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Summary of Thesis

This study is an attempt to understand Malachi’s ethics by situating them
firmly in a particular historical, religious and socio-economic context. The first
chapter, which served as an introduction to the study, reflected on the setting
of the problem which, according to Malachi was a burden of the Lord. In
addition, the chapter also looked at the statement of problem, aims and
objectives of the study, research design and methodology, delimitation and
structure of the study, and clarification of terminologies. The second chapter
focused on the prophet, prophecy, prophetic books, and eschatology. It
looked at the nature and social functions of Israelite prophecy which is similar
to prophetic activity elsewhere in the ancient Near East. Prophecy in the
ancient Near East was one form of divination and consisted of encouragement

in threatening situations, prophetic criticism.

Among their roles was the fact that prophets acted as intercessors and
provided the people with a means of contacting Yahweh. In their capacity as
bearers of God’s words to His people, they provided a model of religious
discourse that found its continuation in the Christian development of the
Biblical tradition. It noted that while they are associated with a prophetic
personage, no prophetic book is associated with more than one prophetic
personage. Since eschatology is a broad term that is applicable both to
prophecy and to apocalyptcism, a distinction was made between prophetic
eschatology and apocalyptic eschatology. This study however focused on
prophetic eschatology which is the dimension employed by the people of God
when they are essentially free from outside influences and have the ability to
make choices with respect to how they live as the people of God. Malachi’s

eschatological vision falls within this context.
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The third chapter demonstrated an understanding of the idea of the temple as
expressed by the prophets. Such understanding was necessary in the light of
the prophetic criticisms of the rituals of the temple. The chapter noted that the
various prophetic conceptions of the temple were used by the prophets in
their respective contexts to challenge people to move towards their aim. The
prophets’ interests seem far more concerned with the spiritual and ethical life
of the nation. For them, the temple cult was conceived as a graceful gift from

Yahweh to Israel and that understanding clarifies their statements.

The fourth chapter examined background information on Malachi’s prophetic
corpus. In the process, details of authorship, date of writing, recipients of the
message, style of writing, prominent themes as well as structure of the book
are undertaken. In its literary structure, the book is seen as a series of
dialogues or disputes between the prophet and those he is addressing. The
study notes that the book of Malachi is tightly intertwined around a well
planned bond of political, economic, religious and social realities. These
realities prepared the ground for the exegesis of the passages of the book
dealing with cultic rituals’ violations and subsequently the contextual
application of its message. In the fifth chapter, a demarcation of the limits of
the passage(s) dealing with the Temple ritual malpractices was made and it
was followed by a transliteration and exegesis of the text(s), dealing with
issues of cultic rituals’” violations. Such analysis of historical and literary
contexts, analysis of form and structure of the passage(s) as well as analysis of
the grammar and lexical data of such passages has helped to illuminate
Malachi’s ethical uniqueness around theological themes: Yahweh’s covenant
with Israel, priesthood and temple worship, the justice of Yahweh, the fertility
of the land and the Day of Yahweh that runs through Malachi’s prophetic

oracles.
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The sixth chapter focused on a synthesis of the results of the exegesis of
Malachi’s passages that refer mainly to the ritual aspects of the temple service.
It afforded the study an opportunity to step back and reflect on the ethical
implications of Malachi’s view on temple rituals for contemporary Church
experience within the larger human society. This is done in the light of basic
assumption, that the biblical text is the authoritative word for the church. The
ethical implications or relevance of Malachi’s several prophetic narratives are
examined along ethical dimensions of Yahweh (theological dimension); his
people as a restored community of faith (social and political aspects) and their
land (economic conditions). The chapter thus made such ethical proposals for
the kind of religious, social and economic responsibilities and actions
required of the individual and the church community in the larger society.
Chapter seven which is the last chapter, afforded the study a final
opportunity of drawing conclusions; that is on reflecting on the status of the
research objectives, design, methodology, questions and findings and of

making recommendations.

Key Terms: Malachi, minha", covenant, Day of Yahweh, social justice, ethics,
ritual, priest, temple, marriage and divorce, post-exilic and faith community.
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Abstract

Malachi’s view on temple rituals and its ethical implications

Blessing Onoriode Boloje (10508041)

PhD (Old Testament Studies) Department of Old Testament Studies

Supervisor: Prof. Dr. Alphonso Groenewald

This study attempted to understand Malachi’s ethics by situating them firmly
in a particular historical, religious and socio-economic context. Malachi as the
conscience of his people was skilful and creative in adapting the older
prophetic traditions to the advantage of their religious, economic and socio-
cultural context. The book of Malachi contains a fundamental critique of the
sacrificial practices of the time. The prophetic criticism of the cult as seen in
the book was conducted on the basis of covenantal principles. The book’s
ethical uniqueness is observed somehow most clearly in the preponderance of
a negative emphasis the book places on temple rituals and the way the
language of the cult dominates his analysis of malpractices. The book shows
where the ritual delinquencies are and how to deal with them. Thus for the
purpose of enacting a communal ethic, the thesis stressed the theological
values and ethical relevance of the enduring message of Yahweh alone as the
sovereign of all creation and thus of humble trust and hope in him, of
repentance, of commitment to the ideals of fidelity and steadfastness, of
judgment, truth and justice, and of covenant renewal and restoration of
fortunes which Malachi offers people who yearn for them irrespective of their

religious and cultural background and nationality.

The study showed how the ethical dimensions of Yahweh (theological
dimension); his people as a restored community of faith (social and political
aspects) and their land (economic conditions) as seen in the book of Malachi

obviously make ethical proposals for faith communities in dealing with every
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theological, socio-political, and economic issue within the larger human
society. Thus the various interpretations of the different oracles in the book of
Malachi served as basis for this study to evolve ethical proposals for
contemporary Christian application, at least within an ecclesia community.
The church must serve as a channel through which the ethical demands of
God for a well-ordered community can be mediated within her and larger
human society and must find creative ways to translate the biblical imperative

in a contemporary theological, social and economic context.

Key Terms: Malachi, minha", covenant, Day of Yahweh, social justice, ethics,
ritual, priest, temple, marriage and divorce, post-exilic and faith community.

Page | xviii

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
Q=

Table of Contents

Title Page

Declaration

Dedication

Acknowledgements

List of Abbreviations

Table of Hebrew Transliteration
Summary of Thesis

ii
iii
iv
vi
X1
Xiv

Abstract Xvii
Table of Contents Xix
CHAPTER1

INTRODUCTION 1
1.1. SETTING OF THE PROBLEM 1
1.2. STATEMENT OF PROBLEM 4
1.3. AIMS AND OBJECTIVES OF THE STUDY 8
14. RESEARCH DESIGN AND METHODOLOGY 11
1.5. DELIMITATION AND STRUCTURE OF THE STUDY 19
1.6. SUMMARY 21
CHAPTER 11

A SURVEY OF THE HISTORY OF RESEARCH ON PROPHECY AND
ESCHATOLOGY 22

2.1. OLD TESTAMENT SCHOLARSHIP ON PROPHET, PROPHECY AND

PROPHETIC BOOKS

2.1.1. Defining and Describing the Prophet
2.1.1.1. Terminology for ‘Prophet’ in the Biblical History
2.1.1.2 The Role of the Prophet

2.1.1.3. True and False Prophets

© University of Pretoria

22

23

28

34

Page | xix



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
Q=

2.1.1.4. The message of the Prophets
2.1.2. Nature and Development of Prophecy
2.1.3. Overview of the Prophetic Books
2.1.3.1. The Concept of Prophetic Books
2.1.3.2. Identification of the Socio-Historical Setting
2.1.3.3. Materials within the Prophetic Collections
2.2. OLD TESTAMENT PROPHETIC ESCHATOLOGY
2.2.1. Eschatological Hope in the Old Testament
2.2.2. Malachi’s Eschatological Discourses
2.2.2.1. Malachi’s Eschatological Figures

2.2.2.2. The Duties of the Eschatological Messengers in
Malachi

2.3. SUMMARY

CHAPTER III
THE TEMPLE IN ISRAEL’S PROPHETIC TRADITION

3.1. CONCEPTIONS OF THE TEMPLE
3.1.1. Temples in Biblical Israel
3.1.2. The Temple in Pre-Exilic and Exilic Prophets

3.1.3. The Temple in Post-Exilic Prophetic Tradition

3.2. PROPHETIC CRITICISMS OF THE TEMPLE WITHIN ISRAEL’S

PROPHETIC HERITAGE

3.2.1. Temple Ritual Statements in Prophetic Biblical Texts
outside Malachi

© University of Pretoria

36

39

44

46

48

52

58

62

66

68

72

76

79

79

80

83

88

101

102

Page | xx



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
Q=

3.2.2. Malachi’s Temple Emphasis within Israel’s

Prophetic Heritage 114

3.3. SUMMARY 117
CHAPTER IV

INTRODUCTION TO THE BOOK OF MALACHI 120

4.1. BACKGROUND ANALYSIS OF THE BOOK MALACHI 120

4.1.1. Authorship of the Book 120

4.1.2. Date of Writing 129

4.1.3. Malachi’s Audience 134

4.1.4. Literary Style of Malachi 138

4.1.5. Themes in the Book 144

4.1.5.1. Covenant 145

4.1.5.1.1. The Covenant of Levi
(berith hallewi, Malachi 2:1-9) 146

4.1.5.1.2. Covenant of the Fathers

(berith *abhothénti, Malachi 2:10) 148

4.1.5.1.3. Marriage Covenant (Malachi 2:13-16) 150

4.1.5.2. Priesthood and Temple Worship 151

4.1.5.3. The Day of Yahweh (yom yhwh) 153

4.1.5.4. The Justice of Yahweh 157

4.1.6. Structure of the Book 161

4.2. HISTORICAL CONTEXT OF MALACHI 165
Page | xxi

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
Q=

4.2.1. Political Structure
4.2.2. Economic Situation
4.2.3 Social Status
4.2.4. Religious Struggles
4.3. SUMMARY
CHAPTER V

EXEGETICAL ANALYSIS OF MALACHI'S VIEW ON TEMPLE
RITUALS

166

169

172

174

176

178

5.1. DETERMINATION OF PASSAGES DEALING WITH THE TEMPLE

RITUAL MALPRACTICES

5.1.1. Second Oracle: Malachi 1:6-2:9

5.1.2. Third Oracle: Malachi 2:10-16
5.1.2.1. The Altar, Temple and its Personnel
5.1.2.2. Malachi Inter-textual links
5.1.2.3. Priestly Terminology

5.1.3. Fourth Oracle: Malachi’s 2:17-3:5
5.1.3.1. References to the Temple Malachi 3:1
5.1.3.2. Purification of the Priest Malachi 3:2-4

5.1.4. Fifth Oracle: Malachi 3:6-12

5.2. ETHICAL DIMMENSIONS IN MALACHI'S TEMPLE RITUAL
CRITICISM

5.2.1. Accusations against the Clergy 1:6-2:9

5.2.1.1. Disdain for God and His Altar 1:6-9

© University of Pretoria

179

179

180

182

184

184

184

185

185

187

189

189

190

Page | xxii



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
&=

5.2.1.1.1. The Priests” Attitude 1:6 191
5.2.1.1.2. Faulty Animals for Sacrifice 1:7-9 194
5.2.1.1.3. An Imperative to stop Vain Offerings 1:10 203

5.2.1.1.4. Worship that Profanes Yahweh’s Name 1:11-14 205
5.2.1.1.4.1. Worship of the Nations 1:11 205
5.2.1.1.4.2. Accusations against the Priests 1:12 209
5.2.1.1.4.3. Evidence for the Accusation 1:13-14a 211

5.2.1.1.4.4. Declaration of Yahweh’s Greatness

1:14b 215

5.2.1.2. Results of the Priests” Impurity 2:1-4 216
5.2.1.2.1. Cursing their Blessing 2:2 217
5.2.1.2.2. Rebuking their Seed 2:3 218
5.2.1.2.3. Spreading Dung upon their Faces 2:3 220

5.2.1.3. The Priests’ Failure to Fulfil their Teaching
Obligations 2:4-9 222

5.2.1.3.1. The Identity of Levi and God’s Covenant
with him 2:4-5 224

5.2.1.3.2. The Idyllic Priestly Pedagogical Responsibility
2:6-7 226

5.2.1.3.3. Corruption and Contempt of the Priests 2:8-9 228

5.2.2. Accusations of Unfaithfulness against Covenant
Members 2:10-16 232

5.2.2.1. Malpractices of mixed Marriages and Unfaithfulness
to God 2:10b-12 233

Page | xxiii

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
Q=

5.2.2.2. Divorce of Jewish Wives by Jewish Men 2:13-16 239

5.2.3. Cultic Restoration and Punishment of Evildoers 2:17-3:5 244

5.2.3.1. Questioning the Justice of God 2:17 245

5.2.3.2. Purification of Priesthood 3:1-4 247

5.2.3.2.1. The Medium of Purification 247

5.2.3.2.2. The Method of Purification 249

5.2.3.2.3. The Motive of Purification 250

5.2.2.3. Punishment of Evildoers 3:5 251

5.2.4. Accusations of Hypocrisy Concerning the Tithes 3:6-12 254

5.3. SUMMARY 268

CHAPTER VI

ETHICAL IMPLICATIONS OF MALACHI'S VIEW ON TEMPLE

RITUALS 272

6.1. THEOLOGICAL IMPLICATIONS 280

6.1.1. Malachi’s Prophetic Narrative in Relation to Yahweh 281

6.1.1.1. Yahweh's Faithfulness to His Covenant 281

6.1.1.2. Yahweh's Sovereignty over History 282

6.1.1.3. Yahweh’s Unqualified Moral Character 285

6.1.2. Expectations from Yahweh’s People in Faith Communities 286
6.1.2.1. Reverential Obedience to Yahweh’s Commandments 287
6.1.2.2. Exhortation to Moral Integrity of Religious Leaders 288

6.1.2.3. Exhortation to Moral Perfection of Worshippers and Inner

Page | xxiv

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
Q=

Character of Worship 290
6.2. SOCIAL IMPLICATIONS 292
6.2.1. Moral Demands on Yahweh’s People in Human Society 295
6.2.1.1. Fidelity and Commitment to Family Values 296
6.2.1.2. Social Responsibility, Pursuit of Truth and Justice 297
6.2.2. Moral Expectations from Yahweh’s Faith Communities in
Larger Human Society 300
6.2.2.1. Empowering Families for Growth and Change 301
6.2.2.2. Motivation for Justice Mission and Commitment to
Social Responsibility 302
6.3. ECONOMIC IMPLICATIONS 305
6.3.1. Acknowledgment of Yahweh's Ownership and Motivation
for His Honour 308
6.3.2. Motivation for Total Christian Stewardship 311
6.4. SUMMARY 315
CHAPTER VII
CONCLUSION AND RECOMMENDATIONS 319
7.1. CONCLUSION 319
7.1.1. Status of Research Objectives, Design and Methodology 319
7.1.2. Status of Research Questions and Findings 321
7.2. RECOMMENDATIONS 329
7.2.1. The Individual Christian 329
7.2.2. The Church as a Community of Faith 330
Page | xxv

© University of Pretoria



UNIVERSITEIT VAN PRETORIA

UNIVERSITY OF PRETORIA

YUNI ITHI YA PRET
NS UNIBES ETORIA

7.2.3. Religious Leaders 331

7.2.4. Further Research 332
BIBLIOGRAPHY 334
APPENDIX 368
Page | xxvi

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
Q=

CHAPTER 1
INTRODUCTION

1.1. SETTING OF THE PROBLEM

Old Testament eschatological hope! receives its clearest expression from the
8t century BCE onwards and most probably in the post-exilic period, but its
roots go deep into Israel’s covenant faith (Routledge 2008:273). As noted by
Israel’s prophets, the Babylonians destroyed Jerusalem in 586 BCE and carried
many of into exile. However, according to the prophets God did not abandon
His people. He even used Cyrus the Persian, conqueror of Babylon, to allow a
band of deportees to go back to their homeland i.e. Judah, in order to start
working on the reconstruction of the temple, which was completed in ca 516
BCE. The 6% and 5" century’s prophets addressed concerns and issues arising
out of the experiences of the exile and returned to the land. Specifically,

Haggai, Zechariah, and Malachi? addressed the post exilic community.

' This study in the second chapter will give a fair representation of the current state of
research on the phenomenon of Israelite prophecy and development of expectations
(designated with the term “eschatology”) that God will turn the fate of Israel to the better in
the future. Since eschatology is a broad term that is applicable both to prophecy and to
apocalyptcism, a distinction will made between prophetic eschatology and apocalyptic
eschatology and then the study will focus on prophetic eschatology which is the dimension
employed by the people of God when they are essentially free from outside influences and
have the ability to make choices with respect to how they live as the people of God. In
Malachi, the prophet’s eschatological vision included the prospect of purifying judgment for
God'’s people. The Lord Almighty would come as the sovereign Lord of the nation to enforce
His covenant (3:10). The coming of Yahweh in the form of his (covenant) angel would
guarantee a dual role of; namely, cultic restoration and Yahweh’s righting of past wrongs and
the reversal of sinful societal order in the overall context of the eschatological day of Yahweh.

? In the light of this study, mal ’akhi is situated as a proper name and the study assumes that
the message of the book was initially preached by someone (a prophet most probably) known
to be mal’akhi. In this study the recipients, context, and content of the message remain the
issues of major concern. However, reference to Malachi always implies the book. In some
cases, reference is made to the “authors” of the book as well as its redactors, in the light of the
final stage or form of the book of Malachi as a Christian canon (see chapter three for details of
authorship and date of composition).

Page | 1

© University of Pretoria



@ UNIVERSITEIT VAN PRETORIA

&, VUNIBESITAI YA PRETORIA

They made clear that this community was the successor of the pre-exilic
nation, which was responsible for obeying God’s covenant demands. These
prophets, rather than focusing on past failures, stressed the responsibilities of
the present, in addition to the glorious future God had arranged for His
people. The return of the exiles to the land marked the beginning of a new era
in Israel’s history. There would be a fulfilment of God’s earlier promises and
accomplishment of His original purpose for the nation. Jerusalem would be
reestablished, the Davidic throne would be restored, the priesthood would be

purified and worship at the temple reinstituted (Chisholm 1991:419).

In their minds, according to Kaiser (1986:11), the script for the post exilic era
was much different from what they were experiencing. According to their
understanding of the earlier prophets the land would rebound with
miraculous fruitfulness (Ezek. 34:26-30), the population of the people would
swell mightily (Isa. 54:1-3), the nation would rise in esteem to the glorious
reign of a new David (Jer. 23:5-6), and all nations would come and serve them
(Isa. 49:22-23). However, the realities of the life were just the opposite. The
land languished frequently from drought (Mal. 3:10), the population
remained a fraction of what it had been, and the nation continued under the
thumb of Persia and its governor (Mal. 1:8). As one can observe from a
scriptural point of view that although some band of deportees were still in
their confinement in Babylon, some others had been granted freedom
especially in the Ezra-Nehemiah’s periods, to go back to their ancestral land
in order to reconstruct the temple, erect it as well as establish the walls and

gates of the city and also to revitalise the sacrificial worship of the temple.

The post-exilic community is seen as a society with a population that is

proportionally representative of all kinds of people of interest, with at least
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three constituent groups: The first band consisted of those who had remained
in the land following the tragedy that befell the nation in 587 BCE. The second
included those who may have returned from Babylonia with Sheshbazzar
early in the reign of Cyrus (Ezr. 1:7-11) and the third ones were a number of
Judeans who may have returned from Babylonia with Zerubbabel and Joshua
only a few years before Haggai’s preaching, and thus struggling to re-
establish themselves (Bedford 1995:72). There was, indeed, for the people who
had stayed in Judah, those who had returned from exile were a danger in that
these returnees would apply their family rights and privileges to the property
on which the remnants had staked their livelihood (Albertz 1994:444).

In the book of Malachi, the prophet’s “burden” belongs to Israel. Although
Israel may be contained within its scope, the book does not belong to the time
when Israel and Judah were political powers on the platform of the world
empires, but was actually addressed to the post-exilic period, when Judah (or
Yehud, as it was often called) had been reduced to a small administrative
centre in the massive Persian Empire. Thus it was in “this day of small things”
(Zech 4:10) when Israel had lost its king and political independence and was
struggling to learn new ways to survive, that Malachi continued his prophetic
tradition and initiated new perspectives for his time and the generations to

come (Schuller 1996:845-46).

One finds within these four precise chapters of the book, for example rich and
creative reworking and incorporation of the important covenant themes that
motivated earlier prophets. It is clear that the walls, gates of Jerusalem and
temple had been rebuilt, and a round of sacrifices revived. The passion for
justice, the concern for the less privileged; widow, orphan and labourers of

the eight-century prophets is combined with a sharp focus on temple, cult,
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tithes, priesthood, all which reflects and addresses the centrality of these

institutions for the post-exilic community.

1.2. STATEMENT OF PROBLEM

While quite a number of scholars have researched several aspects of the book
of Malachi, I hold that its unique emphasis on the ritual aspect of the temple
service has been scarcely addressed in the light of the widest prophetic
corpus. Malachi’s ethical uniqueness is observed somehow most clearly in the
preponderance of the negative emphasis the prophet places on temple rituals
and the way the language of the cult dominates his analysis of malpractices.
Thus like Ezekiel, the ritual of the destroyed temple becomes the centrepiece
of an ethical system which constantly looks back to the homeland for its
symbolic coherence (Mein 2006:4). Malachi attempts to bring the priesthood
closer to what the prophet perceived to be the ideal; priest who excelled in
teaching; effective and efficient exegetes of scripture, priest who provided
social justice, who worshipped Yahweh alone and whose performance of the

cult satisfied the most rigorous cultic demands.

The book of Malachi is essentially about the religious questions of worship,
temple and priesthood. The longest disputation in Malachi is the one directed
at the priest (Boda 2012:15). As it were, priests and Levites played a leading
role in the cultic life of Israel; the responsibility of the priests’ offering
sacrifices was an essential aspect of the covenant relationship between God
and Israel. However, the priests in Malachi despised this covenantal
relationship by neglecting their functions. In 1:6-14, the prophet charges the
priests (kohanim) with short-changing Yahweh with offerings due him by
allowing the presentation of what he, Malachi, considers inferior animals

(Hugenberger 1998:883-84).
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They are not accused of profiting by this, only of violating what appeared to
him to be transparently obvious standards of acceptability. In the
continuation of this trade, Malachi contrasts their behaviour with that of their
ancestor Levi, who provided Israel with true instruction (Mal. 2:7). Although
the prophet claims no special knowledge, he assumes his right to challenge
what is done in violation of recognised standards (Zevit 2006:207). Malachi’s
message with reference to the three kinds of reprehensible misdeed against
which the prophet gave his address; the neglect of the cult, lack of economic
support of the clergy, and the malpractice of mixed marriages and divorce
(Blenkinsopp 1983:210) reflect aspects of violation of the social responsibility
of the covenant i.e., failure to love one’s brother amounts to violation of the

religious responsibility i.e., failure to love God (Clendenen 2004:326).

While the neglect of the cult is considered a religious responsibility on the one
hand, it is a social problem on the other hand because involvement in
appropriately recognised and reputable cultic action was one of the
fundamentals for participation in the temple community (Blenkinsopp
1983:198). Malachi as the conscience of his people was skilful and creative in
adapting the older prophetic traditions to the advantage of his religious,
economic and socio-cultural context. The oracles of Malachi for his generation
in addition to the events they witnessed threw into question the various
covenantal obligations and assurance on which the people had placed their
safety and that were supposed to guarantee the fortitude of the tripartite
covenantal triangle revolving around Yahweh, Israel, and the land of Canaan

(cf. Block 2006:35).

Malachi’s eschatological vision involved the expectation of purifying

judgment for God’s people. By his time, serious cultic and social problems
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were manifesting within the post-exilic community (1:6-14; 2:8-17; 3:6-15; 4:6).
Indecision with respect to repentance would bring about divine judgment.
Yahweh would come as the sovereign Lord to enforce his covenant (3:1). He is
to come unexpectedly, and His day is to bring judgment upon the godless; but
for those who fear God, “the sun of salvation” will shine forth (Vos 2001:161-
162). The thesis of this study is that Malachi’s post-exilic; pro-temple-ritual
emphases’ affirms the value and necessity of the temple rituals for Israel’s
covenant relationship with Yahweh. This covenantal relationship with
Yahweh however, remains the key to understanding both the post-exilic anti-

temple ritual statements and pro-temple ritual criticisms.

Malachi portrays a post-exilic community that enjoys all the cultic privileges it
did before the exile. Although Malachi reflects the social and religious
struggles of the 5" century, however, his primary concern is the priesthood
and its cultic activities. The priests are accused of disrespecting, dishonouring,
despising and defiling Yahweh, and they question his accusations as if he
either lied or was ignorant. But the principal way they despise and defile
Yahweh day after day is through deficient and unacceptable offerings. This is
not a single event, but a continuous negative attitude toward the cult and

Yahweh.

The prophet maintains that the disappointments that the people were going
through with respect to the promises of Yahweh were conditioned by their
unfaithfulness (1:6-2:9; 3:7-12; 3:13-15; 2:13-17). This unfaithfulness however,
is aggravated by the depressed and recurrent malpractices of the clergy who
ought to have appropriately guided the faith of the people and through
whom the people were supposed to receive Yahweh's blessing. The clergy on

their part were totally persuaded of their blamelessness and the precision of
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the manner in which they executed their religious functions and
responsibilities. In the book of Malachi, one can see clear accounts of their
outrageous assertions and ill-tempered lamentations to Yahweh in
commanding imperatives, why their loyalty had remained unrewarded. In
the light of the fact that the book of Malachi focused on the restoration
community, who on the outside appeared to be very religious but whose
interior life was disgusting to Yahweh, in addition to the delightful
exhortation to those who are loyal, trustworthy and dedicated among them,
accordingly, I am of the opinion, it generates unique ethical proposals for

faith communities today.

The similarities that exist between the days in which one lives and works® and
the days in which the restoration community in the book of Malachi lived and
thrived are very remarkable. We are witnessing an unprecedented erosion of
norms, reckless violation of decent cultural values, and a growing sense of
cultural alienation. The spirit of unhealthy competition has overtaken the
spirit of comradeship. A new wave of secret cults, individualism, subtle
racism and aggressive tribalism is affecting our social life negatively. For most
people life has become very insecure leading to all kinds of fear and anxiety

about life today and tomorrow.

