your' language is associated with objects clearly separate from the divine essence, but Psalm 139:7 should be read in the light of the following verse:
The rhetoric of these verses tells readers that it is folly to flee from God. This provides great assurance for those who follow Yahweh's paths (v. 16), but should fill Yahweh's enemies with great fear (vv. 19-22). However, the rhetorical questions of verse 7 make most sense if we read the indirect objects ('from your Spirit' and `from your face') as synonyms of `you' (atta") in verse 8. From the literary perspective - while these phrases could refer to abstract qualities of God's power and presence - they make the most sense and communicate most effectively when read as reflecting the concept presented in the following verse: namely, that Yahweh is present everywhere. In that sense the immediate context seems to point to the psalmist's understanding of `the Spirit' as being equivalent to Yahweh in Psalm 139:7. In the same way that the poet's God is present everywhere (v. 8), so the Spirit of his God is everywhere. So, while we are not talking about a fully evolved trinitarian theology, it does seem that the psalmist is referring to the Spirit in Psalm 139:7 as a personal representation of the very essence of Yahweh's being. The ancient reader would not have seen the Spirit as being apart from Yahweh, but this poetic expression presents the concept of Yahweh's presence in the sort of personified form which is quite common in the poetic texts and which finds later development into a more rounded concept of divine hypostasis in the NT.
`Your Spirit' in the context of the Davidic collection
So on balance it seems that verse 7 is speaking of Yahweh's Spirit as a personal manifestation of Yahweh's being. This message is reinforced from the broader context of the `Davidic' collection of which Psalm 139 is a part. There is one further occurrence of Spirit language in this collection which also appears to speak of God's Spirit in a personalized manner. Psalm 143:1 o reads:
This is an interesting and unusual turn of phrase. The only other reference to Yahweh's `good Spirit' (ruhdkd tobd) in the OT is in Nehemiah 9:20, which speaks about God's faithful leading of his people through the desert during their flight from Egypt and journey towards the land of promise. Although the theological contexts are somewhat different, the imagery of Psalms 139:7 and 143:10 (and Neh. 9:20, for that matter) speaks of divine presence both to instruct, protect and - importantly for each psalm it seems - to vindicate. Psalm 143:10 is grounded in the Exodus tradition that is so formative for Israel's national and religious identity," but Psalm 139 derives very similar lessons from its creation theology which became equally important to the community's self-understanding." The prayers of each speaker seek a similar end: that Yahweh's real presence would guide, inform and protect those praying as they face difficult present realities and, more specifically, that God would vindicate the speakers in the face of opposition from enemies (Pss 139:17-24; 143:9-10).
This tone of lament12 and prayer concerning one's enemies is relatively unusual in the context of Book V of the Psalter and is more reminiscent of the type of psalms that we commonly see in (the predominantly `Davidic') Books I and II. The secondary literature frequently comments on the broad movement from `lament to praise' in the Psalms, whereby we see a preponderance of lament psalms of the individual in Books I - III (Pss I - 89) and greater dominance of community praises and festal psalms in Books IV - V (Pss 90 - 150).13 So it is (at least somewhat) surprising to see compositions of this type in this part of the Psalter. Yet the final Davidic collection of the book of Psalms is marked by prayers that seek divine intervention, including Psalms 139 and 143.1'
In these intercessory psalms, both implicitly and explicitly, the Lord's presence is essential to the psalmist's expression of hope in the face of personal challenge and crisis. Psalm 139 may lament false accusation and certainly calls upon Yahweh himself to judge the integrity of his inner being (Ps. 139:23-24). Similarly with Psalm 143, the poet is dependent upon the reality of God's presence if his prayers are to be answered regarding his enemies. It is in this context that the speakers mention God's Spirit. In Psalm 139 the poet appears to offer a kind of self-imprecation: where can anyone flee from God's presence? For the enemies of God, the reality of his presence is to their great cost. For those who walk in his ways, this is their great affirmation - regardless of the circumstances they face, Yahweh's Spirit is near, hearing and responding. The prayers in this section of the Psalter are fully rooted in the reality of the divine presence and that presence is described as the Spirit of Yahweh.15 It is God himself who is near, hearing and answering prayers, and the `lament' psalms in this sub-collection are rooted in that underlying awareness.
The `spiritual' theology of Psalm 139
So, having established that the reference to `your Spirit' in Psalm 139 is - most likely - a synonym for Yahweh's divine being, it is important to consider the theological significance of the statement found in Psalm 139:7. What does it tell us about the poet's understanding of the Spirit of Yahweh from his perspective in the history of salvation?
The obvious aspect to consider with regard to Psalm 139:7 is the commonality between `Spirit' and `face/presence'. In the psalmist's mind the Spirit of Yahweh is concomitant with his universal presence throughout all of the created order. The concept of the Spirit of God in part refers to the aphysicality of Israel's God - a notion that was relatively uncommon in the Ancient Near East. Most Ancient Near Eastern religions believed in an essential deity existent beyond the idols that were worshipped, but some physical manifestation in the here and now was seen as essential to religious practice. However, the spirituality of God in his essence is key to the psalmist's thought in Psalm 139. Since Yahweh is spiritual by nature, he can be present everywhere. There seem to be two conclusions from this understanding of the omnipresence of the Spirit of God, one positive and one negative from the perspective of humanity, and this is seen in the two lines of Psalm 139:7. First, and more neutrally, the poet asks: `Where can I go from your Spirit?' The overtone here is one of comfort and security. Nowhere is the poet beyond the care of his God who is spiritually present everywhere throughout the created order. There is comfort to be found in this thought. Second, however, the concept of `fleeing from your face' in the second line adds a cautionary tone to the universal, spiritual presence of God, at least for those who reject his justice.' If, as seems possible, the psalmist is calling upon God to judge him with regard to false accusations, the awareness of the omnipresence of God's Spirit is an awareness of his inescapable justice. Regardless of the accusations of other people, the poet knows that if he has sinned against God he cannot escape Yahweh's ultimate justice. He cannot `go' anywhere beyond divine protection, nor can he `flee' anywhere to escape divine judgment. This is the dual essence of the psalmist's prayer: the Spirit of Yahweh is both Refuge and judge on the earth. Hence he makes his plea for a divine declaration of his own righteousness (or otherwise) in the concluding verse of the psalm. Gods spiritual presence brings comfort to his people by ensuring protection, but also by guaranteeing that he will outwork his just purpose in present historical reality - both aspects are the work of God's Spirit on the earth. William Brown summarizes this duality, and the psalm itself, well:
The prevailing image of God is that of judge, impartial in judgement yet passionate in concern. God is called upon to test the mettle of the psalmist's integrity as well as to befriend without compromise. God is both judge and advocate ... There are no moments, distant and dark as they might be, in which God is absent. There are no traumas in which the psalmist does not own God's mercies. This psalm is an intimate, retrospective look at the fullness and mystery of one's life, a prism, imperfect as it is, through which the fullness and mystery of God are beheld. It is an intimate testimony that God is indeed `all in all' (1 Cor. 15:28)."
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The `slippery' meaning of ruah
Some words are slippery in their meaning due to their wide semantic range. Often little rides on the precise nuance, and commonly the wider context will clarify their force. But the Hebrew word ruah slides between quite discrete meanings (among others) of wind, breath, spirit and Spirit. Its translation value is affected by its immediate context (e.g. the surrounding verbs, any parallelism) as well as the wider setting of a biblical book or literary genre.
The use of ruah in Proverbs i:z3 has not been subject to extensive exploration, but is an interesting case study given Tremper Longman's exploration of `spirit and wisdom' in this volume.
English translations of Proverbs 1:23
The dominant use of the KJV over so many years has brought this text into play as referring to the Holy Spirit. In searching online, I found that you are able to get the key parts of this verse in the KJV on a `teatime scroll' (a pottery plaque with a metal symbol of a teapot on it, presumably for you to reflect upon as you have a cup of tea) for hanging in your house.' The KJV translates it as `Turn you at my reproof: behold, I will pour out my spirit unto you, I will make known my words unto you.'
The variety of English translations can be seen in the table opposite. Some, like the ASV, NKJV and NASB, make only slight variations from the KJv, and they all understand ruah to mean `spirit'. While they, and the KJv, do not capitalize the word `spirit', this is the way that the Spirit of God is referred to in the KJV of the OT (e.g. Gen. 1:z; Joel 2:28; Ezek. 37:1). However, the translation itself could imply either the Holy Spirit or `the spirit of wisdom'. It is interesting that the ASV changed the preposition from `unto' to `upon', and the NKJv and NASB changed it to `on'. Such changes conjure up a stronger parallel with the pouring out of the Spirit on all flesh in Joel z:z8. (The KJV used the preposition `unto' in Prov. 1:z3 and `upon' in Joel 2:28.)
In the second half of the twentieth century there was a movement from `spirit' to `thoughts' (or something equivalent). Thus the RSV (followed by the NRSV, TNIV) opted for `I will pour out my thoughts to you'. The NIV moves further away from a literal translation by rendering it as `I would have poured out my heart to you'.' What these translations have in common is that rtiah is no longer understood as a personal yet unseen force, but now thoughts or longings that can be put into words. This makes a neat parallelism with what follows: `I will make my words known to you.' Such a trend is also echoed in the paraphrasing translations such as the NET ('I'll share my heart with you') and the CEV (where the last two clauses are reduced to `tell you what I think').
Against this trend stands the ESV, which reverts to `I will pour out my spirit to you', retaining the word `spirit' but choosing the preposition `to'. It does not capitalize the word `spirit', which may be significant in that the ESV (unlike the KJV) uses the capitalized form `Spirit' in Genesis i:z, Joel z:z8 and Ezekiel 37:1.
Proverbs 1:23 in theologies of the Holy Spirit
Another useful source of information is the extent to which systematic or biblical theologies of the Holy Spirit refer to Proverbs 1:23. Of particular interest here is whether or not they provide any rationale for the inclusion or exclusion of this verse in developing an OT theology of the Spirit. The overwhelming response is that this passage is ignored entirely, though it is occasionally used as a prooftext. Thus, in response to Question 32 of the Westminster Larger Catechism (1648), it is used to reference the proposition that God `promiseth and giveth his Holy Spirit', though no supporting argument is given. Similarly, A. W. Pink includes it `among the principal pledges which God made that the Spirit should be given unto and poured out upon His saints',' but no further argument is made. Thomas Oden uses this verse to prove that the Spirit is active in Israel through proverbs, but also fails to explain why this verse should be read in that way.'
The most promising discussion is found in Wilf Hildebrandt's 1995 study of the Spirit in the OT.' He includes a section on `the role of wisdom personified in creation: Proverbs 1:23'. However, there is only a weak argument for identifying ruah as Spirit. He simply cites NlcKanes translation and observes that it has `credence', suggesting that wisdom is being represented here as a person who pours out, on those willing to receive it, the spirit of wisdom.' While quoting McKane, however, he does not explain how he moves from spirit to Spirit. He then moves on to the links between Spirit and wisdom in the rest of the OT, noting that it is often the Spirit who gives wisdom (e.g. Gen. 41:38-39; Exod. 31:3-4; Deut. 34:9; Isa. Ii:2; job 32:7-IO). He suggests that wisdom has more affinities with the work of the dial) in creation than with the pre-incarnate second person of the Trinity, and that the intertestamental period also shows the links between wisdom and creation.7
A survey of commentaries on Proverbs
There is greater consideration of this issue in commentaries and articles on Proverbs. However, even here several simply do not explore the meaning of ruah.s Others only indicate their view by their translation. So Scott translates ruah as `thought' but adds a translation note that it is literally `spirit'.' Van Leeuwen simply suggests a translation `I poured out my thoughts to you'.10 Similarly, Clifford, although he wishes to reconstruct the text of verses 22-23, translates this portion as `I have been disclosing my thoughts to you'."
Several commentators, however, develop their reasoning more explicitly.
Ruah = thoughts
Norman Whybray notes that nb` (to pour out) in the hphil is commonly used for the `verbal communication of a person's mind or thoughts' (citing Ps. 94:4; Prov. 15:?, 28) and opts here for ruah meaning `thoughts' since it is paralleled with 'words'.12 Alden suggests that the precise nuance of ruah here is determined by `rebuke', which indicates that they are words of reprimand, reproof, advice or counsel.13 Reyburn and Fry note that it is best understood to refer to `what characterizes Wisdom, who is the speaker here'.14 Since her essential characteristic is wisdom, ri ah here means `wisdom' or good advice. Similarly, Yoder suggests that here Wisdom is exhorting her listeners to return to her counsel, words and rilah, and comments that ruah is `a term used to refer broadly to a person's frame of mind, temperament or spirit (e.g., 1':'3; 14:29; 16:19, 32; 18:14)'.15
The most detailed exponent of this view is Bruce Waltke, who builds on an earlier article by John Emerton. Emerton argued that the phrase is not likely to be rendered `I will pour out my spirit unto you' since it would be more natural to use the preposition 'el rather than If for this. He notes that `it is more likely that the hph'il of nb` has its usual sense of giving utterance in speech'.' He argues that ruah means `breath' in the sense of `utterance, word' as in Psalm 33:6 and Isaiah 11:4 (and perhaps also in Isa. 34:16). In Psalm 33:6 it is in parallel to dbr, as here in Proverbs 1:23.
Waltke translates verse 23 as `I will pour forth my thoughts to you'. In referring to Emerton, Waltke thinks that he has shown persuasively that ruhi means `my breath' as a metonymy for `utterance or word'. He notes that the bpbil of nb` normally pertains to speech and that this best fits the parallel in verse 23b. He thinks that to translate this as `pour out my spirit' would mislead many English readers into associating the thought with Isaiah 44:3 and Joel z:z8." `My thoughts' would therefore be a good parallel to `my words' in the next line.
Ruah is translated as `spirit'
Some scholars translate ruah as `spirit' but mean something closer to `thoughts' than `Spirit'. Murphy, for example, translates this clause as `I will pour out my spirit to you', but suggests that `her "spirit" is really the anger that is manifest in the threatening "words" that follow'.18 Fox translates it as `I pour out to you my spirit', but explains this as I will `let you know how I feel'.19 Although such writers formally translate ruah as `spirit', they appear to be working with an actual understanding of ruah as `thoughts'.
Ruah = Spirit
McKane translates verse 23 as `If you return when I reprove you, I shall pour out my spirit for you, I shall divulge my words to you: 2° He relies on Ringgren's view that this may be an echo of the prophetic promise of the pouring out of the spirit (Isa. 44:3). McKane suggests that `the intention here may be to represent Wisdom as a charismatic, spirit-filled person, who pours out on those who are receptive and submissive to the spirit of wisdom'.21
Most recently, Longman translates verse 23 as `You should respond to my correction. I will pour forth my spirit to you; I will make known to you my words.' Later he notes that Woman Wisdom has offered to give to the foolish people `her spirit'.22 He does not explain how we are to understand this term, but slips into a discussion of the Spirit by observing that elsewhere connections are made between God's Spirit and wisdom (e.g. Exod. 31:3; Isa. 11:2-3a). He cryptically adds that `this connection between Wisdom and spirit and God will become even clearer when we explore the relationship between God and Wisdom in chaps. 8 and 91.23 Thus he seems to have hinted at the identification of ruah as `Spirit' rather than simply `spirit', without offering any substantive arguments at this stage.
Later he identifies Woman Wisdom (e.g. 9:1-6) as a poetic personification of Yahweh's wisdom, so that Wisdom finally represents Yahweh himself. In relation to chapter 8, he notes that while later Jewish interpretations identified Torah with wisdom (e.g. Sirach and Wisdom of Solomon), the NT identified Christ as `the embodiment of God's wisdom', presumably in the sense that he embodies or fulfils Wisdom. He argues that Wisdom is not only a personification of an attribute of Yahweh, but also a personification of Yahweh himself.24 However, despite the tantalizing hint in his commentary on 1:23, Longman does not appear to have established the connection between ruah and Spirit.
A closer look at Proverbs 1:23
Clearly a re-examination of this clause in verse 23 is in order. The two key issues are, first, the implications of the verb `to pour out' and, second, the nature of the parallelism with the following clause `I will make my words known to you'.
First, the verb `to pour out' is used eleven times in the OT, all but one in Psalms and Proverbs (the exception is in Eccl. io:i). The overwhelming image is of `pouring out words'. In Psalm 19:2, it outlines the heavens pouring out speech, declaring God's glory. Psalm 59:7 has the enemies thinking or saying, `Who will hear us?' and this is described as having swords in their lips or uttering (ESV, `bellowing') with their mouths. In an historical recital psalm (Ps. 78:z), the psalmist introduces his account by saying that he will utter dark sayings. Psalm 94:4 has the wicked/evildoers boasting or exulting, and this is another way of describing them pouring out arrogant words. Psalm i19:171 announces that `my lips' will pour forth (words of) praise, while Psalm 145:7 speaks of a generation who will pour forth (words about) the fame of your abundant goodness. The parallels in Psalm 145:6-7 (speak, declare, sing) all make it clear that words are in view.
In the three references in Proverbs (other than 1:23), the verb `to pour out' is connected to the mouth in each case. Thus in Proverbs 15:z it is the mouth of the wicked which pours out (presumably `words of') folly. The Esv renders `pours out evil things', but this unhelpfully raises the possibility not present in the Hebrew text that it is something other than words. In Proverbs 15:28, in parallel to `answering', it is said that `the mouth of the wicked pours out evil things' (or could be `words'). Finally, in Proverbs 18:4 the spring of wisdom - parallel to `the words of a man's mouth' - are pictured as a bubbling brook, with the participial form of the verb `to pour out' being used as an adjective meaning the `pouring out' (i.e. bubbling or bursting forth) brook.
The only time that the verb is used without words being in view is in Ecclesiastes 10:1 where it describes ointmentgiving off a bad odour.
These uses of this verb in connection with words are an important context for understanding its meaning in Proverbs 1:23, and it is significant that here words are also in view. The phrase `I will pour out my ruah to you' is in parallel with `I will make my words known to you'. What is being made known is either words which come from Wisdom's ruah, or words which are uttered by a person who has been shaped by Wisdom's ruah. Thus it could mean words expressing Wisdom's thoughts, or perhaps words which come from one who has embraced wisdom.
Waltke notes that ruah is used twenty-one times in Proverbs, but that `Proverbs, unlike other biblical authors, does not associate ruah with the Lord: 25 In his section on ruah in the introduction, Waltke does not consider 1:23. It is also important to realize that ruah is commonly used in the book of Proverbs to refer to the essence or core of an idea or person. There is reference to a haughty spirit (Prov. 16:1 8), a lowly spirit (Prow 16:19), a cool spirit (Prov. 17:27) and a crushed spirit (Prov. 17:22; 18:14). People can be trustworthy in spirit (Prow 11:13) or lowly in spirit (Prov. 29:23). At times it is simply another way of referring to a person, and especially what they are like on the inside. So it is `his spirit' in Proverbs 16:32; 29:11, or a person's spirit in Proverbs 18:14; 20:27. Sometimes it is simply `the spirit', but refers to a person not the Holy Spirit as this spirit can be broken (Prov. 15:4), crushed (Prov. 15:13) or weighed (Prov. 16:2). It can also refer at times simply to wind (Prov. 25:14, 23, 28; 27:16; 30:4). Apart from this use, at least in chapters 10- 31, it apparently refers to a person or the core or typical attitude of a person.
Proverbs 11:23 in the context of the book of Proverbs
Proverbs I:23 is part of a wider speech not by God, but by Wisdom personified as a woman. Lady Wisdom is calling out for followers in the market place, busy streets and city gates (vv. zo-z1). Her invitation is essentially to the `simple ones' (v. 22a), which is not a description of those with intellectual limits, but rather those whose moral direction in life is not yet formed. Waltke colourfully describes them as `the heretofore-unresponsive youths1.26 There are rival voices calling for young men starting out in life, and this is displayed most clearly in the twin invitations of Proverbs 9. Lady Wisdom calls to the `simple' to eat at her banquet (9:4-5), while Dame Folly also invites the `simple' to dine with her (Prov. 9:16-17). The question concerns which location a morally unformed person will choose as their home base, and the two invitations to the `simple' are framed around the motto of the book: `the fear of the LORD is the beginning of wisdom' (Prov. 9:I o). Proverbs 1:20-33 is therefore a more extended form of the foundational invitation that will be made by Lady Wisdom in 9:I-6.
If this youth is at this stage in need of moral formation (he `loves being simple' in 1:22a), this accounts for the reference to reproof in i:23a. He needs to embrace wisdom, personified as Lady Wisdom, in order to find success in life, which is the kerygrna of the book of Proverbs. In the context of this choice, Wisdom offers to pour out her spirit to the youth. Spirit here seems to refer to the essence or core attitude of wisdom, building your life on the foundation of the fear of the Lord. This could happen by Wisdom making known her words of reproof and instruction (the counsel and reproof of v. 25) to the youth. However, it is also possible that this is a two-stage process. First, there is the fundamental choice to embrace wisdom by building your life on the fear of the Lord. This is the essence or core attitude of wisdom. Once this fundamental stance has been adopted, the next stage is to have your character shaped by words of wisdom. This is the very process that is adopted in chapter2.
In 2:1-4 there is a need to receive wisdom's words and commands, striving for insight and understanding as if they were valuable treasures. This will lead to a deeper understanding of the fear of the Lord (2:5) and the development of a wise character (2:9-Ii) which will then guard and protect those who have embraced wisdom. Lady Wisdom has called in I:23 for the `simple ones' to take her reproof seriously, so that she will ground them in the fear of the Lord, the core attitude of wisdom, and then begin to instruct them.
Waltke points out that their failure to embrace wisdom is the reason why she now resolves to deliver her harsh sermon found in 1:24-27.27 He understands that these words in verses 24-27 are what is poured out by wisdoms ,iah. Alternatively, and I think more likely, these are words urging them to embrace wisdom so that she can pour out her spirit on them. In any event, their response of ignoring her words of counsel and reproof will lead to terrible disasters and anguish. Verses 28-31 explain this lack of life or success as due to their wrong foundational choice (they `did not choose the fear of the LORD', 1:29) and their ignoring of wisdom's words of reproof and instruction (1:3o). They have brought this upon themselves, and are stuck with the consequences of their choice(: 3i).
The passage in 1:20-33 comes to an end with a clear choice. There are two ways to do life. Life without wisdom's foundation and instruction is the path to death and destruction (1:32). But those who have embraced the spirit or core attitude of wisdom and keep on listening to the words of wisdom will have security and be at ease (1:33). Trible suggests that there is a strong parallelism between wisdoms reproof and offer of 1:22-23 and the contrasting outcomes for the secure wise and dying fools in 1:32-33.28 Similarly, Nel points out that verse 23 is `clearly an admonition, directly followed by a motivation in a promissory form'.29 After the account of the rejection of wisdom by many in verses 24-31, there is a final exhortation to base their future on wisdom and find life (vv. 32-33). Thus the whole speech from 1:20-33 is ,an invitation and exhortation of personified wisdom'."0 In every part of the speech, including the pouring out of wisdom's ruah in verse 23, the real concern is that the morally unformed hearers will turn to wisdom, embrace her core commitments and allow themselves to be shaped by her instruction.
However, Waltke's view needs some modification in the light of the passage and the book as a whole. The language of `pouring out my spirit' can be retained if `spirit' is not capitalized. Rdah here is not just Wisdom's `thoughts' which are made known through the words of the rest of the passage. Rather, it describes the essence or core commitment of wisdom. This is seen in Proverbs i - 9 to be a reference to the fear of the Lord, outlined in the foundational mottos of 1:7 and 9:1o. As chapters I - 9 are the way in for the reader to the individual proverbs beginning in chapter io, they are bracketed by these `fear of the Lord' sayings. The first saying is found in r:7, immediately after the prologue of 1:z-6. The second is located in the middle of the twin invitations by Lady Wisdom and Dame Folly in 9:1-6 and 9:13-18. Grounding your life on the fear of the Lord ('respecting God for who he is'), coupled with Wisdom growing her character in a person, are prior steps to receiving wise instruction. This maybe what is meant by Wisdom pouring out her essence or core stance or attitude - her spirit.
Links with other `Spirit passages'
One further argument may need to be considered. Given that there are a number of passages in the OT which speak about God pouring out his spirit, might not the language used in Proverbs 1:23 be read canonically in this way? The NASB, for example, gives cross references from `pour out my spirit' in this passage to Isaiah 32:15; Joel 2:28 and John 7:39. More recently, the ESV connects the phrase `pour out my spirit' to Joel z:z8 (= 3:1 in MT) and Acts 2:17.
Yet these possible connections are far from obvious. In Proverbs 1:23, the verb `pour out' is a hiphil form of the root nb`. In Joel z:z8 (3:1) it is a gal form of the root rk. In Isaiah 32:15, it is a nphal form of the root `rh, `to empty'. The similarity is only at the level of our English translations, not the underlying Hebrew text.
Furthermore, the LXX versions of these other two passages do not use the same Greek verb used in the LXX of Proverbs 1:23. This means that Acts 2:17, which simply quotes Joel, uses the same word as the book of Joel, but not the verb used in the Lxx of Proverbs 1:23. In relation to John 7:39, there is no mention of the Spirit being `poured out'. Instead, it simply says that the Spirit was not yet (given) because Jesus was not yet glorified.
Conclusions
If this argument is correct, what are the implications for the connection between this `spirit' and the Holy Spirit?
First, it is evident that this is not a simple echo of the outpouring of the Spirit promised in Joel 2:28 and which happened in Acts z. The language is different, and the flow of the argument leads in another direction entirely. It is also the spirit of Wisdom, not the Spirit of God, which is in view. It is not surprising, therefore, that most studies of pneumatology do not use this verse to support the view that the Spirit will be poured out on believers. That concept needs to be grounded in other parts of the OT, such as Joel z:z8.
However, this does not mean that this passage has no implications for understanding the Spirit and his role. Since the spirit in Proverbs 1:23 is the `spirit of wisdom', then the identity of wisdom in the book is important. Proverbs 8:22-31 makes it clear that wisdom, as one of Yahweh's attributes, is personified and described in exalted terms. Wisdom is depicted in the book of Proverbs as the wisdom of God, and so the spirit of wisdom is not far from the Spirit of God. In NT terms, Christ is described as the wisdom of God (I Cor. 1:24). This passage continues by describing the work of the Spirit who searches out the depths of God, since no-one comprehends the thoughts of God except the Spirit of God (I Cor. 2:10-1I). Thus the role performed by wisdom in the OT is to some extent made explicit in the NT as the work of the Spirit.
Indeed, it is worth reflecting on the fact that Proverbs i - 9 provides the key to reading the book as a whole, and therefore how to live life as God's creature in a way that makes sense. The emphasis in Proverbs i - 9 on the fear of the Lord as the foundation and starting place, and the need for the development of a godly character, have clear NT trajectories. For believers in the NT era, the only foundation and starting place is faith in Christ. However, living God's way also requires the development of a godly character, which is at least in part the fruit of the Spirit working in our lives (Gal. 5:22-23). All of this is not explicit in Proverbs I:23, but the base is laid there for the Bible as a whole to build on Lady Wisdom's call to get the core commitment right and to be shaped by words of wisdom.
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At creation the Spirit of God was present (Gen. 1:2) to bring about the order, beauty and life of creation. The high point of creation came about on the sixth day with the climactic emergence of humanity. The distinctive aspect of creation in the image of God was the rule and dominion over everything that God had made.
The Bible identifies God as the Creator of the `temple of the cosmos'. However, in accordance with the decision to give to humanity the ongoing work of creation and dominion over the earth (Gen. 1:26-28), the divine decision was made to appoint human agents to build the tabernacle and the temple in Jerusalem. For the tabernacle Bezalel was appointed by God and given divine skill. His name occurs six times in the Exodus accounts of the tabernacle and twice again in Chronicles.' Oholiab is also appointed by God and five times mentioned as Bezalel's assistant.' The same appears to be true of the construction of the temple. Solomon brings a figure named Huram from Tyre and has him construct the various items for the temple.' The name occurs four times in I Kings and twice in 2 Chronicles.' It is noteworthy that Huram is assigned his role by Solomon and that he comes from Tyre, where the text relates that he had his origins. He is thereby distinguished from Bezalel and Oholiab in three significant ways. First, Bezalal and Oholiab are explicitly named and appointed by God, according to the text of Exodus. Huram is not. Instead, Solomon seeks him out and he comes and does `for Solomon' all the required labour. Second, the genealogies of both Bezalel and Oholiab are directly and only connected with Israel. Their patronymics are given and they are related to the tribes of Judah and Dan, respectively. Thus they are pure Israelite and from the people of God. On the other hand, Huram is half-Israelite. His mother was from the tribe of Naphtali, but his father was a citizen of Tyre. Third, Yahweh called Bezalel and Oholiab by name and, along with the other skilled experts, gave them wisdom for their task. This again contrasts with Huram, whose skill is attributed to his father, a citizen of Tyre who was a bronze worker. Huram is described as skilled in the area of metallurgy. However, he did not receive this skill directly from Yahweh, as did Bezalel, Oholiab and the others who constructed the tabernacle. For this reason, it is of special interest to understand the nature of Bezalel and his companions. They create the tabernacle with skill that comes from God's direct endowment.
The value and role of the one who creates the world of worship and encounter with the living God can be traced in three directions. One has to do with the exegesis of the text itself so as to ascertain the nature and context of Bezalel's gift of the Spirit of God. A second must consider the Ancient Near Eastern context of literature that describes the construction of temples. There are consistent forms in these accounts and these forms may include a type of figure like Bezalel who appears in Exodus 31:1-3 and again in Exodus 3S:30-31 as the one divinely appointed and empowered by the Spirit of God to build the tabernacle in the wilderness. The third direction examines the biblical theology of beauty and creativity that will form an essential part of the picture and role of the Spirit of God.
Exegesis
First, it is important to identify the particular role of Bezalel in the context of God's spirit and in the context of the grand gesture of generosity from the people as well as from God. In Exodus z4:1-11 the people voluntarily accept God's covenant mediated through Moses. They twice proclaim their willing acceptance of this book of the covenant. God brings their representatives into his presence where they see God and they eat and drink with him. This unrepeatable event is possible only because the people have entered into covenant with God and remain unsullied by sin. They are perfectly in covenant relationship with God and thus able to enjoy the divine banquet that for later generations would be fulfilled only in the world to come. However, even in Exodus 24 it is not possible for Israel to remain at Sinai permanently. They must move forward and obtain the promise of the land. To do this they must leave Sinai, but they do not leave without God. Indeed, even in the midst of the sin of the golden calf and its consequences, when God tells Moses to lead the people but warns that he will not go with them, he promises to send his angel to drive away the Canaanites who inhabit the land (Exod.33:2). Moses' intercession proves effective so that God will join Israel on their journey. The tabernacle will become both the residence of the divine presence and the place of atonement.
The description of the construction of the tabernacle begins in Exodus 25 with the promise that this will be the means by which God will dwell among his people (v. 8). In order to affect this, Israel must bring the gold, silver, bronze and all kinds of special fabrics, gems and special wood that they possess so as to construct this place for God to live. This is the beginning of the building of the tabernacle (Exod. 25:1-8). The whole of the construction is based on the assumption that the people will bring this offering. According to Exodus 28:3, God gives his spirit (ruah) to each of those engaged with the construction of the tabernacle. In fact, he `fills' (ml' in the Piel) each one with the divine spirit so that they can make the garments for the priest in the correct manner. This filling with the spirit appears again when Bezalel is named in Exodus 31:2-3. There he is filled with the spirit of God and with all the necessary wisdom and skill for every task assigned to him.
The spirit appears again in Exodus 35:21, after the story of the sin with the golden calf, and at the beginning of the description of the actual construction of the tabernacle. Here, however, it is not connected with God or with Bezalel and the other workers. Instead, it is `his willing spirit' (nadbd ruho), that is, the willingness of all the people who come forward with their gifts for the construction of the tabernacle. It is followed by the identification of Bezalel and a repeated statement of how God has filled him with his Spirit to perform the work (Exod. 3S:30-31), just as in Exodus 31:2-3. These are all the occurrences of the term for `spirit', rush, in the entire text concerning the tabernacle and the golden calf. The term appeared before this in Exodus 14:21 and 15:8 and 10, where it described God's actions at the Red Sea. It will not occur again until Numbers 5, where it describes a `spirit of jealousy' that a husband has for his wife (vv. 14, 30).6 In the tabernacle story, the text juxtaposes God's spirit with that of the people who willingly present their gifts for constructing the tabernacle. Indeed, it seems that the willing spirit of the people in giving leads to the coming of the divine spirit to create the tabernacle and all its accoutrements for the priests.
The people's spirit reveals an abundant generosity that exceeds the needs of the tabernacle and requires prohibition against any further gifts (Exod. 36:6). Interwoven with the spirit of the people is their willing `heart' that provides the source of their gracious gifts. Corresponding to this is the understanding and skill that the spirit provides to Bezalel and his assistants to construct all that is necessary for the tabernacle. The willing spirit of the people that leads them to lavish an abundance of riches upon the tabernacle also leads to the spirit filling Bezalel and the artisans. As John Levison observes, this is more than a momentary event.' The filling by the spirit (using the Piel of the Heb. nil') emphasizes that every area of the person is full of God's presence. No area is withheld. And so every part of the skill and understanding becomes divinely endowed and, even more, fully endowed with the full presence of divinity. Further, this filling, repeated multiple times, is shared by Oholiab and communicated to the remaining skilled workers. These latter may, as Levison suggests, receive their skills from the instruction of Bezalel and Oholiab. That is, the two named workers are specifically `filled' with the divine spirit and are `filled' in their hearts so that they are fully competent in every area required for the construction of the tabernacle. The other artisans, on the other hand, have specific skills that God gives them through the instruction and teaching of Bezalel and Oholiab.'
There remains the examination of the personal names themselves. Bezalel is best analysed as a Semitic name composed of three elements: the initial beth preposition, the root sll, and the noun 'l. The preposition means `in'. The root is normally understood as `shade' or `shadow'. The final noun 'l refers either to El as head of the Canaanite pantheon or to the title for `god'. If the latter is true, then this name means `In the shadow of God'. While accepting this interpretation as a possibility, Zadok also suggests that the first element might be hen or `son', where the final nun was assimilated.' This would have the advantage of using a more common element in this name, rather than the rare use of a preposition beginning a name. However, the use of the preposition bell) is not unheard of. Indeed, Noth found a precise parallel to bell) plus ,r//followed by a divine name in an Akkadian personal name.10 Further, the use of ben is more common with the patronym, which here is Uri, not Zalel. In addition, it would be most unusual for the nun in ben to assimilate; something that is not done, for example in the ben names of many of the Solomonic governors in i Kings 4:9-13." The s// is indicative of West Semitic personal names from early Akkadian and Amorite on into the first millennium BCE.12 More than any other location, however, are those personal names from Late Bronze Age Alalakh where the sll may, appear by itself, as in Vii-it--lu, or with a hypocoristic or divine name following the root, as in Ziliis andi illsnu.13 The sense of the name as `In the shadow of God' implies one who is under divine protection or care.14 Not only does this name fit within the context of ancient West Semitic names in Israel and the surrounding cultures, it also serves as a marker of the character of the name bearer. Here is someone who is especially cared for by God. He is prepared and filled with the divine Spirit to accomplish the tasks that he has been given.
In a similar manner, the name Oholiab carries a special sense. The name is composed of two elements: 'hl, `tent', and 'ab, `father'. The term for `father' is a theophoric element often used to describe a deity. It occurs in all periods and places in West Semitic personal names. The term for `tent' is one that seems most prominent in the early Amorite attestations, where Gelb lists it in as many as fourteen names. It also occurs later in the first millennium BcE in Phoenician names where it can be preceded or followed by a theophoric element, as in 'hlb`l, 'hltnik and gr'hI..15 In biblical names it appears in Oholibamah in Genesis 36:2 and in the names of Judah and Israel in Ezekiel 23:4, Oholibah and Oholah.16 As has been observed, the sense of a `tent' here is one of shelter or protection. The meaning of this name could be either `tent/protection of God' or `God is my protection'. Even though the name uses elements that are distinct from Bezalel and a different structure, the sense of one who is divinely protected and cared for occurs in the meaning of both terms and would have been readily perceived by ancient Israelites. Thus both the exegesis of the larger text and the context of the names themselves attest to the particular blessing of intimacy between God and these two artisans.
Building accounts
There is a long history of temple building accounts in texts from ancient Mesopotamia and the West Semitic world. These have been collected and studied, with important conclusions regarding common literary patterns and structures noted, by Hurowitz.17 He has observed that the style of the tabernacle construction account in Exodus 25 - 4o and that of the temple in i Kings 5 - 6 participate in this same overall pattern.18 Not only do the actual command to build and the subsequent actions parallel Ancient Near Eastern accounts, but even the golden calf incident finds similarities in accounts where the building process is interrupted by a rebellion against the designated builder of the temple. Given strong and numerous parallels, we may also ask whether the artisan designed to build the temple is also identified and given special consideration as is the case with Bezalel and Oholiab. Of course, we have seen this with Huram in the account of i Kings 5 - 9. Elsewhere a parallel exists only in the case of the palace of Baal as preserved on tablet four of the Baal cycle from Ugarit. There the god Kothar-wa-Hasis is enlisted to build the temple.19 This form does not occur in Mesopotamian temple building accounts, nor in most West Semitic accounts, nor even in other biblical accounts, such as found in the construction of the Second Temple.20
Comparisons and contrasts have already been made between Bezalel and Oholiab, on the one hand, and Huram, on the other. However, it is important to understand the similarities and differences with Kothar-wa-Hasis and to set these in context with Bezalel and Oholiab. The name Kothar-wa-Hasis is constructed of two elements joined by a conjunction. The meaning of this name, `skilled and cunning', reflects the role of the expert among the pantheon in the creation of arts and crafts. Elsewhere he is also an architect as well as a musician, a diviner and a magician.21 Kothar-wa-Hasis is a significant recipient of sacrifices in the ritual texts, sixth in line for the number of sacrifices received according to del Olmo Lete's count.22 Thus the artisan deity appears repeatedly in a variety of genres of the texts from Ugarit. Bezalel and Oholiab contrast with this.23 Their names occur only in the Exodus account, with Bezalel reappearing twice in the Chronicler's genealogy and rendition. Furthermore, unlike Kothar-wa-Hasis, both of the tabernacle figures have multi-element names that relate to their connection with the divine and their concern for the tabernacle. Kothar-wa-Hasis has a name that exalts his personal skill, indeed he seems to be a personification of these elements of skill and cunning. Further, the deity's name is often shortened to Kothar, or divided across two lines of poetry so that Kothar appears on the first line and Hasis occurs as the corresponding word pair on the second. This is different from Bezalel and Oholiab, whose names are always given as they appear and never occur synonymously in parallelism.
This leads to a final contrast. It has been noted that other Mesopotamian and North-west Semitic building accounts do not name the artisans. In most cases this should not be surprising. These accounts are sometimes short and reduce the descriptions to what the author considers essential. More importantly, many of these accounts are first-person narratives of the kings building activities and exalt the royal initiative to the exclusion of recognizing or naming any other humans. In this regard, the omission of a named artisan in iinunma f,'lish is surprising, but perhaps here as well Marduk takes on the self-focus of a Mesopotamian king. Even so, when we turn to those occasions where the artisan is named, it is not as surprising as might first appear. Few texts name more people than i Kings 4-iz. Of the dozens of names that occur in these chapters, it would perhaps be more surprising if the chief builder, Hiram, and the overseer of the corvee, Adoniram, were not named. A similar situation holds for tablet four of the Baal cycle. While not as many names appear as in the context of i Kings, the author is free with identifying not only Baal and Anat, but Athirat, Yam and El, and also the various deities that serve as messengers and underlings (Qudsh-wa-Amrar and Gapnwa-Ugar). Further, other deities are named in Baal's complaint (KTU 1.4 i 14-18). The context is filled with named individuals. Again, we should not be surprised to find the well-known craftsman Kothar-wa-Hasis also named repeatedly. This is not the case in Exodus 2-5 - 40. Other than Yahweh, Moses, Aaron and the four sons of Aaron (who appear once in Exod. 28:1), there are no named figures in these chapters. The reduction in the number of named characters contrasts with the other two texts where the artisan is named. It makes the naming of not one but two figures here all the more surprising. One would not expect to find their names in this account. The fact that one does may be attributed less to some sort of West Semitic style of naming the craftsmen and more to something significant about these figures apart from their being chosen for the purpose described. As already noted, the most significant aspect of these two as attested by the text itself is the presence of the fullness of the divine spirit in both. This special privilege is found in their names, in their tasks in the account, and in their special appearance as named characters in an unexpected context.
Theology of creativity
Thus we see in both the construction of a sacred space and the parallel between God and Moses as builders. The role of Bezalel and of Oholiab does not correspond to that of God. The divine category in the tabernacle story is occupied by Moses. Instead, the artisans correspond to the word of God that becomes the agent for separation and creation of the cosmos in Genesis I. In a similar manner Bezalel and Oholiab are endued with the spirit. In light of the parallels, it may not be supposing too much to find here that same wind or spirit that hovered over the waters in anticipation of creation in Genesis I:2. As Bezalel's name suggests, these builders stand in the shadow of God just as the word of God remained close to its divine origin and yet accomplished its task in the physical world.
Nevertheless, we need to consider one other matter that remains so obvious as to hardly require comment. Bezalel and Oholiab constitute two named individuals. In a passage that hardly can be said to be productive of many personal names, there are two builders so named. In Kings and in the Baal cycle this does not occur. Rather, in both these contexts a single builder is named, despite the presence of many more names in the contexts. Why is that emphasized here and why here in Exodus do these two builders both receive a unique (and for the first time mentioned in the canonical Bible) filling of the divine spirit? Is this some dim reflection of the past, of the dual name Kothar-wa-Hasis? With no such similar type of name, did the tradents split the single deity into two human builders? Perhaps, but perhaps we should rather consider what the dual name of the god itself intended to suggest. Did it not imply that the twofold descriptor-name, skilful and cunning, provided a superlative emphasis beyond what a single name could ever do? As in the poetry where Kothar and Hasis become a word pair in standard bicola describing the deity and his work, so in the name itself the repetitive element serves to reinforce the full implication of the figure as the most skilful, the most cunning of workers. Is this dual element reflected as well in the creation account of Genesis i? Not just the naming of the ruall in verse 2, nor even the repeated use of the divine word, but much more significant is the first common plural `we' and `our' in verse 26 that suggests a double intensity. And that double intensity becomes so much greater when the creation/ construction account reaches its climax in this verse with the image of God.
If this is the case, then the emphasis on the two characters in Exodus takes on new significance. The answer to the problem as to the presence of two new names finds its solution in the twofold intensity of the presence of the divine spirit for the creativity necessary to appropriate the fullness of the people's spirit in their gifts. Now, corresponding to that fullness, there is the need for a full and running over of the spirit to empower these individuals with the capacity to construct this form of the tabernacle in the manner envisioned by God, the divine tabnit of Exodus 25:9 and 40. With equal significance is the presence of these two figures who create and who teach wisdom to the other artisans of Israel as the beginnings of a people established before God. The tabernacle will serve the community of Israel. That community begins here in the creation of the structure and its elements by not one but two individuals who are empowered by the Spirit and who bear the full meaning of the name Oholiab, the tabernacle/tent of the Father.
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In Christian circles pneumatology, `the doctrine of the Holy Spirit', is essentially a NT doctrine. Few branches of theology suffer from neglect of the OT like the doctrine of the Spirit. When theologians refer to the OT, the data found there are quickly summarized and often exploited to emphasize the discontinuity between the Spirit's operation in the two Testaments. The relative insignificance of the OT for establishing a biblical pneumatology derives largely from the general denigration of the OT in evangelical Christendom, but more particularly from the paucity of occurrences of the phrase `Holy Spirit' (ruah gode.r). This expression occurs only three times in the OT, always with a suffix.' However, although this phrase is rare, we find many other explicit references to the Spirit of God in the prophetic books: ruah yhwh ('Spirit of YHWH', Isa. 11:2; 40:13; 61:1 [ruah )ddonayyhwh]; 63:14; Ezek. 11:5; 37:1; Mic. 3:8); ruah 'elohir ('Spirit of God', Ezek. 11:24);' ruhi (`my Spirit', Isa. 30:1; 42:1; 44:3; 59:21; Joel 3:I, 2 [Eng. 2:28, 29];' Zech. 4:6; 6:8; Hag. 2:5); rdho ('his Spirit', Isa. 34:16; 48:16; Zech. 7:12). The purpose of this paper is to explore how the prophets of Israel perceived the operation of the Spirit of God.'
Second Peter 1:20-21 asserts that no prophecy of Scripture represents a private interpretation of reality, for no (true) prophecy was `auto-inspired'; true prophets `spoke from God as they were borne along by the Holy Spirit' (hypo pneurnatos hagzou pherorenoz elalesan apo theou anthropoi). This accords with the view of prophecy reflected in Jeremiah 23:16-22, namely, that the prophets of the OT spoke excathedra because they stood in the council (sod) of YHWH. As was the case with other matters, this means that when the prophets spoke of the Spirit of God their statements represented the divine perspective.
