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Abstract

The thesis argued for here is that a social-scientific, poetics, and comparative analysis
reveals that all the religious phenomena listed in Deuteronomy 18.10-11 are bound
together in a conceptual unity. The religious practitioners and practices enumerated
properly portray various elements characteristic of ANE religious beliefs in conflict with
an emerging, world-constructing, and ideologically explicit Yahwistic vision of reality.
Furthermore, Deuteronomy presents the Yahwistic prophet, the nabi’, as the preemimnent

symbol of Yahwistic reality, which seeks to replace all other notions of reality in the
Israelite community:.

This study makes contributions to an interdisciplinary approach to biblical interpretation
by using a combination of social-scientific criticism, poetics literary analysis, and
comparative analysis of ANE religions and ethnographic field studies. Special
significance is given to Meir Sternberg’s poetics analysis, Peter Berger’s theory of world-
construction, Michael Carrither’s theory of intersubjectivity, and Douglas Davies’ theory
of clusters of belief. This study also makes contributions to the understanding of the
unique role of the Yahwistic prophet as preeminent cultural symbol in Israelite society.
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Chapter One

Introduction

There i1s much debate about the definitions of and relationship between magic,
divination, and religion in general,! and in the HB, as well as in the various ANE
(ancient Near Eastern) social contexts in particular.? Are magic and divination aspects
of a popular religion in Israel and other ANE religions? Or are magic and divination
normal aspects of ANE religion? These questions are important because much
confusion exists concerning the extent of magic and divination in the HB, ancient
Israelite society, and the societies of the ANE. The answers to the questions posed
above have many ramifications for the understanding of Yahwistic religion, the religion
of Israelites in general, and the religious beliefs of other ANE communities. For
example, they affect the way the practitioners and practices in Deut 18.10-11 are
understood. At times the religious phenomena enumerated have not been understood
to fit together appropriately.® The first item in the list alluding to child sacrifice has

been understood especially to be ill-suited to the cotext.* This problem will be

'I. G. Gager, “Panel Discussion: Magic in the Ancient World by Fritz Graf,” Numen 46/3 (1999) 291-
325; D. Hammond, “Magic: A Problem in Semantics,” 44 72 (1970) 1349-56; J. Middleton, “Magic:
Theories of Magic,” ER (New York: Macmillan, 1987) 82-9; P. Schifer, and H. G. Kippenberg,
“Envisioning Magic: A Princeton Seminar and Symposium,” Envisioning Magic: A Princeton
Seminar and Symposium (ed. P. Schifer and H. G. Kippenberg; Leiden: Brill, 1997) ix-xi.

’F. H. Cryer, Divination in Ancient Israel and Its Near Eastern Environment (Shethield: JSOT,

1994) 233-50; A. Jeffers, Magic and Divination in Ancient Palestine and Syria (SHCANE; Leiden:
Brill, 1996) 1-16; J. K. Kuemmerlin-McLean, “Divination and Magic in the Religion of Ancient
Israel: A Study in Perspectives and Methodology,” Ph. D. Dissertation (Nashville, TN: Vanderbilt
University, 1986) 67, 20-2; P. D. Miller, They Cried to the Lord: The Form and Theology of
Biblical Prayer (Minneapolis, MN: Fortress, 1994) 283-90; T. W. Overholt, Cultural Anthropology
and the Old Testament (Minneapolis: Fortress, 1996) 69-83; J. Sweek, “Book Review of Divination in
Ancient Israel and Its Near Eastern Environment,” JBL (1997) 725-7.

3 A.D. H. Mayes, Deuteronomy (NCBC; London: Marshall, Morgan & Scott, 1981) 280. Some while
not stating overtly that ma¥ bir b°no u-bité baes does not belong in the list, do not include 1t in the
discussion of magic and divination, either explicity or implicitly assigning it to a difterent category
(G. Braulik, The Theology of Deuteronomy: Collected Essays of Georg Braulik, O.S.B. [N. Richland
Hills, TX: Bibal, 1994] 195; Cryer, Divination in Israel, 256; Jefters, Magic and Divination, 123—4;
B. Kedar, Biblische Semantik [Stuttgart: Verlag W. Kolhammer, 1981] 90; J. K. Kuemmerlin-
McLean, “Divination and Magic,” 63—8; P. D. Miller, Deuteronomy [Interpretation; Louisville: John
Knox, 1990] 151; D. Olson, Deuteronomy and the Death of Moses [OBT; Minneapolis, MN: Fortress,
1994] 84; C. J. H. Wright, Deuteronomy [NIBCOT; Peabody, MA: Hendrickson, 1996] 216).

*The linguistic term cotext will be used to indicate the sentences, paragraphs and chapters
surrounding a text. The term context will signify the sociological or historical setting of the text (P.
Cotterell, and M. Turner, Linguistics and Biblical Interpretation [London: SPCK, 1989] 16).
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explicated in detail in Chapter 4. The thesis that I argue for in this study 1s that all the

phenomena listed in Deut 18.10-11, including child sacrifice, properly portray various

elements characteristic of ANE religious beliefs and practices in conflict with an

emerging, world-constructing, and ideologically explicit Yahwistic vision of reality.”
Positively, I am arguing that Deut presents the Yahwistic prophet, the nabi’, as the

preeminent symbol of Yahwistic ultimate values, which seeks to replace all other

notions of reality in the Israelite community.

Delimitation

Exploring the question of the relationship of magic and divination to religion in the
[sraelite and various ANE contexts will be centred in Deut 18. It is an appropriate
place to begin such a study because the longest list of practices often referred to as
magic and divination are found there (18.10-11). The terms found in Deut 18 will be
used as a point of departure to explore their links to other parts of the HB. In an ANE
comparative analysis, the terms and concepts in Deut 18 will be used as guides to
analogous religious practitioners and practices found in the ANE 1n the period
beginning with the formation of the Israelite community in Palestine in the Late Bronze
(LB) Age/early Iron Age to the exile in Iron Age I (586 BCE). Certain ethnographic
field studies will be used to help illumine religious issues in Deut 18. However, due to
space limitations, only a cursory review can be made of the relevant religious 1ssues

found in the ANE communities and ethnographic field studies.

Method

Admittedly, the thesis suggested is a difficult one to argue for conclusively. Yet, a
more nuanced understanding of the religion and worldview of the various ANE
cultures implied in Deut 18, as well as the Yahwists of the HB, is needed because the
regnant modern perspective of things ‘magic’ and ‘superstitious’ has obscured a more

accurate and sympathetic understanding of ANE religion. The following argument will

>For elaboration of the concept of world-construction and explicit/implicit ideology see Chapter 2, p.

49.
2



not resolve all the difficulties involved, but perhaps will aid in moving the discussion
forward. In order to make a contribution to the discussion and understanding of magic,
divination, and religion in the HB | am proposing a method combining social-scientific
criticism, literary criticism, and comparative analysis. This method can be broken down
further to include anthropological, sociological, and poetics theories, as well as
ethnographic and ANE religions comparative analyses. The literary theory of poetics
plays a significant part in interpretation because by nature, the HB is a work of
literature and must be read as such.® In most of the study the theory of poetics
elucidated by Meir Sternberg will remain tacit, while the elements of social-scientific
criticism will have more focused discussion. Anthropological and sociological theory 1s
necessary because i1t provides a theoretical basis for interpreting an ancient society
which is far removed from our experience in space and time.” A comparative analysis
using ethnographic case studies from the discipline of anthropology is important in that
it provides a type of concrete knowledge of societies, a phronesis, viewed as
preferable to theoretical knowledge by Aristotle and more recently echoed by Hans-
Georg Gadamer.® This concrete knowledge comes by way of experiencing and
analysing living communities in sustained academic investigation.” Comparison is an
innate epistemological method. The assumption that comparison is a means of building
one’s knowledge of the other was part of the reason for the rise of the discipline of
comparative religion in the 19th century.'” Finally, a comparative analysis of ANE
religions is necessary because the societies of the ANE were the closest in space and
time to ancient Israel. | propose that the mix of literary and sociological theory,
alongside concrete examples of ANE and modern cross-cultural communities with

worldviews generally analogous to the ANE, will provide an ‘in front of” the text

oM. Sternberg, The Poetics of Biblical Literature: Ideological Literature and the Drama of Reading

gBloomington, IN: Indiana University, 1985) 2.

Overholt, Cultural Anthropology, 3—21.
84 -G. Gadamer, Truth and Method (London: Continuum, 2003 2nd revised edition) 21.

9R. R. Wilson, Prophecy and Society in Ancient Israel (Philadelphia, PA: Fortress, 1980) 14-6:
Overholt, Cultural Anthropology, 1-3. )
lOE 3. Sharpe, Comparative Religion: A History (La Salle, IL: Open Court, 1990 2nd Printing) x1-xii.
See also B. J. Malina, The New Testament World: Insights from Cultural Anthropology (London:

Westminster John Knox, 2001 3rd Edition) 3—4.
3




conditioning of the reader furnishing a more nuanced understanding of the definitions
and relationship of magic, divination, and religion in Deut 18. Chapter 2 will be

devoted to the discussion of method. Let us now make explicit some assumptions and

definitions used in the study.

Assumptions and Definitions

In this discourse I assume a purpose for language, without which this project would
flounder.'’ In the same way, whether reading ancient texts or modern ethnographic
case studies, 1t 1s assumed that there is a purposive sense embedded in the text which
the reader must apprehend.'* This in turn leads to understanding. This does not mean
that the reader does not get it wrong, or does not struggle to understand the other in
the process of reading. But it does mean that by applying certain heuristic principles,

the margin for error in understanding is reduced. This will be discussed further in

Chapter 2.