While many of us are preoccupied with material prosperity, and while it is
true that our age witnesses an unprecedented material prosperity, there is a
lot of abject material poverty. In the midst of it all, there is exploitation,

corruption, high rate of un-employment, widening gap between the rich and

3 That is, within the relative context of what I have witnessed in life and ministry in the
church and/or society in Nigeria. My perception of the church and/or as it expressed in this
thesis bears the stamp of the part of the church and/or I have experienced and into which I
minister as a pastor and teacher. The rest of Nigeria and Africa may not be too far from this
description

Page | 7

© University of Pretoria



é UNIVERSITEIT VAN PRETORIA

3, RIS O et

the poor with national and international money mafias who have held both
less fortunate individuals and nations as economic hostages. The religious
dimension of our existence demands careful attention. There are far more
churches today than human history has ever recorded and more people claim
to be worshippers of God than it has ever been conceived. But there is an
unbelievable ungodliness and darkness in the practice of religious faith. Is
this a time for those who know and love the reformed faith and the old paths
to enrich themselves on earth, and to succumb to self-indulgence? The wide
gap between the poor and rich, the disdain for Yahweh, the well-enriched
culturally diverse society with her inter-religious marriages, among others

demonstrates how significant the book Malachi is to the ecclesia community.

1.3. AIMS AND OBJECTIVES OF THE STUDY

The major purpose of this study is to examine Malachi’s view on temple
rituals and its ethical implications for contemporary Church experience.*
Since the book's unique conception relies on the force of the disputation to
challenge current behaviour and attitudes of people and their religious

leaders in matters of ritual practices, the attempt in this study is to identify

¢ This study understands the term ‘Church’ to mean the people of God that are built together
into a spiritual building for God’s habitation (Eph. 2:20-22). It includes that assembly of
baptised believers in Christ in all ages, which are different from the world by virtue of their
calling from and separation unto God (Eph. 1:22, 3:10, 21, 5:25-32). The expressions: ecclesia
community, Yahweh's faith community and Christian community are used interchangeably.
On the other hand, experience as used in the study implies people’s accommodation or
integration of an emerging understanding of life through the images and groups that are
accessible to them in a specific location and season. It involves an attempt to maintain a
continuing relationship with the Lord in the hope of securing divine blessing for the
community by means of obeying the commands of the Lord, providing for His needs,
propitiating His anger, and maintaining the integrity of His sanctity. This is basically

expressed in worship.
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such disputation speeches with the aim at a more logical and thorough
exegetical and theological evaluation of Malachi's ritual ethics for
contemporary faith communities. Thus for the purpose of enacting a
communal ethic, the thesis aims at stressing the theological values and ethical
relevance of the enduring message of Yahweh alone as the sovereign of all
creation and thus of humble trust and hope in him, of repentance, of
commitment to the ideals of fidelity and steadfastness, of judgement, truth
and justice, and of covenant renewal and restoration of fortunes which
Malachi offers people who yearn for them irrespective of their religious and
cultural background and nationality. The study will thus benefit any
theological and exegetical undertaking, irrespective of the context in which

such is undertaken.

Specifically, the following objectives are designed for this study:

(a) To investigate the attempts to relate prophecy via its eschatological
affinity; that is, the relation between prophecy and eschatology;

(b) To demonstrate an understanding of the temple as expressed by the
prophets in their criticisms of cultic/temple rituals;

(c) To examine background information on Malachi’s prophetic corpus with
the aim of situating Malachi’s view on the temple rituals within a particular
historical, economic and socio-religious contexts;

(d) To determine the limits of the passage(s) dealing with the temple ritual
malpractices within the temple purview in Malachi;

(e) To exegete such passages dealing with the issues of cultic ritual violations
in Malachi and

(f) To draw such ethical implications necessary for calling the Church and her

priests to renewal, challenge them to uphold the truth of God’s word by being
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a model of godly living, and vigilant to protect the purity of Yahweh’s

worship in the practice of religious faith.

The prospects of this study therefore are to offer significant opportunity for

restoring authenticity and depth to the Church’s often impoverished private

and corporate experience of ritual ethics and practices. To this end, the

following questions are addressed:

What was the prophetic conception of the temple?

Is Malachi’s emphasis on the ritual delinquencies of the temple unique
or distinct in any way to Israel’s prophetic history/tradition?

Does Malachi’s pro-temple ritual emphasis contradict earlier biblical
prophets?

What was Malachi’s view of the temple and how did he approach it?
Since Malachi’s prophecy is tightly intertwined within a strategic
nexus of religious, socio-political and economic realities, what does
Malachi teach about Yahweh-the God of Israel and what shape, then,
should Yahweh'’s people in faith communities today take?

Does Malachi’s ethical thrust provide Christians with generally
acceptable principles for understanding the Bible in theology?

Does the level of ritual malpractices in Malachi have any implications
for the priesthood and the Church today?

What moral demand does Malachi’s prophetic narrative make upon
personal Christian ethics in the individual’s own course of life and in
his or her daily living and the Christian community in larger human
society?

What ethical ideals and practical moral demands does reflection on
Malachi’s prophetic dialogue on the economic angle present Yahweh'’s

people with - their attitude toward and use of their possessions?
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These and other fundamental issues are discussed in this thesis, with

suggestions for a way forward.

1.4. RESEARCH DESIGN AND METHODOLOGY

While biblical scholarship is dominated by a multiplicity of methods, two
general types of exegetical methodologies, namely; diachronic and synchronic
approaches have been used in an attempt to understand the texts of the OT.
No method can totally exclude the other. Diachronic approach deals with the
history of texts or authorial original intention and synchronic approach is
concerned with the final form of texts rather than textual origin. However, the
questions that are related to these methods of biblical interpretation are varied
and complex, but new theoretical perspective has given rise to what
Groenewald (2003:9) understands to be “diachronically reflected synchronic
reading of the text . . . the diachronic consideration explains the synchronic. . .
; that is to say, they thus inextricably intertwined and linked to one another.”
In their mutuality of results and status of questions, Counet and Berges
(2005:6) observe, “one can speak either of synchronic oriented diachronics
(question: how come the final text to its present form), or diachronic oriented

synchronics (question: what is the meaning and function of the final text.”

This study is an attempt to understand Malachi’s ethics by situating them
firmly in a particular historical, religious and socio-economic context. Thus
the general research design adopted for this study is exegetical-theological
(Dim 2005:23). Since the study is concerned with the faith and experience of
ancient Israel in its contemporary post-exilic context, and what emerges is
simply a contemporary testimony to the faith by which these people live at
that particular time, then in my interpretation, an analysis of the historical

conditions of that faith and life coupled with an attempt at a conversation
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with the urgent demands of life today are necessary. My primary concern is to
analyse the internal surface structure of the book of Malachi as part of the

Christian canon.

This approach does not intend to solve all inherent problems of interpretation
which are contained in the text. It is a text-based and text-oriented approach
which seeks to understand the context of a given text, its basic concerns of
morphology, syntax, style and semantic components rather than specific Sitz
im Leben or the various phases of the development of the origin of the text. “It
is a text-immanent or synchronic analysis, which thus has the objective of
determining structural relations and intentions within the text” (Groenewald
2003:11-12). It is only in this manner, in my perspective, that one can arrive at
theological and ethical relevance which are practical, viable and sustainable in
one’s eschatological context. Hopefully, this approach will lead one to a better
understanding of the exegetical meaning and theological/ethical significance

of the texts under consideration.

Since the biblical text is a product of literary, historical and theological record,
an exegetical method of its study aim(s), as much as possible, at arriving at
the scholarly sound meaning of the exegetical text. This method is based on
the assumption that a text is historical in at least two senses, namely; it may
relate history as well as have its own history. For this purpose, one can
distinguish between the ‘history in the text’ and ‘the history of the text.
According to Hayes and Holladay (1987:45):

The former expression refers to what the text itself narrates or relates
about history, whether person, events, social conditions, or even ideas.
In this case, a text may serve as a window through which one can peer
into a historical period . . . The later expression refers to the story of the
text or what one writer calls the “career of the text’- its own history.
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This method which is historical in its orientation presumes that words and
sayings assumed a moderately fixed connotation in the course of their history.
The procedure for ascertaining the primary projected meaning of the text (cf.
Elwell 1984:57) is by investigation and assessment of features of the grammar
and syntax, historical setting, literary category, in addition to the theological
(canonical) meanings (Johnson 1990:35). This approach differentiates the
primary projected meaning of the text from its importance. The text becomes
basically important only when its principles are properly applied or
contextualised. The main task of exegesis is to discover as much as possible
the authorial intention for his/her audience, thereby obtaining a message for
contemporary application (Warren-Rothlin 2005:195-212). Thus it behooves
the biblical exegete to familiarise him or herself with such important issues
that inspire and or underline a given biblical text for example, context,

authorial intention, original readers, among others.

The study in the second and third chapters, sketches a very broad background
against which one can understand and appreciate the book of Malachi. It
investigates attempts to relate prophecy via its eschatological affinity; that is,
the relation between prophecy and eschatology. It represents definite
contributions and conclusions from some scholars who have tried their
intellectual abilities on the study of prophet, prophecy, prophetic books, and
eschatology for scholarly exegesis. It also demonstrates an understanding of
the temple as expressed by the prophets in their criticisms of cultic rituals.
The prophets emphasised the temple as the dwelling place of Yahweh, as a
symbol of restoration of the community and as an eschatological symbol.
These various prophetic concepts of the temple are used by the prophets in
their respective contexts to challenge people to move towards their aim. The

prophets’ interests seem far more concerned with the spiritual and ethical life
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of the nation. For them, the temple cult was conceived as a graceful gift from

Yahweh to Israel and that understanding clarifies their ritual statements.

In the fourth chapter, the study examines background information on
Malachi’s prophetic corpus with the aim of situating Malachi’s view on the
temple rituals within particular historical, economic and socio-religious
contexts. In the process, details of authorship (with several arguments on the
traditions behind Malachi: deuteronomistic tradition, priestly language in the
text of Malachi and scribal influence), date of writing, recipients of the
message, style of writing, prominent themes as well as structure of the book
are undertaken. In any case, whether Malachi was originally written or
delivered orally, the recipients, author, context, and content of the message in
its synchronic form, remained the issues of major concern. The study notes
that Malachi’s oracles are rooted within various historical realities: political,
economic, social and religious. These realities, prepared the ground for the

exegesis of the texts of Malachi dealing with cultic rituals” violations.

Malachi’s unique conception relies on the force of the disputation to challenge
current behaviour and attitudes of people and their religious leaders in
matters of ritual practices, thus the fifth chapter attempts to identify such
disputation speeches. Malachi reflects concern on the past and warns about
the future. His disputations challenges syncretistic cultic practices on the one
hand and fear the coming day of Yahweh on the other hand (Nogalski
2011:1002). The following oracles, namely; second (Mal. 1:6-2:9), third (Mal.
2:10-16), fourth (Mal. 2:17-3:5), and fifth (Mal. 3:6-12) are selected for
consideration, owing to the content of their temple ritual language
components. These pertinent verses (1:6-2:9; 2:10-16; 2:17-3:5; 3:6-12) focus

attention on the ritual aspect of the temple particularly the sacrifices/offerings
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and all that is associated with it. Hebrew grammar books, lexicon,
encyclopaedia and dictionary are employed to ascertain the meaning of

words used in their grammatical context.

The exegetical process involves, transliteration of each text or verse,
explanatory notes on language structure and meaning of key words used in
the passage, analysis of historical and literary contexts, analysis of form and
structure of the passage(s) as well as analysis of the grammar and lexical data
of such passages are provided when necessary. To this end, I adhere to the
counsel of Steck (1995:24) namely;

The goal of exegesis cannot be to subdue the text under a dominating
measure of socio-political wishful thinking or an individual mode of
experience... the most decisive thing paving the way for exegesis is not
the “I” in the face of the text, but in accordance with the self-
understanding of the biblical world, the text in its librating, critical and
reorienting outlook towards the humanity and the living world.
In the second disputation oracle (1:6-2:9) the study examines the various
accusations against the priests. Priests are expected to offer sacrifices upon the
altar and to insure that the animals for sacrifice are neither blind nor lame,
and neither sick nor seized. The kindling of the altar fires and their
presentation of minha" should be done religiously. However, the actions and
character of the current priesthood contradicted the ideal. They are found to
be polluting the altar of Yahweh by offering polluted food on it. In Malachi
2:4-9, the prophet highlights the shortcomings of the corrupt priesthood of his
day with respect to their teaching potential by way of what is expected of
them, as demonstrated by the ideal of the ancient Levites. The analysis
focuses on the identity of Levi and the nature of God’s covenant with him

elaborating on his excellent ability to teach and concluded with the corruption

and contempt of the priests with respect to their lack of the same ability.
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In the third oracle (2:10-16), the study examines accusations of unfaithfulness
against covenant members. The weakening of the religious life in Malachi’s
day had given rise to grave social implications. Perversity at the place of
worship had resulted in perverseness on the part of those who come to
worship. As a temple ritual component, Malachi pointed out the failure of his
audience to live up to covenant obligations by denouncing three widespread
abuses which bear on the whole a ritual character: malpractices of mixed
marriages, unfaithfulness to God (corrupted worship), and the heartless
divorce of Judean wives by Judean men. This, in the eyes of the prophet was

an abomination to Yahweh.

Malachi’s fourth disputation introduces a new topic namely, the coming of
the divine messenger to cleanse Yahweh’s people and restore true worship
and obedience to the ethical standards of the law. Earlier Malachi had
castigated the priests and people for their attitude and actions toward
sacrifices and the altar. Now in the light of the lawlessness alluded to in 2:17,
the corruption of the priesthood in 3:3, the inadequacy of worship in 3:4 and
the corruption of personal and civil morality in 3:5, readers are introduced to
three urgent issues: the need for messianic intervention, the need for the day

of judgement and the need for social justice.

The fifth oracle (3:6-12) is a sketch of a people in a covenant relationship who
have become conceited and very disobedient in the light of hard economic
realities, and who are now condemning Yahweh, their covenant partner of
desertion and unfaithfulness. Here, Yahweh through his prophet brought to
the people’s awareness an additional and different sector where their
conspiracy and revolt against Him was obvious, namely, the holding back of

the tithes and the hypocrisy associated with them. The accusations against the
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people with respect to their unfaithfulness and their deceitful practices in the
offering of sacrifices (3:6-12) are parallel to the accusations against the priests

in 1:6-2:9. These oracles 1:6-2:9 and 3:6-12, in a sense are companion pieces, in

that they focus on the neglect of the cult (Tiemeyer 2006:27).

Theological analysis and canonical synthesis affords the privilege of
comparing the confession of the community of faith from generation to
generation in the overall canon of the OT. The canonical synthesis attempts to
demonstrate that the OT coheres through discussions of inter-textual
connections (House 1998:8). The exegetical foundations of the selected oracles
and or disputations in the book of Malachi provide the ground for the

contextual application of its message.

As part of the process of appropriating the results of the exegetical materials
in the light of the fact that this thesis is concerned with the faith and
experience of ancient Israel in its contemporary post-exilic context and what
emerges is simply a contemporary testimony to the faith by which these
people live at that particular time, an attempt at a conversation with the
urgent demands of life today are necessary. While it may sometimes be
difficult to create a link between Israel and the church (and or faith
communities), the biblical presupposition and portrayal of Israel as an ethical
community (Birch 1995:119) and a model of God’s purpose for human
community in general (Sloane 2008:30) permits me to interpret the church in
the light of Malachi. This as well makes me to be very enthusiastic that
Malachi’s message can generate distinctive ethical proposals for faith
communities today. It is hope that this attempt to appropriate the text of
Malachi for believing communities especially within the parameters of my

ideological and theological convictions will lead one to a better understanding
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of the exegetical meaning and theological/ethical significance of Malachi’s

ritual ethics for contemporary faith communities.

In the sixth chapter, the study develops an OT ethics in the light of the
triangular bond rotating around the dimensions: Yahweh (theological facet);
Israel-his people as a restored community of faith (social and political aspects)
and their land (economic conditions) as observed in the book of Malachi.
Here, the study’s first attempt to develop an ethical relevance of Malachi’s
message for a contemporary Christian context begins with the establishment
of Israel’s theological self understanding. If theology is understood to be the
reasoned statement of biblical understanding and/or interpretation, in specific
places and times, it makes possible the transmission of biblical faith to future
generations. Theology is not theology unless it has to do with contemporary
life. The interpreter of the biblical text must be able to bridge the gap between
the realities of the past and those of the present. Thus it is a reflective

response to the interpretive process placed upon the biblical text.

The meaning of Malachi for Christianity and or the Christian tradition must
be found therefore, within the limitations of the text’s basic orientation.
Malachi as the conscience of his people was skilful and creative in adapting
the older prophetic traditions to the advantage of his religious, economic and
socio-cultural context. The theological section of the study on the other hand,
elucidates and streamlines the results of the exegetical chapter, focusing them
specifically on the Lord (Yahweh) and His plan for His people - particularly

from the eschatological, ethical view point.

The study no doubt, relates these results to other sections of the Old
Testament where necessary. In this regard, the lived realities of the restoration
community of Judah turn out to be an essential medium for communicating
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the prophetic and eschatological faith and confidence that Yahweh will form a
remnant of holy people further than the post-exilic context or era. The last
chapter (7) summarises the thesis, draws conclusions, and makes
recommendations in the light of the potential relevance of the ethical message
of Malachi for a contemporary Christian context of faith communities and the

work of the scholarly community.

1.5. DELIMITATION AND STRUCTURE OF THE STUDY

The scope of this study is limited to the distinctiveness of the eschatological
dialogue of Malachi which consists first of all, in the prevalence of the
negative accent on the accusation for sin in contrast to the encouraging
message of the good things to come which appears respectively compacted
and reserved (Vos 2001:160). Malachi’'s remarkable eschatological
characteristics as relatively established by the negative arrangement, includes:
The promise of universalism in which Yahweh’s name will be great among
the Gentiles. The key component of this will be that “a pure offering” will be
brought from them to Yahweh in the widest compass (1:11), the coming of
Yahweh to the His temple (3:1), the judgment aspect of Yahweh’s advent
namely; “day of wrath” (3:2; 4:1), the rising of the “Sun of tsdhaga"” (4:2), and
preceding the coming of Yahweh is “behold, I send my messenger before
me” (3:1) as well as the specific mission of Elijah which is defined as a
“turning of the heart of the fathers to the children, and the heart of the

children to their fathers” (4:6) (Vos 2001:160-161).

The negative accusations of sin is graphically made clear by the remark that
the misdemeanour charged to the people’s account bears, in its entirety a
ritual quality, although the social-economic elements similar to those of the

older prophets are by no means totally absent. These remarkable and

Page | 19

© University of Pretoria



@ i v

@Y%y YUNIBESITHI YA PRETORIA
discouraging elements include: The bringing of polluted offerings on the altar;
of the blind, lame, sick, torn animals to the sanctuary for sacrifice (1:7-8, 13);
an attitude of ritual disillusionment and a logical apathy underpinning the
offering they bring; the priests’ conspiracy with the ritual negligence — an
infringement of the covenant of Levi (2:8 cf. 2:1-3; 3:14); the failure to bring the
required tithes to the sanctuary (3:10); the marrying of the daughter of a
strange god and the unfaithfulness involved in this to the marital ideal in
Israel (2:15). Malachi’s eschatological vision involved the expectation of
purifying judgment for God’s people. By his time, serious cultic and social
problems were manifesting within the post-exilic community (1:6-14; 2:8-17;
3:6-15; 4:6). Indecision with respect to repentance would bring about divine
judgment. Yahweh would come as the sovereign Lord to enforce His
covenant (3:1). He is to come unexpectedly, and His day is to bring judgment
upon the godless; but for those who fear God, ‘the sun of salvation” will shine
forth (Vos 2001:161-162). The idea that Yahweh will send a messenger before
his own final advent (Mal.3:1) is only found in Malachi (Von Rad 1968:255).

The study is made up of an exhaustive investigation and interpretation of
those verses found in the book of Malachi which I considered to be significant
to the message of the criticisms of the clergy and people in the restoration
community of Judah. Nevertheless, I also explained as reasonable as
achievable, how parallel prophetic criticisms manifest in other prophetic
biblical books. This is done in order to illustrate the fact that the prophet (and
or the writers of the book of Malachi) drew from a parallel prophetic heritage.
While the study did not delve into original research regarding the socio-
religious and socio-historical context of Malachi, it interacts with the rich
works of other scholars who have tried their intellectual abilities on issues in

Malachi. Thus a preliminary review of literature on prophecy and eschatology
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in the area of the research problem is followed by the prophetic conceptions

of the temple in the light of their criticisms.

1.6. SUMMARY

This chapter, as an introduction to the study, so far reflects on the setting of
the problem which, according to the prophet or authors of the book Malachi
was a burden of the Lord. In addition, the chapter also looks at the statement
of problem, aims and objectives of the study, research design and

methodology, delimitation and structure of the study, and summary.
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CHAPTER II

A SURVEY OF THE HISTORY OF RESEARCH ON PROPHECY AND
ESCHATOLOGY
It must be said from this section that this research is undertaken not because
there is lack of recent and informative review articles to the status of research
on the prophets, especially those pertaining to the Book of Malachi.! Thus,
the aim of this thesis and in particular this chapter is, therefore not to increase
the existing material, but rather to represent definite contributions and
conclusions from some erudite scholars who have tried their intellectual
abilities on the prophets for scholarly exegesis. In this section of the research,
an even more restricted perspective is provided. The purpose of these concise
presentations is to set a perspective for the present work. In the process, it

reflects on prophet, prophecy, prophetic books, and eschatology.

2.1. OLD TESTAMENT SCHOLARSHIP ON PROPHET, PROPHECY AND
PROPHETIC BOOKS

In recent decades, there has been a strong interest in studying the prophets as
literature. The interpretations of several past years have revealed that the
prophetic books are not merely a mountain of words underneath which the
individual oracles of the men of God lie hidden like treasures, but that they
are like literary cathedrals that have been crafted — or rather composed and
revised — for centuries by various architects (Berges 2010:551). Some readers
focus attention on literary devices reflecting structural coherence that allows

reading them as wholes. Troxel (2012:1) states, “The prophets have long

1See for example Boda (2012:13-33), Snyman (2011:156-168), Assis (2011:207-220), Krause
(2008:475-486), Schaper (2006:177-188), among several others.
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fascinated people for their stinging criticism of society, their defense of the

vulnerable, and their vision for the future.”

Indeed, the study of Israelite prophecy has always been an important
component of Old Testament scholarship and ancient intellectual history. One
might spend a great deal of time collecting and classifying theories about the
nature of Israelite prophecy and its origin (Peterson 1972:1). While historical
inquiry must open the door to the character of the prophetic books in order to
arrive at a certain level of knowledge, the historical task of clarifying strong
impressions from prophetic writings for today’s understanding appears to
lack agreement. Thus research must approach the field of the text in a manner
that sees it as a new territory (Steck 2000:6-7). This section of the study focuses
attention on the definition and description of the prophet, the nature and

development of prophecy in the Hebrew Bible (HB) and the prophetic books.

2.1.1. Defining and Describing the Prophet

In all of history, events that interrupted the usual, or deviation from the
ordinary, were widely thought to hold a special meaning. To uncover that
meaning, ancient people consulted persons who were credited with special
powers of interpretation. They sought guidance in several ways: casting lots,
shooting arrows and throwing spears, then reading the results. Indeed, in the
OT times God truly make His will known in various mysterious ways by

dreams, visions and through the prophets (Murphy 1995:22).

2.1.1.1. Terminology for ‘Prophet’ in the Biblical History

A key element in the relationship between Yahweh and His people is the fact
that he makes Himself and His will known to them. One of such important

means of revelation in the OT is through prophecy. What or who then is a
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prophet? It has been noted that no other religious specialist has such an
abundance of material in the Hebrew Bible as the prophet (Grabbe 1995:82).
Thus, prophets and their alleged pronouncements were clearly important to
the traditions of the Hebrew Bible. Within this body of traditions one
encounters a variety of positive, negative and ambivalent perspectives. Some
of these prophets are clearly considered to be ‘true prophets’, while others are

termed ‘false prophets” (Groenewald 2011a:31).

Within the HB many figures are identified, in one way or another, as
prophets. Indeed, there has been an increasing recognition of the fact that
prophecy was one of the various distinctive means of determining the divine
will and was an integral form of ancient Near Eastern divination whose
function was to confirm the identity, rule and legitimacy of the ruler and the
basis and extent of royal power through communication between the ruler

and the god(s) (Overholt 1989:140-47).2

The Hebrew word for prophet in the OT which confirms that which is
regarded as the appropriate method of comprehending the will of the divine,
namely the ecstatic prophet is nabhi’ (Edelman 2009:30). This is probably
associated with the verb “to call’, and points to someone called by God or who
called to others on God’s behalf. The divine call was vital in that it validated
the prophet’s ministry and gave authority to his message.® All the more
striking is the unanimity of the testimony that Yahweh'’s call alone had put

them into action. He had called them in a way that was direct and unsought.

2 Others who have made similar observations includes: Nissinen (2004:378:17-37(21); Barstad
(1993:57:39-60(47-48); Vanderkam (1995:2083-2094 (2083).

3 Several of the prophetic books describe the prophet’s call, for example Isaiah 6:8-9; Jeremiah
1:4-10; Amos 7:14-15; Jonah 1:1-2. Isaiah for instance accepted God’s call willingly; Jeremiah

argued with God; Amos was willing, but seems surprised by the call; and Jonah tried to run
away.
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Amos stresses how undesired it was: “The lion has roared; who will not fear?
The Lord God has spoken; who can but prophesy?” (3:8). All of them saw an
inescapable urgency confronting them and that created entirely new
circumstances. Thus Yahweh’s call plunged each prophet into great
loneliness, and such loneliness repeated itself many times. From such

isolation they were then released into the public life of Israel (Wolf 1987:17).

Over and above the term nabhi, there are also other terms used in the HB. The
words, ro’eh and hozeh, come from verbs meaning ‘to see’, and are often
translated ‘seer’. At one time there may have been a difference between a
‘prophet’ (nabhi’) and a ‘seer’ (ro’eh, hozeh). Rowley (1967:147-160) in his
Worship in Ancient Israel observes that at one point scholars regarded the
nabhi’ as an ecstatic prophet, while seers prophesied to order, though this, like
all other simple divisions, breaks down. Often, the HB uses the lexical groups
of, nabhi’, hozeh, ro’eh interchangeably and in connection with each other.
From a certain stage onwards these terms were used as synonyms. It is
possible that there may have been different sub-specialities in which visions
were induced by different technical terms. These different types of specialists

may have functioned in different contexts (Edelman 2009:32).