The prophetic vocabulary of the spirit
The notion of `spirit' is represented by three different expressions in the prophets. Isaiah's three references to 'ob, which refers to the spirits of the deceased (Isa. 8:19; 19:3; 29:4), obviously have no bearing on our discussion. However, the issue is different with nisarna,7 which usually means `breath', and may refer to human breath (Isa. 2:22; 42:5; 57:16; Dan. 10:17) or divine breath (Isa. 3o:33).8 However, according to Isaiah 42:5, people derive their breath from YHWH. This pairing of nhrarna ('breath') with rdah ('spirit') provides a helpful link to what is by far the most common word for `spirit' in the Prophets.'
The root nv4 appears 378 times in the Hebrew Bible and an additional eleven in the Aramaic parts of Daniel. Various forms of the noun ruah occur 170 times in the Prophets (including Lamentations and Daniel).10 Although usually translated as pneuma in the Greek OT," the word exhibits a wide range of meanings and has been the subject of many previous studies.12 Although the root seems fundamentally to refer to air in motion, the semantic range of this noun in the Prophets may be illustrated diagrammatically as in Figure i. Of these 170 occurrences, one third may be eliminated from the present consideration, since they do not pertain to the Holy Spirit. These include the ubiquitous references to wind,13 as well as the use of the word for direction," side (Jer. 52:23; Ezek. 42:16-20), air (Jer. 14:6), human breath (Lam. 4:2o),15 and human/animal mind/disposition,16 though in some of these the divine involvement is not absolutely excluded.
Figure I: The functions of `spirit' (ruah) in the Prophets
We turn now to a discussion of specific ways in which the prophets employ ruah in relation to God.
Ruah as divine breath
The prophets - Isaiah in particular - do not hesitate to attribute breath to YHWH. Isaiah 40:7 speaks explicitly of `the breath of YHWH' (ruab yhwh.) that he blows on grass, causing it to wither. In I1:4 the same prophet refers to ,the breath of his lips' (ruah.repatayw).17 As we shall see below, in 27:8 and 30:28 YHWH executes judgment with his breath (rdho).
Ruah as divine mind/disposition
As noted above (note 16), in the Prophets rdab often functions as `mind', that is the seat of mental activity and emotion.18 Sometimes YHWH affects the ruah, that is, the minds/dispositions of humans.19 But rdab may also be used of the divine mind. Given the emphasis in the broader context on YHWH's obvious intelligence in creating all things, this seems to be the sense of the `Spirit of YHWH' (ruab yhwh) in Isaiah 40:13,20 though the parallelism suggests ruab yhwh could function as a synecdochic expression for YHWH himself. Only Micah uses rdab to refer to the divine disposition. In Micah 2:7 the prophet asks, `Is YHWH's "spirit" shortened?' That is, is he exasperated or impatient? The idiom, gasar riah, occurs elsewhere only in job 21:4, where job asks rhetorically why his `spirit' should not be shortened in the face of his struggles. However, this expression functions as a stylistic variant for gasar nepes, also `to become impatient', referring to human impatience in Numbers 21:4 and judges 16:16 and to divine exasperation in judges I o:16 and Zechariah 11:8.
Ruah as a synecdochic expression for YHWH himself
The ambiguity of Isaiah 40:13 characterizes several additional texts that seem to treat the Spirit of YHWH as a synecdochic reference to God himself. This seems to be the case in Isaiah 63:7-14:
I will recount the gracious deeds [hasdl] of YHWH, the praiseworthy acts [tehillot] of YHWH, because of all that YHWH has done for us, and the great favour [rab tub] to the house of Israel that he has demonstrated for them according to his compassionate acts [rahdmdyw], according to the abundance of his steadfast love [rob hasdddyw].
For he said, `Surely they are my people, children who will not deal falsely'; and he became their saviour in all their distress. In all their distress he was distressed, and the envoy of his presence [mal'ak pandyn] saved them; in his love and in his pity he redeemed them; he lifted them up and carried them all the days of old. But they rebelled and grieved his Holy Spirit therefore he became their enemy; he bimelf fought against them.
Then they remembered the days of old, of Moses his servant. Where is the one who brought them up out of the sea with the shepherds of his flock? Where is the one who put within them his Holy Spirit, who caused his glorious arm to march at the right hand of Moses, who divided the waters before them to make for himself an everlasting name, who led them through the depths? Like a horse [racing] through desert, they did not stumble. Like livestock that go down into the valley, the Spirit of YHWH gave them rest. So you led your people, to make for yourself a glorious name.
This text is remarkable on several counts. First, verses I0-II contain two of only three explicit references to the Holy Spirit in the OT.21 Second, it identifies the Holy Spirit with `the envoy of his presence' (v. 9), that is, the manifestation of YHWH himself that first appeared to Moses at the bush that did not burn (Exod. 3:2-6), and then guided the Israelites as they made their way through the desert. This interpretation is reinforced by verse 14, which in adjacent lines declares that the Spirit of YHWH gave the Israelites rest and YHWH led the Israelites to make for himself a glorious name (.fern tip Bret). Here the Holy Spirit personifies YHWH, which means that for the Israelites to rebel against and grieve the Holy Spirit is to grieve the One who had fought for them, but would now become their enemy` The present identification of YHWH's Holy Spirit and his presence (panIn, lit. `face') recalls Psalm 139:7, where YHWH's Spirit and his presence (pdniyn) appear in parallel poetic lines, and Nehemiah 9:20, according to which in the desert YHWH gave Israel his good Spirit to instruct them. Similarly, recalling Israel's time in the desert, Haggai 2:5 speaks of the covenant YHWH made (hadddbar karatti) with Israel when they came out of Egypt, in which context the promise that the Spirit would be in their midst should have been a source of great confidence. However, the Sinai narratives know nothing of this Spirit; instead the third line of the tripartite covenant formula speaks of YHWH himself dwelling in the midst of Israel: `I will be your God, you shall be my people, and I will dwell in your midst' (Lev 26:12).
We observe a similar phenomenon in Zechariah 6:8. Within the broader context we observe several fascinating word plays. On the one hand, the statement henihd 'et ruhi, `he will cause my Spirit to rest', involves two words that rhyme in their basic form: ndah, `to rest'; riah, `spirit'. On the other hand, the reference to `Spirit' plays on the same root that had been used in verse 5 of the four `spirits'/`winds', that is, the horse-drawn chariots that patrol the earth on YHWH's behalf. This ruah maybe understood in several ways: (i) as the wind as the agent of divine judgment;23 (2) as a dispositional euphemism for divine wrath;24 (3) as synecdoche for YHWH himself; the chariot patrols reassure YHWH that the earth is under control, and he may now relax.
Ruah as agent of divine conveyance
We begin our discussion of the functions the Spirit of YHWH plays in the Prophets with a consideration of his involvement in transporting an individual from place to place. Ezekiel uses several figures to describe YHWH's control over him. Perhaps the most graphic is the portrayal of the hand of YHWH coming upon him. Variations of wattehi aldyv yad yhwh, `Now the hand of YHWH was upon me', recur repeatedly in the book (1:3; 3:14, 22; 8:1 [with npl, `fell', instead of hyh]; 33:22; 37:1; 40:1). In these contexts `hand' refers metaphorically to power, the overwhelming force with which God operates, as when he rescued Israel from the clutches of Egypt (cf. Deut. 4:34; 5:15; 6:21; Ps. 136:12). It describes the power with which God gripped and energized a person such as Elijah, so that he was able to outrun the chariots of Ahab (I Kgs 18:46). In Ezekiel the `hand of YHWH' gains complete mastery over his movements (Ezek. 3:22; cf. 33:22) and transports him back and forth to distant places (8:Iff.; 37:1; 4o:Iff.). As Abraham Heschel observes, this expression describes `the urgency, pressure, and compulsion by which he is stunned and overwhelmed'.25 Ezekiel was a man seized by God. This more than any other quality distinguishes him from the other prophets and accounts for his mobility and immobility, the apparent lunacy of some of his actions, and his stoic response to rejection, opposition and grief.
But the exilic prophet was also under the control of a ruah. No fewer than half a dozen texts describe him being picked up by a ruah and wafted away to another location.26 In 3:12-14 he is picked up and carried off to the exiles at Tel Abib. The additional comment that the hand of YHWH was strong upon him emphasizes the pressure of YHWH upon him. Ezekiel 8:3 portrays Ezekiel lifted up between heaven and earth and borne away to Jerusalem. The additional comment, herarot'eiohim, `in divine visions', precludes a literal interpretation. The prophet appears not to have actually left his room. As the vision neared its end he was picked up and brought to the east gate of YHWH's house. When it was over he was raised once more and returned to the exiles in Chaldea. In 43:5 he will be picked up again and brought to the court of the visionary temple.
The anarthrous form of ruah in each of these texts reflects the ambiguity of the statements and renders the classification of this use of ruah difficult. The effect on Ezekiel might suggest that ruah refers simply to a gust of wind that came along (at the command of YHWH, to be sure) and picked him up like a scrap of paper. However, several considerations point more specifically to the Spirit of God. The temple vision is framed by references to the locomotion of the prophet by the Spirit (8:3; 11:24) and contains one internal note of this experience (ii:i). Moreover, in chapter 8, Ezekiel had witnessed a series of scenes of the abominations being perpetrated in the temple precincts, each of which is introduced with the comment: `He brought me to...' On the basis of verse 3, we should have expected a feminine form of the verb agreeing with the nearest subject ruah.27 But in each instance the verb is masculine (vv.7,14,16), suggesting that the one conveying him about is the same as the person who speaks to him and interprets the observations (vv.5,6,etc.). The nearest masculine antecedent is YHWH in verse I. Similar considerations apply to the broader context of 43:5.
The interpretation of this ruah as YHWH's ruah is supported by two additional texts. In 11:24b the comment that the prophet was brought back to Babylon in a vision (ba)rlmar'eh) is expanded with heruah 'elohim, `by the Spirit of God'. However, here 'elohim need not signify God any more than it does in the expression mar'ot'elohim (s:i; 8:3), which simply means `divine visions'.28 Nevertheless, even this understanding raises it from the level of an ordinary wind to a gust that is controlled directly by God. If the previous texts leave the question open, the issue seems to be answered in 37:1, which specifies that when Ezekiel felt the hand of YHWH upon him, he was brought out to the valley of the dry bones `by the ruah of YHWH'. Although the expression retains a certain ambiguity, it ties the conveying Spirit directly to YHWH. The phrase ruah yhavh occurs elsewhere in the book only in zI:5. However, as we shall see below, its significance in this case is quite different.
Ruah as agent of prophetic inspiration
The involvement of the Spirit of God in the inspiration of the OT prophets is well known.29 Second Peter 1:21 gives classic expression to this notion: `No prophecy ever had its origin in the will of man, but men spoke from God as they were carried along by the Holy Spirit.' The involvement of the ruah in Ezekiel's prophetic inspiration is hinted at in several places, particularly where his influence is associated with the verbal utterance of YHWH.30 Examples of this phenomenon occur in Ezekiel 2:2, `The Spirit entered me as he spoke to me', and 3:24, `The Spirit entered me and set me on my feet, and he said to me...' The most explicit statement of his prophetic inspiration occurs in I1:5a, wattzpol `diay rdah yhwh wayyo 7ner slay, `The Spirit of YHWH fell upon me, and he said to me...' Like his comment concerning the hand of YHWH falling upon him (8:1), this expression occurs nowhere else.
The great prophets of Israel deliberately rejected all such artificial methods for determining the divine will. Their messages were based instead upon direct and personal encounters with YHWH at his own initiative. Instead of emphasizing the role of the ruah, whose apparent influence could be manipulated or coerced (cf. I Kgs 22), they based their authority on debaryhwh, `the word of YHWH', which came to them almost as an objective concrete entity directly from God himself. However, as Fohrer has pointed out,32 in his response Ezekiel deliberately distances himself from the false prophets. Being keenly aware of the control of the ruah of YHWH over his own life, he dares to challenge head on the fundamental premise on which false prophets operated: their claim to the divine Spirit. We should distinguish genuine and free charismatics from officially accredited announcers. Calling and profession are not the same, though this is not to say that the two were necessarily contradictory. Ezekiel may well have acknowledged some professional prophets as legitimate.
But it is apparent that the prophets addressed by Ezekiel in 13:1-16 were charlatans. First, they are tautologically and sarcastically identified as 'prophets who are prophesying'. As Davidson observed: `They prophesied and that without limit; their mouths were always full of "Thus saith the Lord.'"33 Apparently the people took their ranting seriously (cf. Jer. 18:18). Second, they are `prophets from their own hearts'. In verse 2 the preposition 7nzn on nebi'e millibbamn is a min of source.34 The expression finds analogues in several OT texts. According to Numbers 16:28, in response to the challenge to his leadership by Korah and his followers, Moses declared: `Thus you shall know that YHWH has commissioned me to do all these things, for this was not my own idea' (/e lo' millibbl). Similarly, jeroboams religious innovations are described as his own idea (millibbo, i Kgs 12:3 3 gere). Since Ezekiel's oracle displays many other affinities with Jeremiah, he may have been influenced by his contemporary's own invective against false prophets (Jer. 23:9-40), particularly the latter's use of the phrase hagon libbdtnyedabberu, `They pronounce a vision of their own heart' (23:16). In each of these instances leb probably signifies `mind', suggesting that the false prophets' inspiration was no higher than that of ordinary human wisdom. Their messages were their own concoction, based upon their own evaluation of the situation and their own private judgment. While posing as spokesmen for God, they were merely spouting off private opinions.
In the opening volley of the oracle itself, Ezekiel elaborates on this charge (Ezek. 13:3), accusing the professional prophets of being fools. The adjective nabalis used in the wisdom literature of a special kind of fool, who is arrogant (Prov. 30:32), crude of speech (17:7), spiritually and morally obtuse Gob 2:10), and a scoundrel (3o:8).35 Isaiah describes such a person in Isaiah 32:5-6:
Ezekiel's description of the prophets as nebalbn emphasizes their perverse and impious character.
Third, the false prophets `walk according to their own "spirit"' (holekim ahar ruham, Ezek. 13:3).36 Here ruah is employed ambiguously. On the one hand, the reference is to their own `spirit' that inspires them to prophesy, as opposed to the ruah of YHWH, whose inspiration they claim. On the other hand, as we shall see in the discussion to follow, ruah may also refer to their minds, functioning as a synonym for lob in verse 2. The expression halal ahar differs slightly from the more conventional halal )a'' `to walk after' (cf. 20:16; 33:31). Here ahar is used in the sense of norm, standard, yielding `in accordance with'.37 Far from taking their cues from YHWH, these false prophets were merely giving vent to their own imaginations. Their selfinspired messages were a delusion.
Fourth, they lack divine insight. The expression lebilti rau is awkward. It seems to mean something like `without seeing',38 which could be interpreted in several ways. Since prophets are identified elsewhere as ro'im, 'seers',39 and a vision could be called a ro'eh (Isa. 28:7) or a 7nar'eh,4° this amounts to another denial of their genuineness. Moreover, the statement may also be an attack against their lack of spiritual perception. However the false prophets `looked' upon themselves, the present situation, or their answer for it, theirs did not represent the perspective of YHWH.
Other prophets also recognize the involvement of YHWH's rdah in prophetic inspiration. Hosea tauntingly refers to a prophet (nabi) as a `man of the spirit' ('ii hdrdah), presumably a man with the divine Spirit (9:7). Ezekiel's diatribe against false prophets in Ezekiel 13 is anticipated by Micah of Moresheth who contrasts starkly false prophets and himself (Mic. 3:5-8). In an oracle directed against the former he accuses them of leading the people astray by declaring what people want to hear and taking payment for doing so, when in fact they have received no word from God. In contrast, Micah is empowered and filled with the Spirit of YHWH, which means that he not only speaks courageously, but he also exposes their rebellion and sin (v. 8). Although the final clause in Isaiah 48:16 is awkward,"I Brevard Childs captures well the sense of `The Lord GOD has sent me, endowed with his Spirit!"' Whether the person sent is the prophet or the Servant,45 the oracular nature of verses 17-19 confirms that in verse 16 the person endowed with the Spirit is inspired to prophesy." In Zechariah 7:12 the post-exilic prophet recognizes the role of the Spirit in inspiring his predecessors when he juxtaposes the Torah and `the words that YHWH of hosts had sent by his Spirit through the former prophets'. Here we should also mention Joel 3:1-2 (ET 2:28-29), which declares that when YHWH has poured out his Spirit on his covenant people they will all prophesy. However, although the prophecies are symptoms of the presence of the Spirit, as we shall see below, the focus is actually elsewhere.45
In this context we should also consider Isaiah 29:9-Iz. In an ironical twist, instead of inspiring the prophets and revealing a vision, YHWH pours upon them a spirit of deep sleep,46 shutting their eyes and covering their heads, resulting in utter incompetence in their profession.
Ruah as the agent of divine empowerment
In Zechariah 4:6, the prophet reminds the Davidide Zerubbabel that those who are called of God to exercise leadership in the pursuit of the divine agenda are incapable of doing so in their own strength; they are dependent on the empowering presence of the Spirit of YHWH: "`Not by might, nor by power, but by my Spirit," says YHWH of hosts.' This motif of empowerment through the Spirit to carry out the divine mission surfaces repeatedly in Isaiah, usually with reference to the Davidic ruler, that is, the Messianic Servant. The notion is expressed most explicitly in Isaiah 11:2-5, where through the Spirit of YHWH that will rest on him, the shoot/branch from the stem/roots of Jesse will be endowed with all the mental and spiritual qualities needed to administer justice righteously (besedeq), fairly (beridr) and with integrity ('eneuna): wisdom (hoknta), understanding (bind), counsel (`esd), fortitude (gebura), knowledge (da`aI and the fear of YHWH (yir'atyhavh). This image contrasts sharply with the performance of most of Israel's kings, who typically lacked these qualities, particularly the fear of YHWH, which accounts for their corrupt rule that eventually resulted in the nation's exile. In Isaiah 28:5-6, not only will the remnant of his people have YHWH of hosts as their beautiful crown/tiara, but the one who sits in judgment at the gates will be endowed with the Spirit of justice and strength. The first Servant Song characterizes YHWH's servant as his chosen one, the one he upholds, in whom he delights and on whom he has put his Spirit. It seems the latter in particular empowers him to administer justice for the nations, and to endure until he has established justice in the earth (Isa. 42:1-4). In Isaiah 59:21, the endowment of the Spirit is associated with YHWH putting his words in a person's mouth. The words are probably not a prophetic oracle to be proclaimed, but the fundamental knowledge of the will of God to which the person commits himself and by which he operates. Reminiscent of David's anointing as king in I Samuel 16:13, in Isaiah 61:1 the possession of the Spirit of God is associated with the agent of YHWH's anointing." This act and the endowment of the Spirit authorize him to announce good news to the poor and to proclaim the liberation of those held captive. Although his work involves proclamation, which links his tasks with that of prophets, this person does not occupy the prophetic office. Prophets have no authority to release captives. It is as the anointed king that he is endowed with the Spirit, which authorizes him to release captives.48
In the book of Daniel, the main human character presents a special case of divine empowerment through the Spirit. In a remarkable public testimony, Nebuchadnezzar characterizes Daniel, whom he had renamed Belteshazzar after the name of his god, as one indwelled by the spirit of the holy gods (ruah 'hIdhin gaddI.mn), which enables him to solve any mystery (Dan. 4:5-6, 15 [ET 8-9, 18]). Later the queen tells King Belshazzar that she knows of a man in whom is a spirit of the holy gods (ruah 'hIdhin gaddisin), who exhibits enlightenment (nab ru), understanding (sokletdnu), wisdom (hokmna) equal to that of the gods, an excellent mind (ruahyatlzra), knowledge (tnanda`), understanding (sokletdnu) to interpret dreams and explain riddles ()ahdzvdyat ahiddn), and to solve problems (mb/dre 'gitrin, Dan. 5:11-12; cf. vv. 15-16). Whereas in Daniel 4 and 5 the special endowment of the spirit of the gods enabled Daniel to interpret dreams and unravel riddles, in chapter 6 he demonstrated that he was indwelled by an exceptional spirit (ruabyattzrd') through extraordinary administrative skills and character. Because of his performance Darius intended to promote him, and his colleagues admitted they could find no defect in him.
Ruah as agent of divine judgment
Isaiah 25:4 recognizes the destructive power of human breath - `The breath [ruab] of the ruthless is like a winter storm.' But Isaiah also uses this kind of language for YHWH. In the first occurrence of ruab in the book, the prophet speaks of purging Jerusalem of her filth and bloodshed with the `Spirit of judgment' (ruab 7nipdt) and the `Spirit of burning' (ruab bder, Isa. 4:4). In the contexts of judgment, ruab is often translated as `breath', but we should recognize that this word may also be translated either `wind' or `spirit':
49. Except for ruab, which he renders `breath', as translated by Childs, Isaiah, p. 223.
Whether one translates ruah in these texts as `breath', `wind' or `spirit', they obviously involve the divine ruah.
Ruah as agent of animation
According to Isaiah 40:7, the breath (ruah) of YHWH may kill: `The grass withers, the flower fades when the breath of YHWH blows on it; surely the people are grass.' However, this effect is the opposite of the life-giving effect of YHWH's ruah being in someone or something. As `agency of animation', however, the ruah operates internally, like the breath of a living creature. But the distinction between `wind' and `breath' is not absolute and should not be pressed in each instance. In fact, the process of breathing involves making wind. But our present concern is the effect of this ruah upon a recipient.
The notion that the wind or breath of God gives life to creatures is reflected in the expression nismat hayyim, `breath of life',50 and finds its anthropological paradigm in Genesis 2:7: `When YHWH Elohim formed the man of dust from the ground and breathed into his nostrils the breath of life, the man became a living being.' Although the term for breath in this instance is nesamd and not ruah, the close semantic relationship between the terms is demonstrated by their frequent conjunction in construct associations51 and as a coordinate Qob 34:14) and parallel pair.52 The animating effect of the infusion of the divine Spirit is reflected in several texts. Isaiah 42:5 describes YHWH the Creator as the one `who gives breath [ne.ramd] to people on it [the earth] and spirit [ruah] to those who walk on it'. In job 27:3 the beleaguered saint vows to retain his integrity `as long as breath [ne.ramd] is in me, and the Spirit of God [ruah 'eloah] is in my nostrils', which is clarified in verses 5-6 as `until I die' and `all my days'. The notion is expressed negatively in job 34:14-15:
Psalm 104:29-30 is even more graphic:
53. For further discussion of ruah the animating principle of life, see D. Hill, Greek Words with Hebrew Meanings: Studies in the Semantics of Soteriological Terms (Cambridge: Cambridge University Press, 1967), pp. 212-215.
Isaiah 57:16 also alludes to this notion:
The presence of the article on haruah here and in verse zo raises the question, `Which spirit?' The only previous reference to the ruah is found in verse 4. However, there the word had denoted `wind', a sense that is impossible here. The ruah that animates these `living creatures' may be the vitalizing principle of life that comes from God himself. This interpretation finds support in verses 19-21, which associate each of the living creatures with a complex system of wheels enabling them to move about in perfect synchronism:
When the living beings moved, the wheels next to them would move, and when the living beings rose off the ground, the wheels would rise beside them, since the ruah of the living being was in the wheels. Whenever the former moved, the latter would move, and whenever the former rose off the ground, the latter would rise alongside them, for the ruah of the living being was in the wheels.
The use of the singular ruah hahayya is striking in a context in which the creatures have otherwise been consistently referred to with the plural habayyot. Scholars have tended to understand hahayya either as a collective singular or in a distributive sense, `each living creature' - that is, the one beside each wheel.55 Others see here an emphasis on the unity of the entire phenomenon.56 Remarkably, the singular form hahayyais preserved in 10:17. Although the account of the second vision of the throne-chariot in chapter to has smoothed out most of the stylistic problems raised by chapter I, ruah hahayya remains in verse 17. This seems intentional, suggesting the expression should be understood as `the Spirit of life' - that is, the divine animating principle.57 The twofold occurrence of the explanatory clause, ki ruah hahayya baopanIn, `for the Spirit of life was in the wheels', in 1:20-21 and again in 10: 17, seems to emphasize that these normally inanimate objects appear to the prophet to be alive; they are `living creatures'. For him the unusual phenomenon may be attributed only to the presence of the life-giving Spirit of God.
This vivifying, energizing effect of the Spirit of God was also felt by the prophet personally. Twice Ezekiel speaks of the Spirit entering him. According to 1:28, he had responded to the vision of YHWH's glory by falling on his face. However, in his state of prostration he heard a voice commanding him to rise in order that he might converse with him (2:1).58 Even as he spoke, the revitalizing and energizing Spirit entered Ezekiel and set him on his feet (2:2). The fact that the prophet is raised concurrently with59 the sound of the voice suggests a dynamic and enabling power in that voice. We should probably associate the ruah that vitalizes the wheels with the ruah that energizes the prophet.
The language of this entire scene derives from the royal court. Having been ushered into the presence of a monarch, a person would signify his subjection with the act of prostration.6° To fall before a god is appropriate, but to remain on one's face once he has indicated a desire to speak is insulting to the deity. Ezekiel may have been a ben addnz, `mere human', but infused with the riah he may - yea he must - stand in God's presence. A second similar experience is recounted in 3:23-24.
No text portrays the vivifying power of the divine Spirit as dramatically as Ezekiel 37:1-14. The unit is dominated by the tenfold recurrence of the Leitavort ruah, but the use of the expression is not uniform. Impelled by the rt2ah of YHWH, the prophet is brought to a valley full of very dry bones. The question that YHWH poses to the prophet, `Human, can these bones live?'G1 signals the central issue in the chapter. In reply to the prophet's agnostic answer, YHWH commands him to prophesy over the bones, saying, `I will cause ruah to enter you that you may live. I will overlay you with sinews, cover you with flesh, and form skin over you. I will infuse you with ruah and you shall live. Then you shall know that I am YHWH' (vv. 5-6). Ezekiel complies, and the bones assemble with a mighty rattling, sinews overlay them, flesh covers them and skin forms over them. But alas! The prophet notes the absence of ruah (v. 8).
The sixfold clustering of ruah in verses 8b-ioa suggests that we have now arrived at the heart of the unit. The solution to the absence of the ruah is announced in verse 9:
6z. The same verb napah is used in Gen. z:7.
At the prophet's word, the bodies are vitalized and, like Ezekiel himself in an earlier context (2:2; 3:24), they rise to their feet. The play on ruah in verse 9 is obvious. The ruah that the prophet summoned is the breath of life, the life force that animates all living creatures. Here, however, it is summoned from the four ruhot, which, as observed above, refers either to the four `winds' or the four `directions'. The text is intentionally ambiguous. Although the metaphor changes, verses I1-14 provide an interpretation for the dramatic parable. The bones do not simply represent dead persons in general, but the nation of Israel, which YHWH will bring back to life like people resurrected from their graves. They will be reclaimed as YHWH's people and brought back to the land of Israel. Perhaps necessitated by the demands of the figure, in verses 8-jo the ruah is portrayed as something external to God and that can be summoned by him.63 If the role of the prophet had really been to represent YHWH, he should have breathed over them his own breath.64 By adding the first-person singular suffix to ruah in verse 14, Ezekiel produces a significant shift in meaning. The ruah that will revitalize Israel is not the ordinary, natural life breath common to all living things; it is the Spirit of God himself. Only he is able to restore to life a nation that has been destroyed and whose remnant now languishes hopelessly in exile.
We turn back now to a related text, 36:26-27. We may readily recognize the parallelism of the first two cola of verse z6 when they are set out as poetry:
The common elements in the lines are the verb natan, `to give', and the adjective `new', which is applied to both leb and ruah. The chiastic structure is common in synonymous parallelism and may be merely stylistic. However, when examined more closely the synonymous interpretation may be questioned. As Robert Alter has convincingly argued, in poetic parallelism synonymity is seldom exact.65 Indeed the prepositions associated with the verbs are different. Whereas the new mind is given to (be) Israel, the new Spirit is placed within (begereb) her. As we have seen, placing the Spirit within someone or something has an animating, vivifying effect on the recipient. Furthermore, the way the two statements are clarified in verses z6b-z7 differs. On the one hand, the provision of the new heart involves removal of the heart of stone and replacing it with a heart of flesh. On the other hand, in verse 27 YHWH announces: ive'et ruhi 'etten begirbekern, `And my Spirit I will put within you'. Now we learn that the ruah referred to in verse z6 is indeed YHWH's Spirit. Furthermore, the text describes the transforming effect of the infusion of this rt?ah: YHWH thereby causes the people to walk in his statutes and to observe his covenant standards. This suggests a radical spiritual revitalization of the nation." Ezekiel 37:14 repeats the announcement of YHWH's infusion of his own dial), suggesting that the entire unit (37:1-14) is an exposition of the notion introduced in 36:26-27.67
But here Ezekiel appears to have been influenced by Jeremiah, who incidentally never mentions the ruah of YHWH.6$ By juxtaposing Ezekiel's announcement of the infused ruah with Jeremiah's description of the new covenant in Jeremiah 31:33, the similarities between the two texts become obvious:
These texts appear to describe the same event. What Jeremiah attributes to the infusion of the divine Torah, Ezekiel ascribes to the infusion of the niah.69 In both the action breathes new life into the covenant relationship between YHWH and Israel.
Before we leave this subject, we must ask whether and how Ezekiel's vision of the role of the ruah in the future restored Israel differs from the operation of the Holy Spirit under the Old Covenant, as he understood it from his own tradition and experience. Appealing especially to John 14:17, some argue that in contrast to new covenant realities, where the Holy Spirit dwells within believers, under the old order people were never indwelt by the Spirit; he merely came upon and was with them.7' Accordingly Ezekiel must be predicting a phenomenon of which he had no personal knowledge or experience. While space constraints preclude a full response to this thesis, we may summarize some of its weaknesses.
First, it overlooks the indispensable animating role of the divine rdab in effecting spiritual renewal. It seems to assume that an ancient saint became a member of the people of God by merely attending to the Torah. But Israelite religion was from the beginning a heart religion. Jeremiah's call for a circumcision of the heart in Jeremiah 4:4 was not an innovation but a recollection of a notion expressed in Deuteronomy io:i6, where the appeal is made to the Israelites to `circumcise their heart'. Later, in 30:6, the divine role in this transforming work is emphasized: `YHWH your God will circumcise your heart and the heart of your descendants, to love YHWH with all your heart and with all your being, in order that you may live.' Ezekiel's anticipation of a fundamental internal transformation - as described in Ezekiel 36:zz-32 - effected by the infusion of the divine ruah rests upon ancient foundations.
In the context David stands before God fearing rejection and the joy - if not the loss - of his salvation (yesa`, v. 14 [1z]; tesua, v.i6 [14]) while the sentence of death hangs over him for his bloodguilt (danzint). YHWH's continued acceptance of David in his presence and the presence of the divine r12ah represent his only hope.
Third, it fails to recognize what ancient pagans acknowledged: people who exhibit extraordinary mental, administrative, moral and spiritual qualities were thought to be indwelt by the spirit of the holy gods. As noted earlier, significant persons within the narrative attribute Daniel's exceptional qualities to the spirit of the holy gods within him.73 Indeed the narrator attributes Daniel's exceptional character - his integrity and the total absence of corruption - to the indwelling Spirit (Dan.6:4[3]).74
Fourth, it reflects a fundamental misunderstanding of Hebrew anthropology. If originally a dead piece of dirt could only be brought to life by the infusion of the breath of God (Gen. 2:7), analogically the same must be true of those who are spiritually dead and need to be brought to life (Eph. z:1). If one rejects the notion that believing Israelites experienced this new life,75 this transformation must be accounted for some other way. As Ezekiel 36:26-28 and 37:1-14 demonstrate, this revivifying work can be achieved only through the infusion of the Spirit of God. Indwelt by the Spirit, regenerate individual Israelites enjoyed full covenant relationship with YHWH, were energized and enabled to walk in his statutes and observe his ordinances, and enjoyed the blessing of God. Furthermore, although Ezekiel envisions a future eschatological reality, in order for the metaphors of chapters 36 and 37 to have any rhetorical force for his audience, they had to be connected to present reality and/or perceptions of reality. Daniel was precisely the kind of person envisaged. As Ezekiel himself recognizes (Ezek. 14:14, 20), like job and Noah he was renowned for his righteousness, apparently exhibiting the evidence of the exceptional Spirit of God within him. The same is true of Caleb, many centuries earlier, whom YHWH himself recognizes as having a `different Spirit' (ruah )ahereI and being `filled after YHWH' (7niIle' aharay).76 Admittedly the OT does not use `new-birth language' or speak of the indwelling Holy Spirit in the same way as the NT does. However, this does not mean either that the notions did not exist in people's minds or that genuinely godly people did not experience the reality. To argue otherwise is to argue from silence.77 Revelation of spiritual realities is progressive; notions latent in the OT are developed and clarified in the NT.
Fifth, the doctrine of imago del requires the concept of the indwelling Spirit of God. The prophets comment on the lifelessness and impotence of idols, noting that `there is no ruah in them':
Recent advances in our understanding of the process of manufacturing idols in ancient Mesopotamia have clarified the significance of these statements.79 By definition an image of a god was deemed worthy of worship because it was imagined to be indwelt by the spirit of the gods, which brought it to life and enabled a piece of wood or stone to respond to worshippers. The process of vivifying an object involved an elaborate procedure in a sacred context and according to divinely ordained rites. However, as Isaiah mocks in Isaiah 44:9-20, the entire business was a farce and a delusion. Nevertheless, it reflects the pervasive ancient conviction that concrete objects came to life when the spirit of the god entered them. The notion of humankind as the `icon of God' in general and Israel as his representatives and deputies in particular required a transformed people, vivified by his Spirit and liberated to walk in his ways.
Sixth, this argument evades the evidence of the NT. When Nicodemus requests of Jesus an explanation for his ministry, the discussion quickly digresses to a lecture on the role of the Spirit in the life of one who would enter the kingdom of God:
No one can enter the kingdom of God unless he is born of water and the Spirit. Flesh gives birth to flesh, but the Spirit gives birth to spirit. You should not be surprised at my saying, `You must be born again.' The wind blows wherever it pleases. You hear its sound, but you cannot tell from where it comes or where it is going. So it is with everyone born of the Spirit. (John 3:5-8)
Seventh, and most critically, the perception of radical discontinuity between the Holy Spirit's work in the two Testaments misses the point of the present context. It is unlikely that Ezekiel was self-consciously introducing a new notion with his promise of the transforming work of the indwelling ruah of YHWH. While he may have known Psalm 51, what concerns him is the fundamental incongruity between the idealistic designation of his own people as `the people of God' and the reality he observed. The problem was not the absence of the Holy Spirit to transform lives, but that this was not occurring on a national scale. The issue was one of scope. The emphasis in the present text, as in the broader context of Ezekiel 34 - 39 in general, is on national renewal and revival, not individual regeneration. Like Jeremiah in Jeremiah 31:31-34,81 in Ezekiel 36:25-29 the exilic prophet anticipates the day when the boundaries of physical and spiritual Israel will be coterminous. In his day a vast gulf separated the two.82
Ruah as the seal of covenant relationship
We conclude our discussion of the Spirit of God with a consideration of the outpouring of the Spirit in the Prophets. The liquid idiom involving the Spirit occurs in six contexts in the Prophets, three times in Isaiah (29:10; 32:15; 44:3), once in Joel (3:1-2 [ET 2:28-29]), once in Ezekiel (39:29) and once in Zechariah (12:10). The first of these has been noted above and may be excluded from this discussion, since the poured-out Spirit serves an entirely different function. The other five all represent acts of divine favour affirming God's covenantal relationship with his people. In Isaiah 32:15 the prophet looks forward to a day after the judgment of Israel, when the Spirit from on high (ruah 7nirnrarorn) will be poured out (ara) on Israel, signalling a significant turn in their fortunes. Whatever the significance of the outpouring, it will be accompanied by a complete transformation of the people and their environment. In fact, the description of the new realities that follows in verses I5b-2o demonstrates that the tripartite covenant involving YHWH, Israel and the land will be functioning perfectly: the land will yield its abundance, justice (rni..at) and righteousness (sedagd) will pervade, and the people will live in their homes in perfect peace and security. These represent the normal and ideal consequences of the covenant relationship functioning as it was designed. The covenantal context is unmistakable in Isaiah 44:1-5
The situation is similar in Joel's magnificent salvation oracle in Joel 3:1-2 (ET 2:28-29): `Then afterward I will pour out [.rapak] my Spirit on all flesh; your sons and daughters shall prophesy, your old men shall dream dreams, and your young men shall see visions. In those days I will pour out [sapak] my Spirit even on male and female slaves.' While many interpret this as a prediction of a universal outpouring of the Spirit, the context is entirely parochial (cf. 2:18-27), and `all flesh' should be interpreted as all Israel and/or all inhabitants of the land. As in Isaiah 32:15 and 44:I-4, Joel looks forward to a day after the judgment when the tripartite covenantal relationship involving YHWH, the land and the people will be completely restored.83 As proof, the land will yield its abundance, the beasts of the field will be tamed and YHWH will be in the midst of his people. The outpouring of the Spirit will be accompanied by special signs: all Israelites will be inspired by the Spirit of prophecy, and the cosmos itself will announce the awesome day of YHWH. In Zechariah 12:10 the pouring (sapak) of the Spirit of grace and supplication occurs in the context of the restoration of the dynasty of David and God's renewed activity on behalf of Jerusalem and, in the broader context, of the renewal of the covenant.84
This leaves us with Ezekiel 39:29, which may be the most interesting text of all.ss To grasp the significance of this statement we need to see its place in the broader context. After a lengthy oracle concerning Gog and his allies from the four corners of the earth, involving eight cartoon-like frames climaxing in a bizarre banquet scene (39:17-20), YHWH declares his goal in bringing Gog and then defeating him: to set his glory among the nations that all may know that he is YHWH the God of Israel (vv. 2I-24). But he ends this literary unit with a pastoral promise to Ezekiel's own generation:
Assuredly, thus has the Lord Yahweh declared: Now I will restore the fortunes of Jacob; I will have compassion on the whole house of Israel, and demonstrate passion for my holy name. They will bear their disgrace and all their acts of infidelity which they have perpetrated against me, when they dwell securely on their own land, with no one frightening them. When I bring them back from the peoples, and regather them from the countries of their enemies, then I will display my holiness among them, in the sight of many nations. And they will know that I am Yahweh their God in that, having sent them off into exile to the nations, I will gather them to their own land. I will never again leave any of them out there. Nor will I ever again hide my face from them, for I will have poured out my Spirit upon the house of Israel - the declaration of the Lord Yahweh (vv 25-29).86
I have provided a full discussion of this text elsewhere," and intend here only to make some observations relevant to the present topic. The idea of pouring out the divine Spirit is rooted in the perception of the ruah as a sort of divine fluid that covers the object." In each of the texts cited, the pouring out of YHWH's ruah on Israel signified the ratification and sealing of the covenant relationship. While this divine action is probably associated with the transformative act of putting his ruah within his people, it represented the guaran tee of new life, peace and prosperity. It served as the definitive act whereby YHWH claimed and sealed the newly gathered nation of Israel as his own.
Figure z: The expanding boundaries of the covenant community as symbolized by the outpouring of the Holy Spirit in Acts
In the broader context of Ezekiel 39:29 the causal clause, `For I shall have poured out my Spirit upon the house of Israel', does not merely explain the events described in the preceding verses, that is, the regathering of the nation. It also explains YHWH's fulfilment of his covenant with his people. The presence of the ruab of YHWH, poured out upon his people, served as the permanent witness and seal of the bent rdldrn, `covenant of peace', and the bent `oldrn, `covenant of perpetuity'. By pouring out his ruab upon the returned exiles, YHWH seals them as his covenant people and guarantees that he will never again leave any of the house of Israel at the mercy of her enemies and that he would never again hide his face from them, as Ezekiel and his contemporaries had witnessed. In short, Gog becomes the agent through whom YHWH declares concretely that 587 BC shall never be repeated.
The implications of this covenantal interpretation of the pouring out of the ruah for the progress of the Holy Spirit's activity in the book of Acts are tantalizing but may be touched upon only briefly. It hardly seems accidental that with the commencement of every new stage in the advance of the gospel and the incorporation of new groups into the covenant people, the narrator refers to the manifestation of the Spirit. (i) The event at Pentecost declared the covenant community to consist of Jews from all over who believe in Jesus (Acts z:4, 33,38). (2) In Acts 8:14-17 the Samaritans-halfJews ethnically and spiritually - were added. (3) Cornelius and his household represent the addition of Gentile proselytes of Judea (10:44-48; cf. II:16). (4) The Ephesian believers represent those who are far from the holy land, many of whom have no previous ethnic or spiritual tie to Jerusalem (19:6) (see Fig. z).f9
Conclusion
In the OT the word ruah bears many different meanings. The nuances intended by the authors vary greatly, and the requirements of the context must determine the interpretation in each instance. Fundamentally the term signified `wind' or `breath'. But in the hands of Hebrew psychologists (if one may speak of them as such) and theologians, ruah seemed to open up numerous possibilities. Attempts to formulate a biblical doctrine of the Holy Spirit demand more careful attention to the OT evidence than has been the common practice, especially since the outlook of the theologians in the NT was determined primarily by their sacred Scriptures, rather than by prevailing Greek notions. This applied to their anthropology and their pneumatology, no less than to their theology, soteriology and Christology.
When we reflect on the OT understanding of the ruah of YHWH, of which to pneunta to hagion is the Greek counterpart, we should think first and foremost of the divine presence on earth. It was on this basis that the psalmist could cry out: `Where can I escape from your ruah/Where can I flee from your presence?' (Ps. 139:7). The ruah is the divine agent through whom God's will is exercised in creation, in dispensing life, in guidance and providential care, in revealing his will, in saving those who are doomed and imprisoned (Isa. 63), in renewing unregenerate hearts and minds, and in sealing his covenant people as his own. However, in the OT the Spirit of YHWH is not a self-existent agent operating independently. Rather, the divine Spirit is an `extension of YHWH's personality' bywhich God exercises his influence over the world.90 The ruah is the power of God at work in his creation and among humankind. This creating, animating, energizing ruah is none other than God himself.
This does not mean that the Hebrews could not speak of the ruah as a concrete (or, better, fluid) entity, separable from YHWH, as in Psalm Io4:3o: `When you send forth your ruah...' However, this is anthropomorphic language. YHWH's sending out his ruah, `breath', is analogous to his extending his arm, his smelling of an offering, his utterance of words with his mouth, his seeing and his hearing. Consequently, just as the activity of YHWH's right arm represents YHWH's own actions, so the work of his ruah signifies his own direct involvement. If a prophet could be so identified with YHWH that what the prophet said God said, surely we may conceive of an identification between the Spirit and YHWH himself. When the divine ruah acts, God acts.
The instruction provided by the prophets concerning God's activity in this world is both rich and complex. However, in serving as model teachers in this regard, they not only spoke of the power of the Spirit, but they also embodied that power in their own person.
© Daniel I. Block, 2011
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Within the narrative, the passage under consideration here has been of special interest because of the number of questions it raises. Is this experience to be equated with those of approved Israelite prophets, or is it different in some way? Does the spirit/Spirit come upon Balaam with his permission, or does this experience happen to him against his will? What was the nature of the experience? Was it an ecstatic trance, like that recorded of Saul (i Sam. 19:23-24) and possibly Ezekiel (8:1ff.), or was it in some way different, as seems to be the case with Micah (3:8)? In that regard, how is the state ment in verse 4 (repeated in V. 16) to be understood when it says that Balaam `falls down, with his eyes open'? Are we to think of the two statements as complimentary or contradictory? Above all of these, there is the larger issue of the biblical position with regard to Balaam: what sort of person was he, especially given his claim that he could only speak the word of Yahweh (22:18, 38; 23:12; 24:13)? Was he a `believer', or was he merely a greedy, professional diviner whom Yahweh chose to use? In this regard, does the biblical account actually contain two contradictory assessments of Balaam, betraying at least two or more layers of editing?2 One could hardly claim to give definitive answers to these questions in a book-length monograph, much less in a short chapter. However, we can at least explore them and seek for some tentative conclusions. We will begin with an investigation of the Hebrew text.;
Balaane having seen that it was good in the Lord's 9,es to bless Israel.' Whatever other questions this verse raises, it is clear that Balaam has learned something from his previous experiences, namely, that any attempts to produce a result that he wished for through the techniques of a diviner were not going to achieve that result. Yahweh would not be manipulated. It is interesting that as the present text presents him Balaam is a very ambivalent character. On the one hand, he was quite convinced that he must say what Yahweh said, but he still cherished the idea that he might be able to influence what Yahweh might say to him. That seems to be the point of 22:18-19. Yahweh had said that Balaam was not to go with the messengers, and that seemed to be that. Nevertheless, Balaam sought a dream, perhaps using some technique, in which God might say something `more' to him. And God did indeed say something more (v. 20), giving him permission to go.' Yet one cannot help but feel that the whole point of the following donkey episode is that the complex diviners arts are pointless. Even a donkey can see God and his will. The only question is whether a person's eyes are open to see what is in front of him or her.