[ realise at this point that there are terms used that require definition. In this study
there will be two types of definitions given. First, an ethnographic method will be used.
This method seeks to tlag up discrete concepts by transliterating the local words used
for the terms being expressed. Each culture has a umique social realm which gives
subtlety to the meaning contained in their words.!? By remaining sensitive to this
reality a more nuanced understanding of terms and worlds is achieved. So for example,
in discussing concepts of ‘magic’ in the Egyptian context the term Ak ’w will be used, in

the Assyrian context asipitu or kassaputu will be used, and in the Hebrew kesep will

be used.

'I1n this way I follow those who understand language to carry meaning, and that texts objectively
communicate with their readers, even while admitting the limits of language for communication (ct.
Gadamer, Truth, 383—405; P. Ricouer, Interpretation Theory: Discourse and the Surplus of Meaning
[Fort Worth: Texas Christian University, 1976] 63; G. Steiner, Real Presences [Chicago: University
of Chicago, 1991] 3—4; Sternberg, Poetics, 1-23). This means that I do not follow a Derridean theory
of language which says, in essence, that the “significative nature of language appears rather uncertain,
E)artial, or inessential (J. Derrida, Writing and Difference [Chicago: University of Chicago, 1978] 4).”

2Sternberg, Poetics, 1.
3R, Rappaport, Ritual and Religion in the Making of Humanity (CSSCA; Cambridge: CUP, 1999) 9.
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A second type of theoretical definition will be used for more general words or phrases
which translate alien concepts for the reader. This follows Karel van der Toorn's
comment that an alien culture must be translated for its readers in order to be

understood.'* This requires an attempt to provide theoretical definitions for the

religious phenomena under consideration. Van der Toorn describes this definitional

step in the following way:

The basis for any interpretation of the past—the basis, in fact, for history as a
scholarly discipline—is the assumption that there is some common ground
between previous generations and ourselves. Of course, they were different
from us, and their lives and times unlike our own. Yet beneath the evident
dissimilarities, we must assume the presence of some continuity by virtue of
which their experience is somehow relevant to us.The axiomatic assumption of
a common ground justifies our use of modern notions and concepts in the eftort
to read and organize the past. To bridge the distance between them and us we
are forced to continually shift from their terms to our terms and back. To
remain wholly within their terms (which is more than a matter of words,
because these terms reflect and perpetuate a certain vision of reality) would
defeat all efforts at interpretation. We cannot understand cultures different from
our own unless we appropriate them by an effort of translation. Scrupulous

adherence to the rule of Eigenbegrifflichkeit would condemn us to

incomprehension. '

On the other hand, Michael Carrithers articulates the definitional and interpretive
problem succinctly when he says “We need cultural glosses, but we need to be wary of
them.”!® Realising the need for cultural glosses, along with the care and sensitivity

necessary to understand local meanings correctly, some theoretical definitions for the

14K v. d. Toorn, Family Religion in Babylonia, Syria and Israel: Continuity and Change in the
Forms of Religious Life (SHCANE; Leiden: Brill, 1996) 6-7.
15Toorn, Family Religion, 6-7.
l6M. Carrithers, Why Humans Have Cultures: Explaining Anthropology and Social Diversity
(Oxford: OUP, 1992) 107.
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terms used above will be ventured. I have attempted to follow general sociological

definitions, but consensus is often lacking for many of the terms I am compelled to use

such as magic, divination, and prophecy. I am often, but not exclusively, preferring the
phrase divine or supernatural power, in the place of the term ‘magic’ because of its
strong cultural and pejorative connotations which often do not fit cleanly with
practices described in ANE societies. But there are places where it cannot be avoided.
Unless otherwise qualified, I will use ‘magic’ when referring to an impersonal
supernatural power, either existing independently or bequeathed by some type of deity.
used to manipulate reality either for benevolent or malevolent purposes. Used in this
sense 1t 1s not to be understood as a pejorative term, but simply descriptive of certain
types of supernatural phenomena. ‘Magic’ is understood as belonging to a religious
pattern of beliefs.!” Quotation marks will bracket the term ‘magic’ to highlight the
acknowledged notorious difficulty in agreeing on a theoretical definition. Contrary to
some, In this study ‘magic’ is not used as a genus for divination because I would argue
that they are conceptually distinct. Both “‘magic’ and divination are understood to be
species under the genus ‘religion.” The essential characteristic of ‘magic’ which
differentiates it from divination is control.'® Therefore, ‘magic’ will not be understood

to include aspects of divine revelation.'”

The next term needing qualification is divination. | understand divination to have both
an objective and subjective revelatory function, which are interpreted by a traditional
set of criteria. The objective aspect of divination is seen in the manipulation or
‘reading’ of natural or man-made objects such as lots, arrows, the flights ot birds, or

the entrails of sacrificial animals. It also includes a type of dream interpretation

I7ct. Middleton, “Magic,” 82; Hammond, “Magic,” 1355. This definition will not be satisfying for
many, but it seems preferable to using ‘magic’ as a genus for all supernatural phenomena, thereby
understanding everything from miracles to sorcery, prophecy to witchcraft, to come under its province
(pace J. Milgrom, Numbers [JPSTC; Philadelphia: JPS, 1990] 471). Such a broad definition of magic
would suit a materialist perspective, but would not suit the variety of religious worldviews which
range across space and time.

t8gweek, “Divination,” 727.

19This is in contrast to Cryer and Olmo Lete who describe divination as a subcategory of magic
(Cryer, Divination in Israel: G. d. Olmo Lete, Canaanite Religion According to the Liturgical Texts

of Ugarit [Bethesda, MD: CDL, 1999] 63, 345).
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controlled by a tradition of standard interpretive norms, such as the Mesopotamian
dream interpretation book. This is essentially an objective, or ‘scientific,” process of

discerning the divine message in dreams. The subjective aspect of divination is found in
the interpretation of dreams or revelations given in response to inquiries, such as
dream incubation or the Delphic oracles of ancient Greece. The interpretation does not
come by means of an objective set of criteria, but by some type of subjective
inspiration. The latter overlaps with the definition of prophecy given below, in that it is
direct communication from a deity. The knowledge obtained through divination can
concern the past, present or future.?’ Objective divinatory answers are often limited to
binary responses, either yes or no, but sometimes there is a neutral third answer. Its
procedure 1s usually mechanical, for example the casting of lots (cleromancy). But
divination also can be a more complex science which goes beyond binary or trinary
answers. One example would be horoscopes and other types of astrological forecasts.
Most often divination is understood to be a process in which a deity (or deities)
communicates, indirectly or directly, with humanity. But 1t can also be understood to
be an impersonal power. The details of divine or supernatural communication will vary

from culture to culture.?! The essential feature of this term which separates it from

‘magic’ is knowledge.**

Prophecy has been mentioned in the forementioned discussion about divination.
Nissinen defines prophecy as a noninductive or subjective process described as a
“human transmission of allegedly divine messages.”*> As with divination, this
knowledge can concern either the past, present, or future. Key issues distinguishing it
from divination are that the method is solely subjective or inspirational, and

communication from the deity (or deities) is direct, and not by indirect means, or via

20M. Barré, “The Portrait of Balaam in Numbers 22-24,” Interpretation 51/3 (1997) 256; G. Frantz-
Szabo, “Hittite Witchcraft, Magic, and Divination,” CANE 111 & 1V (Peabody, MA: Hendrickson,
2000 Reprint) 2013; Plato, The Dialogues of Plato, Vol 3 (trans. B. Jowett; London: OUP, 1963 4th
edition) 150—1; E. M. Zuesse, “Divination,” ER 4 (London: Collier Macmillan, 1987) 375.

21f Zuesse, “Divination,” 376-9.

22gweek, “Divination,” 726-7.
23M. Nissinen, Prophets and Prophecy in the Ancient Near East (WAW; Atlanta: SBL, 2003) 1. Cf.

also G. T. Sheppard, and W. E. Herbrechtmeier, “Prophecy: An Overview,” ER 12 (London: Collier

Macmillan, 1987) 8.
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an impersonal power.?* Often prophecy deals with ethical or social reform as in
Yahwistic prophecy or the Egyptian prophecy seen in the Admonitions of Ipu-wer,*> or
the Akkadian Oracles Concerning Esarhaddon.*® But as mentioned above. the

subjective aspects of divination may overlap xwith prophecy.

T'he theoretical model for ‘magic,” divination, and prophecy presented here views the
all to be various species of religious experience. In order to map the relationship of
these theoretical terms, | have developed the following diagram. I have included
sacrifice’’ in this model because it is a key religious element, along with the fore

mentioned religious phenomena, generally acknowledged to be present in Deut 8.

Religious Phenomena

]

Sacrifice Divine Revelation Supernatural Power

| (Magic)

Divination Prophecy

As can be seen in the diagram above, divination and prophecy are understood to be
species of divine revelation. Also, the different elements in the diagram are not
understood to be in distinct categories, but the lines linking them connect them in ways
which overlap in varying degrees, depending on the culture in which they are found. In

Chapter 3 the significance of sacrifice for this study will be elucidated.

The next term to clarify i1s poetics. I take it to be the principles or structure which
govern the writing of literature. Aristotle (c¢. 350-285 BCE) was the first to coin the
term which was used in the title of his famous treatise.’® More recently Sternberg has

used the term to describe the principles or system-at-work, which govern the structure

24Cf. J. Lindblom, Prophecy in Ancient Israel (Oxford: Blackwell, 1967 Reprint) 1—6.

