Jochen Flebbe (ed.)

Holy Places in Biblical and
Extrabiblical Traditions

Bonn University Press

V&R



V&R Academic

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919



Bonner Biblische Beitrédge

Band 179

herausgegeben von

Ulrich Berges und Martin Ebner

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919



Jochen Flebbe (ed.)

Holy Places in Biblical and
Extrabiblical Traditions

Proceedings of the Bonn-Leiden-Oxford Colloquium
on Biblical Studies

V&R unipress

Bonn University Press

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919



universitatbonn

Bibliografische Information der Deutschen Nationalbibliothek

Die Deutsche Nationalbibliothek verzeichnet diese Publikation in der Deutschen
Nationalbibliografie; detaillierte bibliografische Daten sind im Internet iiber
http://dnb.d-nb.de abrufbar.

ISSN 0520-5670
ISBN 978-3-8470-0591-9

Weitere Ausgaben und Online-Angebote sind erhaltlich unter: www.v-r.de

Veroffentlichungen der Bonn University Press
erscheinen im Verlag V&R unipress GmbH.

Gedruckt mit freundlicher Unterstiitzung der Rheinischen Gesellschaft zur Férderung der
Theologie e.V.

© 2016, V&R unipress GmbH, Robert-Bosch-Breite 6, D-37079 Gottingen / www.v-r.de
Alle Rechte vorbehalten. Das Werk und seine Teile sind urheberrechtlich geschiitzt.

Jede Verwertung in anderen als den gesetzlich zugelassenen Fillen bedarf der vorherigen
schriftlichen Einwilligung des Verlages.

© 2016, VeR unipress GmbH, Géttingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://dnb.d-nb.de

Inhalt

VOrWwort & v ot e e e e e e e e e e e e e e e e e e e e e e e e e 7
Jochen Flebbe
Introduction . . . . . . i it e e e e e e e 9

Axel Graupner

Ein Berg in Arabien (Gal 4,25). Sinai - Gottesberg - Horeb . .. ... .. 13
Dominik Markl

Sinai: The Origin of Holiness and Revelation in Exodus, Deuteronomy,

the Temple Scroll, and Jubilees . . . ... ... ... ... ... ...... 23
Andrea Spans

Construction of Space for Personified Zion. Space and Figure in Isa 60 . . 45

Casey A. Strine
Imitation, Subversion, and Transformation of the Mesopotamian MisPi

Ritual in the Book of Ezekiel’s Depiction of Holy Space . . .. ... ... 65
Megan Daffern
The Psalms: Places for Remembering . ... ... ............. 79

Till Magnus Steiner

‘God is in the midst of the city’. Temple and Cityin Ps46 . ... ... .. 95
Hywel Clifford

‘And they saw the place where the God of Israel stood’. Exodus 24:10 LXX

in the Writings of Philo of Alexandria . .. ... .............. 125

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919



6 Inhalt

Hildegard Scherer
Access Prohibited? Spacing the Kingdom of God in Synoptic Traditions . 145

Nikolai Tischler

‘God does not dwell in houses made by human hands’. Cult and Holy

Places in the Acts of the Apostles . . . . .. ... ... .......... 161
Ian Boxall

Patmos as Holy Place in the Apocalypse . . . ... ... .......... 179
List of Contributors . . . ... .. ... ... ... .. 193

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

Vorwort

Der vorliegende Band basiert auf einem Colloquium {iber das Thema ,Holy
Places in Biblical and Extrabiblical Traditions‘, das vom 5. bis 7. Januar 2012 an
der Universitdt Bonn stattfand. Dieses Colloquium war das siebente der bian-
nuellen Colloquia von Bibelwissenschaftlern zunéchst der Universitdten Oxford
und Leiden und ab 2006 auch der Universitit Bonn.

Mit diesem Band ist zugleich ein vielfacher und groler Dank verbunden,
zunichst einmal an Prof. Dr. Ulrich Berges und Prof. Dr. Martin Ebner als
Herausgeber der Reihe, die diesen Band nicht nur in die Reihe aufgenommen,
sondern tiberhaupt sein Erscheinen engagiert und grof3ziigig unterstiitzt haben.

Ein grofler Dank geht auch an den Verein der Freunde der Evangelisch-
Theologischen Fakultdt - Rheinische Gesellschaft zur Forderung der Theolo-
gie e.V. und seinen Vorsitzenden Dr. Klaus Graf, die nicht nur das Bonner Col-
loquium, sondern auch diesen Band mit einem namhaften Druckkostenzuschuss
moglich gemacht haben. Sehr freundliche Unterstiitzung hat der Band auch von
Seiten des Lehrstuhls von Professor Dr. Michael Wolter erfahren.

Nicht zuletzt gilt der Dank auch meiner studentischen Mitarbeiterin Rebecca
Kluetsch, die hilfreich zur Erstellung der Druckvorlage beigetragen hat, und
Oliver Kitsch und Anke Moseberg von V&R unipress, die diesen Band freundlich
und zuverldssig betreut haben.

Bonn, am 8. Mirz 2016 Jochen Flebbe
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Jochen Flebbe

Introduction

Religion is beyond doubt inseparably connected with questions about holy lo-
cations and places, even if that only means to negate them in the end. The Leiden
- Oxford - Bonn Colloquium on Biblical Studies which took place in January
2012 in Bonn addressed this very topic with respect to biblical and extrabiblical
traditions. This volume contains contributions developed during and after this
colloquium. It focuses on a complex issue by shedding light on certain segments
in the different contributions. Topics range from the Book of Exodus over Pro-
phets and Psalms and over Philo to the Acts of the Apostles and the last book of
the New Testament. Geographically speaking, the Arabian Peninsula and the
Greek Isles, but also Mesopotamia are brought in as outmost areas, all of which
could also contain places like mountains, temples, or even beds.

Accordingly, the first contribution starts out in Arabia. Based on Gal 4:25 Axel
Graupner locates Mount Sinai. He therewith declares indications in Paul’s wri-
tings as trustworthy. The volcanic elements connected with the Sinai in the Sinai
theophany, the old connection between the JHWH name with the mountain and
the one between Moses with the Midianites speak for the validity of locating
Mount Sinai on the North-Western part of the Arabian Peninsula. At the same
time, Sinai is a strange holy place, its holiness being frequently relativised right up
to Deuteronomy. Here, the Mountain of God becomes Mount Horeb because for
Deuteronomy there is only one holy place - Jerusalem - and thus everything else
remains wasteland (2777).

Dominik Markl then describes Sinai differently. He understands it as a fun-
damentally holy place, with its concept and hermeneutic role for the Torah as the
medium required to sanctify Israel being developed throughout the Book of
Exodus. Thus, the Sinai revelation serves to sanctify Israel while the holiness of
Sinai accompanies Israel on its way into the country. The Tablets of the Law are
made of Sinaitic stone. This outline is the most significant point of reference in
the Deuteronomy as well. Even if Deuteronomy does not explicitly talk about the
holiness of Sinai/Horeb it nevertheless stresses the importance of the Horeb
experience and rewrites the Sinai Torah anew as Moses’ doctrines of the Torah.
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10 Jochen Flebbe

On the other hand, at the same time significant changes such as the replacement
of the concealed Book of the Covenant with Deut 6-26 are made. The Temple
Scroll and the Book of Jubilees, too, work with Sinai and its hermeneutic
foundation and combine them with the authority of Deut. The Temple Scroll
asserts the claim to be a more authentic version of the Deuteronomic law. Jub
goes beyond the mere self-presentation of Deut and integrates the theophany of
Deut 31 into God’s speech to Moses at Sinai, and in its conception of an intimate
knowledge of Moses’ experience becomes more daring than the Temple Scroll.
For Early Jewish writings and Rabbinic literature, Sinai with the transmission of
the Torah remains the hermeneutic starting point. Provided that Moses’ en-
counter with God in Christian tradition was understood in a monastic-mystical
way, Sinai becomes a symbol not only in Jewish, but also in Christian perspective
for the origin of the hallowing initiated by the encounter with God.

In accordance with Henri Lefebvre and Edward Soja, Andrea Spans empha-
sizes that space is more than a mere physical place, and that it is received,
produced, and experienced - all of which stresses the importance of the meaning
of space in and for society. She takes this thought into account when looking at
Isa 60 and asks what ideas the text has to offer with regard to Jerusalem. What is
remarkable in Isa 60 is that Zion appears as space as well as a person: Using the
vertical and the horizontal axis, designed bigger than the limited place of the
Temple and enhanced with connecting walls and open gates created by foreig-
ners, Zion is constructed as space - this way depicted as a person at the same time.

Casey A. Strine shows that the Mesopotamian Mis P Ritual of inserting a cult
statue with its various stages, in which places function in a defined symbolic
meaning, has to be understood as background for and key to Ezek 1-11. In
reception, especially the liminal place of the reed huts is regarded as very im-
portant with its meaningful ascription as the place of the Exile, which is similarly
to be understood as a liminal location and a place of purification for the new
relationship between JHWH and the people. If the way of the statue to the Temple
is considered a journey of sacralising this statue and the Temple, the journey of
JHWH and the prophets to Jerusalem becomes a voyage of desacralization. A new
sacred place is now the place of the Exile. The symbolic spaces of the Mis Pi Ritual
are thus used to interpret the places of Jerusalem and the Exile in Ezekiel and to
attach a meaning to them.

In her contribution, Megan Daffern draws attention to the fact that the way
places are described in the Psalms needs to be understood far less literally than it
has been done traditionally, especially in form-critical perspective. Rather, the
reader is often confronted with landscapes and places which rise in front of the
mind’s eye of the person praying, with inner and remembered places which thus
become symbolic places. That way the voyage to the Temple can, at the same time,
mean a journey to Israel’s centre and to God. The matter includes public spaces as
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Introduction 11

well as the house as a place itself, and other related places. All of this involves
individual and collective remembering. Understanding places as literary phe-
nomena enables a possible way to access the spirituality of the Old Testament.

Till Magnus Steiner in his analysis of Ps 46 describes various aspects and
elements in the way space is approached there. Space, for example, structures the
text and thus gains a meaningful function. Eventually, the usage of space and the
way in which the City of God is represented in the Psalm serves to visualise the
confessorial notions the Psalm makes about God. Space is thus used to enhance
meaning rather than to represent a place. Assertions about space are actually
assertions about relationships. Nevertheless Jerusalem, though being an element
of the representation of space, serves as a reference point to be experienced: the
City of God in the Psalm read with Michel Foucault becomes a heterotopia, a real
utopia, a counter-space, namely a heterotopia of compensation and crisis. The
name Zion is left out on purpose because not the place itself has a meaning, but
this very meaning emerges from the relationship of the place to God and God’s
relationship to it. Accordingly, God is designated as space, not Jerusalem, but
God becomes the experiencable place of a stronghold.

Hywel Clifford examines the Philonic exegesis of Exod 24,10 which proceeds
on the LXX version. This version speaks about the seeing of the place where God
stood. For Philo, the place becomes a crucial factor which to him in his allegorical
interpretation points to God’s inalterability given that being at one place can be
equated with being unalterable. Furthermore, the place can stand for the Logos
and seeing the place can stand for the contemplative recognition of God. Philo in
his interpretation points out elements of rabbinical interpretation as well as
Greek philosophy.

Hildegard Scherer looks at the concept of space in regard to the kingdom of
God as the central element of the early Jesus tradition. In doing so, she assumes
that in this early Jesus tradition with the talk of an expanding basileia on the one
hand and the access to a restricted basileia on the other, two apparently con-
tradictory concepts of the basileia are used in parallel, without this contradiction
being a problem for the tradition. The juxtaposition of the two concepts becomes
plausible by looking at the occurrence and meaning of basileia in its political-
historical significance in the listeners’ social reality. In the light of the resulting
common core, both concepts serve different Sitze im Leben by, for example,
either working paraenetically or by explaining cognitive dissonances, ultimately,
though, telling something about the human being as the actual place of the divine
basileia.

The question of holy places in the Acts of the Apostles is central to Nikolai
Tischler’s contribution. In doing so, he firstly declares that Luke subsequent to
the Old Testament and Judaism understands idols as manmade and thus cor-
responding places as not holy. Looking at Luke’s view on the Temple in Jerusa-
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12 Jochen Flebbe

lem, an astonishing image becomes apparent. Against the older opinion that
Luke questions the Temple as a holy place in general, one apparently has to gain a
more differentiated view on the matter given that in Lk 24:53; Acts 2:46; 3:1; 5:12
Luke speaks quite positively about the Temple. Stephen’s speech conveys that
Luke is actually criticizing a wrong understanding of the Temple as a holy place.
Just as Israel has always been worshipping tin gods, it has done it similarly in the
Temple if it saw a causal relationship between cult and salvation. According to
Exod 3,5 (Acts 7,33), for Luke a holy place is a place of immediate encounters
between God and men as it especially takes place in prayers. Thus, even the - long
destroyed - Temple of Jerusalem remains a holy place as a place of prayer.

Ian Boxall advocates the fact that also the Isle of Patmos in the Apocalypse
means more than a mere geographical indication. Within the scope of symbolic
meanings of place indications - whose literary and visionary character also leads
to confusion and discussion among the interpreters - Patmos, too, gains a
symbolic meaning. It turns from a special heathen place to a place for the Holy of
Holies itself as a location and with borders which are either blurred or permeable
for the visionary access to other places.

While these contributions may only cover some selective treatment of the
topic, thus being only far-flung fragments of a due to its expansion hardly
comprehensible mosaic, they nevertheless can in a clear manner be put together
as a whole. What becomes apparent is that places as physical, geographical
phenomena are completely under-determined and that their religious truth, their
meaning for men unfolds itself in speaking about these places. Places are thus
phenomena of experience and their attribution. Their meaning, therefore, is a
human construction and accordingly, places or rather speaking of places become
a very crucial and central tool for the construction of human, that is, especially
religious truth. What is remarkable is that this basic assumption is put together of
methodologically quite different contributions. Both a starting point with a
theoretical foundation a la Lefebvre, Soja, and Foucault, as well as a strictly
exegetical approach lead, to comparable results. How far, in reverse, the spectrum
of diverse constructions reaches and how different, sometimes even opposed, the
application of the different places turns out to be in constructing reality, can then
be drawn from the contributions one by one which address widely diverging
issues in very different ways. What, then again, all of them have in common is the
enormous potential which inheres in this reality-constructing talk of places.
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Axel Graupner

Ein Berg in Arabien (Gal 4,25). Sinai — Gottesberg — Horeb

Im Brief des Paulus an die ékikleoion tf|g aatiog findet sich in dem nach 3,6-18
zweiten Schriftbeweis 4,21-31 nach der Identifikation Hagars mit dem Sinaibund
in V. 24 der Satz: 10 8¢ Ayap Zwi dpog €otiv €v i Apofia (V. 25). Diese geo-
graphische Feststellung ist hochst bemerkenswert, zumal sie fiir die Argumen-
tation des Paulus entbehrlich, mithin unverdichtig ist': Der Sinai - ein Berg in
Arabien? Seit dem 4. Jh. weif3 die gesamte Christenheit, dass der Berg Sinai im
Siiden der gleichnamigen Halbinsel liegt und identisch ist mit dem gebel mussa.”
And so we do. Do we? Seit der zweiten Hilfte des 19. Jh. fehlt es nicht an Stimmen
in der historisch-kritischen Forschung, die dem Apostel in seiner Verortung des
Berges Sinai év tf] Apafig Recht geben - mit guten Griinden.

Der erste Hauptgrund fiir die Lokalisierung des Sinai auf der Arabischen Halb-
insel ist die Darstellung der Theophanie auf dem Berg in Ex 19,16-20a. Wenn die
klassische Urkundenhypothese im Recht ist, besteht sie aus zwei urspriinglich
selbstdndigen Versionen mit je eigener Anschauung vom Ereignis. V. 16aa*’fb
vermittelt mit den Phinomenen n%p ,Donner, 073 ,,Blitzen“ und 723 W
»Schweres Gewolk® die Vorstellung eines Gewitters, V. 18 mit den Phanomenen
»Rauchen (7Wy)“ und ,,Beben (771)“ des Berges sowie W ,Feuer®, auflerdem
durch den Vergleich des Berges mit einem %33 ,,Schmelzofen® die Vorstellung
eines vulkanischen Ereignisses.3 »Ein besserer Vergleich fiir einen Vulkan hitte

1 So Giinther Réhser und Michael Wolter in der Diskussion dieses Beitrags. Anders J. BECKER,
Briefe, 72f.

2 Vgl. P. MAIBERGER, Untersuchungen, 11-14.

3 Vgl. M. NotH, Uberlieferungsgeschichte, 222; ders., Buch, 125f; vgl. 128f; J. JEREMIAS,
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14 Axel Graupner

sich in der a[lt]o[rientalischen] Welt schwerlich finden lassen.“* Auflerdem
wechselt der Gottesname. V. 17, der V. 16 weiterfiihrt, und V. 19, der an V. 16
ankniipfend V. 17 weiterfiihrt, reden von Elohim ,,Gott“, V. 18.20a dagegen von
Jahwe. Beide Phinomene, der Unterschied in der Darstellung der Theophanie
und der Wechsel des Gottesnamens, koinzidieren.” Darum gewinnt man mit V.
16a*b.17.19 einerseits und V. 16a*.18.20a andererseits zwei parallele Versionen,
die in sich lesbar sind.

(16*) Da ereigneten sich Donner und Blitze und eine schwere Wolke auf dem Berg und
ein sehr starker Hornschall. Und das ganze Volk, das im Lager war, erzitterte. (17) Da
fithrte Mose das Volk Gott entgegen aus dem Lager heraus, und sie nahmen am Fuf} des
Berges Aufstellung. (19) Der Hornschall wurde immer stirker; Mose redete, und Gott
antwortete ihm in einer Stimme®.

(16aa') Am dritten Tag, als es Morgen wurde, (18) hatte der ganze Berg Sinai zu rauchen
begonnen, weil Jahwe im Feuer auf ihn herabstieg; sein Rauch stieg auf wie der Rauch
des Schmelzofens, und der ganze Berg bebte sehr, (20a) als Jahwe auf den Berg Sinai, auf
den Gipfel des Berges herabstieg.

Die erste Version stammt aus der elohistischen, die zweite aus der jahwistischen
Darstellung.” Dabei scheint die jahwistische Darstellung in iiberlieferungsge-
schichtlicher Perspektive dlter zu sein: Vulkanische Phidnomene sind ,,von dem
spiteren Wohnsitz in Paldstina aus viel ungewShnlicher und ,notwendig an
einen Berg gebunden, wihrend Gewitter iiberall auftreten. So kénnte man vor-

Theophanie, 104.207; .M. ScHMIDT, Erwdgungen, 16; W.H. ScHMIDT, Exodus, 79-82; ders.,
Glaube, 58f. - G bietet als Subjekt anstelle von 77777 ,der Berg® ovi1 ,,das Volk“ und wird darin
von neun hebréischen Handschriften unterstiitzt. Angesichts des graphischen Unterschieds ist
ein Irrtum ausgeschlossen. Die Ubersetzer suchen die Darstellung zu vereinheitlichen, indem
sie V. 18b in eine V. 16b; 20,18f entsprechende Reaktion des Volkes auf die Theophanie
umwandeln. Auflerdem mag der Umstand, daf 7911 ,erbeben® im Alten Testament nur von
Menschen ausgesagt wird, bei der Anderung eine Rolle gespielt haben. Lectio difficilior ist aber
gerade darum M.
4 O.KEEL, Welt, 197b mit Abb. 298; vgl. auflerdem den auf Ex 19,18 vorausweisenden Vergleich
mit einem TN ,,Backofen“ Gen 15,17 und dazu Abb. 299 auf S. 198b. Anders P. MAIBERGER,
Art 10, 827f. Zum Verhiltnis von Gen 15,17 R und Ex 19,18 ] vgl. A. GRAUPNER, Exodus, 135.
Der mogliche Einwand, dass bei einer plinianischen Eruption gewitterdhnliche Phdnomene
auftreten (Plinius minor V1,16 und VI,20), greift darum zu kurz.
Das Substantiv 9 hat zwar in Theophanieschilderungen in aller Regel die Bedeutung
»Donner®. Vgl. V. 16; auflerdem Am 1,2; Jer 10,13; Ps 18,14; 29,3-9; 46,7; 68,34; 77,19; 104,7;
ferner Jes 29,6; 30,30. Die Verbindung mit dem Verb n1v ,antworten® wie der Singular ge-
geniiber dem Plural in V. 16 legen jedoch die Ubersetzung ,in einer Stimme, d.h. in ver-
standlicher Rede nahe. Vgl. auch die Wiedergabe von 217 mit ¢ov1 und voce in G und Vund J.
JEREMIAS, Theophanie, 108; B.S. CHILDS, Book, 343. Die von W. OswaLD (Israel, 257.98.229f)
vorgeschlagene Abtrennung von V. 19b ist unbegriindet und ohne Sinn fiir die Intention des
Halbverses im Zusammenhang von V. 16*.17. S.u. in diesem Abschnitt.
7 Vgl. A. GRAUPNER, Elohist, 122-125.

w

=)}
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Ein Berg in Arabien (Gal 4,25). Sinai — Gottesberg — Horeb 15

sichtig vermuten: Die vulkanischen Ziige sind Uberlieferungen aus ilterer Zeit,
wihrend die Gewittererscheinungen erst im Kulturland hinzugekommen sind.“®

Tatsdchlich sind Donner, Blitze und Wolken im Alten Orient iibliche Beg-
leitphinomene einer Theophanie’. In kanaandischer Religion sind sie vorzugs-
weise mit Baal-Hadad als Wettergott verbunden'". Dagegen sind vulkanische
Phinomene als Begleitumstinde einer Theophanie in Israels unmittelbarer
Umwelt bislang nicht bezeugt". AuBerdem lasst sich die Vorstellung, dass der
Berg in Rauch gehiillt war und Feuer Gottes Herabsteigen auf seinen Gipfel
begleitete, kaum von Intentionen des Jahwisten ableiten'’. Dagegen lasst sich
leicht erkldren, warum der Elohist die von der Uberlieferung vorgegebenen
vulkanischen Begleitphdnomene durch Gewitterphdnomene ersetzt. Die Vor-
stellung, dass der Ort der Theophanie ein Vulkan ist, wiirde die Szene auf dem
Berg 24,9-11 ausschlieflen, die nach Moses Deutung der Theophanie 20,18b.20
die elohistische Darstellung der Ereignisse am Gottesberg fortsetzt."” Auf einem
Vulkan kann man kein Mahl halten.

Mit der Abwandlung der Uberlieferung verfolgt der Elohist allerdings noch
eine andere, weitergehende Intention. Mit der Darstellung der Theophanie als
Gewitter iibertrégt er Ziige des Konigtums Baals auf den ,,Gott Israels“ (24,10 E).
Wie Baal als siegreicher Krieger Blitze und Donner schleudernd auf dem Berg
Zafon erscheint, der als sein kéniglicher Thron gilt", so erscheint Gott auf dem
Berg. Wie Baal ldsst Gott bei seiner Epiphanie seine Stimme erschallen.”” Dabei
wandelt der Elohist die fremde Vorstellung bewusst ab. An die Stelle des Ge-
geniibers von Gottheit und Natur tritt die Zuwendung Gottes zum Menschen in
der Antwort auf seine Fragen.

Trifft es zu, dass die Verbindung der Theophanie mit vulkanischen Phino-
menen zum Urgestein der Sinaitradition gehort, hat man den Sinai im Nord-
westen der Arabischen Halbinsel, genauer: dem Vulkangebiet siidlich von Tebuk
zu suchen; denn nur dort, im hegdz, gab es in historischer Zeit in Israels Umwelt
aktive Vulkane.'®

8 W.H. ScuMmIDT, Glaube, 59; vgl. ders., Exodus, 79f.
9 J. JEREMIAS, Theophanie, 73ff.

10 J. JEREMIAS, Theophanie, 85-87; K. JARrOS, Stellung, 53-55.

11 Einzige, zudem entfernte Parallele, auf die O. KEEL (Welt, 198) hinweist, bildet ein Inana-
Hymnus. Die Gottin pridiziert sich als ,loderndes Feuer, das inmitten des Berglandes an-
geziindet wird“ und als die, ,,die Feuer und Asche auf das aufsissige Land regnen 1af3t“ (SAHG
46,47 [230]).