He did notgo as at other tithes has been interpreted in two different ways. It seems that the most natural reading is that the reference is to the previous two incidents reported in chapter 23. The references to sacrifices (23:2, 14, 29) and going to a `desolate height' (where a flight of birds might be seen, 23:3, `top of Peor', 23:28) strongly suggests omenology, whereby a skilled practitioner might discover an omen favourable to the wishes of the patron.` If that is the case, this expression would be saying that Balaam had finally learned that those procedures were not workable in this instance (see 23:23, `For there is no sorcery against Jacob, nor any divination against Israel'). However, another interpretation suggests that in fact the `other times' when Balaam went to engage in sorcery did not have to do with Israel because it is not said explicitly anywhere in chapter 23 that this is what he in fact did. Rather, this statement is merely making explicit the implications of the previous chapter that Balaam never engaged in divination in these episodes with Israel.' While this point of view is commended by the continual reference to the word of Yahweh in the narrative and the normal biblical condemnation of all kinds of sorcery in connection with Yahweh, it has to be said that this account is hardly normal in any respect. Beyond that, it is hard to understand why `as at other times' only enters the account here if in fact it had applied to the entire incident.'
But he set his face toward the wilderness is even more ambiguous than the previous phrase. Milgrom believes that this is a way of saying that Balaam went to a place where he could look boldly at the entire people of Israel (not only at a part of them, as in 23:13), because he knew now that it would be impossible to curse them, and was ready to pronounce the fullest blessing on them.' Gane disagrees, however. Taking a more negative approach toward the diviner, he believes that Balaam, having given up on getting the curse message he wanted, now abandoned all attempts to get in touch with his divine Source, and went away to the wilderness to craft his own curse message." Undeniably, `wilderness' is ambiguous," since from the heights of Peor (23:28) one can see wilderness in almost any direction. However, the immediately following statement, that Balaam `lifted his eyes and saw Israel', seems to support Milgrom. At the same time, Ganes comment that the sight was accidental rather than intentional cannot be denied. The succession of three tayygtl forms, `he set, he lifted, he saw', does little to resolve the ambiguity."
He saw Israel dwelling according to its tribes is yet another statement that can have a number of differing significances. It may stand in specific contrast to 23:13 where Balak brought Balaam to a place where the diviner could only see part of the people, apparently believing that it would be difficult to produce an effective curse if the entire mass of people was in view. On that understanding, Balaam is here consciously opening himself to giving a blessing.13 Another possibility is that the phrase speaks of preparedness for battle, which is how Numbers 2 speaks of the tribal organization: `on the east side ... those of the standard of the camp of Judah according to their armies...' (v. 3). This would suggest the folly of trying to curse such a fully prepared group of people. Yet a third possibility is that the narrator is setting the stage for the oracle itself in which it is said, `How lovely are your tents, 0 Jacob, your dwellings, 0 Israel' (24:5). As is often the case in these kinds of statements, it is well within the realm of possibility that something of all three of these connotations may be intended.
It seems to me that among this welter of possibilities, the most probable scenario is this: Balaam has indeed reached the conclusion that it is useless to engage in any more divination techniques to try to get a curse to pronounce upon Israel. All of the omens have been relentlessly positive. Therefore, though he is not willing to say it to Balak (telling the Moabite king to prepare the sacrifices as before), he submits himself to pronounce a blessing on the camp of Israel. It is in view of the submission that God then sends his Spirit upon Balaam.
The Spirit of God came upon him brings us to the central issue. What is being said about Balaam at this point? What is the nature of the experience which he underwent? And what does this say about his relationship to the classical Israelite prophets? Gane sees this as an entirely involuntary experience: avoiding the previous techniques that had kept producing the wrong message, Balaam had decided to craft his own curse-message without reference to this Yahweh, so Yahweh simply stepped in and `possesses Balaam as a prophet'." Milgrom is probably at the other extreme among the commentators, seeing Balaam as now being fully willing to become the instrument of Yahweh's blessing.15 Other commentators fall in between these two. On the more positive side, Cole says, `seeing and hearing rightly before God must come as the result of divine inspiration and human submission in order for the revelatory process to be effective'." Over against this is R. K. Harrison, who cites M. Unger favourably, `[Balaam was] a pagan magician who fell under the overwhelming influence of the Lord for a short period in his career but served Him from a basic standpoint of greed."' Harrison goes on to say,
It is important to distinguish this form of ecstatic possession from both the anointing of God's Spirit (Is 61:I) and the bestowal of the Holy Spirit on the Day of Pentecost. Balaam's spiritual experience should instead be compared with periodic gifts of the Spirit that enabled individuals to perform a variety of services to God (cf. Judg 3:10; 6:34; 11:29; I Sam 16:13, etc.)."
This statement focuses the discussion on three key issues relating to the experience of the Spirit of God in the OT: its duration, its manifestation and its character. First of all, it is too simplistic to suggest that all experiences of the Spirit were episodic (i.e. the Spirit does not remain on a person for an extended time) in the OT whereas this was not true in the NT. Undoubtedly, many of the experiences in the OT were episodic, and there is no reason to doubt that this one was, especially if Balaam's advice to tempt the Israelite men with Midianite women came after these events, as they appear to do (Num. 25:1-3; 31:16)! However, there were experiences of the Spirit that were episodic in the NT as well. Note the several occasions where the book of Acts reports the Spirit coming upon or filling someone after the Day of Pentecost (4:8, 31; 7:55; 9:39, etc.). This is not to suggest that the Christian disciples did not experience the fullness of the Holy Spirit in an ongoing way, but only to say that reports of episodes of Spirit-filling in the Bible cannot necessarily be used to argue against a more ongoing experience of such fullness. In that regard, we must take account of the statement that `the Spirit of the Lord came upon David from that day forward ... But the Spirit of the Lord departed from Saul' (I Sam. 16:13-14). What can this mean but that the Spirit of the Lord had rested upon Saul for some extended period of time, and that he now rested upon David in a similar manner?19 All of this suggests that the experience of the Holy Spirit in the OT was not different in quality from that in the NT, but rather different in its availability. Since Calvary, the Holy Spirit is available to all, and not only to a select few as it was before that pivotal event.
A second question which Harrison's comment raises has to do with the manifestation of the Spirit of God. In his discussion of Balaam, Harrison joins with almost all other commentators in labelling the experience one of `ecstatic possession'. Even Cole, who speaks of the necessity of `human submission', says that `he may have entered into an ecstatic .20trance; But what is there in the biblical account which points to this assumption? There are two elements that are regularly pointed out. The first is the statement that the Spirit `came upon' Balaam. So it is said that this is a term for ecstatic possession.21 But does this phrase by itself imply `ecstatic possession'? The Hebrew is actually `was upon', which is even less suggestive than `came upon'. To be sure, there are instances in the OT where the presence of the Spirit does accompany frantic activity, as, for instance, in the case of Samson (Judg. 14:I9; 15:14; but note that the verb in these cases is not merely hyh, but is rather slh, `to rush upon'; note also that there are other instances of dervish-like behaviour in Samson where there is no mention of the Spirit). But there are other cases where nothing like ecstatic possession is in view. The Spirit of the Lord `came upon' Othniel and he judged Israel (3:IO). The Spirit of the Lord `came upon' Jephthah and he passed through Gilead and Manasseh, and advanced on the people of Ammon (Judg.11:29). There is nothing in either description that even hints of ecstatic possession. So we can hardly say the statement that the Spirit of God came (or, more literally, was) upon Balaam connotes ecstatic possession.22
However, there is a second term in this context that could more easily connote such a state. That is the word nopel, a Qal masculine, singular active participle, `falling', which occurs in verse 4. The most natural understanding of the term would surely be that Balaam has fallen down in a trance.23 But when we see it in its larger context, this natural understanding becomes somewhat more complex. The word occurs in the introduction to Balaam's third oracle, given to him by the Spirit, in verses 3-4. The entire introduction reads as follows:
The burden of this passage is clearly perception: open, uncovered eyes, and sensitive, opened ears. This is so much the case that falling seems distinctly out of place. Thus, there have been several attempts to find alternatives. H. Ackerman proposed that two layers of editing have taken place, with `falling' having been inserted by an editor who could not believe that this pagan might see the vision of God just like one of the Hebrew prophets might have done (Isa. i:i; Mic. I:1), and added `falling' to make the event appear more pagan. Then a later editor, objecting to that `slander', corrected it by adding `with uncovered eyes'.24 However, there is no textual evidence to support this ingenious suggestion.
John Allegro went in another direction, suggesting that the word be repointed to be read as a Niphal participle of a rootypl cognate with Arabic tvafala, which means `peeled, stripped', referring to fruit or bark. Thus instead of being a somewhat incongruous discussion of the `mechanism of inspiration', the term would work together with the following phrase and the whole would read something like `pared and peeled of eye' (taking `eye' as singular with SP).25 Although, like Ackerman, Allegro must be given high marks for ingenuity, here too the absence of any textual support for such an emendation must be a mark against it.
On balance, it seems that all the efforts to correct the text fall short and that the participial rendering `falling' must be considered original. But that being said, how are we to understand its significance in this setting? Does it imply `ecstatic possession'? I would argue that it does not. It may well be that it is suggesting that Balaam fell into a trance, as it appears is the case with Ezekiel many years later (3:14; 8:3; etc.),27 and with John yet many years after that (Rev. I:IO).28 But a trance is not ecstatic possession, and that distinction is not insignificant. In this regard, Jon Levenson has performed a helpful service in his study of Pseudo-Philo's LiberAntiquitatum Biblicarum, a paraphrase and expansion of certain OT passages that dates to the early Christian era.29 Commenting on Pseudo-Philo's descriptions of the Spirit's work in certain OT figures, such as Kenaz, Joshua and Balaam, Levenson highlights what ecstatic possession actually consisted of in the ancient world. Although he shows that some of Pseudo-Philo's descriptions of Spirit inspiration were drawn from the Bible (in contrast to the conclusions of A. Pinero30), particularly the ideas of `becoming another man' and `being clothed with' or `being clothed by the Spirit',31 he demonstrates that Pseudo-Philo's primary descriptions are drawn from the Hellenistic world. He identifies four characteristics which define the Hellenistic character of inspiration, all of which are prominent in Pseudo-Philo and none of which are to be found in the Bible. They are:
I.Not remembering what had been spoken in the trance.
2. Elevation of the mind beyond normal capacities (being `out of one's mind').
3. Suspension, or overruling, the rational faculties through sleep or unconsciousness.
These are the characteristics of `ecstatic possession', and in this light there is no such thing as ecstatic possession in the Bible.33 Here, no less than elsewhere in the Bible, the prophetic experience does not involve suspension of the rational faculties, abnormal elevation of the mind, inability to remember what was said or wild frenzy under the lash of the god. Whatever falling into a trance meant for the biblical prophet, it did not mean these things. The prophet was not taken out of himself or herself to become merely an unwitting mouthpiece for God. Rather, he or she was taken into fellowship with God whereby the prophet could see things from God's perspective and hear what God had to say about those things. Far from being a mouthpiece, the biblical prophet was invited to become a dialogue partner with God. I do not deny that at times this involved falling into a trance. I only want to insist that this did not involve ecstatic possession on any of the terms that it did elsewhere in the ancient world.34
It seems to me that this is the point of the repeated words for perception in Numbers 24:3-4 (as opposed to the single word `falling', which may imply a trance). The point is that Balaam `sees' and `hears', not that he does not see or hear, and that point is made no less than four times: he is the man whose eyes are open,35 who hears the words of El, who sees the vision of Shaddai, who, falling, (nevertheless) has uncovered eyes.36 None of these, in and of themselves, suggest `interior vision', as Albright would have it.37 To be sure, we are not told how the Spirit made Balaam see and hear these things, but it is not said that it happened when Balaam was out of his mind.
The declaration of Balaana brings us to a final consideration concerning the nature of this experience. Commentators regularly point out that ne unn, which occurs very frequently in construct with Yahweh (often translated, `thus says the Lord'), only appears in construct with someone other than Yahweh four times in the OT: 2 Samuel 23:1 (David); Psalm 36:1 (David?); Proverbs 3o:I (Agur); and here. Of these, the one in z Samuel holds the greatest interest for this study. The reason for this is twofold: first, because the opening line of the two oracles is very similar ('The declaration of Balaam, son of Beor, the declaration of the man [yebei with opened eye'; `The declaration of David, son of Jesse, the declaration of the man [gebet raised up on high'), and second, because both oracles are attributed to the Spirit. When these two points are taken together, the implication seems very clear: the Spirit has enabled these two men to speak as though from God himself. However, as Milgrom points out, both are quite explicit that the declaration is in their own words." This is an oracle of Balaam, of David. To be sure, the content has come from God, but the words are their own. This can only underline what has been said above: prophetic inspiration in the Bible is the result of divine/human interaction. How this can be, given divine infallibility and human fallibility, will always be something of a mystery. But surely the Bible so understands the work of the Spirit that in spite of human fallibility he is able to communicate without any error precisely what he wants to communicate. This is the wonder and the joy of the work of the Spirit. This is also the tragedy of Balaam: for one who has known this kind of intercourse with Yahweh to then fall to the level reported of him in Numbers 31:16 is a testimony to how deeply our human fallibility has penetrated us.
This speaks to the issue of the Bible's view of Balaam. It seems to me that any attempt to say that it must have originally been one or the other, positive or negative, is but a manifestation of the tendency of higher criticism to insist on uniformity at all costs. But we need not try to disentangle two supposedly contradictory `traditions'. We can let the original account be richly ambivalent, as it is with Saul. Saul fits the patterns of Greek tragedy: he is a tragic hero, a man with towering abilities and possibilities, yet beset with a tragic flaw that eventually destroyed him. So it is with Balaam. Here we have something of a tragi-comedy, where we see a man whose donkey is more of a `seer' than he is, but yet a man who is determined to carry out his task with professional integrity, to say what Yahweh says, and nothing else. Perhaps because of that integrity, he was allowed to experience what it could be to have such a relationship with God as to move beyond technique to fellowship. If in the end he valued that experience so little as to allow his greed (perhaps) to bring him down, that only highlights the tragedy of what might have been.
John N. Oswalt, 2011
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Introduction
i. My translation of the Hebrew unless otherwise noted.
These verses from a familiar passage in Isaiah ii contain probably one of the best-known references to the spirit of Yahweh in the whole of Isaiah and the only place in First Isaiah in which the exact phrase `the spirit of Yahweh' (rdah yhwh) occurs. Although for centuries Isaiah i1:1-9, along with parts of Isaiah 7 and 9, has formed part of Christian liturgy during the season of Advent, the main aim of this chapter is to consider what Isaiah i i might have meant to its earliest readers, and how it fits into its immediate context and into the contours of the message of Isaiah as a whole. There is a primary intrinsic value in the words of the book of Isaiah as they address, say, the threat posed by Assyria or the situation of the exiles in Babylon. This does not mean that it is invalid to read an OT passage like this in the context of anticipating the incarnation. But only once we understand the text in its primary context(s) can we seek to engage with it from our own particular standpoint as readers with hopes and expectations of our own.
Author, dating and other preliminary matters
The secondary literature offers a variety of opinions regarding the Orion, author and dating of Isaiah 11:1-9, ranging from the possibility that it is preexilic in origin, perhaps even originating from the hand of the eighth-centuryIsaiah son of Amoz,2 to the idea that it is an editorial addition from sometime in the post-exilic period.' The question of the identity of the recipient of the prophet's message and how or when it was fulfilled is also debated.' Within the book of Isaiah as a whole, only First Isaiah exhibits interest in the royal line and its continuation. Second Isaiah makes no reference to the kings of Israel and Judah, and a renewal of the monarchy forms no part of its message of hope. This, Hugh Williamson suggests, is compelling evidence for dating Isaiah 1I:I-9 along with other `messianic' texts in First Isaiah to the pre-exilic period, while the monarchy was still a reality.'
Another consideration is the relation of the passage to its wider context. Isaiah ii:1-9 is an important part of the composite literary unit formed by io:5 - 12.:6, which is characterized by detailed descriptions of the downfall of Judah's enemies, particularly Assyria (10:5-19; 11:14-16), and of hope for the remnant of Gods people (1o:2o-23; 11:11-13; 12:1-6). The opening word picture in 11:1 of a tree sprouting contrasts with the judgment oracle at the end of chapter 10 (vv. 33-34), which depicts the downfall of Assyria in terms of trees being felled by .6 The idyllic picture envisaged in Isaiah 11:1-9 whereby an anointed ruler ushers in a reign of harmony in all areas of life presents a stark contrast to the arrogant rule and military supremacy of the Assyrian king.
The remainder of Isaiah ii comprises a historically specific oracle concerning the gathering of the diaspora community, and is almost certainly an exilic or post-exilic message of hope.' The verse immediately following our passage (ii:io) is a bridge linking together the two promises of restoration in verses 2-9 and verses i1-18.' It develops the theme of the root of Jesse and adds a universal dimension to the ideas of verses z-9.
One final preliminary comment concerns English translations of the Hebrew word rdah and the phrase rdah yhwh. Bible versions and commentaries adopt different policies as to whether the word should be capitalized, i.e. written as `Spirit' rather than `spirit', and whether to insert a definite article or not in construct phrases such as ruah 7ni..at (`a/the spirit of justice'), neither of which can be clearly determined from the Hebrew itself.' Seemingly small decisions such as these have significant interpretative consequences, and use of the definite article and capital `S' may suggest a more definite and concrete understanding of ruah than is warranted by the context, and may contribute to the tendency to ascribe later Christian trinitarian understandings of `spirit' to the prophetic text. In recognition of this issue and of the wide semantic range of rdah, this essay will refrain from capitalizing the word `spirit' when referring to rdah in English translation.
The spirit of Yahweh in Isaiah ii
Let us now look in more detail at the passage itself. The imagery of verse 1, as already noted, picks up the tree motif in the preceding chapter: a branch `will come forth from the stem [geZa`] of Jesse' and `a shoot from his root [saran] will bear fruit'. Most commentators assume that the picture is of a tree that has died or been cut down to a stump and is now regrowing, and take it to imply that the monarchy has, or will be, destroyed. However, despite English translations such as NRSV and NIV that render the unusual noungeZa` as `stump', the word may not denote a felled tree. In Isaiah 40:24, one of only two other occurrences of geea`, it clearly refers to the `stem' of a newly planted shrub.10 The picture painted in Isaiah ii:i may similarly be that of a stem sprouting rather than the stump of a felled tree regrowing." Given the reference to bearing fruit (para), and First Isaiah's fondness for vineyard imagery to describe the people of Israel (e.g. Isa. 5:1-7; 27:2-6), it may call to mind a vine stock that has been hard pruned in the winter months so that the whole plant appears dead, ready for the spring growth. If so, Isaiah is not referring to the impending destruction of the monarchy. Rather, the prophet regards the pressures faced by the Judean monarchs as a form of `pruning' by Yahweh, akin to the purifying announced in Isaiah 1:25-26, but this pruning will be followed by renewed and vigorous growth. This is particularly relevant to the reign of King Hezekiah, who experienced the pressure of threat from Assyria (Isa. 36 - 37) and grave personal sickness (Isa. 38), but also received a promise of deliverance by Yahweh, itself couched in terms of a plant regrowing, `The surviving remnant of the house of Judah shall again take root [sorefl downward, and bear fruit [pe] upward' (Isa. 37:31).
The reference to Jesse in verse i is unusual, since apart from the genealogy in Ruth 4 and a postscript to Psalm 72, the father of King David is not mentioned outside the books of Samuel, Kings and Chronicles. The stories of David's anointing and accession to the throne in i Samuel, as well as Yahweh's covenant with him (2 Sam. 7), are so much part of Judah's traditions that merely an allusion is probably sufficient to call to mind the idealized era under King David. Unlike the Northern Kingdom, which was ruled by a succession of non-Davidic kings, Judah maintained the line of Davidic succession in its monarchy, and is here rewarded with the hope of a continuation of the political dynasty, as well as a reminder of Yahweh's faithfulness to his promise to David (2 Sam. 7:16).
The following verses offer a description of the characteristics of the coming ruler (vv. 2-3a) and his actions (vv. 3b-5). The opening line of verse 2, `The spirit of Yahweh [ruah yhzvh] will settle upon him', raises the issue of who or what is meant by ruah yhwh, and how it relates to the coming king. Is this an aspect of Yahweh himself, or reference to some human quality or qualities that are viewed as emanating from God? Is it a normal part of being a Davidic ruler, or something exceptional and perhaps unexpected? Let us see if light can be shed on this by other references to rdal yhwh in First Isaiah.
Yahweh's spirit in Isaiah I - 39
There is no single, clear understanding of rdab in connection with Yahweh in Isaiah i - 39, which is unsurprising given the breadth of meaning of the Hebrew word ruab (wind/breath/spirit). Indeed some of the twenty-two occurrences of this word in Isaiah i - 39 are not of primary importance to our discussion, since they clearly refer to the physical phenomenon of wind, or to the human spirit or breath. This leaves about a dozen verses in which ruab is used either to indicate an attribute or action of Yahweh, or which present him as the agent of rdab.
In some instances the rdah of Yahweh is the means by which he executes judgment, for example his strong wind (i1:15) or the raging torrent of his breath (30:28; see also 27:8). Yahweh alters the course of nations and history by bestowing on human agents a particular `spirit', which determines their actions, for example `a spirit of confusion' (19:14) or a `spirit of blindness' (29:10; see also 28:7). These verses clearly refer to some action or activity of Yahweh, but it seems that ruah is somewhat external to Yahweh, evidence of his power as controller of the elements and shaper of human destinies, not a description of Yahweh.
The remaining three references are more relevant to Isaiah i1 because they each link together the coming of ruah and the theme of justice or judgment.13 In Isaiah 4:4, ruah 7nitat is the means by which Yahweh brings about the purification of Jerusalem's inhabitants, the first part of the verse making clear that this is Yahweh himself at work. Similarly, the hope expressed in 28:5-6 is that Yahweh of hosts himself will become a spirit of justice (ruah 7ni..at) for his people as well as their crowning glory and honour. Although ruah Ivi.rpat is not one of the specific attributes of the Davidic king in Isaiah 11:2, the idea of the king as guarantor of justice in the land is a key feature of biblical thought and is strongly present in Isaiah ii, as we shall see.
Isaiah 32:14-20 speaks of the changes to be expected in a desolate land when Yahweh's spirit, `a spirit from on high' (rdah mirnraron), is poured out (32:15)." The picture is of harmony in the physical world as the wilderness flourishes and animals live in contentment (32:15, 20; cf. 11:6-8) and of a society in which justice and righteousness reign and people experience safety and peace (32:16-18; cf. 11:4-5). The first part of Isaiah 32 also has themes in common with Isaiah ii, including the picture of an idyllic world in which the king and his princes will rule justly (v. i; cf. 11:1), and the motif of hearing and seeing so favoured by Isaiah (32:3; cf. 11:3).
To summarize, the rdah of Yahweh in First Isaiah expresses something of his action or intention with regard to the world in the context of both judgment and restoration. In some instances rdah refers to a somewhat impersonal power of God that sets events in motion, elsewhere it seems to be an attribute of Yahweh himself. It is certain that, as Brueggemann notes, we should not think in terms of `later trinitarian categories of the church'.15 What then can we say of ruah yhwh in Isaiah I1:2? First, the spirit of Yahweh is important for validating the role of the Davidic ruler, just as the presence and absence of ruah yhwh signifies the rise of David and demise of Saul in i Samuel 16:13-14. Interestingly, this connection seems unique to Isaiah since there is no indication in Samuel or Kings that any future monarch after David is endowed with ruah yhwh in this way, and even in Solomon's dream at Gibeon in which he asks for and receives wisdom, there is no mention of rdah (i Kgs 3). Second, in contrast to other passages in Isaiah, where Yahweh's spirit seems to act without the use of human intermediaries (e.g. 32:15), here it is bestowed on the king, signifying God's willingness to act through a divinely appointed human agent (see also the reworking of these ideas by the author of Second Isaiah in Isa. 61:1-2). The spirit of Yahweh will `rest' or `settle' (rdah) on the king - an expression found in other significant transfers of power such as Yahweh's spirit empowering Moses' seventy elders in Numbers 11:25, and with reference to the handing on of the divine gift from Elijah to his successor Elisha in 2 Kings 2:15.16
The results of Yahweh's spirit
The `settling' of the spirit is not a passive event; it results in the equipping and empowering of the king to fulfil the responsibilities of his office. Isaiah I1:2 lists a series of six qualities, arranged in three sets of pairs, with which the king will be endowed." The possession of `wisdom and understanding' will enable him to rule with wise discernment, and to judge righteously on behalf of the poor and afflicted (v 2a). A `spirit of counsel and might' will let him plan and act with confidence and strength, ensuring victory over his enemies and adversaries (v 2b). Finally, he will exhibit the key features consistent with obedience to Yahweh, `knowledge and fear of Yahweh', suggesting uprightness of character and recognition of his dependence upon God (v. 2b).
Let us now look at each of Isaiah's word pairs in more detail. The qualities of wisdom (hokmd) and understanding (bin/bind/tebuna) are clearly associated with the royal office - these same attributes are promised to Solomon in I Kings 3:12 (see also 4:29), although, as already noted, without mention of the spirit. They are directly linked with ruah in two examples of non-royal individuals who are equipped for a task. In Exodus 31 Bezalel is filled with the spirit of God (ruah 'elohIn) and with wisdom (hokrnd) and understanding (tibdnd) to oversee construction of the tabernacle (v. 3), while in the wisdom tale of Joseph in Egypt Pharaoh recognizes Joseph as one `in whom is the spirit of God' (Gen. 41:38) and who is discerning (bin) and wise (hakarn) like no other (v. 39). The spirit of Yahweh empowers people at all levels of responsibility for their God-given tasks.
The second word pair, counsel (esa) and might (gebura), suggests both the ability to devise a plan or strategy and the heroic power to carry it out. The sense of `counsel' is not so much the giving of advice to others but, as commentators denote it, `skill in political diplomacy',18 or `the ability to plot comprehensive strategy'.19 Although in some contexts `might' has military or warrior connotations, the same word pair occurs in Proverbs 8, along with bind, `understanding', and tu.kyd, another word meaning `wisdom', as part of personified wisdom's self-description (vv. 13-17). Isaiah's picture of the future king incorporates all these qualities and is not merely that of a military conqueror akin to the king of Assyria. In a similar fashion, the list of royal tides in Isaiah 9 juxtaposes `mighty God' and `prince of peace' (Isa. 9:6). As Wildberger notes, `Isaiah makes use of images commonly used when describing the ideology of kingship, but radically reshapes them to convey his expectations about peace.'20
The wisdom connections continue in the third word pair, knowledge (da`at) and fear of Yahweh (yir'atyhwh). This terminology is not generally associated with kingship, although David describes himself as `one who rules over people justly, ruling in the fear of God' (2 Sam. 23:3). The concept of fearing Yahweh forms an important part of the theology of Deuteronomy (e.g. 6:2; I0:12), including stipulations concerning the monarch (Deut. 17:19). The lack of `knowledge of God' (da`at'elohIn) features in Hosea's indictment of Israel (e.g. Hos. 4:z;6:6). However, apart from Isaiah 11 :2 and 33:6, these familiar concepts are only ever paired together in the book of Proverbs: `the fear of the Lord is the beginning of knowledge' (Prov. 1:7); `then you will understand the fear of the Lord and find the knowledge of God' (Prov. 2:5). In both instances, the phrase is part of a description of moral character that includes other qualities found in Isaiah's royal mandate, including wisdom, discernment, justice, righteousness and uprightness (Prov. 1:2-4; 2:1-10).
In Isaiah ii, the prophet's description of the coming king brings together wisdom traditions and those connected to royal ideology to present the picture of someone with the skill and wisdom to govern well and protect his land and his people, and with the attitude of humility and reverence towards Yahweh that will ensure God's continuing presence and protection. Verse 3 sums up this attitude as `his delighting will be in the fear of Yahweh', or as Leupold puts it, `all thinking and action will be in total submission to the divine will'.21 There then follows a curious statement to the effect that the ruler will not judge according to what he sees or hears (v. 3b). The motif of seeing and hearing occurs frequently in the book of Isaiah, with both negative (e.g. 6:io) and positive (e.g. 35:5-6) connotations, although here neither seems particularly appropriate. The verse suggests perhaps that the king will act impartially, rather than responding to false accusation or political pressure and gossip. But there is more to it than that, especially if we read it alongside other descriptions of kingship, such as in the book of Proverbs (e.g. Prov. 16:9-13; 25:2-3). The spirit of Yahweh gives his appointed monarch `a share in God's capacity to see through the disputes which are presented to him, and therefore to arrive at a just judgement'.22
The spirit of Yahweh acts
Verses 4 and 5 continue the description of the anointed new ruler and make use of two powerful, and different, images to describe his action in the land.23 The first concerns the power of the king's word to usher in a reign of righteousness and equity. His mouth will be a rod or sceptre (sebet) wielded against those who have corrupted his land and abused the afflicted (v. 4). The king's sceptre as a sign of his power and authority is evident in Psalm z:9, and it is also the guarantor of equity in Psalm 45:7. Here Isaiah seems to stress the king's spoken ability rather than his physical might in battle. Lest the threat of killing the wicked in verse 4b seem overly violent, verse 5 reiterates the king's mandate to rule in righteousness and faithfulness. The shift of imagery in this verse is intended to emphasize the centrality of these qualities to his reign. The picture of a flowing robe needing to be securely fastened by a belt or waistcloth ('efor), may suggest that the whole of the king's reign will be girded or marked by his righteous actions. Alternatively the image may be more specific to the kingship, with this reference to the king's robes denoting `his visible public platform'.24 Using the same imagery, the royal Psalm 93 describes Yahweh as robed in majesty and girded ()azar) with strength (v. i).
Peace with animals
With these word pictures, we come to the end of Isaiah's portrayal of the divinely appointed Davidic ruler and the direct results in human society of his reign. What follows is a broader description of a world in which wild animals pose no threat to domestic flocks or human beings. The shift from the concrete political situation of a Judean monarch to an idyllic paradisiacal world has led some scholars to regard Isaiah II:I-9 as two separate oracles brought together under the hand of an exilic redactor.25 But there is no reason why a single pre-exilic author should not have combined these two pictures of hope, particularly since both themes - that of an anticipated future ruler26 and of a golden age of peace with animals27 - are known from other, much earlier, Ancient Near Eastern traditions.
In Isaiah z1:6-8 the named creatures are linked with great artistry in a series of contrasting pairs and triads, and are intended to depict the scope of the harmony rather than provide a definitive list. The predators that formed an all too frequent part of life in ancient Judah - wolf, leopard and bear - are set alongside their helpless and frail prey - lamb, kid and heifer (vv. 6-7a), the wild untamed strength of a lion contrasts with the harnessed might of an ox (v. 7b), the unpredictability of a snake with the innocence of a small child (v. 8). What is not clear from the passage is whether this peaceful idyll is the result of, or in any way contingent upon, the king ruling justly and wisely, or whether it represents another, different outworking of rdah yhzvh. For Brueggemann it is the reordering of human relationships in the first part of the chapter that makes possible the transformation of creation.28 The curse outlined in Genesis 3 and demonstrated in numerous prophetic texts (e.g. Hos. 4:i-3; Amos 8:4-8), in which human violation of God's order leads to disorder in creation, is here reversed and is a sign of the cosmic scope of the Davidic king's reign. Just as in Isaiah 32, it is the coming of God's spirit that provides the conditions for transformation, not just of human society but of the whole of creation.
Some have asked how this picture of harmony among animal species can be squared with contemporary scientific understanding, since predation and the food chain play such a key part in ecological systems.29 Does it imply cessation of the `natural' order of creation, articulated elsewhere in the OT, in which some animals are dependent upon others for food?"' What are we to make of the biological impossibility of a carnivore eating grass? These are hermeneutical questions without easy answers and there is not space to do more than offer a few comments in the context of 11:1-9 as a whole.31 First, the whole passage is grounded (one might say rooted!) in Judahs understanding of her identity as God's chosen people as epitomized by the Davidic line (v. I; see also v. io).32 What follows is the prophet's vision of a longed-for ideal: the transforming, Yahweh-empowered potential of Davidic kingship at its best, in place of the weak and ineffectual attempts at leadership provided by the pre-exilic monarchs. This includes the transformation of the relationship between human beings and the natural world, as well as a righting of the wrongs that plague society.
Second, the initiative is God's. As we have already seen, it is Yahweh's spirit that will be the empowering force behind the new ruler, who will himself act from a spirit of the knowledge and fear of Yahweh (vv 2-3) to bring about justice and righteousness for the poor (vv. 3-5). The fulfilment of divine purpose and the consequent restoration of the fear of Yahweh in the world (vv.2,9) form the essential precondition for the reconstruction of society (vv. 4-5) and of the natural world (vv. 6-8). What has hitherto been impossible will now become possible.
Third, for the ancient prophets and their hearers, the two `problems' addressed in this passage - injustice and violence in society and predation by wild animals - are both intractable, but are equally viewed as subject to Yahweh's control through his earthly representative. Since for many of us wild animals no longer present such a daily threat, it is harder for us to appreciate fully the significance of the hope held out in Isaiah II to the ordinary citizens of Judah - freedom from violence and predators, in both human and animal form. Our scientific knowledge means that we are more uncomfortable with the idea of the cessation of predation because it violates `natural' laws, than with the restoration of justice throughout the world, which we assume (perhaps presumptuously) can be achieved through human efforts. Isaiah's depiction of perfection is not intended to negate the natural biological processes of the world, but rather to paint a wide picture of the potentiality of the reign of the king on whom the spirit of Yahweh rests.
Isaiah's vision broadens out in verse 9 to encompass the whole of Yahweh's `holy mountain' - probably symbolizing the whole land, not just Mount Zion (cf. Exod. 15:17).33 Although some have suggested that this verse forms a later addition to verses 6-8, it is unnecessary to separate it from what precedes it, since it sums up and interprets the description of peace with animals.34 The knowledge of Yahweh that formed such an important part of the king's empowering (v. 2) now extends to fill the land, a theme repeated by the prophet Habakkuk (Hab. 2:14).35 The simile `as the waters cover the sea' is essentially descriptive, evoking the expanse of the oceans as a comparator for knowledge of Yahweh and emphasizing its availability to all.
Isaiah ii reinterpreted
In the pre-exilic context in which this oracle originated, it served as a reminder to Judah of the continuation of the Davidic line and the coming of a new ruler who, as God's representative, would display the ideal qualities of Yahweh's anointed monarch. The prophet holds out the hope that in his reign the twin evils that plagued everyday life - injustice in society and predation by wild animals - will be overcome. In later centuries, after the destruction of Jerusalem and the end of the monarchy forced a radical reappraisal of earlier traditions, these words were gradually regarded as offering a more eschatological hope for the future. The concept of a Davidic messiah was quite likely already relatively established in Judaism by the start of the Christian era,36 and was then taken up in early Christian interpretation.37 As noted at the outset, these verses feature prominently in Christian liturgy; they are less important in Jewish Orthodox traditions, at least in part as a reaction against Christological readings. However we interpret them today, it is important not to forget what a radical and dynamic message of hope this prophetic oracle would have offered to a hearer in pre-exilic Judah, and how central to this hope was the notion of being anointed with Yahweh's spirit.
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It is somewhat remarkable that a clause of just five Hebrew words at the end of verse i6 can give rise to such a lengthy debate among scholars over the centuries. At issue is a shift in speaker in the middle of the verse with little indication from context as to the identity of this new speaker. This debate over Isaiah 48:16b has continued for almost seventeen hundred years, going back at least as far as Origen of Alexandria (185-254) who argued that the servant (or `Messiah') is speaking:
That the Savior and the Holy Spirit were sent by the Father is made clear in Isaiah when, speaking in the person of the Savior, it is said, And now the Lord has sent tree and his .pint (48:16). It must however, be recognized that this passage is ambiguous. Either God sent, and also the Holy Spirit sent the Savior, or as we understand it, the Father sent both, the Savior and the Holy Spirit.'
However, others, such as Theodoret of Cyrus (or Cyrrhus) (c. 393 - c. 457), have been just as certain that the prophet himself is the speaker:
It is the prophet who speaks here. I do not speak in my own name, he says, but as one who has been sent by the God of all and the all-holy Spirit. He clearly shows that there is another being referred to besides the person of God [the Father] ... For he says The Lord sent me and his .spirit (48:16).'
This debate has continued throughout church history and it is not uncommon for modern scholars to suggest that the speaker in this passage is `the Servant' who turns out to be Messiah. A good example is E. J. Young, who argues as follows:
The speaker is the Servant par excellence, already introduced in 42:iif., and about to be brought more prominently into the picture in the chapters forty-nine, fifty, and fiftythree. Here he declares that God had sent him, for he is the true instrument who will accomplish the great redemption that alone can bring well-being and peace.'
Once scholars have identified the speaker as `the Servant', it is a natural transition to argue that `the Spirit of God' is `the Holy Spirit'. Millard J. Erickson states:
The expression `Spirit of God' could well be understood as being simply a reference to the will, mind, or activity of God. There are, however, some cases where the New Testament makes it clear that an Old Testament reference to the `Spirit of God' is a reference to the Holy Spirit. One of the most prominent of these New Testament passages is Acts 2:16-21, where Peter explains that what is occurring at Pentecost is the fulfilment of the prophet Joel's statement, `I will pour out my Spirit upon all flesh' (2:28). Surely the events of Pentecost were the realization of Jesus' promise, `You shall receive power when the Holy Spirit has come upon you' (Acts i:8). In short, the Old Testament `Spirit of God' is synonymous with the Holy Spirit.'
If `the Servant' par excellence is speaking and if the `Spirit of God' is synonymous with the `Holy Spirit', then all three persons of the Godhead are mentioned in this verses It seems odd, however, that this book would refer to the Trinity, even in such a veiled form, since polytheism was a significant problem during the time of the OT. Israels religion was monotheistic (Deut. 6:4) and multiple persons in the Godhead would have been construed as polytheism. Even Jesus' claim in the NT to be the `Son of God' brought a charge of blasphemy because it threatened the early Jews' core beliefs about the nature of God (NIatt. 26:63-65; Luke 22:70-71). However, the foundation for this interpretation is built upon the initial identification of the speaker in this verse being `the Servant', who is fulfilled by Jesus; but if he is not the speaker, then the whole edifice crumbles. Thus this passage is central to our examination of the Spirit in the OT.
The context
Isaiah 48:16 is situated toward the end of the first major section (Isa. 40 - 48),6 or possibly the middle (40-55),' in the second half of the book of Isaiah. This section begins with the announcement of the return of the Israelites from Babylon, which serves primarily to praise God for the great deliverance he is initiating. Seven times God proclaims he was the one who brought Cyrus to deliver his people (41:2-4, 25-26; 42:1-9; 44:28 - 45:7; 45:13; 46:11; 48:1415); he states thirteen times that no idol or other god could have done such a thing (40:18-20; 41:5-7, 21-24, 29; 45:5-6, 16, 20-21; 46:1-2, 5-7; 47:12-15; 48:5). The conclusion appears to be that Israel's God is truly amazing - he did what no other god could do in effecting so great a deliverance.
Chapter 48 continues the theme of Babylon's destruction begun in chapters 46 - 47, with God confirming to the Israelites that he orchestrated this great victory and used Cyrus to deliver them.' Yet there has been significant discussion as to whether Isaiah 48 can be considered a structural or thematic unity.' The first sixteen verses exhibit a consistent flow of thought with several elements further explained in later verses; a break then appears in verse 17 with the standard prophetic indicator, `Thus says the LORD.' However, the abrupt change in speaker right before this in verse 16b gives rise to significant questions regarding its unity.` Torrey argued that this phrase suggests the entire passage has been re-read by a glossator, possibly from the circle of `Third Isaiah'.11 However, we agree with Blenkinsopp's response that this hypothesis `would not explain why v. 16b is either a fragment of a longer statement [and how it got separated from the longer section] or [why it is] syntactically awkward to the point of unintelligibility'.` Some scholars have suggested that verse 16b should be connected to Isaiah 49:1-6 (and possibly even 5o:4-9) where a prophet or redactor also speaks in the first person.13 However, this suggestion has the same problems as Torrey's, as well as making it more difficult to identify who is speaking, for 49:3 claims that the `servant' who is speaking is Israel, but in Isaiah 48:16 Israel appears to be the one being exhorted to listen and thus could not be speaking. None of the various emendations in BHSimprove significantly the meaning of the text,14 and there is little evidence for any of them.15 One other suggestion with possible merit is that the statement is a positive response from Cyrus to the mission that Yahweh has for .16 In that case verse i6b is an integral part of the passage. The main difficulty is accounting for the switch in voice - verses 14-15 refer to Cyrus in the third person, but in verse I6b Cyrus speaks directly in the first person.
Goldingay points out an interesting parallel structure within the larger unit of Isaiah 48, but he appears to have missed the similar wording of verses 12 and 16 that may act as an inclusio by using the repeated commands to `listen' and `draw near, listen to this' along with the phrases `I am the first, I am also the last' and `from the time it took place I was there'. These phrases enclose the two reasons God can be believed: (i) he formed the universe; and (2) he used Cyrus to deliver his people. Thus the structure is as follows:
17. The compound name for God occurs 302 times in the OT and z6 times in Isaiah (12 times in the first 39 chapters; i4 times in the latter 27 chapters).
If this structure is correct, then the final phrase is crucial to the author/editor's argument and is a reasonable conclusion to this section. Verse 16 parallels verse 12, beginning with God speaking. He assures his listeners that he did not hide his plans even from the beginning, and that he has been there all the time even up to their completion. The major question is: what does `it took place' refer to? `From the first' could refer to creation (i.e. the first example, v. 13) or when he first told Israel that Cyrus was coming, but either way the key element is that God has continued to make his will known (i.e. from the first he has not spoken in secret). Thus the purpose for the Hebrew word Ivin in these phrases is to refer to an extent of time. Then `from the time it took place' could be God sending Cyrus (i.e. second example, vv.14-I5), or it could refer to both examples, but the crucial element is that God is still there (overseeing the process). Thus `and now' must contrast to the phrase `from the beginning' God was overseeing the process `and now' it is complete (i.e. God has brought me [Cyrus?] and his spirit).
Exegesis of verses 12-16
The unit begins in verse 12 with Yahweh calling Jacob to listen to him and the parallel phrase confirms his addressee. However, the most important part of this verse is God's depiction of himself: `I am he, I am the first, I am also the last.' These two phrases not only indicate that God is eternal, but the parallel units also suggest that God is personally involved in bringing about all the events of history. He then references two actions that confirm his sovereignty: (I) creating the universe (vv. 13-14a), and (2) bringing Cyrus to deliver his people (vv.14b-i5). It is startling that God chooses these two events to underscore his sovereignty, for he puts them both on a par (i.e. creation and bringing Cyrus are both equally miraculous). To drive home his point further, God asks who else could have done these things (v. 14a). The implication is that no-one else could have accomplished such amazing deeds and therefore God deserves praise. God's plan for Cyrus is just as certain as God's action of creation. Verse 16 concludes the section with a call to Israel to listen to him. This refrain is similar to Isaiah 45:19 and emphasizes the fact that God previously declared these events - they were not done in secret. In Isaiah 45:19 God is clearly the speaker with no change of speaker as in Isaiah 48:16. God could have kept his deeds secret, but instead he chose to declare them to anyone who would listen. The emphatic sentence structure of verse 16, beginning with the negation (lo') and concluding that unit with the verb, assures us that God never spoke in secret even from the very beginning.18 `The first (or beginning)' probably refers to the time God began speaking to his people through the prophets; in fact, the purpose of the prophets was to inform his people of God's plan. What a significant contrast to pagan gods who were clothed in secrecy and whose messages were only for the initiated few. Because of Yahweh's clear revelation, Israel would be without excuse. The next phrase assures us that God was present from `the time it happened'; the pronoun most likely refers to the events God told his people about up to the most recent deliverance from Babylon. The word `there' (sd7n) is apparently placed again for emphasis, suggesting God's closeness in watching over these events in their entirety. George A. D. Knight argues that the phrase `and now' refers to the `contemporary moment' of Deutero-Isaiah.19 While this maybe possible, this is not how the phrase `and now' is commonly used (as we will see later) and in context it more likely refers to the time of Cyrus's arrival.20
Another important question is if the Lord alone is sending the person, or if the Lord and his spirit are doing the sending. It seems most likely that the Lord alone is sending, based upon the arrangement of the Hebrew words in the verse (i.e. generally compound subjects are placed together).21
So who is the speaker in verse 16b? If this passage is indeed bound by an inclusio (vv. 12-16) as noted above, then God would most likely be the speaker at the beginning of verse 16 as context and the parallel unit suggest. Also in Isaiah 45:19 almost the exact same wording is spoken by God and God is clearly speaking in first person up until this verse. If God is speaking in the first three units of verse 16, then there is a clear change in speaker for the last phrase, for the Lord Yahweh is distinguished from the speaker. The God who is sending cannot also be the one who is being sent. The speaker has been variously identified as: Isaiah,22 Deutero-Isaiah,23 Trito-Isaiah,24 his servant (i.e. the Messiah),25 or Cyrus.26 Let's now turn to the identity of the speaker.27
His servant (i.e. the Messiah)
Some passages in the second half of Isaiah have been picked up in the NT and applied to Christ (primarily in what are called `the servant songs'; Isa. 42:1-4 IMatt. 12:18-21]; Isa. S3:1 [John 12:38]; Isa. 53:4-5 IMatt.8:17]; Isa. 53:7-8 Acts 8:32-33]; Isa. 53:12 [Luke 22:37]; Isa. 61:1-z Luke 4:18-19]), but it cannot be assumed that these passages are simply direct fulfilments of the OT passages. NT authors appear to have used a variety of techniques for applying OT passages (i.e. typologypleroo, filling up with more meaning,pesher [or midrash], etc.). Still some scholars understand this passage to refer directly to the Messiah. J. Alec Motyer clearly states:
Once more the word of God is the initial and initiating factor, now seen in the sending of an unnamed speaker. We are told, however, that he is sent by the Sovereign Loin ('adondy) and endowed with his Spirit. The only Spirit-endowed person in these chapters is the Servant (42:1), and in the immediate context the divine designation `Lord Yahweh' occurs in the third Servant Song as endowing (50:4), directing (50:5) and helping (50:7) the Servant."