25 ANET, 441-444.

26 ANET, 449-450.
27For the significance of sacrifice in relation to things regarding divination see pp. 69, 77, 94, 96, 97,

110-1, 112, 116, 124-5, 146-8, 184, 269-75, 283-4; and to things regarding ‘magic’ see pp. 97. 184,

260-1, 269-75, 283-4.
28 Aristotle., Poetics (London: Penguin, 1996).



of the literature of the HB.” The use of poetics is foundational for any work of

literature, including the HB.

A specific aspect or method of anthropology is ethnography. In the English-speaking
world it is the primary method of anthropology. Ethnography is the method of
fieldwork and its resulting written record. Ethnographers, beginning with Bronislaw
Malinowski in the early twentieth century, began to systematically study small non-
Western communities by living in them for a year or more. They developed their
anthropological theories by means of their first-hand experiences participating in and
observing the host communities.”® Ethnographic studies will be used to provide a
widened cross-cultural knowledge base from which to analyse Israelite and ANE
communities. In this way, for the reader, they function mainly as an ‘in front of” the
text conditioning for the interpretive process.?' More will be explained in the next

chapter about the use of ethnographic case studies.

Returning to the main point, this thesis argues that the various religious phenomena
listed in Deut 18.10-11 are well suited to its cotext, and are aspects of a recognisable
pattern of ANE beliefs which Yahwism seeks to replace. The prophet, nabi’, is the
primary controlling symbol for this new pattern. I propose to argue for this thesis by
beginning with a detailed explanation of method (Chapter 2); analysing similar
religious phenomena in a variety of ANE, AMW (Ancient Mediterranean World), and
CW (Classical World) societies, and ethnographic studies (Chapter 3); then looking at
the religious phenomena listed in Deut 18 and related texts in the HB in a comparative
method with ANE and modern ethnographic case studies (Chapter 4); and finally
summarising the argument in the final chapter (Chapter 5). With the basic plan for the

thesis and some assumptions made clear, along with a handful of prelimmary

29Gternberg, Poetics, 2.
30D, Davies, Anthropology and Theology (Oxford: Berg, 2002) 7; G. W. Stocking, Jr., The

Ethnographer’s Magic: and Other Essays in the History of Anthropology (Madison, WI. University of

Wisconsin, 1992) 404.
31 A C. Thiselton, “‘Behind’ and ‘In Front Of the Text,” After Pentecost: Language and Biblical

Interpretation 2 (SHS; eds. C. Bartholomew, C. Greene and K. Moller; Carlisle: Paternoster,

2001) 97-102.
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definitions given, let us now proceed to the detailed explanation of methodology in

Chapter 2.
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Chapter Two
A Social-Scientific, Poetics, and Comparative Methodology
Introduction

As has been explained in the last chapter, the thesis that I argue for in this study is that
each of the practitioners and practices itemised in Deut 18.10-11, including ma“ bir
b*né u-bité baes, fit together well conceptually according to the perspective of various
ANE communities, as well as that of the implied Yahwistic author who observes and
comments on aspects of the religious organisation of those communities in this
passage. The details of the HB often lack perspicuity to those of us in the modern
world due to the space-time gap between us and ancient Israel. This has made it
challenging to understand the religious phenomena listed in Deut 18.10-11. In order to
help make the HB and its social milieu clearer biblical scholars employ various
strategies, including the use of the social sciences. Among the social sciences,
anthropology has been used with varying degrees of success. Despite sustained
criticism of the evolutionary assumptions of the anthropologists of the nineteenth
century,! the anthropological theories from that period have had a profound and
enduring hermeneutical effect in OT studies. Edward B. Tylor,? Robertson W. Smith,’
and James G. Frazer,* are names associated with the pioneering phase of the discipline

of anthropology,’ and the use of anthropology in biblical studies.® Indeed they are still

'p. L. Berger, The Social Reality of Religion (London: Faber and Faber, 1967) 158, 187, Cryer,
Divination in Israel, 43—6; M. Douglas, Purity and Danger. An Analysis of Concepts of Pollution
and Taboo (London: Routledge, 2004 Reprint) 34-5; Jefters, Magic and Divination, 5; A. E. Jensen,
Myth and Cult Among Primitive Peoples (London: University of Chicago, 1963) 14-9; B.
Malinowski, Magic, Science and Religion: And Other Essays (London: Souvenir, 1974 Reprint) 19;
Sharpe, Comparative Religion, xii-xiii; Stocking, Ethnographer’s Magic, 352—4.

°E. B. Tylor, Religion in Primitive Culture (Gloucester, MA: Peter Smith, 1970).

3R. W. Smith, Lectures on the Religion of the Semites (Edinburgh: Adam and Charles Black, 1889).
41 G. Frazer, Golden Bough: A Study in Magic and Religion (New York: Macmillan, 1959 Reprint).
>Malinowski, Magic, 18-9, 21; Sharpe, Comparative Religion, 53-8, 77-82, 87-94; Stocking,
Ethnographer’s Magic, 17-8, 40, 57, 220, 355; V. W. Turner, The Ritual Process: Structure and

Anti-Structure (New York: Aldine de Gruyter, 1969) 3.
6 ANET, xix; Cryer, Divination in Israel, 37, 43-51; Jeffers, Magic and Divination, 4-6, 8-9.
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cited in biblical research up to the present time.” Explicit use of anthropological theory
and research by biblical scholars up to the mid 20th century was usually limited to the
late 19th century work of scholars such as Tylor, Smith, and Frazer.8 Ernest W.
Nicholson and Frederick H. Cryer mention that the theories of sociologist Max Weber.
which were also based on unilinear evolutionary assumptions, are implicit in the social
understanding of Albrecht Alt and Martin Noth.” This early period of anthropology
and sociology continues to have significant impact in biblical studies. Anthropological
research from the early 20th century onward was not used significantly in biblical
studies until the second half of the twentieth century. From the 1960s to the present
time there has been a marked increase of interest in current anthropological and
sociological theory, as well as the descriptive anthropological method of ethnography.
This increase has been notable especially since the 1980s.!Y One indication of this was

the emergence 1n the mid-1980s of the biblical studies method called Social-Scientific

Criticism. '

Current scholarship is characterised by rich interdisciplinary activity.'? This study seeks

to participate in the interdisciplinary dialogue by using anthropological and sociological

theory alongside the interpretative literary theory of poetics.!> Combined with these

7Cryer, Divination in Israel, 43—-51; Jefters, Magic and Divination, 4-6; M. S. Smith, The Early
History of God: Yahweh and the Other Deities in Ancient Israel (Cambridge: Eerdmans, 2002 2nd

edition) 78 n. 44, 114 n. 27.
81 W. Rogerson, Anthropology and the Old Testament (GPT; Oxford: Blackwell, 1978) 12.

9Cryer, Divination in Israel, 14.
0p. J. Chalcraft, ed., Social-Scientific Old Testament Criticism (BS; Shetheld: Shetheld Academic,

1997) 13.
| lM:a,ry Douglas’ treatment of Levitical laws in her seminal work Purity and Danger, was a

benchmark in the resurgence of the use of anthropology in the HB, but Norman Gottwald’s work was
particularly noteworthy in sparking OT interest in the use of social science methods (N. K. Gottwald,
The Tribes of Yahweh: A Sociology of the Religion of Liberated Israel 1250-1050 B.C.E. [London:
SCM, 1980]). Notable in NT studies was the work of Bruce Malina and the “Context Group.’
Significant in this development was the dedication in the mid-1980s of two volumes of Semeia (35
and 37) to ‘social-scientific criticism’ (W. R. Herzog, “Forward,” The Social Gospel of Jesus: The
Kingdom of God in Mediterranean Perspective [author B. J. Malina; Minneapolis: Fortress,

2001] 1x).
1201 Clifford Geertz’ observation of the “blurred genres” in reference to the discourse that takes place

between the various academic disciplines today ( C. Geertz, Local Knowledge: Further Essays in

Interpretive Anthropology [London: Fontana, 1983] 19).
13 Aristotle, Poetics; R. Alter, The Art of Biblical Narrative (New York: Basic, 1981); S. Bar-Efrat,

Narrative Art in the Bible (Sheffield: Almond, 1989); A. Berlin, Poetics and Interpretation of
Biblical Narrative (Sheffield: Almond, 1983); D. M. Gunn, and D. N. Fewell, Narrative in the
Hebrew Bible (Oxford: Oxford Bible Series, 1993); J. L. Ska, Our Fathers Have Told Us:
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theoretical tools, a comparative method will be employed using ANE texts and
ethnographic field studies. Space does not permit a detailed description of the
venerable tradition found in the comparative method using ANE texts, but it has long
been understood to be foundational for understanding the HB.'* The theories and
descriptive studies mentioned above combine to prepare the reader for Interpreting the
text of the HB by giving a heightened sensitivity to the complex realities of cultures
and communities far removed from our own.'> The method described above is a way
of learning to feel more comfortable and discerning in a variety of different worlds,
each with their own complex of similarities and differences. It is a means to deepen and
expand our hermeneutical horizon.'® This method is not assumed to be a sort of
heuristic panacea, but is an effective option that can be used alongside other
Interpretative methods. More specifically, 1 hope to show that by combining these
various methods, hermeneutical insight will be gained in at least four ways critical for
understanding Deut 18. For example, concerning understanding the practitioners and
practices listed in Deut 18.10-11, the result of employing this method will be 1) a more
precise understanding of religion, ‘magic’, and divination (through use of
anthropological and sociological theory, as well as by examining analogous religious
phenomena in ANE societies and more recent ethnographies); 2) a more nuanced
(more emic or competent) understanding of the Yahwistic worldview, as well as the
worldviews of other ANE communities; 3) a more effective epistemology (based on an

analogy of participant observation); 4) a more discerning understanding of the

Introduction to the Analysis of Hebrew Narratives (Subsidia Biblica; Rome: Editrice Pontifico Istituto
Biblico, 1990); Sternberg, Poetics.