12 ,,Das feurige Rauchen des Sinai ist ... ein von bewusster erzdhlerischer Gestaltung unab-
leitbarer Zug“ (J. JEREM1AS, Theophanie, 207).

13 A. GRAUPNER, Elohist, 126ff.129ff.

14 KTU 1.101 Z. 1-4.

15 CTA 4.7.29f; KTU 1.4,VII,29f.

16 M. NEUMANN VAN PADANG, Catalogue.
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16 Axel Graupner

Der zweite Hauptgrund fiir die Lokalisierung des Sinai auf der Arabischen
Halbinsel ist die enge Verbindung zwischen dem Gottesberg und den Midiani-
tern. Folgt man der kurzen Exposition der Erzéhlung von Moses Berufung Ex 3,1,
muss der Gottesberg in ihrem Einzugsbereich liegen. Andernfalls wire der Weg
zum Berg und zuriick nach Midian (vgl. 4,18) mit ¥ ,,Kleinvieh®, Schafen und
Ziegen, kaum moglich.

Dass der Gottesberg im Einzugsbereich der Midianiter liegt, ist auch die
Voraussetzung von Ex 18. Moses Schwiegervater sucht seinen Schwiegersohn in
der Wiiste auf, um ihm Frau und Sohne wieder zuzufiihren, die er bei seinem
Aufbruch nach Agypten in Midian zuriickgelassen hatte (Ex 4,18.20b E). Dabei
lokalisiert V. 5 Moses und Israels Lager am Gottesberg.

Die Nachbarschaft zwischen dem Gottesberg und dem Siedlungsgebiet der
Midianiter weist ebenfalls in den Nordwesten der Arabischen Halbinsel, denn
nach allem, was wir iiber die Midianiter wissen — allzu viel ist es nicht —, siedelten
sie am Ende der Spitbronze- und zu Beginn der Eisen I A-Zeit im noérdlichen
hegaz."”

Der dritte Hauptgrund dafiir, dass man den Sinai im Nordwesten der Arabi-
schen Halbinsel zu suchen hat, ist die enge Verbindung Jahwes mit dem Sinai.
a) Jahwe ist °1'0 7] ,,Der vom Sinai“ (Ri 5,5; vgl. Dtn 33,2; Ps 68,8f; Hab 3,3), der

Sinai urspriinglich der Berg, auf dem Jahwe wohnt."® Von dort bricht er auf,
um den Seinen zu helfen. Die vorpriesterschriftliche Fassung der Griin-
dungsgeschichte Israels reflektiert diese éltere Vorstellung noch, wie Ex 19,3a
zeigt: ,Mose war zu Gott hinaufgestiegen®, allerdings nicht ohne Korrektu-
ren.”

b) Ortslisten aus der Zeit Amenophis III. aus Soleb” und Ramses II. aus ’Amara-
West?! erwihnen t3 $3$w y-h-w3 ,das Land (der) $3sw-YAw3“ in unmittel-
barer Nachbarschaft zum ,,Land der Seir-Nomaden (s3sw Srr)“ und weisen
damit in denselben Raum wie Ri 5,4f. und Dtn 33,2 mit den Angaben ,aus
Seir / dem Gefilde Edoms“ bzw. ,,aus Seir / vom Gebirge Paran®, ndmlich den
nordwestlichen Teil der Arabischen Halbinsel.”

Paulus diirfte darum Recht haben: Der Berg Sinai ist ein Berg in Arabien. Lisst er
sich noch genauer lokalisieren? Prominent ist der Vorschlag von Alois Musil, den

17 E.A. KNAUF, Midian, 1-6; T. STAUBLI, Image, 168f.

18 Anders W. OSwALD, Israel, 241ff. Vgl. dazu A. GRAUPNER, Elohist, 25f. mit Anm. 42. Zur
Kritik an H. PFEIFFER, Kommen, vgl. die Rez. von S. BEYERLE, Rezension, und M. LEUEN-
BERGER, Gott, 7-33.

19 S.u. im Abschnitt III.

20 R. GIvEON, Bédouins, doc. 6a.

21 R. GIVEON, Bédouins, doc. 16a; vgl. E. EDEL, Ortsnamenslisten, 68.

22 R. GIVEON, Schasu, 533.535; W. HELCK, Se‘ir, 828f.
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Berg Sinai mit dem Vulkan (hala) ’I-Badr stidsiid6stlich von Tebak im nérdlichen
Teil des hegaz zu identifizieren.”” Eine Uberpriifung dieser und anderer Optio-
nen* ist leider nicht mdglich, da die Region militirisches Sperrgebiet ist.

Ohne Zweifel: der Sinai - der Gottesberg, der Horeb - ist eine heilige Stitte.” Der
Sinai ist urspriinglich der Berg, auf dem Jahwe wohnt (Ex 19,3a). Folgt man der
jahwistischen Darstellung, ist er tabu:

(12) ,Grenze das Volk ringsum ein mit den Worten: ,Hiitet euch, auf den Berg hin-
aufzusteigen oder seinen Rand zu beriihren! Jeder, der den Berg beriihrt, muss getotet
werden! (13a) Niemand soll ihn beriihren, sonst wird er unweigerlich gesteinigt oder
erschossen werden. Tier wie Mensch darf nicht am Leben bleiben.“ (Ex 19,12.13a; vgl.
V. 21.23; ferner 24,2)

Auflerdem enthilt die vorpriesterschriftliche Beschreibung der Theophanie
Elemente kultischer Begehung. In der jahwistischen Darstellung soll Mose das
Volk ,heiligen®: Die Israeliten sollen ihre Gewédnder wie fiir eine Wallfahrt wa-
schen (V. 10f,; vgl. Gen 35,2f.) und sich fiir einen bestimmten, den dritten Tag
bereithalten (Ex 19,11a.15), dabei sexuelle Enthaltsamkeit iiben (V. 15). In der
elohistischen Fassung wird das Volk durch ,,einen sehr starken Hornschall®, wie
zu einer kultischen Versammlung zum Berg gerufen (V. 16; vgl. Lev 25,9; Jes
27,13; Joel 2,15; Ps 81,4). Zitternd folgt es dem Aufruf, indem es unter Moses
Fithrung wie in einer Prozession zum Berg zieht und dort Aufstellung nimmt (Ex
19,17b), wahrend der Hornschall, der das Geschehen begleitet, immer lauter wird
(V.192).%

Ohne Zweifel: Der Sinai - der Gottesberg, der Horeb - ist eine heilige Stitte,
aber die merkwiirdigste heilige Stétte, die man sich denken kann: Mose baut zwar
einen Altar am Fufle des Berges (24,4). Dieser Altar verliert aber nach dem
Bundeschluss seine Funktion. Ein Heiligtum wird nicht gestiftet. Darum erzéhlt

23 Vorbericht 154. Musil hat seinen Vorschlag, den er 1911 unterbreitete, spéter nicht wiederholt,
stattdessen den Sa‘ib al-Hrob ins Gesprich gebracht (Hegaz 297).

24 M. NEUMANN VAN PADANG, Catalogue, 1-12.

25 Zur mittlerweile nicht mehr umstrittenen Identitét von Sinai (]), Gottesberg (E) und Horeb
(R¥) vgl. W.H. ScumIpT, Exodus, 122-124.

26 Dagegen ist die Szene auf dem Berg Ex 24,9-11 kein ,Festgottesdienst“. So E. RUPRECHT,
Stellung, 140; vgl. F.-L. HossreLD, Dekalog, 199. Im Unterschied zur Szene am Fufle des
Berges fehlt ihr jeder kultisch-rituelle Charakter. Von ,,ein(em) Gemeinschaftsmahl (rar), wie
es bei der nn iiblich ist“ (J.M. VINCENT, Auge, 27[f.]), ist kaum zufillig gerade nicht die
Rede.
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das Alte Testament auch nichts von Wallfahrten zum Sinai.”” Erst recht kennt es
kein Fest, das die Vergegenwirtigung der Theophanie am Sinai zum Inhalt
hitte.”® Der Sinai ist eine heilige Stitte, die als solche - physikalisch - fiir die
Uberlieferung keine Bedeutung hat.

Tatsdchlich 16sen bereits Jahwist und Elohist die enge Verbindung Jahwes mit
dem Ort. Der Berg - in der Tradition Jahwes Wohnstdtte (19,3a E) - ist nurmehr
der Ort, auf den Jahwe herabsteigt (77 19,18.20a J; vgl. V. 11b R’*), zu dem Gott
kommt (X12 20,20 E). Jahwe wohnt nicht auf einem Berg, sondern im Himmel
(24,10f E). AuBerdem vermeidet der Elohist den Ortsnamen °1°0 und spricht nur
noch vom 2°7198:1 77, dem Gottesberg (Ex 3,1bf*; 18,5; sekundir aufgenommen in
4,27; 24,13). Auf diese Weise entzieht der Elohist den Ort der Theophanie jeder
geographischen Festlegung. Der Ort der Theophanie ldsst sich ebenso wenig
fixieren wie Gott selbst. Auf diese Weise hebt der Elohist - typisch fiir ihn - Gottes
Transzendenz in seiner Kondeszendenz hervor.”

Auflerdem verleiht der Elohist mit der Bezeichnung der Stitte der Theophanie
als ,,Gottesberg“ dem Gott Israels konigliche Ziige. Da Elohim in der Verbindung
»Gottesberg® (3,1%; 18,5) den Gottesnamen vertritt, ist die engste Parallele die
Bezeichnung des Zaphon, auf dem Baal als Konig thront, als gr b°l, als ,,Baals-
berg“®.

Noch einen Schritt weiter gehen die Bearbeiter des Deuteronomium, die fiir
den Sinai die Bezeichnung 2771 ,,Horeb“ kreierten.” Wie Lothar Perlitt heraus-
gearbeitet hat, ist 2977 ,,Horeb“ kein Ortsname, sondern eine qotel-Form der

27 Der einzige Text, der von eine ,Riickkehr” zum Sinai, genauer: ,,an den Berg Gottes, den
Horeb“ (1 K6n 19,8; vgl. Ex 3,1) erzihlt, verwendet die Wurzel 7%y, die die speziellere Be-
deutung ,,wallfahren“ annehmen kann (Ex 34,24; 1 Sam 1,3; 10,3; Jes 2,3; Jer 31,6; vgl. Ps 122,4;
47,6 u.a.), kaum zufillig nicht. ,,Die geldufige Rede von einer ,Wallfahrt‘ Elias ist dem Text
ganz und gar unangemessen.“ J. JEREMIAS, Anfange, 491 Anm. 32.

28 Zu ilteren, gescheiterten Versuchen einer kultgeschichtlichen Deutung der Sinaiperikope vgl.
zusammenfassend W.H. ScHMIDT, Exodus, 71-73. Die kultischen Ziige der Darstellung sind
unspezifisch, lassen darum keine Riickschliisse zu und haben wohl nur die Funktion, das
Schauspiel in der Natur zu transzendieren. 1 Kon 19 nimmt diese Intention auf und verstarkt
sie mit der Feststellung: Weder im Sturm noch im Erdbeben noch im Feuer war Jahwe. Selbst
die anschlieende Windstille, die als Kontrastbild zu den traditionellen Begleitphdnomenen
der Theophanie Gottes Unweltlichkeit andeutet, ist nur Hinweis auf Gottes Gegenwart. Sie
selbst wird erst in der Stimme (?77) erfahrbar, die Elija anredet. Vgl. J. JEREMIAS, Anfinge,
486-491, bes. 489; M. OEMING, Testament, 299-325.

29 Verbirgt sich dieselbe Intention bereits hinter der im Alten Testament singuldren Formu-
lierung 7277 X Ex 3,1a* J? Mose treibt das Kleinvieh seines Schwiegervaters ,hinter die
Wiiste®, d.h. in einen Raum jenseits der bekannten Welt.

30 KTU 1.16,1,6; I1,45. Vgl. auch die Bezeichnung des Zaphon als ,,Berg meines (Baals) Besitzes“
(KTU 1.3,I11,29f; 1V,191).

31 Dtn1,2.6.19;4,10.15; 5,2; 9,8; 18,16; 28,69; vgl. 1Ko6n 8,9; 19,8; als Zusitze im Tetrateuch: Ex 3,1;
17,6; 33,6; ferner 2 Chr 5,10; Ps 106,19; Mal 3,22.
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Wurzel 277 hrb und bedeutet ,,0dland, Wiistengebiet“.”> Durch die Ersetzung des
Ortsnamens Sinai durch das Nomen Horeb qualifizieren dtr Bearbeiter den Berg
der Theophanie als einen Ort im Nirgendwo, als place of nowhere. Warum?
Lothar Perlitt selbst vermutete, dass die Ersetzung des nomen locale *2°0 ,,Sinai®
durch die Bezeichnung 2771 ,,Horeb“ Edoms Rolle wihrend des Falls Juda / Je-
rusalems 587 v. Chr. widerspiegelt. ,,Weil einerseits Sinai und Seir nicht trennbar
waren, weil andererseits Seir das Land oder Hinterland jener signalisierte, die von
Judas Ungliick profitierten, war der blofle Name Sinai in ein geographisches
Wortfeld geraten, das seine Vermeidung zumindest verstandlich macht.“”

Mébglicherweise gibt es zwei weitere, stirker theologische Griinde fiir die
Qualifizierung des Sinai als Horeb.

Der erste Grund konnte in der Konkurrenz zwischen Tetrateuch und Deute-
ronomium liegen: Welche Willenskundgabe Jahwes ist fiir Israel giiltig — die am
Sinai oder die im Lande Moab?* In der Perspektive dieser Fundamentalfrage
kann man die Bezeichnung des Sinai als Horeb auch als Abwertung des Sinai
lesen, die den Anspruch des Deuteronomium unterstreichen soll, Zeugnis der
allein wahren Promulgation des Gotteswillens zu sein.

Der zweite Grund fiir die Ersetzung des nomen locale Sinai durch die Be-
zeichnung Horeb konnte das zentrale Anliegen des Deuteronomium, seine re-
gulative Idee sein: die Einheit des Kultortes als Spiegel der Einheit Jahwes (Dtn
6,4). Mit den Worten der vermutlich iltesten Schicht in Dtn 12%:

(13) Hiite dich davor, deine Brandopfer an jeder Stitte darzubringen, die du siehst, (14)
sondern an der Stitte, die Jahwe in einem deiner Stimme erwihlen wird, dort sollst du
deine Brandopfer darbringen und dort sollst du alles tun, was ich dir gebiete.

Wenn es nur eine heilige Stdtte gibt, die Jahwe erwdhlen wird - und fiir deute-
ronomistische Theologen ist diese heilige Stdtte fraglos der Tempel in Jerusalem
-, dann sind alle anderen heiligen Stitten ,,0dland“. Unter stirkerer Beriick-
sichtigung der exilischen oder frithnachexilischen Situation derer, die Horeb als
neue Bezeichnung fiir den Sinai kreierten: Der Tempel in Jerusalem ist zwar
zerstort, aber es gibt keinen Weg zuriick zum Sinai. Alles was man dabei finden
konnte, wire ,,Wiiste®.

32 L.PERLITT, Sinai, 315-318. Als Analogon verweist Perlitt zu Recht auf die Bildung o»¥% von der
Wurzel onv.

33 L. PERLITT, Sinai, 314.

34 Das Kapitel Dtn 5, das bereits einen Ausgleich zwischen den widerstreitenden Konzeptionen
herzustellen sucht, indem es die im Lande Moab durch Mose promulgierte Tora an den Sinai
riickbindet, setzt — zumindest in seiner gegenwirtigen Gestalt — bereits die Priesterschrift
voraus, ist mithin jiinger. Vgl. dazu A. GRAUPNER, Sinai, 96f.

35 U. RUTERSWORDEN, Deuteronomium, 29f.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

20 Axel Graupner

v

Zum Schluss zuriick zur paulinischen Lokalisierung des Sinai év tfj Apafig. Wie
konnte Paulus (noch) wissen, dass man den Sinai in Arabien zu suchen hat? Vor
gut 40 Jahren hat Hartmut Gese vermutet, dass sich Paulus, der selbst in Arabien
war - anfjAbov €ig Apafiov kai ndhv vréotpeya gig Aapackdv (Gal 1,17) -, mit
dem Satz 10 3¢ Ayap Zwd Opog €otiv €v tfj ApaPia auf eine iltere jiidische
Lokaltradition bezieht, die Hagar mit Arabien, namentlich mit der im siidostli-
chen hegaz gelegenen Stadt Eypa, lateinisch H(a)egra, nabatidisch-aramdisch
X1, arabisch el-hegr, das heutige mada’in Salih bezieht.® Tatsichlich finden
sich in der Targum-Uberlieferung Hinweise darauf, dass es in der jiidischen
Antike eine enge Verbindung der Gestalt der Hagar mit der nabatdischen Stadt
Hegra gab. So ersetzen das Targum Onkelos und das Targum Pseudo-Jonathan in
der Ortsangabe Gen 16,7 W 7172 1¥77%Y den Ortsnamen Schur durch &7an: ,,an
der Quelle auf dem Weg nach Hegra“. Auflerdem loziert das Targum Onkelos den
Brunnen Beer Lahaj-Roi Gen 16,14 nicht wie M ,,zwischen Kadesch und Bered®,
sondern ,,zwischen Petra und Hegra“ und fithrt damit den Leser auch an dieser
Stelle nach Arabien, mit dem Stadtnamen Hegra sogar denkbar nahe an das
Vulkanfeld, in dem man nach allem, was sich dem Alten Testament noch iiber die
Lage des Sinai entnehmen ldsst, den Berg zu suchen hat, allerdings - folgt man
der Intention der im Pentateuch vereinten theologischen Stimmen - nicht zu
suchen braucht.
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Dominik Markl

Sinai: The Origin of Holiness and Revelation in Exodus,
Deuteronomy, the Temple Scroll, and Jubilees

The theme of holy places explicitly comes on stage in the Pentateuch at Exodus 3,
when God makes Moses aware at Horeb that he is standing on ‘holy ground’
(WTp=nnTR; v5).! Sinai’s holiness is most elaborately unfolded in Yhwh’s great
theophany and covenant with Israel (Exod 19-24). Since Yhwh’s presence moves
with Israel and the Ark of the Covenant from Sinai to Jerusalem, even Zion’s
holiness is portrayed as originating at Sinai. Sinai, therefore, is a pre-eminent and
original place of holiness in the Bible.

At Sinai, Israel is to become a ‘holy nation’ (¥177 "1, Exod 19:6). Israel’s
holiness is based on its obedience to God’s voice and covenant from Sinai (Exod
19:5).% Its holiness, originality and antiquity give the highest authority to God’s
revelation at Sinai. Sinai’s ‘sacred’ authority is, as usual, ambivalent. On the one
hand, it grants a solid foundation for Israel’s religious and legal identity that is
founded in the ‘utopian’ realm of Sinai. On the other, it makes the challenge of
legal reform difficult. “‘What is your position on the Sinai Torah?’ becomes the
decisive question for anybody who claims to belong to ‘Israel’ as it is presented in
the Pentateuch.

Sinai’s hermeneutical role in early Jewish literature has attracted considerable
interest in recent scholarship.” The inner-biblical relationship between Sinaitic
law and Deuteronomy has triggered a discussion about legal hermeneutics in the
Pentateuch.* Against the backdrop of these discussions, in this paper I will at-

—_

Implicitly, the theme already appears in Gen 13:4; 22:3f, 9, 14; 28:11, 16f, 19; 32:31; 35:7, 13-15;

on the use of ‘place’ (mpn) in cultic contexts see ]. GAMBERONI, Art. Dipp, 532-544. - I wish to

express my sincere gratitude to John Endres, S.J. and David Gill, S.J. (both Jesuit School of

Theology, Berkeley, CA) for their helpful comments on this paper.

2 Cf. B.M. LEVINSON, Covenant, 48-51.

3 See esp. H. NAjMAN, Sinai; J.J. CoLLINS, Changing; G.J. BROOKE / H. NajMAN / L.T. STUK-
KENBRUCK, Significance; E. OTT0, Rechtshermeneutik; idem, Scroll; S. PAGANINT, Rezeption;
S.W. CRAWFORD, Temple; eadem, Scripture; H. DEBEL, Anchoring; A. FELDMAN, Revelation;
C.H.T. FLETCHER-LouIs, 4Q374.

4 See, e.g., E. OrToO, Deuteronomium, esp. 263-274; N. LOHFINK, Prolegomena; D. MARKL,

Rechtshermeneutik; idem, Volk, esp. 297-300; idem, Words, 23f.
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tempt to show how both Jubilees and the Temple Scroll derive their authority
from their reception of Exodus and Deuteronomy, if in clearly different ways.
The article will unfold in three phases, moving from the staging of Sinai / Horeb
as the origin of law in Exodus and Deuteronomy to hermeneutical trans-
formations of its role in the Temple Scroll and Jubilees before arriving at a
conclusion.

1.  Sinai / Horeb as Origin of Holiness and Revelation in Exodus
and Deuteronomy

In Exodus and Deuteronomy, Sinai and Horeb play a decisive role for each book’s
literary construction and legal hermeneutics. While Exodus presents Sinai as the
scene of Israel’s formation as God’s holy nation, Deuteronomy is shaped as a re-
enactment of the Horeb covenant, using this symbolic place as an authoritative
basis, but in a subversive way. The following analysis presents essential aspects of
the hermeneutical significance of Sinai / Horeb in Exodus and Deuteronomy
respectively. Although these different conceptions originate in diachronic de-
velopments, they are brought together in a narrative rationale in the Pentateuch,
from which starting point the Temple Scroll and Jubilees constructed their setting
on Sinai.

1.1.  Sinai as the Origin of Israel’s Holiness in Exodus

The narrative of the first half of the book of Exodus (chaps. 1-18) moves geo-
graphically from Egypt to Sinai. Thus, Yhwh’s speech summarizes on Israel’s
arrival at Sinai: ‘You have seen what I did to Egypt, and how I bore you on eagles’
wings and brought you to myself” (19:4).” The second half, Exod 19-40, is staged
at Sinai. Yet, since the call of Moses in Exod 3-4 already takes place at the
‘mountain of God’,’ Sinai is primarily introduced as the place of theophany that
leads to Israel’s rescue from Egypt. Not until Exod 19 does Sinai become the place
of covenant, revelation and worship. The geographical staging of the mountain of
God within the narrative of Exodus, therefore, prefigures the idea that is made
explicit in the Prologue of the Decalogue. Just as the mountain is first the origin of

5 Yhwh’s speech in Exod 19:3-6 is seen as a narrative focal point of the whole book: G. FISCHER /
D. MARKL, Exodus, 212-213.

6 While the mountain is called ‘Horeb’ in Exod 3:1, the expression ‘mountain of God’ (2*77873-11,
Exod 3:1; 4:27; 18:5; 24:13) relates ‘Horeb’ closely with ‘Mount Sinai’ (Exod 19:11, 18, 20, 23;
24:16; 31:18; 34:4, 29, 32) and ‘Mount Horeb’ (Exod 33:6). For a synchronic analysis of the
relationship between the two toponyms see B. Jacos, Buch, 1044-1050.
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liberation (Exod 3f) and secondly the origin of Torah (Exod 20 to Num 11), the
liberation from Egypt is the prerequisite and hermeneutical key to the law, which
is to serve to protect freedom: ‘I am Yhwh your God, who brought you out of the
land of Egypt, out of the house of slavery’ (Exod 20:2).”

Sinai’s holiness is most elaborately expounded in Exod 19.® God commands
Moses to set strict limits around the mountain (19:12f), which is equivalent to
sanctifying it (cf. 1w, 19:23). Similarly, the people have to be sanctified in
preparation for the theophany (anw7p, 19:10). Just as Sinai’s sanctification re-
sembles the sanctification of the people, the mountain’s reaction before the
theophany mirrors the people’s reaction: ‘and all the people trembled’ (19:16);
‘and all the mountain trembled’ (19:18).” Sinai is thus portrayed as a cosmic
counterpart of Israel’s perception of the theophany. At the same time, the sight of
the mountain’s eruptions (20:18) is meant to shape Israel’s religious and moral
attitude: ‘God has come to test you and to put the fear of him upon your faces so
that you do not sin’ (20:20)."