Samuel is described as both a ro’eh (I Sam. 9:9, 19; I Chr. 29:29) and a nabhi’ (1
Sam. 3:20; 2Chr. 35:18); and Gad is both a hozeh (2 Sam. 24:11; I Chr. 29:29) and
a nabhi’ (I Sam. 22:25; 2 Sam. 24:11) (Edelman 2009:30). In these descriptions

the distinction between ro’eh* and hozeh is preserved, and Nathan, mentioned

¢ Redditt (2008:5) notes that a r0’eh was one who saw things, particularly things that were
hidden, usually by inquiring for information from God. In today’s designation a r6’eh would
be called a “diviner”, one who can discover things that are hidden. The means of divination
included among others, the interpretation of dreams, (Jer. 23:25-32), casting lots (Jonah. 1:7),
necromancy (I Sam. 28:8-20, but was always condemned in the Old Testament), and reading
stars (Ez. 32:7; Joel 2:10).
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alongside Samuel and Gad, is only called a nabhi’. Truly, divine revelation
enabled prophets to see what others could not. These might be glimpses of the
future, or deep spiritual truths. They might also be quite practical: Saul came
to Samuel because he hoped the “seer” could help him to find his father’s lost
donkeys (I Sam. 9:3-11) (see Habel 1965:298, 303; Shalom-Guy 2011:10). The
label “prophet” is employed in the description of Gad in I Samuel 22:5, while
the narrator is pleased to retain the novel label of hozeh (I Chr. 21:9; 2Chr.
29:25). Outside the corpus of Deuteronomistic tradition, Auld (1983:3-23) in
his assessment of the MT and LXX texts of verses that utilise the verbal or
noun forms of the stem nbh” in the HB, notes that it was simply after the exile
that nabhi” became a label for describing characters who had been addressed

with other designations in the course of their days.

It is therefore on this note that Edelman (2009:32) states, “It is not wise to
assume that the three terms nabhi’, ro’eh and hozeh were interchangeable in the
monarchic era and that all referred to a single form of cultic functionary... a
number of former distinctive specialisations have been collapsed into the
single category labelled nabhi’.” To her, the nabhi’, ro’eh, hozeh and possibly the
sopheh are likely candidates to have pronounced oracles, which are divinely
given replies delivered through an intermediary to questions posed to a deity
by one speaking to know the divine will. The intermediary speaks on behalf
of the deity, but that speech can be an interpretation of a vision received
through second sight, a straightforward audition, or even some sort of other
sound, like wind, rustling leaves or echoing in cave, which is then interpreted

and presented orally (Edelman 2009:34).

The term ’is ha’élohim (‘man of God’) is a somewhat different case: it is used
exclusively for individual men and always positively. Although the term 75

ha’é&lohim is employed in the introduction of prophetic characters on many
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occasions in the HB, the practice is not extensive and prevalent (Auld
1996:28). While 75 ha’élohim is used of Elijah (1 Kgs. 17:17, 24; 20:28; 2 Kgs.
1:10-13) and Elisha (2 Kgs. 4:7, 16, 27; 6:6, 9-10, 15), Samuel himself, is three
times introduced as ‘man of God’ (1 Sam. 9:7, 8, 10). Similarly, there are six
references to Moses and three to David as ‘man of God' (Groenewald

2011a:32).°

Although the term nabhi” achieved primacy as the most prevalent term for
prophet, the four role labels: hozeh, ro’eh, nabhi’, and 'is ha’€lohim point to
moments in Israel’s history when not all intermediaries were known as
n‘bhi’m; they point to situations in which not all intermediaries did the same
thing as well as to periods when intermediaries acted at the same time in
different ways (Perterson 2003:270).While terminology, however, may not
always be the sole criterion by which prophets are defined as noted by
Grabbe (1995:82) many prophetic figures are singled out by their social
function and activities. Thus, one does not necessarily have to be called, for
example, a nabhi’ to be identified as a prophet. This difference in terminology
could be the result of historical development in certain historical periods.
However, there is clearly an overlap in usage of the term and the
identification of a prophet depends more on certain particular characteristics,
rather than just the terms which are used in the specific text (Groenewald

2011a:32-33).

Again, it is clearly observed that most of the traditions concerning the
prophets as one encounters them in the HB are not necessarily historical

descriptions of the actual nature of prophecy but that they are a reflection of

5 References to Moses are found in such passages as Deut. 33:1; Josh. 14:6; 1 Chron. 23:14; 2
Chron. 30:16; Ezr. 3:2; Ps. 90:1, while references to David are seen in 2 Chron. 8:14; and
Neh.12:24, 36 (Groenewald 2011a:32).
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prophecy based on later perceptions (De Jong 2007:323).Thus, the imaginary
descriptions of the prophets in the HB should not be taken as an actual
depiction of what prophecy really was or how it functioned in Judah and
Israel. The following section will focus on the different roles of the prophets

as one encounters them in the HB.

2.1.1.2 The Role of the Prophet

The basic role of the OT prophet was as a mediator: bringing direct
communication from God to the people. The prophetic office is described in

A\l

text from the book of Exodus that says: ". . . See, I make you like god to
Pharaoh, and your brother Aaron shall be your prophet. You shall speak all
that I command you, and your brother Aaron shall speak to Pharaoh that he
let the sons of Israel go out of his land” (7:1-2; NASB).® In the description
assigned to the prophets in Chronicle (2 Chr. 9:29) the prophets are seen as
people who held positions such as guardians of imperial collections rather
than messengers as the three times parallel indicates: “the records of the

prophet Nathan, the prophecy of Ahijah the Shilonite and the visions of the
seer Iddo” (Beentjes 2011:37).7

It may be that individual prophets had a prophetic office in the cult at the
Jerusalem temple along with the priests, especially in connection with
individual and congregational service of lamentation (for example, Obadiah
and Habakkuk). However, and in general one sees the prophets strongly

opposed to the official temple prophets and also the priests (Isa. 28:7ff; Hos.

¢ Eichrodt (1961, 1:326) describes the nabhi’" as the mediator through whom the divine life
made its way into a world otherwise sealed against it.

7 The noun n<bhil’a" (“prophecy”) appeared for at least two more occasions in the HB namely,
2 Chronicles 15:8, and Nehemiah 6:12, where it has a bearing on the words spoken by
someone.
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4:5; Mic. 3:5-8, 11; Jer. 23:11; 26:7f; Ezek. 7:26; 22:25f). Amos strongly rejects
attempts at associating him with prophetic groups (7:14) and as a free
husbandman stresses his independence over against official temple orders.
What distinguished them and at the same time bound them together was the
unsought and irresistible tie to a new word of Yahweh affecting all Israel.

They had to expect it anew from time to time.?

The prophet received his message from God and proclaimed it to the people
on God’s behalf. That message was received in various ways. One of such
ways is through the Spirit of God.® The principal and/or standard example of
prophetic declaration is conveyed by David. As soon as he opened with the
signatory formulae n‘iim dawidh ben-yishay, “the declaration of David son of
Jesse,” he declared the power and influence of his declaration, “the Spirit of
Yahweh spoke though me, His word was upon my tongue; the God of Israel
has spoken, the Rock of Israel has said to me . ..” (2 Sam. 23:1-3). Prophesying
thus is a sign of the spirit coming upon a person; for example the elders of
Israel (Num. 11:25-29), Saul (I Sam.10:6, 10; 19:23), Saul’s men (I Sam. 19:20),
and ultimately, all people, (Joel 2:28; cf. Isa. 59:21). The spirit inspires
prophets, enabling them to speak God’s word (e.g. Ezek. 11:5; Mic. 3:8). In

Hosea 9:7, prophet is parallel to inspired man (7S hariiah ‘man of the spirit’).10

8 In 8:11, Isaiah presents a speech to his disciples, which is to be connected with the
commissioning reported in chapter 6: “For the Lord spoke thus to me with his strong hand
upon me, and warned me not to walk in the way of this people...” In the absence of a word of
Yahweh, Jeremiah after a few observations of his own (28:6ff), must abandon the field to his
opponent Hananiah (11); the fresh arrival of a speech of Yahweh has to be awaited (vv.12ff).
Jeremiah 42:7 speaks of a ten-day waiting period.

? There is a close relationship in the OT between the Spirit of God and prophecy (Lindblom
1962:174-79). The highly visible feature is found in the use of the certain form, riiah. There is
the unavoidable expressions rilah’€lohim, “Spirit of God”, and riiah-Yhwh, “Spirit of Yahewh”,

in suffixed form in which the pronoun refers to deity (Num. 9:20, 30) (Block 1997:43).

10 See also Num. 24:2; 2 Sam. 23:2; 2 Chr. 15:1; 20:14; 24:20; Neh. 9:30; Isa. 48:16; Ezek. 2:2;3:24.
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The involvement of riiah in prophetic declarations or speeches is reflected in
many locations; especially where the influence of rilah is connected to the
vocal expression of Yahweh. Examples of this phenomenon are found in
Ezekiel 2;2, “the Spirit entered me as he spoke to me”, Ezekiel 3:24, “the spirit
entered me and set me on my feet, and he said to me,” and Ezekiel 11:5, “the
Spirit of Yahweh fell upon, and he said to me ...” The prophets undoubtedly
based their messages upon direct and personal encounters with Yahweh at
His own initiation, and their authority on dabhar Yahweh, ‘the word of
Yahweh,” which came to them almost as an objective concrete entity directly
from God (Block 1989:41). Prophets also received revelation through dreams
and visions (Num. 12:6; Hos. 12:10),!! as well as being admitted into the

divine council.

Windsor (2003:1) notes,

A fundamental concern of Israel’s prophets is the relationship between
God and his people. God establishes this relationship in the form of a
covenant. Because Israel is God’s elect people, they will be blessed. Yet
when they sin, they will be judged. The prophets explore the tension
which inevitably arises in Israel’s history between blessing and
judgment, and in doing so describe the transformation in the meaning
of ‘the people of God’. The key to this transformation is the idea of
‘remnant’.

In his assessment of prophetic activity in Israel after the exile, Barton
(1986:272) observes, “the classical prophets were not what the ancient world
called prophets; they were individuals without a status, lone geniuses whom

any generic title belittles . . .” To him,

The classical prophets were eccentrics, strange and alarming figures,
who broke the mould of accepted beliefs and values but who, in the
process, changed those values and altered the national religion into

1 In some cases, the absence of visions is linked with the absence of prophetic voice (I Sam.

3:1). The young Samuel heard God speak in a vision (I Sam. 3:15).
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something scarcely paralleled in the ancient world. For postexilic

Judaism, [however,] especially in its development from the time of

Ezra, the prophets were characters in a book written by the finger of

God. Their utterances were not the words of mortal men, but divine

oracles . . . (1986:269).
On the contrary, Matthews (2001:21-26) expressed that OT prophets were not
strange individuals who plagued the world of the Bible with their visionary
or unreliable activities. They were important players in the struggle for
survival. The excitement that overpowered these prophetic figures identified
them as vehicles for the transmission of the divine will to the human society
of their time. Both their deeds and utterances offered the community of
humans a fleeting foretaste of the aftermath of the action of their leaders. The
Hebrew prophets were influential in that they were tactful and sympathetic in
relation to the feelings of others; they understood the insecure and unstable
relationship that existed between Yahweh and national leaders, and also the
people’s responsibility to Yahweh in their covenantal relationship. Thus they
could comprehend and transmit the consequences of a singular action of their

leaders on their nation in times to come.

Until the eighth century BCE the main prophetic role appears to have been in

national affairs. Moses, sometimes described as the ‘“prophet par excellence,’ 12

12 This is based on Deuteronomy 18:15; 34:10, though his experience at the burning bush (Ex.
3), where he received a message from God to proclaim to the people, also suggests a
prophetic role (Ellison 1958:13; Huffmon 2000:63). Van der Toorn (2007:34) calls him, “the
prophet of prophets.” Achenbach (2011:441) notes that according to Deuteronomy 18:15-20,
after the revelation of the Covenant Code and Deuteronomy there had happened a third
revelation at Mount Horeb, announced by Moses, in addition to the regulations for the
organization of justice and priests in Deuteronomy 16:18-17:13; 18:1-8 and in connection with
the fictional laws of the king (17:9-20) and laws on divination (18:9-14). This revelation is
regarded to be a prophetic oracle, answering the quest for an intermediary by the people (cf.
Exod. 20:19; Deut. 5:25; Deut. 18:16). Of all the leaders of Israel, he attained the highest level
of intimacy with the God and fulfilled most completely the role and responsibility of a
prophet (Freedman 1997:59-60). Albertz (1994:2,477-480) links the emphasis on Moses as the
ideal prophet with a post-exilic development of the Deuteronomic movement, which wanted
to retain an emphasis of prophecy, but also to subordinate it to Mosaic Law.
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was set apart by the biblical writers in association with the law as being
unique among the prophets; thus, the standard by which all others are to be
measured. The focal point of difference is that, while Yahweh communicated
generally by means of dreams, visions, or auditions, to other prophets, he
communicated with Moses face to face (Deut. 34:10-12) or mouth to mouth
(Exod. 33:11) and not in a vision, dream or ‘riddles” (Auld 1996:40; Achenbach
2011:441-442). Where other prophets only sensed the presence of God, Moses
saw his actual form and person (Num. 12:8; cf. Exod. 33:9, 17-23; 34:5-8).
Samuel too, was a national leader. Israel’s first king, Saul, is described as a

prophet (see I Sam. 10:11-12).

During the monarchy, prophets advised, and often confronted and challenged
kings. They played an important role at times of national importance, such as
political-military crises caused by the threat of an enemy, wars and internal
power conflicts (De Jong 2007:342). Before proceeding on a military campaign,
a king consulted his prophets (I Kgs. 22:6-7; 2 Kgs. 3:11).1* A key prophetic
task was to counsel and guide the leaders of the nation and to encourage

them to walk in God’s ways.!*

There appears however to be a shift in emphasis in the eighth century BCE.?

Prophets such as Amos, Isaiah, and Jeremiah still had messages from God to

13 Elisha passed on military intelligence given by God to the king of Israel during his war with
Syria (2 Kgs. 6:8-12).

14 Thus, as well as giving help and advice to the king, Samuel challenged Saul (1 Sam. 13:13);
Nathan rebuked David over his sin with Bathsheba (2 Sam. 12:1-14), and Elijah confronted
Ahab and Jezebel (I Kgs. 18:16-18; 21:20-24). In some cases the prophets announced the
occurrence of a specific disaster, with the aim of averting the disaster by undertaking the
right action. In so doing, the prophets were not in opposition to the establishment, but served
the interest of the king and nation by revealing otherwise hidden knowledge concerning a
threat to the well-being of the nation.

15 The prophets of the eighth century BCE forward are described as the “classical’ prophets.
While their role may differ, it is not necessary to see a clear and significant discontinuity
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deliver to kings and to other national leaders, but their prophetic words were
directed more towards the people and to society as a whole. This may be due
to the worsening historical crisis facing Israel and Judah. When kings and
leaders of the nation failed to maintain godliness, the result was simply
impending judgment. Thus, a significant task of the prophets at this moment
was to warn the people and call them to repentance. In these ways, the
prophets were, essentially, preachers proclaiming God’s word to those who
would listen. In doing this, they used different rhetorical and dramatic means

to attract attention and to drive their message home to their listeners.®

These classical prophets, when condemning the political and religious
institutions and leaders, they also criticised other prophets and priests,
indicating that prophets may also have had an official status as the leader of
the nation.!” Thus this official status may have tempted them to compromise
with their paymasters, or to prophesy to please their audience thereby giving

the possibility for false prophecy. This has given rise to the consideration of

between them and earlier prophets (Rendtorff 2005:157-162; Preuss 1996, 2:70-73; Auld
1988:246-48; Lindblom 1962:216-219; Von Rad 1962:26-32).

16 Sometimes prophets present their message in the form of a parable or allegory. Major
Prophets like Isaiah, Jeremiah and Ezekiel use what is sometimes called “prophetic
symbolism’: acting out their message in a dramatic manner. For instance, Isaiah went naked
and barefoot (Isa. 20:2-3) to show the fate of the Egyptians and Cushites at the hands of
Assyria; Jeremiah buried a linen belt, which, by the time it was recovered, it was completely
ruined and totally useless in order to demonstrate God’s judgment (Jer. 13:1-11); he also
smashed a clay jar as part of his message to demonstrate the destruction coming on the nation
(Jer. 19:10-13). Ezekiel drew and laid siege to a representation of Jerusalem, and for 390 days
he laid down on his left path and on his right for 40 days (Ezek. 4:1-6); and later, he gathered
his belongings and dug through the wall of his house (Ez. 12:3-7). Amos (1-2), attracts the
attention and support of the people by first condemning Israel’s enemies before turning on
the Israelites themselves (Routledge 2008:212-213).

17 (See for example Isa. 28:7; Jer. 2:26; Ezek. 7:26; Mic. 3:11; Neh. 9:32; Zech. 7:1-3). The
expression ‘prophet of Israel” (Ezek. 13:2), suggest an official position. Apart from Amos 7:14,
where there is the reference ‘sons of the prophets’ or ‘company of the prophets’ (béné
hannébi’im); there are no such references in the classical period. This may be due to the fact
that all such prophetic groups had become “official’.
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some prophets as ‘true prophets’, while others are ‘false prophets” (see De

Jong 2012:1-30(4)).

2.1.1.3. True and False Prophets

Indeed, differentiating between true and false prophecy was/is very
important, but not very straightforward. The critical issue is the source of the
prophecy. According to the perspective of the writer of the texts which
change in different historical context, the true prophet is called by God and
receives his message from God, while false prophets speak on their own
authority or the name of other gods.’® The plural n¢bhi’im in the prophetic
scroll of Jeremiah represents two separate illustrations of prophetic figures.
On the one side of the divide are those who are considered to be genuine
messengers of Yahweh, those who alert and caution the people but do so
fruitlessly. On the other side are those prophets who are considered to be
fraudsters, swindling the people that everything will be well with them but
do so deceptively (De Jong 2011b:495-496).

However, with respect to prophecy as a historical phenomenon, this division
that exists between genuine messengers of Yahweh (i.e. prophets) and
fraudsters is rooted in a misconception. The biblical prophetic scrolls depict
genuine messengers of Yahweh as hostile and confrontational individuals,
who proclaimed the unalterable failure of their nation. This at best is
depiction of a scribal trident; a creation of later contemplation on the
tragedies that the Israelites suffered and not totally prophecy as a historical
reality (De Jong 2012:5; see also, De Jong 2011a:66; Tiemeyer 2005a: 329-350).

18 This distinction is made in following passages: Ezek. 13:1-12; 22:28. Jer. 29:8-9; Deut. 18:9-14;
Mic. 3:5, 11; Isa. 28:7; Zeph. 3:4; Jer. 23:16.
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From the foregoing, it is clear that the prophetic function of encouraging the
kings and the people in threatening circumstances is behind the image of the
prophets as ‘false and deceptive smooth-talkers’. This picture of the false
prophet is a caricature of the prophetic function of guarding the safety and
well-being of the king and the nation. The prophetic function to remind the
addressees of their duties and the criticism of behaviour that poses a threat to
the well-being of the state is behind the picture of the prophets as “Yahweh’s

servants’ warning the people (Groenewald 2011a:39-40).

The prophets are considered to be fraudsters, swindling the people and
society (e.g. Isa. 9:14-16; Jer. 23:9-32; Mic. 3:5-7), they are depicted as madmen
(2 Kgs. 9:11; Jer. 29:26; Hos. 9:7), denounced as promoters of ungodliness in
the community (Jer. 23:15) and considered accountable for the downfall of
Jerusalem: “Your prophets have seen for you false and foolish visions; and
they have not exposed your iniquity so as to restore you from captivity, but
they have seen for you false and misleading oracles” (Lam. 2:14, NASB). Such
shortcomings typified Zechariah where the declaration of any young person
to be a messenger of Yahweh would seriously be dealt with by his parents to
the extent that all further assertions to serve as a messenger of Yahweh would
cause shame (Groenewald 2011a:40):

And it will come about that if anyone still prophesies, then his father
and mother who gave birth to him will say to him, "You shall not live,
for you have spoken falsely in the name of the LORD'; and his father
and mother who gave birth to him will pierce him through when he
prophesies. Also it will come about in that day that the prophets will
each be ashamed of his vision when he prophesies, and they will not
put on a hairy robe in order to deceive; but he will say, I am not a
prophet; I am a tiller of the ground, for a man sold me as a slave in my
youth' (Zech. 13:3-5, NASB).

There is a very positive view that characterises the prophets as ‘servants of

Yahweh’ (Auld 1996:24). In this characterisation, the prophets work hard to
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convince the people to change their behaviour and conduct; they announce
Yahweh'’s punishment over Judah and Israel and also function as mediators of
the law (Groenewald 2011a:41). This clearly indicates a redactional approval
(Carroll 1996:41-42; see also De Jong 2007:323; cf. Ben Zvi 2000:8; Dixon
2009:164). These basic characterisations of the prophets: that of the prophet as
a deceiving liar and that of the prophet as true servant of Yahweh, give the
impression that they generally refer to the prophets (De Jong 2007:332). Those
prophets who are depicted as false prophets are thus to be blamed for the
disaster and those prophets who are depicted as Yahweh’s servants are
excused for what had happened. In this context, the disaster was interpreted
as the result of constant rejection of the prophets who were sent by Yahweh

(De Jong 2011b:496).

There is however, a text in the HB, that in one way or another, seems to
connect these two traditions together; namely Deuteronomy 18:9-22 (Lange
2002:311). This text redefines prophecy in the sense that it brings some order
to the variety of prophetic images by putting the two descriptions of the
n°bhi’im under a common denominator. Moses declares ‘the word of the Lord’
and promises the elevation of a nabhi” who will be like him (Deut. 18:15, 18).
On the one hand, there will be a “prophet like Moses’, who is the true
spokesperson of Yahweh (Deut. 18:15-19) and, on the other hand, there will be
a prophetic messenger who communicates by the authority of other deities or

who pretends to communicate in the name of Yahweh (Deut. 18:20-22).

2.1.1.4. The message of the Prophets

According to popular explanation (De Jong 2011a: 40), the biblical prophetic
books are believed to contain at their literary cores the message of historical

prophets. This message is regarded as consisting of genuine, i.e. ante eventum,
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- Yahweh's categorical “no” to his own people - prophecy of unconditional
and total judgment, and this kind of prophecy is believed to be a unique
phenomenon within the world of the ancient Near East. With respect to this
explanation, the prophetic message of the eighth-century classical prophets
and their seventh- and sixth-century successors represent a singularity,
something unparalleled in the ancient world. However, are these texts
genuine predictions predating the events to which they refer, or are there
other possible interpretations or even preferable? Whereas most scholars®
hold to the common explanation, some dissenting voices have been heard

over the past few decades.

As one has observed and presented, a key function of Israel’s prophets was to
call the nation back to the ways of God, by challenging political and spiritual
leaders, and by addressing the people directly. They are presented by biblical
writers as ones who spoke out against immorality, and social injustice,
particularly the oppression and exploitation of the weak by the strong.? They
also condemned the nation’s unfaithfulness in turning away from the worship
of Yahweh to follow other gods, describing it as spiritual adultery. As a result
of the nation’s sins, the prophets pronounced coming judgment; though some
others point to the ultimate restoration and renewal of the nation and the

coming of the kingdom of God (Routledge 2008:215).

19 The divine “no” is regarded to be a literary-redactional device by Collins (1993:13).

20 One of the emphases of the prophets is to call people back to the ethics of the covenant
faith. Although prophets before Jeremiah made relatively few specific references to Sinaitic
covenant, the relationship between God and Israel is a central focus of prophetic preaching.
Their theology is deeply rooted in Israel’s covenant tradition. Prophet Micah sums up God’s
requirements for his people: “He has showed you, O man, what is good. And what does the
LORD requires of you? To act justly and to love mercy and to walk humbly with your God”
(Mic. 6:8; cf. Hos. 12:6).
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While criticism of contemporary circumstances plays a dominant role in
prophecy,” even more prominent and characteristic is the prophet’s word
about the future. The decisive content of all call narratives and visions is not
really contemporary sin, but those coming events brought forth by Yahweh.
When both elements are not presented as the word of God, then only
announcement of the future is; the incitement of the hearers is never given

alone (cf. Am. 3:9-11; 4:1-3; Isa. 5:8-10; Mic. 2:1-5) (Wolff 1987:19).

Truly, the prophets’ messages concern wholly and exclusively their own
present age, and point to the past or to the future only insofar as these are
relevant for the present. Also the eschatological prophets from the exile
onward proclaimed a new salvation in the immediate future and inspired the
present with courage to await it (Wolff 1987:20-22). The prophets stand over
against traditional piety and theology which felt certain of salvation. They
behold the deep sin of man against God which cannot be removed by a

proclamation of salvation because there is no salvation (Jer. 6 14).

The prophet himself must learn that God will not only temporarily punish, as
it was believed, but that he must destroy (Isa. 6 11). Therefore the prophets
see man involved in a fundamental situation of disaster with a decisive
"either-or," as Jeremiah 22 1-5 formulates for the kings of Judah and Isaiah 1
19-20 for all Israel. Either justice or righteousness will be done and salvation

tfollow, or they will not be done, and disaster will ensue. Since, however, sin is

2 As observed by Greonewald (2011:33), the prophetic books contain individuals who are
portrayed as delivering prophecies of judgment against a hostile establishment and that this
portrayal of the image of Yahweh's real spokespersons, who prophesy of doom against an
immoral establishment, is a textual portrayal that was included in later layers during the
different developmental stages of these books. Thus Gottwald (1996:139) expressed that these
varieties and nuances of prophetic ideology appear to be rooted firmly in the social and
historical circumstances of their specific backgrounds and the groups’ interests with which
they identify and for which they speak, as well as they oppose.
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predominant, then the "either-or" means in effect: either the just destruction
because of sin or the two possibilities of redemption by turning from the false
path back to God or by being redeemed by God. Thus the writer of Jeremiah

sums up his prophetic activity of twenty three years:

For twenty-three years... I have spoken persistently to you, ... 'Turn
now, every one of you, from his evil way and wrong doings, and dwell
in the land which the Lord has given to you and your fathers from of
old and forever .. .' (Jer. 25 3, 5).
This clearly indicates that the true end of prophecy was and is to turn the
sinful man of that day to repentance or redemption and thereby to effect the

salvation of lost man. It is precisely this that constitutes the importance of the

prophets’ messages for the present day (Fohrer 1961:319).