Motyer also notes that Isaiah mentions the endowment of the Spirit nine times, five of which refer to the Messiah.29 However, if we look more closely at these five passages, only one (Isa. 11 :2) certainly refers to the Messiah - the rest are doubtful. The most common entity that is endowed by God's spirit is the remnant (32:15; 44:3; 59:21; 63:11), but others are also mentioned (e.g. the servant, 42:1; Isaiah or the Messiah, 61:1). The remnant may be referred to with either singular (44:3; 59:11; see also: 41:9-16) or plural pronouns (41:17; 42:16, 24; 43:6, 10, 12, etc.), but the remnant seems unlikely in this passage since it is not mentioned in context. Another argument that Motyer uses is that the Lord has sent his servant endowed `with' his spirit. While a waw can be used as 'accompaniment1,30 it is a fairly rare usage. We would not assume this interpretation without some hint in context - a conjunction would be more likely here. If the servant is speaking in verse 16b as Motyer suggests, there is no hint from the context and just four verses later Jacob is called `his servant'. Thus there is reasonable doubt that Isaiah 48:i6b refers to the Messiah. The basis of Young's argument that this phrase refers to the Messiah is that the phrase `and now' refers to a new dispensation, one in which `A contrast is to be introduced between the prophets of the Old Testament and the Son of the New (Heb. 1:1, 2)'.31 However, it seems more likely from the context that the `and now' is contrasted to the temporal elements previously mentioned in the verse: `from the first' (rnero'sr') and `from the time it took place' (rneet heyotah). The context indicates that God's plan had been well conceived and that even from the time he said he would send Cyrus, he was watching over the events to guide and oversee them. Then God sent the referent and his Spirit to accomplish his plan. Childs argues that chapter 48 is a transition passage from God's agent, Cyrus, to his servant (i.e. Messiah).32 However, the difficulty is that God's servant is said to be Israel (or Jacob) in 48:20 and 49:3, though there maybe a change in the identity of the servant in 49:5 where it states that the servant's mission is to bring Israel back to God.
The author (Isaiah, Deutero-Isaiah, or Trito-Isaiah)
We will discuss these three interpretations together since the same logic applies to each. Oswalt notes that the interpretation of this passage as referring to the prophet Isaiah goes back at least as far as John Calvin:
This is surely another case of the close identity between God and the prophet. God has been speaking through the prophet. He calls the people to listen because of all he (God) has revealed himself in the events of their lives. Now, the prophet says, God is speaking again through me (the prophet) whom he (God) has inspired with his (God's) spirit. To be sure, God is saying some shocking things, but if past experience teaches anything, it ought to teach you to stop quibbling and believe what I, the inspired prophet, am saying.33
A good example of what Oswalt calls a `close identity between God and the prophet' is found in Isaiah 7:10-14, for verse i o says that the Lord spoke again to Ahaz and yet it appears to be Isaiah speaking. In verse 13 it becomes very clear that Isaiah must be speaking when he states: `Is it a little thing for you to try the patience of men, that you will even try the patience of my God?' (my translation). Thus in this passage God and his prophet seem to be intricately related (i.e. when God speaks, Isaiah speaks). This interconnectedness is also seen in God's statement that he has not `spoken in secret' (v. 16), the implication being that he used the prophet to proclaim his message to his people. However, the interconnectedness between God and the prophet is much less clear in the second part of Isaiah.
Blenkinsopp believes the author is Second Isaiah and argues somewhat differently:
The authorial voice is first heard, appropriately, at the beginning of chs. 40 - 48 and is, significantly, accompanied by other prophetic voices (40:6;...). We hear it again at the beginning of the second major section 49-54(5S) - that is, 49:I-6, in which a prophetic servant of Yahveh speaks of his mission...
Though it is discourse of Yahveh, Isa 59:21 deserves mention in this connection since it is addressed to a spirit-endowed prophetic figure who is assured that he will have descendants - meaning, in the context, disciples. The individual prophetic voice is then heard for the last time in 61:1-4, a passage that combines spirit-endowment with being sent on a mission and is therefore closely related to 48:16b ... These continuities may be explained with reference to a prophetic diacoche descending from the inspired figure conventionally referred to as Second Isaiah.34
Isaiah 59:21 is an interesting passage, but it appears to refer to Zion mentioned earlier (v. 20). In addition the second-person singular forms continue into the next chapter which clearly refers to Zion (see Isa. 6o:io, `your walls', and 6o:ii, `your gates'). Also Isaiah 49:1-4 appears to refer to Israel as God's servant, as verse 3 clearly states. Thus several of the first-person forms suggest other referents rather than the author.
Cyrus
The most likely person to speak is Cyrus, for he is just mentioned in the near context, but this would demand an awkward change in voice from third person to first person. Nevertheless, it is not uncommon for the author/ redactor of the second part of Isaiah to refer to a person/nation in the third person and then allow him/it to speak in the first person (e.g. the herald in 40:6; God in 43:1, 10, 14, 16-19; 44:2, 6, 9-20, 24; 45:11, 18-25; etc.; Babylon in 47:10). Verse 15 indicates that Yahweh `called him' and `brought him', which certainly suggests the idea of sending (v. i6). The phrase `and now' in the second part of Isaiah is often used to indicate a summary or conclusion to an earlier statement (43:1; 44:1; 47:8; 48:16; 49:5; 52:5; 64:7). Thus the translation would be `from the beginning I have not spoken in secret [when he announced Cyrus was coming], from the time it took place [Cyrus's actual coming] I was there, so now [summary] the Lord Yahweh has send me [Cyrus] and his spirit'. This passage begins with God describing the deliverance that he will bring about through Cyrus and then appears to end by proclaiming in Cyrus's own words that God has sent him to do a job. In context there are only two people mentioned, God and Cyrus - it seems unlikely that the reader is to assume someone outside the context.
Conclusion
While it is difficult to determine who is speaking in Isaiah 48:16, the most reasonable arguments are for either the author/editor or Cyrus. However, if one argues for the author/editor, then the referent of the first-person pronoun must be obtained from outside the passage. The passage may be a combination of sources brought together into a unity whose flow of thought is difficult to follow, or the author/editor may demand that a reader assume a referent from outside the context. But we believe it is more reasonable to use the context to determine the speaker and in context only two people are mentioned: God and Cyrus. There are a significant number of examples in the book of Isaiah where a person or nation is first described in the third person, followed by a direct discourse in the first person (Isa. 40:6; 43:1, 10, 14, 16-19; 44:2, 6, 16-17, 19-20, 24; 45:11, 18-25; 47:10). Thus we have precedence for this structure in the book of Isaiah. The phrase `but/and now' appears to indicate that God has declared Cyrus's coming (from the beginning), he oversaw it (i.e. `I was there'), `and now' (i.e. as a conclusion) Cyrus has come.
We can now answer the question posed in the title: is Isaiah 48:16 a trinitarian enigma? We have raised serious objections to identifying the speaker in this verse as the Servant (or `the Son'), thus negating the possibility that this verse refers to the Trinity. Even if the speaker was the `Son of God' in the person of the Messiah, this would certainly not be how readers at the time would have understood it. In addition, this passage is never quoted in the NT to suggest the Trinity and it would be wise to follow this lead. In the OT `one's spirit' is a nebulous concept usually connected with one's inner being, power or entity, but when God's `spirit' is mentioned, it is generally pictured more in what it accomplishes. God's spirit is his power emanating from himself to empower people to do a job. This appears to be exactly what is happening here. God called Cyrus to conquer the Babylonians and God sent his power to make sure that the task is accomplished.
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In Joel 2:28-29 (Heb. 3:I-2)' the prophet Joel, son of Pethuel, proclaims, `And afterwards, I will pour out my Spirit on all people. Your sons and daughters will prophesy, your old men will dream dreams, your young men will see visions. Even on my servants, both men and women, I will pour out my Spirit in those days.'2 These verses are the only place in the book of Joel where the Spirit is mentioned. The identity of the prophet Joel (whose name means `Yah[weh] is God'), his father, and the dating of the book are unknown. There is insufficient data to identify the author with any of the dozen or so men by that name in the OT.3 Furthermore, since the temple is assumed to be up and operating (1:13-16; 2:15-17), the period of 586-516 BCE can be ruled out as the date for the book. Other factors, including identified enemies (Phoenicians, Philistines, Egyptians, Edomites, Greeks and Sabeans, see 3:4, 6, 8, 19 [4:4, 6, 8, 19j) and unmentioned enemies (Assyrians, Babylonians), lack of any references to the monarchy coupled with the references to elders and priests in leadership roles (1:2, 13; 2:16), lack of any reference to the northern kingdom coupled with the use of `Israel' as a reference to Judah, the lack of a polemic against idolatry, and the placement of the book between Hosea and Amos have led to suggestions ranging from the ninth century BCE (E. J. Young) to the late fifth to fourth centuries BCE (A. Weiser, H. W. Wolff), to the second century BCE (Duhm).' This absence of historical specificity in the book should not be seen as a problem to be solved, but rather as a key to the book of Joel's function in the canon of Scripture. Dillard notes, `The fact that the Book of Joel resists attempts to date it may in part reflect another important characteristic of the book. Several features suggest that the book of Joel as a whole is either a liturgical text intended for repeated use on occasions of national lament or at least a historical example of one such lament.'S
There are two distinct sections to the book. The first half (1:2 - 2:17) recounts a national crisis in which a devastating locust plague has ravished the land. It is not clear whether the descriptions given by Joel are meant to describe a literal locust plague (Cohen, Prior), a foreign army invading the land (Stuart), or an apocalyptic army commanded by God on judgment day (Achtemeier).° Crenshaw, following Wolff, argues that the initial reference to locusts does not rule out `a wider referent to an actual army which is normally associated with coming from the north'.' The prophet describes the devastation and urges the people of Judah to respond ('even now', 2:12) with personal (2:12-14) and national (2:15-17) fasting and prayer, and with priestly intervention which was a common practice in response to calamity.
The divine response introduces the second half of the book (2:18 - 3:21 [4:21]). Joel does not record the people's response to his commands, but the fact that the Lord responds the way he does indicates that they had indeed obeyed the prophetic command and repented. There is a further subdivision in this second half between the Lord's reply to the immediate disaster of the locust plague (2:18-27) and his answer to the impending crisis (2:28 - 3:21 [3:1 - 4:21]) that had been predicted in 2:1-11. In response to the immediate disaster, the Lord promises to restore the fortunes of his people. This restoration includes prolific agricultural productivity (2:19, 22-24; see Deut. 28:1-14), protection from the invader (2:20)8 and the promise that `never again will my people be shamed' (2:26). This subdivision closes with an expansive recognition formula (v. 27) declaring that the Lord is in the midst of Israel, and a repeat of the promise `never again will my people be shamed'. Joel invokes the fulfilment of his prophecy as an authentication of his message.9
Many understand our verses (2:28-29 [3:1-2]), united by the inclusion `I will pour out my Spirit', part of the second subdivision (2:28 - 3:21 [3:1 - 4:21])'o to shift the focus from the immediate future to a more remote future that is not presently discernible. The whhdya which opens verse 28 (3:1), coupled with the temporal adverbial phrase `after this' (ahare ken; see also Isa. i:z6; Jer. 21:7; 49:6), serves a demonstrative function which, according to Prinsloo, `focuses attention on events that would only come to pass after the preceding 2:18-27'." Similarly, Wolff comments, `Not only will earlier conditions be restored (v. 23), they will be exceeded by a second phase of Yahweh's acting, which will occur "afterward."'12 In other words, the restoration following the locust plague in 2:18-27 is linked as foretaste to fulfilment with the greater salvific acts of Yahweh to come, in which Yahweh pours out his Spirit on Judah in unprecedented fashion and brings an end decisively to the oppression of Judah by her neighbours.
A temporal sequential understanding of `after this' is a possible but not the exclusive interpretive option.13 According to VanGemeren, `Dthure ken ['after this' may serve a connective purpose, functioning either as a temporal conjunctive, "when" or even an explicative "and".'14 VanGemeren's approach mitigates an inherent weakness in the temporal sequential approach, the tendency to ignore `the inner connection of the blessings associated with the new era of God's favor (vv. 18-27), the progressive fulfillment of these blessings ("never again" in vv. i9b, 26, 27), and the connection of vv. 27 and 28'.15 The blessings envisioned by Joel in 2:18-27 (specifically, agricultural productivity) were never fully realized in the post-exilic period before the outpouring of the Spirit at Pentecost. If the `afterwards' of 2:28 (3:1) is understood as a parallel to the days of blessing (2:I8-27), then the outpouring of the Spirit in 2:28-29 (3:1-2) can be understood as overlapping with this period, as `complementary and explanatory' of the material blessings of 2:1 8-27. Both describe the `new era of covenant renewal' with the outpouring of the Spirit as `God's guarantee of the fulfillment of his promise-word (the blessings), his close communion with his people, and of the goal of redemptive history, the presence of God among the new community'.16
The prophecy opens with the declaration that the Lord will `pour out my Spirit on all people'." The only other place in the book where `Spirit' is mentioned, 2:29 (3:2), repeats the phrase `pour out my Spirit'. Ruah is used 387 times in the OT with the basic meanings of `air in motion, a blowing, breeze, wind, nothingness, spirit, sense',18 connoting the idea of `the power to set other things in motion'.19 It is variously translated as `spirit' (Gen. 1:2; Judg. 3:10; Ezek. 11:5), `wind' (Exod. 10:13, 19; Ezek. 1:4; 13:11, 13), 'transitory breeze' (conveying the idea of nothingness, similar to Nebel; see job 7:7; Ps. 78:39) or `breath' as the vitality of life (Job 9:18; Lam. 4:20).20 Throughout the OT the Lord's ruah is a separate entity, or an `endowment' over which the Lord has control, in the sense that he can pour it out on whom he pleases.21 Thus `my Spirit' is `the self-manifesting activity of God himself, the extension of his personal vitality'.22
The verb `pour out' (idpak, 2:28 [3:1]) is used literally in Scripture of dry goods (Lev. 4:12), blood (as for a sacrifice [Exod. 29:12], or as in murder [Gen. 9:6]), and other liquids (Exod. 4:9). Metaphorically,.rapak is used with God's anger (Ezek. 7:8) and the heart (Ps. 62:8 [9]).23 Joel's depiction of the Lord's Spirit being poured out is employed by other prophets as well (Isa. 44:3; Ezek. 39:29; Zech. 12:IO; see also Rom. 5:5).24 Here, the imagery of God's Spirit being poured out hearkens back to the picture of abundant showers described in 2:23.25 God's Spirit, which was given only intermittently in the OT, would someday be abundantly available to all God's people.
Furthermore, the juxtaposition of promises of agricultural abundance (2:18-27) and the outpouring of the Spirit (2:28-29 [3:1-2]) brings to mind apparently similar relationships between the activity of God's Spirit and creation/recreation in other texts (Gen. 1:2; Pss 33:5; i04:3o; Isa. 32:15).26 O. P. Robinson said it this way: `It should not be surprising then that after Joel's description of the restoration of plants, trees, and animals following the plague of locusts, the Spirit of God enters the picture with distinctive prominence in connection with the rejuvenation of man ... From this perspective, the second portion of the prophecy of Joel (Joel 2:28 - 3:21) develops naturally out of the first (1:2-2:27)'27 It is important to note, however, that in Joel the only effect directly associated with the Spirit is the manifestation of prophetic gifts: `it is the relationship to God, then, which has become completely new in the new creation through the pouring out of the spirit.' Or, as Wolff notes, `Everyone will stand in a relationship of immediacy to God.'28 While both the agricultural abundance and the general experience of prophetic gifts are God's work, only the latter is said to be specifically brought about by the outpouring of the Spirit.
To whom does `all people' (kol barar, v. 28 [3:1]) refer? Does it embrace all humanity, Jew and Gentile alike (Robertson, Barton), or is it nationally restricted to Israel (Baker, Dillard, Stuart, VanGemeren)? Bafar can refer to animals (Gen. 9:15; Dan. 4:12 [Aramaic]), humankind (Gen. 6:12; Num. 27:16), or it can have a more restrictive meaning ('all the wicked', Isa. 66:16, 23; Jer. 2S:31).29 The Spirit-inspired prophetic actions described in subsequent verses naturally exclude animals30 and plant life. Is the promise extended to Judah alone, or does it include the Gentiles as well? Arguments in favour of a more restricted interpretation include: the pronominal suffixes 'your sons and daughters' (v. 28 [3:1], italics mine); the prophecy contrasts Judah's future salvation with the impending judgment of the foreign nations (3:1-17 [4:1-17]) in the coming Day of the Lord;31 this oracle is addressed to Judah (2:18-19), whereas the next oracle (3:1 [4:1]) deals with the foreign nations; the same promise is restricted to the house of Israel in Ezekiel (39:29).32 Arguments in favour of a more universal understanding which would include the Gentiles are: the more restrictive interpretation puts Joel at odds with the approximately forty other usages of the phrase which usually refers to `all human beings' or `all living things',33 Peter's usage of the passage (Acts 2:17-33, 39), and Paul's understanding (Rom. Io:1o-13).34 Crenshaw suggests that in the context of the Pentecost sermon, Peter's use of Joel 2:32 (3:5) broadens the circle of those who `call upon the name of the Lord' to Diaspora Jews.35 Acts 2:39 broadens Joel 2:32 further to include the Gentiles. Those who favour a more restricted interpretation counter that Peter's appeal to Joel 2 to explain what was happening at Pentecost was an expansion of Joel's meaning which was not inconsistent with the OT prophet. The arguments in favour of a more restrictive interpretation are persuasive, though perhaps there is an intentional ambiguity that is further clarified by the use of Joel in subsequent revelation.36
Joel's prediction centres on the democratization of prophesying as the result of this outpouring of the Lord's Spirit. The pattern in the OT economy was that the Spirit was given to empower a few specific individuals for a few specific assignments. These individuals included judges (Judg. 3:10; 14:6, 19), prophets (Isa. 61:1), kings (i Sam. 16:13) and specially gifted individuals (Exod. 35:30-31). Prior comments regarding these endowed individuals, `As a result, or because of their position, they were all leaders in the community ... For Joel and his audience, therefore, there was an experience (even if only in their past history), but also an expectation, of the Spirit coming on individuals for some expression of leadership among the people of God.'37 Joel's prediction hearkens back to Moses' plea in Numbers ii, where, during the wilderness wanderings, Moses becomes overwhelmed by the responsibility of leading the nation and the Lord responds that he will give his Spirit to seventy chosen elders who will share the burden of leadership. After the distribution of the Spirit to seventy elders to assist Moses, Joshua is threatened by the Spirit's presence in Eldad and Medad, two elders not among the assembled before Moses. Moses' response to Joshua is the wish for a general outpouring of the Spirit, `I wish that all the LORD'S people were prophets and that the LORD would put his Spirit on them!' (Num. 11:29).
Joel envisions a future when Moses' wish will become a reality. The gift of the Spirit will be lavishly poured out on all, irrespective of factors that mattered in his day: age (old men38 and young men, V. 28 [3:1]), sex (sons and daughters, v. 28 [3:i]), and social standing (male and female servants, v. 29 [3:2]). What was restricted to a few specific individuals for a few specific assignments would, in the future, be indiscriminately available to all of the Lord's people. All these barriers will be broken as `The new people of God no longer recognize privileged individual S.13' This radical change envisions a `sociological overhaul"' that will affect the entire community. Verse 29 (3:2) begins with the emphatic `even [wvgarn]41 on my servants, both men and women,42 I will pour out my Spirit in those days'. According to Keil, this is the only case in the whole of the OT of a slave receiving the gift of prophecy.43 In Israelite society, servants were normally foreigners (though an Israelite could voluntarily sell himself or a family member into slavery to a fellow Israelite for a limited period of time during times of hardship or to pay off a debt)" and here they participate in this outpouring which further enhances the breadth and exclusiveness of Joel's vision of the outpouring of the Spirit. Slave girls will receive the Spirit in similar fashion to the elders of the land as possession by God's Spirit will not be the privilege of the few, but the experience of all (Num. II:25; 12:6). Dillard cautions, `It is important that the modern reader not miss the radical character of what Joel announces. In the world of ancient Israel, the free, older Jewish male stood at the top of the social structure; most of Israel's prophets had belonged to this group ... This statement from Joel must be contrasted with the ancient daybreak prayer of the Jewish male: "I thank you God that I was not born a Gentile, a slave, or a woman."'45
In the OT, dreams (Num. 12:6; 1 Sam. 3; Dan. 1:17)46 and visions (Isa. 30:10; Ezek. 12:27; Hos. 12:10) were accepted prophetic media, in addition to the word of the Lord being actualized for a prophet.47 The distinction between the two is that dreams were received while asleep, visions while awake. Visions were associated with `seers' (rbeh) and did not invoke the same degree of scepticism as with dreams.48 Both dreaming dreams49 and seeing visions occurred at the Lord's initiative. In Numbers 12:1-6, a contrast is made between God's revelation to prophets (mediated) and to Moses (direct)."' The emphasis here in Joel is on the free access that will be enjoyed by `everyone who calls on the name of the LORD' (2:32 [3:5]). Pohlig states, `The entire nation will have this intimacy with their God.''
What this general outpouring of the Spirit is meant to accomplish is not specified in Joel. On the one hand, it can be related to Jeremiah 31:33-34. In this case, the general outpouring of the Spirit signifies a new relationship between the Lord and his people. No longer does he deal with his people through specially gifted prophets and teachers. They are no longer needed, because he speaks directly to all his people.
As mentioned above, the general outpouring can also be related to Numbers 11:29. In this case it signifies a change in Israel's calling and service. The Lord enables and equips the people to perform various functions formerly limited to prophets, priests and kings.52 Dillard says: `In the OT, the Spirit of God is preeminently the spirit of prophecy. Possession by the Spirit in the OT is the means of prophetic enduement.'S3 The public roles of the prophet - spokesperson, mediator, advocate and prosecutor - are passed on to the people as a whole.
These two outcomes of the Spirit's outpouring are not mutually exclusive. Their relative importance depends to a certain extent at least on how one reads 2:32 (3:5). If the `saved' and `survivors' of the latter verse are taken to be those who have already been blessed with the promised Spirit, then the emphasis would appear to fall on the new relationship of the people with the Lord. The outpouring of the Spirit prepares them for the coming deliverance. On the other hand, the `saved' and `survivors' of 2:32 (3:5) may include others who subsequently call on the name of the Lord, presumably as a result of being `called' by the Lord through the prophetic ministry of his newly equipped people. In this case, the text is focusing on the extension of the Lord's salvation via the empowering of his people to be prophets.
Our passage ends with a repetition of the promise, `I will pour out my Spirit in those days' (2:29 [3:2]). In prophetic texts, `those days' refers to `the most recent time indicator' which, in the case of Joel, is the `afterwards' of z:z8 (3:1).54 If, as was observed above, the `and afterwards' is best interpreted as an overlapping between the age of agricultural blessing (z:18-27) and the promise of the Spirit, then the outpouring of the Spirit is `God's guarantee of the fulfillment of his promise-word (the blessings), his close communion with his people, and of the goal of redemptive history: the presence of God among the new community'.55 In other words, `the coming of the great and dreadful day of the LORD' (v. 31 [3:4]) will be a day of blessing for those who call `on the name of the LORD' (v. 32 [3:5]), and a day of divine judgment for the enemies of God.
The verses immediately following our passage employ stock-in-trade eschatological imagery to depict cosmic portents accompanying the outpouring of the Spirit and heralding the `day, of Yahweh', the divine judgment on Judah's enemies to be described in detail in 3:1-16 (4:1-16). As in Isaiah 24 - 25, Zephaniah 1:14 - 3:2o and Zechariah 14, Joel pictures a cataclysmic judgment on the nations accompanied by deliverance for God's people. `Portents' ()7topetimm) are extraordinary events; the plagues in Egypt were so designated (Exod. 7:3; Deut. 6:zz).56 As with the coming of the locusts (z:1 o), the portents of fire, blood, smoke and the darkening of sun and moon hearken back to Exodus-Sinai.57 They also hint at catastrophes overtaking the nations." Taking all this together, the portents serve as clear signals to Israel that Yahweh is about to deliver her from the nations. If we adopt the reading of 2:28-29 (3:1-2) and 2:32 (3:5) that Israel is being commissioned as prophets to the nations, the portents also serve as confirmations of her prophetic proclamation.
Conclusion
Several NT authors draw on our passage to help explain events in the new era inaugurated by the incarnation. C. H. Dodd underscores the importance of Joel 1 and z, noting that they `played a significant part in molding the language in which the early church set forth its convictions about what Christ had done and would yet do'.59 Also according to Acts z:14-z1, Pentecost is the answer to Moses' prayer and the initial fulfilment of Joel's prediction in which the ascended Christ would give the promised Holy Spirit (Acts 1:5) to mediate his presence. Peter's appeal to Joel r:28-32 (3:1-5)6o emphasizes the redemptive historical significance of Pentecost as the church is established as the `new covenant people of God, as the body of Christ'.61 Crenshaw suggests that in the context of the Pentecost sermon, Peter's use of Joel 2:32 (3:5) broadens the circle of `everyone who calls on the name of the Lord' (Acts 2:21) to include Diaspora Jews who had come to Jerusalem.62 The clause `and for all who are far off- for all whom the Lord our God will call' (Acts 2:3 9) indicates that the blessing of the Holy Spirit is meant for Gentiles as well.63 In light of redemptive-historical developments ushered in with the incarnation, Joel's `all flesh' has been expanded to include all God's covenant people - all Israel now includes both Jew and Gentile. Similarly, Paul uses Joel 2:32 (3:5) in Romans Io:13 as a prooftext to justify his claim that God will save everyone, Jew and Gentile, who believes the good news.
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Although there is no one word in Hebrew that equates to our word 'leadership', this is an area that is of great importance to the OT.' We do not find the writers of the OT reflecting on leadership as a general phenomenon, but we do find many instances where it is described, analysed and criticized. That is, the OT clearly recognizes the need for leadership, though its default position is that all leadership is exercised under Yahweh's authority. All forms and functions found in human leadership only have validity to the extent that the leaders understand that Yahweh's authority is greater. Yahweh remains the one from whom all leadership is derived and is at the same time the one who provides the pattern for all human leadership.' It is because of Yahweh's leadership that the OT is able to adopt a critical posture regarding all human leaders. Leadership is necessary, but it is measured and valued in terms of its expression of faithfulness to Yahweh.' The starting point for any valid expression of leadership is therefore that the leader's authority must derive in some way from Yahweh. How that leader's authority might derive from Yahweh is an open question, as it may be demonstrated in a variety of ways. The process of ordination described in Leviticus 8 - 9, for example, authorizes Aaron and his sons to act as priests through a process of consecration which in turn depends upon the instructions principally laid out in Exodus 29, something emphasized by the refrain that it was done `as Yahweh had commanded' (e.g. Lev. 8:4, 9, 13). In this instance, the authority of the leader depended upon the faithful adoption of commands previously given. After David, the kings of Israel and Judah could be judged on the basis of their faithfulness in worship and the extent to which they led others into faithfulness, but it is a standard position in the book of Kings that Yahweh was unwilling to act against the kings in Judah because of his promise to David. Thus, although Abijam is judged to have `walked in all the sins his father committed before him' (I Kgs 15:3), Yahweh still granted him a son because of David (i Kgs 15:4), a clear reference back to the Davidic covenant in 2 Samuel 7:1-17, even if it is here nuanced by David's failures in the Uriah incident in 2 Samuel 11. But in other instances, authority derives from the evidence of Yahweh acting through someone, and a particularly important stream within this group represents those who are empowered in some way by Yahweh's Spirit. Perhaps the most obvious example of this is seen in David, on whom the Spirit is said to come at his anointing (i Sam. 16:13), preparing us for the refrain that marks his rise, that `Yahweh was with him' (first uttered by Saul's attendant in i Sam. 16:18).
Although one might suggest that (in Weber's terms) only this third approach is 'charismatic" and that the others are, in some senses, institutional, the reality is that charisma and institution are much closer together in Israel precisely because it is Yahweh's authority that supports all forms of leadership. Nevertheless, it is worth noting that some leadership's authority derives from that which Yahweh has already given, whether in his word or other actions, whereas that which is associated with the Spirit represents something new in Israel's experience. This does not mean that leadership associated with an experience of the Spirit cannot be institutionalized - after all, the Davidic kings become an institution in Judah - but it does mean that the ongoing authority of that leadership is dependent upon the faithfulness of those empowered by the Spirit to what Yahweh has already given. As we shall see, leadership in the OT is empowered by the Spirit to enable those called by Yahweh to fulfil his purposes, but (as with Saul) the presence of the Spirit does not validate such leadership for ever. There remains the need for leaders to remain faithful to Yahweh, but the Spirit's presence is an important way in which a new strand of leadership can be validated and empowered. In particular, Spirit language is an important mechanism for pointing to Yahweh's presence with the leader.
The Pentateuch
In comparison with the Former Prophets, there are comparatively few references to the Spirit in the Pentateuch, though those that occur are foundational for the general themes we note elsewhere in the OT. Perhaps more importantly, we note here the first evidence that the text allows that Spirit empowerment can exist without having to mention it directly. Some experience of the Spirit is possible before someone moves into a position of leadership, but it is normally the case that the Spirit's presence is mentioned at the point where leadership is initiated. The notable exception to this is Moses, though, as we shall note, in his case there is other terminology that is equivalent to reference to the Spirit.
Joseph
The first possible reference to the Spirit and leadership occurs in Genesis 41:38, though there are some important ambiguities here. The verse recounts a comment made by Pharaoh to his attendants after Joseph has interpreted his two dreams and suggested that a suitable person be appointed to oversee the collection of stores of grain from the good years before the seven years of famine so there can be enough during that period. Joseph's proposal pleased Pharaoh, who then said to his attendants, `Can we find a man like this in whom is the Spirit of God/spirit of the gods?' Several difficulties are immediately evident for any understanding of the work of the Spirit here. Most obviously, since Pharaoh speaks from the perspective of polytheism, something we can also assume for his attendants, when he uses the words ruah 'e%hinn it would seem the most obvious interpretation that he refers to the `spirit of the gods'.' But against this we should note that in 41:39 he speaks directly to Joseph and asserts, `God has shown you this.' In doing so he again uses W61)MI, but rather than using a plural verb he employs the hiphil infinitive construct of yd`. Of course, one effect of using the infinitive absolute is that it has neither person nor number and so is suitably ambiguous. For an Israelite it would be consistent with the claim that Yahweh alone is God, and indeed in 41:16 Joseph has insisted that rather than interpreting the dream himself, it would be God who gave Pharaoh a favourable answer. There Joseph had also used 'elohint, but had matched it with a masculine singular verb,' which is how the OT typically indicates that it is referring to Israel's God rather than using 'elohine as a generic term referring to `gods'. If Joseph's statement has influenced Pharaoh to that extent, then it is perfectly possible to render ruah 'elohint as `Spirit of God'.' A third possibility- exists which is that the text is deliberately ambiguous.' Joseph's speech is clear and uses 'elohint to refer to God rather than gods generally, but Pharaoh's speech actually leaves open the possibility that 'elohint could refer to `gods' generically or that there is only one `God' in accordance with Joseph's speech. We have thus an instance of an ambiguity where a detail can be effective in multiple ways.' Pharaoh can indeed speak as a polytheist, but the ambiguity in his speech is such that the biblical writer can present it so that readers sensitive to Israel's traditions can appreciate the possibility of him meaning more than he actually says. For the narrator of Genesis, therefore, it is not necessary to determine exactly what Pharaoh might have meant, because the ambiguity of his speech is such that it can still be understood as a reference to the Spirit of God. What is more remarkable about this passage, then, is not that Pharaoh attributes Joseph's ability to interpret his dreams to the work of the Spirit but rather the quality of the counsel he gives in advising him what to do in light of it. As we have noted, Joseph attributes his ability to offer an interpretation of the dreams to God, but his advice in 41:33-36 might appear as the practical wisdom that might be expected of a courtier rather than something that has its roots in the presence of God. But Pharaoh's speech discerns something more, so that this wisdom is itself seen as deriving from the Spirit. Joseph's appointment to a position of leadership is thus rooted in an expression of wisdom, but this wisdom is itself evidence of the work of the Spirit of God. Wisdom and the work of the Spirit are thus not alternatives, but rather parallel expressions of how God's ways are known. Genesis 39:21 had insisted that `Yahweh was with Joseph', a phrase we will see is often used of leaders associated with the Spirit in the OT, and this presence is recognized by Pharaoh, but it is recognized in the terms of the Spirit of God because this is the point where a new phase of leadership is initiated.
Moses and the seventy elders
Since Moses is in many ways the paradigm leader for the OT, it is no surprise that his ministry is associated with the Spirit, though in his case the association with the Spirit is not made until later in his ministry, when Yahweh was empowering seventy elders to `bear the burden' of the people with him (Num. 11:17). The chapter as a whole is filled with reference to the ruah, though it is not until i1:29 that it is made explicit that the reference is to Yahweh's Spirit. As will be seen, this narrative provides a retrospective understanding of Moses' leadership as led by the Spirit, while also initiating the subsidiary leadership role of the seventy elders.
The account of the elders is part of a larger narrative (Num. II:4-3S) that integrates the people's complaint about the lack of meat in their diet (having only manna) and the sharing of Yahweh's Spirit. Although attempts have been made to separate the element of leadership and the sharing of the Spirit as a later accretion,'() it is preferable to consider it as a whole piece," because, although a complete story can be made about the meat without the issue of leadership, it is actually the theme of leadership that is central. In terms of the plot of the store, the issue of meat becomes the presenting issue that actually provides entry into what will be a major theme up to Numbers zo where there are various challenges to Moses' leadership. By foregrounding the theme of leadership here, the narrative is able to provide a key to understanding Moses' authority in terms of the Spirit, while also drawing on Exodus 33:7-I1. Read in this way, this story demonstrates that the special experience that Moses was said to have with Yahweh in Exodus 33:11 is to be understood in terms of the Spirit. Nevertheless, it is clear that just because Moses' leadership is marked in this way it is not necessarily perfect, and when the `rabble' complain to him about their lack of meat (Num. 11:4-6) he in turn complains to Yahweh (Num. 11:11-15). The rabble blames Moses and he blames Yahweh.
But what of Moses? He had clearly come into a position because of Yahweh's call (Exod. 3), but there is no reference there to any experience of the Spirit. If Moses is the paradigm leader for the OT, would we not expect some association with the Spirit? The obvious answer is that although the Spirit's presence commonly marks those called to leadership at the initiation of their role, there is no need for this always to be recorded. It is certainly the case that it is often said of those leaders who have a marked experience of the Spirit that Yahweh is `with' them, as for example Joseph (Gen. 39:23) and David (i Sam. 16:18). Since Yahweh also promised to be with Moses (Exod. 3:12), it is arguable that this is equivalent in some way to a statement of the Spirit's presence. It would perhaps be unwise to press this point too far in that one could put this the other way round and say that mention of the Spirit is merely another way of speaking of Yahweh's presence, but one should also note that mention of the Spirit most commonly occurs in a setting where there needs to be a public testimony of Yahweh's presence with someone in initiating their role. This is clearly not relevant in Moses' call, and rather than mention of the Spirit Moses was given two signs that pointed to Yahweh's presence with him. That is, the context of his call meant that mention of the Spirit could not serve its normal function in that the element of testimony was absent. However, that Moses' ministry has been marked by the Spirit's presence is now indicated retrospectively by this passage, and we are probably to assume that he was imbued with the Spirit from the time of his call, though it is not a central theme within the Pentateuch.13 If so, then we already see a hint here that leaders empowered by the Spirit could still make major errors, a theme that will become especially important with the judges, Saul and David.
Joshua
Following Moses' and Aaron's sin in Numbers 2o:1-13, it became necessary to identify new leaders who would take Israel into the land. Aaron's replacement with Eleazar is reported almost immediately (Num. 20:22-29). Since there is no association with the Spirit in priestly ministry in the OT,14 it is no surprise that there is no mention of the Spirit in this passage. The validity of priestly ministry is indicated by the process of ordination rather than experience of the Spirit, so that the ordination service functions as the public testimony of the priest's authority.15 One cannot therefore conclude that priests lacked any endowment of the Spirit, but it is certainly the case that their status did not depend upon evidence of such endowment. But we have already noted when Moses' leadership was shared with the seventy elders that the text provides retrospective evidence of the presence of the Spirit with Moses. Because an experience of the Spirit was necessary for these leaders to share Moses' role and initiation into it, it is no surprise when Moses is about to be replaced by Joshua in Numbers 27:12-23 that we see evidence of the work of the Spirit, though like Moses the reference to Joshua does provide evidence of the work of the Spirit in him already. Nevertheless, the Spirit's presence is only mentioned at this point where he is about to take over the leadership of the people, so even though we are aware that his earlier ministry can be read in light of the work of the Spirit, it is the presence of the Spirit that particularly validates his appointment.
Emphasis upon the ruah begins in Moses' prayer in 27:16, where he describes Yahweh as the `God of the spirits of all flesh', a phrase used elsewhere only in Numbers 16:22 where it points to Yahweh's sovereignty over all creation. A similar thought is probably intended here, but the prayer is specifically focused on Yahweh's sovereignty being employed to identify the appropriate person to continue to lead the nation towards the land, though the language employed has military connotations, even if it is not solely military.16 But in a context concerned with the person who would lead the people to the land in place of Moses, it is difficult to avoid the sense that military leadership is intended in references to `going out and coming in' as well as the analogy of the shepherd (Num. 27:17) which is a frequent royal motif in the Ancient Near East, and which can have military overtones." As such, it is clear that the model of leadership envisaged for Moses' successor is narrower in scope than Moses' own.
In response to Moses' prayer, Yahweh directs him to take Joshua. The only quality mentioned for Joshua is that `the Spirit is in him'. The presence of ruah language here provides an obvious link to Moses' prayer, but it also points to the divine endowment that Joshua has to lead the people. Unlike the seventy elders whose experience might be temporary, this is apparently a permanent experience.'K As Moses' long-term assistant, Joshua has occupied a position of leadership for some time, so we are not here concerned with the Spirit's presence as the point of initiation. Rather, it is the only necessary basis for the choice of Joshua, though of course the Spirit's presence is itself a gift from Yahweh and so points to Yahweh's prior preparation of Joshua for this role. That Moses' prayer was for a military leader is also significant given Joshua's earlier military success (Exod. 17:8-13) and faithfulness in the spy narrative (Num. 14:6-9, 30, 38), though of course he has assisted Moses more broadly than that. Since Yahweh's answer also draws on military language (Num. z7:zib), it is clear that the reference to the Spirit is here specific to that role. Since, however, Joshua is already a recognized leader the Spirit's presence is evidence only for Moses, and a public commissioning to his new role is carried out as Moses lays hands on him in the presence of Eleazar (Num. 27:19-z3). Since an experience of the Spirit is not here appropriate to validate Joshua's leadership publicly, the commissioning service now fulfils this function.
There may be a subsequent reference to Joshuas experience of the Spirit in Deuteronomy 34:9 where he is said to be filled with the `ruah of wisdom' because of Moses laying hands on him, a reference back to Numbers z7:1823. However, the reference here probably equates Joshua's wisdom with the authority' Moses passed on, and so is probably not principally a reference to the Spirit of God, though as we noted with Joseph wisdom can be evidence of the Spirit's enabling. But as Christensen observes, it is a `divine gift'," so the exact sense of ruah here has a certain ambiguity. Nevertheless, although Joshua's role in administration does appear, the dominant concern is with him as a military leader in Deuteronomy 31:1-8, 14-24, and it is this theme that continues in the book of Joshua, so that the principal significance of the Spirit's presence in Joshua is to point to his divine equipping to be a military leader. Reference to the Spirit is thus both retrospective, in that it points to what Joshua has already done, and prospective, preparing for his principal role in the conquest narratives.
Main themes within the Pentateuch
Although the number of references to the Spirit and leadership within the Pentateuch are relatively small, they do provide the paradigm for this topic for the balance of the OT. As such, it is worth drawing together the themes that emerge within it. First, we should note that it is not always necessary to refer to the enabling of the Spirit and that in some instances phrases such as `Yahweh was with [proper name]' are equivalent to a reference to the Spirit. Reference to the Spirit is thus a mechanism for pointing to the presence of God, though a retrospective note can be needed to make this clear. However, this presence is not an end in itself, and Spirit language is associated with Yahweh enabling those who have an experience of the Spirit to lead in some way. The mode by which this is demonstrated varies considerably, but is relevant to the specific needs of the people at that time, though in Joseph's case this also needs to include other peoples. Thus Joseph provides wisdom needed by Pharaoh, the seventy elders take on administrative work and Joshua succeeds Moses in providing military leadership. Moses' leadership encompasses all these things and more, exceeding all others who have only a portion of his authority and role, but he fulfils all these roles because of the specific need of the people at the time. Finally, reference to the Spirit can be made to those who are being initiated into a leadership position and serves to provide a public testimony of Yahweh's choice of those concerned, pointing to both his presence and his empowerment of those called. Reference to the Spirit is thus an important mechanism for recognizing those called to lead, though this only happens when other mechanisms for public recognition are either not required or inappropriate.
The Former Prophets
Whereas references to the Spirit are comparatively rare in the Pentateuch, there is a significant body of them in the Former Prophets, though only in the books of judges and Samuel, and this is often to someone whose experience of the Spirit is associated with their call to a leadership position."' Indeed, the books of Joshua and Kings never refer to the Spirit with reference to leadership, and although Kings does use rual language in terms of prophecy," it is not always clear that it does so with reference to the Spirit of Yahweh. In view of the concentration of Spirit language in judges - Samuel, this is significant and requires some consideration, and this will be the focus of the balance of this chapter. Although we cannot explore it in detail here, it seems that the reason for this distribution of language lies in the role of the Spirit in publicly validating new leadership. The book of Joshua recounts the period of Joshua's leadership, and his endowment with the Spirit has already been established in the Pentateuch. Since Joshua has no nominated successor there is no need for other references to the Spirit. The absence of Spirit language in Kings is largely explained by the fact of the dynastic promise to David in z Samuel 7:11b-i6. There is no need for a public validation of David's successors because the dynastic promise has already indicated that they are Yahweh's choice." As such, the paradigm established by the Pentateuch means there is no need for reference to the Spirit initiating leadership in either Joshua or Kings, whereas both judges and Samuel describe the beginning of several new periods of leadership and Spirit language is an important element in confirming their validity. Hence we shall see that the Former Prophets develop the Pentateuchal paradigm in terms of the Spirit's role in initiating leadership, but also that they continue to explore the Spirit's role in terms of Yahweh's presence which enables those called to fulfil the role he has for them. Nevertheless, Spirit endowment is no guarantee of success without faithfulness, and sometimes the Spirit may operate to prohibit actions contrary to Yahweh's purposes.
The judges
There are a significant number of references to the Spirit within the book of Judges, but they are not equally distributed, with all occurring in the stories of the judges themselves in chapters 3 - 16. What is particularly noteworthy is that seven23 out of ten occurrences of ruah are in a construct form with Yahweh as the absolute noun, as opposed to two instances where it is an absolute noun referring to someone's state of being24 and one referring to a baleful spirit sent from God between Abimelech and the people of Shechem.25 This contrasts significantly with the Pentateuch where such forms are definitely in the minority, but perhaps surprisingly in that the noun ruah is never in a construct relationship with Yahweh there, though it is clear that the pronominal suffix on ruah in Numbers 11:29 refers to Yahweh and there are a number of references where it is in a construct relationship with 'elohin ('God'). The books of Samuel also have a high proportion of such construct relationships, though they divide more or less evenly between Yahweh and 'elohim as the absolute noun. This may point to a stylistic feature of judges, but the preference may be important within a book where the worship of other gods ('fIohint) is such a major problem, making clear that the Spirit's source is Yahweh and thus removing any potential ambiguity.
In noting that the experience of the Spirit occurs only in the stories of the judges we should note that not all judges are said to have an experience of the Spirit and the timing and exact nature of this experience varies, though there are certainly common points. Thus only Othniel, Gideon, Jephthah and Samson are said to have an experience of the Spirit. Since we have no narrative associated with any of the minor judges we cannot judge their experience of the Spirit, but we should note that there is no statement about the Spirit for either Ehud or Deborah. It is important to note the reasons for the absence of reference to the Spirit in these cases, and once again the paradigm from the Pentateuch provides an explanation in terms of the public validation of their role. In the case of Ehud it is said that Yahweh had raised him up as a deliverer, but there is no indication that this was yet generally recognized by the people when they sent tribute to Eglon by him. Ehud is in many ways a liminal character, a trickster,26 and he does not stand out as an obvious deliverer, though this is in fact a general trend with the judges. In Ehud's case it seems he worked alone, taking the opportunity to prepare his sword once he was assigned to take the tribute to Eglon, whom he assassinated. Ehud appears to have been recognized as leader only after he had escaped after killing Eglon (Judg. 3:26-29), so in his case it seems it is the assassination that demonstrates him as a leader and thus proves his claim that Yahweh had given Moab into their hand (Judg. 3:28). But since his status has been demonstrated in this way there is no need to refer to the Spirit. Without being a trickster, something similar can be said about Deborah, who was already recognized as a prophetess (Judg. 4:4) and thus already acknowledged as a leader and not requiring the public validation that would be provided by a reference to the Spirit.