While the immediate experience of the Sinai theophany is meant to strengthen
Israel’s religious attitude, God’s revelations from Sinai (20:1-17; 20:21-23:33) are
to shape their moral behaviour. The Sinai theophany is the hermeneutical per-
spective and the emotional state in which the revelation is to be encountered and
perceived. Within Exodus, further revelations are staged in much quieter scenes.
Moses receives the laws of the Book of the Covenant in ‘thick darkness’ (20:21).
And the appearance of God’s glory on Mount Sinai, in which Moses is shown the
vision of the sanctuary, is portrayed in mystical silence (Exod 24:15-18), which
the people contemplate: ‘Now the appearance of the glory of Yhwh was like a
devouring fire on the top of the mountain in the sight of the people of Israel’
(24:17).

It is in Sinai’s atmosphere of holiness, where Israel is meant to become a ‘holy
nation’ (WP "3, 19:6). During ‘forty days and forty nights on the mountain’
(24:18), Moses is shown the sanctuary (Exod 25-31),"" which is meant to ac-
company Israel as a ‘Sinaitic’ place of holiness towards the Promised Land.
Indeed, Sinaitic stone is to form the centre of the Holy of Holies - the stone

7 C. HouTMAN, Exodus, 16f; D. MARKL, Dekalog, 98-102 and 166.
8 For recent views on the diacrony of Exod 19-24 cf. W. OswALD, Lawgiving, 175-182.
9 Strictly parallel in the Hebrew wording: ay7-73 77 and 2773793 770,
10 20:18 plays with the similar verbs ‘to see’ (7X") and ‘to fear’ (7°); this word play is transformed
into ‘his fear upon your faces’ (02°19-7y 1nX) in 20:20.
11 The semantic field of holiness (the root w1p) appears in Exod 25-31; 35-40 more intensely
than in any other part of the book. On the relationship between Exod 19:5f and the sanctuary
texts see D. MARKL, Funktion, 61-65.
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tablets that are to be laid into the Ark of the Covenant (cf. Exod 24:12; 25:16, 21;
31:19; 40:20)."

However, Sinai’s silence is disrupted by noise and shouting (32:17f), and the
solemnly presented tablets (32:15f) are smashed by Moses’ fury (32:19). Sinai is
not only an utopian concept of an ideally constituted Israel as God’s people
(Exod 19-31)," it also becomes the scene of the paradigmatic sin with the Golden
Calf and the struggle that leads to reconciliation (Exod 32-34), which is the
prerequisite for finally building the sanctuary (Exod 35-40). When God fills the
sanctuary with his glory (Exod 40:34), this is the starting point of his presence in
fire and cloud ‘in the sight of all the house of Israel in all their departures’ (40:38)
- the last words of Exodus. Thus, the vision of the glory of God on Sinai (24:17) is
continued in the vision of his glory in the sanctuary (40:34-38)." Sinai becomes
the origin of Israel’s continued sanctification, which is mediated through the
sanctuary, in which Yhwh’s Sinaitic theophany and revelation is to accompany
Israel into their future. His Sinaitic glory, finally, is destined to reappear at the
inauguration of Solomon’s temple (1 Kgs 8:10-11)."

Sinai, therefore, is a paradigmatic and symbolical starting point for the history
of Israel as God’s people. The mountain of God is a multi-layered symbol of the
foundational experiences of Israel as the people of God - the place of the making,
breaking and renewal of the covenant, the place of receiving Torah in awe-
inspiring theophany - which is to shape Israel’s ethical attitude and moral be-
haviour. Sinai’s sanctity accompanies Israel through the desert in the sanctuary.
Sinai is the holy place at which God wishes to shape Israel’s holiness according to
his own holiness: ‘You shall be holy, for I, Yhwh your God, am holy’ (Lev 19:2).
Thus, the pre-priestly and the priestly traditions that are combined in the Sinai
texts together portray Sinai as the political, legal and religious origin of Israel’s
unique constitution.

12 On the relationship between the ‘tablets’ (24:12; 31:18 etc.) and the ‘testimony’ (25:16, 21 etc.)
and the structuring function of these motifs see D. MARKL, Words, 18-19. On ‘graded holi-
ness’ in the spatial dimension of the sanctuary see P.P. JENsON, Holiness, 89-114.

13 See D. MARKL, Dekalog, 163-169.

14 Both passages are clearly linked with each other through the expressions ‘glory’ (1123, 24:16f;
40:34f), ‘cloud’ (119, 24:15f, 18; 40:34-38), ‘to dwell’ (1o%, 24:16; 40:35) and ‘in the sight’ of
‘Israel’ (PR + "1y, 24:17; 40:38). On the wider context of the motif of God’s shekinah see
B. JaNowskl, Einwohnung, esp. 19-24; on its later history K. BIEBERSTEIN, Wanderung.

15 The priestly sanctuary is programmatically conceived as the origin of a cultic continuity that
is maintained in both the pre- and the post-exilic temple of Jerusalem. Cf. D. MARKL,
Wilderness Sanctuary.
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1.2.  Horeb as the Origin of Law in Deuteronomy

Deuteronomy’s markedly different conception of the holy mountain is already
apparent in its use of the toponym ‘Horeb’ instead of ‘Sinai’.'® Although Deu-
teronomy is staged forty years after Israel’s departure from Horeb in the land of
Moab (Deut 1:1-5), Horeb is a decisive geographical point of reference for its
literary structure. Horeb appears at four starting points within Deuteronomy:. It
is used twice in introductions by the narrator (Deut 1:2; 28:69) and twice at the
beginnings of Moses’ longest speeches (1:6; 5:2). Moses introduces his first
speech by saying: ‘Yhwh our God spoke to us at Horeb, saying, “You have stayed
long enough at this mountain™ (1:6). He thus introduces his retelling of the
wilderness stories in Deut 1-3 in order to return to the theme of Horeb in Deut 4.
And Moses begins his longest speech (Deut 5-26) with a programmatic reference
to Horeb: ‘Yhwh our God made a covenant with us at Horeb’ (5:2). Finally, Moses
refers to God’s mountain using the name ‘Sinai’ (only once in Deut) at the
beginning of the last speech of his life - his blessing: ‘Yhwh came from Sinai, and
dawned from Seir upon us; he shone forth from Mount Paran’ (33:2). Thus, the
events at the mountain of God form the starting point of four most significant
literary sections of Deuteronomy (Deut 1-4; 5-26; 29f; 33)."”

This observation shows on a structural level that Horeb is of the utmost
conceptual significance for Deuteronomy as its fundamental geographical point
of reference. In contrast to the priestly texts, Deuteronomy does not attribute the
concept of holiness to Horeb, while the idea of Israel as a ‘holy people’ is em-
phasised (v17p oy, Deut 7:6; 14:2, 21; 26:19; 28:9). Moses expounds the theophany
and covenant at Horeb as Israel’s foundational experience (4:9-20, 32-39; 5:2-
31). Recalling the narrative of Exodus, Moses also reminds Israel of its para-
digmatic sin at the mountain (Deut 9:1-10:11)."* Not only is divine authority
related to Horeb, but also Moses’ authority (Deut 5:31) and even future prophetic

16 On the relationship between the two names see L. PERLITT, Sinai. Perlitt especially considers
the possible avoidance of the name “Sinai” in Deuteronomy because of its closeness to the
name of the moon god Sin, which could have become problematic because of its role in Neo-
assyrian succession treaties or during the Babylonian exile (ibid. 39-40).

17 These four speeches are accentuated by formal introductions (1:1-5; 4:44-5:1a; 28:69-29:1a;
33:1-2a), which have been described as a ‘system of headings’. Cf. N. LOHFINK, Absageformel,
49-77. For a critical review of this theory and an alternative interpretation of the function of
these introductions see D. MARKL, Volk, 19-24; on frameworks in the structure of Deut
compare idem, Frameworks, 271-283.

18 On Horeb as a place of divine presence see M. GEIGER, Gottesrdume, 295-298. Israel’s sin at
Horeb foreshadows their future breaking of the covenant, which the connections between
9:1-10:11 and 31:24-29 make clear: J.-P. SONNET, Book, 165, 168-170; G. BRAULIK, Deute-
ronomium 4; D. MARKL, Volk, 202-205. On the relationship between Exod 32-34 and Deut
9:1-10:11 see N. LOHFINK, Deuteronomium.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

28 Dominik Markl

mission originates there - unfolded at a structurally central point of the Deu-
teronomic legislation (18:15-18)."

Moreover, Deuteronomy as a whole can be seen as a transformed re-enact-
ment of the Sinai covenant.”” Firstly, Moses sets the ‘historical’ (Deut 1-3) and
theological (4:1-40) stage for this re-enactment.”’ Secondly, he declares the
Horeb covenant valid for ‘today,” for the new generation (5:2f); he quotes the
Decalogue in a modified form (5:6-21) and presents the Horeb theophany (5:22-
31) as the origin of his following exposition of ‘the commandment, the statutes
and the ordinances’ (Deut 6-26).”* Thirdly, Deut 28:69 introduces Moses’ speech
in Deut 29f as a covenant ‘in addition to the covenant that he had made with them
at Horeb.

Regarding the hermeneutics of Torah in Deuteronomy, it is most significant
that Moses claims that his exposition of Deut 6-26 is rooted in God’s revelation at
Horeb (compare ‘the commandment, the statutes and the ordinances’ in Deut
5:31; 6:1). By avoiding any reference to the Book of the Covenant, Moses’ teaching
in Deut 6-26 de facto replaces it.”” Therefore, Deuteronomy assumes the au-
thority of Horeb in a subversive way. It claims to present an authentic rendering
of God’s Torah from Horeb, whereas it neglects and revises the Book of the
Covenant, which readers of the canonical Pentateuch must understand as the
‘original’ law from Sinai.

Thus, Deuteronomy sets a precedent for further hermeneutical developments
that will be seen in the Temple Scroll and Jubilees. For the analysis of these
writings it is important to note that Deuteronomy, according to its own self-
presentation, goes beyond the revelation from Horeb. Deuteronomy does not
claim that Moses’ speeches of Deut 27f; 29f originate in God’s communication at
Horeb. Most significantly, Yhwh reveals to Moses Israel’s future breaking of the
covenant in a new theophany (Deut 31:16-21), which is to be communicated to
Israel through the Song in Deut 32. The following analysis will show that the
Temple Scroll and Jubilees both integrate ideas that originate in Deuteronomy,
yet, in clearly distinct ways.

19 Cf. D. MARKL, Moses Prophetenrolle.

20 See D. MARKL, Volk, esp. 123-125; idem, God’s Covenants.

21 Cf. G. BRAULIK, Deuteronomium 1-4.

22 Cf. D. MARKL, Dekalog, 249-251; idem, Words, 19-21. This concept is prefigured in nuce
already in Deut 4:9-14.

23 Within the conception of Deuteronomy itself, the Book of the Covenant is replaced. For a
wider discussion of their hermeneutical relationship see J.J. CoLLINs, Changing, 38f.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

Sinai: The Origin of Holiness and Revelation 29

2.  Rewriting God’s Torah from Sinai in the Temple Scroll
and Jubilees

The Pentateuch was redacted in Persian times to provide a foundational docu-
ment for what was emerging as early Judaism,* and it gained a highly author-
itative role in Hellenistic times.”” The Dead Sea Scrolls bear witness to the im-
portance that was attributed to both Sinai and Deuteronomy for the sectarian
communities. It is widely recognised that Deuteronomy, alongside the Psalms, is
the most intensely copied, rewritten and received book in Qumran.”®

It may be less commonly recognised how intensely the sectarian community
conceived itself as God’s people founded at Sinai.”” The community rule shows
that the Qumran-yahad was ‘modelling itself after the Israel of the wilderness
period, and more particularly after the likeness of Israel as it encamped at the
foot of Mount Sinai, with Exodus 19-20 and 24 being the key scriptural
foundations.”” They most probably celebrated their covenant renewal at the
reconstructed date of the Sinai covenant during the Festival of Weeks.” They
probably derived their name ‘yahad’ from Exod 19:8 (177, ‘together, as one’).”
And their idealistic organisation in ‘thousands, hundreds, fifties, and tens’
probably originates in Exod 18.”

Against this backdrop it is not surprising that in both the Temple Scroll and
Jubilees, which are closely related to the yahad,” Sinai and Deuteronomy play a
significant role. The following observations will show that the legal hermeneutics
of the Pentateuch was treated by their authors in a sophisticated way.”

24 D. MARKL, Volk, 291-303.

25 See, e.g., J.L. Ska, Writing.

26 See esp. U. DAHMEN, Deuteronomium; S.W. CRAWFORD, Deuteronomy; J.A. DUNCAN,
Deuteronomy.

27 See J.C. VANDERKAM, Sinai; D.C. TIMMER, Sinai; M. Tso, Giving, 122-126. An early con-
tribution on this theme was O. BETZ, Interpretation. The orientation of the sectarian scrolls of
Qumran towards Zion is accentuated by G. BROOKE, Moving.

28 J.C. VANDERKAM, Sinai, 48.

29 J.C. VANDERKAM, Sinai, 48-51. On the Sinai Covenant in Qumran see L.H. SCHIFFMAN,
Concept, esp. 243-247.

30 J.C. VANDERKAM, Sinai, 51f.

31 J.C. VANDERKAM, Sinai, 56.

32 While Jubilees is not secterian, it clearly belongs to the pre-history of the Qumran commu-
nity: M. KN1BB, Jubilees.

33 On ‘Torah’ in Qumran see G.J. BROOKE, Torah; H.-J., FABRY, Umgang.
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2.1.  The Temple Scroll — a ‘More Original’ Version of Moses’ Rendering of
Torah from Horeb

The whole extant text of the Temple Scroll (TS) is a speech of God. Since about
one column at the beginning and one at the very end of the scroll are not
preserved,™ its narrative setting is lost. Yet, it is possible to reconstruct that
setting as a divine speech conveyed to Moses at Sinai, for two reasons. Firstly,
11Q19 51,6f reads in a parenthetical clause: ‘which I tell you on this mountain’
(7777 972 7197 Tan % WR).** And secondly, col. 2 begins with a passage from Exod
34, which underlines that its starting point is at Sinai.*

While it is clear that the whole divine speech of TS is staged at Sinai, the speech
not only presents revelations ‘from Sinai’ related to the sanctuary, but also
material from the Deuteronomic law. The final portion of the text (TS 48-66)
contains rewritten material from Deut 12-25. The main tendencies of the re-
writing are harmonisation with other legal corpora of the Torah and clarification
of imprecise regulations.” The first person singular pronoun (*21x), which Moses
frequently uses in his speeches in Deuteronomy, now refers to God himself.*®

TS’s relationship with Deuteronomy is ambivalent. On the one hand, it pre-
supposes and uses Deuteronomy’s authority. On the other hand, it undermines
it.” Yet, TS undermines Deuteronomy’s authority in a way that does not nec-
essarily contradict the Pentateuch’s inner legal hermeneutics.”” As Moses claims
in Deuteronomy that his teaching is based on the revelation from Sinai, the
Sinaitic setting of TS within the framework of Exodus allows it to give a ‘more
original’ version of God’s revelation than Deuteronomy (which presents just’
Moses’ retelling of it). Therefore, despite rewriting Deuteronomy, TS respects the
Pentateuch’s concept of revelation.* Indeed, it claims no less and no more than

34 On the state of preservation see the editio princeps by Y. YADIN, Scroll, esp. 1:5 and 2:1;
E. QIMRON, Scroll, 1-8, does not further explore the issue of the lost beginning and end. On
the scroll’s dating see B.A. LEVINE, Scroll.

35 Another explicit reference to Sinai (and eventually to Moses) should be expected in col. LXI,
the passage that rewrote the content of Deut 18:14-22. However, the decisive passage is not
preserved. Compare Y. YADIN, Scroll, 2:275f.

36 E. OrTo, Scroll, 62, suggests that the theophany of Exod 34 was precisely the narrative
situation into which the divine speech of TS is spoken. However, it cannot be ruled out that
another moment in the Sinai theophanies, such as Exod 19 or Exod 24, formed the narrative
starting point, into which the diverse content of the divine speeches was embedded.

37 S. PAGANINI, Rezeption, esp. 279-296; B.M. LEVINSON, Torah, esp. 19-34; on harmonisation
in TS see also M.]. BERNSTEIN / S.A. KOYFMAN, Interpretation, 68-70.

38 Cf. D. MARKL, "R, 240f.

39 See M.M. ZAHN, Voices; S. PAGANINI, Gesetz, 259-262.

40 See E. OTTO, Scroll.

41 This hermeneutical process has recently been described by R.G. KraTz, Law, 119: ‘The
Temple Scroll understands itself as part of the Torah outside the Torah.” Thus, ‘the Temple
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to have immediate knowledge of God’s direct revelation at Sinai that Moses
interprets freely in Deuteronomy.

2.2.  Jubilees — Revelations from Deuteronomy Transferred to Sinai

The book of Jubilees (Jub),* just like TS, mainly consists of revelation conveyed
to Moses on Mount Sinai.* More precisely, Jub is set within Moses’ first sojourn
on Mount Sinai for forty days and nights, as recounted in Exod 24:12-18.* This
passage is referred to in the prologue and in Jub 1:1-4 (for the following com-
parisons see below the appendix of this article). God tells Moses to come to the
mountain (Jub 1:1), precisely according to Exod 24:12: ‘Come up to me on the
mountain. I will give you the two stone tablets of the law and the commandments
which I have written so that you may teach them.” A ‘trigger for adopting a setting
modeled after Exod 24 might have been that Exod 24:12 apparently suggests that
Moses was given more laws than merely the ten commandments’.*’

Sinai, upon which Jub is staged, plays a prominent role in the book’s idea of
holy places.* Sinai is one of ‘four places on earth that belong to the Lord’,
together with the Garden of Eden, the mountain of the east and Mount Zion
(4:26).” Moreover, Eden, Zion and Sinai form a triad of holy places (Jub 8:19).

Scroll ... continues the literary and conceptual development of law and narrative in Deute-
ronomy more or less consistently’ (ibid. 121).

42 Only a small percentage of the Hebrew text of Jub can be reconstructed from the fragments of
the Dead Sea Scrolls - they contain words or letters from 215 of the 1307 verses of the book.
However, the extant Hebrew text shows that the Ethiopic translation, in which the complete
text is preserved, is surprisingly accurate. The following textual comparisons are based on the
translation of J.C. VANDERKAM (ed.), Book. The Hebrew text is used wherever it is preserved.
For the textual history of Jub see J.C. VANDERKAM, Book, 13-17. The fragments of the
Hebrew text of Jub, which were published in several volumes of DSD, are compiled in
J. STOKL, List. On Jub 1 see G. BROOKE, Strategies; ].C.VANDERKAM, Studies; idem, Setting.

43 While clearly drawing its own authority from this setting, Jub can be understood as an
interpretative book that ‘may enhance the authority of Scripture by demonstrating how its
inspired retelling of the first law can address people of a different era’: ].C. ENDRES, Scriptural
Authority, 188. At the same time, it is true that ‘Jubilees suggests that even as a book of law the
Torah has limitations. Not only had other books already revealed some of its contents (the
same is true for Jubilees itself), but there are laws engraved on the heavenly tablets that are not
to be found in the Torah’: M. HIMMELFARB, Torah, 58.

44 On the narrative setting compared to Exod 24 cf. B. HALPERN-AMARU, Perspective, 14-19;
L. DOERING, Reception, 486-490; J. vAN RUITEN, Rewriting.

45 L. DOERING, Reception, 488; cf. ].L. KugeL, Walk, 19f.

46 ].C. VANDERKAM, Studies, 267: “The author does not allow readers to forget the Sinaitic
setting; on the contrary, he has inserted periodic reminders throughout (e. g. 2:26, 29; 6:11, 13,
19, 20, 32; etc.) so that it is never far from mind.’

47 On the passage and its connection with Isa 65 see ].M. ScorT, Earth, 124f. and 186; on the holy
mountains in Jub J. FREY, Weltbild, esp. 272f.; A. Geist / J.C. VANDERKAM, Four Places.
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While the covenant from Mount Sinai concerns Israel (Jub 1:5), ‘Mount Zion will
be sanctified in the new creation for the sanctification of the whole earth’ (Jub
4:26). What Moses is to write on the holy mountain is meant to make Israel a holy
people (33:18-20).* Thus, Sinai’s holiness is, as in Exodus, clearly linked with the
idea of Israel’s sanctification.

The greatest portion of the book (Jub 2-50) presents a rewriting of Gen 1 to
Exod 19, from creation to the theophany at Sinai, enriched with Halachic
contents.” According to the narrative introduction of Jub 1:27-2:1, it is the angel
of the presence who dictates to Moses the revelation inscribed on the heavenly
tablets.” The only direct speeches of God appear in the opening narrative of
Jub 1. After the scene of Moses’ ascent (Jub 1:1-4) there follows a dialogue
between God and Moses, including two speeches of God (Jub 1:5-16, 22-26) and
one speech of Moses (Jub 1:19-21).”!

God commands Moses to write the revelations of Jub as a message for future
generations of Israel, as a witness for God’s justice and Israel’s sin (Jub 1:5-16).
The main idea of this speech derives from Deut 31:16-21.” Just as God com-
missions Moses there to write down the Song (Deut 32:1-43) as a witness against
Israel in the future, God commissions Moses in Jub 1 to write down the revelation
of Jub for the same purpose.” In order to underline this message, the divine
speeches in Jub 1:5-18, 22-26 employ several allusions to God’s theophany in
Deut 31:16-21. Furthermore, they integrate and slightly reword specific for-
mulations concerning Israel’s future from Deut 4:25-31; 28; 30:1-10.

The following table shows a selection of the most striking parallels:

48 The promise of Exod 19:5-6, that Israel shall become God’s special possession, a kingdom of
priests and a holy nation, is first integrated into God’s promise to Abraham in Jub 16:18. Also
Isaac’s blessing for Jacob contains the idea of the holy people (Jub 22:12). However, only
through the revelation to Moses on Mount Sinai, this idea can be fulfilled (Jub 33:18-20).

49 Cf., e.g.,].C.VANDERKAM, Exegesis.

50 These tablets are not identical with the tablets of the Decalogue: F. GARCfA MARTINEZ,
Tablets. On the role of angels in Jub see H. NajMAN, Angels.

51 On Moses’ intercession and an analysis of his role in Jub compared to his portrayal in the
Pentateuch see D. MARKL, Moses in the Book of Jubilees.

52 Cf. O.H. STECK, Zeugen, 458.

53 B.Z. WACHOLDER, Jubilees, esp. 205, makes the most of the double account of Moses’ handing
over the Torah first to the Levitical priests and the elders (Deut 31:9) and then, after the
addition of the Song, to the Levites (Deut 31:25-26). According to Wacholder, Jubilees in-
terprets the first as the public “Torah-Commandment’ (the official Torah), while the second
stored and hidden ‘Torah-Admonition’ is represented by Jubilees. This is a possible, but not
an inevitable, interpretation of Jubilees’ hermeneutical procedure.
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Jubilees Deuteronomy

1:6 | When all these things befall them | When all these things will befall you | 30:1
0277 90 oY X122 ORI 21277770 R WD

1:7 | Now you write down this entire And now, write down this poem and | 31:19
message which I am telling you teach it to the children of Israel ... |31:21
today, because I know their defiance | because I know what they are in-
and their stubbornness even before I | clined to do even now, before I have
have brought them to the land which | brought them into the land which I
I have promised have promised them.

1:7 | by oath to Abraham, Isaac, and Jacob: | When I bring them into the land 31:20
“To your posterity I will give the land | flowing with milk and honey that I
flowing with milk and honey’. promised on oath to their fathers,

1:8 | When they eat and are full and he eats and will be full
WA 190K, yaw oK1 and grow fat
they will turn to other gods, and turn to other gods
[@°] R 2on9R IR IR DORTIR

1:8 | to ones which will not save them from | And when many terrible afflictions | 31:21
any of their afflictions. Then this come upon them, this song will
testimony™* will serve as evidence. confront them as a witness.