2.1.2. Nature and Development of Prophecy

Old Testament prophecy as believed does not really exist. It is neither a
homogenous nor an isomorphic phenomenon. It has gone through different
phases of development and its roots were in different sources. Various
interest groups, as well as diverse societal associations and classes, were
responsible for its development (Groenewald 2011a:30). Groenewald steps
further by stating that:

It is essential for readers to grasp the literary character of the prophetic
books in the HB in order to discern their respective understandings of
the significance of Judah’s and Israel’s relationship with Yahweh and
the events they portray. While predictions of the future often appear in
the prophetic books...they do not exhaust the preaching of the
prophets in the HB. Much of their recorded proclamations, indeed by
far the majority, dealt with explanation of the past and present events
and exhortations for the people to live righteously, priests to teach
properly, and rulers and judges to administer justice fairly
(Groenewald 2011a:30).
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Since there has been no scholarly consensus on the questions of the nature
and social functions of Israelite prophecy, and each new generation tends to
reinterpret the message of the prophets differently (Steck 2000:7). This lack of
scholarly consensus is particularly noticeable in the case of the early Israelite
prophets, these individuals who prophesied before the time of Amos. Thus
one can describe prophetic activity in Israel in its early history as a “riddle

wrapped in a mystery” (Wilson 1987:1).

De Jong (2011a:51) in line with other contributors like Barstad (1993:10-32);
Nissinen (2009:103-130), notes that there is no direct evidence for answering
the question of what early Israelite prophetic activity looked like. He starts off
with the hypothesis that in ancient Israel and Judah, prophetic activity was
basically —i.e. with regard to its meaning and function, but not in its forms

and formula—similar to prophecy elsewhere in the ancient Near East.>

To him, prophetic activity in the ancient Near East was not an isolated
phenomenon, but part of a broader, and well-documented system of
divination. Whereas divination took on quite different forms (depending on
current techniques, methods, customs, circumstances, etc.) it contained
essential ‘shared characteristics’, such as its support of the stability of the
state. Since Israel and Judah, in the period of our interest, also were states,

with a king, temple(s), and a social structure, the hypothesis that divination

2 Jt was one form of divination among many (De Villiers 2011:14-17; De Jong, 2007:287-318;
Nissinen 2004:21-22). Prophets, like other diviners, functioned as religious specialists.
Through their oracles, prophets encouraged in times of emergency and gave support in times
of trouble. The gods also used prophets to present their claims. In their role as guardians of
the well-being of the state, which they shared with the other diviners, prophets could harshly
denounce persons whom they perceived as posing a threat to the well-being of the state. A
final function of the prophets to be mentioned was to announce the occurrence of disasters
planned by the gods, with the purpose of averting them. Diviners were to ascertain whether
an unfavorable consequence was foreshadowed, so that if this were the case it could be
averted. See Maul (1999: 123-129) and for this aspect of prophecy in the context of divination,
Tiemeyer (2005a: 329-350).
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(whatever form it took) functioned essentially in a similar way, makes sense.
As far as one grants the Israelites and Judeans a ‘normal political state’, one
should expect divination, and hence prophecy, to have functioned in a
‘normal way’. Following this hypothesis, one would expect prophecy in
Israel and Judah to have included also some of the following common
ingredients:

(1) Prophecy of encouragement in threatening situations (2) prophetic

criticism directed against specific addressees concerning specific issues

(3) denouncement of specific enemies (external and internal) (4)

warnings and threats aiming to avert the calamities announced (De

Jong 2011a:52).
However, apart from these resemblances, the biblical texts also contain
decisive differences from the picture of prophecy as drawn above. These
differences according to De Jong (2011a:52-53) can be understood as a
revisionary perspective on the ‘normal prophetic activity’. The revisionary
perspective involved a redefinition of the function of the prophets and of the
meaning of prophecy in its various aspects. First, encouragement is presented
as no longer valid. Prophecy of encouragement is depicted as being
superseded, the message of encouragement is associated with deceitful
prophets, the encouragement is turned upside down: whereas God in the past
promised to act against the enemies of his people (encouraging), God now

acts against his own people and thus encouragement is postponed: only after

severe punishment may good fortune be possible again.

Second, criticism is generalised. In this regard, specific addressees become
general addressees (society, the people as a whole) and as such, criticism of
specific flaws becomes accusation of general evil and sinfulness. Third,
denouncement of the enemies is generalised. Instead of specific enemies,

society as a whole is denounced as ‘the enemy’ to be destroyed and fourth
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warnings and threats have lost their averting aim. Warning and threats have
become announcements of total and irreversible punishment. Here, the
spokesmen of Yahweh are exonerated. The coming of disaster is not their
fault; it is not due to their failure to avert them. Instead it is claimed that the
disasters are the will of God and the fault of stubborn and wicked people (De
Jong 2011a:53-4).

Prophetic announcements as indicated in the texts were envisioned for a
specific period in history as a cautionary measure, an admonishment, and
reassurance. The prophets as servants of the deities had their primary
obligation towards the deities. As the deities” spokespersons, they had it as it
were a responsibility to make declarations on behalf of the deities they
represent. They may well criticise the status quo and go against the wishes of
the king (De Villiers 2011:13-14, 24; cf. De Jong 2007:312-313). Thus prophets
as the mouthpiece of Yahweh possess “the gift of expounding scripture,
speaking and preaching; and not only that, but also predicting future events”
(Nissinen 2004:19). Fundamentally, as a process of divine-human
communication, prophecy consists of several elements namely, “the divine
sender of the message; the message (the ‘revelation’); the transmitter of the
message (the prophet); and the recipient of the message” (Nissinen 2004:20). If
these essential components are taken seriously, one can say “there can be no
prophecy without God (or a deity), no prophecy without a message and

audience, and finally, no prophecy without a prophet” (Nissinen 2004:20).

Indeed, the early history of prophecy in Israel is complex (Wilson 1987: 13).
The exact words of the prophetic characters scarcely endured the period of
their declaration. The prophetic words themselves could not survive or are as
lost just as the original prophets themselves (De Villiers 2011:26). To reiterate

anew the statement of Steck:

Page | 42

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
- UNIVERSITY OF PRETORIA

YUNIBESITHI YA PRETORIA
&=

If the original prophets can only be encountered in the received
transmission of prophetic books, the one must begin with the
investigation of these received sources, and suspend the question of
the original prophet. One must first utilize the image that these sources
offer and the lines of origin that they suggest. Until the opposite can be
demonstrated, one must also assume that the goals of shaping material
belong to the process of transmitting the books, whether that material
is independent material, material related to the book or to the
transmission, or material that provides meaning (2000:10).
However, the main difference of opinion between the two camps of
synchronic (the validity of the text) and diachronic (the origin and the
development of the existing end text) hermeneutical methodology to the text,
does not lie in the question as to whether biblical texts originated historically
or not, but rather to what extent and to what degree the origin of the verse,
the colon and semi-colon can be accurately retraced and made plausible over
the distance of more than 2000 years. Whatever decision one may take, the

historical dimension remains a constitutive part of scholarly exegesis and of

academic theology (Berges 2010:550).

Thus just as contemporary readers and hearers of the prophetic scripts all
have their individual cultural and historical preconceptions of what is
receptive-hermeneutically of significance, so also do the production
hermeneutic preconditions and circumstances of the initial authors and
readers form an integral part of the business of interpretation (Berges
2010:551; Middlemas 2011:141). As one takes a closer look at the prophetic
books he/she sees that, “each prophetic book presents itself as a document
about a particular prophet, written by someone else looking back on the

prophet from a (short or long) historical distance” (Floyd 2008:222).

The prophet at the beginning of tradition and the question of the

development of this tradition into the final shape of the books are beset today
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as they were at the beginning with irritating uncertainty. The following
questions are more open in the area of historical inquiry that allows the
prophetic books to be what they are-texts of antiquity: by whom, when what,
and in what context was something first put into words? What experimental
framework takes effect and what original meaning is connected with the
current process of formulation and transmission as the books develop? One
must inquire into the self-presentation of the prophetic documents that stem
from a time that does not yet know historical inquiry in ones sense (see Steck

2000:6-7).

2.1.3. Overview of the Prophetic Books

Although Israel always had prophets, only a handful of their prophecies were
recorded. Such presentation of prophetic statements recorded as a document
or a scroll were in time gathered in a special section of the OT. Thus according
to Ben Zvi (2009:73),%

There are prophetic books and there are written representations of
prophecies uttered by living prophets that were produced not long
after their proclamation because they were deemed relevant to the
immediate concerns of the political centre, such as those attested in
Mari?* and neo-Assyrian empire.?

Scholars view a prophetic book as a repository of utterances by the prophet

named at the outset, even if those are entrusted with additions that obscure

2See, Van der Toorn (2000a:219-234) and Nissinen (2000:235-237).

2+ While prophetic activity was a seen to be a well-known fact throughout the ancient Near
East, the majority of data for prophetic corpus emanates from two important areas with Mari
as the main site. Most of the texts from this area were discovered in the royal archive - dated
from around the 18t century BCE - perhaps less, to the final decade of about 1775-1761,
during the reign of Zimri Lim (De Villiers 2011:14-15).

» The Assyrian prophecies date from around the 7% century BCE to the period of influence of
the kings of Esarhaddon (681-669BCE) and Ashurbanipal (669-631 BCE), and thus coinciding
with the reigns of Manasseh and Josiah king of Judah (De Villiers 2011:14-15; cf. De Jong
2007:171).
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their meanings. In line with an assumption that primitive cultures were oral
rather than literate, in addition with a belief that poetry was the primal form
of oral expression, biblical scholars tend to believe that prophets must have
spoken poetry. They thus posited that the words of the prophets stood at the
core of an onion-like structure whose layers (later editors” expansions) could

be peeled away to reveal the pristine oracles (Troxel 2012:4).

With respect to the ancient self-presentation of the prophetic books,
everything is unambiguous. Self-presentation identifies the statements of the
book with the prophetic figure. The prophet is provided in the
superimposition of a relatively lengthy process of tradition that may have
played a more or less relative role. The process results in prophetic writing.
This situation implies that the book stands in front of the prophet and to find

the prophet, one must first go through the book (Steck 2000:7).

In Jewish tradition the prophets appear between the Historical and Wisdom
books. In Christian Bibles, the prophetic books are at the end of the OT. The
Prophets embrace two collections: the former prophets; Joshua, Judges, I and
2 Samuel, 1 and 2 Kings and the latter prophets; heading the list are the
“major prophets” each of which consumed one scroll and following the major
is twelve which could fit on a single scroll- called, for that reason, “the Book
of the Twelve” — and earned the moniker “the minor prophets” (Troxel 2012:
3). These books do not appear in chronological order. By arranging them in
proper chronological sequence, one can “begin at the beginning” and follow
the development of the prophets” thought in an orderly fashion. In this list,

the Major Prophets are identified by capital letters.?

26 Murphy (1995:19-20), Amos (750 BC), Hosea ( 760-734), ISAIAH (736-700), Micah (740-700),
Zephaniah (631-609), JEREMIAH (627-586), Nahum (612), Habakkuk (605), EZEKIEL (598-
538), 2ND ISAIAH (586-538), Haggai (520), Zechariah (520), Malachi (450), Obadiah (450) Joel
(?), DANIEL (150), Jonah (uncertain)
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2.1.3.1. The Concept of Prophetic Books

There is no gainsaying that fact that there are prophets and there are
prophetic books. While there are Historical prophets who played important
roles in ancient cultures, with the inclusion of ancient Israel and Judah,
prophetic books are a quite a different type of “social product” than flesh and
blood prophets (Ben Zvi 2009:73). According to Steck (2000:9-10), a prophetic
book or writing presents a literary image of a prophet. This literary image
stands before the aesthetically oriented search for the image of a brilliant,
creative, original prophetic personality. This literary figure stands again in
front of the kerygmatically oriented search for the image of a theologically
innovative preacher figure. This image could look different from the original

prophetic figure.

The prophetic book as a literally genre is a clear manifestation of the cognitive
prototype of the prophetic book, though at a slightly different level. The
category of Israelite prophetic books is a subcategory within that of Israelite
authoritative books. This description brings to the forefront that these books
being discussed were produced only within a particular ancient Near Eastern
society that identified itself, theologically and ideologically as Israel. This is to
say: they were produced in and for ancient Israelites as well as to deal
primarily with Israel and its deity. Thus, they can be categorised as a sub-set
of ancient Israelite, self-contained books that claim association with the
prophetic character of the past and are presented to the intended and primary

re-readerships as Yahweh’s word (Ben Zvi 2009:74).

Each prophetic book is associated with a prophetic personage, and no
prophetic book is associated with more than one prophetic personage. (Ben

Zvi 2003:272-82). The prophetic books are certainly about hope. The books
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were a strategy for developing, shaping and, above all, co-opting weighty
memories of the past. They construed memories of a shared past, primarily
the monarchic past and its immediate aftermath. Thus they contributed to the
social cohesion and a sense of self-identity among the readers since the past

was about “them” (Ben Zvi 2009:74-75).

Furthermore, Ben Zvi (2010:9) notes:

Within the authoritative repertoire of the Yehudite literati the
prophetic books are construed as instances of ‘the Word of God,” and
therefore the textually reported oracles they contain are contextualized
and given ‘proper’ meaning according to their ‘Sitz im Buch.’
Conversely, within this discourse, YHWH’s Word becomes identified
with a written text. Significantly, the construed written divine word as
it was reread by the literati created worlds, including mental images of
temples that could not be destroyed by flames or be affected by any
disorder brought about by actual, remembered, or imagined, past or
future, historical events. The prophetic books imply and advance the
central metaphor of God as a teacher of Israel and a construction of the
latter as a text-centered Israel, which is ideologically conceived as an
Israel centered on YHWH and YHWH's teachings. Within this system,
those who have access to the teachings of the deity, that is, those who
can access documents such as the prophetic scrolls and teach Israel
about their contents, become, as it were, representatives of that deity.?”

The prophetic collections contain first-person revelations from Yahweh about
correct ways to behave in life and the consequences for failing to do so. Thus
like the Torah, the prophetic corpus provides instruction from the deity
himself about the proper way a member of the ghal yisra’el, i.e. a practitioner
of an emerging monotheistic Judaism, is to behave and the consequences of

such action (Edelman 2009: 41). Thus these collections emphasise,

Emphasize human agency and admonish Israel to learn the didactic
lessons shaped by these books, which are presented as YHWH’'s
teachings to Israel, and to follow the latter. At the same time they de-

27 See Romer (2000: 207-225), Liss (2006:143), and Ben Zvi (2008:43-57).
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emphasize human agency in the larger context of human-divine
relationship, in part to strengthen the sense of unconditional hope for
the (long-term) future. They assume and communicate a sense that
there is something akin to social entropy, that is, Israel tends to sin, and
constant effort is required to teach and socialize Israel at least until
utopia is achieved (Ben Zvi 2010:10).
The prophetic books grapple with foundational theological questions of evil
and righteousness. These books attempt to come to grips with the tragedies
posed by the Babylonian invasion of Jerusalem and the Temple, as well as the
prospects for the restoration of both in the aftermath of the Babylonian exile.
Of course, the very long history of the prophetic books “c.500years” (which
certainly does not apply to all prophetic books) indicates that such questions
were not only limited to the Babylonian exile and the post-exilic restoration
(Groenewald 2011a: 43; Sweeney 2005:15). In her judgment, O’Brien (2008:
xiii), states that the prophetic books provide some of the Bible’s most
challenging metaphors. These metaphors no doubt, provide a productive
atmosphere for contemporary biblical scholars’ engagement with questions

related to the literary confusion within the prophetic texts (cf. Carroll 1989:
208)

2.1.3.2. Identification of the Socio-Historical Setting

Any attempt to explore the socio-historical setting of Israelite prophecy must
take into account the nature of available evidence. In the light of the limited
amount of resources available for writing a history of early Israelite prophecy,
it is not astonishing to see scholars beginning their work with a picture of
prophecy drawn from prophetic documents or scrolls and then tried to relate
this picture to the narrative accounts of earlier prophetic activity. These

attempts have been based either on the subject matter of the prophetic
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message or on the character and setting of prophetic activity (Wilson 1987:2-

3).

Edelman (2009:41) notes that the creators of prophetic books selected the
spokesmen for Yahweh from a large corpus of materials that would have
existed based on their prediction of the fall of Jerusalem, Judah or Israel or
their prediction of divine punishment for unacceptable acts. It is likely that
records of oracles, omens, visions, dreams and communication received by
ecstatic would have been filed away in temple libraries, in royal archives
particularly when they involved the king (see De Villiers 2011:16 cf. De Jong
2007:183), and some exemplars also perhaps would have been kept in
collections that functioned like Houses of life, for instruction. She concludes
that the temple complex at Bethel would have been a likely source for the
materials in Hosea, Amos, and some of Elijah and Elisha traditions. The Neo-
Babylonians would have transferred to Mizpah, the new provincial seat,
records from the temple and palace in Jerusalem before its destruction.
Materials underlying other prophetic collections most likely came from one or

more of these sources (see Lange 2006:248-275 (256-259); Ellis 1989:134-140).%8

It is therefore logical to assume, then, that the creators of individual prophetic
books accessed the preserved archives, chose oracles, omens, visions, dreams
and communication received by various specialties of priestly personnel that
suited their larger purposes, and then expanded them to make them
especially relevant to their own historical circumstances and ideology. Van
der Toorn (2007: 173) contends that the books of the prophets, date from the

Persian and early Hellenistic periods. Although, there is solid evidence to

28 Ellis (1989:134-140) for instance, states that prophetic documents were preserved in the
Mari Kingdom in palace archives in Mari and in temple archives like that of Kititum Temple
in Ishchali.
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show that written collections of prophetic oracles were already in existence in

the period of the monarchy, in the seventh and sixth centuries BCE.

In his attempt to reconstruct the historical setting of the present form of the
prophetic book and the related literary genre of the prophetic book Ben Zvi
(2009: 78-79) notes that such an effort must include spatial, social and
temporal dimensions. According to him, the traditional triad of pre-exilic,
exilic and post-exilic periods, which is woefully inadequate for so many
reasons, should be replaced by categories such as: (a) the social and political
centre of late monarchic Judah; (b) the centre of neo-Babylonian Yehud, which
was located in Benjamin at Mizpah; (c) Jerusalem-centred groups in Early
Persian Yehud that existed prior to the time in which Jerusalem became the
social, political economic and religious heart of Judah; (d) Jerusalem centred
group in late Persian Yehud, when Jerusalem was its capital and main centre;
(e) inhabitants in rural areas in Babylonia who considered Judah their
homeland and whose social organisation followed “ethno-religious” lines;

and (f) the court of exiled king Jehoiachin in Babylon.

The latest possible setting for the concept is marked by the dates of the books
of Chronicles® and Jonah, both likely from the late Persian period. Jonah is a
meta-prophetic book, and as such it implies both an authorship and intended
readership well aware of what a prophetic book is supposed to be. Chronicles

quote or allude to a number of prophetic texts and seems to have considered

2 There has been considerable debate regarding the time of the composition of the book of
Chronicles with the current tendency of dating it either to the late Persian or the very
beginning of the Hellenistic period (which is the fourth century BCE). Among recent
contenders are; Klein (2006:13-17); Knoppers (2004:101-117); Kalimi (2005:41-65); Peltonen
(2001:225-271). Ben Zvi (2009:89) however noted that although there is clear evidence for
Greek cultural influence in Yehud during the Persian period as could be seen from coins,
from the perspective of the local population, the real beginning of the “Hellenistic period”
that marked the shift in Yehud from one political, social and economic system to a
substantially different one is not to be associated with Alexander’s conquest.
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the prophetic books among its authoritative texts Thus, the existence of an
authoritative prophetic book predated the composition of both Chronicles
and Jonah and, therefore, needs to be assigned prior to the late Persian period.
This being so, only four social groups remain as potential candidates for the
historical setting of the concept of a prophetic book as represented by 15
books now present in the HB: (a) neo-Babylonian Judah (i.e., 586-538 BCE);
early Persian Yehud (as opposed to late Persian Yehud represented by
Chronicles); (c) Judeans living in the Diaspora, particularly in Babylonia, from
586-332 BCE; and the court of exiled king Jehoiachin in Babylon (Ben Zvi
2009:79).

However, in his summation he states that it is far more probable that the
setting of the prototype of what a prophetic book is, and likely all prophetic
books in their present form, would have been in Yehud than in any diasporic
setting in Babylonia. Thus, only two of the six historical settings may serve as
a likely background for the conceptual crystallisation of the genre of
prophetic literature and the production of most of the prophetic books: the
neo-Babylonian province of Yehud or Yehud in the early Persian period (that
is, the period before Chronicles and Jonah). There is a significant element of
material and demographic continuity between these two scenarios but also a
substantial difference: the presence of the temple in Jerusalem, even if it were
small and “incipient”, and the accompanying development of Jerusalem as a
city around the temple, even relatively minor from a demographic viewpoint

(Ben Zvi 2009:83).

To him, a number of considerations suggest that the early Persian period is
the most likely setting for the development of the prototype of what a
prophetic book should be and of the corpora of prophetic books as we know

them. Five of these considerations are:
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(a) no prophetic character has been portrayed in this literature as
growing out of the neo-Babylonian community in Yehud, particularly
from Mizpah or Bethel, which were two of its most important centres;
(b) the (Jerusalem) temple-centredness (of most) of these texts; (c) the
relatively anti-Benjaminate tendencies that appear in some of these
books (and other biblical literature), which fits a period in which there
was some discursive, ideological tension between a temple leadership
in Jerusalem and the political, economic and demographic centre of
Yehud in the land of Benjamin; (d) the social and financial
infrastructure provided by a temple, along with the need to educate
and support its cadres; and (e) the need to influence elite opinion
through institutional and ideological means one may reasonably
associate with an incipient temple whose ideology set it at the “centre
of the world” but which had no lands for revenue, faced competing
claims among Yhwhists in Yehud and neighboring areas, and was
located in the traditional centre of the past but still in a political and
marginal area even within Yehud (Ben Zvi 2009: 82-83).

The conclusion can be drawn by stating here that while prehistory of

prophetic activity in Israel is such a complex one, Israelite prophecy and the

prophetic books are eminently historical in setting and content.

2.1.3.3. Materials within the Prophetic Collections

The following characterisations, categorisations, descriptions, or formulae
appear within the prophetic collections: Visions (hazon), word or matter
(dabhar), elevated matter (massa’), utterance or whispering (n¢um), hymn of
petition (tpillah), woe (hdy), and “in that day.” These are not evenly
distributed among all prophetic books; some are more favoured in certain
collections than others (Edelman 2009: 43). For example, tpillah prayer or
petition only occurs in single time as a category in Habakkuk 3:1, even though

the form appears in a more general sense in Isaiah.3

30 Jsaiah (as a noun: 1:15; 37:4; 56:7; as a verb: 16:3, 12; 18:7; 37:15, 21; 38:2; 44:7) and Jeremiah
(as a noun: 7:16; 11:4; as a verb: 7:16; 11:14; 14:11; 29:7, 12). It is a form more typical of the
psalms (4:2; 5:3; 6:10; 17:1; 32:6; 35:13; 39:13; 42:9; 54:4; 55:2; 61:2; 65:3; 66:19,20; 69:14; 72:15;
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The noun hazén, “vision” is used in the prophetic corpus such as, Habakkuk
(2:2, 3), Hosea (12:11), Micah (3:6), Obadiah (1), Nahum (1:1). Elsewhere, it
occurs in Proverbs (29:18), Lamentations (2:9), and Daniel (1:17; 8:1-2, 13, 15,
17 26; 9:21, 24; 10:14; 11:14). Another term, hazziith, occurs three times in
Isaiah (21:2; 28:18; 29:11), twice in Daniel (8:5, 8), and once in 2 Chronicles
(9:29), while hazzayon is used in Isaiah (22:1, 5), Joel (3:1), and Zachariah
(10:2). Outside the prophetic books, it is found in 2 Samuel (7:17) and in Job
(20:8; 33:15).

The verb hazah is also used in the prophetic books: Isaiah (1:1; 2:1; 13:1; 26:11;
30:10; 33:17, 20; 47:13; 48:6; 57:8), Ezekiel (12:27; 13:6-9, 16, 23; 18:21; 21:34;
22:28; 24:11), Amos (1:1), Micah (1:1; 4:11), Habakkuk (1:1) and Zachariah
(10:2) and elsewhere in other books. The profession of the visionary, the hozeh,
is recorded to have been practiced by Gad (2 Sam. 24:11; 1Chron. 21:9; 29:25,
29), Iddo (2 Chron. 19:2), Asaph (2 Chron. 29:30), as well as Dothan (2 Chron.
13:15). Three of these are identified as holding the office of hozeh of the king
(Gad, Heman and Dothan), raising the question as to whether all of them
might not have held this important office. Amos is described as a hozeh in
7:12, and he does not deny that title, only the claim that he engages in ecstatic

behaviour (verb nabha’).

Indeed all the Hebrew, Aramaic and Greek terms that are translated “vision”
in the modern versions of the Bible are terms that primarily denote
“appearance” or “sight” in contexts that refer to normal visual perception.
Only the context reveals when the “vision” refers to a psychological or
revelatory experience in which the subject privately “sees” that which is not

physically present to ordinary unaided sense perception (Aune 1988:993). It

80:5; 84:9; 86:1,6; 88:3; 90:1; 102:1,2,18; 106:30; 109:4,7; 141:2; 142:1; 143:1). It also occurs in 2
Samuel (7:27) 1 Kings (8:28) and other passages (Edelman 2009:43).
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is noted, “in prophetism . . . the mystery of the vision is the mystery of the
word - the mystery of God’s disclosure of himself and of the meaning of
history in the light of his effective impingement upon it, his reign over it, and
his purpose ultimately to redeem all history” (Napier 1982:791). Some formal
features characterise most of these types of vision, including first-person
narration, an indication of the setting of the vision, i.e. the narrative
framework of the visionary experience, the presentation of the vision itself,
and finally the reaction of the prophet to the vision. Aune (1988:994) describes

a few of these types:

Prophetic Call Narratives: These revelatory visions exist in two forms: the
narrative form, which consists of a dialogue between the prophet and
Yahweh (Jer. 1:4-10; Exod.3:1-12; Jug. 6:11-17) and the throne theophany type,
which includes a vision of the heavenly throne of Yahweh (1 Kgs. 22:19-22;
Isa. 6:1-13; Ezek. 1:1-3).

For Shalom-Guy (2011:2-3), the common relevant, fundamental, and
syntactical characteristics of the call account of Moses and Gideon (Exod 3:1-
15; Jug. 6:11-24) do not call for any foreword, nonetheless that identification
of the stories as pertaining to a common fictional convention — “a biblical
‘type-scene’ of appointment and investiture.” According to her, a number of
components basic to appointment and investiture narratives are recognised
by biblical scholars. These include:

(1) The divine confrontation; (2) the introductory word; (3) the
commission; (4) the objection; (5) the reassurance; and (6) the sign. All
of these elements appear in the Gideon and Moses narratives. Other
biblical call narratives, such as those of Joshua, Samuel, and Elisha, and
of Isaiah, Jeremiah, and Ezekiel, also broadly fit the above model, but,
by comparison, the Gideon and Moses ones exhibit an outstanding
level of shared topical-linguistic features (Shalom-Guy 2011:3-9).
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Symbolic Dream Vision: These are visionary experiences that occur at night
and are closely associated with dreams; what is seen in the vision requires
interpretation, usually provided by an interpreting angel (Dan. 7-8; Ezek. 11-
12).