4 W. F. Albright, Yahweh and the Gods of Canaan (Garden City, NY: Doubleday, 1969 Reprint) ;
ANET: Nissinen, Prophets; A. L. Oppenheim, Ancient Mesopotamia: Portrait of a Dead Civilization
(London: University of Chicago, 1977 Revised Edition); D. Pardee, Ritual and Cult at Ugarit
(Atlanta: SBL, 2002); J. M. Sasson, ed., Civilizations of the Ancient Near East [-1V (Peabody, MA:
Hendrickson, 2000 Reprint); M. S. Smith, Early History of God; K. v. d. Toorn, B. Becking and P.
W. v. d. Horst, eds., DDD (Leiden: Brill, 1999 2nd Edition).

DL Overholt, Cultural Anthropology, 3.

101 have in mind Gadamer’s ideas about the ‘situation’ and ‘horizon’ of the reader. What is hoped for
is that the horizon of the reader can be ‘expanded’ or even a ‘new horizon’ might be gained by means
of the theories and data from anthropology, sociology, comparative, and literary method (see

Gadamer. Truth, 302).
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dynamics of social change (world-construction, explicit/implicit ideology. mutability
and intersubjectivity). There are a number of terms [ have used just now which are
enclosed in parentheses. They will be defined in due course. In the meantime. if

employing the method explained above yields these four benefits, then a better under-

standing of the list of religious phenomena in Deut may reasonably be expected.

The next section will provide a more detailed definition of the various aspects of the

eclectic method which will be used in this study. We will begin with anthropology and
soclology, followed by the history of how they have been used in OT studies, then an
explanation of social-scientific criticism. Following that, the comparative method will
be discussed. Afterwards there will be a discussion of a theory of literary poetics, and

how this interfaces with anthropological and sociological methods.
Anthropology and Sociology

Anthropology and sociology overlap in their concern for understanding and interpret-
Ing people and society, so they share common ground with the human interest of bibli-
cal scholars who are keen to understand and interpret the cultures portrayed in the
Bible. Space precludes detailed explanation of the disciplines of anthropology and
sociology, and so the following description will be brief. Both anthropology and
sociology are concerned with the analysis of culture and society, but anthropology is
generally interested in understanding and elucidating alien cultures. There 1s a prefer-
ence In Britain to refer to the discipline as social anthropology, while American
scholars favour the term cultural anthropology. The former retlects an historic
tendency for analysis of the concrete, such as kinship structure. The latter tends to

favour the analysis of the ideals of a community.'’ In this study there will not be a need

'"The term anthropology was coined by Kant (K. Hart, “Forward,” Ritual and Religion in the Making
of Humanity [author R. A. Rappaport; Cambridge: CUP, 1999] xvi1) and has been used with difterent
meanings in various Western cultures. As one reads anthropological literature in English, French,
and German, it is important to bear this in mind. The German Anthropologie reters more to the
nature of human beings. In German literature the study of various ethnic groups would usually be
called Ethnologie. In French, the term nearest to capturing the meaning of anthropology would be
sociologie. In English, anthropology can mean either the biological study of humans or the study of
the sociology of distinctly foreign communities. The latter meaning is the more common usage (J. W.
Rogerson, Anthropology, 9—10). In current scholarship British and American anthropology have been

14



to distinguish between British and American anthropology, and so the term anthropol-
ogy will be used.'® Yet, a helpful distinction is made by some in anthropology between
the terms culture and society. This distinction will be kept in this study. Culture will be

used to signify the ideal behaviour of a society, and society itself will mean the actual

behaviour of a people which often is at odds with its cultural ideals.'® However. there

is much overlap between the two and so the distinction will not be pressed rigidly.

Sociology, as distinguished from anthropology, is characterised by its concern for

knowing and interpreting one’s own culture, or near cultures, and not so much that of

an alien one. Emile Durkheim explained:

Soclology sets for itself problems other than those posed by history or eth-
nography ... [I]ts goal is first and foremost to explain current reality, some-

thing close to us and consequently capable of affecting our ideas and

actions.?Y

In addition to Durkheim’s The Elementary Forms of the Religious Life, classic exam-

ples of a sociological analysis of one’s own, or near cultures, would be Karl Marx’s 4
Communist Manifesto,?' and Max Weber’s The Protestant Ethic and the Spirit of

Capitalism, or The Sociology of Religion.**

With these basic distinctions in mind, let us review the development of anthropology,

and to a lesser extent sociology, in order to better understand the long relationship

brought closer together, focusing , for example, on the symbolic aspects of culture with an emphasis
on a self-reflexive, or auto-biographical method (cf. Carrithers, Cultures; G. E. Marcus, and Michael
M. J. Fischer, Anthropology as Cultural Critique: An Experimental Moment in the Human Sciences
{London: University of Chicago, 1986]; Stocking, Ethnographer’s Magic, 13; Turner, Ritual).
SCarrithers, Cultures, 13.

IQStocking, Ethnographer’s Magic, 145-6.

20E  Durkheim, The Elementary Forms of the Religious Life (Oxford: OUP, 2001 Reprint) 3.

21K Marx, A Communist Manifesto (New York: Penguin, 2002 Reprint).

22M. Weber, The Protestant Ethic and the Spirit of Capitalism (New York: Scribner’s, 1958 Reprint);
M. Weber, The Sociology of Religion (Boston: Beacon, 1991 Reprint).
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they have had with biblical studies, reaching back to the 19th century. This history has

had an impact on the understanding of key issues in Deut 18, both general and specific.
The Development of Anthropology in OT Studies

Following E. E. Evans-Pritchard and John Rogerson, an overview of the history of the
relationship of anthropology and biblical studies can be organised into three periods.??
The first period spans the 18th to the mid-19th centuries when anthropology as a dis-
tinct discipline and product of the Enlightenment began to develop. In this period there
was no direct influence on OT studies. Additionally, no formal recognition of a dis-
cipline called cultural or social anthropology was recognised. During this period
scholars, mainly philosophers, collected information from friends and contacts who
happened to be living or travelling abroad. These philosophers developed speculative
theories, and used information about alien cultures which they received from second-
hand sources to support their theories.?* Since this period had no direct impact on bib-

lical studies there is no need to dwell on it, so we will move on to the next two sig-

nificant periods.

The second period Evans-Pritchard identifies is from the mid-19th to early 20th
century and was dominated by a unilinear evolutionary theory, as were most disciplines
of the period.?®> Rogerson notes that this period had the deepest impact on OT
studies.?® In this period Wellhausen wrote his enduring reconstruction of the history of

[sraelite religion, based on a unilinear evolutionary understanding of social develop-

ment. This was the period when Frazer wrote his classic The Golden Bough and Smith
made much use of anthropological concepts in his OT work, and actually broke new

eround for the nascent fields of anthropology and comparative religion.?” Tyler, Smith,

23k E. Evans-Pritchard, Social Anthropology (London: Cohen & West, 1951) 21-129;J. W.
Rogerson, Anthropology, 16. See also Jeffers, Magic and Divination, 6 n. 26.

24E vans-Pritchard, Anthropology, 27.
25Stocking.,. Ethnographer’s Magic, 17.

265 W. Rogerson, Anthropology, 12.
27R . W. Smith, Lectures on the Religion of the Semites. For an explanation of Smith’s impact on the

disciplines of anthropology and comparative religion se¢ Sharpe, Comparative Religion, 80; Stocking,

Ethnographer’s Magic, 220, 335.
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and Frazer were understood to be among the handful of founding fathers of the dis-

cipline of anthropology as we know it.2® The overlap of anthropology and biblical
studies in this period is embodied in the scholarship of Smith. He not only held the
chair of Old Testament Studies at the Free Church College in Aberdeen. and during his
prolific career wrote two significant articles concerning the practitioners and practices
of Deut 18.10-11,%” but also pioneered the anthropological method of fieldwork by

living among bedouin communities in the Middle East.3° This method endures to the

present as the primary method in anthropology, in spite of continuing experimentation
with new approaches.’' One way this second period of anthropology was distinct from
the previous one was its view that the study of culture was important in its own right,
and not simply to adorn a priori theories with exotic data. But the theoretical work
suffered from the assumption that all societies pass through identical stages of evolu-
tionary development, and that in the perceived early stage primitives were mentally
inferior, leading to theories about, or implicit assumptions of, racial inferiority.>?
Apparent similarities of belief and custom between cultures led to hasty generalisa-
tions. The impact this had on OT studies was the notion that the many lacunae of
knowledge about ancient Israelite culture and society could be filled and reconstructed
easily via a comparison with data from contemporary primitive communities. Evolu-
tionary theory was the framework from which developed the notion that ‘magic’ was
the first stage in the development of higher forms of religion and science, as well as the
JEDP theory, which was based on a similar view of the development of religion —
going from the simple to complex, lower forms to higher forms.’® The unilinear evolu-
tionary theory of the development of religion and society was generally eschewed in

anthropology, sociology, and comparative religion in the early 20th century, led by

288harpe, Comparative Religion, 53-8, 77-82, 87-94; Stocking, Ethnographer’s Magic, 17-8, 40,
57, 220, 355; Turner, Ritual, 3.