1:13 | I will hide my face from them. And I, I will certainly hide my face. | 31:18
omn °[19 7]nox °1D PNOR N0 IR

1:13 | Iwill remove them from the land and | You will soon utterly perish from the | 4:26
disperse them among the nations. | land ... Yhwh will disperse you 4:27
o] 922 oXoX among the peoples.

0°7Y2 DONR M 72O

1:15 | After this they will return to me from | Because you will return to Yhwh 30:10
among the nations with all their your God with all your heart and
minds, all their souls, and all their | with all your soul.
strength.

1:15 | I will gather them from all the na- | He will gather you from all the peo- | 30:3
tions. ples...

o] inn faRra Ny rinia

1:15 | They will search for me so that I may | From there you will seek Yhwh your | 4:29
be found by them when they have | God, and you will find him if you
searched for me with all their minds | search after him with all your heart
and with all their souls. and with all your soul.

1:16 | They will become the head, not the | Yhwh will make you the head, not | 28:13
tail. the tail.

1:22 | I know their contrary nature, their | I know their way of thinking ... 31:21
way of thinking, and their stub- I know your stubbornness and your | 31:27
bornness stiff neck.

1:23 | I will cut away the foreskins of their | Yhwh your God will circumcise your | 30:6

minds.

heart.

54 On the meaning of ‘testimony’ (7 7wn) in Jub see J.C. VANDERKAM, Studies, 269-273.
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Jub draws on very specific ideas and formulations from Deut, which must ring in
the ears of every reader who is well acquainted with the book.” The divine speech
starts from the problem of Israel’s future breaking of the covenant (Jub 1:5;
compare Deut 31:20). The very purpose of God’s revelation to Moses is to prove
God’s faithfulness through the written message of Jub. Jub 1:7f unfolds this idea,
rearranging the awkward sequence of ideas in Deut 31:19-21. Several further
allusions to decisive passages of Moses’ speeches about Israel’s future (from Deut
4:261,29;28:13; 30:1, 3, 6, 10) adapt Moses’ direct address to Israel about God (‘he
- you’) to God’s private revelation to Moses about Israel (‘I - they’).

Jub 1:7-18 basically outlines Israel’s future according to Deut’s scheme: its
breaking of the covenant; its loss of the land and dispersion among the nations;
its repentance® among the nations; and its re-gathering from the nations by God.
While many details are freely added, the allusions to Deut 4:26-29; 30:1-10 are
integrated where they fit the chronological sequence. God’s reaction to Israel’s
sin is interpreted as ‘hiding the face’ according to Deut 31:17f; 32:20. However,
Jub 1:18 claims that God would not abandon Israel, thus contradicting Deut
31:17.

Moses’ intercession (Jub 1:19-21) triggers God’s answer (1:22-26). God as-
sures Moses of Israel’s stubborn nature (Jub 1:22) in accordance with the divine
speech in Deut 31:21 and Moses’ reflection in Deut 31:27. However, God concedes
the circumcision of Israel’s mind (Jub 1:23), an idea which originates in Moses’
speech of Deut 30:6,”” combining it with the motif of the gift of a holy spirit
(Ps 51:12f).

The narrative and conceptual staging of Jub, which sets the hermeneutical
perspective for the whole revelation, therefore, combines the scene of Exod 24
within the first stages of the Sinai theophany with the last theophany of the
Pentateuch, that is the dramatic message of Deut 31. According to Jub, knowl-
edge about Israel’s entire future was revealed to Moses already on Sinai. Jub may
claim, within the framework of the Pentateuch’s portrayal of revelation, that
Moses’ references to Israel’s future in Deut 4; 28; 30 originate in the revelation
given to him on Mount Sinai, which Jub unfolds more openly.

However, the theophany of Deut 31:16-21 and the Song of Moses (Deut 32:1-
43) are, within the Pentateuch, presented as a new and surprising revelation in
Moab. Although Moses already refers to Israel’s future earlier in the book (esp.

55 Some wordings of the Hebrew original may have been even closer to Deut than can be proved
from the Ethiopic version.

56 Itisimportant to note, as D. Lambert has pointed out, that Israel’s repentance is thought of as
a result of double - divine and human - agency, since Jub 1:23 draws on the idea of God’s
circumcision of the heart from Deut 30:6. Cf. D. LAMBERT, Israel, esp. 637-639.

57 On the importance of the circumcision of the heart for the covenant theology of the Pen-
tateuch see E. EHRENREICH, Leben, 183 and 196f.
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Deut 4; 28-30), these speeches are all designed in a parenetical mode and in-
troduced by clauses which indicate that Israel’s future depends on its own
behaviour.” Only God’s renewed theophany in Deut 31 reveals the certainty of
Israel’s future sin (‘I know,” Deut 31:21, 27, 29). Therefore, Jub’s concept of
revelation is not entirely reconcilable with the self-presentation of Deuteronomy
within the Pentateuch.” Jub, therefore shows considerably greater creative
freedom in its assumption of revelatory authority than TS.

3.  Conclusions: Sinai as the Holy Origin of Revelation
and Sanctification

The conclusions that can be drawn from the foregoing observations are twofold.
They concern both the concept of the holiness of Sinai as related to the sancti-
fication of Israel, and Sinai’s hermeneutical role for the medium of Israel’s
sanctification - God’s revelation of Torah.

Exodus explicitly presents Sinai as a holy space of theophany (Exod 3:5; 19:23).
In the decisive theophany of Exod 19f, Sinai is portrayed as a cosmic counterpart
of Israel (Exod 19:16, 18), which is to teach Israel fear of God (Exod 20:20).
Sinaitic revelation serves Israel’s sanctification (Exod 19:5f) and Sinaitic holiness
accompanies Israel on its way to the Promised Land in the form of the sanctuary.
Deut does not draw on Horeb’s sanctity, but Moses warns the people not to forget
their awareness of the Horeb experience (Deut 4; 5). While the decisive passages
of the Temple Scroll, which contained its concept of Sinai, are not preserved,
Jubilees conveys a clear understanding of Sinai as a holy place at which Israel’s
sanctification originates.

The symbolic hermeneutical significance of Sinai that is developed in Exodus,
appears in Deuteronomy as a foundational point of reference. Yet Deuteronomy
rewrites Sinaitic Torah as Moses’ teaching of Torah in its specific rhetorical style.
Deuteronomy avoids any reference to the Book of the Covenant (Exod 20:22-
23:33) and its commandments (Deut 6-26) de facto replace the Book of the
Covenant.

Both the Temple Scroll and Jubilees combine the authority of Sinai with that of
Deuteronomy. Yet, their hermeneutical approaches are different.” The Temple

58 Compare ‘if” (°2) in Deut 4:25; if” (oK) in 28:1, 15 and ‘lest’ (19) in 29:17.

59 For a reconstruction of the hermeneutical procedure which the author of Jub undertook see
J.C. VANDERKAM, Moses. Ibid., 28: The author ‘neither ignored the Pentateuch nor tried to
replace it. Rather, he worked with it and with the other traditional literature to convey the
truth about them as he understood it.’

60 In addition, both documents share similar halakhic material: S.W. CRAWFORD, Scroll, 78; on
the relationship between the two texts see L.H. SCHIFFMAN, Jubilees. On the historical context
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Scroll claims to present a more authentic version of Deuteronomic law within the
framework of the legal hermeneutics of the Pentateuch. Jubilees, however, clearly
goes beyond the self-presentation of Deuteronomy within the Pentateuch. It
integrates the theophany of Deut 31:16-21 into the divine speech to Moses on
Sinai, which is hardly reconcilable with the self-presentation of Deut 31 within
the Pentateuch. Jub’s claims of intimate knowledge of Moses’ experience of
revelation on Mount Sinai are far more audacious than those of the Temple
Scroll.

As Sinai is introduced as the origin of Torah in Exodus and diachronically
transformed by both the priestly and the deuteronomistic traditions, further
developments and rewritings of Torah in Early Jewish and Rabbinic literature go
back to Sinai as their hermeneutical point of reference.®" The tensions and de-
velopments that are already visible within the Pentateuch are thus ambivalently
both harmonized and complicated even more by their transformations in the
Temple Scroll and Jubilees.®® Sinai did not become irrelevant to Christianity, but
attracted fascination as the place of Moses’ encounter with God in monastic
mysticism.” Sinai, therefore, became, for both Judaism and Christianity, a
symbol of the origin of sanctification through the encounter with God.

Appendix: The Narrative Staging of Jubilees

The following rendering of the prologue of Jub and parts of Jub 1 uses the
translation by J.C.VanderKam (CSCO 511). The additions in square brackets refer
to prominent Biblical pre-texts.

These are the words [cf. Deut 1:1] regarding the divisions of the times of the law
and of the testimony, of the events of the years, of the weeks of their jubilees
throughout all the years of eternity as he related (them) to Moses on Mt. Sinai
when he went up to receive the stone tablets - the law and the commandments -
on the Lord’s orders as he had told him that he should come up to the summit of
the mountain [cf. Exod 24:12-15].

(1:1) During the first year of the Israelites’ exodus from Egypt, in the third
month - on the sixteenth of the month [cf. Exod 19:1] - the Lord said to Moses:
“Come up to me on the mountain. I will give you the two stone tablets of the law
and the commandments which I have written so that you may teach them”

of both documents in the 2nd c. BCE and the rise of sectarianism in the Hasmonean period see
].J. CoLLINS, Transformation.

61 See, e.g., ].C. VANDERKAM, Studies, 271-273.

62 Cf., reflecting on P, H. DEBEL, Revelations, esp. 488-492.

63 S. HEID, Sinai.
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[« Exod 24:12]. (2) So Moses went up the mountain of the Lord. The glory of the
Lord took up residence on Mt. Sinai, and a cloud covered it for six days. (3) When
he summoned Moses into the cloud on the seventh day, he saw the glory of the
Lord like a fire blazing on the summit of the mountain. (4) Moses remained on
the mountain for 40 days and 40 nights [cf. Exod 24:15-18] while the Lord showed
him what (had happened) beforehand as well as what was to come. He related to
him the divisions of all the times - both of the law and of the testimony.

(5) He said to him: “Pay attention to all the words which I tell you on this
mountain. Write (them) [cf. Deut 31:19] in a book so that their offspring may see
that I have not abandoned them because of all the evil they have done in straying
from the covenant between me and you which I am making today on Mt. Sinai for
their offspring. (6) So it will be that when all of these things befall them [« Deut
30:1] they will recognize that I have been more faithful than they in all their
judgments and in all their actions. They will recognize that I have indeed been
with them [cf. Deut 31:17]. (7) Now you write this entire message which I am
telling you today, because I know their defiance and their stubbornness (even)
before I bring them into the land which I promised by oath [« Deut 31:19, 21] to
Abraham, Isaac, and Jacob: “To your posterity I will give the land which flows with
milk and honey’. When they eat and are full, (8) they will turn to foreign gods
[« Deut 31:20] - to ones which will not save them from any of their afflictions.
Then this testimony will serve as evidence [« Deut 31:19, 21].

[1:9-12 Israel’s future sin] (13) Then I will hide my face from them
[« Deut 31:18]. I will deliver them into the control of the nations for captivity, for
booty, and for being devoured. I will remove them from the land and disperse
them among the nations [« Deut 4:26f]. (14) They will forget all my law, all my
commandments, and all my verdicts. They will err regarding the beginning of the
month, the sabbath, the festival, the jubilee, and the decree. (15) After this they
will return to me from among the nations with all their minds, all their souls
[« Deut 30:10], and all their strength. Then I will gather them from among all the
nations [« Deut 30:3], and they will search for me so that I may be found by them
when they have searched for me with all their minds and with all their souls
[« Deut 4:29]. Iwill rightly disclose to them abundant peace. (16) I will transform
them into a righteous plant with all my mind and with all my soul. They will
become a blessing, not a curse; they will become the head, not the tail
[« Deut 28:13]. (17) I will build my temple among them and will live with them; I
will become their God and they will become my true and righteous people. (18)
I will neither abandon them [cf. Deut 31:6, 17!] nor become alienated from them,
for I am the Lord their God.”
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1:19-21: Moses’ intercession on behalf of the people

(22) Then the Lord said to Moses: “I know their contrary nature, their way of
thinking, and their stubbornness [« Deut 31:21, 27]. They will not listen until
they acknowledge their sins and the sins of their ancestors. (23) After this they
will return to me in a fully upright manner and with all (their) minds and all
(their) souls. I will cut away the foreskins of their minds and the foreskins of their
descendents’ minds [« Deut 30:6]. I will create a holy spirit for them
[« Ps 51:12f] and will purify them in order that they may not turn away from me
from that time forever. (24) Their souls will adhere to me and to all my com-
mandments. They will perform my commandments. I will become their father
and they will become my children. (25) All of them will be called children of the
living God. Every angel and every spirit will know them. They will know that they
are my children and that I am their father in a just and proper way and that I love
them. (26) Now you write all these words which I will tell you on this mountain
[« cf. Exod 24:12ff; Deut 31:19] what is first and what is last and what is to come
during all the divisions of time which are in the law and which are in the testi-
mony and in the weeks of their jubilees until eternity - until the time when I
descend and live with them throughout all the ages of eternity.”

1:27-2:1: The angel of the presence is summoned and starts to dictate.
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Andrea Spans

Construction of Space for Personified Zion.
Space and Figure in Isa 60’

1.  Introductory Remarks and Questions

In analysing spatiality in Isa 60, I need to, first and foremost, clarify my points of

departure. Asis evident at the beginning of Isa 60 (Isa 60:1-3), the chapter creates

a concept of space by describing the different motions of various characters, both

on the vertical (v. 1-2) and horizontal axes (v. 3): because ‘your light’ [Zion’s

light] has come and ‘the glory of Yhwh’ has risen over you [Zion], personified

Zion has to ‘arise’ and ‘shine’ (v. 1). And because she is arising, nations and kings

come to ‘the brightness of your dawn/rising’ (v. 3).” Therefore, from within the

text, it is necessary to analyse closely how space is conceived not only in Isa 60:1-3

(cf. 2.1), but in the following verses, Isa 60:4-22, as well (cf. 2.2; 2.3).

In 1998, Sara Japhet dealt with ‘Some Biblical Concepts of Sacred Place,
especially referring to the tabernacle and its wanderings in the Pentateuch. Al-
though she did not explore the sanctity of Jerusalem, a ‘later development of
biblical thought™, it is useful to summarize her findings here briefly (1.1) for two
reasons:

1) She points out that sanctity is not only indicated by the epithet ¥17p, but can
also be implicitly characterised by ‘attributes, meaning, and rules.” It will
become apparent in my inquiry that Zion is definitely considered to be a holy
place in Isa 60, even though it does not receive the epithet ©17p. This provokes
a few interesting questions: How does the city become a sacred place in Isa 60,
and what kind of sacred place is this?

2) With regard to the tabernacle, Sara Japhet demonstrates that sanctity is not
only characterised in local terms, but can be ‘described in hierarchical terms”

1 Cf. A. SpaNs, Stadtfrau, 63-198. I owe great thanks to Michael S. Chen for proofreading this
paper and correcting my English.

2 The quoted verses are from the NRSV.

3 S.JAPHET, Concepts, 70.

4 Ibid., 57.

5 Ibid., 62.
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as well. Even though she explicitly leaves out sociological theories in her
analysis,’ she comes close to what critical spatiality highlights - space and
society are inseparably linked. According to critical spatiality, Jerusalem is
neither simply the city where a certain society lives at a certain time, nor ‘the
neutral medium in which biblical and related narratives and events took
place.”” What can thus be concluded about the society that is producing this
concept of space from the way that space is constructed in Isa 60?

Spatiality in Isa 60, consequently, can only be sufficiently explained when Zion is
considered as what she is in biblical thought: space and figure simultaneously.
Odil H. Steck and Christl M. Maier have already explored this twofold dimension
in great detail.® As their findings fundamentally affect the understanding of Isa
60, their ideas will be presented below (1.2). Moreover, a brief sketch of the
archaeological evidence of the fifth century B.C.E.’s Jerusalem will be provided to
clearly mark the distinction between the archaeological record and the textual
ideas about Jerusalem in postexilic times.

1.1 Becoming a Sacred Place

‘Any place can become sacred, but no place is sacred.” Sara Japhet is correct in
emphasizing that sanctity is not an intrinsic quality of places, but is actually
something that is attributed to them. There is no material, i. e. physical evidence,
of holiness, and considering a place to be holy rests on the belief that there is a
connection with God: ‘At the most basic level [...] the sanctity of a place is
determined exclusively by the existence of a direct and immediate link between
that place and God.”'’ On the one hand, this link can be thought of as static: God’s
dwelling place is a holy place."" On the other hand, this link can be thought of as

6 Cf. Ibid., 55. Although she does focus on Mircea Eliade, she concludes that the sacred is
defined differently in biblical thought, cf. ibid. 56.

7 M.K. GEORGE, 29. George refers to Henri Lefebvre’s theory, cf. ibid. 24-28. At the same time,
he notices ibid. 25, that according to Durkheim, ‘space is an abstraction of the concept of
society.” Although biblical scholars have explored this idea, they primarily relied on Lefebvre’s
theory.

8 Cf. O.H. STECK, Zion, C.M. MAIER, Daughter. On the reception history of Zion being a city
and a female figure in texts from the 3 century B.C.E. to the 2™ century C.E. cf. M. HiusL,
Tochter.

9 S.JAPHET, Concepts, 64 [emphasis in the original text].

10 Ibid., 57; cf. also R.J.Z. WERBLOWSKY, Introduction, 11.
11 S.JAPHET, Concepts, 59.
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dynamic: sanctity can be established through revelation."” God’s presence is not
restricted locally but can take place at different places and in different modes.

Mindscape and landscape are thus intrinsically connected": locating a holy
place in the material landscape means locating what one has in mind about a holy
place. ‘Map is not territory,” as Jonathan Z. Smith argues in his monograph of the
same title."* Conversely, territory always mirrors an act of mapping by a group or
society. Therefore, critical spatiality ‘understands space as [a] thoroughly social
project and product. Central to the critical work biblical scholars are undertaking
on space, then, is the understanding of space as a social, cultural creation and
product. Analysis of the space or spaces produced by a society thus offers another
means of studying and understanding the society and culture that produced it.”"*

Although Sara Japhet neither mentions critical spatiality nor makes explicit
the social dimension of space, her findings, strictly taken from within the Bible,
do resemble the basic assumption of critical spatiality - space is produced by
society and therefore mirrors social relations and interactions. By highlighting
four attributes of the sanctity of the tabernacle,'® she hints at the fact that a holy
place not only has to be seen in connection with God, but in connection with
society as well: since a holy place is limited to a certain area, it is differentiated
and set apart from the profane world. Establishing a binary opposition between
sacred and profane space, therefore, ‘means breaking up the homogeneity of
space.’” According to this spatial division, sanctity also conveys social hierarchy,
because only priests are allowed to enter the holy place. Thus, establishing a
binary opposition between sacred and profane space implies breaking up the
homogeneity of society as well.

As mentioned above, these findings are closely connected with the aim of
critical spatiality and provide a good starting point from which I will analyze the
concept of space in Isa 60 and the certain concept of society that it implies.

12 Ibid., 59.

13 Cf. R.J.Z. WERBLOWSKY, Introduction. Werblowsky refers to Allan Grapard and Jonathan Z.
Smith.

14 Cf.].Z. SMITH, Map.

15 M.K. GEORGE, Space, 15. Cf. also J. AssMANN, Geddchtnis, 39, but from the more general point
of view of cultural sciences: ‘Every group that wants to reassure themselves, strives to create
and control places, which are not only the setting of their interaction, but symbols of their
identity and reference point of their remembrance.’ [translation A.S.].

16 Cf. S.JAPHET, Concepts, 61-63.

17 R.J.Z. WERBLOWSKY, Introduction, 12.
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1.2 The Archaeology of Jerusalem and the Representation of Zion
in Biblical Texts

The archaeological evidence from the fifth century B.C.E. is rather meagre."
Jerusalem became the capital of the Persian province Juda during this period;
thus, Jerusalem held a central position compared to the agriculturally based
hinterland. However, the archaeological data show that Jerusalem was not a place
of central importance to anyone outside the province. In fact, results from ar-
chaeological research hint at the fact that Persian Period Jerusalem had a mod-
erate townscape quality. The city comprised an area of about 5-6 ha, and ap-
proximately 1500 inhabitants" lived there. The city wall seems to have been too
insignificant to fortify the city properly,” and there is no archaeological evidence
that the Second Temple was a magnificent building. Although Persian Period
Jerusalem was a capital, the archaeological data give witness to its decreasing
importance when compared to the city during the eighth and seventh century
B.C.E.; there is little to say about Zion/Jerusalem, because there is little
archaeological evidence. Contrary to these facts, which are traceable archaeo-
logically, the authors™ of Isa 60 envisioned the glorified city becoming the navel
of the earth. They promoted a concept of space that is profoundly based on the
aforementioned twofold dimension of Zion/Jerusalem.

Odil H. Steck points out that, when seen diachronically, the preexilic notion of
(divine) kingship in Zion is transferred to the female figure Zion becoming a
queen in postexilic times (Second and Third Isaiah).”> Odil H. Steck, however,
does not ask if perhaps these dimensions are linked: Is the female figure em-
bedded into a certain construction of space? What could the female figure
possibly add to the spatial image of a holy place? What does the construction of
space add to the personification?

In contrast, Christl M. Maier explicitly analyses the twofold dimension of Zion
by using the analytical tool that Henri Lefebvre developed. In the history of

18 The following reconstruction traces back to O. KEEL, Geschichte, 953.

19 In contrast, I. FINKELSTEIN, Jerusalem, 514 comes to a different conclusion: ‘a few hundred
people.”

20 What is disputed is whether settlement at that time did extend the area in the south-east, cf.
D. UssISHKIN, Borders, 147.

21 Talking about a group of authors has to do with the literary character of Isa 60: As this text
substantially refers to the second part of the book of Isaiah, it would be an erroneous
reception to hastily suppose an individual prophet, whose sayings could be found in Isa 60
and Isa 56-66, respectively. The texts, however, do not show evidence of a prophet. Rather, the
connections within the book substantiate the claim that scribes wrote the prophecies in Isa
56-66 in order to shape their identity - by (re-)shaping the book of Isaiah; cf. O.H. STECK;
Tritojesaja; O.H. STECK, Prophetenbiicher with regard to the prophetic books in general.

22 Cf. O.H. STECK, Zion.
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critical spatiality, both Henri Lefebvre and Edward Soja developed significant
ideas.” Both of them presuppose a tripartite division of space as analytical tool:
first of all, to investigate physical space (’espace per¢u [Lefebvre] = Firstspace
[Soja]) means to ask how space is arranged physically - how material space can
be perceived. By analysing mental spaces (P'espace congu [Lefebvre] = Second-
space [Soja]), scholars deal with ideological concepts that ‘map space’; thus they
explore how space can be conceived of mentally. Finally, both Henri Lefebvre and
Edward Soja set a third concept alongside materiality (I’espace percu [Lefebvre]
= Firstspace [Soja]) on the one hand and representation on the other hand
(Pespace congu [Lefebvre] = Secondspace [Soja]). This third dimension of space
refers to experience (Henri Lefebvre [’espace vécu]); more precisely, according
to Edward Soja (Thirdspace), it refers to an experience that allows for resistance.”

Christl M. Maier argues that in certain texts (Isa 49:22-23; 60; 66:7-14) ‘the
gendered image of the mother is analogous to the spatial image of the pilgrimage
site.”” First (and physically), Zion is a rebuilt city in Isa 60; second (and mentally),
this city belongs to Yhwh being present in the city (cf. 60:14); third, this vision
refers to the experience of Mother Zion who ‘has to be persuaded to believe in
these promises and live up to her new role.””® As will become apparent, however,
Isa 60 does not primarily focus on Zion’s motherly role with regard to her
children, but reflects upon Yhwh’s and the nations’ role regarding Zion. That
being the case, what insight does Maier’s thesis offer in thinking about the way
that space and figure are intertwined throughout Isa 60?

My interpretation of Isa 60 aims at unfolding the spatial image drawn by the
authors. They, first and foremost, generated a spatial image of the city by in-
troducing personified Zion and by transferring principles of spatial arrangement
on a physical level - the notion of ‘place’; border; centrality; periphery” - to a
mental construction; according to them, space and figure cannot be separated.
As aresult, the authors of Isa 60 promoted a concept of space not only to envision
the city of God, but also the society living there.