Reports of Vision: These are first-person nonfictional narratives of what a
prophet sees and/or hears through extra-sensory observation or perception (2
Kgs. 8:7-15; Ezek. 14:20; Jer. 38:21ff). They consist of two main structural
elements: the announcement of the vision and the vision sequence itself, often
introduced with the term “behold.” Often, a question-and-answer dialogue is

based on a visionary image (Am. 7:7f; 8:1f; Jer. 1:11-14; Zech. 5:1-4).

Oracles of Assurance: This is also called salvation, dream or vision oracles.
They represent a type of revelatory vision experience found in the OT, and
elsewhere in the NT and Greco-Roman world. They consist of a narrative
setting, an admonition pronounced by a supernatural revealer introduced
with stereotyped phrases such as “fear not” or “have courage”, and a promise
that provides grounds for the admonition (2 Chron. 20:14ff; 1 Sam. 23: 4; 24: 5;
26: 8, Jug. 7: 7; 1 Kgs. 20: 13, 28 ).3! The idea of God going out to war with the
Israelites and marching at their side and saving them from the enemy's
multitudes is very common in the Bible, and especially instructive in this
context are the military exhortations in Exodus 14:13; Deuteronomy 7: 17 {f.;

20: 1-4; 31: 1-8, etc. The promise of scattering the enemy's troops is also

31 A full account of an oracle given in the precincts of the temple by a person who was seized
by the spirit of God is found in 2 Chronicles 20: 14 ff. At the time of war with the Ammonites
and Moabites, Jehoshaphat and the people gathered in the temple for prayer, and all of a
sudden a Levite by the name of Yahziel was seized by the spirit of God in the midst of the
assembly hayetha" ‘alayw riiah yhwh bethékh hakhkhahal; he said . . . "Thus said the Lord: Have no
fear, do not be dismayed by the great multitude, for the battle is in God's hands ... Go down
to them tomorrow ... you will find them at the end of the valley ... stand firm and wait and
you will see the deliverance". The next morning we hear Jehoshaphat saying to the people:
"have faith in your God ..., in his prophets and you will prosper."
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characteristic of the ancient salvation oracles of the holy war for example in
Numbers 10: 35: giéima" yhwh weyaputsii 'oybhekhd weyanusii mesan’evkha
miphphanevkha "Stand up, O Lord, may your enemies be scattered" (cp. Ps. 68:
2).

Theophanies and Epiphanies: This form consists primarily in the description
of a divinity or supernatural being (Exod. 19; Mic. 1:3f; Hab. 3:3-6) and
otherworldly journeys (Rev. 4:1-22:6).

Prophetic utterances were often called dabhar (“word”) of God, an “oracle” or
“utterance” n‘um of Yahweh. The phrase way‘hi dh‘bhar—yhwh ‘elay (“and the
word of the Lord came to me”) appears several times in the Old Testament as
an official formulae for prophetic declaration (Smith 1988:999). The massa’ is
such a technical term found in the prophetic corpus of Isaiah, Jeremiah,
Ezekiel, Habakkuk, Nahum, Zechariah and Malachi. Etymologically,? it
means “burden” in some contexts (Num. 4:24; Dt. 1:12), and it is believed that
oracle is the “burden” shouldered by a prophet and a burden set on the people
by the divine utterance. Jeremiah plays off this meaning when the people
came to him to ask what the massia” (oracle) of the Lord is, he responds by

telling them that they are the massia’ (burden) of the Lord (Jer. 23:33-40).

In the light of the tentative nature of the etymological explanations of the

meaning of massa’, some scholars have attempted to arrive at a definition of

the term by other means. Weis, (1986 cited in Wilson 2009:335-336) for

%2 [t is connected with the verb nasha’ “to lift, carry” or “that which rises” which is used in the
expression “to lift up the voice” (Gen. 21:16; Jer. 2:4; 2 Sam. 3:32). It has been connected with
the use in a number of Mari texts of the verb tebum, “to rise”; to describe a prophet’s “rising
up” to speak at a public festival (Fleming 2004:54). It is linked to a Mari text that describes
the “rising” of a prophet in the temple before the statue of the god Dagan, making himself an
extension of the god before speaking the direct words of the deity (Van der Toorn 2000b:80-
82). According to this understanding, an oracle is that which is spoken by the prophets when

they “lift their voice.”
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example isolates a three-part rhetorical pattern in oracles that bear the title
massa’: an assertion is made about God’s involvement in a particular set of
events, the massa’ clarifies a previously given prophecy and applies it to the
to the current situation. He then proposes that massa’ be understood as a
prophetic reinterpretation of a prior divine message. Its function is to clarify a
prophecy that has been previously given or apply an older message to a new

situation.

It is frequently used as a title for prophetic speeches and collections for
prophetic sayings. It does not seem to refer to a particular form-critical genre
of prophetic speech,® as oracles designated by this term take a variety of
forms. It is used in the superscription of three prophetic books as a
designation for the entire collection of that prophet’s oracles (Nah. 1:1; Hab.
1:1; Mal. 1:1). It is also used for two appendixes in Zechariah (9:1; 12:1). Its

occurrence in Proverbs 30:1; 31:1 is problematic (Wilson 2009:336).

The term translated oracle is associated with neum (Num. 24:4; 2 Sam. 23:1).
The meaning “to groan”, “to sigh”, based on the Arabic parallel, has been
suggested (BDB 1979:133), but this has been rejected in support of the
meaning “to speak” or “to utter” (Koehler, Baumgartner, et al. 1995:657).3
The term means “utterance” and is frequently used in direct quotations to
indicate who is speaking (Num. 14:28; Isa. 14:22). It is used to describe the
inspired speech of the seer Balaam in Number 24:3, 15. In prophetic speech, its

usage is parallel to the expression “thus says the Lord.” It is not intended as a

3% For an argument that it represents a type of prophetic book, see Floyd (2002:422). He only
examines the uses of the term in the book of the twelve.

3 This stance is also adopted by Eising (1998:109-13).
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designation for a type of oracle, as it is used in non-prophetic contexts (2 Sam.

23:1; Prov. 30:1; Wilson 2009: 335-336).

In the light of this background understanding of prophet, prophetic books
and prophecy, the next section of the study focuses on prophecy as it relates
to eschatology and then will concludes with Malachi’s eschatological

categories.

2.2. OLD TESTAMENT PROPHETIC ESCHATOLOGY

Prophetic literature that was composed after the return from the Babylonian
exile has been the subject of lively scholarly debate in the last half century.
Much of this debate centred on the relationship between prophecy and
apocalypticism, or between prophetic and apocalyptic literature (Finitsis
2011:5). While the post-exilic period is seen as the transitional period par
excellence between Biblical Israel and early Judaism, it is more importantly,
the time when prophecy undergoes a series of prominent changes, when
some of the novel traits that turn up for the first time in prophetic books
become apocalyptic hallmarks. Again, there was the fact that the shared traits

occur primarily in post-exilic prophetic passages with eschatological content.

In this regard, post-exilic prophecy was regarded as the grey area between
prophecy and apocalypticism, and eschatology was considered their point of
contact (Finitsis 2011:6). In his attempt to create a distinction between
prophetic eschatology and apocalyptic eschatology, Hanson (1979:11-12)
writes:

Prophetic eschatology we define as a religious perspective which
focuses on the prophetic announcement to the nation of the divine
plans for Israel and the world which the prophet has witnessed
unfolding in the divine council and which he translates into the terms
of plain history, real politics, and human instrumentality; that is the
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prophet interprets for the king and people how the plans of the divine
council will be effected within the context of their nation’s history and
the history of the world. Apocalyptic eschatology we define as a
religious perspective which focuses on the disclosure (usually esoteric
in nature) to the elect of the cosmic vision of Yahweh’s sovereignty -
especially as it relates to his acting to deliver his faithful - which
disclosure the visionaries have largely ceased to translate into the
terms of plain history, real politics, and human instrumentality due to
a pessimistic view of reality growing out of the bleak post-exilic
conditions within which those associated with the visionaries found
themselves. These conditions seemed unsuitable to them as a context
for the envisioned restoration of Yahweh'’s people.

What is clear from this distinction is that, “both perspectives are
eschatological, in the sense that there is the expectation of a future in which
God will be revealed to the world and the faithful of God’s people will be
vindicated” (Larkin 1994:10-11). Arnold (2010:33) puts it further,

The assumption in prophetic eschatology is that the evil in the world
lies internally among the people of God. . . . The main problems
addressed are idolatry and injustice, and on a broader scale the failure
to do torah in the world. The solution is for God’s people to repent and
practice righteousness and justice (wherein the social ethics in the
Prophets). The assumption in apocalyptic thinking is that evil in the
world is external to the people of God. That is, the main problem
impeding God’s work in the world is the evil and wickedness of
empires and rulers and systems that control human history. The main
problems addressed are arrogance, pride, abuse of power, and on a
broader scale lawlessness and tyranny. . . . The emphasis in this
perspective falls on God overthrowing that wickedness in the world so
that God’s people can live faithfully in the world as his people. Each of
these perspectives arises from a particular historical and social context.

Since eschatology is a broad term that is applicable both to prophecy and to
apocalyptcism, the challenge that lies ahead is to distinguish between the
various types of eschatology. In this section, I will investigate the attempts to

relate prophecy via its eschatological affinity.
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The term Eschatology (eschatos logos) means “a doctrine of the last things” or a
distinct age beyond the present age (Martens 2012:178). It deals with
expectations of beliefs that are characteristic of a certain religion; namely the
world or part of it moves to a definite goal (telos); and that there is a new final
order of affairs beyond the present. It is simply the doctrine of consummation
of the world-process in a supreme crisis leading on into a permanent state
(Vos 2001:1). In the Septuagint, it has the form eschatai hemerai, with some
unessential variations. The Hebrew form from which this Greek rendering is
derived is ‘aharith hayyamim. The general meaning of the root ‘ahar refers to
what is “behind” as well as to “future things,” thus the expression ‘aharith
hayyamim- the end of days, refer to expectations and events that are believed
to take place at an end-time. This end-time constitutes a definitive change but
can be construed in either an absolute or a relative sense. In the first case, it
pertains to the destruction and/or renewal of the physical universe, and this is
a view that is often found in apocalyptic literature, while in the second it
relates the destruction and/or renewal of Israel, a notion that is predominant

in prophecy (Finitsis 2011:7; cf. Harris, et al 1980, 34).

According to Mowinckel (2005:125), eschatology is a doctrine or a complex of
ideas about ‘the last things.” Every eschatology includes “in some form or
other a dualistic concept of the course of history, and implies that the present
state of things and the present world order will suddenly come to an end and
be superseded by another of an essentially different kind” (Mowinckel
2005:125). This definition, understood in this manner, with particular
reference to the Old Testament, reveals that there is little eschatology in the
Old Testament. For if eschatology is a doctrine of the end of the world and
the history of humankind, there is no eschatology at all in the Old Testament
prophets (see Udoekpo 2010:30). Seen in this light, Clements (1965:104) notes
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that a major aspect of this concept of eschatology is that the coming
consummation lies on the other side of history. A characteristic element of
eschatology in relation to the Old Testament hope is the idea of two eons,
namely; the present eon and the future one. This is not only developed in later

apocalyptic writings, but is present in the Old Testament.

In his concept, Albertz (2003:40) explains that the apocalyptic revelation of the
imminent end of history is nothing other than an interpretation of the exilic
period. Of course, no one can prove that the apocalyptic concept of an eschaton
when all prior history would come to an end and an entirely new age of
salvation would dawn sprang directly from reflection on the exilic fate of
Israel. However, the many substantive and structural points of contact
between the understanding of the exile as a period of divine judgment, long-
lasting but limited by God’s faithfulness, and this new concept of history
meant that the latter could be supported, interpreted, and even calculated on
the basis of the exile. Thus, it is no accident that this darkest period in the
history of Israel could not be integrated fully until there was a historical
schema based on the termination of a history gone massively awry. While the
exile had forced Israel to suffer an abrupt end to its political history; it
nevertheless survived. It is therefore, probably no accident that in Israel the
apocalyptic concept of the end of world history and the beginning of a new

age could come to appear so plausible (Albertz 2003:44).

Apocalyptic eschatology grows out of crises situations, a time when great
forces and powers control God’s people such that they do not have much say
over their lives. It comes during times of great doubt about what the future
holds. Prophetic eschatology on the other hand, is the standpoint employed
by the people of God when they are essentially free from influence and

dominance and have the ability to make choices with respect to how to live as
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His people. In this context, injustice and exploitation of the weak as well as
religious syncretism features prominently and all through the Scripture and
in most of the history of Israel, prophets shout out against these

maltreatments (Arnold 2010:33). This study focuses on prophetic eschatology.

The OT prophets constantly look forward to a time of God’s decisive
intervention in human history to bring about a transformation of the present
world order so profound and far-reaching into a new age. While eschatology
in the narrower sense means the doctrine of the closing stages of history and
ushering in of the season of eternal salvation, in its broader sense and as a
significant component of the OT faith, it describes a future in which there
would be a change to the events of history to such an extent that one is able to
speak of a completely new and different state of things, with a structure of
history in view (Rist 1982, 2:126-127). Thus OT eschatology could be defined

as everything that pertains to the creation of an entirely new world order.

2.2.1. Eschatological Hope in the Old Testament

Old Testament eschatological hope receives its clearest expression from the 8t
century BCE onwards and most probably in the post-exilic period, but its
roots go deep into Israel’s covenant of faith (Routeledge 2008:273). Israel’s
theology is intensely grounded in time and space, and especially in the events
of Israel’s own history. The presence of eschatology in the OT gradually
became more prominent in the prophets and in later Jewish apocalyptic texts,
which began to appear already in the canon of the OT itself (Arnold 2010:23).
Israelite eschatology is manifested in the expectation of a future eon radically

discontinuous with the present, in which the circumstances of history will be
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transformed and the present cosmos redeemed by God.* Thus, central to this
Israelite understanding is the idea of the “radical wrongness of the present
world and the conviction that radical changes, to make this right, will indeed
occur ‘in that day,” that is, at some time known to God. With this in mind, the
people of God are called upon to live faithfully to the covenant, hearing

Yahweh’s call to righteous behaviour, resulting in an ‘eschatological ethic

(Arnold 2010:24-25).

According to Arnold (2010:25), the conceptual foundations for Israel’s
eschatology, then, may be traceable along a historical continuum in the
narration of redemptive history, beginning with the ancestral promises of
Genesis (12:1-3)* which later become the “realised eschatology” for the
Mosaic period (Exd. 2:24-25). While the Sinaitic covenant traditions
themselves appear to make little direct contribution to the development of
eschatology in Israel, their insistence on future compliance to the covenant
stipulations creates a distinctly forward- looking trajectory. At the heart of
prophetic eschatology is the consideration given to the Day of Yahweh. The

exert phrase yom yhwh, “day of the Lord,” occurs first in Amos 5:18.” While it

% It is instructive to note that the temporal orientation of the Hebrew concept of time is
connected to spatial categories and that the past is “before” one (gedhern) and the future is
“behind” (‘ahar). Thus the Israelites, with apparently all other people of the ancient world,
perceived themselves standing on a line going from east to west, from past to future, moving
along the line backward. See Wyatt (2001:33-52).

% Arnold (2010:25) states further, “The numerical extent of the progeny as ‘a great nation’
(Gen.12:2), and the geographical extent of the Promised Land (Gen.15:18-21) could not come
to reality in the lives of the ancestral generations. The promises themselves are by definition
projected into the future.” Thus Jenni (1982:127) could express that the sequence of history is
ascertained by the promise which Yahweh gives and fulfills from time to time. “Eschatology
is the part of the history of salvation which is still in prospect and which presses for
realization.”

% The expression yom yhwh occurs in an equivalent form in Isa. 2:12; Ezek. 30:3; Zech. 14:1. It
is referred to as the day of the Lord’s wrath (Zeph. 1:15, 18), the Lord’s Day of vengeance (Isa. 34:8;
Jer. 46:10 cf. Isa. 61:2; 63:4), and of trampling and tumult (Isa. 22:5). Sometimes it is referred to
simply as the day (Lam. 1:21; Ezek. 7:7) or that day (Isa. 2:11; cf. 24:21; 27:1).
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tells little about the day itself, the prophet (Amos) clearly refers to an idea
well established by the eighth century BCE. In some passages, it suggests a
day of battle, when Yahweh will finally defeat all those powers that oppose
him and will establish his reign.® Scholarly debate has centred on the
punitive origins of the day of Yahweh, with most gravitating to the theory
that it was derived from the holy war tradition (Von Rad 1959:97-108),
particularly as these traditions were carried through the royal cult (Cross

1973:111).

Eichrodt (1961:1; 460-62) describes it as a day when “the nations as far as the
ends of the earth would be crushed before his onslaught, and with them their
gods would topple from their thrones, that Israel’'s God might ascend the
throne of the universe alone.” Mowinckel (2005:132-133, 138-143) links the
Day of the Lord with the annual enthronement festival, which celebrated
God’s renewed victory over the forces of chaos, and gave assurance that he
would not fail his people. He argues that the theme was later taken up by
Deutero-Isaiah after the fall of Jerusalem, though by then its fulfilment
focuses on the distant future. Under the influence of this traditional element,
the prophetic concept of the eschaton was also to some extent systematised,
that is to say, predictions connected with the expectation of the Day of
Yahweh which began from different traditions were to some extent blended

(Von Rad 1968:99).

While there is nothing intrinsically eschatological about the day of Yahweh,

its use takes on a negative expectation, and when tied to the positive

38 For example, Isa. 13:4-5; 34:1-6; 63:1-6; Jer. 46:10; Ezek. 13:5; 30:3-4; Joe. 2:11; Obad. 1; Zeph.
1:16; Zech. 14:3. The people of Amos’s day clearly hoped and long for Yahweh’s day, in
which Yahweh would punish Israel’s enemies and deliver them from their troubles. But
somehow, the prophet surprisingly and dramatically reversed their popular ideology by
turning the day into a judgment, not for Israel’s enemies, but of Israel. See examples of
dramatic reversal in Amos 3:1-2, 5:4-6, 9:7; Paul (1991:182-184).
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expectations of the people rooted and grounded as they were in Sinaitic
covenant hopes and Davidic expectations, this prophetic preaching becomes a
negative eschatology, as it were (Peterson 1992:577). After the exile, the
conceptual foundations at the centre of the saving event of Israel, that is; the
creatorship of Yahweh and God of the fathers, Yahweh’s covenants with
Israel at Sinai and Zion, and the one alone who supports and upholds the
Davidic King, coalesced in the post-exilic prophets in a new era of
eschatological development. Influential in these developments are the
ideologies prevalent during the exile, especially those preserved in the
writings of second Isaiah. Post-exilic prophets like Haggai and his associates
considered the leftover population to be made up of devoted members of the
restoration community (Hasel 1988; 4:133). In Haggai 2:3, the prophet asks:
“Who is left among you who saw this temple in its former glory? And how do
you see it now? Does it not seem to you like nothing in comparison?”The
acknowledgement by the leftover population that the present temple is
unsatisfactory became the encouraging foundation for the earnest expectation
and eschatological realisation of the glory to come and of the promises of the

covenant in which he has an eye to the Messianic age (Haggai 2:4-5ff).

In the prophetic books of Zechariah and Malachi, the writers” use of remnant
(she’e rith) is more eschatological in nature. For instance in the book of
Zechariah, “Yahweh will deal with a future remnant differently to the way he
dealt with Israel in former times. Cursing and judgment will give way to
blessing (8:11-13). Even the Philistines can join this remnant (9:7). The
remnant is that which survives the eschatological battle against the nations”
(Dumbrell 1994:130). On the other hand, Dumbrell (1994:130) notes that in the
book of Malachi, the remnant are not those who survived the exile, but those

who are committed and dedicated to Yahweh in the restoration community
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and they will therefore subsist the anger to come (3:16-18). In this regard,
Yahweh is presented as one who is faithfully committed to those whose
hearts are directed toward the covenant of the fathers (4:6). The restored
community however faced poverty, poor harvests, internal adversaries,
corruption and idolatry, threat of foreign invasion, and despair. In the light of
such deprivation and hardship, these prophets (Mal. 1:2-3; Isa. 58:13-14; 63:7-
9) evinced a renewed interest in the ancestral traditions, and the covenants

(Zech. 9:11; Mal. 2:10; 3:1).

They explored the implications of monotheism, which was basic for a new
political period (Zech. 4:10; Mal. 1:11). These prophets were concerned with
the ethical demands of Israel’s relationship with Yahweh (Zech. 7:8; Mal. 3:5),
and also reflected an increased emphasis on the spirit of Yahweh (Hag. 2:5;
Zech. 4:6, 6:8, 12:10). Their eschatological vision thus started to take on a
transformative and cosmic dimension, resulting in descriptions of this new
eon that will transcend all current human experiences (Arnold 2010:28-29).
The focus, then, of the next section, will be specifically on the eschatological

peculiarity of the discourse of Malachi.

2.2.2. Malachi’s Eschatological Discourses

Malachi gives less of a broad exposition of eschatological ideas than any other
prophet, perhaps because he uses the form of the polemic dialogue (Von Rad
1968:255). The distinctiveness of the eschatological dialogue of Malachi
consists first of all, in the prevalence of the negative accent on the accusation
for sin in contrast to the encouraging message of the good things to come
which appears respectively compacted and reserved (Vos 2001:160). Malachi’s
remarkable eschatological characteristics as relatively established by the

negative arrangement, includes: The promise of universalism in which
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Yahweh’s name will be great among the Gentiles. The key component of this
will be that “a pure offering” will be brought from them to Yahweh in the
widest compass (1:11), the coming of Yahweh to the His temple (3:1), the
judgment aspect of Yahweh’s advent namely; “day of wrath” (3:2; 4:1), the
rising of the “Sun of ts‘dhaga" (4:2), and preceding the coming of Yahweh is
“behold, I send my messenger before me” (3:1) as well as the specific mission
of Elijah which is defined as a “turning of the heart of the fathers to the
children, and the heart of the children to their fathers” (4:6) (Vos 2001:160-
161).

The negative accusations of sin is graphically made clear by the remark that
the misdemeanour charged to the people’s account bears, in its entirety a
ritual quality, although the social-economic elements similar to those of the
older prophets are by no means totally absent. These remarkable and
discouraging elements include: The bringing of polluted offerings on the
altar; of the blind, lame, sick, torn animals to the sanctuary for sacrifice (1:7-8,
13); an attitude of ritual disillusionment and a logical apathy underpinning
the offering they bring; the priests” conspiracy with the ritual negligence — an
infringement of the covenant of Levi (2:8 cf. 2:1-3; 3:14); the failure to bring the
required tithes to the sanctuary (3:10); the marrying of the daughter of a
strange god and the unfaithfulness involved in this to the marital ideal in

Israel (2:15).

Malachi’s eschatological vision involved the expectation of purifying
judgment for God’s people. By his time, serious cultic and social problems
were manifesting within the post-exilic community (1:6-14; 2:8-17; 3:6-15; 4:6).
Indecision with respect to repentance would bring about divine judgment.
Yahweh would come as the sovereign Lord to enforce His covenant (3:1). He

is to come unexpectedly, and His day is to bring judgment upon the godless;
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but for those who fear God, ‘the sun of salvation” will shine forth (Vos
2001:161-162). The idea that Yahweh will send a messenger before his own
final advent (Mal.3:1) is only found in Malachi (Von Rad 1968:255). The
attempt in the following sections focuses on the identity of the eschatological

figure as well as the duties of the eschatological messengers.

2.2.2.1. Malachi’s Eschatological Figures

Malachi 3:1 is believed to be an enigmatic passage. The personality of the
different characters indicated in the passage continues to attract fascinating
questions for scholarly debates (Miller 2007:3; Snyman 2006:1031; O’Brien
2004: 305-306; Malchow 1984:252). The ambiguities in this text have caused
exegetes to interpret it in a variety of ways. The text refers to three figures:
"my messenger," "the Lord," and "the messenger of the covenant." Are these
three really the same person or two or three different beings? With whom
therefore is each to be associated? While scholars have answered these
questions in totally different manners, there is wide agreement that these
verses are a later addition to the book and reveal nothing about the author's

intention (Petersen 1995:209-212; Smith 1980: 63; Snyman 2006:1032).

From a redactional perspective, scholars observe “that third person singular
forms dominate in 3:1b-4 (he will come to his temple v1; his coming, he
appears, he is like fire v2; he will sit, he will purify and refine v3) while 3:1a, 5
is characterised by first person singular forms (my messenger v1; I shall come
near, I shall be v5), and thus conclude that 3:1b-4 represents a later hand at
work” (Snyman 2006:1032; cf. Petersen 1995:209-212). It is believed that the
messenger in Mal 3:1 is Elijah in Mal 3:23-24 [4:5-6 KJV] (Kaiser 1986:80;
Verhoef 1987:340). Thus the concluding sentences of the corpus of the
prophetic book: "Behold, I will send you Elijah the prophet before the coming
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of the great and dreadful day of the LORD: And he shall turn the heart of the
fathers to the children, and the heart of the children to their fathers, lest I
come and smite the earth with a curse" (Mal 3:23-24 (4:5-6) KJV) is an
interpretation of the announcement of a preparing messenger in Mal 3:1:

"Behold, I will send my messenger, and he shall prepare the way before me."

The coming of Elijah will not only be to still the anger of Yahweh but also to
assemble Israel’s tribes, in order that the duty of the servant of Yahweh (Isa
49:6) is handed over to him (Ohler 1999:461-62). Dentan (1956, 6:1137) and
Eissfeldt (1965:441) are of the opinion that there is another late attempt to
identify the messenger in 1:1, where the author of the book is called "my
messenger," mal’akhi. This however, does not make the original meaning of
3:1 clear. Smith (1980:63) and Mason (1977:152) believe that the messenger is
an unspecified figure. It is further suggested that the angel of the Lord and
Yahweh are interchangeable and thus, the phrase "the angel of the Lord” 3:1
is a “euphemism for God to emphasize the transcendence of Yahweh” (White
1999:299-305). The angel might be conceived according to the old concept of
"the angel of the Lord," who is a manifestation of Yahweh (Dentan 1956:6,
1137), a somewhat independent, spiritual servant of God (Lindblom 1962:405,
421). Prophetic interpretations include, Malachi himself (Mason 1977:152),

and a future, greater prophet (Mowinckel 2005:298).