Although there are reasons why there is no mention of the Spirit in the case of Ehud and Deborah we still need to note the variations that are present in the experience of those judges for whom the Spirit is mentioned. As Butler has noted, the stories of the judges themselves gradually focus more and more on the problems of each judge,' but it is still the case that the brief account of Othniel (Judg. 3:7-II) provides the pattern against which the other judges are measured, perhaps because this story is itself drawn almost entirely from formulae in Judges 2:1z-z9.28 As Webb observes, there is `no dialogue, no reported speech of any kind, no dramatization of events, no scenic presentation'.29 This means it is difficult to know what is meant by the Spirit `coming' (hyh) upon Othniel, though it is certainly a colourless way of expressing this. Othniel is not introduced for the first time here, having been mentioned in judges I:I2-I5 when he captured some springs and so married Caleb's daughter, a passage that essentially repeats Joshua i5:16-19. There is no mention of the Spirit in these earlier passages, distinguishing the account of him as a judge. What we can observe is that his experience of the Spirit here comes after the people have cried out to Yahweh following their oppression by Cushan-Rishathaim. Although Othniel has clearly been a leader to some extent before this, his experience of the Spirit marks him as the one Yahweh shall use to deliver his people, while the statement that he `judged' Israel points to his role as a military leader since that is how the verb is typically used in the accounts of the judges.30 Thus reference to the Spirit indicates that he was empowered to provide the military leadership necessary for the nation before providing the rest for the land that typically follows the exploits of a judge. Since he was already a local figure it would seem that reference to the Spirit was also necessary to indicate his status as one chosen by Yahweh, though it also initiates a trend that runs through the accounts of Gideon and Jephthah, where a leader can already be active before any reference to the Spirit's coming is made.
That Israel's experience in the period of the judges is more complex than it might have seemed from just the story of Othniel is clear from the account of Gideon. Where Othniel is presented in largely colourless terms and with no insight into his own struggles, Gideon is a much more developed character.31 There is, for example, considerable irony when Gideon is called by the angel of Yahweh (Judg. 6:12) and not only assured of Yahweh's presence, but also called a `mighty man of valour' while he was threshing wheat in a wine press so as to hide it from the Midianites (Judg.6:iI), making the threshing almost completely useless. Of course, there are still strong echoes of the Othniel story - Israel had again done evil in Yahweh's sight and so been sold into a period of oppression before they cried out to him (Judg. 6:1-7). But instead of a judge, this time Israel received a prophet who brought a message of condemnation (Judg. 6:7-10), so when the angel of Yahweh initially appears to Gideon we do not know that he is definitely the one who will save Israel. Indeed, apart from the irony of the initial address by the angel, Gideon himself gives good reason to wonder about his suitability when he insists on a series of tests to confirm that it really was Yahweh who was calling him (Judg. 6:15-24). Only then does he begin the process of saving Israel as the angel had promised (6:14) when he follows the directive to tear down his father's Baal altar, though acting secretly with only ten servants because of his fear (6:25-27). Although this was hardly an inspiring moment, it does indicate the point where Gideon began to act in leadership, even if only in a small way, and even though he still required his father's intervention to prevent his townspeople from executing him for this (Judg. 6:28-32). Itis only at this point, after Gideon has begun to act but before he was generally recognized as a leader, that the Spirit came upon him. The contrast with Othniel is indicated by the use of the verb lbs (`clothed'), an altogether more picturesque term, though in Judges it probably has no functional difference in meaning.32 The timing of the statement is, however, important. Before this, Gideon has not been especially effective in rallying support, but from now he is able to summon people from across the northern tribes to join him against Midian (Judg. 6:3 3-35), though he still needs another sign from Yahweh that he will indeed deliver the nation through him (Judg. 6:36-40). The experience of the Spirit has thus been crucial in testifying to the nation of Yahweh's call of Gideon while also empowering him to achieve this purpose, though this experience has not changed his fundamental character. But that he is recognized by the nation as a whole is apparent from the account in Judges 7, where the huge numbers that now followed him had to be trimmed down to only three hundred men before they defeated Midian. His victories continue in Judges 8, but he remains a conflicted character, one who is prepared to attack his own people who had not supported him (Judg. 8:13-17), one who refuses kingship but who still made an ephod that led the nation to sin (Judg. 8:22-28), though he did still bring rest to the land for the same period as Othniel.
The issues that begin to emerge in Gideon continue in the Jephthah narrative (Judg. io:6 - 12:7). Israel has again sinned by going after other gods and this time is sold into the power of the Philistines and Ammonites (Judg. io:6-9), though it is the Ammonites who dominate the story. When Israel cries out to Yahweh there is a message not dissimilar to that given by the prophet before Gideon's call (Judg. 6:8-io), though this time the emphasis is more upon the recent deliverances leading to the shocking directive that Israel should call out to those gods (Judg. io:zo-i4). Yahweh's response to this is to be `short' (watigcarnap.ro) with their trouble. This is often read positively as `he could bear their misery no longer' (NASB), but given that a similar phrase in Judges 16:16 refers to Samson's impatience at Delilah's nagging, it is perhaps more likely that Yahweh was impatient over their misery (Esv).33 If so, Israel faced a new Ammonite threat without evidence of a deliverer, and so sought out Jephthah, who, though a warrior, was also associated with some `sons of Belial', a phrase in the Former Prophets describing those whose lives are contrary to the will of Yahweh. Where Gideon was an unlikely deliverer because he lacked military skill, Jephthah is chosen by the people because he has military experience even though his life is contrary to the ways of Yahweh. In spite of this, the elders and Jephthah both invoked Yahweh at the point where he began to lead, though this involves more than a whiff of religious formalism and convenience (Judg. 10:17 - 11:12). The remarkable thing is that, rather than leading the people in battle, Jephthah immediately sent negotiators to the Ammonites seeking to avoid battle, offering a potted history of Israel's story to date to explain why they posed no threat to Ammon, though the Ammonite king was not persuaded, perhaps because of Jephthah's final claim that Yahweh would act as judge of the situation (Judg. 11:12-28). It is only at this point that the Spirit comes (hyh) upon Jephthah as he passes through the transJordan to battle Ammon. As with Gideon, Jephthah has already begun to lead when the Spirit comes upon him, though it is notable that it is only when he has confessed that Yahweh is the judge that we finally reach a point where Yahweh recognizes Jephthah. Reference to the Spirit here is thus recognition of the point where Jephthah is validated as a legitimate leader by Yahweh and empowered to lead the people. But like Gideon, Jephthah remains fundamentally conflicted, as is apparent from his vow and subsequent sacrifice of his daughter along with the tragic death of forty-two thousand because of their inability to say `shibboleth'. Moreover, even though Jephthah judges the people, there is no statement of him bringing rest to the land, an omission that will continue with Samson.34
The elements of individual conflictedness and the absence of rest for the land come to their climax in the story of Samson, though there are more references to the Spirit in his story than elsewhere in judges. Whereas for Othniel, Gideon and Jephthah there is only one reference to the Spirit, there are four references for Samson, and new verbs used to describe this experience. Samson's story begins in the familiar way by recounting the nation's sin, but instead of a repentance narrative35 we have instead a birth narrative telling how the angel of Yahweh appeared to a woman and her husband Manoah to announce his birth and seeming to imply that he was to be a Nazirite for life (Judg. 13),x` though most of Samson's life will be spent acting in ways specifically prohibited for a Nazirite. Like Gideon (Judg. 6:22), Samson's parents are convinced they will die because they have seen Yahweh (Judg. 13:22-23), though where Yahweh had reassured Gideon, Samson's parents recognize that the acceptance of their offering meant they would live. Thus Samson was born and blessed in some way by Yahweh and, in some way, the Spirit began to direct' him (Judg. 13:25), though his physical maturity is not matched by his character. This first statement about the Spirit is in the context of his family life, but it is from this point that he commences his role of beginning to deliver Israel. However, as is typical of the Samson story, things never quite happen as we expect, except that we no longer anticipate things being as straightforward as they were with Othniel. Hence, rather than an act of delivery, we are told of Samson's desire to marry a Philistine woman. Though against his father's wishes, the narrator makes clear this was Yahweh's will as a means of overcoming the Philistines (Judg. 14:4). As Samson travelled to Timnah he was attacked by a lion, but the Spirit `rushed' (si) upon him, a term that implies a powerful experience, and he therefore overcomes the lion. The significance of this is not initially made clear beyond the fact that he did not tell his parents, but its importance becomes clear in the subsequent account of collecting honey from its corpse and his riddle (Judg. 14:8-18). After his new wife disclosed the riddle's answer, the Spirit again rushed upon Samson so that he killed thirty men from the Philistine city of Ashkelon (Judg. 14:19). It is clear that the two instances in this chapter mutually interpret one another because the first experience of the Spirit is the necessary condition (in terms of the narrative) for the second. However, both are clarified by the narrator's comment in 14:4. By the end of the chapter Samson has nothing he wanted, but through the enabling of the Spirit has begun to fulfil Yahweh's purposes for him.
The judges who have an experience of the Spirit thus follow, but also extend, the paradigm established by the Pentateuch. Although it is arguably implicit in the Pentateuch, it becomes clear with the judges that the experience of the Spirit is generally not when they begin to lead but when their leadership needs to be recognized. Only as the judges engage with Yahweh's purposes do they experience the Spirit's enabling, something that simultaneously empowers them to deliver the people but also testifies to Yahweh's choice of them. It is notable that in no case does this mean that the Spirit-enabled individual had their fundamental character changed. Although the information about Othniel is too brief to draw any conclusions, each of the other judges is a conflicted individual and there is no evidence that this changes. Indeed, in the case of Samson it is his experience of the Spirit that is in some senses at the root of his conflicted state. Nevertheless, it is the Spirit that enables them to achieve those purposes that Yahweh has for them, even when that means leading them into paths they would not choose themselves.
Kingship
There are no more references to the Spirit until we come to the call of Saul to be Israel's first king.39 Perhaps the most remarkable thing is how similar Saul's experience of the Spirit is to the judges, though just as there are developments that can be traced between the Pentateuch and the judges, so also there are developments between the judges and the experience of Saul and David, most notably in David's enduring experience of the Spirit (I Sam. 16:13)-
Saul's experience of the Spirit comes at the end of the initial stages of his rise to the throne after he has been anointed by Samuel and told that the Spirit `rushing'40 upon him will be the climax of a series of signs that confirm him as the one chosen by Yahweh to save his people from the Philistines while also restraining41 the people (i Sam. 9:16-17). This coming of the Spirit indicates to Saul that he would `prophesy', which here seems to mean `have an ecstatic experience', and be turned into `a new man' (i Sam. io:6), a phrase which appears to mean both that he is equipped for Yahweh's purposes and that this demonstrates his election by Yahweh.42 This combination seems to be borne out by the fact that he is told to `do what his hand finds to do', a phrase which in judges 9:23 means to launch an attack, and in the context of reference to a Philistine garrison here suggests he was meant to attack it.43 The experience of the Spirit is meant both to empower Saul and also to offer a public testimony to his status so that others will follow him. The only sign of importance to the narrator is the experience of the Spirit, the others being assumed, because although Saul does indeed `prophesy' and receives a new `heart' from God (I Sam. Io:9-Io), he does not initiate an attack on the Philistine garrison. Saul has been empowered, but unlike the judges he does not act. Instead, we hear only the origins of the proverb `Is Saul also among the prophets?' Saul has received the promise of the Spirit, but his behaviour generates a level of ambiguity that the people find difficult to pierce, an uncertainty that to some extent is still present following his experience of the Spirit in defeating Nahash (I Sam. II:6). Nevertheless, Saul's experience of the Spirit is clearly meant to initiate a new point in Israel's experience of leadership, but where the judges might fail personally after they have delivered the nation, Saul's failure seems to be at the outset. Spirit empowerment is just that - empowerment - but the Spirit never compels leaders to act, and neither does this empowerment prevent them from making serious errors.
We do not read again of the Spirit in relation to Saul until after David has been elected as the next king after Samuel's visit to Bethlehem, resulting in the Spirit rushing `upon David from that day onward' (i Sam. 16:13). Samson's story has already hinted that experience of the Spirit might be sporadic, but the note of David's enduring experience of the Spirit immediately distinguishes him from Saul. Immediately after this we are told of the Spirit of God leaving Saul so that he is afflicted by the grievous spirit instead. In terms of being Yahweh's chosen king, only one can experience Yahweh's Spirit, and that is never again Saul, although he will once again `prophesy' when he and some of his men attempt to arrest David in i Samuel 19:2o-24, again raising the question `Is Saul also among the prophets?' What is clear from Saul's experience of both the Spirit of God and the grievous spirit is that the Spirit works to enable God's servants to do his will, and this means both empowering those who are called to lead and disabling those who attempt to work against the divine purpose.
Nevertheless, we should note that the contrast between David and Saul's experience of the Spirit is more than just the fact that David's experience is enduring rather than episodic. It is never said that David `prophesied' and there is no directive given requiring him to attack any Philistines." If I Samuel 17 is chronologically prior to I Samuel 16,45 then there is no need to defeat any Philistines as he has already done so, though of course he does so under Saul's leadership. But even if the narrative sequence is the chronological order, then one could still note that Saul is still legally the king so David cannot be expected to lead an attack. But the absence of any reference to David 'prophesying' is perhaps more significant. David's experience of the Spirit is not ecstatic, and David is never out of control in the way Saul is. Indeed, after Saul's second time of `prophesying' (I Sam. 19:23) we do not have another reference to the Spirit until 2 Samuel 23:7.46 We are thus to understand the whole of David's rise and reign as something directed by the Spirit, and we may have further evidence for this in the repeated refrain that `Yahweh was with David', since a key aspect of the Spirit's role was to point to Yahweh's presence. David's story therefore indicates once again that those empowered by the Spirit may both be powerful in achieving Yahweh's purposes and yet also be capable of appalling mistakes, such as we see in 2 Samuel II. However great these failings might be, David remains Yahweh's chosen king, and his `last words' in 2 Samuel 23:1-7 are portrayed as a Spirit-led oracle which is also a reflection on the nature of leadership. Where Saul's prophesying was an ecstatic experience, David's experience of the Spirit results in a reflective oracle that points the way for those leaders who would follow him. It suggests that leadership, even that initially validated by the Spirit, does not endure for ever unless it manifests justice and the fear of God. But within those constraints, leaders can continue and even establish a dynasty. David's reflection thus addresses an important gap from previous experiences of the Spirit in Israel's history, showing that the experience of the Spirit need not only be something that marks the beginning of leadership, but rather that through the Spirit rulers (and even rulers who fail badly) can continue and learn to be more effective as leaders.
Conclusion
David's final note thus prepares the way for understanding the work of the Spirit in a more continuous way than was evident in earlier narratives with the possible exception of Moses. Clearly, the narratives of the OT understand the Spirit as both empowering those called by God to lead, and testifying to the people of who is called to lead. It is frequently, though not universally, the case that those who experience the Spirit have already begun to work as leaders before their empowerment by the Spirit, though in those cases the emphasis is more upon the element of the Spirit's presence being a testimony to the people of those called by Yahweh. In both empowering and attesting the Spirit does not prevent leaders from making major mistakes, but it is the work of the Spirit to enable leaders to fulfil those purposes Yahweh has for his people. In light of this, David's final note (z Sam. 23:2) points the way forward, so that leaders can explore how the experience of the Spirit can continually enable them beyond their initial empowerment. It is this that provides the model for Zechariah's assurance to Zerubbabel that the building of the second temple would be achieved by the Spirit, while also preparing for the hope that eschatological leaders (e.g. Isa. II:2; 42:I; 61:I) would have a special experience of the Spirit. Once the enduring experience of the Spirit can be understood, then there is hope for leaders who can be so much more than those who have provided the earlier models.
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Introduction
The purpose of this chapter is to address the role of the Spirit' of God in the life and leadership of Samson, a judge of Israel in the late pre-Monarchic era (c. 1124-1084 BCE).2 The Samson narrative (Judg. 13 - 16) is fraught with difficulties from beginning to end, not least of which is the apparent paradox of God's powerful work through Samson against the backdrop of his obvious moral and spiritual failings. How could God's blessing through his Spirit be squared with the behaviour of a narcissistic adolescent who at every turn seemed unwilling or unable to comport himself in a holy, upright manner?
The answer lies ultimately in the sovereignty of God who demands and requires no prerequisites in the execution of his will on earth. That is, God is independent and self-reliant, in no need of assistance, yet condescends to call and equip humankind to cooperate with him in the carrying out of his creative and redemptive mission. Thus Samson, like clay in the potter's hand, was carefully moulded to become a vessel through which the Spirit could do his work (cf. Isa. 45:9; Jer. 18:5-6; Rom. 9:21).
Samson, the last of a dozen or more judges who provided leadership to Israel between the time of Joshua and the rise of the Monarchy, was, like his contemporary Samuel, the child of a barren woman who (though granted in her case a son through divine initiative) pledged to devote her son to the LORD in gratitude for his gracious bestowment (cf. I Sam. 1:11, 20, 27-28). Unlike Samuel, Samson was characterized by profligate self-indulgence, seeking always to satisfy his carnal appetites despite his status as a Nazirite. His churlish manner towards his parents, his wife and his in-laws (Judg. 14:1-4, 16-18; 15:1-2), his lustful dalliances with women of every kind (14:1-2; 16:1, 4), his uncontrollable fits of rage (14:19; 15:3-5, 7) - all these set Samson in diametrical opposition to the calm and generous spirit of Samuel (I Sam. 3:4, 6-7; 7:9; 8:6, 21; 9:19; 10:1, 24; 12:3-5, 20-23; 16:1). Yet Samuel is never said to have been energized by the Spirit of God, whereas Samson was thus blessed no fewer than four times (Judg. 13:25; 14:6, 19; 15:14). Clearly the appearance of the Spirit or the lack thereof seems to have had little to do with personal disposition and behaviour. All one can surmise from the respective narratives is that the Spirit acted arbitrarily in contexts of mighty, heroic deeds.
The Angel of the Lord
The story of Samson cannot be fully understood apart from identification of the Angel of the Lord, because the Angel and the Spirit, though not synonymous, appear cooperatively in judges 13, suggesting a divine manifestation that offers interpretive help with regard to the topic of this chapter.' Canonically and chronologically prior to our narrative, the Angel appears in several clusters of texts offering hints as to his identity (Gen. 16:7-13; zi:8-zi; z2:9-19; Num. 22:22-41).5
Though strangely absent from the book of Joshua, the Angel of the Lord is very much present in two of the most important narratives of judges, those of Gideon and Samson. The density of reference to both the Angel and the Holy Spirit in these two accounts cannot be by happenstance and will have much to contribute to the study at hand. Gideon (c. izoo-ii6o BCE), who preceded Samson by about a century, was called by the Lord to deliver Israel from the devastating ravages of the Midianites who had oppressed them for seven years. As suddenly as he would appear later to Samson's father and mother, the Angel of the Lord visited Gideon at his home and immediately made it clear that God was calling him to some high and holy purpose (Judg. 6:11-24). Described at times as the Angel of the Lord (vv. ii, 12, 21, 22), at others as the Lord (vv. 14, i6, 23), and at still others as the Angel of God (v. 20) or Lord God (v. 22), the intermixing of the epithets is sufficient by itself to make the case that they are interchangeable and are to be understood as referring to the same entity or at least to his surrogate.'
A similar analysis of the Samson story yields a quite different distribution. The Angel of the Lord appears by name only in Judges 13 (vv. 3, 13, 15, 16, 17, 20, zi), never in the remainder of the narrative. `Angel of God' occurs twice (vv. 6, 9), enough and in such contexts to establish that they are one and the same. Moreover, the statement that `God listened to Manoah, and the Angel of God came to the woman' (v. 9) suffices to show that God and his Angel are, for all practical purposes, to be equated, at least functionally.
The person and work of the Spirit of God (in the Old Testament)
Despite the well-nigh universal consensus that Christian trinitarianism is absent in the OT, a number of texts as early as Torah and judges hint in that direction.' This does not mean that every occurrence of `spirit', even with `God' or `Lord', should be construed as a reference to the Holy Spirit. Usage, context and theological development must be brought to bear in making such interpretive decisions. For example, the creation narrative (Gen. I:1 - 2:3), in anthropomorphic or zoomorphic terms, describes the Spirit of God 'hovering over' the surface of the deep (I:3).$ Nothing here compels any understanding beyond the spirit being an effluence of God or even a synonymous term for God himself. Even the use of the first-person plural pronoun ('us') in verse z6 is not persuasive of a `trinitarian conversation', an interchange without parallel elsewhere. Nor should an appeal to the plurality of 'fIOhint add weight to the argument for a trinitarian interpretation, or even for one that claims the ontological existence and deity of the spirit. In summary, no case can be made exegetically for the personality of the spirit in Genesis i, though certainly a full biblical theology is not incorrect to see the ideological basis for later OT (and even NT) truths latent in these texts (cf. also 6:3 and 41:38).9
Numbers 11:16-3o is replete with references to the spirit or `God's spirit' (7x in vv. 17, 25, 26, 29), all in the context of the installment of seventy elders empowered to assist Moses in the leadership of the community. Verse 17 reads literally, `I will take from the spirit that is upon you and set [it] upon them.' The actualization of this appears in verse 25 which relates that the Lord descended in the cloud and `took from the spirit that was upon him [Moses] and gave it to the seventy'. The result is that the `spirit rested upon them and they began to prophesy'. The same verb occurs in verse 26 to speak of the spirit resting upon Eldad and Medad, two elders who had remained in the camp. Finally, Moses chastened Joshua, who had resented Moses' sharing of the spirit with the seventy, and lamented that all of God's people were not given God's spirit (v 29)." Clearly `set upon' and `give' are synonymous, the result being `resting upon' in both cases.12
In as much as judges and Samuel were composed no later than the time of the United Monarchy, only they require attention. Of the fifteen references to the spirit in these two books (not including the `evil spirit from the LORD'), four say simply that the spirit of the Lord was upon a given person, thus yielding little information about either the identity of the spirit or his/its relationship to the gifted individual (Judg. 3:10; 11:29; I Sam. 19:20, 23). In one important instance, the spirit of the Lord is said to have `clothed (himself]' with Gideon, a figure of speech to be addressed more fully below. With respect to Samson, the spirit began to stir or trouble him in the camp of Dan (Judg. 13:25), moving him to a course of action.13
Most commonly (7x), the verb describes the forcible coming of the spirit upon someone (Samson in Judg. 14:6, 19; 15:14; and Saul in i Sam. jo:6, io; i1:6; 16:13). This suggests perhaps a certain unwillingness or lack of preparedness on the part of the recipients whom the Lord nevertheless is determined to employ in his service.
Exegesis of the relevant texts in judges 13 - i6
Judges 13.24-25
The broader context of this passage consists of an encounter between the Lord and the childless couple Manoah and his wife. No record exists of their having prayed for a son as in the birth narrative of Samuel (i Sam. i:io-11).15 Indeed, the explanation for the giving of a son was that the child might be the `saviour' of Israel from the oppression of the philistines (Judg. 13:5). Such an assignment demanded that he be a Nazirite from birth with all the restrictions of dedication and purity attendant to that ministry (Num. 6:i-2i). This would not happen by his parents' choice or even of his own free will; rather, he would be made a Nazirite by the Lord himself. Cartledge helpfully makes a distinction between Nazirites from birth (such as Samson and Samuel j?]), and those who took upon themselves Nazirite vows (Num. 6:1-21), the latter being voluntary and temporary.16
Manoah's remarkable encounter with the Angel of God prompted him to invite his guest to dinner. The likely double entendre of the offer led the Angel to reject the meal but to suggest that Manoah could offer the young goat to the Lord as a burnt offering. In this manner the Angel put beyond doubt that he was more than a mere human messenger. He refused to eat dinner precisely because he was superior to mortal man and, in fact, as the emissary of the Lord God was worthy of receiving sacrificial homage on the Lord's behalf. Sensing even more strongly the superhuman character of this strange guest, Manoah, like his wife before him, asked him his name, learning only that it is `wonderful'." His credentials were immediately apparent when, in the midst of the ceremony of sacrifice, the Angel did a `wonderful thing', namely, he ascended `to the sky' in the flame of the altar (v. 20). Overcome by this glorious manifestation of deity, the couple prostrated themselves, knowing now they had conversed with the Angel of the Lord, who, Manoah said, was God himself (v. 22).18
Samson and the Spirit
The Samson story - the lengthiest of the narratives of the judges save that of Gideon - occupies ninety-six verses, only four of which mention the person and work of the Spirit (13:25; 14:6, 19; 15:14). Each of these will be treated individually and then brought together in search for exegetical and theological syntheses contributory to the topic of the chapter.
Judges 13.21-144
`Then the spirit of the LORD began to disturb" him in Mahanch-Dan, between Zorah and Eshtaol' (Judg. 13:25).20 As observed already, Samson was the much-awaited son of parents who had promised the Lord to rear him as a Nazirite. Moreover, he would be the deliverer of his people from Philistine oppression (Judg. 13:5). The problem with being committed to a course of life and action before his birth is that he has nothing to contribute to the decision. This maybe what is in view in this passage. Perhaps Samson rebelled during his adolescent years, implicitly refusing to abide by both his Nazirite vows and his calling to be a saviour. By the time Samson was twenty years old,21 the Spirit of the Lord began to disturb him from his lethargy and towards an encounter with the Philistines.
The encounter could hardly have been more inauspicious or surprising. After being shaken to action by the Spirit, Samson wended his way the short distance between his home and the Philistine village of Timnah in the Sorek Valley, no more than seven miles away.22 His immediate infatuation with a young Philistine woman led to his demand of his parents that they make arrangements for the two to marry. Unknown to them, or anyone else for that matter, the Lord `was seeking an occasion23 against the Philistines' because `at that time, the Philistines were ruling over Israel' (Judg. 14:4).
The role of the Spirit here is readily apparent - to prepare the way for Israel's deliverance through the young Nazirite Samson. But who or what is the Spirit? The text says only that `the Spirit of the LORD began to trouble him' (Judg. 13:25). We have already noted the strange language of judges 6:34: `The Spirit of the LORD clothed [or dressed] with Gideon' (cf. also I Chr. 12:18; 2 Chr. 24:20). That is, the Spirit is likened to a person dressing himself, this time Gideon being the garment. If this is the proper interpretation, this is as close as one can get in the OT to the notion of being filled by or with the Spirit, an image that loses its significance if the Spirit is viewed as anything or anyone other than a personality.` However, this rendering requires the verb to be reflexive (perhaps Piel or Niphal), not Qal as here. That is, the better translation says merely, `The Spirit of the LORD clothed Gideon.' How or with what is not forthcoming. Thus it seems best to see the idiom as an expression of the Spirit's wrapping Gideon with his power and glory.25 The intent in our Samson text also is to portray the Spirit as almost an emanation of God that disturbed Samson from his lassitude and pushed him into service as a deliverer of Israel from Philistine hegemony. Thus the immediate confines of our narrative yield no more information than that `the [otherwise indefinable] Spirit of the LORD' disturbed him.
Judges 14-',Y-i8
Further evidence of the Spirit's presence with Samson is not long in coming in the narrative. In what apparently was an initial solo trip to Timnah for unexpressed reasons, Samson met a Philistine girl and, smitten by her, returned home to inform his father and mother that he wanted to take her as his wife. On a second visit, this time accompanied by his parents, Samson encountered a lion which he easily slew following the forcible intervention26 of the Spirit of the Lord.27 Some time later Samson went to Timnah to fetch his bride and en route found and ate honey from the carcass of the lion.
The work of the Spirit here is most central to the focus of our study. It is complicated by Samson's violation of two clear Torah restrictions, namely, intermarriage with a non-Israelite (Exod. 34:16; Deut. 7:3; cf. Josh. 23:12-13) and, as a Nazirite, contaminating himself by touching a dead body (Num. 6:6-7; cf. Judg. 13:7). As suggested already, the conundrum is to understand and justify the empowering by the Spirit of the Lord of such an unworthy candidate as Samson. On what grounds can the opposing notions of perfection and imperfection, purity and impurity, righteousness and unrighteousness be reconciled? Soggin suggests that `the only virtue which the spirit seems to have given Samson is physical strength pure and simple - certainly not wisdom or ethical consistency'.28 Thus it is clear that the Spirit could be (and was) bestowed on persons without respect to their spiritual or other qualifications (i Sam. 10:10; 19:20). He/it enabled ordinary persons to do extraordinary things or, to the contrary, to be immobilized in their efforts to do harm.
Judges -14:19
After the wedding celebration Samson taunted his male guests with a riddle they could not interpret. Their inability to do so may be partly explained by the fact that by the seventh day of a drunken orgy their capacity to reason was seriously impaired.30 Under threat of life and limb from the clamorous crowd, Samson's wife revealed the answer to the riddle, thereby setting Samson off into a torrent of rage. The enactment of vengeance for such humiliation and loss was beyond Samson's capacity so `the Spirit of the Loin overwhelmed him' just as he/it had when Samson encountered the lion. This time he went on to Ashkelon where he struck down thirty Philistine men whose clothing he took to pay the wager he had made about the riddle. No weapon is named, so one is free to speculate that he might have torn them limb from limb just as he had dispatched the lion.
Judges 11:14
In Samson's absences from his wife, her father had given her to another man as wife (Judg. 15:1-2). Infuriated, Samson (absent any reference to the Spirit) tied foxes' tails together, ignited them and turned them loose in the Philistine wheat fields. They retaliated by burning the house of Samson's wife, so he attacked and killed many of them (again, no reference to the Spirit). Threatened by the Philistines, some Judean men came to Samson to persuade him to let them bind him and turn him over to the Philistines. Strangely (or so it seems) Samson allowed the binding provided the Judeans would not kill him themselves (v. 13). The arrangement clearly was a ploy by Samson that allowed him access to the Philistines, who would suppose that his binding was indicative of his weakness. Thus he would be in a position to do them harm. However, no sooner had the moment come when Samson's life seemed about to end, than he broke the bonds and with the jaw-bone of an ass slew a thousand men (vv. 15-16).
The secret of his prowess once more was Samson's overwhelming endowment by the Spirit of the Lord. His vindictiveness and seeming barbarity notwithstanding, God unleashed his Spirit upon Samson as a display of his mighty power. Surprisingly, perhaps, in Samson's climactic act of prowess in which he caused the collapse of the Dagon temple with the loss of three thousand lives (Judg. 16:23-31), the narrative is silent about the Spirit of the Lord, although it is obvious that Samson relied upon the Lord for supernatural strength (v. 28). Perhaps the note that explicitly states that Samson `did not know that the LORD had departed from him' (v. 20) is a way of speaking of the Holy Spirit, in this case as synonymous with the Lord himself. That the Spirit came upon individuals and then departed from them is clear from the transition between Saul and David (1 Sam. 16:14). He came at the bidding of God to accomplish whatever needed to be done and he withdrew when the task was accomplished.
Conclusion
By way of summary, the following conclusions are proposed:
•The Samson narrative, though comparatively replete with references to the Spirit/spirit of God, can hardly by itself prove the deity of the spirit, to say nothing of his existence as the third person of the triune God.
•The spirit appears to be an effluence or emanation from the Lord that serves as a kind of surrogate on his behalf, especially in times of great need.
•No clear evidence exists to support the NT idea of a permanently indwelling Holy Spirit or even a temporary embodiment. The seeming exception in judges is the case of Gideon, of whom it is said that the Spirit `clothed [himself]' in Gideon, that is, used Gideon's body as his own. However, this understanding of the idiom is based on an incorrect use of the verb form and therefore adds no support to the notion of an incarnation of the Spirit.
•The work of the Spirit in judges 13 - 16 is never conditioned on the state of belief or unbelief or of obedience or disobedience of Samson. He seems to have been only a divine instrument in God's hands.
•A holistic theology from the Christian and NT perspective must take into account OT imagery and narrative that form the seedbed of a synthetic, integrative and comprehensive understanding of the full revelation of God. Therefore, it is theologically legitimate to see glimpses of God in his trinitarian glory in judges 13 - 16 as revealed through reference to his Spirit, though it remains exegetically questionable to understand these texts in such a manner in their cultural, literary and conceptual contexts.
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In i Samuel 19:23 we encounter one of the most peculiar passages related to the Spirit in the OT. Throughout i Samuel 18 - 19 Saul has been attempting various strategies to kill David. In i Samuel 18 his method was largely indirect (though not always - see i Sam. 18:11), preferring to allow the Philistines to kill him even as he offered David the opportunity to marry his daughters Merab and Michal. Although David declined the opportunity to marry Merah, he accepted the invitation to marry Michal for the bride compensation' of one hundred Philistine foreskins. An important theme that emerges through i Samuel is Saul's inability to defeat David, and though this is one of its first intimations, the assurance that Yahweh was with David (i Sam. 16:18) means it is no surprise that David not only survived to make the required payment, he actually provided two hundred Philistine foreskins.' In i Samuel i9 Saul therefore moved to a more direct mode of attack, directing his servants to kill David (I Sam. 19:1), only to be dissuaded by Jonathan (I Sam. 19:4-6). He later sent messengers to arrest David in his house, only to be fooled by Michal, who enabled David to escape (I Sam. 19:11-17). David then fled to Samuel at Ramah, staying in some shepherds' huts there.' But although Saul is never able to capture David, he will prove adept at finding where he has gone, so David's presence with Samuel is duly reported to him (I Sam. 19:19). This time there was no chance of one of his children preventing him capturing David and so he sent messengers to arrest him. But when they saw a band of prophets prophesying with Samuel at their head, the Spirit of God came upon them and they prophesied. Two more groups of messengers met the same fate (I Sam. 19:20-21)' and with none of them therefore able to arrest David, Saul finally came himself. Confirming that David was still at the huts in Ramah, Saul went there only for the Spirit to come upon him. Unlike his messengers who merely prophesied, when Saul prophesied he stripped off all his clothes, lying naked all day and night before Samuel. Thus we are told that it was said, `Is Saul also among the prophets?"
Contemporary readers coming to a passage like this are likely to be perplexed for several reasons. One fairly obvious question relates to the origin of the proverb, since i Samuel Io:12 has seemingly provided a more positive account of its origin. In addition, anyone used to the idea that prophecy is largely a verbal phenomenon will be surprised by the sort of ecstatic behaviour described here, and one can be fairly sure that when the apostle Paul encouraged the pursuit of spiritual gifts and especially of prophecy (i Cor. 14:1) he did not have this passage in mind. Finally, the experience of the Spirit here is negative, a judgment on Saul, something that is distinct from most experiences of the Spirit in the OT, let alone the NT. Yet it is also true that it is Saul's negative experience of the Spirit that protects David and thus continues to demonstrate Yahweh's presence with him so that the text can be seen to work at multiple levels. Indeed, it will be argued here that awareness of the levels in which the Spirit's work is understood within the text represents a key insight, but that to understand this we need also to appreciate the issues of the origins of the proverb and the nature of prophecy as it is understood here. This is because the narrator has created a world in which we experience the confusion of bystanders to Saul's experiences while also receiving the narrative insight necessary to understand it. To achieve this we first need to trace the narrative of Saul's experience of the Spirit from the point of his anointing and the various points at which he is said to have prophesied, including a consideration of the `evil spirit' which afflicts him. From this will emerge a view of the Spirit which stresses that the Spirit's work in these chapters is intimately linked with the purposes of Yahweh, purposes that both enable and sustain kingship which is loyal to him while disabling that which is opposed to him. This therefore means that the Spirit also works both to prevent that which is inconsistent with Yahweh's purposes and to enable those who work with them.
Is Saul among the prophets? The origins and function of a proverb
As we have noted, this is not the first instance of the proverb `Is Saul among the prophets?' In I Samuel 9:I - Io:16 we have an irony-laced narrative where Saul goes off seeking some of his father's donkeys who have strayed, only to find a kingdom, partly because he has a lad with him who seems much more resourceful than he is. Indeed, it is not Saul but the lad who suggests they inquire of an initially unnamed man of Gods and who provides the means of payment that was apparently expected.7 Whether or not they knew that this prophetic figure was Samuel, neither Saul nor his lad knew that Yahweh had indicated to him that he would send a man from Benjamin whom Samuel was to anoint as ruler.' When Saul appeared before Samuel, Yahweh confirmed that Saul was the one to be anointed and who would save the people from the Philistines and also restrain them.9 Following his anointing Saul was promised a series of signs, the last of which was that he would meet a group of prophets and that the Spirit of Yahweh would rush (slh) upon him and that he would prophesy (I Sam. Io:6). The importance of this sign is evident from the fact that where it is simply reported that the other signs happened, this one is narrated in full.
Consideration of the narrative suggests an ambiguous assessment of Saul's status as a result of this experience. From Saul's own perspective it is clearly positive, confirming the promises of his election made to him by Samuel. But the meaning of the sign was unclear to others. Hence we have here a discussion reported where some express their curiosity about Saul, asking, `What has happened to the son of Kish? Is Saul also among the prophets?' The response given to this (And who is their father?') is perhaps related to the identity of prophetic bands as `sons of the prophets', so the `father' could then be the prophet who was the head of the group. Kish is apparently not known as a prophet, but Saul is known only as his son. The implication appears to be one of uncertainty on the part of those viewing the scene, with the proverb `Is Saul also among the prophets?' thus employed to indicate a point of uncertainty about what the Spirit of Yahweh is doing. The situation in which it originates is more positive for Saul, but the proverb itself remains ambiguous because situations in which the Spirit of Yahweh is active are not necessarily easy to interpret.
This ambiguity helps also explain the use of the proverb in i Samuel 19:23. This time the Spirit is simply said to have come upon (hyh) Saul, distinguishing this experience from io:6, 10, which speak of the Spirit `rushing' (slh) upon him. When used of the Spirit of God, `rushing' is preparatory for a powerful work to be achieved (Judg. 14:6, 19; 15:14; 1 Sam. 11:6; 16:13). That this is an overwhelming force is also apparent in Saul's experience of the grievous spirit in i Samuel 18:1o. Although the Spirit's `coming' (hyh) can also signify a powerful act (Judg. 3:10; 11:29) or word (2 Chr. 15:1; 20:14), the shift to a more neutral verb here is surely significant. Saul is not about to do something mighty by the presence of the Spirit. Rather, it is the Spirit who is mightier and thus prevents him from acting against David. Nevertheless, the meaning of Saul's actions remains opaque to those who view him since they do not know all that the narrator reveals to us as readers. What they see is their king overpowered by the Spirit of God and `prophesying' before Samuel. Thus, although this narrative describes a negative experience for Saul, it provides a consistent usage for the proverb where it is clear that the Spirit is active, but the meaning of that activity is not immediately apparent, thus contrasting with other experiences of the Spirit in the OT where the ability of onlookers to understand is central to the Spirit's role in providing testimony of Yahweh's election of a leader. For the narrator, this is further evidence of Saul's rejection by Yahweh and that Yahweh was indeed with David,10 so that the proverb's recurrence can demonstrate this. It is important, however, to distinguish here between the use of the proverb in the mouths of those who witnessed Saul prophesying naked on the ground and the narrator. Nevertheless, the original sense is still important for the narrative in that it demonstrates that one can only interpret the work of the Spirit through awareness of the wider context. By locating the proverb within these two passages the narrator is thus able to provide the information necessary for readers to interpret these two experiences of the Spirit, while also demonstrating that individual experiences of the Spirit are not easy to interpret.
Saul and the `evil' spirit
The difficulties in interpreting the work of the Spirit are also apparent in that Saul not only experiences the Spirit of Yahweh/God, he also experiences an `evil' spirit in i Samuel 16:14-16, 23; 18:1o and 19:9. Indeed, one reason for the surprising nature of i Samuel 19:23 is that since his anointing and defeat of Nahash (i Sam. 10:10; 11:6), Saul has only experienced the `evil' spirit, so a clear reappearance of the `Spirit of God' in i Samuel 19:23 is itself remarkable. This is especially important in light of the comment in i Samuel 16:14 that the Spirit of Yahweh had left Saul.
Saul's affliction with the `evil' spirit has long troubled both commentators and general readers of the OT, though part of the problem is with the translation of ra`a as `evil', since in English this implies something which is morally flawed and the association of `evil' with God is inconsistent with the wider biblical portrayal of the character of God. But since rd'a' can also refer to the way something is experienced, it is preferable to translate it here as `grievous"' and thus highlight the fact that the emphasis is upon Saul's experience of Yahweh's judgment on him rather than on its moral character, though Routledge has argued that the OT does allow for the possibility of forces which might be opposed to God participating in the divine council.12 However, the central point here is to demonstrate Yahweh's rejection of Saul in favour of David," so that whatever the character of the spirit itself Saul's experience of it points to him being disciplined by Yahweh since it is Yahweh who sent the spirit. That this was experienced negatively by Saul is evident from the fact that this spirit is said to have `terrorized' (b`t) him. Where the coming of the Spirit of Yahweh had previously marked out Saul as one chosen by Yahweh, the presence of the grievous spirit marks him out as one judged by Yahweh.
The essential nature of this spirit is outlined in i Samuel 16:14-23, though the primary goal of this passage is to explain David's entry to Saul's court. The spirit in some way terrorized Saul, though it was possible that his experience could be improved through music, which was why David was brought in. Initially, Saul was refreshed" when David played his lyre and the spirit departed from him. However, it is clear that just as David was said to have an enduring experience of the Spirit of Yahweh (i Sam. 16:13), so also Saul's experience of the grievous spirit is an enduring one, since this spirit's departure from Saul can only ever be temporary if David has constantly to play his lyre and bring relief. The contrast between David and Saul here is of vital importance in establishing their relative position before Yahweh, a point driven home when one of Saul's own servants notes that `Yahweh is with him' (i Sam. 16:18) in indicating why David would be a good person to bring to the court. David's enduring experience of the Spirit points to Yahweh's presence, whereas Saul's experience of the grievous spirit demonstrates his rejection by Yahweh.
Although I Samuel 16:14-23 is a crucial passage in understanding Saul's experience of the grievous spirit, there are two more occasions when the narrative highlights the work of this spirit. In 1 Samuel 18:1o-i1 and again in i Samuel 19:9 we again encounter the grievous spirit, though here we have a host of important critical issues to note. Perhaps the most important of these is that i Samuel 18:Io-ii is absent from Lxx; indeed LXX offers a considerably shorter text for the whole of this chapter than MT,15 one that is also considerably more positive about Saul. The issues surrounding this chapter are in part a continuation of the radically different texts we find in i Samuel 17, and to some extent the absence of some of the text in the LXX is a logical continuation of the shorter text there.16 I have argued elsewhere that the LXX of 1 Samuel 17 is an attempted editorial solution to the problems posed by the narrative difficulties in relating i Samuel 16 and 17, but that the conclusions which lead to the shorter LXX text occur because of a failure to understand the narrative techniques being employed.17 This allows us to see that the verses absent from LXX represent two different, though linked, sets of problems. Once it is recognized that the text of i Samuel 17 is critical of Saul, it becomes more likely that the criticisms found in the MT of chapter 18 are likely to be original too. Klein defends Lxx here,18 but his argument depends upon a psychological assessment of David as to why he would have declined to marry Merab which is not altogether convincing. Gronbaek posits several redactional levels on the basis of this evidence, but once it is accepted that MT represents the original text and that LXX is an attempt to improve this, then the need for these falls away.19
The closely parallel nature of these two experiences of the grievous spirit might also suggest that we are dealing with variant accounts of the one event. Klein, though regarding 18:io-ii as secondary, believes it is modelled on 19:9-io.20 But the important differences between the two accounts suggest rather that we have discrete events. Thus, although both mention the grievous spirit and Saul attempting to kill David with his spear, in the first Saul is said to be `prophesying' under the influence of this spirit, something not said in 19:9-Io, though this element is effectively deferred to the end of the chapter. Further, David is playing his lyre in accordance with his normal custom in 18:Io-II, whereas in 19:9-io his status as the one leading the Israelite troops is reflected in the absence of this information. We also note that Saul has an internal monologue in i Samuel 18:11, whereas no such insight is given in the second account. However, there is probably no distinction in meaning between affirming that the spirit is from God (i Sam. 18:10) or from Yahweh (i Sam. 19:9).21 Taken as a whole, we should see a development intended between these two events reflective of the diptych nature of I Samuel 18 - 19 in which a series of events are paralleled with one another while also allowing for Saul's attacks on David to become more overt.22
Granted this context, it is therefore possible to explore these events as independent but narratively related occurrences. In the first of these, the note that Saul is `prophesying' (tvajyitnabbe')23 stands out because of the way it parallels his earlier experience at I Samuel 10:io while also preparing for I Samuel 19:23. We will consider the nature of that prophetic experience shortly, but the important point to note is that his `prophesying' did not prevent him from making independent decisions for which he remained responsible. Thus, as David played his lyre, now no longer able to soothe him, he threw his spear at him not once but twice with the aim of pinning David to the wall. Whatever is meant by Saul `prophesying', he was not disabled by the experience with the result that he was still able to attack David. In the second experience of the grievous spirit Saul does not prophesy, but the presence of his spear is a sure sign that he is likely to cast it at someone and David is his preferred target. Thus, whether or not he `prophesies', Saul is able to make independent decisions while under the influence of the grievous spirit, though his utter inability to hit anyone with his spear is apparently independent of this because he also misses Jonathan when he throws the spear at him in I Samuel 20:33.