23 Cf. J.L. BErRQuUIsT, Introduction, 3-5; cf. also H. LEFEBVRE, Production; E.W. Soja, Ge-
ographies.

24 Constructions are produced within certain power relations; investigating constructions of
space means examining and altering these power relations. Therefore, the tripartite division is
a tool to analyse spatiality that can have a deconstructive impact, cf. J.L. BERQUIST, In-
troduction, 8 [on the impact of Marxism on Henri Lefebvre and Edward Soja cf. C.V. Camp,
Introduction, 9].

25 C.M. MAIER, Daughter, 197.

26 Ibid., 195.

27 Cf. R. GEHLEN, Art. Raum, 391-396.
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2.  Space and Society in Isa 60
2.1 How Space and Figure are Introduced and Intertwined in Isa 60:1-3

Isa 60:1-3 introduce a mental picture of Zion/Jerusalem. Here, female figure and
space are already intrinsically connected. First of all, the feminine imperatives
relate back to the portrait of personified Jerusalem first described in Isa 51:17 and
Isa 52:2; strikingly, the imperative used, "»1p (‘arise!’), is exactly the same one used
in 51:17 and 52:2.”® There is no doubt that, once again, Zion is being addressed;”
after getting up to dress herself like a queen (cf. Isa 52:1), she now has to arise and
shine. However, the city is not explicitly named until Isa 60:14: ‘The descendants
of those who oppressed you shall come bending low to you, and all who despised
you shall bow down at your feet; they shall call you the City of the Lord, the Zion
of the Holy One of Israel.’ This ‘delayed identification™ is of great significance
for the spatial image, because instead of making explicit who the addressee is at
the beginning of Isa 60*, the authors primarily drew a mental picture of the city
through references to known texts and by describing what is happening in and
around Jerusalem. In the first instance, movement shapes the city mentally and,
according to Isa 60, Zion/Jerusalem can neither be named nor called a city until
the whole world eventually moves into the city (cf. Isa 60:4-14). Before being
given a name, the 0Wn itself has to be designed, although the imperative »p
actually does imply a place from which Zion can arise.” Besides, as the ‘delayed
identification’ in v. 14 makes poignantly clear, Zion is considered to be a
holy place. The city itself does not receive the epithet ¥17p, but belongs to the
Sxt w17, the Holy One of Israel.

In particular, Isa 60:1-3 draw a vivid portrait of the city that can be described
as follows: first, Zion’s bodily experience provides a vertical orientation.” Thus, it

28 Zillessen mentioned these verses in 1906, cf. A. ZILLESSEN, Tritojesaja, 240.

29 Cf.W.LAu, Prophetie, 26; against C.J. DEMPSEY, Desolation, 219: ‘The antecedent is not clear.’
The evident need to trace back the portrait in Isa 60 to Isa 40-55 can be substantiated by the
fact that there are no feminine imperatives in Isa 56-59.63-66 at all! In general grammatical
forms of the second-person feminine singular dominate in Isa 60.

30 G.J. PoLaN, Zion, 66. W.A.M. BEUKEN, Jesaja.

31 Tgand LXX, however, fill the gap by adding ‘Jerusalem.” W.A.M. BEUKEN, Jesaja,163 rightly
notes that this gap is also important with regard to a synchronic reading of Isa 56-66:
‘Jerusalem’ has not yet been mentioned; according to Beuken Isa 59:20, containing the sta-
tement of place ‘Zion,” was later added and can therefore be neglected here.

32 Vgl. O.H. STECK, Lumen, 82 (n. 4); W. LAu, Prophetie, 25. Moreover, the noun 0¥»» derives
from the verb oW, cf. J. GAMBERONT, Art. aipp, 1115.

33 Cf. C.M. MAIER, Daughter, 19. In general, spatial orientation rests on the bodily experience of
human beings as can be deduced from how space is rendered in different zones: top/down,
right/left, front/back refer to their upright walk, cf. R. GEHLEN, Art. Raum, 385. This idea is
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is the female figure that promotes the particular concept of space. What “mp’
actually means can also be explained within the framework of the second part of
the book Isaiah, especially regarding personified Babylon in Isa 47:1**: while she
‘has to come down (77°) and sit in the dust,” Zion has to move the other way
round, ‘arise (2'p) and shine’; thus, according to the book of Isaiah, Babylon’s fall
is Zion’s rise in a way! However, Zion’s arising cannot be fully understood
without taking into account the second imperative used - M (‘shine!’). Be-
coming a shining figure, the figure of personified Zion also shares features of the
servant of God in Isa 42:6 and 49:6, who was appointed as ‘a light to the nations’
(213 7R).” Consequently, Zion has to undertake the servant’s task and transform
into a mediator for the nations (cf. Isa 60:3). But in relation to servanthood in Isa
40-55, there is one considerable difference in Isa 60:1-3: the Servant turns to-
wards the nations in order to fulfil his task of being their light in Isa 42:6; in Isa
60:1, however, they turn towards the figure Zion who has undertaken the Serv-
ant’s task.*

Second, the spatial image is based on the notion of divine presence. Zion
becomes a holy place (that is not designated as holy explicitly!), because ‘the
divine became manifest there”: ‘your light has come (x13), and Yhwh’s glory has
risen (1) upon you (77v).” Again, there is a vertical orientation, especially as
indicated by the preposition ¥ (‘upon’). Because of verbatim agreements (see
below), the spatial image of Isa 60:1-3 can be traced back to pentateuchal texts
talking about Yhwh’s theophany (cf. Dtn 33:2;® Lev 9:6.23; Num 14:10; 20:6*).
The authors of Isa 60, however, did not simply copy these traditions, but they
emphasised the vertical movements by repeatedly employing the preposition ¥
in v. 1-2 (‘the glory of the Lord has risen upon you [7%¥],’ cf. v. 1; ‘the Lord will
arise upon you [7%¥] and his glory will appear over you [72¥],’ cf. v. 2). What is
particularly interesting about the spatial image in Isa 60:1-3 is that Yhwh is
compared to the rising sun, because the verb m77 (‘to rise’) always refers to the
rising sun when used with the preposition %v, just as is the case in Isa 60:1-2.*
Besides, the verbs in Isa 60:1-2 show a so-called ‘pictorial movement™*': ‘there
comes the daybreak (x12), and then the sun starts rising (717), finally the full glory

also traceable in the Old Testament language, cf. A. GRUND / B. Janowsk1, Erfahrung, 490-
491.

34 Cf. U. BERGES, Buch, 436.

35 Cf. O.H. STECK, Lumen.

36 Cf. B. LANGER, Gott, 143; O.H. STECK, Lumen, 91.

37 R.J.Z. WERBLOWSKY, Introduction, 11 [emphasis A.S.].

38 Cf. B. LANGER, Gott, 42-43.

39 Cf. ibid., 77-79.

40 Cf. ibid., 42-43; T.B. OSBORNE, Lumiere, 139.

41 ].T. Tso1, Parallelism, 31.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

52 Andrea Spans

of the sun appears (7%1).”* Thus, the authors clearly evoked an image of the rising
sun, while deliberately avoiding the term wnt (‘sun’). How can this be explained?

On the one hand, by applying solar language, the authors of Isa 60 associated
everything that was traditionally connected to the sun according to everyday
experience in the Ancient Near East to Yhwh: visible manifestation of the sun
deity at daybreak, preservation of creation, and providing for peace and justice.”
Yet by appointing Yhwh as 77X, Zion’s light, they related divine presence not
only to the Servant’s task to become a light for the nations, but, first and fore-
most, to personified Zion arising and shining; Zion’s shining (*) and Yhwh’s
light (1X) intertwine, too, so that even Zion obtains solar characteristics.* In this
way, solar language becomes an integral part of the mental portrait of Zion/
Jerusalem - according to Isa 60:1-3, the visible manifestation of the sun deity at
daybreak, preservation of creation, and providing for peace and justice are all
mediated by the personified city. Thus, the spatial idea of becoming a shining
centre of attraction for the nations rests on Zion’s personification and has a
religious quality: “The glory which the Lord shows through Jerusalem and works
in her as deeds of righteousness, attracts the nations.”* Consequently, nations will
indeed come to Zion, as Isa 60:3 states.

As already mentioned above, this symbolical design relies on pentateuchal
traditions that, however, promote a rather different concept of space. Never-
theless, Dtn 33:2 and Lev 9:6.23, Num 14:10, and Num 20:6 can deliver insight into
the way the notion of divine presence is embedded within the construction of
space in Isa 60:1-2.

Dtn 33:2 and Isa 60:1 both use %12 (‘to come’) and 177 (‘to rise’) to express the
idea of divine presence.46 Likewise, Lev 9:6.23, Num 14:10, and Num 20:6, like Isa
60:2, all use a preposition to introduce the group of addressees:*” while Yhwh’s
glory appears fo the people of Israel in the Pentateuch (?x [Nifal] 7% 7123), the
authors of Isa 60 envisioned Yhwh as appearing ‘over you’ (%¥ [Nifal] 71 7123) -
referring to Zion. As any deliberate connection between these texts seems to be
highly plausible, the difference comes to the fore perfectly, too: within the ref-

42 Ibid., 31.

43 Cf. B. JANOWSKI, Sonnengott, 229.

44 Cf. M. LEUENBERGER, Gott, 61.

45 1.J. DE HULSTER, Iconographic Exegesis, 222 [emphasis A.S.]; cf. B. LANGER, Gott, 21. Isa
58:1-12 confirms this reading, though probably on a redactional level at a later stage.
Therefore, Isa 60 sheds light on Isa 58 - not the other way round; against ibid., 44-50. B.
JaNowsk1, Sonnengott, 236 also refers to Isa 58 in order to explain how solar language can be
applied to the people of Israel in postexilic times, but unfortunately does not take into
account Isa 60 to substantiate this claim.

46 B. LANGER, Gott, 43; U. BERGES, Buch, 436. Only in these two instances in the Hebrew Bible
the roots X132 and 1177 occur together in the context of a theophany.

47 B. LANGER, Gott, 77.
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erence frame of the pentateuchal ideology of divine presence, the authors of Isa
60 clearly highlighted movement on the vertical axis. In this way, as already
discussed, they succeeded in drawing a portrait of Yhwh resembling the rising
sun.

Furthermore, by using the term 72> (‘glory’) at the same time, they shape a
holy place, which is remarkably different than the site that the priestly theolo-
gians have in mind. Ez 43:4 has to be considered here, because in contrast to the
idea that Yhwh’s glory ‘enters the temple’ (n°27-%% X3), Yhwh’s glory has come
and now rises over Zion (7°%¥ [‘over you’]). Thus, according to Isa 60:1, divine
presence is not restricted locally to the temple building and its area, but can be
experienced in the city of Zion and through Zion in the world.*® As sanctity is
established through God’s revelation that is not geographically limited, nations
and kings come to Zion, cf. v. 3.

Finally, vertical and horizontal dimension are intertwined within the spatial
image: ‘The vertical dimension is the secret of the horizontal one. Zion becomes
the light of the world because the Great light raises upon her.”* The authors of Isa
60:1-3 activated the readers’ spatial sense on both the horizontal and vertical axis
hardly by chance, rather, they seemed to consciously adopt a symbolical design
that had already achieved prominence within the preexilic Jerusalem cultic tra-
dition. Relating vertical (‘elevation’; v. 1-2) and horizontal dimension (‘cen-
trality’; v. 3) with regard to Zion evokes a traditional concept of space®: The
sanctuary on Mount Zion is the mediating point between heaven and earth where
the vertical axis and the horizontal axis coincide.” Yhwh, the heavenly king, sits
on his throne whose footstool is in the sanctuary where the divine presence
manifests and can be experienced. The authors of Isa 60 made use of this tra-
dition by synthesizing ‘elevation’ and ‘centrality’ into a larger symbolic frame-
work: v. 1-3 do not describe a sanctuary on Mount Zion as the elevated mediating
point, but, according to servanthood in Second Isaiah, the personified city be-
comes a mediator of divine presence so that the nations become attracted.

By elaborating a spatial design of Zion in this way, the authors shaped a holy
place, which they do not set apart. As their concept of space rests on the Servant’s
task being a ‘light’ (1X) to the nations and on Yhwh’s presence in terms of a rising
‘light’ (71%), their symbolic design of the city of God has a universal scope. But this
would certainly not be possible if Zion did not become a shining light ("
[‘shine!’]), meaning that if Zion did not turn into a mediator, on one side, and
into a mediating point, on the other. Strictly speaking, based on the idea of divine

48 Cf. M. ALBANT, Schopfung, 44; against T.B. OSBORNE, Lumiére, 140.144-145: “[...] Ez43 et Es
60 semblent s’éclairer mutuellement.”

49 ]J.L. KooLE, Jes 56-66, 217.

50 Cf. M. WEINFELD, Zion, 108 (n. 64).

51 Cf. F. HARTENSTEIN, Unzuginglichkeit, 22-23.218.
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presence, space and figure are intertwined to express Zion’s epiphany within the
world. ‘Tt is not merely a theophany; indeed one can almost say that Jerusalem
becomes the means of God’s appearing.”® The point is that the personification
‘does not merely illustrate but actually produces [a] concept of space™® which
rests on movement and implies an enlargement of the holy place.

2.2 Designing the Holy Place. Isa 60:4-16

Isa 60:1-3 serve as an introduction. These verses set the stage for further shaping
the holy place in v. 4-16; again, these verses cannot be described correctly without
considering the Old Testament background or without carefully analysing how
old ideas are conceptualised anew. The following question emerges: what do v. 4-
16 add to the presentation of the female figure being embedded into the afore-
mentioned construction of space? In particular, my reading of Isa 60 aims at
emphasizing these verses, which implicitly deal with a certain idea of topography
and where physical arrangements of a city are explicitly mirrored in the text.

From v. 4 onwards, however, Lady Zion does not seem to play an important
role anymore. Obviously, the authors decided to shift focus. This can be initially
inferred from the two motifs being introduced in v. 5 and then being sub-
sequently explored in v. 6-7>* ‘the abundance of the sea’ (2> 1777) and ‘the wealth
of the nations’ (0 2’n1). Here, basically, a topographical image comes to the fore:
first, v. 6-7 mention animals and gifts that illustrate what is meant by o"» >nin v.
5. Besides, it can be concluded from the place names that the animals from the
East™ will be on their way to the city of God. Second, ‘coastlands’ and “ships’ in v.
9 refer back to 0> 1M in v. 5. As is the case in v. 6-7, toponyms are used to express
that they will come to Zion from the Western regions, too.” Finally, the ex-
pression ‘the glory of Lebanon’ in v. 13 adds a northward orientation to the
topographical image.”” By envisioning that almost the entire ‘terra cognita’
(Burkard Zapff) and its riches will gather at the site of Zion, the authors of Isa 60
promoted the idea of Zion becoming the centre of the universe. Therefore, one
wonders if there still is a need to analyse the relationship of space and figure.
Nevertheless, as the text indicates itself, to neglect this question would be fatally

52 LJ. DE HULSTER, Iconographic Exegesis, 222.

53 C.V. Camp, Introduction, 11.

54 W.A.M. BEUKEN, Jesaja deel III/A, 167; O.H. STECK, Grundtext, 62; B.M. ZAPFF, Jes 56-66,
383.

55 K. KoeNEN, Ethik, 140 (n. 488) extensively discusses why it is plausible to assume a pro-
venance from the East here.

56 Cf. B.M. ZAPFF, Jes 56-66, 382.

57 Cf. ibid., 382.
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misleading, because the actions of personified Zion frame this topographical
design: She will attentively observe what is going on and not be afraid (cf. v. 5) -
she will become a spectator.” Eventually, she ‘shall know I, the Lord, am your
Savior and your Redeemer, the Mighty One of Jacob’ (cf. v. 16). As she has seen
that riches from all over the world will supply her with what a child absolutely
needs - milk to suck - she will personally know her God; the unique expression
213 271 (‘the milk of the nations’) is a reference back to o 7°11 (‘the wealth of the
nations’) in v. 5. Therefore, the nations’ contribution becomes a means of divine
knowledge. Again, the point is that the centrality here indeed refers to a concept
of space, but it depends on the idea of personified Zion to point out the city’s
religious quality.

As discussed earlier in this inquiry, the emphasis on centrality derives from
how space is mapped within the Jerusalem cultic tradition. But interestingly, in
Isa 60, there is no difference made between the sanctuary and the (personified)
city;” in fact, the city itself fulfils the function of the temple and is the only site of
God’s presence. Therefore, gathering at Zion is inseparably linked to cultic
veneration. V. 7, especially, sheds light on how the authors imagined the cult; it is
no surprise that this verse perfectly resonates with Zion’s symbolical design in v.
1-3. First of all, there do not seem to be any restrictions concerning access to the
holy place: ‘All the flocks of Kedar shall be gathered to you, the rams of Nebaioth
shall minister to you; they shall be acceptable on my altar, and I will glorify my
glorious house.” (Isa 60:7). Nowhere else in the Hebrew Bible do flocks and rams
are said to carry out a cultic ministry (n7);* similarly, a ministry ‘to you’, i.e.
Zion, is a unique expression. Thus, religious practices are directed towards Zion
in a way. Second, there are no priests® and the animals sacrifice themselves®. The
animals not only bring riches to Zion, they praise Yhwh (Isa 60:6), and they
ascend the altar voluntarily and independently. Finally, the parallelism in v. 7
calls attention to the authors’ focus: while the expression n121 7% (‘the rams of
Nebaioth’) makes explicit the more general term 277 1X¥ (‘the flocks of Kedar’),
the latter half of the verse mentions conversely the altar in the first and the more
general phrase ‘my glorious house’ in the second place.”’ This slightly modified
order in the second half of the verse urges the reader to recognize that, according

58 Cf. W.A.M. BEUKEN, Jesaja, 165.

59 In my opinion, passages about the city and the temple are not to be distinguished dia-
chronically, because, according to Isa 60, the city has in fact become a sanctuary; against
K. KOoENEN, Ethik, 151-152.

60 Cf. K. ENGELKEN, Art. N7, 502; and already B. DUHM, Jes, 420; against S.S. TUELL, Pries-
thood, 275.

61 Against L.-S. TIEMEYER, Rites, 275.

62 Cf.].L. KoOLE, Jes 56-66, 233: ‘self-sacrifice.’

63 Vgl. J.T. Tso1, Parallelism, 36.
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to the universal scope of Isa 60, cult practices are not restricted locally. A city
without sanctuary would be inconceivable in postexilic times, but at the same
time, reshaping a holy place comes along with reshaping practices at that place. If
the authors had a sanctuary in mind when mentioning ‘my glorious house,’ they
themselves create a unique expression. Nevertheless, they used a term they fre-
quently related to Zion being glorified (7%5). Thus, it is Zion who will become ‘my
glorious house’ (°"nxan n*2).

‘Centrality’ cannot be thought of as having no boundaries, which mark the
difference between the centre inside and the periphery outside.”* In the case of a
city, the city walls border the inner territory so that the city can provide shelter for
its inhabitants. The transitory character of the city wall is especially traceable at
the city gates, where the access to the city can be controlled.”” Mentioning both
the city walls (v. 10: Tnan) and the city gates (v. 11: 77vW) suggests that the
authors of Isa 60 had a similar spatial arrangement in mind, and they clearly
adapted it to their own perception of a holy place. Although the notion of
‘centrality’ corresponds to bordering in Isa 60 as well - Zion’s walls are built up
(v. 10) -, the spatial antagonism does not imply a social difference between the
inhabitants of the city and those outside of it (that is foreigners).*® First, this can
be inferred from how the authors used the phrase ‘to build up walls.” There is
actually nothing extraordinary about this expression, but the idea that 721 "12
(‘strangers’) build up Zion’s walls is unique in the Hebrew Bible. Isa 60 probably
contains the vision that those who had formerly devastated the city are now
considered to be responsible for its restoration.” This view, however, cannot
sufficiently explain why it is just said that Zion’s walls are built up. In my opinion,
it can be plausibly assumed that Isa 60:10 is an integral part of the spatial image
drawn in Isa 60.” Strangers do not only gain access to the city, but by building its
walls, they contribute greatly to making the city a city, and thereby the centre a
centre. Second, the open gates in Isa 60:11 make poignantly clear that there is no
imminent danger for Zion; on the contrary: as ‘your gates shall always be open,’
all the riches being nutritious milk can come to Zion continually.” Therefore, it

64 Cf. R. GEHLEN, Art. Raum, 395.

65 Cf.E. OTTO, Art. 73, 390: “Das Tor ist der gefahrdetste Punkt in der Befestigung einer Stadt,
so dafl die militérisch-defensiven Funktionen gegeniiber den symbolisch-proleptischen und
identitdtsstiftenden im Vordergrund stehen.”

66 Though, in general, a social difference can be observed very often in case of spatial borders, cf.
P. BOLTE, Art. Grenze, 50: “Raumliche Trennungen sind nicht selten Ausdruck sozialer
Differenzierungen.”

67 Cf. B. Dunm, Jes, 420.

68 Therefore, Isa 60:10-11 cannot be called an ‘interlude,” as R.D. WELLs, History, 210 does;
against O.H. STECK, Grundtext, 66-67, who discerns a contradiction (“Widerspruchskon-
stellation”) and therefore assumes Isa 60:10-11 to be a later addition.

69 Cf.]. BLENKINSOPP, Jes 56-66, 215.
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can be plausibly assumed that the walls and gates are not a means of social
control as is the case in the Book of Nehemiah,” but a means of integration. My
reading is confirmed by a change in preposition: From v. 11 on, the authors
preferred 9% (‘into’) instead of % (‘to’)”* to indicate that the nations and their
riches no longer come to you (77), but do gain access to the city (7°2x). Thus, the
spatial concept is closely interwoven with ideas about society that are neither
integrationist nor xenophobic.””

Finally, Isa 60:13 mentions the place (217n). As already adumbrated above,
Zion is not called a place and a city until the nations and their riches arrive at
Jerusalem. What is happening has priority over the designation as a city! In Isa
60:13, the authors again shaped a city of God on common paradigms: in general,
‘place’ (opn) very often refers to the sanctuary.” For example, Isa 60:13 can be
compared with Ez 43:7 and Jer 17:12.7* What Ez 43:7 and Isa 60:13 have in
common is that they talk about the *231 mpn, though the Hebrew phrase is slightly
different in Ez 43:7: °231 m2> opn (‘the place for the soles of my feet’). Moreover,
in Ez 43:7, o1pn is repeated twice, too. Therefore, it seems to be highly plausible
that there is a deliberate connection between these two verses, but only Ez 43:7
mentions God’s 803 (‘throne’) (Isa 60 does not mention this at all).” In order to
understand this gap correctly, one also has to pay attention to Jer 17:12, because
this is the only other place in the Hebrew Bible where 0171 is combined with wpn:
‘O glorious throne, exalted from the beginning, shrine (21p») of our sanctuary?
But again, the authors of Isa 60 made use of a known expression while clearly
refusing to integrate the throne into their spatial concept. Once more, the Jeru-
salem cultic tradition served as a reference frame in the constitution of space: the
terms 0pn and W1pn suggest that God sits on his throne whose footstool is in the
sanctuary on Mount Zion. But as there is no throne in Isa 60:13, this verse
provides a significantly different ideology of space. The city itself is God’s throne!
This symbolical design can also be deduced from Isa 60:9; in this verse, how the
destination of nations and riches is reformulated relies on Jer 3:17: ‘At that time
Jerusalem shall be called the throne of the Lord, and all nations shall gather to it,
to the presence of the Lord in Jerusalem, and they shall no longer stubbornly

70 Cf.L.L. GRABBE, Settlement, 121.

71 Cf.]J.L. KOOLE, Jes 56-66, 240 and R. Lack, Symbolique, 203.

72 ]. BLENKINSOPP, Jes 56-66, 214, however, uses these adjectives to characterize the tone in Isa
60:4-7.

73 Cf.]. GAMBERONTI, Art. 0ipn, 1124.

74 Cf. W. Lauv, Prophetie, 55; U. BERGES, Gottesgarten, 85.

75 O.H. STECK, Schulter, 98 and M. METZGER, Wohnstatt, n. 41 rightly note that there is a
connection with Ez 43:7, but do not (Steck) or only tentatively (Metzger) discuss the missing
throne in Isa 60:13.
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follow their own evil will.” As the ark no longer exists, Jerusalem is to be un-
derstood as a symbol of divine presence.