It is also observed that mal’akhi is an allusion to a prophetic envoy whose duty
is that of making ready the eschatological arrival of Yahweh. In this regard,
ha’adhén is an indication of Yahweh visiting his temple while the malakh
habhbherith (messenger of the covenant) is understood to be “a later addition

to the text and identified as a guardian angel” (Snyman 2006:1033). It is also

¥ In the LXX, the reading of the prophecy of Malachi differs somewhat, saying that Elijah will
not only bring the fathers’ hearts to the sons but equally people’s hearts to their neighbours.
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argued that because the word malakh is used two times it must be a reference
to one and the same person whose task is that of preparing the Lord’s way
(Merrill 1994:429, 432). This might be quite contrary to the view that “my
messenger” is a prophetic envoy and the other two designations in the light of
the “strong elements of parallelism between the two lines” aim at the one
same character who perhaps may be a lesser divine being or a prophetic
character “endowed by the same sorts of powerful abilities that Elijah
received according to Malachi 3:23-24” (Petersen 1995:210-212). What is
remarkable and important here is that Petersen’s description does not indicate
that ha’adhon is the Lord pointing directly to Yahweh. Redditt (1995:176) and
Weyde (2000:290) believe that the allusion to hi’'adhon (“the Lord”) is Yahweh.
For them, the “messenger of the covenant” is not different from “the angel of

the Lord” which is similar to what is found elsewhere in the OT.

Thus with respect to the personality of “my messenger” Redditt (1995:176)
believes, “it is impossible to determine whether the prophet had himself or an
angel of the Lord in mind.” In spite of an awareness by some that the clause
of 3:1, “and the Lord whom you seek will suddenly come to his temple” could
refer to a messenger, virtually all modern interpreters agree that the “Lord” is
Yahweh. One observation that this is correct is that apparently it could only
be said of Yahweh that the Temple was his (Zech 1:16). Again, the reference
here to seeking the Lord fits well with the context in 2:17, where Israel had
asked where God was. The Lord for whom they were searching will appear.
He will come for an eschatological judgment (cf. 3:5; Malchow 1984:252-255).

Notwithstanding, “messenger of the covenant” is believed to be the same as
“the Lord” but the personality of the messenger who is going to come before
the Lord is uncertain (Achtemeier 1986:184). Baldwin (1972:242-243) while

identifying these different figures notes that even though the personality of
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“my messenger” is undisclosed, it is to be taken as a figure with a special
mission that should be differentiated from that of the messenger of the
covenant. Malchow (1984:252) stresses that if verses 1b-4 are an addition to the
text, whom then did the interpolator consider "the messenger of the covenant"
to be? Apart from those who identify this figure with God, there are those
who connect this “‘messenger of the covenant’ with the same type of being as
the messenger at the beginning of the verse. Thus, some relate the figure in
verse Ib to an angel or specifically to a guardian angel or the angel of the
Lord. “The messenger of the covenant could also be a prophetic envoy.”
However, the terms "messenger" and "covenant" can more easily be identified
with a priestly figure in this context (Weyde 2000:289-290).% These terms are
used with that kind of association in the book of Malachi, and the interpolator
may well have been influenced by the book to continue that same line of

thought.

Some interpreters have decided to go for a messianic-Christological
interpretation, identifying two different personalities (Kaiser 1986; Stuart
1998). The messenger (mal’akhi) then is associated with the messenger of the
covenant: a human being linked with Elijjah the prophet (Kaiser 1986:80;
Glazier-McDonald 1987:130-133). There is therefore, a logical link between
ha’'adhén and the “messenger of the covenant” with the exception that the
“messenger of the covenant” is “to be identified with the pre-incarnate
Christ”# in this situation (Kaiser 1986:81-82). According to Stuart (1998:1350),
this verse is “unmistakably messianic doctrine... It describes God’s angel who

represents God among the people and goes ahead as they leave Sinai for the

40 ]t is believed and argued that the messenger could have been a priestly envoy in the light of
overwhelming criticisms and curses the prophet placed on the priestly class (Malchow
1984:252-255).

4 The messenger of the covenant is “God’s own self-revelation, the pre-incarnate Christ of the
numerous OT Christophanies” (Kaiser 1982:225).

Page | 71

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

@y YUNIBESITHI YA PRETORIA
Promised Land, to prepare their way so that they will have success in
conquering the Promised Land.”In light of this basic perspective Stuart
concludes:

Malachi 3:1 and 3:23-24 [4:5-6] together constitute one of Malachi’s
special contributions to prophecy. They are the most detailed Old
Testament contexts indicating that the coming of the Messiah would be
preceded by a precursor who would announce the need to prepare for
his coming. In this regard Malachi is even more explicit than the more
famous verses from Isaiah 40:3-5 . . . that speaks of the ‘voice’ that
announces the messianic advent (1998:1352).
From the foregoing, it is obvious that several scholarly positions have been
noted with respect to the identity and or identities of Malachi’s eschatological
figures. There are those who hold that mal'dkhi (“my messenger”) is the
prophet himself (Malachi), an unidentified prophet or a prophetic harbinger,
with the malakh habhbherith either as an angel, imprecise eschatological figure
or a priestly envoy and ha’adhén is God or Yahweh. On the other hand, some
scholars have chosen not to identify the messenger, while others have decided
to go for a messianic-Christological interpretation. In this paper, my
conclusion is in line with that of Snyman (2006:1043), “The three figures
mentioned are references to two persons, the one human and the other divine.
The messenger of Yahweh (mal'dkhi) is identified as indeed the prophet
Malachi. A later redactor saw the prophecies of this prophet as the

preparation for the coming of Yahweh himself.”

2.2.2.2. The Duties of the Eschatological Messengers in Malachi

What then are the duties of Malachi’s eschatological messengers in the light of
the conclusion that the three characters indicated in 3:1 are allusions to two
persons: one divine and the other human? What is of major concern in
Malachi 2:17-3:5 is “the question of Yahweh'’s justice in view of his failure to

come to his people” that is, although Israel has physically returned from exile
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there was a lingering feeling of exile. For, far from the nations flocking to
Jerusalem (Isa. 2:1-5; 4:1-3), Israel was still subject to foreign rule. It seemed
that, for Malachi’s audience, the righteous suffered while the wicked

prospered (Watts 2000:68).

Again and indeed, for those living under Hellenistic rule, it did not seem that
the exile was over. It is against this backdrop that the promise of Malachi 3:1
is stated: A messenger will be sent to prepare the way for Yahweh'’s return to
his temple. Malachi 3:1 speaks of a messenger, who later is identified as an
eschatological Elijah (Mal 3:23-24 MT; Mal 4:5-6 LXX), that will be sent by God
in order to bring about reconciliation (Collins 2007: 136) and herald the
Messiah as God’s agent (Hooker 2001: 35).

Although Malachi 4:5-6 is never mentioned in Mark, John the Baptist is
portrayed, throughout the Gospel, as the “eschatological Elijah who has come
into the world again... and has accomplished his role as precursor of Jesus,
the Son of Man” (Ohler 1999: 465-66). In Mark’s entire gospel, John the Baptist
is portrayed as the returned Elijah; that is, as the one preparing the way for
the Messiah (Collins 2007:136). In the citation from Malachi and Exodus, in
verse 2, John the Baptist is identified as the eschatological Elijah who will
make ready the arrival of the Messiah. Likewise, in Mark 1:3 John is identified
as the phone boontos en te eremo (the voice crying in the wilderness) from Isaiah
40:3.

To better understand the implications of John’s association with the phone
(voice) mentioned in Isaiah, one must therefore take a look at what Isaiah 40:3
proclaims. This promise, of Yahweh’s return, which will bring about the end
of the exile, is a promise that was spoken in Isaiah 40. In 40:3-5 Isaiah uses
imagery to call for the preparation of the way for Yahweh’s “triumphant

return to his people” (Watts 2000:77). It can therefore be understood and
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stated that one of the duties of the eschatological messengers in Malachi, is
the mission of Yahweh’s forerunner “preparing the way of the Lord” (Mal.
3:1). In other words, the identity of Yahweh’s forerunner defines the content
and nature of the preparation of the Lord’s way. The introduction of the
messenger of Yahweh, who will be sent to prepare Yahweh’s way for His
return to His temple, intensifies the ethical uniqueness of the book of Malachi

and marks a significant contribution to eschatological dimension of the OT.

Again, another task that is noticeable within the text of Malachi’s
eschatological figures is the duty of “the Lord’s coming to His temple.” In the
books of Ezekiel and Zechariah, Yahweh’s coming to His temple means
restoration and salvation, but in Malachi, the Lord’s coming to His temple is
not for salvation but for judgment. Since this is Yahweh’s solemn promise, it
will be fulfilled. The people expected justice. They explicitly asked for
Yahweh who metes out justice and prophet's response is that “’the Lord’

himself will suddenly come to his temple."

In Malachi 3:1, the announcement is within the context of the day of the
arrival of the messenger of the covenant. But it is an unbearable one, #imi
mekhakel "eth-yom b6’0 “But who can withstand the day of His coming?”(3:2).
The question, “who can bear/endure/ resist/ withstand the day of his coming?
And who shall stand when he appears? Re-echoes Joel 2:11, ki-ghadhol yom-
yhwh wnora meodh iimi ykhilennii “For the day of the LORD is great and very
terrible; and who can abide it?” The question presumes, when the Day of the
Lord is near. The description carries the emblem of the traditional
characteristics of the Day of Yahweh of judgment and security (Cheung
2001:55).
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The meaning and significance of the Lord’s sudden coming to his temple
requires further careful investigation and this is reserved for the exegetical
chapter of this study. But suffice it to say here that Yahweh’s coming to His
temple in the form of His (covenant) angel would guarantee a dual role of;
namely, cultic restoration and Yahweh'’s righting of past wrongs and the
reversal of sinful societal order in the overall context of the eschatological day
of Yahweh. The preliminary question raised by the people with regard to the
justice of, is answered. The Lord Almighty would come as the sovereign Lord
of the nation to enforce His covenant (3:1). Yahweh is to come unexpectedly,
and His day is to bring judgment upon the godless; but for those who fear
God, ‘the sun of salvation” will shine forth. In this way, “Yahweh still remains
the God of justice” (Snyman 2006:1043). As Clendenen (2004:238) notes,

Right behavior is grounded in the redemptive dimension as response
of gratitude consistent with what God has done in the past. It is also
grounded in the eschatological dimension as confidence that the God
who began his work of righteous redemption will complete it,
eliminating evil and vindicating the righteous, establishing justice and
peace. God’s faithful love in the past as elaborated in 1:2-5 and the
coming day of Yahweh announced in 3:16—4:6 together were to be the
motivating factors for all the exhortations in the book.
As is third-Isaiah, Malachi delivered his message after the exile which had
scattered the people of the nation of Israel. Even though their eschatological
hopes agree in content with pre-exilic prophets, insofar as they envision the
future events ‘in the land’, they seem to presuppose a different social
situation. Both prophets restrict the eschatological hope to a specific group
within the nation of Israel. This group seems to consist of people who have an
actively and vigilantly covenantal framework, despite the upheavals of the
exile. This change marks the onset of a new consciousness of community that

is not forged along the traditional understanding of ethnicity. In this way,

Malachi contributed to the production of a radical redefinition of the identity
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of Israel, which departed from the one employed by pre-exilic prophets.
Israel is never any more defined over against foreign nations, but over against
its own members, who are going to be excluded from partaking in the

eschatological future.

2.3. SUMMARY

This chapter began with the aim of representing definite contributions and
conclusions from some erudite scholars who have tried their intellectual
abilities on the prophets for scholarly exegesis. In it, an even more restricted
perspective was provided. The purpose of these concise presentations as
stated earlier, was to set a perspective for the present work. In the process, it
reflected on the prophet, prophecy prophetic books, and eschatology.
Although the nature and social functions of Israelite prophecy is difficult to
determine, it is argued that prophetic activity in ancient Israel and Judah was
basically —i.e. with regard to its meaning and function, but not in its forms
and formula—similar to prophetic activity elsewhere in the ancient Near East.
Prophecy in the ancient Near East was one form of divination among many. It
consisted of encouragement in threatening situations, prophetic criticism
directed against specific addressees concerning specific issues, denouncement
of specific enemies (external and internal), warnings and threats aiming to

avert the calamities announced.

In their capacity as bearers of God’s words to His people, the prophets
prepared ideologically the survival of Israel through the catastrophe of the
exile and furnished part of the foundation for Israel's future existence as a
“pariah community” in the world of nations. They also, of course, provided a
model of religious discourse that found its continuation in the Christian

developments of the Biblical tradition. The prophetic books on the other hand,
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as a literally genre is a clear manifestation of a subcategory within that of
Israel’s authoritative books. They are associated with a prophetic personage,
and no prophetic book is associated with more than one prophetic personage.
The prophetic books are certainly about hope and provide instruction from
the deity himself about the proper way a member of the g¢hal yisra’el should

behave and live.

The creators of prophetic books are seen to have selected the spokesmen for
Yahweh from a large corpus of materials that would have existed based on
their prediction of the fall of Jerusalem, Judah or Israel or their prediction of
divine punishment for unacceptable acts. While early history of Israelite
prophecy is complex, Israelite prophecy and prophetic books are eminently
historical in setting and content. Within the prophetic collections are
classifications such as visions (hazon), word or matter (dabhar), elevated matter
(massa’), utterance or whispering (n¢um), hymn of petition (tpillah), woe (hdy),

as well as other genres and phrases involving sympathetic magic and signs.

The study further investigated the attempts to relate prophecy via its
eschatological affinity. Since eschatology is a broad term that is applicable
both to prophecy and to apocalyptcism, a distinction was made between
prophetic eschatology and apocalyptic eschatology. This study however
focused on prophetic eschatology which is the dimension employed by the
people of God when they are essentially free from outside influences and
have the ability to make choices with respect to how they live as the people of

God.

In Malachi, the prophet’s eschatological vision included the prospect of
purifying judgment for God’s people. The Lord Almighty would come as the

sovereign Lord of the nation to enforce His covenant (3:10). Yahweh is to
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come unexpectedly, and His day is to bring judgment upon the godless; but
for those who fear God, ‘the sun of salvation” will shine forth. The idea that
Yahweh will send a messenger before his own final advent (Mal.3:1) is only
found in Malachi. The introduction of Yahweh’s messenger, who will be sent
to prepare Yahweh’s way to his temple, intensifies the ethical uniqueness of
the book of Malachi and marks a significant contribution to eschatological
dimension of the OT. The coming of Yahweh in the form of his (covenant)
angel would guarantee a dual role of; namely, cultic restoration and Yahweh's
righting of past wrongs and the reversal of sinful societal order in the overall

context of the eschatological day of Yahweh.
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CHAPTER III
THE TEMPLE IN ISRAEL’S PROPHETIC TRADITION

During the period of the OT, the phenomenon of prophetic speech is
observable in Israel from the monarchical era to the post-exilic era. While it is
true that not all the prophets of Israel left deposits of oracles, one finds traces
of such early prophetic traditions in the Torah that reaches over from the
tradition of Moses to the prophetic literature from the Persian period of the
Second Temple. The traditional prophetic heritage may not necessarily be that
of envisaging future events but of devotion to morality and truth that can
guarantee a very colourful and positive future for Yahweh’s people. The aim
of this chapter then, is to simply and briefly demonstrate an understanding of
the idea of the temple as expressed by the prophets/ prophetic books. Such
understanding is necessary in the light of the prophetic criticisms of the

rituals of the temple.

3.1. CONCEPTIONS OF THE TEMPLE

The term “temple’” in this study refers to the conceived house for Yahweh,
consecrated or set apart for sacred usage. David's son, Solomon,! was
responsible for the building of the first temple in the 10" century BCE. This
was however demolished by the invading Babylonians in 587 BCE. In 515
BCE, the returning exiles reconstructed a moderate temple and it was further
remodelled on an impressive magnitude during the Hellenistic period. This
remodelling was started by Herod the Great in 20 BCE and could not be

accomplished until around 60 CE, only to be demolished later. The Bible is

1 The architecture and design of Solomon’s Temple, also known as the First Temple, has been
a perennial subject of scholarly debate and has benefited from several important studies
including its symbolism and religious significance (Hurowitz 2007:63f.)
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replete with texts that demonstrate the fundamental role that the temple
played in Judah. During the Persian period (and the late Babylonian period),
the restoration of the temple became a focal point of discussion for biblical
writers (Carroll 1994:34-51; Janzen 2002:490-510). My concern therefore, in the
following sections is simply to represent the prophetic view of the temple in
the post-exilic community of Yehud. However, before focusing attention on
discussion of the post-exilic prophetic conception of the temple as well as its
criticisms, there is a need to present a brief assessment showing how temples
were viewed in biblical Israel and how the prophets understood the temple in

their different contexts of ministry.

3.1.1. Temples in Biblical Israel

In his literary analysis and synthesis of temples in Semitic literature, Smith
(2007:3) attempts to demonstrate how deities and their characteristics are
shown or relayed through temples in addition to various means of how the
ancients situated their relationship to deities via temples. He identifies such
means of relationships as “intersection, recapitulation, participation, and
analogy (or homology).” At the centre of intersection between a divine
presence (theophany) and human presence (pilgrimage) is temples. Here,
ritual provides the context for divine presence with benediction from the side
of the divine and human presence of priests and pilgrims with offerings from
the human side. This kind of ritual activity in biblical texts has resulted in
various significant studies reflected in commentaries on Leviticus and

Numbers (Smith 2007:3-4).

Since temple architecture embodies and conveys several divine narratives,
temples thus may summarise the understanding of the deities. For example,

in 1 Kings 6-9 the cultic fittings and decorations of the Jerusalem Temple,
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conveys the narrative of the victory of Yahweh over the sea, his acceptance of
the offerings of the people, the accession (or re-accession) to the divine throne
within the divine house and the blessing of the people. Possibly, courtyard
symbols communicate Yahweh’s triumphant enthronement. As marked by
the presence of objects or cultic action, the Jerusalem may suggest the model
of the divine king ruling over the subjects, both divine and human (Smith
2007:6). Temples are regarded as a point of participation in the power of the
deities (cf. Pss. 46; 48:13-15), as holy, consistent with the holiness of the deities
(cf. Ps. 46:4-5) and both divinity and temples are treated in terms of size and
attraction (Smith 2007:11, 17). Temples do not only tell where the deities are
but what and how they are. Both focus on a variety of relationships that exist

between divinity and humanity (Smith 2007:21).

Van der Toorn (1995:2050) notes that sacred places that are marked out for
interaction and fellowship with the divine were grouped into two types in
Israelite religion, namely native sanctuaries and temples in city locations.
Native sanctuaries were discreetly designed with a constructed pillar or stone,
an altar made of stone or earth, commonly placed close a well or a tree. While
certain of these centres could hardly boast of a structural edifice, one can
easily recognise these open-centres sanctuaries as sacred or high places. In
these “high places,” occasional sacrifices and native festivals were held.
Divine images were neither present, nor was there any special care of the
deity by any staff. Though these sanctuaries were normally situated within
and outside the city centre, there were temples in city locations as well, that
were regarded as houses for divine beings. In his further elaboration, Van der
Toorn (1995:2051) highlights four basic underlying functions of the Syro-
Palestinian temple, namely; religious function, an economic role, juridical as

well as political functions. The reality and survival of a temple revealed the
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authority and wealth of the nation. There was a very close connection
between temple and palace such that people were firm and united in their

convictions about their sanctuaries.

Similarly, Dever (1995:607) identifies four basic characteristics of temples
namely; they are regarded as sacred houses for divine beings i.e. gods,
hallowed or religiously dedicated for holy use, priestly classes regularly
officiated in them and worship carried out in these temples was made up of
offerings drink and food to deities of fruitfulness and or fecundity. The
system of sacrifices within the temple is very complex. The cultic life consists
of rituals. The term cult refers to any ritual activity whether public or private
connected with homage to a deity. It includes every activity by which
individuals and societies crystallise their religious experience and life, and by

which they search for and attain interaction with God (Vaux 1997:271).

The adjective ‘cultic’ describes any ritual acts that associate human beings to
the domain of the deities. The systematised body of ritual acts that associate
human beings to the realm of the deities is known as “cultus’. The expression
could also be used lightly to denote to the organisation that sustains the
practices of all ritual acts. In this regard, one may speak of the ‘Temple
cultus,” as both the ritual activities of the temple and the temple as the
institution in which these activities are carried out. In its cultic sense, a ritual
is “a prescribed order of performing religious or other devoted service”
(Hrobon 2010:6). The term (ritual) as used in OT scholarship is a general label
for offering sacrifices, purificatory procedures, and related activities such as
fasting or prayer. In the religion of ancient Israel during the 1t and 2" Temple
periods, the main responsibility for performing and maintaining rituals were

assigned to priests (Hrobon 2010:6,12).
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3.1.2. The Temple in Pre-Exilic and Exilic Prophets

Considering the limitations of this chapter, the discussion below focuses on
the pre-exilic and exilic literary and textual conceptions or descriptions of
Solomon’s Jerusalem Temple in 1 Kgs. 6-7. While the concept of temples or
sanctuaries differs in each of Israel’s prophetic heritage, there are shared and
coherent elements (Ahn 2011:78). Prophets of the pre-exilic period highlighted
the temple as the house of Yahweh. Ahn (2011:78) notes that, “the Temple
Mount, Zion, was the cosmic center of the reign of God.” The extent to which
Isaiah himself may or may not support this so-called Zion theology, whereby
the temple had a prominent role to play, is open to scholarly dispute
(Williamson 2007:123). In Isaiah 6:1, the text shows that the prophet receives
his call and commission to a prophetic ministry in the temple at a time in
which it was covered with the influence of Yahweh. In this narrative
framework, it is argued that the concept of the heavenly sanctuary would
inevitably be coloured by the prophet’s idea of the earthly. While some
aspects of Isaiah 6 are imagined as taking place in the heavenly sanctuary,
Williamson (2007:124) notes,

It is now generally accepted that there is considerable degree of
overlap between the earthly and heavenly sanctuaries; . . . The eyes of
the prophet in the vision and of the reader in the text are, rather,
constantly redirected . . . between the heavenly . . . and the earthly
temple because we are not dealing with two different holy places but
rather of dimensions of God’s single dwelling place where the
heavenly community joins in praise with the earthly.

Isaiah’s perspective of both Yahweh’s throne and Yahweh's figure himself

exceeding the dimensions of the temple building, from a literary point of view

makes a simple contribution to ones understanding of the progress of a

theology of the temple and its worship in Israel (Williamson 2007:139). It was
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the place where the prophet was purified, called, responded to God’s call and

was subsequently commissioned (Isa. 6:6-8).

In the book of Micah, the prophet being contemporary with the prophet Isaiah
describes this as truly the sacred dwelling of God wherein Yahweh was
approaching (1:2). The message of the prophet concerning Jerusalem that
would become loads of ashes (3:12) was only as result of the injustice of their
rulers. In Jeremiah however, the prophet’s message took an undesirable
posture with respect to the temple. Here, he is recorded as drastically
opposed to the sacrificial cultus, maintaining that it did not form any part of
Yahweh’s worship (Jer. 7:22-23) (Barton 2007:112). He confronted all those
who held a misleading attitude and gratification in the temple, and thus set
their confidence and protection in it (7:4), and prompted their memory about
Shiloh’s sanctuary that was demolished (7:12). However, the prophet’s attack
was not simply about the temple as an institution rather it was for their

misleading notions and deceitful cultic attitude (Ahn 2011:78).

Furthermore, during the period of the exile, Ahn (2011:78) observes that the
temple was conceived as an emblem of the reestablishment of Israel’s
community. In Second Isaiah (also known as Deutero-Isaiah), during the
period that lies between Isaiah at the end of the 8th century and the end of the
exile imagined in Isaiah 40-55, Isaiah is noted to have proclaimed the prospect
of salvation and the reconstitution of Judah-Israel and Zion-Jerusalem (40:1-
2). The restoration of Zion-Jerusalem’s enthronement is described in Isaiah

52:1-3 (Berges 2010:555; Baltzer 1994:52).

Three realms which cannot be disconnected in Deutero-Isaiah’s theological
understanding are: the city and its destiny, the well-being of the land and its

people, and the sense of a final world order (Baltzer 1994:58). Yahweh is
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conceived alone as God who guarantees the balance between what is at the
moment breaking in (43:19, 28). During the restoration of Yahweh'’s people,
Ezekiel underscored the significance of the temple in two separate visions of
the temple. First, he observed the detestable things the people were doing in
the temple in Jerusalem (8:5-6, 10-11, 14-16), where Yahweh's wrath was
triggered by its desecration and the abandonment of the people. Second, he
saw that the temple’s sacredness (40-48), was re-established and the glory of
Yahweh reappeared again in the temple, making it his abode (Ahn 2011:78).
Chapters 40-48, with their vision of the restored temple, constitute one of the
peculiar master-pieces of the book, combining both drama and reality (Joyce
2007:145-147). Joyce (2007:151) citing Kasher (1998:192, 194) notes that, “It
would appear that Ezekiel views the entire utopian world built in chs. 40-48
through anthropomorphic glasses, mainly in the sense that he envisages the

Temple as God’s permanent house or abode.”

Additionally, Ezekiel 47:1-12 presents a fascinating picture of a river flowing
from the temple, and down through the desert to make every living creature
and the trees bearing fresh fruit. With this prophetic vision of the new and
glorified temple, the prophet inspires the anticipation and optimism of the
land’s restoration and the salvation of the people. Yahweh will now publicly
manifest himself and dwell in this city and temple, a location or home that
will remain once and for all distinct from the ambits of ethical and ritual
pollution (Ahn 2011:78). In these chapters (40-48), several rituals are
mentioned. Joyce (2007:152) says:

Ezekiel 40:38-43 allude to a chamber where the burnt offering was to be
washed, and tables on which the various offerings were to be
slaughtered. Ezekiel 42:13-14 refers to chambers where the priests shall
eat the most holy offerings and also deposit their special vestments
before going out into the outer court. Animal sacrifice is, then, to be a
teature of Ezekiel’s new Temple.
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A very remarkable statement at the end of Ezekiel 42 is the verse that
indicates a wall around the temple area that will serve as a differentiation
with respect to the intensity of sacredness even as the various locations of
their accomplishment are specially demarcated (v. 20; cf. 44:23). Here
divisions, gradation, degree, access, are the themes fundamental to the
address (Joyce 2007:152). Simon (2009:416) stresses on the reason for this kind
of spatial demarcation when he says that the essence of the temple rituals was
to preserve the continuing procedure of cleansing, the cleansing of such
unavoidable contamination and iniquity. The crucial and burning issues are
that of providing opportunities as well as arrangements for the cleansing of
the pollution and contamination of the people that made Yahweh send them
into captivity. In Ezekiel’s theological construct, there is a clear connection
between the ideas of the Most Holy place and the Altar of Yahweh. The Most
Holy place to him is an emblem of Yahweh's abode (kabhodh Yhwh), while the

Altar represents the venue of purification.