29R. W. Smith, “On the Forms of Divination and Magic Enumerated in Deut. XVIII. 10, 11. Part I,”
JP 13 (1884) 273—-87; R. W. Smith, “On the Forms of Divination and Magic Enumerated in Deut.
XVIIIL. 10, 11. Part IL,” JP 14 (1885) 113-28.

3 OSharpe, Comparative Religion, 77-9.

3] Stocking, Ethnographer’s Magic, 369.

3 2Cryer, Divination in Israel, 44; Jensen, Myth and Cult, 14-9; Malinowski, Magic, 17-25; Stocking,
Ethnographer’s Magic, 354.

33Evans-Pritchard, Anthropology, 29.
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anthropologists Frans Boas and Bronislaw Malinowski, for its racist tendencies and
ideological bias were out of sync with the data compiled by ethnographers.>* Another
assumption of the evolutionary view was that as religion evolves, supernatural reli-
gious phenomena is discarded for higher forms of ethical religion, shorn of super-
natural or transcendant notions. The highest form of evolution 1s “science” in which
belief in supernatural phenomena 1s shelved completely. Supernatural phenomena
become disparagingly labelled ‘magic.’ In this view modern secular societies are sup-
posed to be the exemplar of enlightened empirical thinking, free tfrom the superstitions

of early and primitive societies.’> However, anthropology and comparative religion

have shown that belief in supernatural phenomena

may be collected from all historical periods, the earltest as well as the most

recent, and from all peoples, primitives as well as the most civilized.”

Unfortunately, as Douglas has charged, in OT studies many of the unilinear evolution-
ary assumptions about Israelite religion, as well as the primitive nature of ‘magic” and
its position as an early stage in the development of religion or science, still hold cur-

rency.’’

The last period that Evans-Pritchard mentions begins in the early 20th century and
continues to the present time. This period in anthropology is characterised by field-
work (or ethnography) and the theoretical notions of functionalism, structuralism, and
embodiment.3® It is common at the present experimental time in the social sciences, for
anthropologists, sociologists, and social-science OT critics to be using various aspects

of each of these theories, and many others not mentioned, simultaneously, as is the

3'4Malinowski,,, Magic, 17-25. See also Jensen, Myth and Cult, 14-9; Sharpe, Comparative

Religion, 188; Stocking, Ethnographer’s Magic, 90, 352-4.

39Frazer championed the particular evolutionary social theory that society passes through three stages
of development: magic, religion, and science ( Evans-Pritchard, 4 nthropology, 32). His view has had
a profound impact on OT studies and its views of ancient Israelite society.

; 6F}ensen, Myth and Cult, 20. See also Sharpe, Comparative Religion.

3"Douglas, Purity, 25-6.

38Evans-Pritchard, Anthropology, 50; Malinowski, Magic, 237-8; Overholt, Cultural

Anthropology, 11; J. W. Rogerson, Anthropology, 16-7; Stocking, Ethnographer’s Magic, 14, 62,

354.
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case in this study.”” What follows will be a discussion of the history and theory of the
three significant theories mentioned above, as well as the definitions of many key

anthropological and sociological concepts used, for an “in front of the text’ reading of

Deut 18.

Functionalism

Functionalism can be defined as the understanding that the values and symbols of
human culture and society, such as religion for example, are created by humans for the
control, functioning, and ordering of society.*® In this understanding there is no objec-
tive transcendent reality, or at least in the analysis of culture, this is of little sig-
nificance.*! Durkheim is the one most often associated with the founding of the
functionalist school.** It was during the period of functionalism that ethnography,
based on the method of fieldwork originally pioneered by Smith, and made standard by
Boas, and more significantly by Malinowski, came to the fore.*? Ethnography can be
described as research based on first-hand experience in cultural immersion (called
participant observation) by trained anthropologists in a distinct alien community for a
period of approximately eighteen months in which they learn the language of the host
culture and document their observations.** It is a descriptive enterprise from which
cultural and social theories are constructed. We saw 1n the second period of the devel-
opment of anthropology mentioned above that broad theoretical generalisations dis-
embodied from their social contexts were formulated by armchair anthropologists. By
way of contrast, in the functionalist period there was the realisation of the /local nature

and distinctiveness of each community and that any similarity in form between cultures

does not necessarily mean similarity in meaning.*

3 9Cryer, Divination in Israel, 18-20; Stocking, Ethnographer’s Magic, 358-72.
4OSharpe, Comparative Religion, 83.

41Berger, Social Reality, 180.
42$harpe, Comparative Religion, 82-6; Stocking, Ethnographer’s Magic, 356.

43 Overholt, Cultural Anthropology, 11; Stocking, Ethnographer’s Magic. 14, 62, 354.
44Malinowski, Magic; Stocking, Ethnographer’s Magic, 14, 16, 17, 30, 39.
431 W. Rogerson. Anthropology. 16-7.
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With the advent of functionalism and ethnography comes a corrective to the OT
studies of the second period when biblical scholars uncritically accepted Frazerian
evolutionary notions. In the corrective it was acknowledged that there were limits to
what anthropology could contribute to the reconstruction of ancient Israelite society
due to the paucity of information available.*® Recognising these limits has brought
some measure of maturity to the use of anthropology in OT studies. Yet for many bib-
lical scholars the Frazerian notions of the separation and unilinear development of reli-
gion and ‘magic’, as well as the basic Wellhausian notion of the development of
[sraelite religion, endure. This can be seen in the way scholars continue to understand
and interpret the religious practitioners found in Deut 18, especially in the way ma¥ bir
b*no u-bito baes (v. 10) has been interpreted as not properly belonging with the rest of

the items 1n the list. This problem will be taken up in Chapter 4.

Functionalist theory has had its own weaknesses as well. Its earlier construal that the
various parts of society create a balanced and systematic whole that does not change 1s
an ideal that does not square with experience. Rather, tensions in communities exist,
and individuals exercise their will in opposition to cultural norms which upset balance
and equilibrium.*’ There are forces of change in society that are ever present and at
work in many complex ways. The reality of dynamic forces continually initiating
change in a community has been expressed in anthropology and sociology in various
ways. Carrithers describes the inherent plasticity of communities in his concepts of
mutualism and the intersubjective dynamic in a community taking place between its
own members as well as with those of surrounding cultures.*® Maurice Godlier
describes this perennial process of change as social mutability.*” In biblical studies Jac-
ques Berlinerblau has focused on this important social dynamic by referring to the

“‘multidirectional’ flow” between various members of a community who inevitably

467 W. Rogerson, Anthropology, 17.
47Carrithers, Cultures., 6-7; Overholt, Cultural Anthropology, S, 8, 10—1.

48Carrithers, Cultures, 7-9, 55-8.
49M. Godelier, The Enigma of the Gift (Chicago: University of Chicago, 1999) 1.
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hold to various views of reality.>’ This dynamic is seen in the ubiquitous exchange of
ideas with neighbouring societies. There is an understanding now that in order to prop-
erly know a certain community, one must understand the neighbouring communities
with which culture is being exchanged.”' Another short coming of functionalism was
its lack self-reflexivity, and the materialist assumption of a closed universe unable to
treat sympathetically the belief of a community, such as the ANE societies and Israelite
Yahwism, in a transcendent dimension in the universe.”? A helpful corrective for the
latter was the epoché method of the phenomenology of religion school which strives
for a value-free assessment of religious phenomena.>> The Dutch scholar Gerhardus
van der Leeuw was an example of this school of thought. Commenting on van der
Leeuw’s critique of assumptions as found in functionalism, as well as structuralism,

Eric Sharpe explains

When the attempt is made to study religion solely on the basis of logical and

social categories, the whole enterprise so often moves in the sphere of abstrac-

tions, revealing nothing of the mind of homo religiosus.>

[T]o be narrowly and exclusively empirical was to deny one’s own wholeness,

and hence to fail at the scholar’s most vital and most sensitive point, the point

of genuine understanding.”>

In this analysis of Yahwistic religion in Deut, and the analysis of other ANE religions,
the functionalist utilitarian tendency only to see the organisation of society as based on
social exigencies will be tempered by sensitivity to the phenomenology ot religion.

Leaving functionalism, and its understanding of social organisation based on contro]

and maintenance, we come to the theory of structuralism.

50y Berlinerblau, “The ‘Popular Religion’ Paradigm in Old Testament Research: A Sociological

Critique,” JSOT 60 (1993) 9.

>lcarrithers, Cultures, 12-3, 25.
ICf W. Brueggemann, The Land (Philadelphia: Fortress, 1977) 57 n.23.