2.3 From the Navel of the Earth to ‘your people.’ Isa 60:17-22

Before concluding my inquiry with some remarks on the relationship of figure
and space in Isa 60, I will provide a brief summary of Isa 60:17-22. In contrast to
v. 1-16, which put forward the figure of personified Zion at the beginning (cf. v.
1.4-5) and at the end (cf. v. 16), Yhwh takes action in v. 17 (cf. %28 [T will bring’])
and in v. 22 (cf. mwnR [T will accomplish it’]). Thus, v. 17-22 are put into a frame,
too, though a considerably different one.

In general, v. 17-22 seem to mirror an essentially different situation compared
to v. 1-16. This can be concluded from two important facts, namely that v. 17-22
neither mention the nations nor talk about movement to Zion.”® However, they
do mention Zion’s people, who are o°p>7% 073 (‘all righteous’). Henceforth, the
inner conditions in Zion are at the centre of interest while v. 1-16 envision the
effect that the shining Zion will have outside - that is on the nations.” As this shift
of emphasis can be discerned, it is not astonishing that Zion’s spatial design takes
a back seat. Nevertheless, v. 17-22 do repeat some ideas already developed in Isa
60:1-16. Yet, the ideas are used according to the different scope in v. 17-22 that is
not universal anymore, but limited to Zion and ‘your people.’

As can be seen, there is an urgent need to answer the question of how these two
units fit together synchronically and how they came together diachronically: it is
possible to suppose that Isa 60:17-22 mirror the experience that - contrary to
what was primarily expected according to v. 1-16 - Zion did not turn into a
shining centre of attraction.”® Apparently, 217% (‘peace’) and mp7% (‘righteous-
ness’) have not been put into practice. Consequently, Yhwh himself appoints
(>nnin) them ‘as your overseer’ and ‘as your taskmaster.” Only peace and right-
eousness can contribute towards the goal to appoint Zion (7°n»{) to be ‘majestic
forever’ and ‘joy from age to age’ (cf. v. 15). My reading is first confirmed by how
Isa 60:18 mentions walls and gates. By describing the conditions ‘in your land’
and ‘within your borders,’ Isa 60:18 illustrates the idea of social justice in Zion. As
aresult, Zion will call her walls ‘salvation’ and her gates ‘praise.” Although one is
truly right in understanding the sentence metaphorically because of the names,”
it is noteworthy that they are intrinsically connected with the physical arrange-

76 Cf. e.g. O.H. STECK, Grundtext, 51.56.

77 Cf.ibid., 51.

78 According to ibid., 55-58 and U. BERGES, Buch, 433 v. 17-22 are a later addition.
79 Cf. W. IN DER SMITTEN, Art. 7»in, 810.
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ment of the city. In order to cope with a feeling of disappointment, the authors of
v. 17-18 focussed conceptually on ethics in Zion. Thus, salvation can be expe-
rienced from within the walls and praise can be heard through the gates.*
Second, the idea that Yhwh becomes Zion’s ‘everlasting light’ reinforces the
different tone in v. 17-22.*" Although the image of the sun (cf. Wn¥) strongly
evokes the spatial concept of v. 1-3, v. 19-20 do not produce a concept of space
but envision a period of time where Zion’s sun will never set. Thus, in a way, v. 19-
20 continue the image first portrayed in v. 1-3, but not with regard to its spatial
arrangement. First and foremost, the social implications of solar language ap-
plied to Yhwh come to the fore in Isa 60:19-20, so it cannot be separated from
v. 18. As Yhwh will appoint peace and righteousness so that Zion will call her walls
salvation and her gates praise, Zion’s daylight will not vanish - her salvation will
come true eventually. Finally, Zion’s people are called o°p>7x (‘righteous’) and ‘the
branch of my planting, the work of my hands, that I may be glorified.” The
designation ‘the branch of my planting’ refers initially to the idea that possessing
the land means being planted there by Yhwh (cf. e.g. Ex 15,17; Ps 80,9).” How-
ever, the theme of planting is not entirely new. It bears a relationship to the trees
in Isa 60:13 that beautify Zion.* Finally, it is the righteous people who will possess
the holy place. Here, they resemble the righteous in Ps 37:29 who will inherit the
land and live in it forever;* more strikingly, Ps 37:29 and Isa 60:21 both do not use
7R (‘land’) with the definite article. Isa 60:21 probably reflects the discussion
about legitimate land possession in postexilic times. Following Ps 37:39, Isa 60:21
strongly opts for the righteous, too - and thus implicitly against the wicked (cf.
Ps 37:30-31). Therefore Joseph Blenkinsopp rightly notes that there is ‘an un-
derlying issue of setting to right social wrongs in evidence at the time of writing.”®

3.  Concluding remarks

Jews, Christians, and Muslims all regard Jerusalem as a unifying symbol of their
identity. All of them remember this holy place as having central importance
within their history of their tradition: for Jews, Jerusalem is significant because it
is the site of the Temple; for Christians, Jerusalem is important because Jesus died

80 W.A.M. BEUKEN, Jesaja, 183, however, assumes salvation and praise even to be the fortifica-
tion of the city.

81 Cf. O.H. STECK, Grundtext, 51.

82 Cf.].L. KOOLE, Jes 56-66, 258.

83 Cf.]. VERMEYLEN, Prophéte, 480.

84 Cf. W. LAv, Prophetie, 64; R. NURMELA, Mouth, 111; M. ARNETH, Sonne, 180-181.

85 J. BLENKINSOPP, Jes 56-66, 218.
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and was resurrected there; for Muslims, Jerusalem is important because it is the
site where the Prophet ascended to heaven.

In postexilic times, Isa 60 paints a vivid portrait of Jerusalem becoming a
centre of attraction for peoples from all over the world (cf. Isa 60:4ff.). The world
is mentally mapped as a centre - the shining city of God - and a dark periphery
(cf. Isa 60:1-3). Jerusalem is clearly singled out because of its religious quality, yet
more strikingly, the city is not explicitly described as holy. As has become ap-
parent, the authors of Isa 60 envisioned Zion to become the navel of the earth, but
they did not want to set the centre apart and intended to open it for anyone who is
willing to leave the periphery and to contribute to glorify the city of God. In doing
s0, they want Jerusalem to become a unifying symbol for the whole world.

In producing their concept of space, the authors portrayed Jerusalem in terms
of elevation and centrality that clearly evoke the Jerusalem cultic tradition. In Isa
60, however, the holy place is not limited locally - it does extend and is enlarged to
the city in its entirety. As personified Zion has to succeed the Servant in becoming
‘a light to the nations,” the holy place cannot be thought of as restricted area;
likewise, a shining centre of attraction cannot be thought of without envisioning
a righteous people in Zion (cf. v. 17-22).

As mentioned above, the idea of Mother Zion is not at all a dominant feature
in Isa 60. The figure of personified Zion, however, is addressed in a more general
sense throughout the chapter. Thus, space is constructed for personified Zion -
she becomes not only a spectator of what is happening, but will eventually know
her God on the basis of these events (cf. v. 16).

Bibliography

ALBANTI, M., “Wo sollte ein Haus sein, das ihr mir bauen kénntet?” (Jes 66,1). Schopfung als
Tempel JHWHs?, in: B. Ego/A. Lange/P. Pilhofer (eds.), Gemeinde ohne Tempel -
Community without Temple. Zur Substituierung und Transformation des Jerusalemer
Tempels und seines Kults im Alten Testament, antiken Judentum und frithen Chris-
tentum (WUNT 118), Tiibingen 1999, 37-56.

ARNETH, M., “Sonne der Gerechtigkeit”. Studien zur Solarisierung der Jahwe-Religion im
Lichte von Psalm 72 (BZAR 1), Wiesbaden 2000.

AssSMANN, J., Das kulturelle Gedé4chtnis. Schrift, Erinnerung und politische Identitét in den
frithen Hochkulturen (Beck’sche Reihe), Miinchen 2007.

BERGES, U., Das Buch Jesaja. Komposition und Endgestalt (HBS 16), Freiburg/Basel/Wien
1998.

- Gottesgarten und Tempel: Die neue Schopfung im Jesajabuch, in: O. Keel/E. Zenger
(eds.), Gottesstadt und Gottesgarten. Zu Geschichte und Theologie des Jerusalemer
Tempels (QD 191), Freiburg/Basel/Wien 2002, 69-98.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

Construction of Space for Personified Zion. Space and Figure in Isa 60 61

BERQUIST, J.L., Introduction: Critical Spatiality and the Uses of Theory, in: J.L. Berquist/
C.V. Camp (eds.), Constructions of Space I. Theory, Geography, and Narrative (Library
of the Hebrew Bible: Old Testament Studies 481), New York/London 2007, 1-12.

BEUKEN, W.A.M.,, Jesaja deel III/A (De prediking van het Oude Testament), Nijkerk 1989.

BLENKINSOPP, J., Isaiah 56-66. A New Translation with Introduction and Commentary
(AncB 19B), New York u.a. 2003.

BOLTE, P., Art. Grenze, in: HRWG (1993) 52-51.

Camp, C.V,, Introduction, in: J.L. Berquist/C.V. Camp (eds.), Constructions of Space II.
The Biblical City and Other Imagined Spaces (Library of the Hebrew Bible: Old Tes-
tament Studies 490), New York/London 2008, 1-17.

DE HULSTER, LJ., Iconographic Exegesis and Third Isaiah (FAT II/36), Tiibingen 2009.

DEMPSEY, C.J., From Desolation to Delight. The Transformative Vision of Isaiah 60-62, in:
A.]. Everson/H.C.P. Kim (eds..), The Desert Will Bloom: Poetic Visions in Isaiah (An-
cient Israel and Its Literature 4), Atlanta 2009, 217-232.

DuHM, B., Das Buch Jesaia (Gottinger Handkommentar zum Alten Testament), Gottingen
1914.

ENGELKEN, K., Art. 70, in: ThOWAT (1995) 495-507.

FINKELSTEIN, L., Jerusalem in the Persian (and Early Hellenistic) Period and the Wall of
Nehemiah, in: JSOT 32 (2008) 501-520.

GAMBERONI, J., Art. 0ipp, in: ThWAT (1984) 1113-1124.

GEHLEN, R., Art. Raum, in: HRWG (1998) 377-398.

GEORGE, M.K., Space and History. Siting Critical Space for Biblical Studies, in: J.L. Ber-
quist/C.V. Camp (eds.), Constructions of Space I. Theory, Geography, and Narrative
(Library of the Hebrew Bible: Old Testament Studies 481), New York/London 2007, 15-
31.

GRABBE, L.L., ‘They Shall Come Rejoicing to Zion’ - or Did They? The Settlement of Yehud
in the Early Persian Period, in: Exile and Restoration Revisited (FS P.R. Ackroyd)
(Library of Second Temple Studies 73), London/New York 2009, 116-127.

GRUND, A./JANOWSKI, B., “Solange die Erde steht....” Zur Erfahrung von Raum und Zeit
im alten Israel, in: B. Janowski/K. Liess (eds.), Der Mensch im alten Israel. Neue For-
schungen zur alttestamentlichen Anthropologie (HBS 59), Freiburg u. a. 2009, 487-535.

HARTENSTEIN, F., Die Unzugénglichkeit Gottes im Heiligtum. Jesaja 6 und der Wohnort
JHWHs in der Jerusalemer Kulttradition (WMANT 75), Neukirchen-Vluyn 1997.

HAusL, M. (ed.), Tochter Zion auf dem Weg zum himmlischen Jerusalem. Rezeptionslinien
der “Stadtfrau Jerusalem” von den spéten alttestamentlichen Texten bis zu den Werken
der Kirchenviter (Dresdner Beitrage zur Geschlechterforschung in Geschichte, Kultur
und Literatur 2), Leipzig 2011.

IN DER SMITTEN, W., Art. 712in, in: ThAWWAT (1977) 806-811.

JaNowsKI, B., JHWH und der Sonnengott. Aspekte der Solarisierung JHWHs in vorex-
ilischer Zeit, in: J. Mehlhausen (ed.), Pluralismus und Identitit (Veroffentlichungen der
Wissenschaftlichen Gesellschaft fiir Theologie 8), Giitersloh 1995, 214-241.

JAPHET, S., Some Biblical Concepts of Sacred Place, in: B.Z. Kedar/R.J.Z. Werblowsky
(eds.), Sacred Space - Shrine, City, Land. Proceedings of the International Conference
in Memory of Joshua Prawer, Basingstoke e. a. 1998, 55-72.

KEEL, O., Die Geschichte Jerusalems und die Entstehung des Monotheismus (2 Bde.) (Orte
und Landschaften der Bibel IV, 1), G6ttingen 2007.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

62 Andrea Spans

KoeNEN, K., Ethik und Eschatologie im Tritojesajabuch. Eine literarkritische und re-
daktionsgeschichtliche Studie (WMANT 62), Neukirchen-VIuyn 1990.

KoOLE, J.L., Isaiah. Part III. Volume 3. Isaiah Chapters 56-66 (HCOT), Leuven 2001.

LAck, R., La Symbolique du Livre d’Isaie. Essai sur I'image littéraire comme élément de
structuration (Analecta Biblica 59), Rom 1973.

LANGER, B., Gott als “Licht” in Israel und Mesopotamien. Eine Studie zu Jes 60,1-3.19f.
(OBS 7), Klosterneuburg 1989.

Lavu, W., Schriftgelehrte Prophetie in Jes 56-66. Eine Untersuchung zu den literarischen
Beziigen in den letzten elf Kapiteln des Jesajabuches (BZAW 225), Berlin/New York
1994.

LEFEBVRE, H., The Production of Space, Malden 2011.

LEUENBERGER, M., Gott in Bewegung. Religions- und theologiegeschichtliche Beitrige zu
Gottesvorstellungen im alten Israel (FAT 76), Tiibingen 2011.

MAIER, C.M., Daughter Zion, Mother Zion. Gender, Space, and the Sacred in Ancient
Israel, Minneapolis 2008.

METZGER, M., Himmlische und irdische Wohnstatt Jahwes, in: UF 2 (1970) 139-158.

NURMELA, N., The mouth of the Lord has spoken. Inner biblical allusions in Second and
Third Isaiah (Studies in Judaism), Lanham 2006.

OSBORNE, T.P., Lumiére contre lumiéres. Une étude d’Esaie 60, in: J. Ries/C.-M. Ternes
(eds.), Symbolisme et expérience de la lumiere dans les grandes religions. Actes du
colloque tenu & Luxembourg du 29 au 31 mars 1996, Turnhout 2002, 135-147.

OrtToO, E., Art. W, in: ThWAT (1995) 358-403.

PoLaN, G.J., Zion, the Glory of the Holy One of Israel. A Literary Analysis of Isaiah 60, in: L.
Boadt/M. Smith (eds.), Imagery and Imagination in Biblical Literature (CBQ.MS 32),
Washington D.C. 2001, 50-71.

SMITH, ].Z., Map is not Territory. Studies in the History of Religion (Studies in Judaism in
Late Antiquity 23), Leiden 1978.

Soja, E.W., Postmodern Geographies. The Reassertion of Space in Critical Social Theory
London/New York 1989.

SPANS, A., Die Stadtfrau Zion im Zentrum der Welt. Exegese und Theologie von Jes 60-62
(BBB 175), Gottingen 2015.

STECK, O.H., Zion als Gelinde und Gestalt. Uberlegungen zur Wahrnehmung Jerusalems
als Stadt und Frau im Alten Testament, in: ZThK 86 (1989) 261-281.

- Der Grundtext in Jesaja 60 und sein Aufbau, in: idem, Studien zu Tritojesaja (BZAW
203), Berlin/New York 1991, 49-79.

- Heimkehr auf der Schulter oder/und auf der Hiifte. Jes 49,22b/60,4b, in: idem, Studien
zu Tritojesaja (BZAW 203), Berlin/New York 1991, 97-100.

- Lumen Gentium. Exegetische Bemerkungen zum Grundsinn von Jesaja 60,1-3, in: idem,
Studien zu Tritojesaja (BZAW 203), Berlin/New York 1991, 80-96.

- Tritojesaja im Jesajabuch, in: idem, Studien zu Tritojesaja (BZAW 203), Berlin/New
York 1991, 3-45.

- Die Prophetenbiicher und ihr theologisches Zeugnis. Wege der Nachfrage und Fahrten
zur Antwort, Tiibingen 1996.

TIEMEYER, L.-S., Priestly Rites and Prophetic Rage. Post-Exilic Prophetic Critique of the
Priesthood (FAT I1/19), Tiibingen 2006.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

Construction of Space for Personified Zion. Space and Figure in Isa 60 63

Tsor, ]J.T., Tam the Lord; in its time I will hasten it!” The Dynamic Parallelism of Isaiah 60,
in: Jin Dao 16 (2001) 21-55.

TUELL, S.S., The Priesthood of the ‘Foreigner’. Evidence of Competing Polities in Ezekiel
44:1-14 and Isaiah 56:1-8, in: Constituting the Community: Studies on the Polity of
Ancient Israel (FS S. Dean McBride, Jr.), Winona Lake 2005, 183-204.

UssISHKIN, D., The Borders and De Facto Size of Jerusalem in the Persian Period, in: O.
Lipschits/M. Oeming (eds.), Judah and the Judeans in the Persian Period, Winona Lake
2006, 147-166.

VERMEYLEN, J., Du prophéte Isaie a 'apocalyptique. Isaie, I-XXXV, mirroir d’'un demi-
millénaire d’expérience religieuse en Israel, Louvain 1977.

WEINFELD, M., Zion and Jerusalem as Religious and Political Capital. Ideology and Utopia,
in: R.E. Friedman (eds.), The Prophet and The Historian. Essays in Literary and His-
torical Biblical Criticism (Harvard Semitic Studies), Chico 1983, 75-115.

WELLS, R.D., ‘They all gather, they come to you’. History, Utopia and the Reading of Isaiah
49:18-26 and 60:4-16, in: A.]. Everson/H.C.P. Kim (eds.), The Desert Will Bloom: Poetic
Visions in Isaiah (Ancient Israel and Its Literature 4), Atlanta 2009, 197-216.

WERBLOWSKY, R.J.Z., Introduction. Mindscape and Landscape, in: B.Z. Kedar/R.J.Z.
Werblowsky (eds.), Sacred Space - City, Shrine, Land. Proceedings of the International
Conference in Memory of Joshua Prawer, Basingstoke e. a. 1998, 9-17.

ZAPFF, B.M., Jesaja 56-66 (NEB 37), Wiirzburg 2006.

ZILLESSEN, A., “Tritojesaja” und Deuterojesaja. Eine literarkritische Untersuchung zu Jes
56-66, in: ZAW 26 (1906) 231-276.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919



Casey A. Strine

Imitation, Subversion, and Transformation of the
Mesopotamian MisPi Ritual in the Book of Ezekiel’s Depiction
of Holy Space

The Jerusalem temple is the preeminent holy place in ancient Judah. One
imagines this would be all the more true for a Judahite priest, and yet the book of
Ezekiel - perhaps the most prominent Judahite priestly voice in the latter
prophets — speaks of and treats the Jerusalem temple in a radically different way.
In this essay, I shall argue that Ezek 1-11 models the movements of the prophet
and YHWH from the Judahite exilic community in Tel Abib to the Jerusalem
temple and back on the stages of the Mesopotamian cult statue induction ritual in
order to heighten its description of YHwH’s destruction and desecration of the
Jerusalem temple. Ezekiel also utilizes a theme from the cult statue induction
ritual to temporarily relocate YHWH’s special presence to a valley near the exiles’
residence in Babylonia. The valley is a liminal locale where the people can be
purified and their relationship with YHWH restored. All this prepares for the
book’s climatic vision, in which this purified community accompanies YHWH to
are-sacralized Jerusalem temple, a procession that resolves the narrative tension
created by YAwH’s earlier desecration of it.

My argument shall proceed in three steps. First, I shall offer a brief overview of
the Mesopotamian cult statue induction ritual, known as the mis pi or mouth
washing ritual. This overview enables, second, a comparison between the mis p?
and Ezek 1-11 that demonstrates how the book employs this model to portray
YuwH’s judgment upon the Jerusalem temple. Third and finally, I shall explore
how the latter portion of Ezekiel (chs. 33-48) draws on the cult statue induction
ritual to construct a temporary sacred space for the divine presence with the
exiles prior to their return to a transformed Jerusalem.

To begin, then, a brief summary of the mis p? ritual:
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1.  Space and Movement in the Mesopotamian Cult Statue
Induction Ritual

Christopher Walker and Michael Dick have summarized the Mesopotamian cult
statue induction ritual as follows: ‘[t]he basic form of the “mouth-washing” ritual
involved a washing of the statue’s mouth followed by a mouth opening... mouth-
washing and mouth-opening take place among the orchards and canals of
Ekarzaginna..., and are followed by the entry of the statues into their temple...
Both of our ritual texts, the Babylonian Ritual (BR) and the Nineveh Ritual (NR),
are elaborations on the basic pattern.”

Angelika Berlejung® provides a detailed, 11 stage scheme developed from a
composite of the Nineveh and Babylonian texts that Andreas Schiile helpfully
condenses into a four-stage process by grouping events that happen in the same
locale.’ Schiile’s summary highlights that ritualized actions occur in four loca-
tions with processions between them that allow the cult statue, ritual personnel,
and other necessary items to move among these places. The mis pi exhibits the
following spatial structure and progression:

Locale 1: Workshop (bit mummi or bit maré ummdni)*
Procession from the workshop to the river bank

Locale 2: River Bank (kisad nari) in the Steppe (serum)
Procession from the river bank to the orchard

Locale 3: Orchard (kirtim)®
Procession from the orchard to the temple complex

Locale 4: Temple Complex (bab bit ili and papahhum)

The induction process begins in the workshop, where a wood statue is crafted,
overlaid with precious metals, and often clothed in elegant garments. This is
followed by the first ritualized procession, which moves the statue into the steppe
and by the river bank. These two terms overlap in many ways, but each one has a
distinct meaning and importance.

1 C. WALKER / M.B. DIcK, Induction (2001), 16-17. Although Walker and Dick observe ‘that the
ritual was in a state of continuous development’ and lacked a ‘canonical order’ (ibid., 17), the
variation is in the number and order of the incantations used in the induction process and not
the locations and overall shape of the ritual.

2 For her detailed argument, see A. BERLEJUNG, Theologie; cf. idem., Washing. Other important
studies include C. WALKER / M.B. Dick, Induction (1999); idem., Inductio (2001); and P. J.
BoDEN, Washing.

3 A. ScHULE, Image, 12-13.

C. WALKER / M.B. Dick, Induction (2001), 52, note 34.

5 I depart from Schiile in translating kirdm as orchard instead of garden. His choice appears
determined more by interest in Gen 2-3 than the meaning of kiriim.

'S

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

Imitation, Subversion, and Transformation of the Mesopotamian MsP7 Ritual 67

The steppe (sérum) is not so much a physical location as a cosmological space,
a ‘free landscape’ where all impurities could be removed from the image and left
in an area ‘where they could harm no one. It is a place that ‘represents chaos and
the uncreated,” a prototypical liminal space where the transition from one social
state to another may happen.

The river bank (kisad nari) holds a special significance in the mis pi because it
is where ‘the image met its father Ea for the first time... the image was in a
transition between the craftsmen on one side and the river god, as its divine
father, on the other.”® When the tools used to fashion the statue are thrown into
the river in a symbolic act ‘[t]he image was thus isolated from the tools,” says
Berlejung, ‘and thereby divested of its human past. This could be interpreted as a
rite of separation.” By borrowing this concept from Arnold van Gennep, Berle-
jung stresses the transitional nature of these activities, which capitalize on the
liminality of the space to move the statue from one social status (humanly crafted
statue) into another (vehicle of divine epiphany).