This vision as noted by Simon (2009:416) is in dramatic disparity with the
previous vision of the temple in Ezekiel 8. In about 592 BCE, Ezekiel was
divinely conveyed back to Jerusalem in order to view the temple still-standing
and to bear testimony to the detestable and wicked atrocities that the people
of Israel were perpetrating there. Afterward, Yahweh disconnects his
manifestation and predicts the demolition of His house (i.e. the temple) and
the deportation of the remnant back to Babylon. In the restoration vision, the
kabhodh (i.e., glory), which is the representation or emblem of the divine
manifestation, comes back to the reconstructed Jerusalem temple, while the
designation given to the city from that time onward would be Yahweh
shamma" (“Yahweh is Present” Ezek. 48:35). This is essentially a magnificent

theocentric note for a Yahweh-centred biblical book to end (Joyce 2007:160).
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Simon further observes that the theological heritage of the priestly class to
which the prophet (i.e., Ezekiel) himself is a beneficiary centres on the
temple’s function and its rituals for handling the various transgressions and
pollutions of the house of Israel. The temple to him remains a venue of
purification, constant, uninterrupted and seasonal, particularly of the people’s
contamination. There is contamination from normal and everyday living,
such as pubic emission, monthly discharge from the womb of women and
female primates who are not pregnant, contact with dead bodies, handling of
unholy items, all of which makes one inaccessible to holy venues. This is in
addition to such contamination arising from idol worshipping and the
infringement of human rights. Israel’s land also needs regular and seasonal
cleansing, and as such when their accumulated and collective iniquity
surpassed what the temple can accommodate in order to attain cleansing,
they were subsequently ejected from their homeland to a strange land (Simon

2009:417).

What is clear from the foregoing exploration of the pre-exilic and exilic
prophets” understanding of the temple is that the temple is the abode of
Yahweh, the God of Israel. The prophetic emphases on the temple provided
the Israelites with national security and uniqueness as well as making a
significant contribution to ones understanding of the progress of a theology of
the temple and its worship in Israel. This understanding of the temple no
doubt persisted even in the period of the exile regardless of the nation’s
tragedy of about 587 BCE. In their restoration vision, the exilic prophets
positioned the restoration of Israel in the temple. Although there was no
temple, the anticipation of the renewal of Israel rested in the Temple. This to
some reasonable extent may have served as a viable alternative the prophets

of this period had with which to animate those who were in exile in order to
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arouse or stimulate their identity as a nation and their religious integrity (Ahn

2011:79).

3.1.3. The Temple in Post-Exilic Prophetic Heritage

While there have been discussions on the consistency and inconsistency of the
religion of Israel after the exile (Blenkinsopp 2009:33), at the same time there
is generally recognised a change in religious awareness during the restoration
period. Included in this transformation, is the essential role the temple played
(Ahn 2011:75). Ahn upholds that in the post-exilic era, the understanding of
the prophets with respect to the temple is that of an emblem of the restoration
of Yahweh’s faith community and a representation of an eschatological

groundwork.

An exploration of the post-exilic prophetic understanding of the temple
demands however, a brief illustration of the historical conditions of the
province of Yehud. It is assumed that in the Persian Period? Israel was in need
of a reformatted identity, a new ‘viable self’. Three ideas are implied in this
sentence: the Persian Period is seen as an era following the radical changes
caused by the Exile and return, Israel is considered as a community of people
worshipping Yahweh and identity is seen as a group of symbols shared by the
majority of the community and which helps cope with reality (Becking

2003:18-20).

2 Over time historians have to broaden their focus beyond what the HB/OT suggests for the
period and now seem to operate with the idea that history should describe it as the “Persian
Period” rather than “Post-Exilic Period.” This terminology implies that the study of this era is
more complex and comprehensive than the study of the references to Jerusalem in the years
covered by Ezra, Nehemiah, Haggai and Zachariah. However, given the focus of the biblical
sources, in comprehensive histories of Israel, this era is still also called the post-exilic period
and these expressions are used together in this study (Moore and Kelle 2011:397), see also
Carter (1999:294).
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Miller and Mays (2006:487) focus on the nature of religious practice in Judah,
including questions about the potential location and functions of a new
temple and the possibility of ongoing cultic practices in the ruins of the
Jerusalem temple. For Moore and Kelle (2011:371), while people and towns
remained, all important social and cultural systems fell apart, leaving a poor
and scattered population with no meaningful unifying social or economic

structures and no important political or national activity.

Oded (1977:478-79) cited in (Moore and Kelle 2011) provides a convenient
example of this perception. Although he argues that the destruction and
deportation were limited in scope, with even the Jerusalem temple perhaps
surviving to some extent, Oded asserts that life in Judah was radically
disrupted to the extent that the remaining society was marked by
“depression, lack of confidence, economic poverty, and political and national
inactivity.” However, when Babylon fell to the Persians (539BCE) the
destruction of Babylon led some of the Judean theologians (Levites) to
interpret this event as a sign of salvation for Zion along with the rebuilding of

the cities of Judah and of the temple (Groenewald 2003:235-237; 299-300).

The post-exilic community is seen as a society with a population that is
proportionally representative of all kinds of people of interest, with at least
three constituent groups: The first band consisted of those who were left
behind, in Judah following the tragedy of 587 BCE. The second encompassed
some who had come back from Babylon in the company of Sheshbazzar in the
early period of influence of Cyrus (Ezr. 1:7-11). In the third group, were a
number of Judeans who may have come back from Babylon in the company
of Zerubbabel and Joshua, a few years prior to the preaching of Haggai, and
thus were struggling to reestablish themselves (Bedford 1995:72). There was,

indeed, for those who had remained in Palestine, those who had returned
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from exile were a danger in that these returnees would apply their family
rights and privileges from the property on which the remnants had staked
their livelihood (Albertz 1994:444).

Thus, a disagreement amid two groups: “people of the land” and “people of
Judah” (returned exiles), was anticipated (see, Ezr. 4:4-5). Surely, there may
have been a different understanding of their situation among the returned
exiles due to the different times from which they returned. Those who arrived
earlier would be less passionate and patriotic about the rebuilding of their
community than those late arrivals owing to the fact that the early arrivals
were already familiar with the difficult economic and social realities that were
very distinct from the restoration vision of Second- Isaiah (Ahn 2011:79-80).
What therefore was the prophets’ perspective of the temple under these
circumstances? No doubt, their perceptions were fashioned and coloured by

the peculiar conditions they faced.

During this period, two emblems of great significance for Ezra are the Temple
and Torah. Ezra makes clear the significance of the temple for proper and
adequate worship of Yahweh. A literary analysis of his narrative indicates
that he wanted to underscore the significance of the temple not as a building
as such, but as the place for a correct celebration of the Passover-festival. This
system of reflection is seen as having divine (Ezr. 5:1-2) and imperial (Ezr. 6:1-
5) support (Becking 1999:257-262). The Second Temple is actually portrayed
slightly in Ezra 6:3-4 in the letter to Cyrus the King (Carroll 1994:35).

Biblical documents from the Persian period accentuate the centrality of the
Temple. The most important agenda of Ezra’s visit to Judah was principally
concerned with the normalisation of the cult in Jerusalem. According to Ezra

7, concern for the law is articulated within the cultic structure which the letter
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is mostly concerned with. In other words, the context of the royal decree of
Artaxexes points out that the question of imperial authorisation of Torah
cannot be studied properly in isolation from the rest of the royal writ (Lee
2011:177). Lee aptly puts this observation thus:

The most noteworthy thing about [Ezra 7:15 — 24] is that it seems to
relate more to installing a Temple-cultus than to promulgating a Law.
And in fact Ezra’s reaction in verse 27 stresses only this aspect of the
decree: ‘Blesses by YHWH, the God of our fathers, who put such an
idea into the heart of the King, to adorn the temple of YHWH which is
in Jerusalem.” Verse 19, though not using the term “confiscated,”
nevertheless unmistakably echoes the terms of 1.7ff in which Cyrus
authorized and promoted the original rebuilding of the Temple. This
does not exclude that, since both bureaucracy and religion are strong
for doing only what has solid precedent no matter how irrelevant it
may be to the present need, again now Ezra may have received vessels
and free-will offerings for Temple-cultus as a token of approval for his
religious mission of quite different type (2011:177).

Temples were not ordinary symbols to the Achaemenids. Thus, from their
standpoint, temples were a vital connection between local religious societies
and local economic activity, from which they could logically derive
meaningful political advantage. The temple and its cult are fundamental to
the economic makeup of ancient Near Eastern society. The HB thus confirms
that the Persian political evaluation of the centrality of the temple to Judean
life was indeed proper and adequate. There are numerous texts in the Bible
that demonstrate the essential role that the temple played in Judah. During
the Persian period the restoration of the temple became a focal point of
discussion for biblical scholars (Lee 2011:178-179; cf. Carroll 1994:34-36, 45-51;
Janzen 2002:490ff.). Blenkinsopp clearly explains the strategic social and
economic impact of temples in the Achaemenid context when he says:

Many of the larger temples throughout the Achaemenid empire were
wealthy institutions with their own land holdings and work force, their
own capital in specie and produce from which they advanced loans,
serving more or less the same function as banks and credit unions
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today. Stimulation of the regional economics by temples serving as

storage and redistribution centres, to the evident advantage of the

imperial exchange, helps to explain why they were supported by

successive Achaemenid rulers (Blenkinsopp 1991:23).
Both prophets and historians of the Persian period are characteristically
interested in the accurate restoration of religious life in Judea which was
disrupted by the Babylonia invasion. Middlemas (2005:123) aptly notes, “The
Babylonians thoroughly disrupted the ability of Jerusalem to function as a
political and religious centre through their termination of the influence of the
Davidic line and the priests of the temple.” Thus the volume of instructive,
reflective, interpretive, and oracular dialogue about the destruction and
restoration of the temple, describing the various theological and ideological
perspectives dominant at that time, bear witness to the leading position of the
temple in the social, economic, political and religious dimensions of Judeans’
national identity (Lee 2011:179). In the light of the traditional and central role
of the temple in society, the one institution in Judah that had the potential to
embody the local administrative organisation, having been staffed by leading
individuals who represented religious and intellectual leadership in ancient
Israel (Blenkinsopp 1995:66-114), one may be correct to assume this to be the
reason why the Achaemenids’ political strategy toward the Judean province

was primarily focused on the Temple in Jerusalem

Within the prophetic books, the temple is at best a textual one; it lacks specific
detail and reference, and thus may be either the first or the second temple.
The suggestions made by the text may not even be that specific, so that the
temple referred to is purely textual and fictional (Carroll 1994:37). Prophetic
texts that are treated as clearly the outcome of the “Temple of Restoration” or
“Second Temple” period are those of Haggai-Zachariah-Malachi. In Ezra 5:1-

2, the prophets, Haggai and Zachariah are connected with the reconstruction
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of the second temple. Efforts toward the rebuilding task of the temple are
presented in a predictive manner and the reconstruction process is described

as a widespread venture in Haggai (Carroll 1994:37).

Clines (1994:66) observes that the Temple of Restoration was not simply a
building constructed by the Judeans; but in addition, it was an intellectual
piece built by prophet Haggai. The rebuilt temple in Haggai’s construction
links with ‘glory’, and ‘glory” links with silver and gold, silver and gold
connects with national disorder and national disorder in turn links with the
appropriate time for the reconstruction of the temple. The ‘temple” in Haggai
is conceived as the ‘the place of Yahweh's presence’, a symbol of Yahweh’'s
glory with an eschatological significance, a centre of God’s self-manifestation,
a centre of divine worship, a place of human meeting with the divine, a social
centre, required for both Israel’s survival and a focus of a universal religion,
thus a religious center of the world (cf. Isa. 2:2-4). It is further conceived as a
channel of salvation, an emblem of, or a channel for the community’s
autonomy and distinctiveness as well as the economic and administrative

centre of the post-exilic Judean community (Clines 1994:67-70).

Haggai, having clearly announced the critical mission of the reconstruction of
the temple (1:2-7, 14), shows no defence for self-interest in the light of the
situation of the temple of Yahweh. While lack of resources on account of the
harsh economic situation has been noted as an excuse for the people’s neglect
or refusal to rebuild the temple, the curses of Haggai 1:5-11; 2:15-17 are
interpreted to be the result of cultic or ethical infractions (Bedford 1995:74). In
his diagnosis and explanation on why there was a delay or neglect in the
reconstruction of the temple, the simple causal explanation, namely; poor
economic situation as a factor responsible for the neglect or delay to

reconstruct the temple (1:6), is turned into neglect or delay to reconstruct the
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temple as a reason for the poor economic situation (1:9-11). Thus Haggai's
theological presuppositions reflect the religious idea of his time. Japhet
corroborates this understanding when he says:

Since all misfortunes are perceived as punishment, the depressed
economy is to be seen similarly as punishment for a sin. Against the
general background of this view, however, Haggai's way of
understanding the sin represents a significant innovation. The national
sin of Israel, according to him, is the failure to build the Temple! It is
this sin which is responsible for all the calamities, and a change in the
people's fortune hinges entirely upon its correction (Japhet 1991:229).

Another inventive dimension of the prophecy of Haggai is the declaration
that the survival of the temple guarantees the economic prosperity of the

nation. Assis says in his explanation:

This point is reiterated several times in the book. In his first prophecy,
Haggai attributes the two central economic problems - the drought
(1:10-11) and the failing agriculture and economy (1:6) - to the nation’s
tailure to build the Temple. This would seem to suggest that the
building of the Temple would solve these two problems. Until now the
people have postponed the building out of a need to achieve first
economic stability. Haggai takes the opposite view: the harsh economic
conditions are the result of the absence of a Temple and, therefore the
economic situation cannot be improved without building the Temple.
In his third prophecy, Haggai goes so far as to assert that the
connection between Temple and economy is direct and immediate:
There will be a dramatic improvement from the very day of the laying
of the foundations (2:15, 18) (Assis 2008:6).

In chapter 2 of the book of Haggai, the prophet’s essence of the divine house
is that of a stock market, or centre of the creation of wealth. It appears more
like a royal taxation centre than a holy house. In this regard, the absence of a
divine house is explained to mean the reason for the nation’s economic
hardship and deprivation and thus the function of such a rebuilt divine
temple must be seen in terms of its ability for wealth creation (Carroll

1994:41). Thus at the moment the temple’s foundation was laid, the blessings
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of Yahweh were assured (Hag. 2:18-19). Additionally, the temple’s
reconstruction is associated with the coming back of the rule of Yahweh, in
Jerusalem (Hag. 2:20-23; cf. Meyers and Meyers 1987:68). Thus the rebuilding
of the temple will bring near economic prosperity and political revitalisation.
Here lays the prophet’s understanding of the temple, namely that of an
emblem of the restoration of the Judean community that extends to the future

in an eschatological manner (Ahn 2011:81).

The prophet Zachariah is also considered in close connection with Haggai as
one who promoted the building of the second temple. Both prophets
appeared together in the book of Ezra (5:1-2; 6:14). Marinkovic (1994:96)
argues that in his message, Zechariah only advocates an idea of the living
community in Jerusalem. “In short the basic issue of Zechariah 1-8, concerns
the renewed establishing of the relationship between Yahweh and his people
in Jerusalem.” While Haggai emphasises the restoration of the temple,
Zechariah on the other hand is concerned with the building of Yahweh’s
community in Jerusalem (Marinkovic 1994:102). Stressing further on the
internal reason behind the building of the temple in Zechariah’s message,
Marinkovic (1994:103) states:

The rebuilding of the temple does not serve as an end in it self . . .
Rather; it is a symbol and visible sign of the relatedness of God and
God’s people and their living together as a community in Jerusalem.
Thus, the temple will become a visible sign of the renewal of the
Covenant, the relationship between YHWH and his people, but the
actual goal is the renewed community itself, the community that exist
between God and God’s people and not the mere building of the
temple
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While Zechariah’s visions® give little attention to the temple itself (Petersen
1991:92) viewing its completions as a future event (cf. Zech. 6:15) (Japhet
1991:219), in Zachariah (8:9-13) Carroll (Carroll 1994:43) notes that the
prophet, describes the temple of the restoration as a focal point of economic
activities, and that the economic expansion and growth of the nation is
directly connected with the temple’s construction.* According to Zechariah
(1:12-17), the delay in the rebuilding of the temple was on account of the fact
that Yahweh had been absent from Jerusalem after the tragedy of 587 BCE
and was now set to return to Jerusalem (Zech. 2:14, 16). Bedford states that:
“Yahweh’s return to Jerusalem precipitates the rebuilding of the temple and
the renewal of the divine presence in Jerusalem will ensure prosperity for the

whole land (Zech. 2:10-17)” (Bedford 1995:82).

The expression of hope and confidence that such a day would witness the
termination of business in the temple (14:21), is simply symptomatic of the
fact that the temple is a type of commercial city, known for trade and
commercial operations. The sacred language of 14:20-21 may represent a hope
for the alteration of Jerusalem (the temple city) from being a business centre to
solely a cult centre (Carroll 1994:43). While eschatological features do not
manifest in Zechariah as they were in Haggai, however, the reconstruction of
the temple implies the restoration of Yahweh’s community followed by both

economic and political aspects.

3 Carroll (1994:41) examines the literary device of the prophet’s night visions which focuses
on the rebuilding of the temple in various ways and is a highly reflective construction.

4 Other facets of the temple language and routine are used in Zachariah. For example;
Yahweh’s mountain of hosts, the sacred hill (8:3) or the clothing of Joshua the High Priest
(3:1-5), visions or oracles about the day of Yahweh, when all parts of Judah and Jerusalem
would be sacred, hardly afford any concrete information about the temple (Zach. 14:20-21)
(Carroll 1994:43).
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In the study of the temple and its role in the corpus of Isaiah 56-66,° it is
argued that the attempts to gain control of the temple by competing groups
plays a dominant role in the Trito-Isaiah’s material. The temple construction
serves as an incentive for the development of the Isaianic prophecies, with the
central issue being that of the possession of the temple (Middlemas 2007:164-
165). While the temple has already been completed and the round of sacrifices
are being offered, there appears to be a population of the people who are
engaged in apostate worship practices (57:3-13; 58:1-5), of illicit cultic rituals
(Smith 1995:155-59), and a crisis of faith in the absence of the manifestation of
promised wealth by the earlier prophets following the completion of the
temple (66:6), thus giving rise to the observation that the temple does not
symbolise the full measure of significance which had been expected of it by

the people (Peterson 1991:93).

While one can observe the prophetic pronouncement of judgement (57:13;
65:11-15) on the one hand, Yahweh'’s consolation of his people is celebrated in
the temple’s mount in Jerusalem (66:10-14), on the other hand. In the nucleus
material (60:1-63:6), the prophet considers the sanctuary in Jerusalem as only
a mirror detail within the greater scheme of the advent of Yahweh'’s planned
redemption. The message of this section radiates with themes of salvation,
joy, celebration and blessing which are described differently as the wealth of
nations flow into Jerusalem. There is no trace of indictment here since the
focus is basically on the fulfilment of the anticipation of the earlier promises
of Second-Isaiah and through it, the turnaround of the awful predictions of
Proto-Isaiah (cf. 60:1-2, 17-19 and 9:1-3; 60:3, 5, 14, 17 and 2:1-4; 60:14 and 12:6;
62:4 and 1:7; 62:10-12 and 11:10). Thus as Yahweh’s people are being blessed

5 Usually referred to as, Trito-Isaiah, see Berges (2009:575-596 (578).

Page | 97

© University of Pretoria



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA

Q@ YUNIBESITHI YA PRETORIA
through his intervention, the temple will be blessed as well (Middlemas

2007:169-170).

In these core sections, the temple serves as a medium of expressing the
restoration of the economic buoyancy of the people. These restoration
blessings of the new era result in the rebuilding of the temple and the
recommencement of ritual activities in it (Middlemas 2007:171). As the place
of the righteous ruling of the transcendent and the occupant of a cosmic
throne; of the God of Israel who is concerned with the poor and oppressed,
66:1-2, and locus of the divine intervention in history, the prophet thus seeks
to exhort the people to align their attitude to the ethical demands of Yahweh
in preparation for his imminent advent (Middlemas 2007:182). The temple
thus, functions as both a symbol of divine judgment and consolation in Trito-
Isaiah. An innovative aspect of the temple in Trito-Isaiah however, is the
recognition given to foreigners and the eunuch within his (56:3-8); the
question about the human temple (66:1-2) and the imaginative idea of the
temple as the prayer house for every nation (56:7), which invariably goes
outside the narrow confine of ethnic traditions and national cult (Ahn

2011:89).

In the book of Joel (1:9, 13, 16), the prophet is obsessed with a termination of
cultic activities from the temple. The explanation given with respect to the
interruption of the temple ritual acts were teeming and swarming
grasshoppers (1:4, 7, 10) and a terrible famine (1:11-12). In this regard, the
critical and urgent problem of the people was the obstruction of the offerings
to Yahweh in the temple, since the ritual ceremonies in the temple were
intimately connected with the fate of the community. In this however, one still
sees the same post-exilic prophetic heritage that treats the temple as an

emblem of the revival of the people (Ahn 2011: 82).
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The eschatological vision of the restoration of the community is expanded
into several facets. The day of Yahweh (yom yhwh) is underscored as the day
of judgment and destruction (1:15; 2:1-11). Nevertheless, Yahweh’s residing
in Zion, his sacred mountain is a shield and protection for his own people
(3:16-17). Despite the fact that the temple had been a place of sorrow and
disappointment, lacking in offerings or the shouts of joy and gladness (1:13-
16), it would be turned into the centre and well-spring of gladness, from

which the divine benedictions are made manifest (Ahn 2011:82-83).

In Malachi, the prophet’s references to the temple deal with questions about
altar pollution and acceptability (or otherwise) of offerings on the altar (cf.
1:6-14; 2:13; 3:4). The explanations given for this are not only hard economic
reality but more critically, disillusionment and gloom arising from the lack of
confirmation of the words of the prophets, that a new, more prosperous and
glorious, messianic age was about to manifest itself at any moment. The tidal
waves of enthusiasm that had been created by the preaching of earlier
prophets had by then crashed on the rocks of reality. The disillusionment of
the postexilic Jewish community was prompted by several theological
misunderstandings, including the expectations for wealth that Haggai had
promised once the second temple was rebuilt (Hag. 2:7, 18-19), the restoration
of the Davidic covenant predicted by Ezekiel (Ezek. 34:13, 23-24) and the
implementation of Jeremiah’s “new covenant” (Jer. 31:23, 31-32) (Hills

2012:527; Blenkinsopp 1996:210).

Strong and harsh denunciations are directed against priests (2:1-9) but they
will be purified by the “messenger of the covenant” (3:1-4). Yahweh is
represented as coming ‘suddenly to his temple’ (3:1), for an eschatological
judgment. In this regard, the temple is discerned as an emblem of

eschatological hope, wherein Yahweh's last judgment is determined and the
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triumph of Yahweh'’s people is declared and granted (Ahn 2011: 83). The day
of Yahweh as envisioned by Malachi which will alter the realities of life for
Judah. The Israelites expected a day that will bring divine deliverance from
their enemies. They hold, of course, that their enemies were Yahweh’s
enemies but they were themselves Yahweh’s enemies, by reason of their
covenant violation. So, why they eagerly await the messenger of the covenant

to come (Mal 3:1), in fact his coming would not be delightful for them.

In the decisive events of the day, the prophet discerns with particular
simplicity the awesome presence of Yahweh in the world in his ongoing
activity of judging those who have violated the covenant, and who invariably
are no longer under its protection with a future day of renewal and
restoration of the fortunes of those who fear the Lord. It is this eschatological
dimension of the Day of Yahweh that intensifies the ethical uniqueness of the
book of Malachi. As Clendenen (2004:238) says, “God’s faithful love in the
past as elaborated in 1:2-5 and the coming day of Yahweh announced in 3:16—
4:6 together were to be the motivating factors for all the exhortations in the

book.”

According to Carroll (1994:43-44), the figure of k’khal is not developed further
and no references of the temple appear anywhere in Malachi. In Malachi 3:10,
Yahweh’s house (i.e. the temple) is associated with a storehouse (béth ha’otsar).
The exhortation to bring all the tithes into the storehouse will secure the
prosperity of the land by giving ‘food” for the temple. The relationship that
exists between the temple and fecundity of the land may indicate older
relationships of land and hallowed reserve; however in Malachi it “seems to
represent the same point made in Haggai and Zachariah about the temple as

an economic centre of the community” (Carroll 1994:44)
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So far, the temple’s concepts of post-exilic prophets have been explored. In
this exploration, it is observed and noted that the second temple served as
restoration and revival of the people economically and reign of Yahweh in an
eschatological fashion. In Ezra, the significance of the temple is underscored
not as a building as such, but as the place for the correct celebration of the
Passover-festival. This system of reflection is seen as having divine (Ezr. 5:1-2)
and imperial (Ezr. 6:1-5) support. The ‘temple’ in Haggai assures economic
wealth; an emblem of the restoration of the Judean community that extends to
the future in an eschatological manner. The reconstruction of the temple, for
Zechariah, implies the re-establishment of Yahweh’s people and community

followed by both economic and political aspects.

The temple, serves as both a symbol of the divine judgment and consolation
of his people in Trito-Isaiah. In Joel, the temple as an emblem of the
restoration of the community; a restoration that would turn the temple into
the centre and well-spring of gladness, from which divine benedictions are
made manifest and in Malachi the temple is discerned as an economic centre
of the community and an emblem of eschatological hope, wherein Yahweh’s
last judgment is determined and the triumph of Yahweh’s people is declared
and granted. These prophetic conceptions of the temple are used by the
prophets in their respective contexts to challenge people to move towards
their aim. Attention will now be drawn to the prophetic criticism of the

temple within Israel’s prophetic tradition.

3.2. PROPHETIC CRITICISMS OF THE TEMPLE RITUALS WITHIN ISRAEL’S
PROPHETIC HERITAGE

There has been serious debate regarding the prophets and the cult in Israel.

From both pre-exilic and post-exilic prophetic writings on the subject of their
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criticism of the rituals of the temple, the evidence leans toward two opposite
directions (Barton 2007:111). Heaton (1977:64) notes that this debate will likely
not come to an end because of the lack of substantial evidence. Some of the
tension can be reduced if one recognises that the pre-exilic prophets, with the
exception of Micah, who speaks clearly against sacrifices for sin and not for

general religious ritual observances concerned with sacrifices following feasts

and celebrations (Barton 2007:119).