’3Sharpe, Comparative Religion, 224.
54Sharpea Comparative Religion, 235.
>>Sharpe, Comparative Religion, 235.
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Structuralism

T'he scholar most often associated with structuralism is Claude Lévi-Strauss.56 [ évi-
Strauss theorised that culture or society is organised according to patterns which
originate in the mind, as opposed to the functionalist notion that this order and pattern-
Ing originates with the desire of individuals to control and maintain a community. It
also 1s concerned with meaning in cultural symbols, especially subconscious meaning,
as opposed to the functionalist concern for interpreting social structures.3” Struc-
turalism is a theory informed by structural linguistics.>® The time period when struc-
tural anthropology came to prominence was the mid-twentieth century. Terence
Hawkes states that structuralism has roots in the eighteenth century concepts of Italian
scholar Giambattista Vico.>” Vico’s ideas were subsequently developed by Saussure in
the twentieth century.®® Structural linguistics has informed a variety of disciplines
Including biology, mathematics, physics, psychology and literary theory. Lévi-Strauss
borrowed heavily from structural linguistics, using it as a paradigm for sociological

behaviour.®’

Lévi-Strauss was opposed to the “global approach” of the early evolutionary
anthropologists of the second period. But he was equally critical of the functionalist
school with their emphasis on local situations and cultures coupled with a tendency to
avoid the search for over-arching patterns and universal generalisations. Lévi-Strauss
theorised that there were universal patterns to be found in societies, but sought to

avoid the over-simplifying and hasty generalisations of the evolutionary
anthropologists. His most distinctive contribution was his theory that social patterning

is inherent in the human mind in the same way that linguistic patterns are produced. He

°OC. Lévi-Strauss, “The Social and Psychological Aspects of Chieftainship in a Primitive Tribe: The
Nambikuara of Northwestern Mato Grosso,” Comparative Political Systems: Studies in the Politics of
Pre-Industrial Societies (eds. R. Cohen, and J. Middleton; New York: Natural History, 1967) 45—-62.
>’ Sharpe, Comparative Religion, 217.

. 8Stocking,, Ethnographer’s Magic, 152-5.

59T . Hawkes, Structuralism and Semiotics (London: Routledge, 1977).

80F d. Saussure, Course in General Linguistics (New York: McGraw-Hill, 1959).

61y W. Rogerson, Anthropology, 106.
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1s known for the application of his method to myrh in culture.®? This method has stimu-
lated an application to OT interpretation as seen in the works by David Pocock.®? John
Rogerson,** and Edmond Leach.®> Mary Douglas has used aspects of structural

anthropology, especially in terms of symbolism, to interpret Levitical laws in regards to
purity.®® Douglas Davies has also employed the structural anthropological notion of
symbolism in his work on OT sacrifice.®” Rogerson sees the benefit of structuralism to

OT studies in the following way:

[t will teach Old Testament scholars something about the classificatory system
of reality implied in the Old Testament. This ought to make it impossible for
Old Testament scholars to assert that the ancient Israelites experienced reality
in an undifferentiated or ‘confused’ way. Secondly, Old Testament scholarship
may learn something about the symbolic meaning of the Hebrew classification

of reality, especially as this affects institutions such as sacrifice.®®

Aspects of the structuralist notion of the classification of reality will be used in the
analysis of Deut 18, specifically in regards to the ideal cultural assumptions about
sacrifice, divination, ‘magic’, and religion. This will be taken up in Chapter 4. Leaving
aside these two theories that place a strong emphasis on structure and systemisation,

we now move on to the last theory to be covered in this third period in the discipline of

anthropology, embodiment.

025 W, Rogerson, Anthropology, 103—10.
63D. F. Pocock, “North and South in the Book of Genesis,” Studies in Social Anthropology: Essays in

Memory of E. E. Evans-Pritchard (eds. J. H. M. Beattie, and R. G. Lienhardt; Oxtord: Clarendon,
1975) 273-84.

643 W. Rogerson, Myth in Old Testament Interpretation (Berlin: De Gruyter, 1974).

O5E. R. Leach, Genesis as Myth and Other Essays (London: Jonathan Cape, 1969); E. R. Leach,
Structuralist Interpretations of Biblical Myth (Cambridge: CUP, 1983).

66Douglas, Purity.

57D. Davies, “An Interpretation of Sacrifice in Leviticus,” Anthropological Approaches to the Old
Testament (ed. B. Lang; London: SPCK, 1977) 151-62.

681 W. Rogerson, Anthropology, 112.
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Embodiment

Embodiment views society as an analogy of the human body or person.®® The concept
of embodiment is more organic than the artificial systemising tendencies of
functionalism or structuralism, although it does not exclude systemising ipso facto.™
Persons are the foundational elements of society, so embodiment begins with the per-

son. John Blacking expresses the aim of embodiment theory when he explains:

Since human bodies are the instruments that both discover and make decisions
about self, others, and the worlds of nature and cultural tradition, the anthropol-
ogy of the body is concerned with the interface between the body and society,

the ways in which the physical organism constrains and inspires patterns of

social interaction and the invention of culture.”!

Embodiment concepts have been particularly prevalent from the last quarter of the
twentieth century until now, although the incipient concept originated in the early 20th
century through Norbert Elias’> and Marcel Mauss, who was the student and nephew
of Emile Durkheim.”> Embodiment theory, like structuralism, has found application
across the disciplines. Embodiment ideas find expression in philosophy through the
writing of Michel Foucault.” Anthropologist John Blacking has embraced a decidedly
embodiment focus in his theory of the anthropology of the body.”> Embodiment is a

foundational interpretive theory used by Davies in his recent interdisciplinary

monograph comparing related anthropological and theological concepts.” As has been

%9D. Davies, A4 nthropology, 19.

OD. Davies, Anthropology, 20.
y, Blacking, ed., The Anthropology of the Body (London: Academic, 1977) v-vi.
"2N. Elias, The Civilizing Process: The History of Manners and State Formation and Civilization

ngford: Blackwell, 1994).
SM. Mauss, Sociology and Psychology: Essays by Marcel Mauss (London: Routledge & Kegan Paul,

1979).
74M. Foucault, The Order of Things: An Archaeology of the Human Sciences (London: Tavistock,

1970) 373-86.
51, Blacking, “Toward an Anthropology of the Body,” The Anthropology of the Body (ed. J.

Blacking; London: Academic, 1977) 1-28.

'5D. Davies, Anthropology, 19-51.
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mentioned above, embodiment is one of many theories used in anthropology during

this time in which no regnant theory can be identified.

For this study there are two aspects of embodiment theory that are important: 1) the
organic inconsistency of society, and 2) the way society symbolically embodies its
ideals in specific persons. Concerning the first point, embodiment theory stresses that
humans are complex and do not behave in an exact mechanical or systematic fashion.
Culture may be given to a more systematic analysis, but actual society gives expression
to inconsistencies when compared to its cultural ideal. Psychological research shows
that humans do not think and behave in strict systematic ways. Anthropological and
sociological research indicates that societies do not behave systematically either.”’

Davies explains

[A]spects of ordinary behaviour brain processes are not logic-like and two-
dimensional, operating in ‘straight lines’ from one point to another but are
multi-dimensional, making connections between many sorts of experience and

knowledge in working towards a response or some desired outcome.’®

Thus, by way of analogy with a human person, embodiment recognises that society 1s
not consistent in its beliefs, values, and behaviour. This organic, or very natural,

inconsistency is one element which helps to create the social diversity of which Car-

rithers describes as

the incessant mutability of human experience, the temporality woven into all

human institutions and relationships.”

This natural inconsistency is illustrated well in a study conducted by Davies and others

of beliefs and ideas about the Eucharist experience by members of the Church of

England. He explains:

"TD. Davies, Anthropology, 20.
8D. Davies, Anthropology, 20.

9 Carrithers, Cultures, 29.
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In one study people were asked about some ideas that might be important to
them when they attended the Eucharist. Presented with a variety of options, 86
per cent of the 168 interviewed said that they ‘felt at one with God’, 85 per
cent said it made them realize what Jesus did for them on the cross, 73 per
cent said they felt ‘at one with themselves’, 68 per cent that they felt ‘at one

with others’ and 36 per cent that they ‘sensed the presence of dead loved

ones. 8¢

Davies goes on to relate that if other issues of faith had been asked, the variation
would probably be wider.®' However, despite the variations enough common outlook
1s present that an overall identifiable culture can be perceived. This collection of vari-
ous beliefs and ideas found in a particular society or culture are what Davies describes

as clusters of belief. He elucidates:

Another foundation of our argument contrasts scholarly systematization of

belief with what ordinary people experience in clustered bits and pieces.®’

Inconsistency and lack of systemisation in beliefs in the ANE has been recognised by
some in biblical studies including William Albright and Jacques Berlinerblau.®® The
notion of clusters of beliet provides a more nuanced understanding of variations of
belief in a community than the concept of popular religion. Berlinerblau notes that dis-
cussion of popular religion often gives the impression that there 1s a homogeneous

antithesis to ‘official’ religion among the masses. He states that the term

tends to conceal the fact that numerous religious groups—each with their own

distinct political and metaphysical agendas—may exist contemporaneously.®*

The theory of clusters of belief posits that individuals in any given society often hold to

a variety of nuances of a particular belief ‘system’ and that this is a more accurate

30D Davies, Anthropology, 24.

31D, Davies, Anthropology, 24.

82D. Davies, Anthropology, 19-20.

83 Albright, Yahweh, 121, 199; Berlinerblau, “Popular Religion,” 7.

34Berlinerblau, “Popular Religion,” 7.
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paradigm than the concept of popular religion. As will be demonstrated below. belief

and practice in any given society often vary from individual to individual, family to

family, and community to community.

T'he second point in which embodiment theory is important for this study is the way
society focuses on certain extraordinary persons who symbolically embody the ideals
of society. These authority figures are embraced and internalised as models of life and
behaviour.®> For many in the US, and elsewhere, the cultural icons produced by Holly-
wood are figures that impact and control the ideals of society. The incarnation of Jesus
1s the embodiment of the ideals and conceptions of God in Christianity (cf. Heb 1.3).%¢

Mohammad is the embodiment of Islamic ideals.