This background with the grievous spirit thus also contributes to the problems faced by any bystanders who see Saul's experience in i Samuel 19:23, and to a lesser extent the three groups of messengers who also prophesied rather than arresting David in i Samuel 19:19-21. However, although the messengers are unable to arrest David because their experience of the Spirit of God leads them to prophesy, it is never said that they lay on the ground all night and stripped off their garments. Saul's experience is thus presented as escalating theirs, but also as one that contrasts in one crucial sense with his previous experiences of the grievous spirit. Although he could experience that spirit and even prophesy, it is only now that the Spirit of God disables him so that he cannot act as he wishes. Where he could make independent decisions that would appear contrary to the will of Yahweh when under the influence of the grievous spirit, he is unable to do so when under the influence of the Spirit of God. An important distinction between the grievous spirit and the Spirit of God is thus drawn, though in fact in both cases Yahweh's decision that David should replace Saul is carried through, even if in the two references to the grievous spirit this depends upon the fact that Saul is a lousy shot with his spear. This background thus helps us to appreciate the confusion faced by onlookers who see Saul's actions in 1 Samuel 19:23, while also demonstrating that the narrator has provided subtle clues as to how to read it.
Variant experiences of prophecy and the problem of semantics
A further complication faced by readers is in understanding what is meant by Saul and his messengers `prophesying'. Again, this is something complicated for us by the narrative technique of allowing us to experience the confusion of bystanders while also providing information through the larger narrative that guides us in understanding its nature. Of particular importance is the fact that Saul `prophesies' under the influence of both the Spirit of Yahweh/God and the grievous spirit, and that important parallels between these experiences exist. At the same time, there are subtle distinctions drawn between the Niphal and Hithpael of the verb nb`. It is important to note that at no point in the books of Samuel does the verb mean `to proclaim Yahweh's word'. Indeed, it is striking that in the only instance in Samuel where the Spirit is associated with oral proclamation, in David's `last words' (2 Sam. 23:1-7), we find instead the normal verbs for speech (dbr,)nr) combined with `oracle' (neurn). David's last words are given a clearly `prophetic' twist, but the verbs used exclude ,to prophesy' (nb`). In short, the books of Samuel regard `prophesying' as something other than verbal proclamation,' so that a different vocabulary is necessary when prophetic activity employs speech.
An examination of each of Saul's experiences when he `prophesies' demonstrates that, whether under the influence of the Spirit of Yahweh/God or the grievous spirit, certain elements are present. It is crucial in i Samuel io:io that his experience of the Spirit marks him out as the one chosen by Yahweh, though the exact nature of both his `prophesying' and that of the sons of the prophets is left undefined, since the important point for the narrative is that the experience confirms Samuel's announcement of the signs Saul would experience (i Sam. io:6). We should, however, note that Samuel's announcement employs the Hithpael of nb` (i Sam. io:6), but in describing the experience the narrator switches between the Niphal (i Sam. io:ii) and Hithpael (i Sam. 10:1o, 13). The significance of this shift is not immediately apparent, but it does prepare for subsequent usage.
The next time Saul `prophesies' is under the influence of the grievous spirit (I Sam. 18:10). Again, we are given little information about this experience, though it begins to look as if what is described is something where the experience of this spirit leads Saul to behave in a way that cannot be considered rational, so that the verb here (in the Hithpael) appears to have the sense of `a spiritual experience where one is not in complete control of oneself'. This prepares us for i Samuel 19:20-24 which maintains a clearer distinction between the Niphal and Hithpael. The prophetic band with Samuel are `prophesying' (i Sam. 19:20, Niphal), but when each of Saul's messengers experience the Spirit of God and also prophesy there is a shift to the Hithpael (i Sam. 19:Z0, 21 [x2]), a pattern that recurs with Saul (I Sam. 19:23-24). Wood is probably right to argue that this is not ecstatic behaviour if one means by this something induced by shamanistic activity," but if `ecstatic' is understood in a narrower sense of `an overwhelming spirit-induced experience', then it is hard to avoid the conclusion that the Hithpael at least has this sense, though this sense occurs for both the Spirit of God and the grievous spirit. By contrast, the use of the Niphal for the prophetic band may also indicate some form of ecstatic experience, though the Niphal is never used for the grievous spirit. Moreover, the Niphal might not indicate a loss of control which may, with hindsight, be seen in Saul `becoming another man' (1 Sam. Io:6).16 The difficulty we face in translation is that we lack a verb in English which can convey these nuances of meaning, but it is clear that in each occurrence Saul's spiritual experience is one where he is overwhelmed by both the Spirit of God and the grievous spirit. By contrast, David's experience of the Spirit is recorded in a less dramatic way after his anointing (i Sam. 16:13), while his `last words' suggest his experience of the Spirit was a means of inspiration (2 Sam. 23:2) that moves more towards what would later be described as `prophetic'.
The Spirit and the mission of God
That readers experience Saul's encounter with the Spirit of God in i Samuel 19:23 as confusing is thus no surprise. The narrator has created a text in which we experience the confusion of bystanders who see him disabled by the Spirit and so lying naked and prophesying on the ground. A sense of confusion is an important element created for us by the narrative techniques employed, something hinted at in both the proverb `Is Saul among the prophets?' and also the comparison between the divine Spirit and the grievous spirit, since Saul `prophesies' under the influence of both. Yet the narrator also provides readers with guidance to see how the work of the Spirit of God is consistent throughout these texts. Saul is initially changed by the Spirit so he can become Israel's king, and as long as he is committed to this his experience of the Spirit is one of empowerment (1 Sam. 10:1-13; 11:6). David, after his anointing, is also empowered by the Spirit, something indicated in the narrative of his refrain that Yahweh was with him. Saul's experience of the grievous spirit is evidence of his estrangement from the purposes of Yahweh, while his final encounter with the Spirit of God (i Sam. 19:23-24) sees him disabled because he has set himself against the purposes of God. Thus those who seek to be faithful to God's purposes find themselves empowered by the Spirit, whereas those who oppose them find that the Spirit's power disables them instead. The Spirit's power might be expressed in ecstatic behaviour, but the significance of this power is determined by whether or not the one affected by it is committed to fulfilling Yahweh's purposes.
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After a whirlwind swept Elijah up into the sky, the prophetic guild at Jericho volunteered to send out a search party. They said to Elisha: `Perhaps the Spirit of the LORI) has picked him up and set him down on some mountain or in some valley' (z Kgs 2:16).' Most English versions concur in translating ruah `Spirit' (See e.g. TNIV, NLT, NKJV, HCSB, NJB, ESV) or `spirit' (Tanakh, NRSV).2 Yet some
interpreters understand the referent as the powerful wind sent by the Lord (cf. v.ii). Montgomery states that the Lord's spirit `is thought of quite physically and identified with the whirlwind'.' Cogan and Tadmor translate 'YHWH's wind' here and identify it with the `stormy apparition' (vv.i,ii) that is `referred to as a mighty wind, through which, at times, the Lord effects his purpose'.' In no uncertain terms, Fabry states that ruah `clearly means wind' here.' What exactly did the prophets have in mind? Does ruah refer to the whirlwind or to the spirit of the Lord? Furthermore, did they view the spirit/wind as a negative or positive force? Were they envisioning the death of Elijah or just referring to a typical form of prophetic transportation (at least in his case; cf. I Kgs 18:12)?
This chapter addresses these questions and seeks to defend the following thesis: in z Kings z:16 ruah yhwh refers to the whirlwind sent by the Lord to transport Elijah to heaven. The prophets, however, did not view this wind as distinct from the `spirit' of the Lord mentioned so often elsewhere in the Former Prophets. They regarded this wind as a power that emanates from the Lord's very person and is associated with his breath. In other words, in this context `the spirit of the LORD' is actually the Lord's breath, which manifested itself in the form of a whirlwind. The prophets erroneously viewed the spirit in this case as a destructive force that had swept Elijah up into the air and hurled him to the ground. They envisioned finding his corpse lying somewhere on the nearby terrain.
In developing this thesis, we proceed as follows. (i) We begin by examining the usage of ruah in general and, more specifically, in the Former Prophets. This survey shows that there is a broad range of usage attested and that spirit, breath and wind, among others, are possible referents of the term. (2) We then examine usage of the phrase `the spirit of the LORD' in the Hebrew Bible, again showing that there is a broad range of usage, flexible enough to accommodate different interpretations of z Kings 2:16. (3) Next we move to the immediate context and argue that two important contextual features favour identifying the whirlwind of verse II with `the spirit of the LORD' in verse 16. (4) We then offer a synthesis that seeks to explain more precisely how these two concepts were related in the perspective of the original speakers and audience. (5) Finally, we address the issue of the prophets' erroneous view of the spirit as a destructive force that they believed had killed Elijah.
General usage of ruah
In the Former Prophets, where i - 2 Kings is situated in the Hebrew Bible, a broad range of usage is attested as well. The term has the following referents:
2. A disposition placed in Sennacherib by the Lord (2 Kgs 19:7).
3. The breath of the Lord (2 Sam. 22:16).
4. Wind (z Sam. 22:11; 1 Kgs 18:45; 19:11; 2 Kgs 3:17).
5.A personal spirit in the heavenly assembly (i Kgs 22:21-z3).K
6. An `evil' spirit sent from the Lord/God (Judg. 9:z3; 1 Sam. 16:14-16, 23; 18:10; 19:9).
7. The spirit of the Lord/God energizing an individual (Judg. 3:io; 6:34; 11:29; 13:25; 14:6,19; 15:14,19; 'Sam. 10:6, 1o; 11:6; 16:13-14; 19:20, 23; z Sam. 23:2; 1 Kgs 18:12; 22:24).
So, as one can see, general usage of the word, including its use in the Former Prophets, would allow us to see the term in 2 Kings 2:16 as referring to the wind, the spirit of the Lord, or even the Lord's breath.
Usage of ruah yhwh
Of course, it would be short-sighted to look simply at the usage of ruah in isolation, for collocated with a modifier, as it is in 2 Kings 2:16, it may point to a specific referent or carry a specialized meaning. In 2 Kings 2:16 ruah is collocated with the genitive yhwh; this combination occurs, apart from our passage, twenty-seven times in the Hebrew Bible. In the great majority of cases, including all of its appearances in the Former Prophets (excluding the debated 2 Kgs 2:16 for the moment), the referent is the `spirit of the LORD', however envisioned, that energizes human beings for various tasks (Judg. 3:10; 6:34; 11:29; 13:25; 14:6, 19; 15:14; I Sam. io:6; 16:13-14; 19:9; 2 Sam. 23:2; 1 Kgs 18:12; 22:24 = 2 Chr. 18:23; 20:14; Isa. 11:2; 61:1; 63:14; Ezek. 11:5; 37:1; Mic. 2:7; 3:8).9 However, there are four texts where this does not seem to be the case. In Isaiah 40:13 the `mind of the LORD' (that is, the seat of his mental faculties) appears to be the referent (note the parallel line). In Hosea 13:15 the `spirit of the LORD' is appositional to and apparently identified with the `east wind' that blows in from the desert. Such a hot wind is equated with the rdah yhwh in Isaiah 40:7, where it shrivels up the grass and flowers when it blows on them. The rdah yhzvh also appears to be identified with the wind in Isaiah 5 9:1 9, where it has the power to drive a stream. So, as in the case of the general usage of rdah, the collocation rdall yhzvh is not limited to one referent. It most often refers to the Lord's energizing `spirit', but in three passages it is identified or associated with a powerful wind.'o
Contextual factors
Usage is important when evaluating the meaning of a word or phrase, but context is the determinative factor. There are two contextual features that are particularly significant when trying to pin down the referent of rdah yhwh in 2 Kings 2:16.
A first contextual clue is found in verse ii (see also v. i), which states that `Elijah went up to heaven in a whirlwind'. Since the whirlwind picked Elijah up and carried him into the sky, it seems likely that the prophets refer to this in verse 16 when they speak of the rdah_yhwh lifting him up. However, the term used in verse ii is not rdah, but seam." Can the terms be used of the same phenomenon, perhaps even interchangeably? Usage suggests they can.
i. In all eighteen of its appearances in the Hebrew Bible, a searcs finds its source in the Lord or is closely associated with him in some way. Here in 2 Kings 2 it serves as the Lord's instrument in transporting Elijah (v. i) and is accompanied by the Lord's horses and chariot of fire (v.ii). In several instances it is an element in a divine theophany in the storm (Job 38:1; 40:6; Isa. 29:6;Jer. 23:19; 30:23; Ezek. 1:4; 13:11, 13; Zech. 9:14). The whirlwind is at the Lord's disposal (Pss 107:25; 148:8) and obeys his command (Ps. 107:29). It is a metaphor for Israel's military strength (Isa. 41:16), which is imparted to them by the Lord (vv. 14-15). It is even identified with the Lord's breath (Isa. 40:24). Given this consistency of usage, it is certainly possible to identify it with the rdah yhwh in 2 Kings 2.
2. In six texts seand and rdah appear together, either in apposition or in poetic parallelism:
(a) Psalm 107:25: `and stirred up a tempest [rdah sbdrec]';
(b) Psalm 148:8: `stormy winds [rdah sedrd] that do his bidding';
(c) Isaiah 41:16: `the wind [ruah] will pick them up, and a gale [searcs] will blow them away';
(d) Ezekiel 1:4: `I saw a windstorm [rdah sedrd]';
(e) Ezekiel 13:11: `violent winds [rdah searot] will burst forth';
(f) Ezekiel 13:13: `I will unleash a violent wind [ruah sedrot]'.
Given these collocations of the terms elsewhere, it is not surprising that the words appear to be closely associated in 2 Kings 2.
A second contextual clue is that rdah yhwh is collocated with the verb na.fa', `to lift up', in verse 16. Only here and in i Kings 18:12 does the precise expression rdah yhwh appear as the subject of this verb, but the noun rdah. is its subject in ten other texts. In four of these passages ruah refers to a wind that lifts up an object: Exodus 10:13 (By morning the wind [literally, `the east wind] had brought [literally, `lifted up] the locusts'), ig ('changed the wind to a very strong west wind, which caught up the locusts'); Isaiah 41:16 ('the wind will pick them up'); 57:13 ('the wind will carry all of them off'). In seven other passages where rdah is the subject of the verb (excluding 2 Kgs 2:16 for the moment), the referent of ruah is unclear. The usage in i Kings 18:12 should probably be interpreted in line with 2 Kings 2:16. Six times a ruah lifts up the prophet Ezekiel. It makes good sense to interpret the referent as a wind, though the context does not allow one to be certain (Ezek. 3:12, 14; 8:3; 11:1, 24; 43:5).'2 Greenberg translates `a wind'. He distinguishes this from ruah yhwh, which he understands as `the wind from YHWH'. He comments: ,the wind that transported Ezekiel ... is, to be sure, supernatural in origin, but unattributed'.'3
In three texts the wind is not the grammatical subject of the verb, but nevertheless the subject is compared to the wind (Isa. 64:6: `like the wind our sins sweep us away'), is facilitated by the wind (Zech. 5:9: `two women, with the wind in their wings ... and they lifted up the basket'), or uses the wind as its agent (Job 30:22: `you snatch me up and drive me before the wind').
So we can safely say, based on usage, that the appearance of the verb nda' with ruah in 2 Icings 2:16 indicates that a strong physical force is in view and suggests that the ruah yhavh in this case was the wind.
There is another issue that should be mentioned here, though it actually proves to be a false trail for determining the identity of the referent of ruah yhwh. In z Kings 2:16 ruah yhwh is construed with a masculine singular verb form. This is unusual, but not unique. Masculine singular verb forms are also used with ruah_yhzvh in z Samuel 23:2; I Kings 18:12; 22:24 (= 2 Chr. 18:23); Hosea 13:15 (though the verb may agree with the masculine gadinn, `east wind', here); and Micah z:7. In five of the seven examples (i Kgs 18:12; Hos. 13:15 being the exceptions) the verb form is a suffixed form, which is preceding in four of the five instances. It is far more common to see a feminine singular verb form used with rzlah yhwh (Judg. 3:1o; 6:34; 11:29; 13:25; 14:6, 19; 15:14; i Sam. 10:6; 16:13-14; 19:9; 2 Chr. zo:14; Isa. 11:2; 40:7; 59:19; 63:14; Ezek. 11:5), though it is relatively rare to see a feminine suffixed pattern (1 Sam. 16:14; 2 Chr. 20:14; Isa. 40:7), which is preceding in only one of the three examples (z Chr. 20:14). It appears that the gender of the verb form collocated with ruah yhwh is interchangeable, with the masculine form being preferred when a suffixed form is preceding. Furthermore, references to the spirit of the Lord as the source of human enablement can appear with both feminine and masculine (2 Sam. 23:2; 1 Kgs 22:24; Mic. 2:7) verbs. When the ruah yhnvh is identified or associated with the wind it can be construed with either a feminine (Isa. 4o:7; 59:19) or a masculine (Hos. 13:15) verb.
It is also worth noting that when ruah is collocated with the verb nd.rd', as in 2 Kings z:16, gender appears to be interchangeable. Apart from our text, masculine forms of the verb occur in Exodus 10:13, 19; 1 Kings 18:1z and Isaiah 57:13, while feminine forms appear in Isaiah 41:16 and in the Ezekiel passages (3:12, 14; 8:3; 11:1, 24; 43:5)• In the four texts where ruah clearly refers to a wind, a masculine form occurs three times (Exod. 10:13, ig; Isa. 57:13) and a feminine form once (Isa. 41:16).
The referent of `Spirit of the LoiD' in 2 Kings 2:116
In light of the evidence examined above, it appears that ruah yhzvh refers in z Kings z:16 to the gale-force wind that swept Elijah off his feet. The use of the verb ndrd', `to lift up', in verse 16 suggests this, as does the close association of ruah and sedra elsewhere. Yet we need not conclude that the prophets viewed this wind as a mere natural element sent from the Lord, distinct from the energizing `spirit' of the Lord mentioned so often elsewhere. As stated above, the ruah yhivh refers in the majority of instances, including all other passages in the Former Prophets, to a powerful force that energizes individuals for various tasks. There is no indication in these texts that the spirit is viewed as a wind, but in three texts in the Latter Prophets ruahyhwh is identified with the wind (Isa. 4o:7; S9:19; Hos. 13:15). We conclude that the same is true in z Kings 2:16.
But what links these various passages conceptually? How can the spirit be simply an energizing power in one set of texts but be associated with the wind in another? Perhaps the key is recognizing that ruah can refer to an individual's breath (see above, under the discussion of the general usage of the term). In fact, it is used on occasion of the Lord's breath.
I. Exodus 15:8: `by the blast of your nostrils the waters piled up'. Here ruah refers to the breath that emanates from the Lord's nostrils (appayim) and blows the waters into a heap. A similar expression appears in job 4:9, where rt?ah is collocated with `nose' (ap) and describes the destructive power of the Lord's breath.
2. 2 Samuel 22:16 (= Ps. 18:15): `at the rebuke of the LORD, at the blast of breath from his nostrils'. Here ruah is used of the physical breath of the Lord that emanates from his nose (ap). The collocation used here (ni.rmat ruah) appears in only one other text, where it refers to the `breath of life' that emanates from the nostrils of all living beings (Gen. 7:22).
The noun nh.rdntd, of course, refers to the breath of a living being." In Isaiah 30:33 it describes the hot destructive breath of the Lord. In z Samuel 22:16 the parallel noun, gedrei, describes more than a mere rebuke. It is best understood in this context as a loud shout or battle cry in which the Lord's breath is expelled (cf. Job 26:7; Pss 76:6; 104:7).
3. Psalm 147:18: `he stirs up his breezes, and the waters flow'. The Hebrew text reads literally, `he causes his breath/wind [ruah] to blow, water flows.' One could interpret ruah here as `wind', but even if so, the wind is conceived as the divine breath. The parallel line describes the Lord as sending out `his word', which melts the ice (cf. v. 17). An instructive parallel text is found in Psalm 3 3:6, where `the word of the LORD' is parallel to `the breath [ruah] of his mouth'. In both passages the ruah of the Lord appears to be the breath that accompanies his powerful spoken word.
In the light of this evidence, it is reasonable to assume that the ruahyhwh is the breath of the Lord, which on some occasions, such as in z Kings 2:16, manifests itself in the form of a powerful wind. This is not to say that the `spirit' of the Lord is viewed in this manner in all texts, only in those where it is identified with or associated with wind. Furthermore, this is not to say that the wind is viewed typically as the Lord's breath or `spirit'. Again, this would only be the case when a context clearly draws that connection. We have argued that z Kings z:16 is such a case.
The prophets' view of the Spirit of the Lord
The Nrv appears to view the prophets' words in z Kings z:16 in this same way. Its rendering, `Perhaps the Spirit of the LORD has picked him up and set him down on some mountain or in some valley', suggests the spirit lifted the prophet up but then `set him down', apparently safe and sound, in some other location (cf. also HCSB, `Maybe the Spirit of the Lord has carried him away and put him on one of the mountains or into one of the valleys').
However, a closer look at the wording of z Kings z:16 makes this unlikely. In this text the prophets speak not only of the spirit picking the prophet up, but also of letting him down. The verb translated `set down' in NIV is salak, which means (in the hiphil stem) `throw, fling, cast'.16 The verbs naid', `to lift up', and rdlak, `throw', are collocated in only two other passages. In both cases the second verb suggests throwing an object down with some force, not merely setting it down in a different location. In 2 Kings 9:25-26 the corpse of the assassinated Joram, at Jehu's command, is thrown with contempt on the plot of land that once belonged to the murdered Naboth. In Psalm 102:10 the psalmist laments that the Lord in his `great wrath' has lifted him up and `thrown' him `aside'.
There are six texts where rdlak is collocated, as in 2 Kings 2:16, with a personal object and the preposition be- introducing the location where the object is thrown. In Genesis 37:20 Joseph's brothers propose killing him and then throwing him into a cistern to cover up their misdeed. Disposal of a corpse is also in view in three other passages. As noted above, Jehu threw Joram's corpse into Naboth's field, Joab's troops threw Absalom's corpse into a pit (2 Sam. 18:17), and some Israelites threw the corpse of one of their comrades into Elisha's tomb (2 Kgs 13:21). In the two remaining passages the throwingis done with hostile intention. Jonah contended that the Lord had `hurled' him `into the deep, into the very heart of the seas', and overwhelmed him with his `waves and breakers' (Jon. 2:3). In Nehemiah 9:11 the Israelites recall how the Lord had `hurled' the Egyptians `into the depths, like a stone into mighty waters'.
The evidence suggests that the verb ralak has a negative connotation in 2 Kings 2:16. In four of the seven texts just surveyed it is a corpse that is thrown down. In the three remaining texts the throwing is done with hostility and in two cases with intent to kill. Apparently these prophets assumed that the whirlwind had swept Elijah up into the air and then hurled him to the earth. Brichto captures their perspective well: `They know that what goes up must come down. The wind of YHwx, which sucked Elijah into its vortex, was seen headed in one direction. It must have cast (the same word is used for exposure of bodies, in contrast with their burial) his body on some barren peak or into some forsaken gully. Is it proper to so neglect the prophet's remains?"' Various translations appear to interpret the verb as having this negative connotation (NKJV, Esv, Tanakh have `cast him upon', while NJB and NRSV translate `thrown him down')."
But why would these prophets think that the wind had killed Elijah? After all, in their earlier comments to Elisha, they gave no indication that Elijah would die violently. They simply asked Elisha: `Do you know that the LORD is going to take your master from you today?' (2 Kgs 2:3, 5). Furthermore, the work of the Lord's spirit is usually viewed in positive terms. Granted, the spirit empowered Samson to kill a lion and Israel's enemies (Judg. 14:6, 19; 15:14), but the spirit is never described in the Former Prophets as dishing out death directly.19 However, it is likely that the sheer power of this wind led them to conclude that it had a destructive purpose and no-one could survive it. After all, the narrator calls it a `whirlwind', which, as our survey above demonstrated, is typically an instrument of divine judgment and destruction. The presence of a chariot and horses of fire may also have influenced their thinking. Perhaps they thought Elijah was the victim of a divine attack.
Of course, these prophets were wrong. As Elisha saw Elijah swept away before his very eyes, he cried out: `My father! My father! The chariots and horsemen of Israel!' The appositional construction suggests that Elisha was equating Elijah with the Lords army (see 2 Kgs 13:14). Elisha understood that Elijah, as the Lords prophetic spokesman, was tantamount to a oneman army20 Brichto explains it this way: 'Elisha perceives in the vision what it is that Elijah has been: in his one person, the armored divisions of Israel and in his representation of God's will to Israel, Israel's first and best line of defense!'21
Summary
We have argued that in 2 Kings 2:16 ruabyhwh refers to the whirlwind sent by the Lord to transport Elijah to heaven. In support of this we demonstrated that general usage of ruah, including in the Former Prophets, and usage of ruahyhwh, which is associated or identified with the wind in three other passages, allows for this interpretation. Two contextual factors favour this view, (a) the close association of ruah and seara, `whirlwind', both here (seev.1I) and elsewhere, and (b) the collocation of ruah and nara', `lift up', which in at least four other texts describes the effect of the wind on an object.
The prophets did not necessarily view this wind, however, as distinct from the `spirit' of the Lord mentioned so often elsewhere in the Former Prophets. They probably regarded it as a power that emanates from the Lord's very person and is associated with his breath. In other words, in this context `the spirit of the LORD' is the Lord's breath, which manifested itself in the form of a whirlwind. In support of this, one can point to texts where rt2a/~ is identified as the Lord's breath.
The prophets viewed the spirit/wind in this case as a destructive force that had swept Elijah up into the air and hurled him to the ground. This is apparent from their use of the verb salak, which elsewhere has a negative connotation when used in the collocations in which it appears in 2 Kings 2:16. Of course, these prophets were wrong in their assessment. Rather than destroying Elijah, the spirit/breath of the Lord, manifested in a powerful wind, actually gave the prophet, who had served as Israel's one-man army, an appropriate and dramatic send-off.
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Introduction
Nearly fifty years ago, Gerhard von Rad stated that the `Old Testament can only be read as a book of ever increasing anticipation'.' This chapter builds upon this claim by taking a big-picture look at how the Spirit figures into the OT's anticipation of the future. After dealing with several hermeneutical issues, we will consider how each section of the tripartite OT canon creates expectations regarding the role of the ruah in the future.
Hermeneutical issues
It will be helpful to begin by addressing several hermeneutical issues that arise when dealing with the topic of Spirit and future in the OT. We will set the stage for this essay by answering three questions: (i) What do we mean by `future'? (2) How does this understanding of future relate to eschatological language? (3) What method will we use?
The future in the Old Testament
What do we mean by `future' in the OT? To answer this question, it is perhaps best to deal first with a related one: Where should a reader look to find what the OT has to say about the future? An initial instinct may be to go directly to eschatological passages in the Latter Prophets that forecast the work of the Spirit.' While such prophetic texts do contribute to the OT's future vision, a broader approach that includes the entire OT is preferable for several reasons. To begin, the OT narratives of creation, sin and its consequences, and God's redemptive promises are the womb from which expectations of the future in the OT are birthed. These narratives create a sense of anticipation for the future as they depict God making and fulfilling promises in such a way that a surplus of expectation remains as Israel awaits a `final fulfilment'.' Furthermore, the biblical writers confirm this as they draw upon the past as the seedbed for expectations regarding the future. The Prophets, for example, allude to God's work in creation (e.g. Isa. 51:3; Ezek. 36:35; 47:1-12), his revelation at Sinai (Exod. 34:6-7; e.g. Joel 2:13; Jon. 4:2; Mic. 7:8), his salvation at the Sea of Reeds (e.g. Isa. 51:10) and from Egypt (e.g. Isa. 10:24, 26; 11:19; Amos 4:10), and his promises to Abraham (e.g. Isa. 51:2; Ezek. 33:24) and David (e.g. Isa. 9:6; 55:3) in order to conceptualize God's ways in the present and future.' Accounts were even clearly written in order to prefigure later acts of God.' Finally, there is growing evidence that books and sections of the OT canon were strategically arranged to serve as a theological witness to future generations.' Scripture is not simply a deposit of historical information for one original audience. It is a witness to future communities regarding God's nature, what he is up to in the world, and creates a sense of expectation for how God will act in the future. The reader then will dare to live by faith that God's past actions point to how God will act yet again.
It is, then, preferable to see the entire OT (not only the Prophets) as the source for discovering expectations regarding how the Spirit will work. By `future', we mean any expectation arising pertaining to how the Spirit will work within God's unfolding plan.
The future and eschatological language
How does eschatological language relate to this broad understanding of the future? A broad understanding of `future' allows for a differentiation between it and `eschatological' language. While we acknowledge that the entire OT contains futurist elements,' the adjective `eschatological' describes those prophetic texts that use elevated language to `speak of a future with significant discontinuities from the present'.' Such passages envision `trapformation as the radical victory over evil'.' In our use, the terms `eschatological' and `future' are not synonymous; rather, eschatological texts are a unique kind of passage that gives rise to future expectations.
G. B. Caird contributes to understanding eschatological language by approaching it as metaphor. Metaphor conveys truth" by inviting reflection regarding implicit correspondence(s)11 between the vehicle ('the thing to which the word normally and naturally applies') and the tenor ('the thing to which it [the word] is transferred').12 In eschatological language, the biblical authors creatively employ known concepts (vehicles) to serve as lenses for imagining the realities of the future (tenors). Within this framework, Caird presents three helpful propositions for interpreting eschatological passages. First, `the biblical writers believed literally' that there was a beginning and will be an end of the world. Second, the authors employed `end-of-the-world language metaphorically to refer to that which they well knew was not the end of the world'. Third, `some literalist misinterpretation' is likely `on the part of the hearer', and `some blurring of edges between vehicle and tenor' is possible `on the part of the speaker'.13 The importance of these propositions resides in their recognition of the diverse uses and the ambiguous nature of eschatological language. In Caird's terms, the prophets exercise `bi-focal vision' as they could speak of near events with an eye toward the ultimate eschaton.14
The prophets often employ `eschatological' language to express their anticipation of the end of one era and the beginning of a new era.15 As a new era begins (e.g. return from exile), the discontinuities between the eschatological promises and the experience of the people point forward to `an even grander fulfillment of [God's] promises'.16 As history unfolds, the eschatological language applies to each subsequent generation who anticipate new eras of God's work of redemption until the final fulfilment takes place. As we will see, the Spirit ushering in a new era appears in several eschatological depictions of the future.
Methodological approach
What method will we use? Some are interested in the historical development of the Spirit in Israel's history." Others take a literary-synchronic approach in examining the portrayal of the Spirit in various passages, books" or the entire OT.19 In this chapter, we will employ a literary-canonical approach to discern how the OT as a whole creates expectations regarding the eiah. This requires an investigation of the three sections of the Tanakh (Torah, Prophets, Writings) as they associate with one another to provide a theological witness to the future work of the ruah.20
Spirit and the future in the Old Testament
The task of exhaustively accounting for how the entire OT gives rise to expectations regarding the work of the rdah 21 exceeds an essay of this length. In what follows we provide some indications for how each section of the tripartite OT canon contributes to a sense of anticipation regarding the rdah.
Spirit and the future in the Torah
The Torah sets in motion the plot and framework for the rest of the Bible. The activity of the ruah in the Torah creates patterns of expectation regarding his role throughout the OT and beyond.
Creation and salvation
We encounter the important cosmic dimension of the rdah in Genesis I:2. `Now the earth was formless and empty, darkness was over the surface of the deep, and the rdah of God was hovering over the waters.'22 While the term ruah does not occur in Genesis I other than in this verse, later passages identify God's ruah as actively involved in carrying out God's purposes in creation (Ps. 33:6-8; cf. 104:30). The canonical sense is that Genesis I:2 describes the conditions from which God through his ruah creates a good, ordered cosmos.23 The story of Scripture then begins with God's ruah serving as his instrument in mastering the dark, watery, unformed creation to make an ordered heavens and earth. Within this good and ordered world, the divine Creator takes up residence, blessing creation and his image-bearers who are to represent him within this creation.
The ruah as God's agent in mastering water appears again in Genesis 8:1b. With the deluge destroying the earth due to human wickedness, `God remembered Noah and all the wild animals and the livestock that were with him in the ark' (8:ia). The remembrance of `all the ... animals' and `the livestock' echoes back to Genesis 1:25-26 where God creates animals and beasts. In fact, the entire flood account alludes to Genesis i. Genesis 6:2o and 7:14 stress the preservation of the animals and creeping things `according to their various kinds' (Gen. 1:1 I, 12, 21, 24, 25). Additionally, God's blessing of both animals and humans after the flood to `be fruitful and increase in number and fill the earth' (Gen. 9:1; cf. 8:17) directly parallels Genesis 1:22, 27. The sense one gathers from these parallels is that through the flood God is attempting to restart creation due to the depravity of humanity.
This prepares a reader for the second half of Genesis 8:1. After remembering the creatures he is preserving, `[God] sent a ruah over the earth, and the waters receded.' It is no coincidence that again the work of the ruah deals with conditions of water (rnayim) on the earth as in Genesis 1:2.24 The ruah. clears the way so that God's plan for `restarting' creation may progress.
With Genesis i-ii functioning as a prologue to the Pentateuch and the entire Bible, the instances of the ruah at work in Genesis I:2 and 8:2 create expectations for the future. In Genesis i, we encounter the ruah of God as an agent in bringing about creation. Due to the spread of sin and its effects in Genesis 3 - 6, God floods the earth, but sends a ruah to subdue the waters in order to `start over' with creation. The implied hope is that the remnant (Noah's family) will lead to a community characterized by righteousness like Noah (Gen. 6:5-9). Unfortunately, sin persists after the flood leading to increasing alienation. With the links between Genesis i and 6 - 9, this prologue sets forth a pattern of a God who employs the ruah for purposes of (re-)establishing God's creational intentions. With sin continuing to ravage the cosmos after Noah (Gen.9-i1), a reader wonders whether God will again act with the ruah.
As the narrative progresses, God makes promises to Abraham with the expressed hope that his offspring will be a righteous people (Gen. 18:19) as was desired with Noah. With Exodus introducing Abraham's seed as fruitful, multiplying, and filling the land of Egypt (Exod. i:7; paralleled only in Gen. 1:27; 9:1), the impression is that Israel is a token of the hoped-for `new humanity'. As God acts to save this people from the clutches of Egypt, the ruah once again appears in order to master waters for God's salvific purposes. As the Egyptian army pursues Israel, `Moses stretched out his hand over the sea, and all that night the LORD drove the sea back with a strong east ruah and turned it into dry land. The waters [mayim] were divided' (14:21). By describing the ruah as coming from the east,25 the ruah here seems meteorological. The poetic interpretation of this event, however, views the ruah in a more theological sense. `By the ruah of your nostrils the waters jmayim] piled up ... You blew with your ruah, and the sea covered them [Egyptians]' (Exod. 15:8, 1o). The poet envisions the ruah as God's own breath that carries out his saving purposes. Just as a ruah mastered waters in order for God's 'recreation' plan with Noah to develop (Gen. 8:1), so God's ruah tames waters in order to preserve the new humanity God was creating in Israel. The problem, however, is that as the Torah progresses Israel's seed shows signs that they will fail (like Noah's descendants) to be the righteous, new community that God desires.2G
The Torah sets a pattern regarding the ruah acting to fulfil God's creational purposes. The ruah brings order to the watery unformed creation (Gen. 1:2) and acts to master waters in order to fulfil God's plans in establishing a righteous `new humanity' with Noah's offspring (Gen. 8:1) and Abraham's seed (Exod. 14:21; 15:8, io). With the drama of God's redemption of creation just beginning to unfold in the Torah, a reader wonders whether God's ruah will again act to further fulfil his promises of cosmic redemption.
Leadership
The ruah also associates with the notion of leadership in the Pentateuch. The first link between leadership and the ruah emerges from Pharaoh's lips. Regarding Joseph, he asks, `Can we find anyone like this man, one in whom is the spirit of God?' (Gen. 41:38). This stems from Joseph's insight into Pharaoh's dream and the wise plan he suggests for dealing with the famine. Pharaoh attributes this to the presence of God's ruah in Joseph.
Moses also is a leader with the ruah of God. Amidst complaints for meat in the wilderness, Moses asks God why he has to care for all Israel. As a result, God takes away from his ruah which is on Moses and places it upon seventy elders (Num. 11:17, 25) with the result that these elders begin to prophesy. Two of the elders who skipped the meeting even receive the ruah within the camp and start prophesying (11:26-27). While Joshua wants Moses to stop them, Moses expresses his desire that all God's people would be prophets, ,that the LoRD would put his ruah on them' (11:30). There are a number of important insights to note here. First, the ruah of Yahweh links with prophecy.' Second, while the ruah of God results in prophecy, the ultimate purpose of the ruah in this context is to enable leaders to provide societal governance. Third, the emphasis on democratization as it relates to the ruah of God is significant. Moses envisions a future where the ruah will not be limited to one leader. This gives the impression that God's ruah will be present among his people with the specific purpose of providing divine order to society.
While the ruah of God spreads to a group of leaders, the Torah focuses on the transition from Moses to Joshua. In Numbers 27:18, though Joshua already possesses the ruah of God, Moses lays his hands upon him to invest him with authority. In Deuteronomy 349, the narrator looks back on this event and indicates that Joshua was full of the ruah of wisdom due to the laying on of hands by Moses. This ends the Torah with the expectation that God's dial) will enable Joshua to be a wise leader in Moses' stead for God's people.
The anticipation of a future prophet in Deuteronomy 18:15-22 figures into this future role of the Mal) with leaders. Moses expects God to raise up and put his words in the mouth of a prophet or prophets like him. Since the Torah presents Moses as a prophet anointed by the ruah and also links prophecy with the reception of the rdah (Num.ii), it is likely that the anticipation of future prophets in the line of Moses involves the expectation of the continued involvement of the riah.
There is also an interesting interface between God's rdah in leadership and in creation." God gives his ruah in Exodus (31:3; 35:21) to several individuals who have the important task of building the tabernacle. With the likelihood of creation paralleling the tabernacle,29 it appears that the role of the rdah of God in mobilizing leaders for tabernacle building also parallels its role in creation (Gen. 1:2; Ps. 104:30). God, then, is endowing his people with his ruah in order to carry out his new creation purposes in tabernacle construction.
In summary, there are several major concepts with which the rdah of God intersects in the Torah. The Pentateuch presents a pattern of God's rdah acting to create the world (Gen. 1:2) and to re-create a new community (Gen. 8 - 9; Exod. 14 - 15). This results in the expectation that the God of Abraham, Isaac and Jacob will use his rdah in similar acts in the future to further fulfil his promises of world redemption. Additionally, the association between the rdah of God and leadership is also important. With the ruah of God transferring to the seventy elders and most notably to Joshua, God's people anticipate the continued role of the rdah of God in mobilizing leaders to bring order to society.
Spirit and the future in the Former Prophets
The rdah of Yahweh continues to play a role especially with leaders in the Former Prophets (Joshua - 2 Kings).30 The text is silent regarding the succession of God's Spirit from Joshua to future leaders. The rdah of Yahweh, however, comes on Othniel (Judg. 3:10), Gideon (6:34), Jephthah (11:29) and Samson (13:25; 14:6, 19; 15:14, 19) to act in powerful ways. Though the rdah of God enables these judges to perform mighty feats, most of these judges fail as religious leaders. Within the framework of judges, Israel goes from bad to worse. She struggles initially with foreign gods and foreign warfare, but the book ends with them manufacturing domestic idols and engaging in intertribal warfare. The refrain that structures the conclusion aptly reinforces the book's message: `In those days Israel had no king; everyone did as he saw fit' (Judg. 17:6; 21:25; cf. 18:1; 19:1).31 The book yearns for a king who will bring order to society under God's rule. With the ruah of God mobilizing even corrupt judges in saving ways, there is an emerging hope for a godly king who will wield the ruah of God for redemptive purposes.
Following from judges, the link between kingship and the ruah arises in the book of Samuel. With the ruah rushing on Saul around the time of his anointing, there would have been great hope that he would order Israel under God's kingship (i Sam. io:io). With Saul's failure and rejection, the transfer of the ruah to David leads again to increasing hope (i Sam. 16:13-14). An oracle at the end of David's life gives insight into both the role of the ruah of Yahweh and ideal kingship. The poem begins with the phrase `The ruah of the LORD spoke through me' (2 Sam. 23:2), and here one finds a clear example of God's ruah playing a role in communicating God's will. It is important to reflect on the kind of things the ruah proclaims. He recounts the blessings of one who rules justly and in the fear of the Lord. While David certainly did not live up to this ideal or experience these blessings (cf. 2 Sam. 11 - 22), this poem presents an ideal that elicits hope that future kings will carry out God's justice on the earth with the world experiencing blessing as a result. Thus, while Judges ends hoping for a king who would rule under God's Lordship, Samuel presents David as a ray of light awaiting the dawn of an anointed king who would reign justly and in the fear of the Lord without faltering.
Spirit of God in the Latter Prophets
The Latter Prophets generally do not make an appeal to the ruah to bolster their claim that their words are divinely inspired.32 Nor do they authenticate their special status as prophets by appealing to the ruah.33 The prophets are marked by a strong awareness of the transcendent deity and of his claim on Israel, Judah and the nations of the world.34 They claim to be messengers of Yahweh and frequently use the messenger formula ('says the LORD') to authenticate this claim.
It has been assumed that the prophetic teaching on the ruah is a distinct exilic/post-exilic development.35 There is a close connection, however, in the canon between the ruah in Moses' ministry and that of the prophets. The process of prophetic association with Moses is such that the legacy and ministry of Moses find their continuity and fulfilment in the prophets (Deut. 18:15-18; Mal. 4:4 [3:22])•36 This suggests that the canon invites a reader to interpret the role of the ruah in the Prophets in relationship to canonical associations beginning especially with Moses instead of in relationship to historical-critical strata.
In what follows, we consider expectations that arise in Isaiah, Jeremiah, Ezekiel and the Twelve pertaining to the work of God's ri2ah.37 While doing so, there will be an effort to consider how the witness of the Latter Prophets associates with Moses and the Torah.
Isaiah
The book of Isaiah presents a multifaceted and synoptic perspective on the ruah of God. Our interest in this section resides more in how the final form of Isaiah presents the theme than in tracing its historical development.3" At the heart of Isaiah is Yahweh's holiness, glory and universal kingship (ch. 6). Isaiah looks beyond God's judgment upon Israel via Assyria and Babylon to a time where God comes to judge, save and reign in Zion (35:4; 40:10; 52:7). As Israel struggles to grasp God's opaque ways, she is reminded that God's ruah is beyond human comprehension (40:13). Isaiah invites the godly to `wait' in faith for God to establish his kingdom. In our understanding, the ruah plays a fundamental role in executing God's plan to establish his kingdom. We will begin our analysis by considering the significant role of the ruah in carrying out God's plan. We will then explore how this intersects with the notions of agency.
Yahweh's plan and the ruah
The prophet in Isaiah stands between Iwo eras as God's spokesperson (42:9). He confronts the corrupted world of the present, comforts the weary and looks ahead to a time of judgment and the establishment of God's kingdom. As Isaiah envisions Yahweh's plan, the ruah is Yahweh's agent enacting this plan within the world. While the book of Isaiah does not support a trinitarian perspective, it certainly builds a bridge toward a trinitarian theology.
In Isaiah 40, the prophet addresses an exilic audience that wonders if God is neglecting his people (v. 27). As the poet invites the reader to imagine God's grandeur to remedy their despair, he asks, `Who has understood the ruah of the LORD, or instructed him as his counsellor [`esa]?' (v. 13). This verse suggests that the rdah of Yahweh is a very part of his own thoughts and plan. This notion of the rdah as part of Yahweh's plan also appears in Isaiah 30. There Yahweh addresses his apostate children who `do counsel [`esa"], but not mine; who pour out libation, but not of my ruah' (30:1, our own translation). In this verse, `but not mine' parallels `but not of my rdah'. This suggests that God's ruah is perhaps a representative of God who knows and conveys his will. For Isaiah the rdah is present and active wherever Yahweh reveals and enacts his wise plan.
The motif of the rdah enacting God's plan often relates to reversal of situations as the ruah had done in the exodus (63:11ff.; Exod. 14- 15) and in the creation traditions in the Torah (Gen. 8:1). Isaiah similarly identifies the ruah as carrying out God's plan of reversal in the world. For example, after Edom's judgment, the ruah re-creates the Edomite territory according to YHWH's command (34:16-17). A prime example of this reversal by the ruah occurs in Isaiah 32. Within the larger context of Isaiah 28 - 35, several woes announce that judgment will come upon the proud (28:1), the unjust, those trusting in foreign nations (30:7; 3 1:1) and those acting in ways that do not accord with God's ruah (30:1, 9). This is because Yahweh's rule is characterized by `the spirit [rdah] of justice' (28:5-6). There is hope, however, due to Yahweh's grace and compassion (30:18) for those who fear and wait for him (30:15).