After completing several incantations prescribed for the river bank setting, the
statue is moved into the neighboring orchard - a different locale, but one still
within the confines of the steppe - where reed huts (Sutukku or urigallu) with
thrones (kussé) inside await Ea, Sama$, and Marduk (called Asalluhi in the ritual
text). The cult statue will spend the greatest time here: after a series of offerings to
the various gods present, the statue spends the night outside, under the stars,
surrounded by members of the divine pantheon.'” In the morning of the second
day there are more offerings, a series of oaths by the human craftsmen dis-
avowing their work in creating the statue, and a series of incantations in which Ea,
Samas, and Marduk are ‘asked to determine the destiny of the image and to
activate its vital functions.”’' This procedure is completed when the priest (a
masmassu) whispers a prayer to the cult statue that asks it to enter its temple,
dwell in its land, and rule it with a positive disposition. This ritualized act
symbolizes that the deity’s vital functions are operative and its divine status is
secured. The remaining activities at the orchard serve as a prelude for the pro-
cession into the temple: the god is asked to be a good lamassu,'> namely the priest
requests that the deity dwell in the temple and, endowed now with divine radi-

6 A. BERLEJUNG, Washing, 54.

7 C. Walker / M.B. Dick, Induction (2001), 52, note 36; cf. A. BERLEJUNG, Washing, 53-54.
8 A. BERLEJUNG, Washing, 55.

9 Ibid.

10 Ibid., 57.

11 Ibid., 61.

12 Ibid., 64-65; cf. lamassatu’ CAD 9:60-66, especially meaning 2d.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

68 Casey A. Strine

ance, be the ruler and protector (usumgallu) of his land ‘over which he reigned
from a seat connecting the two cosmic realms™’ of heaven and earth.

Upon leaving the orchard, the statue began a hazardous journey through the
steppe, into the city, and to its sanctuary. The image eventually passed through
the temple gate (bab bit ili), leaving the danger of the city and entering the
security of the sanctuary,” and then it proceeded to the holy of holies (pa-
pahhum) where it sat enthroned to receive its worship and perform its obligations
(e.g. preserving life, keeping social order, and pronouncing oracles). ‘The ritual,’
Berlejung concludes, ‘thus enabled [the statue] to become the pure epiphany of
its god and to be a fully interacting and communicating partner for the king, the
priests and the faithful.”"’

2.  Space and Movement in Ezekiel 1-11

This description of the Mesopotamian ritual for inducting cult images, albeit
brief, enables comparison with Ezek 1-11. These chapters narrate a series of
theophanies, prophetic sign-acts, and oracles that occur in similar locales, in-
cluding the prophet’s exilic residence on the river Chebar, at a hill known as Tel
Abib (near Nippur), and finally in Jerusalem and its temple. The similarities
between these locations and the movements among them indicate that Ezek 1-11
consciously replicates the spaces and movements of the mis pi ritual. Up to a
point, that is.

When YHwH and the prophet arrive at the Jerusalem temple, Ezek 1-11 de-
parts from the pattern of the mis pi ritual. Rather than invalidating the com-
parison, this divergence constitutes Ezekiel’s counterclaim, namely that neither
YHWH nor a humanly-crafted cult statue of Judah’s patron deity resides in the
Jerusalem temple. Quite the contrary: YHWH returns to Jerusalem only to destroy
it, indicating that it is no longer a holy place.

One item of prolegomena remains necessary: how did Ezekiel and the Judahite
community in Babylon know the mis pi ritual? Although the mis pi is an esoteric
text with a limited audience, its basic outline appears in public texts such as
Esarhaddon’s Babylon inscription'® and one of Assurbanipal’s pageantry texts."”

13 Ibid., 64.

14 Ibid., 67-68.

15 Ibid., 72.

16 Esarhaddon, AsBbE, lines 20-24, explains that Marduk’s statue, recently restored by the mis
pi induction ritual, should process from the bit mummi to the temple of Ekargazinna in
Babylon, passing through gardens (sippatum), orchards (kirfim), and canals (palgum), lo-
cations that recall the mis pi; see R. BORGER, Inschriften, 86-89, esp. 89; cf. C. WALKER / M.B.
Dick, Induction (1999), 63-67, esp. 66.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

Imitation, Subversion, and Transformation of the Mesopotamian MsP7 Ritual 69

The ritual text itself is not extant outside Mesopotamia, but one of its key in-
cantations has been found in the Levant, confirming that it was known to more
than a small group of Mesopotamian literati.'® Perhaps most importantly, one of
the tablets used to reconstruct the ritual is a school text from Nippur." Not only
does this evidence reinforce the notion that more than a small number of active
priests knew the ritual, it places the text in close proximity to the Judahite exiles.
When paired with strong indications that at least one of the authorial hands in
Ezekiel received scribal training,” the Nippur tablet presents a means for the
book’s knowledge of the mis pi ritual.

To be sure, the evidence is circumstantial. Yet, there is a preponderance of
evidence that Ezekiel knows other similar Mesopotamian texts (e.g. Erra and
Ishum),” suggesting that a sufficient mechanism for influence was present.” It is,
therefore, justifiable to explore the ways in which Ezekiel alludes to the mis pi
ritual.

2.1.  Ezekiel 1-3: The Prophet’s Movements

Ezekiel 1:1 locates the prophet among the Babylonian exiles 925 271 7v. Typically
translated as the river Chebar, evidence suggests that this is actually a canal in the
vicinity of Nippur that ‘distributed water from the Tigris and Euphrates
throughout the city and its environs.’” Famously, the prophet witnesses the
mystifying merkabd theophany there. This visionary appearance precedes
YuwH’s commissioning of the prophet, who will speak to a people that will not
listen. This situation is illustrated in Ezek 2:8-3:11, where the prophet eats a scroll
that is as sweet as honey (¥27) in his mouth.

There are two important connections between Ezek 1:1-3:11 and the cult
statue induction ritual. First is their locale: the river bank (kisad nari) and the
river Chebar, where the prophet encounters the theophany. Second, there are
notable similarities between the theophanic depiction in Ezekiel and the in-
cantation ‘When the god was made’ (STT 200) that the mis pi uses to express the
radiance of the deity represented in the purified statue.” That incantation recalls

17 M. STRECK, Assurbanipal, 265-270, esp. 269.

18 Ibid., 20; cf. J. LESS@E, Prayer, 60-67.

19 C. WALKER / M.B. Dick, Induction (2001), 28-29.

20 A. WINITZER, Assyriology.

21 D. Bobi, Book.

22 See C.B. HAYs, Death, 21-34, esp. 33-34. A more detailed discussion of the mechanisms by
which Ezekiel could have known the mis pi ritual is available in STRINE, Problem, 256-57.

23 D.I Block, Book, 84.

24 Although neither BR nor NR prescribe using this incantation at the river, the similarities
between them and Ezekiel suggests that the themes of this incantation are present.
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that the statue is made of various precious and semi-precious stones and states
‘he is surrounded in radiance, he is endowed with an awesome radiance / he
shines out splendidly, the statue appears brilliantly.”” This depiction is mirrored
in Ezekiel, where YHWH appears in ‘a huge cloud and flashing fire, surrounded by
a radiance; and in the center of it, in the center of the fire, a gleam as of amber’
(1:4; cf. 1:27-28). ‘Amber’ is a translation for the rare term 2wn (1:4, 27; 8:2) that
Daniel Bodi convincingly argues is equivalent to Akkadian elmesu, ‘a quasi-
mythical stone... used for adorning divine statues.””® The recurrence of this rare
term in STT 200% and Ezekiel could be mere coincidence, but it is notable
evidence in a cumulative case for resemblance.

The prophet’s first change of locale comes in Ezek 3:12-21, where he is borne
by the m7 and brought to the exiles at 2728 %n (3:15). Though the name of this
place is familiar, its meaning remains uncertain. Daniel Block represents the
majority view: ‘[w]hile the name Tel Abib translates literally “mound of spring
produce,” as a Mesopotamian toponym it is derived from til abubi, “mound of
the flood [debris]... a ruin-hill,” popularly conceived as having been destroyed
by the primeval deluge.””® Block, like Zimmerli and Greenberg, bases this reading
on the conjecture that ‘[t]his name may have been applied to the present site in
the aftermath of the Chaldean destruction of the region around Nippur,”” where
the exiles were sent to rebuild. Perhaps, but such conjecture is unnecessary. The
literal meaning of 22X 2n as ‘mound of spring produce’ describes a place of
agricultural fertility that corresponds to the orchard (kiriim), the second station
in the mis piritual. True, there is some semantic variance between the two terms -
whereas 222X is associated with grain (Lev 2:14), kirdim is linked to fruits and
vegetables - but the shared connotation of horticultural fruitfulness remains.

The prophet changes locale again in Ezek 3:22, where he is commanded to
arise and to go out nvpa7 2X. Where, exactly, is this valley or plain? Perhaps it is
wrong to attempt to place it on a map. Block captures its symbolic importance,
remarking that ‘this region was wasteland, an appropriate place for a private
meeting with God.”” The nvpa7 is, therefore, comparable to the steppe (sérum) in
the Mesopotamian ritual, not so much a physical location as a cosmological
space, a prototypical liminal locale.

The parallel between the valley and the steppe is reinforced by the prophet’s
next movement: in Ezek 3:24 the prophet is commanded to ‘go and shut yourself
in your house.” Even though commentators instinctively interpret this as Eze-

25 C. WALKER / M.B. Dick, Induction (2001), 98; STT 200, lines 8-10.

26 Quote from M.S. ODELL, Ezekiel, 22, 25; see D. Bopi, Book, 82-94 for details.

27 C. WALKER / M.B. Dick, Induction (1999), 99.

28 D.I BrLock, Book, 135-136; cf. W. ZIMMERLI, Commentary, 139; M. GREENBERG, Ezekiel, 71.
29 D.I. Brock, Book, 136.

30 Ibid., 153.
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kiel’s home,” there is nothing in the text or in the term n"a that requires this to be
the prophet’s domestic residence. If, instead, n"2 is interpreted as an unspecified
dwelling, then it is equally plausible that it correlates to the reed huts (Sutukku or
urigallu) in which statues of Ea, Sama$, and Marduk dwell during the ritual
activities in the orchard. It is crucial, therefore, to note what happens after Ezekiel
enters this house: YHWH causes the prophet’s tongue to cling to the roof of his
mouth so that he cannot serve as an intercessor for the people® and concurrently
declares that the prophet’s mouth will be opened 7°5 nX nnok when there is a
divine word for the people. ‘The startling effect’ of YHWH’s statement, concludes
James Kennedy, is to portray Ezekiel as a kind of living idol.”* There is probably
no clearer connection to the cult statue induction ritual in Ezekiel.

Beyond these similarities in Ezek 1-3, there are further indications that the
prophet’s and YHWH’s movements are related to the mis pi ritual in Ezek 8-11.

2.2.  Ezek 8-11: Ynwn and the Prophet Process into and out of the Temple

The text next gives the prophet’s locale in Ezek 8:1, after a long interlude of
prophetic sign acts and oracles, when Ezekiel says that ‘I was dwelling in my
house,” precisely where he was when chapter three ended. Almost immediately,
the prophet is transported to the north gate of Jerusalem™ (8:3; cf. BR, lines 59~
60) where he once again sees the 7X7%° *119% 7123 that appeared to him in the valley.
William Tooman is correct that this is a Wiederaufnahme to Ezek 1:27-28,” but it
is no less a resumptive repetition for 3:22-27, when the presence of YHWH
appeared to the prophet and promised to open his mouth in the future.

This supernatural transfer to Jerusalem begins the final phase of the cult statue
induction ritual as well: the procession through the city and into the temple. First,
Ezek 8:7 indicates that the prophet, with the X2t *7%x 7123, has moved from the
city gate to the entrance of the temple courtyard (7xn7 fnd). Second, Ezek 8:14
describes how YHWH transports the prophet to the northern gate of the temple
(71937 DX WR M N2 WY nno; cf. bab bit ili, BR line 60), ever closer to the
destination of the ritual procession. Along the inward route from the city gate to
the temple, the prophet witnesses a series of cultic practices: an image of jealousy
(9no nRIpT; 8:5), a ritual chamber with detestable images covering its walls (8:10-

31 W. ZimMERLI, Commentary, 159; M. GREENBERG, Ezekiel, 120-21; D.I. BLock, Book, 154;
P.M. JoYcE, Ezekiel, 82; M.S. ODELL, Ezekiel, 57-58.

32 R.R. WiLsoN, Interpretation, 91-104.

33 ].M. KENNEDY, Pithon Peh, 235.

34 Reading with the LXX, which lacks n»197; cf. W. ZiIMmMERLI, Commentary, 217, 237, and S.
ACKERMAN, Tree, 39, 53-55.

35 W.A. ToomaN, Challenge, 500-501.
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11), a ritual entreaty to Tammuz (8:14), and finally 25 men worshipping the sun
(8:17). These activities — all related to image-based cultic worship — imply that the
procession is moving towards an inner sanctum where one would enshrine a
freshly purified and vivified cult statue.

It is, therefore, a noteworthy departure from the Mesopotamian model when
YuwH and the prophet take divergent paths in Ezek 9. This is highlighted by Ezek
9:3, the first occasion on which the T120moves without the prophet in tow; indeed,
the prophet’s location remains unmentioned until 11:1, when he joins YHWH at
the east gate of the temple. Meanwhile, the 7125 ascends to the threshold of the
temple (n°27 1n91),° from where YHWH commands a man clothed in linen to
search for anyone who ‘groans because of the abominations committed within
[Jerusalem]’ (9:4). YHWH commands six others to smite man, woman, and child
without pity (9:5), destroying (nn¥) Jerusalem’s residents. This destruction,
which begins with the elders in ‘my sanctuary’ ("w7pn), will defile the temple (Wnv
nv2n nR) and fill its courtyard with the slain. By following the structure of the mis
pi ritual faithfully to this stage and then departing from it suddenly, Ezekiel
juxtaposes the anticipated installation of a freshly purified cult statue with the
astonishing defilement of the holy place where the audience expects that the deity
or its representative image should reside.”

To grasp the correlation between the mis pi and Ezek 1-11 is to see that the text
is a narrative of YHWH’s return to the Jerusalem to destroy the city (cf. Ezek 43:2)
and not YHWH’s initial departure from the sanctuary, as so many commentators
conclude.®® Indeed, the similarities observed between Ezek 1-11 and the Meso-
potamian ritual underscore that neither YHWH nor Ezekiel (filling the role of
vivified imago Dei) resides in the Jerusalem temple. The procession of Ezekiel
and YHWH into the Jerusalem temple in Ezek 8-9 is matched by their reverse
journey in Ezek 10-11, which narrates YHWH’s departure from the desecrated
Jerusalem temple.

When the man in linen returns to the sanctuary to report that he and the six
others have completed their assignment, YHWH gives him a new task: he is to
disperse burning coals (¢X *>m) throughout the city (10:2,6-7). This act correlates
to the purification prescribed in the incantation ‘As he walked down the street,
which is recited in the cult statue induction ritual during the procession through
the city to the temple in order to keep the freshly purified and vivified statue from
contamination.” YHWH’s next movement (10:18), which is to re-mount the

36 This is a parallel to the entrance of the sanctuary (papahhum) where the statue resided.

37 The rhetorical technique of defying expectations in this way is also found in Amos 1-2; cf. J.
BARTON, Oracle; and idem, Theology, 57-61.

38 W.A. TooMAN, Challenge, 498-514.

39 C. WALKER / M.B. Dick, Induction (2001), 206-225, esp. lines 58-66; cf. BR, line 59. See also
the incantations ‘Ki-utu-kam’ and ‘For the stride of a foot’ (ibid., 187, tablet 4, lines 19-39).
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merkabd in order to process out from the now unclean temple and through the
defiled city indicates that a similar notion is intended here. This outward pro-
cession unfolds quickly, albeit with some interspersed digressions in the text:
Ezek 10:19 tracks the merkabd to the east gate of the temple and 11:22-23 follows
the 7123 to a hill east of the city. By suggesting that YHWH could not move freely
through Jerusalem any longer, Ezekiel highlights the city’s unholiness, its in-
hospitability to the divine presence, and the need for a pure deity to remain
separate from it. Much as Ezek 20 inverts Israel’s past interactions with YHWH
into a narrative of perpetual unfaithfulness, a kind of Unheilsgeschichte, so too
does the portrayal of Jerusalem and its temple in Ezek 8-11 remake a sacred
space into Unheiligtum. Whatever Jerusalem’s status as Heiligtum might have
been in the past, Ezekiel rescinds it in dramatic fashion.

Framing the return trip within the conceptual world of the mis pi ritual un-
derscores Ezekiel’s understanding of the divine presence in Babylonia: the two
figures move with purpose from a temporary dwelling place, towards a symbolic
terminus; but, instead of ending their travels there, they return to their initial,
temporary dwelling place. This point - made implicitly through the modeling of
Ezek 1-11 on the mis pi ritual - is stated explicitly when the opening section of the
book concludes in Ezek 11:14-21. There, Ezekiel asserts that YHwH will be a w7pn
vyn for the exiles. This difficult phrase will be discussed further in a moment, but
for now I note that this statement is the explicit counterpart that Yairah Amit

correctly maintains accompanies an implicit polemic of the sort I have outlined
here.”

3.  Exile as Liminal Sacred Space

YuwH’s departure from Jerusalem and the desecration of it raises a related issue:
what, if any, sacred space is available for YHWH’s dwelling now that Jerusalem lies
in ruins? Here, further similarities between Ezekiel and the mis pi ritual elucidate
Ezekiel’s answer.

Asjust noted, the clearest statement regarding YHWH’s future dwelling comes
at the end of Ezek 11. This disputation speech (11:14-21) denies that the land of
Judah has been given to the Judahites who remain there and concomitantly
explains that YHWH will be a vyn wipn for the exiles. This enigmatic phrase is
either a statement of measure (i. e., describing a reduced sanctuary) or a temporal
limitation (i.e., a sanctuary for a restrained period of time). Opinion is evenly
split on the question, but Tooman is correct to conclude that there are clear

40 See Y. AM1T, Polemics, for the importance of these features in a hidden polemic.
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reasons to favor the temporal interpretation.* That position is reinforced by the
similarities between Ezekiel and the mis pi ritual. For instance, there is more than
a passing resemblance between the vy»n Wipn concept and the temporary reed-
huts (Sutukku or urigallu) where Ea, Samas$, and Marduk dwell during the cult
statue induction ritual.

If this parallel seems speculative, there is further evidence for it in the in-
stances where YHWH appears to Ezekiel in chs. 33-48. For instance, one in-
dication that the themes of the mis pi ritual are again relevant occurs at Ezek
33:21-22. When the news of the destruction of Jerusalem reaches the prophet, the
text indicates that ‘the hand of YHWH was upon me’ (*>X 7in°71 797> 7). This phrase
describes the interaction between YHWH and the prophet at each stage of their
movement in Ezek 1-11 as well (Ezek 1:3; 3:14,22; 8:1). The connection to the
induction ritual is reinforced by the result of the news, namely that Ezekiel’s
mouth is opened (°» 1n5) so that he might mediate the divine word to the exiles.
This statement is an unmistakable reference back to Ezek 3:27 in particular and
the references to the mis pi ritual woven throughout Ezek 1-11 in general.

Though separated by a series of oracles that condemn the non-exiles and
express YHWH’s preference for the exiles,”” the same resonances are present in
Ezek 37, which begins with the notable statement that ‘the hand of YHwH was
upon me (M 7°°%¥ n°71) and brought me out in the spirit of YHWH and set me in
the midst of the valley’ (7vpa7 71n2). This 7yp2 is where Ezekiel first encountered
YuwH (Ezek 3:22-23), describes the locale from where they began their journey
to the Jerusalem temple in Ezek 8 (v. 4), and serves as the parallel to the steppe
(sérum) in the mis pi ritual.

The steppe (sérum) is central to the mis pi ritual: it is the place where the cult
statue, other deities, and ritual personnel spend the most time. This location is
not so much a physical location as a cosmological space, a ‘free landscape’ where
all impurities could be removed from the cult statue and left in an area ‘where
they could harm no one.”* It is a place that ‘represents chaos and the uncreated,’**
a prototypical liminal space where the transition from one social state to another
may happen. Arnold van Gennep, who developed the concept of a liminal space,
observes that these are sparsely settled or largely uninhabited locales where a
person ‘finds himself physically and magico-religiously in a special situation for a
certain length of time,” in a ‘symbolic and spatial area of transition.”

But what transition does the book of Ezekiel envision? It is not a purification
of the deity’s cult statue, but a cleansing for the people. The transitional space

41 W.A. TooMAN, Challenge, 507, especially note 28.

42 M.A. SWEENEY, Assertion, 156-72; cf. C.A. STRINE, Enemies, 177-227, esp. 181-211.

43 A. BERLEJUNG, Washing, 54.

44 C. WALKER / M.B. DIcK, Induction (2001), 52, note 36; cf. A. BERLEJUNG, Washing, 53-54.
45 A.v. GENNEP, Rites, 18.
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affords the exiles an opportunity to dissociate themselves from the image-based
worship condemned throughout the book and, by doing so, to mark themselves
off as part of the community that may accompany YHwWH when the 725 does
return to Jerusalem (i.e. Ezek 37:11-14, 23).* It is an etic concept to the ancient
Near East to call the valley a liminal space, but the concept clarifies the situation.

Liminal times and spaces enable communitas between parties, in this case
between the deity and the people. Communitas, a concept outlined by Victor
Turner in his development of van Gennep’s earlier work,” represents an ideal
relationship between parties, an immediate togetherness, or, as Turner himself
borrowed from Martin Buber, ‘a dynamic facing of, the others, a flowing from I to
Thou.* This ideal interaction is made more likely when the structure of society is
left behind for a period of time. The book of Ezekiel capitalizes on the upheaval
symbolized in Jerusalem’s destruction and the spatial structure of the Meso-
potamian cult statue induction ritual to argue that a new, albeit temporary, holy
place existed in exile where YHWH and YHWH’s people might meet one another
afresh. Ezekiel re-appropriates exile, converting it from abandonment in a des-
olate place into a ritually demarcated, positive space; he transfigures the exilic
outpost into sacred space, a protected locale away from the corrupt structures of
Jerusalem where YHwWH’s relationship with Israel might be restored to its ideal
form. This is summed up through the so-called covenant formula in Ezek 37:23,
which rounds off the narrative: YHWH declares that ‘T will save them from all their
dwellings, where they sinned, and I will purify them; they will be my people and I
myself will be their God.’

Confirmation that this transformation, one might say restoration, is the result
of the exile comes when the hand of YHWH grasps the prophet for the final time
in Ezek 40:1. YHwWH and the prophet travel together once again to Jerusalem in
order to visit its eschatological temple, into which YHWH processes once more
(43:1-9). This procession, unlike the subversive account of Ezek 8-11, ends
positively, with the unmediated presence of YHWH becoming the paramount
feature of the city and temple (48:35). YHWH’s return to Jerusalem - fore-
shadowed in Ezek 20 and described at the end of the book - resolves the tension
created by both the desecration of Jerusalem and also the temporal limitations
placed on YHwWH’s presence among the exiles. The potentially positive con-
notations of YHWH’s procession into the heart of the Jerusalem temple that are
subverted earlier are finally allowed to prevail in the book’s concluding state-
ment: ‘the name of the city is YHWH is there.” Jerusalem’s status as Heiligtum is
restored and any logic for image-based worship is eviscerated. Indeed, the un-

46 See C.A. STRINE, Role, 467-491.
47 V. TURNER, Ritual, especially 94-165.
48 Ibid., 126-127.
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mediated presence of YHWH makes this eschatological city an Uberheiligtum,
exceeding any prior theophany.

4, Conclusion

In this essay, I have offered evidence that the book of Ezekiel, at a literary level,”
models the movements of the prophet and YHwH between the river Chebar, Tel
Abib, a valley, the city of Jerusalem, and the Jerusalem temple on those of the cult
statue in the Mesopotamian cult statue induction ritual, known as the mis pi. The
book intentionally and subversively departs from that model at its culmination,
using the procession of YHWH into Jerusalem’s temple as a dramatic prelude to
its destruction and desecration.

Ezekiel does not stop there. Ezekiel 10-11 follow YHwH back to Babylonia and
end with the enigmatic statement that YHwH will be a vyn wpn for the exiles
there. The image plays on the temporary reed huts from which the Meso-
potamian deities oversee the purification of the newly crafted cult statue; Ezekiel
utilizes this motif in Ezek 37 to convert the barrenness of exile into a positive,
ritually demarcated liminal space where transformation can occur and rela-
tionships be restored. YHwH dwells in a temporary sanctuary among the exiles,
overseeing their purification and in due course their return to the land.