Narrative 1s another important aspect of embodiment theory. By means of story, the
ideals of culture and society are given flesh. The importance of narrative for under-

standing the dynamics of culture and society is explained by Carrithers:

The sense of simultaneously informing and acting on others 1s combined pow-
erfully in what is arguably the most information-laden speech activity of all:
story-telling. Story-telling, as I use it here, can refer to very minimal occa-
sions, such as a glancing remark which reveals to my wife that I did, after all,
g0 to the bank today. But it can also refer to the narration of the /liad or to the
writing and reading of The Decline and Fall of the Roman Empire. Indeed,
story-telling points to what is perhaps the most powerful human capacity,
which is to understand one’s own and others’ moods, plans, and beliets, and
the metamorphosis of those mental states, in a long flow of action. From this
perspective humans can understand a complex social setting with a long time
dimension, they can understand changes in that setting, and beyond that they
can also urge on each other particular information about, and interpretations

of, that flow. Such narrative thought lies at the heart of sociality.®’

35D. Davies, Anthropology, 31.
86D. Davies, Anthropology, 19, 48-9.

87Carrithers, Cultures, 74.
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50 embodiment will be very helpful in understanding the focus of Deut on Moses as
the embodiment of the prophetic ideal in Yahwism which contrasts with the rejected
religious phenomena of Deut 18.10-11, and the narrative thought expressed in Deut.

Davies’ concept of clusters of beliefs will be helpful in elucidating the behaviour of

ancient Israelites in the face of the cultural ideal of the nabi’ expounded in

Deuteronomistic Yahwism.

In the next section I will briefly describe social-scientific criticism, a biblical studies
interpretative theory, which has developed from the recent interest of biblical scholars
In sociological and anthropological method. The discussion will be limited to OT

studies and will include a list of some of the recent authors using this method.
Social-scientific Criticism

Social-scientific criticism uses the methods found in the social sciences, especially

sociology and anthropology, and applies them both to understanding the social posi-
tion of the researcher and to the biblical text. M. Daniel Carroll defines social-scientific

criticism as interpreting:

the complex socio-cultural realities described or reflected in a number of ways
in the biblical text and to explore the social dimensions of the interpretive pro-

cess. 88

He goes on to say:

Variety has been a hallmark, as a wide range of theories and models, primarily
from the disciplines of sociology and anthropology, have been utilized with

fruitful results in biblical research.®’

Due to the fact that in the social sciences there is presently no regnant theory or model,

but rather a great variety of theories and methods being employed, there is much

88M. D. Carroll R., ed., Rethinking Contexts, Rereading Texts: Contributions from the Social

Sciences to Biblical Interpretation (JSOTSup; Sheftield: Sheffield Academic, 2000) 13.
89carroll R., ed., Contexts, 13.
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diversity in the understanding, interpretation, and therefore, the results of biblical
research which employs social-scientific criticism. For example, biblical research

employing a functionalist theory and method, with its highly systematic understanding
of social organisation and belief will be much different from research utilising embodi-
ment theory, which assumes a tendency to an organic inconsistency in the beliefs and
practices of society. It is common to find aspects of a variety of theories applied simul-
taneously in research.” Among OT scholars employing the methods of social-scientific
criticism, there has been a preference for interacting with sociologists Peter Berger and

Gerhard Lenski, and anthropologist Mary Douglas.’’

John Rogerson articulates the experience of many in biblical studies which has led to

the use of interpretive models from the discipline of anthropology and sociology:

In my own case, 1t began early in my teaching career when I felt the pressing
need to gain a vantage point from which I could survey from the outside, as it
were, the academic discipline of biblical studies into which I had been inserted
as a student and which had shaped the beginnings of my teaching. In the event,
1t was social anthropology that gave me the needed vantage point. I found in
social anthropology a self-critical awareness that I missed in biblical studies,
and as | began to compare what was being written about the interpretation of
culture and societies in social anthropology with what was being produced in

Old Testament studies, I became convinced that the latter badly needed the tor-

mer.”?

As mentioned above, in the last two decades there has been a marked resurgence of
interest in the use of an anthropological description and theory in biblical studies.”

Foundational to its recent popularity was the appearance of Norman Gottwald’s work

20Cft. Cryer, Divination in Israel, 208.

?Ichalcraft, ed., Social-Scientific, 15.
721 W. Rogerson, “The Potential of the Negative: Approaching the Old Testament Through the Work

of Adorno,” Rethinking Contexts, Rereading Texts: Contributions from the Social Sciences to Biblical
Interpretation (ed. M. Daniel Carroll R.; Shettield: Shettield Academic, 2000) 24.
Pcarroll R., ed., Contexts, 13; Chalcraft, ed., Social-Scientific, 13.
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The Tribes of Yahweh.”* Since then, a steady stream of monographs and articles

employing the method has come from biblical scholars,? with a few noteworthy

monographs coming from anthropologists.®

Social-scientific criticism is foundational for the epistemology and hermeneutics of this
study. However, the form in which the HB is expressed is in essence an ancient

[sraelite literary form.”” Deut 18 is found in the second speech of Moses in the overall
narrative describing Israel’s last moments with Moses before entering the land of

Canaan. For this reason, an understanding of the literary techniques employed must be
analysed n order to understand properly what is communicated in the HB.”® What fol-

lows is an explication of the poetics of HB narrative.
Poetics Analysis

In this section I will make explicit the poetics literary method that will be used together
with the social-scientific method described above. I will begin by defining the method.
Afterwards [ will elucidate some of the shared concepts which provide a harmony iIn

hermeneutical perspective for the interfacing of the literary and social-scientitic meth-

odologies.

**Gottwald, Tribes of Yahwenh.
21 W. Rogerson, Anthropology; Wilson, Prophecy; B. Lang, Monotheism and the Propnetic

Minority: An Essay in Biblical History and Sociology (Sheffield: Almond, 1983); R. R. Wilson,
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Pickering, 1989); V. H. Matthews, and D. C. Benjamin, Social World of Ancient Israel 1250-587
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Ancient Israel (Louisville: Westminster John Knox, 1999); Carroll R., ed., Contexts; N. K. Gottwald,
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Theologies in the Old Testament (Minneapolis: Fortress, 2002).
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Meir Sternberg defines poetics as the systematic study of literature.®® The method is
also referred to by a number of other designations. Jean Ska refers to it as narrative
analysis.'™ Shimon Bar-Efrat calls it narrative art.'' Craig Bartholomew assigns to
it the term narratology.'** Poetics as described by Sternberg assumes that the HB is
literature and must be analysed as such.!?® This method, at its core, is a synchronic
one. While it does not, and cannot, avoid the historical element, it refuses to be dis-
tracted or derailed by the what and how questions of historical criticism, but seeks to
stay focused on the why.'" It seeks to do justice to the being of the text, and not
primarily to the becoming.'®> Bartholomew rightly states that even if a literary work is
constructed entirely from other texts, it must be understood as a whole, analogous to a
collage that hangs in an art gallery.!’® Who would be concerned about the sources of

the various bits and pieces of a work by Marcel Duchamp or Kurt Schwitters?'’” “The

literary creation is much more than the sum of its sources.”!"®

One reason for focusing on poetics methodology, and combining it with social-science
criticism, can be given by means of the epistemological views of Hans-Georg Gadamer
and Paul Ricoeur on the nature of texts, and the communication they embody. Both

Gadamer and Ricoeur resist the Derridian notion that texts have no determinate mean-

ing.'% Even given the reality of the reader’s prejudice and pre-understanding, or Vor-

habe, the reader seeks to receive communication from the text. Gadamer explains:

99$ternberg, Poetics, 2.
IOOSka, Our Fathers, v.

lOlBar-Efrat, Narrative Art.
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But what another person tells me, whether in conversation, letter, book, or
whatever, is generally supposed to be his own and not my opinion; and this is

what [ am to take note of without necessarily having to share it.!!°
Ricoeur relates a similar understanding when he states that the reader must have:

a permanent mistrust of the pretensions of the subject in posing itself as the

foundation of its own meaning. !!!

Gadamer observes that unchecked misreading and misunderstanding eventually leads
to an impasse with the text. Misreading is corrected or avoided by being explicit about
one’s Vorhabe, acknowledging the otherness of the text, and engaging in the dialecti-

cal questioning process:

It we examine the situation more closely, however, we find that meanings can-
not be understood in an arbitrary way. Just as we cannot continually misunder-
stand the use of a word without its affecting the meaning of the whole, so we
cannot stick blindly to our own fore-meaning about the thing if we want to
understand the meaning of another. Of course this does not mean that when we
listen to someone or read a book we must forget all our fore-meanings concern-
ing the content and all our own ideas. All that is asked is that we remain open to
the meaning of the other person or text. But his openness always includes our
situating the other meaning in relation to the whole of our own meanings or our-
selves in relation to 1it. Now, the fact 1s that meanings represent fluid multi-
plicity of possibilities (in comparison to the agreement presented by a language
and a vocabulary), but within this multiplicity of what can be thought - 1.e., of
what a reader can find meaningful and hence expect to find - not everything 1s
possible; and if a person fails to hear what the other person 1s really saying, he

will not be able to fit what he has misunderstood into the range of his own vari-

110Gadamer, Truth, 268.
L11p Ricoeur. “Preface,” Hermeneutic Phenomenology.: The Philosophy of Paul Ricoeur (author D.

Ihde; Evanston, IL: Northwestern University, 1971) xv.
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ous expectations of meaning. Thus there is a criterion here also. The
hermeneutical task becomes of itself a questioning of things and is always in
part so defined. This places hermeneutical work on a firm basis. A person
trying to understand something will not resign himself from the start to relying
on his own accidental fore-meanings, ignoring as consistently and stubbornly as
possible the actual meaning of the text until the latter becomes so persistently
audible that it breaks through what the interpreter imagines it to be. Rather. a
person trying to understand a text is prepared for it to tell him something ... The
important thing is to be aware of one’s own bias, so that the text can present

itselt in all its otherness and thus assert its own truth against one’s own fore-

meanings.!1?