Amid the tension between proclamations regarding Yahweh's judgment against the rebellious and hope for a peaceful era beyond this judgment (29:17-21; 3o:i9ff.), Isaiah introduces an image of a seemingly secure city. While joyous and secure, it will soon be a sullen wilderness (32:9-14). The prophet, however, indicates that this wilderness will be transformed when the ruah is poured out from on high (32:15). As a result of the outpouring of the rdah, a new society emerges with the qualities of justice, righteousness, peace, solitude and rest (32:16-20). In conjunction with Isaiah 33, this vision of a society of justice, righteousness and peace centres in Zion (33:5). The hope is that God will again act by his rdah to care for Zion. Yahweh will transform all earthly structures through his rdah in order to establish his kingdom (Zion) as a symbol of the security of his people, who walk with him in integrity and depend on him for their refuge in adverse circumstances (33:15-16).
Due to the parallel in phraseology between 29:17 and 32:15, the addition of the role of the rdah in transforming reality in chapter 32 clarifies that God's plan to transform society will be enacted by the work of God's ruah. Childs observes that these two verses (29:17 and 32:15) link together chapters 28 - 35 to create a larger textual world with eschatological and messianic expectations.40 God's ruah plays a significant transforming role in establishing God's kingdom ideals.
In summary, it is essential to recognize that God's rdah is a representative of God, if not God himself. He reveals and executes Yahweh's plan within the world. This is evident by recognizing the links between the ruah and Yahweh's plan." It is also clear as one notices the central role that Isaiah anticipates the ruah will play in bringing about a new creation, a second exodus and the restoration of Zion (chs. 28 - 3S).
Rdah-filled agents of Yahweh's kingdom
With the ruah as the representative of Yahweh who executes God's plan, there is an important intersection between him and the empowering of agents for God's kingdom agenda.42 The Davidic agent (chs. i - 12) and the Mosaic-prophetic-like servant of the Lord (chs. 40 - 66) serve as two models of ruah-empowered agency in Isaiah. Importantly, the ruah is primary in this relationship.
The Davidic model of kingdom agency is set within the canonical context of chapters I - 12. In this section, the rebellion of Israel and Judah crystallizes in Ahaz's response to a particular historical situation: the Syro-Ephramite crisis (734 Be). Ahaz lacks faith as he persists in fear as Aram and Israel threaten Jerusalem. Amidst this portrait of feeble Davidic leadership, Isaiah projects several visions of the ideal Davidic agent (Isa. 9:i-7; 11:1-6). With the term ruah appearing four times in 11:2 and with several plays on that word in 11:3-5, we focus our attention upon Isaiah iI.
The vision of the ideal Davidic agent in Isaiah ii is best understood in contrast with both Ahaz (see above) and Assyria and its king in chapter 10.43 Isaiah io concludes with tree imagery depicting the destruction of arrogant Assyria and its king (10:17, 3 3-34). In contrast, Isaiah ii employs arboreal imagery to envision the emergence of a Davidic king. `A shoot will come up from the stump of Jesse; from his roots a Branch will bear fruit' (ii:i). The ruah of God rests upon this Davidic king resulting in four characteristics: wisdom (counsel, justice, righteousness, and faithfulness), strength (valour, power), a fatherly care for the oppressed and judgment on the oppressors, and a reconciling peace (11:1-9; cf. 9:5-6 [ET 6-7]; 16:5; 32:1; Ps. 72). Just as the ruah brings about a just and peaceful society in chapter 32, so the ruah establishes similar characteristics through the king. This portrait of the Davidic king certainly contrasts Ahaz's feebleness (ch. 7), the Assyrian king's man-made wisdom (10:13) and Judah's social justice (e.g. 1:15-17, z1-23; 5:7; 1o:z). Isaiah 11, then, creates expectations regarding a Davidic agent who is empowered by God's ruah to wisely bring about an era of justice and peace within society. The results of the ruah's empowerment of this king accord with Gods general goal of establishing a community of righteousness and peace.
Hezekiah (chs. 36 - 39) displays characteristics of these messianic expectations in contrast to Ahaz in Isaiah 7. He is one who wisely trusts in the Lord and brings about peace to Judah (39:8; see chs. 36 - 38). It is clear, however, that Hezekiah falls short of the ideal in Isaiah ii due to his questionable political ambitions hinted at in Isaiah 39. Isaiah looks beyond Hezekiah for a rfiah-endowed Davidic agent through whom God will establish his kingdom.
The second model of kingdom agency that intersects with ruah is the servant of the Lord. The theme of the servant develops in Isaiah 40 - 66. Much has been written on the nature and identity of the servant of the Lord.44 It is not our intent to review the literature, except to point out the connections between the ruah and the servant (42:1), the ruah and the prophet (48:16; 61:1), and the rdah and the new community of God's people ('the servants of the Lord').41 Given the prophet's focus on Yahweh as the only Saviour (59:16), the servant of the Lord is an agent of salvation who freely uses people to accomplish his purposes.
In Isaiah 4z:1, Yahweh declares that God's rfiah is upon his servant. This servant is to play the specific role of bringing justice to the nations (42:1). While Israel emerges as an unfaithful servant due to her rebelliousness (43:22-28), the ideal of a servant (corporate and/or individual) emerges who will embody these kingdom ideals and serve as Yahweh's faithful agent to the world.
The prophet as a servant of the Lord also emerges as he describes God's ruah enabling him. In Isaiah 48:16, God's ruah anoints him to provide instruction for the people. Later, the prophet proclaims: `The ruah of the Sovereign LORD is on me' (61:1). The purpose of this anointing is to commission and endow with power the speaker to proclaim the good news for the broken and to establish a community of righteousness (61:2-3). These characteristics correspond both with the ideal role of the servant (42:1) and also with the Davidic king (9:1-7; 11:1-6; 16:4).
Not only are the servant and the prophet endowed with the niah, their offspring will be also. On the one hand, the unworthy servant (=Israel) has a history of rebelliousness (43:22-28). On the other hand, Yahweh promises to redeem his servant and to transform his offspring by his rdah so that generation upon generation will know him and will serve him (44:1-5; 59:21; 60:2122).46 The prophetic legacy finds continuance in the ministry of the ruah in the lives of the servants of the Lord and of their descendants. The servants of the Lord (cf. 56:6) come from all nations. They are the true heirs of Zion (57:13b). Theirs is the vision of the New Jerusalem (65:19; see ch. 6o), of the new creation (65:19-25) and, indeed, of God's salvation and comfort of his people (40:1 - 66:24).47 As a multitude joined Israel in leaving Egypt during the first Exodus, the New Exodus will be so magnificent that the presence of God among his people will attract non-Israelites to know the God of Israel (44:5; cf. 56:1-8). The prophetic mission will transcend that of the prophet as it will continue from generation to generation.
Thus the role of the rdah in empowering agents to establish God's kingdom is significant in Isaiah's expectations. There are a number of commonalities between the Davidic and Servant-Prophetic models of agency. The most significant commonality is the role of the ruah in establishing justice and righteousness in society. As Isaiah's message unfolds, agency democratizes to the point where the entire community and future generations are endowed with God's ruah to establish the social ideals found in the Davidic and Servant/ Prophetic models. The prophetic vision corresponds with that of Moses, the servant of the Lord (Deut. 34:5), who hoped in the democratization of the ruah (Num.II) and the empowerment and wisdom of the rdah in mobilizing leaders and prophets (see above). The rdah brings about God's plan, and the servants of the Lord, including the Davidic agents, depend upon the rdah to carry it out.
The prophetic variation in Isaiah reveals dramatic movements. The book of Isaiah gives little rest to its readers as they connect the many themes together in a synoptic way. The ministry of the ruah of God is diverse as he works at many different levels. We have indicated above that the rdah plays a central role in executing Yahweh's plan. Within this plan, the rdah mobilizes agents, such as the prophet and his community, Davidites, the servant(s) of the Lord, and even Cyrus.
Jeremiah
Jeremiah speaks of a new covenant that God will monergistically establish while changing the heart of the people (chs. 31, 32). Unlike his near contemporary, Ezekiel, he does not refer to the role of the ruah in this process.
Ezekiel E-
Daniel Block briefly observes the theological significance of the ruah under the heading `The Enduring Theology of Ezekiel'.48 He makes a penetrating remark that catches the import of the person of Ezekiel: `Ezekiel not only spoke of the power of the ruah; he embodied the ruah's power in his own person.'4° The ruah empowers the prophet (z:z), brings him into the presence of the Lord, and shapes Ezekiel into a ready servant of the Lord. Ezekiel is not only called `son of man'; he becomes the model of humanity in his standing before the Lord. Called to divine service, Ezekiel is faithful in his ministry, suffers for the sake of his people, and ministers in word and in symbolic acts. Under the empowerment of the ruah, Ezekiel is transfigured into the model of humanity.S°
Ezekiel's persona
Ezekiel stands as a mediator between Yahweh and Israel in exile. He becomes another Moses,51 but with an important difference. Moses merely forewarned Israel that her sin would lead to her being scattered among the nations and away from Yahweh's presence (Deut. 28). What Moses had spoken of was taking place during Ezekiel's ministry. Ezekiel ministers to an exilic community whose history of disobedience resulted in experiencing these curses and necessitated the departure of the glory of the Lord (ch.io). As the ruah of God had empowered Moses to bring rebellious Israel to the point where they would inherit Canaan under the leadership of Joshua (Deut. 34:9-I2), so Ezekiel is empowered to bring a transformed Israel into a vision of a transformed land, a transformed Jerusalem and a transformed Davidic kingship.
The vision of the transformation of a community where the glory of the Lord is evidently present (48:35) is Yahweh's revelation to Ezekiel. Neither Ezekiel nor Israel can effect such a radical transformation. It is Yahweh's plan, and Ezekiel entrusts this future to Yahweh's ruah.
Word and ruah
The close connection between word and spirit is the subject of James Robson's recent work, Word and Spirit in E.Zekiel.52 He argues `that the prophet himself is a prescriptive paradigm of the transformation necessary for the addressees of the book'.53 Ezekiel's obedience to the Lord, his questions, experiences and prophetic declarations serve `as a model for the addressees of the book'.54 The use of the first person in the description of the prophet's experiences with God/the ruah has a rhetorical function of drawing the audience into the prophetic world, i.e. the book of Ezekiel.55 The close connection between the prophet and the book elevates Ezekiel into a `prophetic persona'.56 Ezekiel, who received and obeyed the word by the empowerment of the ruah, becomes a vehicle for Israel to enter into a new and transformed relationship with Yahweh. Robson concludes, `In the face of the trauma of exile, Ezekiel mirrors for his readers, in his questioning of Yahweh and in his oracles, the puzzled but necessary realization that Jerusalem fell because of Yahweh's judgment.'S7 The prophetic ministry of announcement and explanation of the fall of Jerusalem vindicates the prophetic experiences and message. The prophet's experiences and the divine revelation, especially the report on Jerusalem's fall, authenticate his message; more than that, they are intended to transform the intended readers by calling for an appropriate response to the prophetic model and message.58
Robson further argues that the prophetic descriptions of the transforming empowerment by the ruah of God are to make Israel aware of her history of disobedience that has led to her exile (death) and to follow the prophet Ezekiel as a `model of obedience'.59 The purpose of the ruah is to open the people to the future. The past is a story of failure, but the future lies open before them. The ruah who opened Ezekiel's eyes to see the reasons for Israel's failure and death also revealed the possibility of a new future. By appeal to the import of the prophetic persona, Robson closely identifies the future of Ezekiel's audience with the paradigmatic role and `the vision of the future' of the prophet.6o Ezekiel leads his followers to confess their guilt and to be open to Yahweh's initiatives by asking, `How then can we li ve?' (33:10).
In response, Yahweh promises to transform Israel into a new community characterized by purification (holiness), the empowerment of his rdah, obedience and blessing. He is with them as their covenant God who commits himself to transform Israel. The verbal phrases italicized in the following verses bring out the monergistic emphasis:
I willgive you a new heart and put a new spirit in you; I )rill remove from you your heart of stone and giveyou a heart of flesh. And I will put my ruah in you and moveyou to follow my decrees and be careful to keep my laws. You will live in the land I gave your forefathers; you will be my people, and I will be your God. I will saveyou from all your uncleanness. I )rill call for the corn and make itplentiful and will not bring famine upon you. I will increase the fruit of the trees and the crops of the field, so that you will no longer suffer disgrace among the nations because of famine. (36:26-30; cf 11:19;18:31)
Yahweh's promise of restoration is not contingent on Israel's response. Yahweh takes responsibility for both Israel's transformation and the future covenant relationship and blessings: `[Israel's] renewed obedience ... is part of that restoration.'' Yahweh's transformation of the community opens up the bridge to the future as developed in the Vision of the Dry Bones (37:1-14). When the prophet is transported by the ruah to the valley, he, like Moses, reveals Israel's future. Looking at the dead bones, Ezekiel is obedient to Yahweh's command to speak to the bones. He witnesses the reconnection of these bones into bodies. The second command brings life (ruah) into the bodies. Two observations are in order. First, the intentional play on the word ruah marvellously brings out the ambiguity of the polysemy entailed by the word `spirit'. It may be rendered as spirit, breath and wind, as in the NIy:
Then he said to me, `Prophesy to these bones and say to them, "Dry bones, hear the word of the LORD! This is what the Sovereign LORD says to these bones: I will make breath enter you, and you will come to life"' ... Then he said to me, `Prophesy to the breath; prophesy, son of man, and say to it, "This is what the Sovereign LoiD says: Come from the four winds, 0 breath, and breathe into these slain, that they may live."' So I prophesied as he commanded me, and breath entered them; they came to life and stood up on their feet- a vast army: (37:4-5, 9-To)
Second, many exegetes have observed the connection with the two stages in the creation of Adam: the formation of the body and the imparting of the breath of life (Gen. 2:7).62 However, in the case of Ezekiel, the two acts of re-creation are not only consecutive; they are two aspects of the restoration process.63 As the prophet had been obedient to Yahweh's commands while awaiting the judgment on Jerusalem and Judah, so the exiles will have to wait for Yahweh's renewal by the ruah and respond accordingly in obedience. Robson presses for the paradigmatic connection between Adam, Ezekiel and the exilic community when he concludes, `If the prophet is the paradigm of the people in his experience of the divine ruah (Hb.), then he can be seen as the first human in Yahweh's new work of creation among the exiles."' The exiles must repent, but their response arises not out of an inner change or volition, but solely from the work of God's ruah. He puts his ruah in them (36:26; 37:14); i.e. he pours out his ruah upon them (39:29)." This spiritual transformation has radical implications. It assures the perpetual loyalty of the new community as well as their future as the people of God. Instead of Yahweh pouring out his wrath on Israel, they will receive the renewing, vitalizing and blessedness of the ruah of his presence: `I will no longer hide my face from them, for I will pour out my ruah on the house of Israel, declares the Sovereign LORD' (39:29).
The persona of Ezekiel keeps two worlds before his audience. On the one hand, he portrays a world through the rdah's revelation of Israel's disobedience, judgment, exile and death. On the other, the rdah reveals a world where Yahweh's presence and glory are restored amidst a vital, blessed, transformed and obedient Israel. Ezekiels experiences and revelatory word provide a bridge to Israel's past as well as to her future. The same rdah, who had revealed the word of judgment (chs. i - 33), reveals the word of restoration (chs. 34-39;40-48).
Israel will undergo a transformation from curse to blessing and from the outpouring of Yahweh's wrath to the outpouring of his ruah. The God who had poured wrath on his people (chs. 1 - 33) will pour out his rdah on them (36:16 - 37:14), dwell with them (37:15-28), protect them from adversity (35:1 - 36:15; 38 - 39) and reveal his glory (40 - 48). As the exile involved a geographical translocation, the Spirit reveals that restoration includes the presence of God with his people in space and in time.
Geographical theology
The rdah creates a world where Yahweh is King and Benefactor. Yahweh `constructs' the temple (Jerusalem), transforms creation and blesses his people together with righteous Gentiles (chs. 40 - 48). Neither the temple nor the city is closely connected to the Davidic dynasty.' The Davidic king is relegated to a leadership role, but without enjoying the full benefits of the Zion tradition."
The presence of Yahweh as King and Benefactor of people and kings dwarfs the import of the Davidic dynasty, privileged classes, tribal identity or social status. Each tribe has equal access to the city, as each of the city's twelve gates is named after one of the tribes. Jerusalem is not the city of David, nor is the temple a royal edifice. Jerusalem comes to its own as an intertribal city where `the holiness of God was to be a paramount principle, and its outworking was to permeate both the structure and the procedure of the temple'.69 Jerusalem becomes the city of God where his justice rules. It has no place for intertribal disputes and oppression. It excludes the prominence of the tribe of Judah, but it embraces foreigners who reside in the tribal territories (47:21-23).
Ezekiel's portrayal of the rdah and the future is like a series of portraits, rather than a movie. He does not want his audience to be misled by temporal or spatial conditions. The imagery is of such a nature that it is in time and out of time. It is in space (the Promised Land) and out of space. It is what Daniel Block calls `a literary cartoon, with many unreal and bizarre features'.70 Ezekiel gives rise to expectations regarding the important role the rdah will play in creating a new community of obedience. The prophet serves as an example of this transformation, and provides glimpses through the rdah of both the judgment and glorious transformation that lay ahead.
The Twelve
The theme of the ruah of God in the Twelve is of minor importance, except for the promise of the outpouring of God's rdah in Joel." Micah speaks of Yahweh's ruah as evidence of his character (2:7). The prophet claims to be filled with the rdah and he specifies the nature of the rdah's effect on his ministry, as he states God's case against the people with `power ... justice and might' (3:8).72 Haggai encourages the remnant with a typological connection of their situation with the time of the exodus from Egypt. In so doing, he confirms that the rdah of God is with them in this new situation. As God's rdah had strengthened Joshua and the judges, so he is with the leaders (Zerubbabel and Joshua) and also the remnant of the people (2:4-5). As evidence Haggai reports on the work of the rdah in motivating the leadership and people to rebuild the temple (1:14). Finally, the familiar text in Zechariah resonates with Micah's connection of the ruah with might by distinguishing between human might and the power of the ruah: `Not by might nor by power, but by my ruah' (4:6). Zechariah's final prophetic word on the ruah associates the ruah with eschatology and the messianic era and connects the OT hope with the proclamation of the apostles in the NT that the new era of the ruah is present in Jesus' ministry, both before and after the cross.
Spirit of God in the Writings
There are several ways in which the Writings elicit expectations regarding the continued work of the ruah in God's redemptive plan. First, the ruah of God intersects with prophecy in Chronicles (2 Chr. 15:1; 20:14; 24:20).73 In two such instances, King Asa (2 Chr. 15:8) and King Jehoshaphat (20:18) obey the message of prophets who are clothed by God's ruah (15:1; 20:14) and experience blessing as a result (15:19; 20:22-27). In another instance, Joash and his people reject God's prophets (2 Chr. 24:19) and even kill the ruah-anointed prophet Zechariah (24:20). As a result, they are defeated by Syria (24:24). A pattern surfaces in these accounts. Cursing and blessing for the nation directly relates with their response to the ruah of God's message spoken through the prophets (cf. 20:20; 24:19; 36:16). As a message crafted to help the post-exilic community understand God's ways, it seems that the Chronicler anticipates that the audience will face the same scenario: will they believe the ruah-inspired message of God's prophets?74 The Chronicler hopes for a new community that embraces God's messages conveyed by the ruah.
Second, the ruah figures into the eschatological schema of the Psalter. Holding to a strategic post-exilic arrangement, many scholars note the transition from Davidic kingship (Pss I - 72, 89) to divine kingship (Pss 9o - 150, esp. 93, 95 - 99 and 144 - 146).71 While divine kingship is indeed prominent in the message of the Psalter, hope endures that God will be faithful to rise up a Davidic king who will bring blessing through a just and righteous rule.76 As it relates to the rdah and Davidic kingship, David rejoices in the first part of the book that God's ruah saved him (18:15 [16]; cf. Exod. 15:8, io) and pleads that God not take away from him the holy rdah (51:11 [13]). While David's prominence fades in Book III and the Psalter laments the rejection of the Davidic dynasty (Ps. 89:38), there are glimmers of hope regarding God's continued commitment to his anointed in Books III - V (Pss 86; 1o1; IIo; 132:17). David proclaims that he cannot flee from God's rdah (139:7) and calls on God's ruah to guide him (143:10). The Psalter holds out hope that the divine King will not neglect to send his ruah to the Davidic king to accomplish his purposes.
While there are other instances of the real of God in the Writings," we have indicated several ways in which this portion of the Tanakh elicits anticipation regarding the future work of God's ruah. The Chronicler expects the continued opportunity for humanity to respond in obedience to the message of Gods rdal through the prophets. The Psalter envisions a scenario where the rdal will once again lead and anoint a Davidic king.
Accordance with the New Testament
The NT depicts a new era in the work of God's Spirit. Though this new era differs from OT expectations, the NT writers understand this work of God's Spirit as having accordance with the OT witness in several ways.78 First, God's Spirit anoints Jesus - a Davidic king and servant agent - and is at work enabling him to bring healing, justice and righteousness to the world (e.g. Luke 3:22, 4:18-19; Acts Io:38; cf. I Sam. 16:13-14; Isa. 11:1-9; 61:I-2). Second, God's Spirit acts to mobilize leaders to serve as God's spokesmen and prophets (e.g. Acts 4:8, 31; 19:6; cf. Num. II). Third, the democratization of the ruah that the OT anticipates (Num. 11:30; Isa. 59:21; Joel 3) corresponds with the inclusive nature of the Spirit in establishing the new community (e.g. Acts 2:38; 10:44). This community is mobilized to continue the work of Christ (e.g. Acts 4:30; 24:25; Rom. 14:17; 1 Cor. 12:9). Finally, the Spirit of God in the NT also accords with the general involvement in bringing about a new creation. The gift of the Spirit is the token of adoption and of the inheritance of Jesus Christ. The Spirit works in all believers to await the resurrection of the body and the new creation (e.g. Rom. 8:21-25; 2 Cor. 5:5; cf. Gen. 1:z; 8:1; Isa. 32:15ff.). While not exhaustive, we have indicated several ways in which the work of God's Spirit in the NT accords with OT expectations.
Conclusion
The entire OT canon elicits a variety of expectations regarding the work of God's ruah. The Torah, Prophets and Writings all associate with one another to elicit anticipation and hope pertaining to God acting by the rdah. The most prominent expectations pertain to the Spirit's role in carrying out God's creative-redemptive plans and in equipping prophets, kings and people to restore God's order in society and to participate in and await the coming of the new creation.
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Introduction
The activity of the Spirit, in the eyes of the OT writers, is the activity of God. Through the Spirit, God is active in his world and among his people.' This volume explores the role of the Spirit of God in creation, including breathing life into human beings, and also in relation to the equipping and enabling of God's people as they seek to serve him and live out what it means to belong to him. However, while the Spirit has an important part to play in the ongoing life and witness of the people of God, the OT writers also look forward to a new age,' to which God's activity in the past and present points. In that coming era of salvation God's purposes for creation will finally be fulfilled; God will bring all opposition to himself to an end, will restore his people and establish his reign over the whole earth. In the OT, as in the NT, that new age is closely linked with the Spirit of God; and it is to the relationship between the Spirit of God and this future age that we now turn.
For the OT writers, future hope lies at the far side of divine judgment. Israel was chosen and called into a unique relationship with God as his own special people (e.g. Exod. 29:5-6; Deut. 7:7-8). According to the OT, this special relationship was embodied in a series of divine covenants - in particular the covenant with Abraham in which God committed himself to an individual and to his offspring (Gen. 15; 17:7; cf. 22:16-18), and the covenant at Sinai (Exod. 19:5) where God confirmed that relationship with the nation descended from Abraham (Exod. 6:3-8; cf. 3:6-8). From God's side, that relationship entailed taking this people to be his own special possession - as indicated by the recurring covenant formula: `they will be my people and I will be their God'.' Israel's response was to acknowledge Yahweh as their only God, to be obedient to his law and to allow their special relationship with Yahweh to be expressed in their life together. The result would be a people set apart, whose life as a community would bear witness to the surrounding nations of the blessings of living in Gods presence, and so draw those nations to God.' The prophets in particular, though, emphasize Israel's failure to live up to her high calling; and because of her persistent idolatry and false worship, disobedience and injustice within society the nation came under God's judgment. The result was defeat and exile: for the northern kingdom to Assyria; for Judah, the southern kingdom, to Babylon.
However, while the exile was a national disaster it was also a theological necessity. It was needed to bring the people (or a remnant of them) to their senses; to a point where they were willing to turn back to God. It was a death from which the rebirth of the nation could take place.' In this discussion I want to focus on key aspects of that rebirth, all of which are closely related to the work of the Spirit of God. First, it involves the restoration of the nation - including the return of the scattered exiles to their land, the re-establishment of the covenant relationship between God and his people, and the promise of future blessing. Second, and crucially, the OT writers point to the spiritual renewal that will result in the transformation of the people, to enable those who had been disobedient in the past to be obedient and so to ensure that the restoration will be permanent. It should be noted, however, that while passages may focus primarily on one or other of these aspects of Israel's future hope, and this chapter will consider them separately in order to draw out those different nuances, there is also considerable overlap between them. Passages that focus on restoration often include implicit references to renewal; and renewal takes place within the context of, and to ensure the permanence of, restoration. Both are also closely related to the re-establishment of God's covenant with his people. Alongside these important aspects of the work of the Spirit, I want to consider another key element. The restoration and renewal of Israel is viewed also in terms of a new creation, and as such affects not just one nation, but the whole earth. And this, too, is linked with the Spirit of God.
The Spirit and restoration
In Ezekiel 37:I-14 the restoration of Israel is described in terms of breathing life into those who are long dead. This reflects a common understanding of human personality in the OT: human beings are made up of flesh animated by God's Spirit (ruah).6 A classic example of this is Genesis 2:7: `the LORD God formed the man from the dust of the ground and breathed into his nostrils the breath of life, and the man became a living being.' While the Hebrew word for `breath' here is ne.rdrd rather than rdah, these two terms overlap in meaning and elsewhere in similar expressions, ruah is used.7 The divine rdah, then, gives life to lifeless human flesh. This idea underlies Ezekiel 37:1-14. In these verses, rdah occurs ten times and has different meanings, reflecting the varied usage of the term. In verse I, `the Spirit of the LORD' transports Ezekiel into the valley full of dry bones.' Here the divine ruah is parallel to God's 'hand',' and appears to refer to God's dynamic power at work in the life and ministry of the prophet. In verse 9, ruah is used in the plural: `from the four winds [ruhoi ' - that is, from every direction. This use of the term occurs elsewhere in Ezekiel's prophecy, though usually in the context of judgment: because of their rebellion God's people will be scattered to the `winds' (e.g. 5:2, 10, 12; 12:14; 17:21). In 37:9, though, the emphasis is on restoration, and the use of ruah may intentionally echo the earlier language in order to indicate the future reversal of divine judgment. There is also a play on words: what comes from the ruhot is the ruah that brings new life. And that latter understanding of ruah - as the breath that animates lifeless flesh - predominates in this passage (explicitly in six of the remaining seven occurrences and, by analogy, also in the seventh). As noted already, this is linked with the idea of ruah as the `breath of life' (cf. Gen. 2:7). It is worth noting that the prophetic word is addressed, here, directly to the ruah, and it is the ruah, rather than God, that then breathes on the dead and causes life-breath to enter them. This may be stylistic. Ezekiel also prophesies to the bones, and these clearly do not have the power to effect their own resurrection. The language may also echo God's creative word in Genesis I: emphasizing both the divine power that is released through prophecy, and also the importance of prophecy for the future hope of the nation.10 The idea of the ruah already present in the world may further echo Genesis I, where the Spirit of God who hovers over the chaotic waters appears to play some role in bringing order and life to the cosmos," and so points to the possibility of a new beginning. We will discuss this further below.
There are other examples of resuscitation in the OT,12 but on nothing like this scale, and not with people as long dead as these clearly are. So when Yahweh asks the question, `can these bones live?' (v. 3) there would be little doubt in Ezekiel's mind that such a thing was impossible. However, God, whose word created the cosmos and whose Spirit breathed life into lifeless flesh, is able to transform what seems to be an impossible situation. In verses 11-14, Ezekiel's experience in the valley of dry bones is then related to the hopeless situation of Israel in exile.
Then he said to me: `Son of man, these bones are the whole house of Israel. They say, "Our bones are dried up and our hope is gone; we are cut off." Therefore prophesy and say to them: "This is what the Sovereign LORD says: 0 my people, I am going to open your graves and bring you up from them; I will bring you back to the land of Israel ... I will put my Spirit [ruah] in you and you will live."' (Ezek. 37:11-14)
The people in exile felt that they were as good as dead - seemingly without a future and without hope.13 One reason for that may have been the commonly held view that when one nation defeated another it was because its gods were stronger. Since God's people had been defeated by the Babylonians, did that not therefore indicate the superior strength of the gods of Babylon? This raised the question of whether God could restore them even if he wanted to. To counter that view, the prophets emphasized that defeat and exile have come not because of God's weakness; rather, God brought it about as a result of the people's sin. That, however, led to a second possible reason for the exiles' despair: that God had abandoned them. This sense of despair is also seen in Isaiah 49:14: `But Zion said, "The LORD has forsaken me, the LORD has forgotten me."' The prophet's response is to contrast God's power (e.g. Isa. 40:12-31; 44:24-28; 45:12-13) with the weakness of Babylon's gods, who are mere idols, and without the help of their human makers cannot even prevent themselves from toppling over (Isa. 40:20; 41:7), and also to demonstrate Gods unfailing commitment to restore his people (e.g. 41:8-10; 43:1-7; 544-8).
It is the same commitment to restore his people that we see in Ezekiel 37:1-14. Here the desperate plight of the people is likened to death. However, God can and will revive them. The new life given to dry bones by the infusion of rdah is a metaphor for the political and spiritual rebirth of the nation, and this is emphasized in the final reference to rdah (v. 14), which is now clearly identified as belonging to God: `I will put my rdah in you and you will live.' It is tempting to see two parts to the national restoration described in verses 11-14. The reference to bringing the people out of their graves and establishing them in their own land (vv. 12-13) corresponds to Ezekiel's initial prophesying to the dry bones. However, the return from exile is not enough, and there is also the need for spiritual renewal (v. 14): only then will the nation be fully restored. While that interpretation is both attractive and theologically correct, it is more likely that these are two ways of saying the same thing: the first giving a dramatic illustration of what God intends to do for those who feel themselves to be as good as dead, the second pointing to the vital role of the Spirit in God's future plans for his people.
The restoration of God's people following judgment is also the subject of Ezekiel 39:21-29. These verses emphasize that the exile was a result of Israel's sin, and demonstrated Gods holiness to the nations (vv. 23-24). Similarly, his action on behalf of his people, which includes restoring his relationship with them, is also a demonstration of his holiness (vv. 25, 27) and glory (v. 21). This also provides a link between these verses and the Gog passage that immediately precedes it (cf. 39:7).14 In the coming days God will intervene decisively on behalf of his people to defeat their (and his) enemies and give them security in the land. Though there is no specific reference to `covenant' in these verses, the language is covenantal and, in particular, `[they] will know that I am the LORD their God' (vv. 22, 28) echoes the covenant formula, `they will be my people and I will be their God'.15 This restoration, both of the people to their own land and of the relationship that has been broken by sin, is again closely associated with the divine ruab: `I will no longer hide my face from them, for I will pour out my Spirit on the house of Israel, declares the Sovereign LORD' (v. 29). There are explicit references to covenant (berm in 37:26, also in the context both of Israel's security in the land (37:25) and of God making himself known through his restoration of Israel (37:28); and the covenantal language of 39:21-29 appears to reaffirm the continuance of the renewed covenant relationship, which includes Israel's presence in the land, in the face of the threat posed to it by Gog's invasion.16 In this context, the `pouring out' (raak) of the Spirit,17 which stands in stark contrast to the `pouring out' (soak) of divine wrath,18 may be seen as a seal, a guarantee, both of God's covenant commitment to his people, which includes the reversal of judgment, and the promise of restoration and of continuing peace and security of the coming age.19
The hope of future blessing after the devastation of judgment is also the theme of Isaiah 32:9-20. Verses 9-14 focus on judgment, while verses 15-20 point to the restoration, blessing and peace associated with the coming age. The turning point is the pouring out of a ruah from on high (32:15),'o which is generally taken to refer to God's Spirit.21 As a result of sin, the fruitful landscape becomes a barren wilderness.22 However, God remains committed to his people and as a result of the pouring out of his ruah, nature will be transformed, the wilderness will become fruitful again and the people will know prosperity, peace and security in the land. However, verse 16 indicates that the barren wilderness is also a metaphor for the spiritual condition of the nation, and the pouring out of the Spirit here is linked not just with restoration, but also with renewal. The physical restoration of Israel will be accompanied by the presence of justice and righteousness,23 and it is that transformation in the life of the people, brought about by God's Spirit, that makes lasting peace and security possible (v. i7).
Restoration and renewal are also closely related in Isaiah 44:1-5. Here, too, the Spirit is described as being `poured out',24 in this case like the showers and streams that bring refreshment to dry ground and enable it to bear fruit (v. 3). This, again, is a metaphor for the condition of Israel and, again, it points not only to national restoration but also to spiritual renewal reflected in the people who were earlier identified as rebels (Isa. 43:27) recognizing and acknowledging God (v. 5).
Another important passage related to the pouring out of the Spirit is Joel 2:28-2g25 This, too, is set in the context of judgment and restoration. Against the background of the devastation caused by a locust swarm that presages the coming judgment of God on the people, the prophet calls for national repentance. This culminates in a lament (2:17) which God answers, and the scene changes in 2:18 to the promise of restoration. This includes physical restoration: making good the damage caused by the locust swarm and offering an abundant harvest (2:18-27). The expression of hope is, again, couched in covenantal language,26 indicating, as in earlier passages, the link between God's covenant commitment to his people and his intention to re-establish his covenant relationship with them, and the promise of future blessing. This promise of renewed physical prosperity will also be accompanied by, the pouring out of the Spirit (2:28).27 Though not stated specifically, there maybe an intended connection here between the rain (2:23) that will refresh the land and the Spirit who will bring spiritual refreshment of the people. The most significant feature of this passage, though, is that the Spirit will be poured out on `all flesh'. This might be an oblique allusion to the Spirit's role in animating human flesh, or to the contrast between frail human flesh and God's power.28 It seems more likely, though, that the expression just means `everyone' or, in this context, `all God's people'.29 The coming era of salvation, then, will be characterized by a general outpouring of divine rdah - with the result that all God's people, regardless of age, gender or social status, will prophesy. Prophecy is a sign of the Spirit's presence,30 and its significance here points to the availability of the Spirit's power within the lives of all believers, rather than being limited to select individuals as in the past. It may also denote a new intimacy with God (cf. 2:27). Prophets had special access to the divine presence (e.g. Jer. 23:18, 22; cf. I Kgs 22:19), and in the coming days, as God restores his people and renews the covenant, the Spirit's presence among them will ensure that all will have that same direct relationship with God (cf. Jer. 31:34).3'
The Spirit and renewal
While in part a punishment for sin, the exile was also intended to refine the people and to bring forth a chastened and faithful remnant. It is possible that all the exiles really wanted to do was to go home. However, if the people were to fulfil their calling, it was not just the political situation that needed to change. The exile was a crisis in the life of the nation, but it was not long before those who eventually returned to the land were falling into the same sins as their forefathers.32 The trauma of defeat and captivity did not result in the change in attitude and behaviour that was necessary to make political restoration more than a temporary respite. That change could come about only through an inward renewal that would enable the people to overcome the sin and disobedience that had characterized their relationship with God in the past, and had led to divine judgment.
As we have noted, passages that point to the role of God's Spirit in the future restoration of Israel's national life also include elements of renewal (e.g. Isa. 32:9-20; 44:1-5). The people face divine judgment because of their disobedience, and in order for that judgment to be reversed and for the people to once again experience the blessings of being in covenant relationship with God, the people need, again, to be obedient - and that implies inward transformation. We turn now to passages that deal more directly with the spiritual renewal of God's people.
An important passage in this regard is Ezekiel 36:26-27: `I will give you a new heart and put a new spirit [ruah] in you; I will remove from you your heart of stone and give you a heart of flesh. And I will put my Spirit 16ah] in you and move you to follow my decrees and be careful to keep my laws.' Here, again, rzab is used in different ways. First, it refers to the human spirit, which primarily denotes human disposition. This may include mood and inclination, but, particularly when paralleled with `heart' (leb), indicates a deliberate orientation of mind and will.33 As a result of divine renewal, the people will receive a new heart and a new spirit (cf. Ezek. 11:I9) and so will have the whole of their inner lives transformed. In these verses ruah also refers to God's Spirit, which will be put within human beings. On this occasion the divine rzrah denotes not primarily life-giving breath, but the power by which human beings are enabled to do what in their own strength would be impossible. The exile came about because of disobedience; the people failed to live up to the demands of their covenant relationship with God. However, God's ongoing commitment to his people results in the promise not only of forgiveness and restoration, but of the renewal that is necessary to enable them to be obedient in the future.
In Jeremiah's vision of the future this renewal is linked with the promise of the new covenant (Jer. 31:31-34), which will be accompanied by putting God's law within his people and thereby creating new people with the ability to be obedient (cf. Jer. 24:7).34 Ezekiel does not specifically mention a new covenant in chapter 36.35 However, his use of the covenant formula, `you will be my people and I will be your God' (v. z8; cf. Jer. 31:33),36 sets the promise within a covenantal framework. There are enough similarities between the language of Jeremiah 31:33 and Ezekiel 36:26-27 to suggest that Ezekiel may have been influenced by Jeremiah.37 However, in this renewal of the covenant relationship between God and his people, Jeremiah focuses on God's law (tord), which the people have failed to keep and which will in the future be written on human hearts - effecting a change of mind, will and nature,38 whereas Ezekiel emphasizes the role of the Spirit.
In the light of Jeremiah's general unwillingness to refer to God's Spirit in his prophecy, it is not surprising that he does not mention the Spirit on this occasion either. The reason for Jeremiah's apparent reluctance to mention the Spirit and his appeal, instead, to direct encounter with God as the basis for his prophetic authority is unclear. One possibility is that he wanted to distance himself from false prophets, whose ecstatic behaviour might have been taken, wrongly, as evidence of the Spirit's activity and therefore of divine authority.39 Rather than engage in a fruitless debate about who truly possessed the Spirit of God, Jeremiah chose to focus instead on the message itself - revealed to him in the council chamber of Yahweh (Jer. 23:1 8, 22). Or it may be that in emphasizing the significance of God's word, Jeremiah had no need to set out a theology of the Spirit. In either case, there is nothing to suggest a negative view of the role of the Spirit. Thus, while Jeremiah 31:33 and Ezekiel 36:2627 reflect different emphases, from a biblical theological perspective they are complementary rather than contradictory, and the similarities between them allow us to attribute the transformation of God's people associated with the new covenant also to the work of God's Spirit. The Sinaitic covenant marked the birth of Israel as a nation. As the people looked back, they recognized the presence of the divine Spirit among them during that formative time in their history (Isa. 63:11-14; cf. Neh. 9:2o),40 though they were aware, too, that their relationship with God was marred by rebellion, which grieved the Spirit. Nevertheless, on the basis of Gods commitment to his covenant promises," his Spirit will remain among his people (e.g. Hag. 2:5) to bring about the inward renewal that will overcome their rebellion and enable them to fulfil their covenant obligations. The result will be a new covenant relationship which will not be broken by the people's sin and which, therefore, may be described as `everlasting' (e.g. Jer. 32:40; Ezek. 16:6o; Isa. 55:3).
There is a further close link between Spirit and covenant in Isaiah 59:21. This verse concludes a chapter that outlines Israel's sin (vv. 1-8), confession (vv.9-I5a) and redemption by God, coming as the divine warrior to defeat his enemies and bring vindication42 to his people (vv.i5b-2o). The reference to God's covenant with the people and the presence of his Spirit among them, in verse 21, then adds a final assurance of his commitment to them.43 In the preceding chapters there are references to the Noahic (54:9-10), Davidic (55:3) and Sinaitic (56:6) covenants. Within the context of Isaiah 56 - 66, the reference in 59:21 is probably to the renewal of the Sinaitic covenant. Chapters 56 - 59 refer to the failure of the people to practise true religion, including sacrifice (57:5-6), fasting (58:3-5), looking after the weak in society (58:6-1o) and observing the Sabbath (58:13-14) - all of which are associated with the law given at Sinai." That failure has led to judgment. However, in accordance with his covenant commitment to his people, God will redeem, restore and renew those who are willing to repent (59:2o).41
Significantly, this indictment of the nation is set after the return from exile, reinforcing the view that the events of the exile itself were not enough to bring about the change that God requires in his people. That change can only be brought about by God and here, again, it is associated with the work of his Spirit. The direct result of the Spirit's activity is that the people will be enabled to speak God's word. This is similar to the democratizing of prophecy in Joel 2:28 (cf. Num. 11:29, which provides another link with Sinai) and may, as there, indicate a renewed intimacy with God. The reference to God's words being in the mouths of the people also has another important significance for the prophecy of Isaiah. When confronted by the holiness of God, Isaiah acknowledged that the uncleanness of sin made him and the nation unworthy to speak God's word (Isa. 6:5). For Isaiah himself, repentance opened the way for forgiveness and for the cleansing that would enable him to fulfil his divine commission (vv. 6-8); and what God did for Isaiah, he can do for the .16 Those who repent will be redeemed (59:2o) and, like the prophet, will be divinely equipped to speak his word and so, also, to fulfil their divine calling. Again, this renewal and new enabling to serve God will be made possible by the Spirit.
While God may bring renewal directly through his Spirit, he also works through other agencies. We have seen, for example, the significance of the prophetic word in Ezekiel 37:1-14. An important agent of spiritual renewal in the book of Isaiah is the Servant of the Lord." The identity of this figure is unclear. On several occasions Israel is identified as God's servant (e.g. Isa. 41:8-9; 43:10; 44:1; 49:3), with a role in relation to the non-Israelite nations, as a witness to what God has done in her history (Isa. 43:10-13; 44:8). However, Israel has failed in that role and seems oblivious to God's saving activity (Isa. 42:19-20; 43:8). As a result God has appointed another Servant, referred to in the so-called `Servant Songs' (Isa. 42:1-4;48 49:1-6; 50:4-9; 52:13 - 53:12). In addition, the speaker in Isaiah 48:16, who is sent with the Spirit,49 is sometimes identified with the Servant,50 and some also take Isaiah 61:1-3, which seems to echo the language of the Servant Songs (cf. Isa. 42:1-4), to refer either to the Servant,51 or to one who sees himself continuing the Servant's ministry.52 Called because of Israel's failure, this Servant `is the embodiment of what Israel was intended to be'S3 and will also be the means by which Israel will, finally,54 be restored and renewed (Isa. 49:5-6; 53:10-12; cf. 61:1-3). This aspect of Israel's renewal can be seen by examining a possible narrative substructure of the book of Isaiah.ss At his call the prophet received an overwhelming vision of God's glory, which filled the whole earth (Isa. 6:3), and it is possible to see within the book the working out of a divine purpose to reveal that glory to the nations.16 Israel has a key role within that purpose as the one through whom Gods glory will be displayed (Isa. 43:7; 49:3), but has failed because of sin, particularly in the form of rebellions? The spiritual renewal that will enable Israel to fulfil her divine calling (e.g. Isa. 60:1-3; 66:19) is brought about through the ministry of the Servant, who is equipped for his task by the Spirit of the Lord (Isa. 42:1; cf. 48:16; 61:1).
The Spirit and new creation
As we have noted, Ezekiel 37:1-14 portrays the Spirit, who brings national and spiritual renewal, in terms of the breath that animates human flesh. This echoes the creation of human beings in Genesis 2:7 and could be seen, therefore, to present Israel's future restoration as a re-creation.58 The idea of re-creation is also evident in Ezekiel 36:33-36, where Israel's renewal is linked with the restoration of creation and a return to Eden,59 and we see it too in passages that associate the pouring out of the Spirit with the rain that refreshes the land, and with renewed prosperity and blessing (e.g. Isa. 32:9-20; 44:I-5; Joel 2:18-28).
There is a further connection between the Spirit and new creation in the close relationship between the restoration and renewal of Israel, and the reestablishment of God's covenant relationship - which in turn links the return from exile with the exodus.60 Just as God brought Israel out of Egypt and, through the Sinaitic covenant, established them as his own people, so he will act again to bring his people out of Babylon. In describing the return from exile, exodus imagery sometimes appears alongside imagery associated with creation.61 Thus the exodus is viewed as a creative act by which God brought Israel into being as a nation, and the return from exile, portrayed as a second exodus, is linked with Gods renewed creative activity. This is further seen in the depiction of the exile as a return to the pre-creation `chaos' described in Genesis I:2.62 On that occasion, the Spirit of God `hovered' over the waters,63 a term that also describes an eagle hovering over its young (Deut. 32:1I) and suggests watchfulness and readiness for action. The nature of that action is not clear,64 but appears to point to divine control over the chaotic waters in preparation for the creative acts that follow65 As a corollary, when God's Spirit is withdrawn as a result of sin (Gen. 6:3), those chaotic waters, in the form of the flood, return.66 Similarly, when chaos again threatens, this time in the form of the exile, the Spirit is again instrumental in God's continuing victory and the redemption and new creation that will transform the situation of his people. And the OT writers recognize, too, that this does not only affect Israel. Their God and Creator is the God and Creator, too, of the world, and that future transformation will also include the redemption and re-creation of the whole earth.61
Another link between the Spirit and the new world order is through the Messiah (Heb. IndIah, `anointed One').6' Explicit references to the Messiah in the OT are rare, but Isaiah II:I-9 is widely regarded as referring both to the reign of the Messiah (vv. i-5) and to the future messianic kingdom (vv. 6-9). That kingdom is characterized by peace. The verses again suggest a return to Eden, and point to the reversal of the effects of the fall and the restoration of the harmony in creation that was broken by sin. Significantly, the Messiah is equipped for his task by the Spirit of Yahweh (v. 2). In the OT kings were anointed with oil, symbolizing both God's choice and the enabling of the Spirit, though there is no specific mention of the Spirit's anointing after David. This may indicate the general failure of the monarchy when compared to the Davidic ideal. However, the hope remained of a future descendant of David who would be all that David had been and more - and he, like his predecessor, would be permanently endowed with the Spirit.69
We have already noted that the Servant of the Lord is also endowed with the Spirit, and a comparison between Isaiah ii:1-5 and 42:1-4 suggests a close relationship between the Messiah and the Servant.70 Isaiah 61:1-3 may well also be linked with the Servant and refers, too, to one anointed with the Spirit, thus providing a further possible connection between the two figures. And, of course, the NT writers see both fulfilled in the person of Jesus.