Unlike its compatriots who curtly declared cult images lifeless and powerless
(e.g.Jer 10:1-16 and Isa 44:9-20), the book of Ezekiel chose aless direct and more
sophisticated tactic for resisting image-based worship and dealing with the
trauma of exile: it adopted the spatial structure of the ritual that justified image
based cultic worship and incorporated it into the narrative arc of the book, albeit
with important and subversive modifications. This allowed it to make a series of
powerful claims about what did and did not constitute holy space: the book, in
turn, desecrates the Jerusalem temple, sacralizes the exile, and, through its es-
chatological vision, (re)imagines Jerusalem as not just Heiligtum, but as Uber-
heiligtum.
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Megan Daffern

The Psalms: Places for Remembering

The Psalms feature various landscapes: many different places are mentioned or
described. These depictions of locales and buildings, whether in the super-
scriptions or the psalms themselves, have led form critics to argue for liturgical
settings, contending that these hymns and songs inform today’s theologian of the
Temple cult.

Yet it is more complicated. Psalms scholarship has rarely considered that such
landscapes should not always be taken literally.! Historical biblical scholars have
recognised that the places described within the Psalms could sometimes be
recollections, and such interpretations hang on the difficulty of tense in Hebrew
verse translation, particularly Qal forms.” Such past depictions also relate to the
difficulty of dating psalms, i.e. whether the Temple was standing or not.

I suggest that it is possible that the landscapes described within the Psalms are
inner landscapes, places of the mind’s eye, rather than physical localities expe-
rienced at the time of the performance of the text itself. Within geographically-
resonant texts of the Psalter, there are the places where remembering and prayer
occur, and the places that are themselves remembered. The relationship of these
depends on the complex nexus of prayer, imagination, memory, and place. I
therefore begin by exploring these ideas.

Prayer, Memory, Imagination, and Place

Memory as in the Hebrew zkr often has the sense of ‘actualising’. To remember
something is to have that in one’s mind’s eye, metaphorically before one’s face.
For God to remember someone is to have that one effectively made present before
him, as such bringing about the continued existence both of that person, and of
God’s relationship with him. Thus insofar as mankind’s remembering of God

1 J. BArTON, Nature, on Ps 84.
2 P.C. CRAIGIE, Psalms, 110-113; M. DAHOOD, Psalms, 361-456.
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also reminds God of man, it is a central part of humanity’s very existence in a
society where memory is effective, relational, and actualizing. Naturally this will
therefore be an important aspect of prayer, whether explicit or not, and whether
zkr or any other forms in the semantic domain of ‘remembering’ are used in the
text, or not.>*

If memory effectively makes someone present to the one remembering, then
one can begin to recognise its power as something that transcends the boundary
of physical or non-physical. The presence of someone in one’s memory is a kind
of memory image.

Philosophers of memory and practitioners of memory-skills for centuries have
recognised the relationship between memory and place, and the consequent use
of imagination in this relationship. A kind of thesauron or treasure-trove,
memories can be stored carefully, often using mental spaces. Memory aids
employ localities, fictional or real. Place in the imagination can be a memo-
rization tool.”

Place can be something remembered or a means of remembering, as well as a
physical setting where remembering takes place. Physical place may be an aid to
memory, and internal space a crutch by which something or someone is re-
membered. Places help one remember.°®

Place and the Divine

Identity is often caught up in place. One might define oneself by where one lives.”
So naturally one might identify God and the Temple, given that God’s Temple is
his house, his holy place, the dwelling for his name, even if prayer does play an
integral part in effecting this presence.’

3 C. CARVALHO, Finding, 123-154. She contrasts the one pilgrimage a year to Jerusalem for one
of the three high holy days that Israelite males made with the notion of God doing the ‘drawing
nearer’ in 1 Kings 8:27-30: ‘the Deuteronomistic historian focuses the reader’s attention on the
actualization of God’s presence through prayer... In this prayer, while the ark represented
God’s presence within Israel, it was the act of worship itself that made that presence effective
for the community,” 130.

4 Cf. B. CHILDS, Memory; P.A.H. DE BOER, Gedenken.

On classical medieval memory and place in the imagination c.f. M. CARRUTHERS, Book.

‘place’s periechon being, [is] its containing/surrounding function. Place is a mise en scene for

remembered events precisely to the extent that it guards and keeps these events within its self-

delimiting perimeters.” E.S. CASEY, Getting, 189.

7 M.R. WyNN, Faith, 86.

8 W. HorBURY, Remembrance, 125: ‘the mention of God’s “place” [i.e. Temple] reactivates the
association of the remembrance of God with the invocation of his name.’

[ 3]
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Wynn explores memory, identity, and place,’” concluding that place in
memory in the context of prayer offers space for meditative self-reflection in-
volving both individual identity and the divine identity connected with the places
experienced. This relates to the interaction between friendship and place.'’ In-
sofar as prayer is remembering which actualises divine relationship, so place can
be important in the act of prayer, and in the relationship itself.

Place, memory, and prayer, are thus closely interwoven; and Psalms is a textual
locus to analyse this further. I next consider the apparent settings of the psalms,
as settings for remembering that occurs in prayer. After this, recognition that
these might be literal physical places or internal spaces leads to a more detailed
discussion of the places that are themselves remembered. Finally I address the
differences between static experience of place, and movement. Beyond the major
subject of the close relationship between place, prayer, and memory in OT the-
ology, this paper also touches on the broader OT questions of whether the psalms
were public or private,"" what their use might have been in worship and pil-
grimage, and the frequently inevitable difficulty of the translation of the Hebrew
Qal-form."

9 J.E. MALPAS, Place, 182: ‘The importance of memory to self-identity, and the connection of
memory with place, illuminates... the way in which the experience of places and things from
the past is very often an occasion for intense self-reflection... The way in which such me-
mories and places often become more important to us as we age... can be seen as indicative of
the founding role of those places in our narratives about ourselves and the establishing of our
sense of self-identity.’

10 Places ‘encode the moral personalities and relationship of the friends themselves - and visits
to the places provide a more-than-mental way of being related to the formation of those
personalities, and contribute to the further elaboration of them.” M.R. WyNN, Faith, 42. Wynn
further considers the ‘genius’ of a place, such as what makes ‘Dartmoorishness.” By develo-
ping this into an understanding of God as the genius mundi, he goes beyond place, into what
he calls ‘supra-individuality,” allowing God as place to be an integral part of individual human
identities.

11 Gillingham, while discussing the origins of the Psalter, writes on the public/private question:
‘David in the Psalms “prays” some 73 psalms (as seen in the superscription 7177); many of
them are personal and individual, although nearly two-thirds of them, with their extra li-
turgical headings, indicate some use in public worship. By aligning personal piety both with
David and with liturgical practices the Levitical singers thus made individual psalms acces-
sible to the entire cultic community.” S.E. GILLINGHAM, Singers, 91-124.

12 E. KauTzscH, Grammar, 132-135, 309-319, 326-339; P. JotoN / T. MURAOKA, Grammar,
330-345, 357-379; B.K. WALTKE / M. O’CONNOR, Introduction, 455-478.
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Places Where Remembering Occurs?

Much has been written about Zion, Jerusalem and the Temple itself."’ One at-
‘...images to describe and to
guarantee the stability of the psalmists.”* These sacred places are crucial to the
communal memory of Israel, both physically and within the text of the Psalter.
The Songs of Ascents (Pss 120-134) are sacred texts which are particularly res-
onant with these holy places.

For instance, Ps 132 demonstrates a rich vocabulary of place. References to
David’s house and bed sit alongside references to the house of God, the divine
resting-place, the place of God’s throne, and also that of David and his sons.
Moreover, the only occurrence in the Psalter of the particle adverb =713, ‘here’,
God’s own words declare this to be his dwelling-place." His declaration of it even
effects his purpose.

It would seem natural to find an emphasis on the centrality of the presence of
God in these holy places, yet it is surprising that the texts of the Psalms, com-
monly regarded as liturgical, so rarely use such proximal deictic adverbs. ‘The

tractive proposal is of Zion and Jerusalem as

Lord is here’ is one of the most familiar phrases in modern Christian ritual:
contrary to expectations, the Psalter is not the foundation of this tradition, as Ps
132 is the only evidence of such theology voiced in Psalmic texts. Salient Hebrew
parallels in the same semantic domain are 33y ‘with us’ and 737 ‘behold’.'® 1»y is
used as proximal deictic only in the refrains Ps 46:8, 12. The didactic 37 usually
points out righteous and wicked. Exceptions where 7737 refers to location are in
Psalm 40:8,” 10 (placing the speaker in the assembly), and again in Ps 132
(verse 6):
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13 E.g. bibliographical references within J.M. DAy, Temple.

14 S.GILLMAYR-BUCHER, Shoots, 489-500: ‘... They are the symbolic space, chosen by God in the
past (Ps 132; 133), but are still accessible in memory and reality. Although the psalmist
mentions Jerusalem and Zion quite frequently in these psalms, he does not long to go there
constantly. It is not being in Jerusalem but being connected to Jerusalem / Zion as a symbolic
centre that seems to be important.’

15 H.-J. Kraus, Psalms 60-150, 475, considers the relationship of the psalm to 2 Sam. 6 with
regardto the ark and the dwelling-place of the name of God. He also points out that Ps 132:8-
10 ‘has almost word for words been inserted into Solomon’s prayer at the dedication of the
Temple.

16 This shares a semantic domain with the language of the ‘face’ and ‘hiding the face,” which is
treated by S. BALENTINE, God.

17 Notably, the previous verse refers to sacrifice and offerings; one reading is that v. 8 responds
to this by the speaker himself simply being present at the place of sacrifice, i.e. the Temple.
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The reference to the place where the ark was found' in this context suggests
active contemplation of it in its present setting, envisaging it in the contrasting
landscape of Ephrathah and Jaar."”

Ps 132 functions both as a vivid description of the Temple and as a reminder of
the holy place: reminding both the speaker, and others with him; but also God.
The setting for the retelling of God’s oath to David - the promise of his throne
and the repeating of the covenant - the holy place is not only the place of the
psalmist remembering God’s greatness, but also the setting for God to remember
his covenant. It is natural that the psalmist prays there for God’s presence, as he
does in v. 8.

A further linguistic complexity arises, both here (Ps 132:17) and in Ps 139 (v.
8), in the form o, ‘there’. The distal deictic adverb, in Ps 139 it is used in parallel
with 737, which can be understood as an imaginative landscape: the Psalmist
envisages heaven first, then Sheol. 0¥ expects God in heaven, while 7377 recognises
with surprise that God could also be in the Sheol imaged by the speaker. In Ps 132
it points to the Temple (where a medial or even proximal deictic would be
expected instead). Paralleled to God’s =718 is the proximal demonstrative pronoun
referring to his divine resting-place *nin-nxi. Could the oy have appeared in the
last couplet of the psalm as a result of the psalmist not actually being in the
Temple, and (unintentionally?) indicating his distance from the scene he
describes?”” While much of the language of this Psalm points to an actual ex-
perience in the Temple, these closing verses, in the final received form of the text,
suggest otherwise. They convey less an actual physical presence, more an
imaginative presence in a place which is very well-remembered - and here re-
lived - in detail.

What psalm texts clearly have the setting of the place they describe behind
their performance? Ps 122 has a strong sense of place in the Temple. Yet oy
‘there the thrones stood’: this again makes one reconsider Jerusalem as the actual
setting. Is it actually a memory of Jerusalem, rather than a present physical
experience of setting? This links with the argument that the three qal forms
(>Amnw v. 1,379 v. 4,128 v. 5) are all past perspective.” Even this Song of Ascents

18 1 Sam. 7:1-2; 1 Chron. 13:5-6.

19 To explore the historical setting of where the Ark actually was in the case of David’s removal of
it to Jerusalem, see S.S. BRooks, Gibeon, 44-47.

20 M. DaHOOD, Psalms, 247-248: the sequence of the deictics ‘resembles the sequence in UT,
54:11-12, yet the content of that Ugaritic text seems far removed from Ps 132.” This is
understood as a break in the text after v. 16 by L.C. ALLEN, Psalms, 266.

21 ‘Thel-figure, therefore, is not only situated beyond his own pilgrimage to Jerusalem, he is also
located beyond the time when a pilgrimage to Jerusalem was possible: the tribes used to go up
to Jerusalem — now apparently no longer; the thrones to justice used to stand there - now
apparently no longer,” A. VAN WIERINGEN, Psalm, 751. Compare D. MICHEL, Tempora, 242.
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conveys the sense that this is only a remembered experience.”” Could the title 7¢
ni%yna be not a physical pilgrimage song, but rather pointing to others the pos-
sibility of an inner, imaginative, pilgrimage?

If Temple markers in the Psalms cannot offer the definitive setting for a
performance of the text,”” then where else might the Psalms be spoken? I turn
now to the language of the bed, couch, and individual home.

The imagined setting for David’s momentous oath to find a place for the Lord
in Ps 132 is as David considers his own house, bed, resting-place. David is de-
picted as not in his house, or his bed, but the very existence of home, bed, and the
possibility of being there allows for his extreme self-denial. It is as he remembers
his home that he remembers God’s house (Ps 132:1-5). There are only a few
psalms which are clearly set within a private house. Ps 101 is a strong contender.
The psalmist refers to walking within his house with a blameless heart (v. 2),
considering his household (v. 6-7). Nothing suggests the setting is anything other
than his home. Ps 41 pictures the psalmist sick, in bed, with enemies visiting him;
his prayer to rise again (v. 11) confirms that the speaker is still laid low.**

The semantic domain of bed or couch (233239n7y, "0y, *¥1¥-2y, and *y) is a
setting for personal prayer.””” In Ps 149:5, the couch is a place for the faithful to
phrase suggestive of prayer and meditation. The bed is a place for speech acts,
directed towards God or oneself. Yet within Ps 4 the addressees vary, from God (v.
2), to plural human audience (v. 3), before returning to God again (vv. 7-8).
Alongside the heading, pointing to a leader and musical accompaniment, it
seems that this psalm has become a blend of wisdom teaching and individual
lament.

Indeed, in Ps 6:7 the psalmist refers to his bed in the context of a lament:
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22 Even M. DaHOOD, Psalms, 203 with a very literal understanding of place in the Psalms,
considers this to be ‘probably composed by a pilgrim on his return home, while reflecting
upon the happy memories of the pilgrimage to Jerusalem.” Yet D.C ALLEN Psalms, 267 in his
discussion of the dating of the psalm, concludes ‘All it demands is a temple setting.” On
whether the Songs of Ascent in general were pilgrimage psalms, ‘we lack sufficient evidence to
be dogmatic,’ J. DAY, Psalms, 62.

23 The superscription to Ps 30 sets the Davidic psalm in the Temple, at the dedication, although
apart from this there is nothing to suggest its setting.

24 This is in opposition to the view this is a song of thanksgiving in the sanctuary, and that the
psalmist ‘gives thanks then turns to the assembled congregation. He testifies concerning
Yahweh’s help,” H.]. Kraus, Psalms 1-59, 430.

25 Compare William Wordsworth’s poem Daffodils: ‘For oft, when on my couch I lie / In vacant
or in pensive mood, / They flash upon that inward eye / Which is the bliss of solitude... .’

26 Only in Ps 36:5 is it a place of wicked planning.
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The groaning, the weeping, seems to transport the imagined speaker to that bed,
the place of mourning, as if saying ‘here I am once again, night after night’. Yet it
is not clearly an individual prayer,” since v. 9 addresses ‘you evildoers’, and v. 10
refers to God in the third person, unlike the rest of the psalm. As in Ps 132, the
final verses of the text seem to turn its apparent setting around. While vv. 1-8
indicate an individual lamenting in solitude, vv. 9-11 imply an audience, with
addressee changing from evildoers (v. 9) to a more general gathering (vv. 10-11).
Moreover, the superscription offers musical details, which make the bed-setting
less clearly persuasive.?®

Yet the close reference to Sheol (Ps 6:6) conveys solitude verging on total
isolation. For the grave (semantic domain consisting of 7Xw/3, 1292, 17283, 7¥°73,
and nnY) is a place where there is no praise, no remembering of God, and no
speech to do so (Ps 88:12):
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The grave is a place where God no longer remembers his people, 7% 07727 X? WX
(Ps 88:6). The uttermost isolation, here there can be no relationship with God, no
remembrance either way.” Yet the very existence of this prayer indicates that this
is only the imagined setting, of perceived non-existence and consequent non-
relationship.

However, the bleak picture of Ps 88 is not ubiquitous. In Ps 18, the psalmist
images being on the grave’s edge (v. 5), and yet depicts himself right here calling
out to God (v. 7):
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From the boundary of Sheol, the lament can still reach God in his own setting. In
just three verses the psalmist moves from the depiction of Sheol to the Temple.
Voiceless Sheol is thus never reached, although its edge is a place where cries are
heard, where God and psalmist are in fact much closer than the imagined dis-
tance implies.™

27 P.C. CRAIGIE, Psalms, 91, 93: “The contents of the psalm do not give any explicit clues as to its
initial association with the cult or formal worship in Israel, though such an association is
possible... [on vss. 9-11] ... Perhaps we should understand the presence of a priest or temple
servant, who - having heard the words of the worshiper - declares a message or oracle from
God which gives faith to the psalmist.’

28 Could it be that Ps 132 was ‘originally’ a Temple song, which was altered to a communal one;
and Ps 6 was ‘originally’ an individual lament, whatever that might be, which was later altered
for communal (but not Temple) purposes? It would be interesting (but beyond the scope of
this paper) to consider this against the historical background and the rise of the synagogue.

29 ‘If He no longer “remembers” the dead (88:5), it is not that He forgets as men forget, but that
He brings to an end His saving interventions (88:12; for with God to remember is to act),’ D.
KIDNER, Psalms, 62.

30 Ps 116 is similar in this respect.
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The wilderness (71277) too allows for closeness where distance is expected. Ps
63:2:

D773 MY WET IR W3 77 M2

The metaphorical language, likening thirsting for God to the thirstiness of a dry
parched land, may have been inspired by the psalmist’s surroundings, giving rise
to the scene-setting of the scribal heading (‘A psalm of David, when he was in the
Wilderness’). Historically this could be tied in with 1 Sam 23:14-15; 24:1 or 2 Sam
15:23, 28; 16:2. Kraus argues for a setting in the Temple,31 and Weiser in the
sanctuary itself, at the pre-exilic festival of the Yahweh cult.”” Tate’s response
wisely allows for individual spirituality.”® Yet the wilderness could still be the
setting of this psalm’s performance. As with Ps 122, the Temple setting in Ps 63
depends on the translation of the Qal perfect, in 7°n°117 W72 13 (v. 3). This could
therefore be a remembering of the sanctuary, a reliving of a Temple experience in
the wilderness. There is also reference to the bed-setting (63:7):
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The bed, a place of remembering; yet the particle ox suggests indirectness. It is
possible but not necessarily here fulfilled that such remembering can go on
within one’s bed. In the wilderness, therefore, places of prayer are remembered:
the Temple, and the bed. The wilderness itself is a place where songs are set,
where psalms can be performed, within which other settings for prayer and
remembering can be pictured. Places of remembering are themselves re-
membered places.

Remembered Places?

The Temple and Jerusalem might therefore be viewed as places that are re-
membered, as plausibly as they might be viewed as the setting for the Psalms in
which they are mentioned. Indeed, perhaps more so: for why remember a place
when one is actually in it? If one is in the Temple, the building itself no longer
needs to act as the vehicle for God’s identity - its very present experience enables
prayer addressed directly to God, with no need of an aide-memoire to enhance
sacred contemplation.

31 H.-J. Kraus, Psalms 60-150.

32 A. WEISER, Psalms, 779.

33 The Davidic superscription ‘has loosened it from any original cultic setting and made it
available for individual worshipers, who could use it to enter into the inner spiritual life of
David and make it their own... the title is an exercise in scribal exegetical imagination which
relates the psalm to the spiritual life of David,” M. E. TATE, Psalms, 126-127.

© 2016, V&R unipress GmbH, Gottingen
ISBN Print: 9783847105916 — ISBN E-Book: 9783847005919


http://www.v-r.de/de

The Psalms: Places for Remembering 87

I therefore argue that the Temple, in the psalms as received, is more likely to be
an aid to prayer, an image or internal landscape which provides the right mental
space for meditation on God. Here I examine how that might be established, and
consider other places within the imagination that function in the same way. I have
already touched on many psalms where that is possible, so now I consider some
texts in more detail.

Ps 137 is a clear example of remembering Jerusalem from worlds away. The
scene is immediately set at the waters of Babylon. Jerusalem is not described in
detail; what sticks in the singer’s memory is the destruction of those sacred
spaces, the baring of the foundations (v. 7). The songs of Zion are identified with
the Lord’s songs, thereby identifying God with the buildings of Jerusalem, and
the Temple. Vv. 5-6 contrast with v. 7 with a swift shift of addressee from God’s
place to God himself.** Remembering the holy places of Jerusalem and the
Temple is like remembering God: to remember them not is to be accursed (vv. 5-
6). Now remembering Zion has a double sense: not just remembering God, but
also remembering the enemy, and the destruction there. The addressee is
changed to Babylon (v. 8). By remembering Jerusalem and its destruction, the
psalmist wants God to share his anger, and thereby to wreak the same devastation
on Babylon as Babylon has wrought on Jerusalem (vv. 7-9). Yet this is where the
identity of Temple and God breaks down: Babylon has destroyed Jerusalem, but
has it destroyed God? The very existence of the prayer to God suggests not,
although the combination of these identities, and the changing addressees, es-
calates the impact that the Babylonian actions have had on God himself. The
memory of Jerusalem and its destruction calls for God to defend himself, and
consequently defend the people of Jerusalem.

Pss 79 and 74 echo these sentiments, depicting the Temple and its destruction.
The terse language in Ps 79:1 clearly contrasts the enemy and God, sacrilege and
the sacred:
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The psalmist describes the unburied corpses graphically, before lamenting the
sins they must have committed, and requiring God instead to pour out his wrath
on his enemy. The image of the destroyed Temple and city becomes a motivation
for God to act, that he be not mocked by the nations, either for his apparent
absence in past devastation, or for future lack of revenge.

34 ‘Meir Gruber aptly observes that from the Babylonian perspective, what their captives sing are
national songs, “Zion‘s songs”, whereas the Judaeans themselves view them as sacred music,
“a song of the Lord”,’ R. ALTER, Book, 474. Similarly, ‘Just as in the songs of Zion, praise of
Zion represents praise of God, so here [the psalmist’s] expression of loyalty to Jerusalem is a
measure of loyalty to Yahweh since the city, the very “city of God” ... symbolizes divine
presence,” D.C. SEARLE, Commentary.
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Ps 74 focuses on the particularities of the Temple. Although the precise
meaning of vv. 5-6 is disputed, the threefold occurrence of words for ‘axe’ offers a
jarringly violent tone, before the description of the flames that consumed the
building, in the uncomfortable juxtaposition of 7%/7pn wWX2 and the vicious 1771
pw-1awn in v. 7. It is contradictory: how can the dwelling-place of God’s name be
profaned? The psalmist effectively asks: was it the dwelling-place of God’s name
at that very time? The signs and wonders of God are doubted, as enemies perceive
signs in their destructive actions (v. 4), and the psalmist and God’s people are left
without signs or prophets (v. 9). With the Temple itself as a sign of God, its
destruction means the absence of divine signs.

Imperative nXi=121 (v. 18) indicates that this scene is not presently experienced,
but visited in the psalmist’s mind. There is no 737 which one would expect, and
the psalmist’s reminder to God conjures the devastating image as a plea and
argument for revenge. The final verses continue building up this picture, even
audibly in v. 23 37np PR 7% 217, as the shouts and din of the enemy victory are
heard again. All these reminders are placed carefully to stir God to action. The
implication is that he is not in his dwelling-place right now, otherwise he would
not need to be reminded of it by such vivid actualisation. These descriptions
contrast with pictures of God’s might through the ages (vv. 12-17), God’s care for
the poor and needy 