Three of Gadamer’s thoughts are key for understanding the nature of a text and which
undergird the epistemology of poetics as expressed by Sternberg,''? and ethnographic
epistemology as found in the method of fieldwork, which has the goal of grasping the
native point of view.''* Three critical notions gleaned from Gadamer are that 1)
making explicit our biases clears the way for better understanding, 2) the otherness of
the text requires the reader to listen and hear it, and 3) conversation or dialogue, espe-
cially the questioning process, with the text must take place for its meaning to be
understood. The necessity of coming to terms with the pre-understanding expressed by
Vorhabe torms the theoretical basis of the anthropological concept of reflexivity. Con-
versation and the reality that our understanding experiences a metamorphosis in an
encounter with the text has similarities with the Sternberg’s concept of the text as “a
transaction between narrator and the audience.”!!> It is also related to the
anthropological experience of mutualist view, the exchange taking place between eth-
nographer and informant.''® Marcus and Fischer echo Gadamer on the issue of com-

munication or dialogue. They observe that:

112Gadamer, Truth, 268-9.

113Stemberg,. Poetics, 1.
L4y, Okely, The Traveller-Gypsies (Cambridge: CUP, 1983) 34; Turner, Ritual, 11, 15.

13Gternberg, Poetics, 1.
16 arrithers, Cultures, 9-11.

33



communication depends upon an exchange. In ordinary conversation, there is a
redundancy of messages and mutual correction of understanding until agree-
ment or meaning 1s mutually established ... Gadamer is concerned with inter-

preting past horizons of history, but the problem of interpretation is the same

whether pursued through time or across cultures.!!”

Gadamer’s recognition of the otherness of the text, and its discrete point of view, 1s
what 1s behind Sternberg’s idea of the embodied or objectified intention of the biblical
text.''® This is also similar to the anthropological assumption that when approaching
an alien society one is prone to misunderstanding and misinterpreting the unfamiliar.

The solution for this is to recognise the otherness of the foreign community and seek

to understand it on its own terms.

The purpose of this section was to make clear the epistemological basis for both the
social-scientific and poetics method I employ in this study. What follows now will be a
cursory history of the main movements in the literary reading of the biblical text,
similar to the review of the use of anthropology in biblical studies given above. [ will
begin with New Criticism (NC), then briefly discuss Brevard Child’s canonical method,

and will finish with Sternberg’s poetics.

A History of Literary Method in Biblical Studies

New Criticism (NC) was a reaction to the positivism which was prevalent in the early
twentieth century.!!°It is characterised by a shift in focus from a diachronic to a syn-
chronic analysis, focusing on the text rather than the author. As has been mentioned
above, historical critics were focused on the setting and origins, and not on the mes-

sage of the text. NC began to reverse this trend.'*

' \arcus, Anthropology, 31.

| 18Stemberg,. Poetics, 9—-10.

1%Sternberg, Poetics, 7.

120gartholomew, Ecclesiastes, 112; Sternberg, Poetics, 6-8.
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NC maintained that the pursuit for authorial intent is misguided, and referred to it as

the “intentional fallacy,” a romantic error. Bartholomew explains:

We do not have access to a poet’s intention and furthermore, a literary work is
an object in the public domain and not the private creation of an individual. The
author’s experience, etc., are only of historical interest and do not determine the
meaning or effect of his creation. What counts is what is embodied in the text
and that 1s wholly accessible to anyone with a knowledge of the language and
culture to which the text belongs. In this way the significance of authorial inten-
tion for literary interpretation is severely curtailed. This is not an ahistorical

approach but one which severely restricts the role of history in literary study.!?!

There are two basic schools of thought in NC. One does not allow for history, the
other allows for it in a subordinate role, which is the view advocated in this study. The
reaction to historical criticism by the writers in NC can be seen in the criticism by Allen

Tate:

For some reason critics have a hard time fixing their minds directly under
their noses, and before they see the object that 1s there they use a telescope to
scan upon the whole horizon to see where 1t came from. They are wood cutters

who do their job by finding out where the ore came from in the iron of the

steel of the blade of the axe that Jack built."*’

Bartholomew specifically singles out source criticism as an example ot the fallacious

assumption of the nature of a text of literature. He quotes Weiss who says:

That ancient text which gave the push to the artist was at the most some raw
material in the hands of the creator but in no sense the source of his creation.

This new creation ... springs completely from the poet’s mind and soul.

21gartholomew, Ecclesiastes, 113.
1224, Tate, A Man of Letters in the Modern World: Selected Essays 1928—1955 (New Y ork:

Meridian, 1955) 333.
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Therefore Knight asserts that the expression ‘source’ is only a misleading meta-

phor.!%?

NC has been superseded by other methods but its influence endures. However, there

are some like Weiss who have not abandoned NC, in spite of the fact that trends have

shifted elsewhere.'** Bartholomew says:

The strength of Weiss’ work is that he is at pains to show how his ‘Total Inter-
pretation’ bears fruit in actual exegesis. This, in my view, is the ultimate test of
a method: “it can only be tested and proved in practice. If the results it produces
appear to be eisegesis instead of exegesis, then a thorough philological-critical
examination of the text should point up the inadequacy and illuminate the
source of the error.” The major part of Weiss’ work is devoted to showing the

difference that his method makes in exegesis.!?>

Foundational to the method of NC is the close reading.'*® As an example of this

Bartholomew describes Wright’s close reading strategy applied to Ecclesiastes:

NC, he maintains, discerns two ways in which one can get at the plan of a
work. One can proceed immediately to the content of a work and try and follow
the sequence of 1deas and thereby construct an outline. This approach 1s how-
ever, plagued by subjectivity. The second alternative is an objective method:
essentially it 1s to put attention, first of all, not on the thought but on the form.
The critic looks for repetitions of vocabulary and of grammatical forms and
thus seeks to uncover whatever literary devices the author may have used, such

as inclusion, mots crochets, anaphora, chiasm, symmetry, refrains, announce-

ment of topic and subsequent resumption, recapitulation, etc.'*’

123M. Weiss, The Bible from Within: The Method of Totality Interpretation (Jerusalem: Magnes,

1984) 24.
124Bartholomew, Ecclesiastes, 114-6.

125Bartholomew. Ecclesiastes, 117.

120Gternberg, Poetics, 7.
127Bartholomew, Ecclesiastes, 119.
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The method of close reading continues to be foundational in current literary method. It

Is one way that the subjective element, while never eliminated, is tamed. With NC as

background, the canonical method of Brevard Childs may be introduced.

Childs” major work on canonical analysis was published in 1979.!2® His canonical anal-
ysis has much in common with NC, but it also has its own uniqueness. The com-

monality that the canonical and NC analysis share is the focus on a synchronic reading.
indicating a willingness to assume the basic integrity of the text. The difference
between the two lies primarily in two aspects: in the recognition of the unique
theological makeup of the biblical text which must be reckoned with and explained,
and the application of the biblical text within a living community of faith which sees it

as divinely authoritative.'?” Childs explains:

the canonical approach differs from a strictly literary approach by interpreting
the biblical text in relation to a community of faith and practice for whom it
served a particular theological role as possessing divine authority . . . The
canonical approach i1s concerned to understand the nature of the theological

shape of the text rather than to recover an original literary or aesthetic unity.'>"

The contribution Childs’ approach makes to biblical studies is the fact that the literary

and theological facets of the text are inseparable. Bartholomew states:

As reactions to ‘positivism,” Childs’ canonical approach, NC and structuralism
rightly alert us to the literary (and theological) dimensions of the OT texts,
aspects which historical criticism tends to neglect ... Childs” approach is a
reminder that the literary and the theological aspects of OT texts are

inseparable; access to the message is gained via the literary shape of the text."”

1288 S. Childs, Introduction to the Old Testament as Scripture (London: SCM, 1979).
129Cf. W. Brueggemann, The Bible and Postmodern Imagination (London: SCM, 1993) ViI.

130childs, Introduction, 74.
131 Bartholomew, Ecclesiastes, 137.
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Childs has correctly perceived that there is a unique connection between the text of the
HB and the Israelite community that both formed it and was recreated by it. This

dynamic 1s not usually accounted for in the work of the historical critical school.

the tocus of OT interpretation 1s not the canonical literature of the Hebrews and
the church but the stages of development of OT literature ... This predomi-
nantly historical concern fails to understand the peculiar dynamic of Israel’s
religious literature and does not relate the nature of the OT literature correctly

to the community which treasured it as Scripture.!>?

Another contribution Childs made to the literary reading of the Bible was his adoption
of NC’s move away from authorial intention to intention embedded in the text. In
canonical analysis Childs called this canonical intention. What is important is not what

the author intended but what the final editors intended as they organised the material.

Bartholomew writes:

Childs distinguishes his method from the newer literary critical methods such as
NC and structuralism, from the kerygmatic exegesis popularised by von Rad
and his students and from the traditio-critical approach. The canonical
approach is distinguished from the new literary approaches by its concern with
the theological shape of the text rather than with an original literary or aesthetic
unity. In Childs’ view the kerygmatic type of exegesis of von Rad is too closely
bound to authorial intention. Often the assumption that the theological point
must be related to an original intention within a reconstructed historical context
runs directly in the face of the literature’s explicit statement of its function
within the final form of the biblical text. Israel’s religious use of her traditions
unleashed a force which shaped the literature as it was collected, selected and
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