Hope fulfilled?
Israel's hope of restoration and renewal needs to be set against the general theological background of future expectation within the OT. The NT writers interpret that hope in the light of Christ's first coming, ministry, death, resurrection and coming again, and thereby give us a deeper insight into the wider purposes of God. As Christians we need to look at what the OT says in its own right, and be wary of reading later theological understanding back into it. However, as Christians, too, we are concerned about how the divine promises in the OT relate to and may be appropriated by the church.
The clearest reference to the fulfilment of the OT promise of the future pouring out of the Spirit is Peter's quotation of Joel 2:28-32 in his sermon on the Day of Pentecost (Acts 2:17-2I). As we have noted, Joel's prophecy is couched in covenantal language and points to the availability of a new, more direct relationship with God. In other passages the link between the Spirit and the renewal of God's covenant relationship with his people is even clearer. Isaiah 59:21, for example, directly brings together covenant and the universal bestowal of the Spirit; and the reference to this resulting in God's words being in the mouths of his people, as well as mention of the driving wind (Isa. 59:19), suggests that Luke may have seen an allusion to this passage in the events of Acts z.71 Through the Spirit believers will have a new intimacy with God and, further, because God will put his Spirit within them, God's people will be enabled to be obedient and so to live up to their calling in a way they failed to do in the past. The restoration of Israel is thereby portrayed as a new exodus, offering a new beginning, and in the light of that, the Day of Pentecost may have been a particularly appropriate occasion for the pouring out of the Spirit. Although there is little in the OT to support the view, in later Jewish writings Pentecost, or the Feast of Weeks, came to be regarded as the anniversary of the Sinaitic covenant. It is uncertain when that association was made, though the implicit link between covenant and the pouring out of the Spirit, and the more explicit parallel between the three thousand people killed after the worship of the golden calf (Exod. 32:28) and the three thousand added to the church on the Day of Pentecost (Acts 2:41), indicates that Luke may have been aware of the connection.72 This suggests that the OT promise of a people restored to covenant relationship with God, and characterized by the renewing and enabling presence of the Spirit,73 has been fulfilled in the birth of the church. Paul further emphasizes the relationship between the Spirit and the new covenant (2 Cor. 3:6), and the link with OT expectation is seen, too, in the view of Jesus, who fulfils the roles of Servant and Messiah and shares their endowment with the Spirit (Luke 4:16-21), as the one through whom the new covenant is mediated (Luke 22:20; 1 Cor. 11:25; Heb. 9:15; 12:24).
The OT expectation of a new world order is also echoed in the NT (e.g. 2 Per. 3:10-13; Rev. 21:1-8). In the OT, this includes prosperity and blessing in a transformed political and physical landscape, something that is less in evidence in the NT. However, the new order will again be characterized by righteousness (z Per. 3:13; Rev. zi:8; cf. Isa. 32:16-17), and so like the OT envisages the inward renewal of God's people. In the NT, though, that new creation may be seen as already present (z Cor. 5:17; Gal. 6:15).74 Believers have already been made new in Christ and are presently experiencing the ongoing, renewing power of the Spirit (e.g. Rom. 8:12-13; 2 Cor. 3:18; Gal. 5:16-z4), though that process of renewal will not be complete until Jesus comes again (e.g. i John 3:z). This highlights a significant difference in the view of the future in the Old and New Testaments. In the OT, Israel's restoration and renewal is associated with a single event, when God will break into human history to defeat his enemies and establish his kingdom. The NT writers recognize that the kingdom of God has arrived in the person of Christ, but the kingdom will only be established in power, and its blessings will only be fully evident, when Jesus returns. Meanwhile, the OT hope of restoration and renewal associated with the Spirit is partly fulfilled: through the Spirit, who has now been poured out, believers have the first-fruits of what has been promised (Rom. 8:23; 2 Cor. 1:22; 5:5; Eph. 1:14) and may begin, now, to experience the blessings of the kingdom. The full revelation, though, is, as then, still to come.
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At the end of this volume we want to give some attention to the intertestamental period. Admittedly, the texts from the library of Qumran are not representative for this period (in fact, the Pharisees constitute the main current), but they offer a quite extensive and relatively homogenous collection,' which was at least known to the people of NT times.' And when we understand the intertestamental times better, we will also have a better impression of the background of the NT and of the possible interpretations of the OT.
We will study the texts in chronological order and limit ourselves to texts where the (or a) `holy spirit' is mentioned, since it is this term that is used in the NT.
Instruction
The oldest text comes from the Instruction. Its origin is situated before there was any token of a Qumran Community, even somewhere in the third century,' but it was much respected by the Communitys and was copied many times (IQ26; 4Q415-418, 418a, 418c and 423), until the first century AD.6 The text where a `holy spirit' is mentioned is situated in 4Q416 fr. 2 ii 6-7.
Do not exchange? your holy spirit for any possession, as there is no equivalent price (for it).
As the Spirit of the Lord cannot normally have a possessive pronoun with it, this text speaks about a human spirit,' which needs to be holy - that is, needs to be oriented to God in a special' way.
Words of the Luminaries
As Baillet dates the manuscript 4Q5o4 in i5o and this manuscript is a copy, the redaction of the Words of the Luminaries (4QdibHamme'orot) has to be earlier. Baillet situates it in a Chasidic milieu, at a time when the Essenes did not yet form a separate group, let us say in 175.10 In a prayer of thanksgiving, the author says (4Q5o4 xvi [olint frr. 1-z v] 15-17):
For You" have poured out Your holy spirit over us, to bring us Your blessings, so that we would look for You in our distress and would murmur" in the dispensation" of Your discipline.
At the beginning it seems that the author's days are considered to be the time of fulfilment of Isa. 44:3. In lines 16-17 words of Isaiah 26:16 are used.
In another fragment (4Q5o4 iii [olitn fr. 4] 5, also found in 4Q5o6 frr. 131-132I-ii), which was originally positioned at a later point in the document by Baillet, but was, according to its inner logic, reallocated more forward in the document by Puech," we read that God is omniscient,15 and that
we know these things because You have gifted16 us with a (the17) holy spirit.
Here things are different. In the first text the spirit was clearly coming from God, and was something specific for him, while in this second text it has more of a human spirit, which of course is owing to God, as all things are owing to him. This can be interpreted differently in the version of 4Q5o6, which is a much later copy (AD 5o).15 There it seems that the holy spirit is more independent.
Testament of Levi
The manuscript 4Q213a (4QtLevib at) gives a part of the text of the Aramaic Testament of Levi. We can situate this text as a whole, physically19 as well as textually,20 in the first part of the second century. So we are in the same Chasidic milieu as with the Luminaries. This explains that we find a version of this testament at Qumran as well as in the better-known Pharisaic Testaments of the Twelve Patriarchs T. XII P.), most probably written in Egypt.' The exact words that are interesting for us are absent in the Qumran manuscript, but can be confidently supplied from additions to a Greek manuscript of T. XII P., so we will study them here, along with the texts that are actually found at Qumran. Again we have the text of a prayer, and again the omniscience of God is mentioned. Then a double demand follows (4Q213afr.Ii12-15).
Keep far from me,22 O Lord, the unjust spirit and the evil consideration and fornication, and push away hubris from me. Let be shown to me, 0 Master, the holy spirit, and give me counsel and wisdom and knowledge and strength, to do what is pleasing to You, and to find Your23 grace before You.
The placing together of these two ways of life can be compared to the wellknown passage in the Community Rule, on which we will comment later. The combination of counsel, wisdom, knowledge and strength is also found in Isaiah Ii:2 (albeit not in the same order24), as properties of the `spirit of the LORD'.
The Hodayot, or Hymns, offer a long, rather well-preserved text, and are ascribed by most commentators - at least partially - to the True Teacher himself, around 125 BC,26 when the Community had already found its way to the desert. We read about the spirit of the Lord in iQH27 iv 38 (olzm xvii 26); its central part can also be found in IQHxv9-io (olzm vii 6-7).28
You have sprayed" Your holy spirit over Your servant, and You have purified him from all the transgressions and sins of his heart.
The spirit again refers to Gods spirit, but who is the `servant'? The simplest solution would be to think of the True Teacher; another possibility is that every member of the Qumran Community experiences (or at least can experience) a special relation with God through his protecting spirit. This seems to be sustained by iQH vi 23-24 (olimxiv 12-13).
I know from Your insight that by Your favour towards a man You have multiplied his share in Your holy spirit.
In iQH viii 20-31 (ohm xvi 2-13) the spirit is mentioned several times.
...by Your holy spirit which You30 have given in me ... and mankind cannot look for Your holy spirit ... the fullness of the heavens and the earth ... Your honour the fullness of the whole world. I know that by Your favour towards31 a man You have multiplied his inheritance by Your signs of righteousness ... Your truth in all ... and a righteous guard over Your word that You have ordained to him lest he make a mistake against Your commandments and not to stumble in all his deeds. Because I know all these things, I will find an answer of (my) tongue,32 in bowing myself down and in asking for mercy continuously for my trespasses and in looking for a spirit of insight and to be strengthened by Your holy spirit, to adhere to the truth of your covenant, to serve You in truth and with a complete heart, and to love the word of Your mouth. May You be praised, Lord, great in counsel and mighty in acts,33 because everything is Your work. Behold, You have willed to do much kindness in me, and You have been graceful to me by Your merciful spirit and for the sake of Your honour. To You alone belongs the righteousness, because You have done all these (things).34 Because I know that You have registered" a spirit of a righteous one, I have chosen to purify my hands according to Your will, and the soul of Your servant detests every unrighteous act. I know that no human being is righteous without You. I have appeased" Your face through the spirit that You have given in me, to complete Your signs of kindness with Your servant for eternity by purifying me by Your holy spirit and to bring me nearer by Your favour according to Your great signs of kindness that you have done to me.37
Although this is a relatively well-preserved text, different translations are possible, and although the spirit is mentioned more than once, we can only conclude that most of the times it deals with the spirit of God and that this spirit is essential for contact between God and the praying person.
We continue with i QH xvii (0/i/;/ ix) 32.
With confirmed truth You have sustained me, and by Your holy spirit You have delighted me.
This is once again more specifically intended for the True Teacher.
I, one who has/gives insight, I know You, my God, by the spirit that You have given in me, and I have heard something reliable about Your wonderful counsel by Your holy spirit.
The one who prays calls himself someone who has or who gives insight (7na.rkil39). Although several elements can be found in Nehemiah 9:20 ('spirit',40 `to give', `to give insight'), we have to think also of the prophecy of Daniel, for example in Daniel 9:25,41 11:33, 35, and 12:3. The one who prays suggests that he understands what is said in Daniel 9:25-27, that he belongs to the group mentioned in 11:33,35 (even when it is said that they will stumble, but it is more important that they will make the people understand) and in 12:3: he is one of those who will shine like the stars for ever. Although I think that Daniel 12:3 has to be interpreted quite generally,42 it has been interpreted in a more restricted sense as referring to the martyrs.43 As far as Daniel ":33, 35 is concerned, the Chasidim could be considered as a fulfilment of this prophecy. The Qumran Community, however, will have had a more restricted interpretation in both cases, pointing to themselves. We know that the Community had no problem with regarding the True Teacher as an extraordinary person, especially after his death.44 On the other hand, we have to bear in mind that we do not have the article here (he is only a maskil) and that at Qumran importance was given not only to the True Teacher (who knew his limits: I QH xi 2 24-26 [ohm iii 23-25]), but also to the group: it was in the group that truth and wisdom could be found.45 The solution that fits most of the data seems to be that the True Teacher is speaking about himself here, although he is less exclusive about himself than later generations at Qumran.46 Maier comments that this holy spirit is not just temporarily in this member of the community, but permanently."
Damascus Document
The Damascus Document was written after the death of the True Teacher48 but before the Rule of the Community (iQS).49 It was an important text for the Qumran Community, although some doubt exists about its audience: probably it is a text of the Qumran Community," intended for Essene communities from which they were already separated, but which they hoped to convince nevertheless.51 The first excerpt we want to discuss is 4Q27o (4QDe) fr. 2 ii 10-17 (for the last part together with 6QD -6Qi5 fr.52-4). This text does not exist in the CD manuscript,-" but probably it belonged to the introduction of the Damascus Document.53 The text runs as follows.
... and there is no returning of it and a fifth part of it on top of it or he ... in their names to defile his holy spirit ... or he is slain" by the plague of leprosy or an unclean discharge ... and everyone who reveals the secret of his people to the heathen or who curses his people or who speaks rebelliously against those who are anointed with55 the holy spirit, or confusingly56 in ... the commandment of God, or slaughters a pregnant57 animal or beast,58 or who lies with a pregnant woman59 because of the heat of his blood60 or comes near to the daughter of his brother or lies with a male the way one sleeps with a woman.
We find here a list of sinful situations, although the construction of the sentence is not clear.61 In the first instance, we are probably speaking about a human spirit which is considered as holy. In the second instance, we are probably dealing with members of the community who do not behave towards their leaders as they should. So we can conclude that in the author's opinion not paying back, being leprous, revealing secrets, cursing the community, committing sexual sins, is about at the same level as defiling one's spirit, which is considered to be holy, and not to stay in line with the leaders, who are considered to have a special relationship with the holy spirit (but is this the Spirit of the Lord?).62 This necessity of staying in line with the leaders, together with the interdiction of revealing to outsiders, is typical for the sectarian character of the community.63
We read as follows in our second excerpt, CD ii 1z-13.64
HeG1 taught"' them by the people anointed with67 His holy spirit and seers of truth.
This text speaks about the people ('them') that God has elected from mankind, who generally deviate from the right way and will perish. The spirit that is mentioned here is obviously God's spirit. The anointed people are prophets,6" but who are the seers of truth? Cothenet refers to IQH xii 1i (oline iv io),69 where `seers of deceit' are mentioned. Further on in this line we read the word halugot, `easy things', an indication for the teachings of the Pharisees, the adversaries of the Qumran Community. Hereby we may conclude that in CD ii 13 the `seers of truth' represent the community. Although many translations give a different impression, there is no grammatical determination in `seers of truth'.
In CD v 11-1z we read:
They also pollute their holy70 spirit and open their mouth with a blasphemous tongue against the commandments of God's covenant by saying: They are not sure.
This incrimination is directed against the `builders of the wall', the followers of Saw, the Pharisaic leader of the competing group." These people nevertheless seem to have (had) a holy spirit,72 but they pollute it by negating the strict interpretation of laws about marriage and sexuality (CD iv ig - v I1).
The last text we want to discuss is CD vii 3-4.
... by separating oneself from all forms of polluting, according to their judgment, so that nobody will make his holy73 spirit abominable, according to (what) God has separated for them.
This prescript is one of a long series for people who have come to the covenant (cf. vi I1-14) and who will accordingly leave the temple service in Jerusalem, as concluded from Malachi i:io." Several words occur also in Leviticus 20:25, but not as one single expression. The most important difference, for our purpose, is the use of `your souls' in the position where CD has `his holy spirit'."
Rule of the Community
We situate the writing of the Rule in the year 105 BC.76 Although many copies have survived, iQS77 is the most important one: it is quite old78 and has probably been written by one of the leaders of the sect.79 We will first read iQS iii 6-8 (the last sentence can also be found in 4QSa pap - 4Q255 fr. 2 1-2):
If the ways of a man are in the spirit of the counsel of God's80 truth, all his iniquities are pardoned,81 so that he sees the light of life.82 By the83 holy spirit for the community, in his truth, he is purified from all his iniquities and by an upright and humble spirit, his sin is pardoned.
Although the syntax of this text is very difficult (and therefore other translations are possible), it is clear that forgiveness of sins has to do with the spirit that can be found in the community.
At the end of the explanation about the struggle of two spirits within man (i QS iii 13 - iv 26), we read (I QS iv 20-2I) what will happen at the moment of retribution.
And then God, in His truth,84 will sift all the works of man, and He will purify for Himself (people85) from the sons of man, by suppressing every spirit of perversity from his carnal members86 and by purifying him by a holy spirit from all his wicked deeds and He will sprinkle87 over him a spirit of truth as lustral water.88
The `spirit of truth' is mentioned in the whole explanation, as the counterpart of the `spirit of perversity'. I am under the impression that the `holy spirit' is not identical to it.89 This holy spirit is only mentioned at the end and is not active within man, but comes from the outside as a strong instrument of retribution. From that moment on, there will be no more struggle between the spirit of truth and the spirit of perversity (this struggle will be common until then, even in a pious person), but thanks to the holy spirit, the spirit of truth will be active for Ioo%. Keep in mind that this will only happen at the end of time.90 The Qumran Community still awaits this moment, although it believes to be living in pre-eschatological times.91
This is the study of the Law, which He commanded by the hand of Moses in order to act according to everything that has been revealed from time to time,93 and according to what the prophets have revealed through His holy spirit.
This does not refer to an activity of the holy spirit in the times of the Qumran Community, but of Moses and the prophets. God's holy spirit is responsible for the inspiration of Scripture.' Nevertheless, Guilbert sees a direct relation to the thinking of the Community: this is the way Israel should always have understood the Law of Moses and should always have applied it.s
We read about the holy spirit once again in i QS ix 3-5; this text occurs also in 4QSd (4Q258) fr. 2 ii 4-6:
When these things happen in Israel (to the Community96), according to (all97) these measures,98 as a foundation of a holy spirit, for eternal truth, to propitiate for rebellious debt and for sinful99 infidelity, and for favour towards the land, then will, without100 the flesh of burnt offerings and the fat pieces of sacrifice,'o' the (voluntary1o') contribution of the lips according to the norm103 be as a right odour, and integrity on (life's) way as a voluntary goodwill offering.
Rule of Benedictions
The Rule of Benedictions (iQSb) is probably an elaboration of iQS ii 2b-4a105 and therefore somewhat younger than the Rule of the Community (i QS), let us say from about the year 100 BC. It contains (iQSb ii 24) a benediction, probably intended for the high priest during the admittance of the newly initiated and the renewing of the vows by the members.106
May He be graceful to you with a holy spirit and loyaltv107
As the spirit is not definite, it is possible that this text speaks about the spirit of the high priest, which needs to be holy.
Communal Confession
Hide Your face from our sins and blot out all our iniquities and create in us a new spirit ... And do not thrust a broken spirit from before You, 0 God.
On the one hand, we may conclude that the ideas of Psalm 51 are fully accepted; on the other hand, we may also conclude that the expression `holy spirit' did not have the same meaning for the Qumran Community as in Psalm Si, e.g. because they used these words in a very specific sense. So the usefulness of this Communal Confession is limited.
The theologies
J. Coppens
Already at the Colloquium Biblicum Lovaniense of 1956, J. Coppens (1896-1981) held a lecture about the gift of the Spirit in Qumran. He concluded that the Qumran Community believed that the whole community had received the gift of the Spirit, according to iQS iii 6-8. When in the Hymns the True Teacher speaks in the singular, he is expecting that all members of the community can obtain this same gift.109 On the other hand, he does not exclude the possibility of a special `aspersion' on the Last Dais: a process that starts when one enters the community, and which would come to its fulfilment on the Last Day. He feels obliged to see it this way because of IQS iv 20-22.10 There, however, the spirit of truth is mentioned, and in my opinion this text speaks about the victory of the good part of man, caused - indeed - by the holy spirit."' In any case, according to Coppens, having the gift of the holy spirit is not the same as the inhabitation of the Spirit."' According to Coppens, a person (member of the community) receiving the gift of the spirit becomes a holy spirit himself.13 In my opinion, one could only say that the spirit of a man, his spiritual part, becomes holy. This holy spirit of God can be equated with God's power (iQH xv 9 - in the terms of his days: vii 6), producing superior knowledge;14 the holy spirit is not a person, he is not even personified."'
The sources for this Qumran pneumatology can be found in Ezekiel 36:25-27 and in (the sources of116) Wisdom of Solomon 9:17. The concept of wisdom in the latter text would offer most parallels.117 Coppens mentions John 3:34 as a possible reaction to Qumran theology, but does not underscore it. The parallel of the relation between spirit and life in John 6:63 and in i QS iii 6 is considered too weak to have any importance."'
F. Notscher
Around the same time, E Notscher (18go-1966) studied the concept of holiness at Qumran. His article in the 1960 issue of the Revue deQuntran was reprinted with some minor updating in 1962, and we will refer to this edition."' In his opinion, there was no real theology about the holy spirit. The holy spirit was primarily viewed as a power, given by God for the salvation of man (e.g. iQH xv 9-10 - ohm vii 6-7),120 to be free from guilt (e.g. i QS iii 7-8).121 Notscher also122 identifies the holy spirit and the spirit of truth,123 erroneously, in my opinion. The spirit is not only directed at salvation, but also at knowledge.124 The community as a whole as well as the individual members possessed this holy spirit (i QS ix 3). According to Notscher, the most important activity of the holy spirit is situated in the prophets, with reference to i QS viii 16 and CD ii 12.125 These texts, however, speak about the times of the OT prophets, so this activity of the holy spirit is not typical for the Qumran Community. Another aspect is found in the texts where people are said `to have their holy spirit' (CD vII; vii 3-4), in relation with the concept of tatnitn, not so different from the expression that `they are holy',126 a more correct expression than Coppens's. Also for Notscher, it is clear that the holy spirit is not considered to be a person.127
The views of the Qumran Community about the holy spirit can be seen as a development of OT beliefs. Dependence on Iranian religion is unprovable.128 The Hebrew Testament of Naphtali (10:9129) is mentioned as an interesting parallel,"' but an early date of this text has never been defended.13'
A. R G. Deasley
In 1986, A. R. G. Deasley (b. 1935) wrote an elaborate article about `The Holy Spirit in the Dead Sea Scrolls' (part of which found its way into his The Shape of Qumran Theology132) For the prophets, the holy spirit is the source of revelation; for the composer of the Hymns,133 the holy spirit is the source of his joy, the means of his purification, the source of his guidance. On the other hand, `holy spirit' can refer to good human attitude, but the holy spirit is its source, possibly even leading to perfection. Eschatological purification is considered to be the most important aspect of the holy spirit in 1 QS iii 13 - iv z6. The holy spirit who has inspired the OT prophets also guides the Qumran Community, and more specifically the True Teacher, in interpreting them. The community considered itself to be a community of the spirit (only for full members),134 living in pre-eschatological times,135 and outside of which there was no hope for salvation.136 So `to enter the community' equals `to receive the spirit' equals `being saved'.137 Deasley does not speak about the essence of the holy spirit or the relation to God.
Deasley looks for origins in the OT, specifically to Psalm 51 (the use of the term `holy spirit'), Numbers 11:24-29 (the relation to prophecy and the wish that all would be gifted with the spirit) and Ezekiel 36:26-27 (a new spirit for everyone in eschatological times). The people of Qumran knew these texts and lived by them.138 Deasley does not mention sources or parallels outside the OT.
E. Puech
The latest specific study about the holy spirit in Qumran we will present was authored by E. Puech (b. 1941) and published in i999. The holy spirit departed from mankind due to the mingling of the sons of God with the daughters of man (Gen. 6:2-3), but returned to the Qumran Community, where he purifies, forgives and informs about the two ways offered to humankind, and about his intention with them. This means that the believer can be assured in his search for the truth. The messianic age, however, is always awaited but never realized.139 With the remark that in other texts purification is attributed to God directly, Puech seems to give a hint about his opinion on the relation between the holy spirit and God.140 Indeed, later on he states that `L'esprit .saint n'estjarrais distinct de Dieu d'ou ilprovient et dont it est une des manifestations de sapresenee daps le cceur de l'homme' The Holy Spirit is never distinct from God: He comes thence and is one of the manifestations of His presence in man's heart).141 The fact that in the texts of the Qumran Community the holy spirit is never subject of an active verb142 also points to a specific, elusive being/relation.
Although Puech mentions a lot of texts from the OT and apocryphal literature, he returns to Joel 3:1-2 (ET 2:28-29): although the prophecy is not vet definitively fulfilled - it is still awaited - there already seems to be some kind of participation in the spirit for the members of the Community, by which they can live a life of perfection.143 An interesting question concerns the parallels and differences of the teaching on the holy spirit in the NT and the views of the Community of Qumran on the same subject. Puech cites i Corinthians 6:11 as being prepared by the description of the function of the holy spirit at Qumran, and i Corinthians 3:16-17; 6:19 as being prepared by the Community's self-identification as the temple, foundation of the holy spirit.144
Conclusion
One passage in the texts we have studied clearly describes the prophets of the past: IQS viii 15-16. In the oldest text (Instruction), the term `holy spirit' refers to an attitude. We find the same situation in the first instance of 4QDe and in CD vii 3-4. Another situation is found in the Hymns: the True Teacher has a special relationship with God through the Holy Spirit. A precursor of this situation occurs in the Testament of Levi. But what is possible for one individual could also be realized for other members. Here we can also refer to the plural in the Luminaries. The fact that the first instance there can best be interpreted as speaking about the Holy Spirit makes us think that this is also the best option for the second instance (and consequently that the article of 4Q5o6 was the original reading). This seems to be already the case in the Damascus Document (but we have to keep in mind that this text tries to convince other groups), for their own group (positively; second instance of 4QDe) as well as for the Pharisees (negatively; CD v 11-12). We find in different passages of iQS that the Holy Spirit is still awaited (against Coppens and Notscher, together with Deasley and Puech). The same can be said of the Rule of Benedictions.
Notscher's definition as a 'power given by God' might be a nice translation (interpretation) in several instances, but another translation ('soul', `attitude', `Holy Spirit') is always possible too.
While Coppens and Notscher say that the holy spirit is not a person, Puech stresses the very close relation between God and the Holy Spirit, and we have also mentioned the relation between the Holy Spirit and the Spirit of the Lord in Instruction. Let it be clear that a worked-out pneumatology is only reached in the formative era of Christian theology.
Generally, we find the range of meanings in the texts of the Qumran Community that is normal in the period before Pentecost (i.e. in the OT and an important part of the NT): besides the senses of `attitude' and `soul', we find that the Holy Spirit was given to some people for a specific function, possibly limited in time145 (specifically to prophets, or to the True Teacher), while a new, more generous situation was announced. At this point, the texts from Qumran are not innovative. They are, however, in using the term `holy spirit' so frequently.14G Here, the NT seems not to have reacted against the ideas of the Qumran Community,147 but to have adopted some of its usage.
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69. When he was anointed the Spirit came upon Saul (i Sam. 10:1-13), but left when he was rejected (i Sam. 16:14). At David's anointing, the Spirit came upon him `from that day forward' (1 Sam. 16:13), suggesting the more permanent endowment that is evident also in Isa. i i:1-5.
67. See Routledge, OT Theology, pp. 13 6-13 8.
68. See ibid., pp. 280-289.
70. See e.g. Richard Schultz, `The King in the Book of Isaiah', in Philip E. Satterthwaite, Richard S. Hess and Gordon J. Wenham (eds.), The Lords AnointedInterpretation of Old Testanentillessianic Texts (Carlisle: Paternoster, 1995), pp. 141-165.
72. See e.g. Moshe Weinfeld, Normative and Sectarian Judaism in the Second Temple Period (London: T. & T. Clark, 2005), pp. 268-278; cf Jubilees 6:I7.
73. E.g. Pao, Acts and the Isaianic Nov Exodus, pp. i15-i16.
71. See Jon Ruthven, "`This Is My Covenant with Them": Isaiah 59.19-2i as the Programmatic Prophecy of the New Covenant in the Acts of the Apostles (Part I)',JPT 17 (2008), pp. 32-47; "`This Is My Covenant with Them": Isaiah 59.19-z1 as the Programmatic Prophecy of the New Covenant in the Acts of the Apostles (Part II)',JPT i7 (2008), pp. 219-237.
74. The Spirit is not directly linked with Paul's references to the `new creation', though Yates argues that the importance of the Spirit is implied in Paul's argument (,Spirit and Creation in Paul, pp. i18-119).
2. C£ n. 147.
i. I consider all texts found at Qumran as fitting into the theology of the Qumran Community, whether they are written by them, or only accepted in their library. For my understanding of the history, see G. W. Lorein, `Een gebed tegen Jonathan de Makkabeeer', Nederlands Theologiscb TjdscbrditLIII (iggg), pp. 265-273 (270-272).
3. The texts come from F. Garcia Martinez, E. J. C. Tigchelaar, The Dead Sea Scrolls Study Edition (Leiden: Brill, 1997-8), except for iQH (H. Stegemann [t], Eileen Schuller, IQHodayot°, DJD XL [Oxford: Clarendon, 2009], including their numbering) and the Greek text of the Levi testament (H. Drawnel, An Aramaic Wisdom TextfromQumran. A New Interpretation of the Levi Document, JSfSup LXXXVI (Leiden: Brill, 2004), p.354.
6. 4Q4i6-418; see F. Garcia Martinez, A. S. van der Woude, De rollen van deDodeZee. Ingeleid en in hetNederlands vertaaldl (Kampen: Kok; Tielt: Lannoo, 1994), p. 406.
7. 7811 hiphil jussive z sg.m.; 718.
4. A. S. van der Woude, Wisdom at Qumran', in J. Day, et al. (eds.), Wisdom in Ancient Israel, Fs. J. A. Emerton (Cambridge: Cambridge University Press, 199S), pp. 244-256 (z5 5); A. Lange, Weisheit and Prddestination, STDJ XVIII (Leiden: Brill, 199S), pp. 46-47; E. D. Reymond, `The Poetry of 4Q416 2 111 1 5-19', DSD XIII (2006), pp. 177-193 (193); E. Puech, `Resurrection: the Bible and Qumran', in J. Charlesworth (ed.), The Bible and the Dead Sea Scrolls II The Dead Sea Scrolls and the Qumran Community (Waco: Baylor University Press, 2006), pp. 247-281 (265 n. 24); cf. T. Elgvin, `Early Essene Eschatology: Judgment and Salvation according to Sapiential Work A', in D. W Parry, S. D. Ricks (eds.), Current Research and Technological Developments on the Dead Sea Scrolls, STDJ XX (Leiden: Brill, 1996), pp. 126-165 (133): `representative of the wider Essene movement'.
G. W. E. Nickelsburg, `Response: Context, Text, and Social Setting of the Apocalypse of Weeks', in G. Boccaccini (ed.), Enoch and Qumran Origins. New Ligbton aForgotten Connection (Grand Rapids: Eerdmans, 2005), pp. 234-241 (240)
10. M. Baillet, Qumrangrotte g III (4Q482 - 4Qj2o), DJD VII (Oxford: Clarendon, 1982), p. 137; D. K. Falk, Daily, Sabbath, and Festival Prayers in the Dead Sea Scrolls, STDJ XXVII (Leiden: Brill, 1998), p. 61; A. S. van der Woude, `Prophetic Prediction, Political Prognostication, and Firm Belief. Reflections on Daniel 11:40 - 1 z:3', in C. A. Evans, S. Talmon (eds.), The Quest for Context and111eaning, Fs. J. A. Sanders, Bibl. Interpretation XXVIII (Leiden: Brill, 1997), pp. 63-73 (69 n. 14).
8. This is confirmed by 1. 17, where we find `your soul' (7 (7VIEJ]) instead of `your (holy) spirit': J. S. Rey, 4QInstruetion: sagesse et eschatologie, STDJ LXXXI (Leiden: Brill, 2009), p. 83.
9. And positive; for the opposite, see a71.
ii. It is a prayer, God is addressed: cf. U. 8-9: `For You are the living God.'
iz. Probably in the sense of `praying silently'.
13. Cf. E. Qimron, The Hebrew of the Dead Sea Scrolls, Harvard Sem. St. XXIX (Atlanta: Scholars, 1986), 5500.3. The derivation of the other root 71Y ('to press someone') is possible too. Cf. J. R. Davila, Liturgical Works, Eerdmans Commentaries on the Dead Sea Scrolls VI (Grand Rapids; Cambridge: Eerdmans, zooo), p. 261.
16. 1]11K1]f qal perf. 2 sg.m. + suffix i pl. of J]f (normally without K).
17• 4Q5o6 has the article; 4Q5o4 has not.
19. G. Bonani, et al., `Radiocarbon Dating of the Dead Sea Scrolls', AtigotXX (1991), pp 27-32 (3°)•
20. F. Garcia Martinez, A. S. van der Woude, De rollen van de Dode Zee. Ingeleid en in bet Nederlands vertaaldll (Kampen: Kok, 199S), p. 383; Cana Werman, `Qumran and the Book of Noah', in Esther G. Chazon, M. E. Stone (eds.), Pseudepigraphic Perspectives. The Apocrypha and Pseudepigrapha in Light of the Dead Sea Scrolls, STDJ XXXI (Leiden: Brill, 1999), pp. 171-181 (179-18o); H.J. Fabry `Die Messiaserwartung in den Handschriften von Qumran', in F. Garcia Martinez, Wisdom andApocaticism in the Dead Sea Scrolls and in the Biblical Tradition, BETL CLXVIII (Leuven: UP; Peeters, 2003), pp. 357-384 (368); J. C. Greenfield (t), M. E. Stone, Esther Eshel,AramaicLevi Document. Edition, Translation, Commentary, SVTP XIX (Leiden: Brill, 2004), pp. 19-20.
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15. With wordings of i Sam. 2:3.
18. Baillet,,Qumrdngrotte 4, pp. 57-5 8, 168, 170, 184.
22. CfII QPsa xxiv I I (Ps.155:12): same form (albeit in Hebrew) and same idea.
23. Aramaic; the Greek simply has `grace'; although there is a difference between a final kaf and a final nun, a copyist could make a mistake rather easily: see M. E. Stone, J. C. Greenfield, `The Second Manuscript of Aramaic Levi Document from Qumran (4QLevie aram)', LeMuseon CIX (1996), pp. 1-15 (15).
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51. Cf J. Murphy-O'Connor, An Essene Missionary Document? CD II, 14-V1,204-225); RBLXXVII (1970), pp. 2oI-229 (partly, as the title indicates: see pp. A. S. van der Woude, `Funfzehn Jahre Qumranforschung (1974-1988)', Theologische Rundschau LVII (1992), pp. 1-57 (55), mentions J. M. Boyce, `The Poetry of the Damascus Document' (diss. Edinburgh 1988), who would defend this position too.
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47. G. Maier, Mensch undfreier W1 ille, WUNT XII (Tubingen: Mohr, 1971), p. 18 8.
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53. Garcia Martinez, Van der Woude, De rollen van de Dode Zee, vol. I, pp. 220-223.
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52. As this manuscript was found (already in 1896) in the Genizah of Cairo, it has of course no Qumran number.
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58. Same principle in i iQT iii 5; cf. Deut. zz:6. See further J. M. Baumgarten, 'A Fragment on Fetal Life and Pregnancy in 4Q27o', in D. P. Wright, D. N. Freedman, A. Hurwitz, Pomegranates and Golden Bells, Fs. J. Milgrom (Winona Lake: Eisenbrauns, 1995), PP. 445-448.
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6o. For another interpretation, see Baumgarten, 'A Fragment on Fetal Life', p. 448.
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67. Cf. n. 55
69. Cothenet, `Document de Damas', ad loc.
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72. Cf. J. R. Levison, The Spirit in First Century Judaism, AGJU XXIX (Leiden: Brill, 1997), pp. 74-76, as a life-sustaining spirit, not as an exceptional, temporary endowment.
71. Cf. Lorein, TheAntichrist Theme, pp. 168-170, 174-175.
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68. E. Lohse, Die Texte aus Qumran (Darmstadt: Wiss. Buchges., 1971'), ad Inc. E. Cothenet, `Document de Damas', in J. Carmignac (ed.), Les Textes de Qumran II (Paris: Letouzey et Ane, 1963), pp. 129-204(155). Fabry, `Nose', p. 141.
73. Cf n. 70.
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77. It is the manuscript 1Q28, although this name is seldom used, as iQS was not published in the DJD series.
78. Beginning first century BC (Garcia Martinez, Van der Woude, De rollen van de Dode Zee, vol. 1, p. 184).
79. E. J. C. Tigchelaar, `In Search of the Scribe of iQS', in S. M. Paul, et al. (eds.), Emanuel, Fs. E. Tov, TVTSup XCIV (Leiden: Brill, 1994), PP. 439-452 (451-452); that was the reason why it was written rather carelessly.
74. Cf.G. W Lorein, `Maleachi', in Id (ed.), Geschriften over de Perrische tad, De Brug XI (Heerenveen: Groen, 2010), pp. 331-354 (340)•
75. Which makes the translation `throat' in Lev. 20:25 less appropriate.
81. 17h1:)1; a distinct form for 3 pl. fem. does not function regularly any more: Qimron, The Hebrew of the Dead Sea Scrolls, §310.128.
82. Cf. Job 33:3ob; Ps. 56:14b (and in the NT John 8:12).
83. In 4Q25 5 `his holy spirit'; in iQS `a holy (sanctified) spirit'.
86. n1nXl typical for Qumran Hebrew: Qimron, The Hebrew of the Dead Sea Scrolls, §500-3-
87. T1 hiphil imperf 3 sg.m. from -M; for the forma apocopata, see Qimron, ibid., §3io.iz9b.
84. P. Guilbert, `La Regle de la Communaute', in J. Carmignac (ed.), Les textes de Qumran traduits et annotes I (Paris: Letouzey et Ane, 196 1), pp. 9-8o, ad loc., translates with fidelite, which of course is a possible translation of 118K too - and perhaps in some cases even a better one - but for reasons of concordance, we always use `truth'.
85. But followed by a sg.
8o. But '7X could also be the preposition `towards, concerning'; cf. Isa. 1I:z for the combination `spirit of counsel'.
89. So that we do not need to read the whole passage about the two spirits. Of course, one could refer to John 14: i6-i7, z6, but that cannot be decisive for iQS.
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93. Does this mean that there is progressive revelation, and that the Law of Moses is not considered to be a monolithical block? Cf. Guilbert, `La Regle de la Communaute', p. 5 8 n. 40. If this would be true, it would be in opposition to the view of the Pharisees, who were afraid of the concept of progressive revelation (when would it end?): E. Levine, The Aramaic Version of the Bible. Contents and Context, BZAW CLXXIV (Berlin: W. de Gruvter, 1988), p. 75.
88. -il] In, lit. `water of (for) defilement', but here obviously `water for purification'; cf. F Zorell, Lexicon Hebraicum etAramaicum TVeteris Testamenti (Roma: Pontificium Institutum Biblicum, 1968), ad loc.
go. Cf. Maier, Mensch and Freie Wlille, pp. 189-1 go.
9i. Lorein, The Antichrist Theme, pp. 165, i77.
103. This supposedly deals with teaching of the law with regard to correct behaviour: P. Heger, `Did Prayer Replace Sacrifice at Qumran?', Revue de Qumran XII/85 (2005),pp.213-233 (223,226).
96. Only in 4Q25 8.
97. Only in IQS.
98. 1111 typical for Qumran Hebrew: Qimron, The Hebrew of the Dead Sea Scrolls, §500.3.
99. Printing error in DSSSE, as well in IQS as in 4Q25 8.
94. Cf the expression `spirit of prophecy' in the official Targums, where it replaces the Hebrew `spirit of God'. Levine, TheAramaic Version of the Bible, p. 66, thinks this is for anti-trinitarian reasons, but Al. Aberbach, `Prophets and Prophecy in Tar gum Jonathan to the Prophets', in: J. H. Ellens, et al., God's lydfor Our W'orldll,JSOTSup CCCLXXXIX, Fs. S. J. de Vries (London; New York: T. & T. Clark, 2004), pp. 82-97 (83), stresses the relation between prophecy and the divine spirit, and J. P. Schafer, `Die Termini "Heiliger Geist" and "Geist der Prophetic" in den Targumim and das Verhaltnis der Targumim zueinander', VTXX (1970), pp. 304-3 i4, points out that in other (in his opinion later) Targums the term `holy spirit' is used. For the relation between the spirit of God and prophecy, cf also Flavius Jose phus,Antiquitates VI 166.
9S. Guilbert, `La Regle de la Communaute', p. 59.
104. This makes clear how the Qumran Community evaluated cultic practices at the temple in Jerusalem. We find the same idea in the intertestamental literature in Sirach 35:1-5, and already in i Sam. I5:22; Ps. 5i:i8-i9; Prov. i5:8 (quoted in CD Xi 2i); Jer. 7:21-23; Hos. 14:3; Dlic. 6:7-8. See further R. A. Kugler, `Rewriting Rubrics: Sacrifice and the Religion of Qumran', in J. J. Collins, R. A. Kugler, Religion in the Dead Sea Scrolls (Grand Rapids: Eerdmans, zooo), pp. 90-I I 2.
105. M. G. Abegg, `iQSb and the Elusive High Priest', in Paul, et al., Emanuel, pp. 3-i6 (r3, 16).
io6. Abegg, `High Priest', pp. 9, 12; cf. Num. 6:24-27; see especially the first words.
107. For a translation `and with loyalty', the preposition should normally have been repeated (cf. B. Waltke, M. O'Connor, An Introduction to Biblical Hebrew Syntax Winona Lake: Eisenbrauns, 19901, §11.4.2). It is possible that TOM is the first word of a new sentence, because the text is broken after this word.
ioo. Or `more than', but in that case an adjective should precede. Guilbert, `La Regle de la Communaute', p. 6o, even translates with grace a, because he thinks that during the redaction of i QS the Community was still offering in the Temple (p. 61).
101. 4Q25 8 pl.
I02. Only in 4Q258; 11)7]] nifal ptc. st.abs. pl.fem. from :!71
ion. J. Coppens, `Le Don de 1'Esprit d'apres les testes de Qumran et le Quatrieme Evangile', in E M. Braun, et al., L'Evangile de jean. Etudes et Prohlemes, Recherches Bibliques III (Bruges: Desclee De Brouwer, 1958), pp. 209-223 (215).
io8. Palaeo;raphically, these words of 4Q393 date from about 40 sc cf. D. Palk, `Works of God and Communal Confession', in Chazon, et al., Qamran Cave 4 XX, pp. 23-61 (46-47).
116. Sap. Sal. itself dates from the end of the first century BC: M. Gilbert, `Wisdom Literature', in M. E. Stone (ed.), fesvish Writings of the Second Temple Period, CRINT 2 II (Assen: Van Gorcum; Philadelphia: Fortress, 1984), pp. 283-324 (312).
117. Coppens, `Esprit', p. 220.
120. In the same sense Ringgren, The Faith of Qumran, pp. 89-90.
121. Notscher,Aufsat~e, pp. 167, 169-171.
122. As does Coppens, v.s.
123. Notscher,AufsatZe, pp. 170,172.
124. Ibid., p. 171, with reference to 1 QH xx 15 (olim xii 12) - not so convincing, but texts available after Notscher's publication would sustain his position (e.g. 4Q213a fr. I i 14). For the relation between salvation and knowledge, see also 1 QH xix 12-17 (ohm xi 9-14); see further Ringgren, The Faith of Qumran, p. 114.
125. Notscher,Aufsat7e, pp. 167, 171.
126. Ibid., p. 16 8.
127. Ibid., p. 172; it is not clear why he finds Coppens's position `etwas Zu apodiktisch', while he himself has the same position.
114. Ibid., p. 219.
115. Ibid., p. 222. In the same sense Ringgren, The Faith of Qumran, p. 89.
118. Ibid., p. 221.
119. F. Niitscher, IVomAlten ZumNeuen Testament. GesammelteAufsat7e, BBB XVII (Bonn: Hanstein, 1962), pp. 1 ?6-174 (orig. `Heiligkeit in den Qumranschriften', Revue de ,Qumran 11/7 [196o], pp. 163-181, 315-344).
i12. Coppens, `Esprit', p. 217 n. i.
113. Ibid., p. 218.
1io. Coppens, `Esprit', pp. 216-217; cf pp. 221-223.
iii. See our pp. 385-386.
128. Ibid., pp. 173-174.
129. `Blessed is the man who does not defile the holy spirit of God which bath been put and breathed into him, and blessed is he who returns it to its Creator as pure as it was on the day when He entrusted it (to him).' Translation by R. H. Charles, The Apocrypha andPseudepigrapha of the Old Testament IL Pseudepigrapba (Oxford: Clarendon, 1913), p. 363; Hebrew text in R. H. Charles, The Greek Versions of the Testaments of the Twelve Patriarchs (Oxford: Clarendon, 1908), p. 244.
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