3.2.1. Temple Ritual Statements in Prophetic Biblical Texts outside Malachi

While scholars have yet to fully explain the phenomenon of criticism of the
cult in prophetic writings, there is much scholarly precedent for studying pre-
exilic and post-exilic prophetic criticism and or approval of the cult. The
prophetic writings attributed to the pre-exilic prophets particularly of the
eight and seventh centuries are presented as being hostile to the cultic
religious practices of the temple, especially the sacrificial services in it. On the
other hand, some post-exilic prophetic writings record prophetic approval of
the sacrificial cult, and yet sometimes condemning its existence (Barton

2007:111-112).

In the following paragraphs, I shall present a few observations from the
biblical text and then reflect the views of scholars on the prophetic criticism of
the rituals of the temple. The attempt here is to briefly consider what
comprises the prophetic critic of ritual, noting their arguments and why they
make them. The texts that are frequently cited are those in which the prophets
oppose the cultic and ritual practices of their contemporaries. They are mostly
treated as an indictment of established principles, an analysis of why these
kinds of ritual acts and specific cultic circumstances are dishonest. In their

appeal to principles that are usually described as one’s “personal’ relationship
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with God or the “moral” or ‘ethical” dimensions of religion, the prophets can

be seen as casting doubts on the whole cultic enterprise.

First, Amos ridicules the sacrificial cult at Bethel and Gilgal by ironically
asking the people to pile up their sacrifices (4:4-5). Later on in another
paradigmatic text, one sees him denouncing the festivals (5:21-24). An upshot
of this cultic expression is found in Hosea, who criticises mainly what he
considers to be a highly Baalized cult (6:6; Barton 2007:111). In Micah, the
prophet in opposition to sacrifice presents a proposal for accommodation
between Yahweh and Israel, the groups that were having discrepancies at the
opening of the chapter. When tried, judgment is issued against Israel; they are
condemned of injustice and ungratefulness towards Yahweh, the crimes with
which they stood charged. The guilt of their crime is too clear to be denied,
too great to be discharged, and thus, they express their plea to be at peace
with Yahweh (6:6-8). Isaiah announces the same message of dislike of their

festivals and sacrifices in his first chapter (1:11-14).

As already noted in Jeremiah, the prophet’s message assumed an undesirable
and pessimistic posture with respect to the temple. He is recorded as
drastically opposed to some aspects of the sacrificial cultus, maintaining that
it did not form any part of Yahweh’s worship (Barton 2007:112). As noted by
the author of the text, God asks derisively through the prophet when he says:

For what purpose does frankincense come to me from Sheba, And the
sweet cane from a distant land? Your burnt offerings are not
acceptable, and your sacrifices are not pleasing to me (6:20). For I did
not speak to your fathers, or command them in the day that I brought
them out of the land of Egypt, concerning burnt offerings and
sacrifices. But this is what I commanded them, saying, 'Obey My voice,
and I will be your God, and you will be My people; and you will walk
in all the way which I command you, that it may be well with you'
(7:22-23; NASB).
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In his theological assessment of the cult as the place and activity of public
worship, Brueggemann (1997:650) notes that the cult plays an essential role in
the faith and life of the ancient Israelite community. OT scholarship must
therefore reckon with the fact that the community which creates testimonies
about Yahweh is, in principle and in practice, a worshipping community. He
contends that in worship Israel deals with the person, character, will,
purpose, and presence of Yahweh in a much regularised, stylised kind rather
than by history as much modern OT scholarship contends. The textual
traditions about Israel’s worship are rich and varied. These texts seek to
articulate and make accessible real presence. More importantly the concrete
practice of “rituals and sacraments” fashioned Israel as a community that is
intensely and definitely related to Yahweh. He rejects the general Christian
concept toward OT theology deriving from classical Protestantism with its
profound aversion to cult, regarding cultic actions as archaic, magical and
manipulative and thus finding value only in the OT ’s prophetic-ethical

traditions (Brueggemann 1997:651).

In the ritual criticism of the prophets, Brueggemann points out that the cult
does become a place of self-indulgence and satiation and that Yahweh a
function of a religious enterprise that was manipulative and self-satisfying,
which in itself has totally parted with any reference to the sovereign God of
the core testimony. He maintains that the prophets were concerned with the
gross abuses in the cult and would not have entertained the notion of
abolishing the cult. The cult in these prophetic polemics should be a witness
to and embodiment of the practice of communion with Yahweh, in his true
character as sovereign and merciful. So he concludes that the cult beyond its
instrumental use as a necessary support for ethical intentions, is a place where

in Israel might be in the presence of Yahweh, the Holy One, and thus no
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evidence that the prophets opposed public worship itself, as long as that
worship focused on the peculiarity of Yahweh, the true God of Israel
(Brueggemann 1997:678). What is very special about Brueggemann’s
assessment is his identification of Israel’s cult as a direct witness, or testimony

about one who is behaving in an ethical manner.

Barton (2007:119) in his explanation on the pre-exilic prophets, who are
opposed to sacrifice, notes that only Micah (6:6) speaks unequivocally with
hostility against sacrifice for sin. The other pre-exilic prophets seem more
interested with sacrifices following feasts and other celebrations.

. overwhelmingly concerned with the kind of sacrifice which
accompanies feasting, probably the stlamim type, offered with rejoicing
and thanksgiving in mind . . . that could mean that at least some of the
anti-sacrifice polemic in, say Amos and Isaiah is linked to their
disapproval of feasting and self-indulgence, rather than to questions of
what for us would be strictly questions of religious ritual observance.

He addresses the issue of contradictory attitudes of the pre-exilic and post-
exilic prophets toward the sacrificial (including offering) aspect of the cult,
asking what the prophets thought about the practice of the cult in both pre-
and post-exilic times and how involved they were in the Israelite cult during
various periods. As Barton proceeds, he addresses the argument of scholars
who deny the sustainability of the rituals in ancient Israel and who promote

the idea of religion which has right at its heart of social interaction more than

mere observance of ritual stipulation (Barton 2007: 116-121).

Barton however, could not explain the postexilic prophetic statements in
tavor of the cult, which are far more than the statements against the cult from
pre-exilic prophets. While he could not further address the question of how
far the prophets opposed the cultic rituals and how far they considered it

improper for those who were engrossed in such activities which to them were
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sinful, such as the oppression of the poor and perversion of justice, he notes
that the majority of prophetic criticism of the cult does appear to concern the
offering of sacrifices or the practice of fasting by those who are morally
compromised (as in the case of Isa. 58). To him, “The way to please Yahweh,
the prophets urge, or the way to be forgiven for one’s sins, is to engage in
moral reform. Until that is done, practicing cultic observances compounds the

insult being offered to God” (Barton 2007:120).

Wellhausen (1878, 2003:53) in his Prolegomena to the History of Ancient Israel
emphasises the distinctive difference between the pre-exilic and postexilic
praxis of the cult. He notes that the influence of the priests during and after
the Exile, whose practice on the administration of the cult they centralised in
the Temple, concerned specifically with sin and atonement, rendered the cult
less personal than it had been in the pre-exilic period. He remarks that the
stories about sacrifice in the Pentateuch offer insights into the origins of the
Israelite cult. According to him, the only difference between the Israelite cult
and that of other ancient cultures * religions was that the Israelites offered
gifts to Yahweh, while non-Israelites offered gifts to their gods. In the period
of the patriarchs, sacrifice was personal, impulsive, and joyful. For these early
sacrifices, the primary purpose was simply thanksgiving. The patriarchs were
not founders of the cult, but of the holy places to which the people brought
their sacrificial gifts. In the historical books, apart from the redactional
material of 1-2Kings, the practice of the cult is never considered to be
illegitimate as long as the Israelites offered gifts to Yahweh (Wellhausen

2003:54-55).

On the prophetic criticism of the cult, Wellhausen focuses on the prophets’
distinction between the cult and religion. While the prophet Amos

distinguished between worship and faith, his polemic was against the cultic
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performances of his contemporaries, not against their belief in Yahweh.
Wellhausen also notes the inability of Amos’s or Isaiah’s having recourse to
any written ritual Law because this had not yet been recorded. Thus they had
no access to Mosaic instruction or traditions concerning the cult, but only to
Yahweh'’s tora", which dealt with matters of justice and morality (Wellhausen

2003:56-61).

Bibb (2006:31-43) addresses the rhetorical aspect of the prophetic critiques of
ritual, and argue that OT theologians operating within a pervasive Christian
world-view have been inspired by this fiery rhetoric and have used it to create
a deceptive and perhaps defamatory demonstration of the cultic life of Israel.
To him, the prophetic denunciation of cultic forms of religious expression is
almost always voiced by God directly. Thus, it is not just the prophets’
observation that ritual practices are not living up to God’s standards, but
God’s own rejection of those practices. This divine ‘no’ is carried even further
by a handful of texts suggesting that sacrificial practices were not part of

God’s original mandate to Israel (Bibb 2006:33).

Bibb (2006:33) notes that scholars writing within the circle of OT theologies
have found in these texts a very clear message, and indeed the message seems
obvious: the rituals found in the ancient Israelites cult were not only corrupt
and ineffective, but were also completely abhorrent to God and indeed not
even part of God’s earliest and deepest requirements for the covenantal
relationship. For theologians writing within a tradition that has made exactly
that argument about the OT rituals, this critique is quite alluring. By
transferring the prophetic voice from themselves to the deity, the prophets tap
into a rhetorical stream of great flexibility and power. Their intention is to
convict the audience of their sinful activities, to express God’s dim view of the

situation, and to explain what God plans to do about it. Most of the prophets
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also hold out a hope for salvation, though rarely in the form that the audience
would have wanted to hear most: rescue from the coming punishment. As
scholars have increasingly pointed out, the prophets go to remarkable lengths
to express their message, utilising every rhetorical tool at their disposal. From
bizarre dramatic acts to offensively sexist and brutal language, the prophets

make their enigmatic, mysterious messages as clear and as powerful as they

can (Bibb 2006:34).

While acknowledging that priests do have some positive role to play in
worship, Bibb notes that the priesthood is an obstacle to religious
development because it tends to segregate into a caste that serves as more of a
‘hindrance’” than a mediator of divine presence (Bibb 2006:39). The prophets
take the cultic life of Israel seriously, realising its potential and power. They
use a wide variety of rhetorical strategies to dislodge even if for a moment,
the deep-rooted theological biases that blind their audience to the word being
communicated. The same rhetorical fire that leads them to compare God to a
ravenous beast, to a consuming fire, to maggots in rotting meat, and to an
abusive husband and father, gives rise to the language of cultic repudiation. It
is intended to shock and dismay not to lobby for a world without cultic
practice. Christian theological discussion and appropriation of these texts
must pay attention to the rhetorical dynamics, possibly even mirroring their
strategies in order to shake up the ingrained theological commitments of

modern audiences (Bibb 2006:42-43).

Similarly, Ben Zvi (2006:19-30) notes that as one turns to books explicitly set in
the Persian period, one finds again a case of prophetic diatribe against priests
who failed to perform their duties (Mal. 2:1-3), but even this book is certainly
not anti-priestly. On the contrary it reaffirms the importance of proper priests

and the centrality of the temple. This reveals that the existence of central
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temple requires the necessity of the presence of a faithful priest (Ben Zvi
2006:23). To be sure, the ideological and social centrality of the temple and
indirectly, its priest, may lead to particular, time or event-bound critiques of
the latter’s perceived misbehaviour and of the earth-shattering consequences

that it might lead to in the divine economy.

In other words, it is precisely the fact that the authorship and readership’s
discourse is fully permeated by the ideological assumption of the crucial role
of the temple and its priest that provides the background to hyperbolic
critiques of the latter by the prophetic characters that populated the world of
the prophetic books that were composed and (re)read by the literati of Yehud,
as opposed to any claim about an essential, non contingent opposition
between ‘the priests” on the one hand and construction of prophets of old,
prophetic characters in the prophetic books, and above all those who give
voice to them, that is the literati themselves. In other words, it is because the
prophetic characters shaped in the prophetic books, and those who shaped
and embodied them in readings and rereading thought highly of the offices of
the priest that the presence of the so-called “anti-priest” texts made sense (Ben

Zvi 2006:26).

Klawans (2006:75-100) presents an excellent analysis of discussions on the
modem study of prophetic criticism of the cult and concludes that the
opposition of the prophets to sacrifice reflects the social and economic
messages of the prophets themselves. In the prophetic criticism of cultic
activities, Klawans advances that the prophets articulated their hostility to
sacrifices and offerings, even though they did not intend to repudiate the
legitimacy of cultic worship. He notes that the gifts presented for sacrifice by
the people were unacceptable on the ground that the offerings themselves

(the material gifts), had been stolen. “Sacrificing a stolen animal is, at one and
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the same time, both ethically and ritually wrong” (Klawans 2006:98). He bases
his argument on some prophetic statements concerning sacrifices in that are
line with expressions of concern over the economic manipulation of the poor
and needy as seen in passages such as Amos 5:10-11; cf. Amos 5:23, or Isa
1:11-15. That the priests could accept stolen material gifts (even if they do not
know) for ritual purposes implies that they presumed rightful ownership on

the part of those bringing the offerings (Klawans 2006:87-88).

He based his work on biblical sacrifice on the Priestly material in Leviticus,
which formalises and ritualises every act of sacrifice and highlights that
purity and sacrifice were not separated Temple spheres or functions. This
analysis shows that his contention originates from a postexilic context. In his
brief dialogue on the prophetic criticism of sacrifice, he groups all such
criticism together, such that he analyses all four eighth century prophets
(Amos, Hosea, Isaiah and Micah) along with Jeremiah (seventh century) and
Ezekiel (early exilic). While he does not offer reason, however, as to why the
prophets of the eighth century would swiftly criticise temple ritual practices
as well as explain the impact that individual prophetic criticism of sacrifice
had on their respective audience, his perspective of the problem of rejection of

sacrifices is a matter of urgent priority.

In his work, Zevit (2006:189-217) notes that the classical prophets of ancient
Israel were individuals concerned primarily with Israel’s ethical behaviour.
Consequently, for them, adherence to the ethical stipulation of the covenant
was deemed more important than the punctilious fulfillment of cultic
minutiae. If this is true, as the consensus maintains, that prophets valued
ethics more than cult, it is clear that they must have given some thought to
priests, promoters of that which they felt impeded Israelites from fulfiling

their ethical covenant obligations (Zevit 2006:189). In this vain, it is
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reasonable to infer that some prophets must have felt animus toward priests,
and their hostility should be imprinted in the preserved literature (Zevit

2006:190).

In his position Zevit (2006:191), asserts that those known from the historical
books are described variously as ‘primitive’” ‘ecstatic’ ‘enthusiastic’ or “pre-
classical” while the latter are known as the “classical’, ‘canonical’, or ‘writing’
prophets. Since the “primitive” prophets appear in books whose major focus is
on the history of Israel as a reflection of the policies of its leaders, their words
are directed mainly to kings and nobles under concrete, historical (or

historicised) time-bound circumstance.

‘Classical’ prophets are known from scrolls edited so that most of their
addresses appear directed to the people at large as a general pronouncement;
consequently the former tend to be discounted in theological discussions and
the latter esteemed. These observations therefore suggest that contrary to
what is commonly taught, the ethics and morality of Israel’s social behaviours
were not major concerns of these prophets and consequently, not of a
particular interest to the collectors of their oracles and editors of books

bearing their name (Zevit 2006:191).

In her prophetic critique of the priority of the cult, Lafferty (2010:4) begins
with a survey and critique of the cult in ancient Israel and establishes the
place and significance of the cult particularly in pre-exilic Israel and Judah.
Her study affirms that Amos and Isaiah proclaim similar messages during the
same time period, although in different temples, emphasising the importance
of just and righteous behaviour for Israelite society. To her, pre-exilic
prophetic criticism of the cult has been viewed in modern times as an appeal

to abolish the cult or as a plea for social justice within the community.
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However, the 32 OT texts that criticise the praxis of the cult focus on idol
worship, illicit offerings, accusations of corruption, or suggest alternative
behaviour that would better align the Israelites with their God and not each
other. Pre-exilic criticism of the cult, then, had in view neither an elimination
of the cult nor merely a sympathetic care toward the widow, the orphans, and
the oppressed. The features shared by each of the OT passages that contain
criticism of the cult is a focus on the lack of proper attitudes toward, and
respect for the relationship between the Israelite people and their God

(Lafferty 2010:4, 108).5

According to her, ancient Israelites expressed their relationship with Yahweh-
among other things-by their participation in the cult and festivals. Sacrifices
and offerings were the primary activities at the temples. The pre-exilic
prophets criticised this cultic activity, although they did not suggest that all
elements of the cult should be eliminated or abandoned forever. The critique
was meant to prompt the Israelites to change their focus from external events
to internal impulses that would lead them to act rightly towards their
neighbours (Lafferty 2010:1-2). She remarks that:

Cultic activity is the stuff of which ancient religions were made. The
praxis, the administration of the cultic establishments, the vested
interests of the clergy, and the celebrations of the festivals were not
mere functions of a systematic religious outlook, devoid of intrinsic

¢ In her estimation, the criticism of the cult in these texts may be categorised in five different
ways. Excluding the two texts that are the topic of this dissertation, there are thirty passages
in the above list that can be categorised as follows: six mention idol worship (Hos. 2:13-15;
13:2; Isa. 66:3; Jer. 7:8-10, 17-18; Ezek. 20:39); three passages cite unsolicited offerings (Am. 4:4-
5; Jer. 6:19-20; 14:12); one accuses the people of performing their sacrifices only out of
obedience to the laws (Isa. 29:13); six contain a rejection of Israel’s cult because of the evil
deeds, i.e., the sins, of the people (Isa. 43:24; Hos. 8:13: Mic. 3:4: Zech. 7:13; Mal 1:10; 2:3); and
fourteen passages state exactly what Yahweh prefers to the worship that is being offered (1
Sam. 15:22; Pss. 40:7; 50:7-15; 51:18-19; Prov. 15:8, 29; 21:3, 27; 28:9; Eccl. 4:17; Isa. 58:6; Jer. 7:21-
23; Hos. 6:4-6; Mic. 6:6-8) (Lafferty 2010:4)
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importance. They are the index of religion as it was practiced in the life
of a society (Lafferty 2010:2-3).

Included in her survey is the work of Ernst (1994:97-178) who in order to
determine the origins of the prophetic criticism of the cult, studies and
compares the texts of Amos 5:21-27 and Isaiah 1:10-17. He compares the
language used in these texts to that of the Priestly texts, and determines that
there are similarities (Lafferty 2010:12). However, these similarities only
demonstrate the prophets’ knowledge of priestly traditions; such similarities
do not indicate that the prophets were priests. The first person verbs in the
text of Amos 5:21-23 are indicative of prophetic speech, as opposed to the
language typical of priests. The prophets’ total rejection of the cult, without
differentiation between those sacrifices offered by good or wicked people,
contradicts what the priests would teach as the basic condition of the cult: that

Yahwebh is ritually attainable (Lafferty 2010:12).

According to Lafferty (2010:13), Ernst attempts to answer the question as to
what role does ethical language play in light of the prophets’ rejection of
ritual and then establishes that their background knowledge of wisdom’s
ethics and of the cult enabled Amos and Isaiah to voice what Yahweh desires
most of all as a matter of the people’s attitude. These prophets’ criticism of the
cult does not judge the cultic actions, or the goodness of the sacrifices offered,
or the piety with which the prayers are offered. As an alternative, the
prophets charge the people to perform suitable, viable, merciful and ethical
attitudes toward one another. It is such ethical behaviour that helps to

establish whether Yahweh accepts the cult or declares it outrageous.
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3.2.2. Malachi’s Temple Ritual Emphasis within Israel’s Prophetic Heritage

Malachi sounds very different. The longest dispute in the book of Malachi is
the one directed at the priest (Boda 2012:15).” The book is essentially about the
religious questions of worship, temple and priesthood. In 1:6-14, the prophet
charges the priests (kohanim) with shortchanging Yahweh in offerings due to
him by allowing the presentation of what the prophet or the authors of the
text consider inferior animals. They are not accused of profiting by this, only
of violating what appears to him to be transparently obvious standards of
acceptability. In the continuation of this trade, the prophet or the authors of
the text contrast their behaviour with that of their ancestor Levi, who

provided Israel with true instruction (Mal. 2:7).

As it were, priests and Levites played the leading role in the cultic life of
Israel; the responsibility of the priests’ offering sacrifices was an essential
aspect of the bond between Israel and Yahweh. However, the priests in the
book of Malachi despised this covenantal relationship by neglecting their
functions. After rebuking Judah as a nation, Malachi confronts the priests who
have despised Yahweh’s name and defiled his alter. The prophet specifically
dealt with the function and purpose of the priests and Levites. While priests
were saddled with the responsibility of guarding the entire cultic life of the
people, the teaching aspect is considered to have been an integral part of the
priestly office. Thus given the fact that teaching was an important aspect of
the priestly office, the prophetic critique of this area becomes very pointed.

While condemning the abuse of priestly power and corrupt worship, the

prophet regards himself no less than a reformer, calling both his priestly

7 While there is ample evidence that the priests are addressed in a considerable portion of the
book of Malachi (Tiemeyer 2006:17-27), textual critical issues relating to their identity, duties
and or responsibilities and associated criticism by the prophet, are reserved for the exegetical
chapter of this thesis.
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colleagues and the larger community for renewed fidelity to Yahweh's
covenant (Brown 1996:191). The prophet or the authors of the text attempts to
bring the priesthood closer to what the prophets perceived to be the ideal;
priest that excelled in teaching; effective and efficient exegetes of scripture,
priest that provided social justice, that worshipped Yahweh alone and whose

performance of the cult satisfied the most rigorous cultic demands.

Although the prophet claims no special knowledge, he assumes his right to
challenge what is done in violation of recognised standards (Zevit 2006: 207).
His remedy is to predict that a messenger will come from Yahweh , purifying
the officiating sons of Levi, so that they will do what is right, and not only
then offering will again be pleasing to Yahweh (Mal. 3:2-4). The prophet did
not treat the priests as innovators, but as people expected to follow policy,
maintain standards determined by others, and to perform their duties in a
conventional manner. Truly no prophet, however, except that of the book of
Malachi accused them of malfeasance in office. Other prophets as noted had
many extreme and uncomplimentary observations to make about observances
and cultic practices of their people, but did not single out priests as targets

(Zevit 2006:208).

The book’s message with reference to the three kinds of reprehensible
misdeed against which the prophet gave his address; the negligence of the
cult, dearth of support of cultic personnel, and malpractices of mixed
marriages and divorce (Blenkinsopp 1983:210) reflect aspects of violation of
the social responsibility of the covenant i.e., failure to love one’s brother sums
up to an infringement of the devout responsibility i.e., inability to love
Yahweh (Clendenen 2004:326). While the neglect of the cult is considered a
religious responsibility on the one hand, it is a social problem on the other

hand because involvement in appropriately recognised and reputable cultic
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action was one of the fundamentals for participation in the temple community
(Blenkinsopp 1983:198). Malachi thus was on top of a societal and communal
problem by condemning a religious and spiritual one. The people’s failure or
neglect of the temple and the priest was one other issue in the Yehudite
community as it demonstrates the crisis of cohesion among them. That the
Yehudites could neglect their collective identity, was enough reason and
motivation for Malachi to emphasise ethnic requirements of the community,
by disapproving and denouncing malpractices of mixed marriages and

divorce (2:10-12; Blenkinsopp 1991:32).

Schaper (2006:177-188), tackles the problem of the identity of the priests
described in the book of Malachi and of that of their opponents, namely that
of the writer/s and redactor/s of the book and their allies. The association of
blemished sacrificial animals with uncleanness in the polemic of Malachi
reflects an ideological position that contracts with texts such as Deuteronomy,
the Holiness Source, and the Priestly Writing; and functions as an effective
means to underscore the inappropriateness and unacceptability of such
sacrifices. Schaper (2006:185-186) observes that Malachi contains a
fundamental critique of the sacrificial practices of the time and is highly
independent in its views. The Prophet, to him, has taken the content of the
Priestly Blessing delivered by the priests, and with its emphasis on blessing;
the sanctity of the divine name, and such benefactions as protection,
favourable countenance, and peace, and inverted them. The priests, the
prophet contends, have despised the divine name and service and this has led

to a threatened suspension of the divine blessing.

In summation, Schaper (2006:186) notes that Malachi’s speech is revealed to
be no less that a divine exegesis of the Priestly Blessing and divine mockery of

the priests who presume to bless in His name. The sacerdotal language of the
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Priestly Blessing is thus, by further irony, systematically desecrated and
inverted by Yahweh himself. The deep ironical core of Malachi’s speech
inheres in its destabilising liturgical mockery, a mockery which curses the
forms and language of order, cosmos, and blessing as entrusted to the
priesthood. This interweaving of liturgical language with prophetical
discourse thoroughly transforms the positive assurances of the former into

the negative forecasts of the latter.

According to Malachi, God’s relationship with the people is strained by the
people’s expression of discontent. In 2:17, God has become weary of the
people’s complaints. These complaints grow out of an inner societal division.
On the one hand, there are people who “do evil’, and on the other, there are
the righteous. The latter are vexed by the fact that the Lord apparently lets the
wicked get away with their injustice and proclamation when they say: “All
who do evil are good in the sight of the LORD and he delights in them” (2:17).
This radical affront to Yahweh reflects clearly the crisis which the community

undergoes.

3.3. SUMMARY

The chapter has so far, presented a brief understanding of the idea of the
temple as expressed by the prophets. Such understanding is necessary in the
light of the prophetic criticisms of the temple. The chapter presents a brief
assessment showing how temples were viewed in biblical Israel and how the
prophets understood the temple in their different contexts. From the
perspectives of those prophets prior to the exile, their perception and
assessment of the temple was that it is an abode of Yahweh. During the exile,
it is seen as a symbol of the re-establishment of the people as community of

faith, and in the post-exilic era, the temple is conceived as an emblem of the
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restoration and revival of the people and, as a representation of an

eschatological hope.

In Ezra, the significance of the temple is underscored not as a building as
such, but as the place for the correct celebration of the Passover-festival. This
system of reflection is seen as having divine (Ezr. 5:1-2) and imperial (Ezr. 6:1-
5) support. The ‘temple’ in Haggai assures economic wealth; an emblem of the
restoration of the Judean community that extends to the future in an
eschatological manner. The reconstruction of the temple, for Zechariah,
implies the reestablishment of Yahweh’s faith community followed by both
economic and political aspects. The temple, serves as both an emblem of
divine judgment and consolation of Yahweh’s people, in Third-Isaiah. In Joel,
the temple as an emblem of the restoration of the community; a restoration
that would turn the temple into the centre and well-spring of gladness from
which the divine benedictions are made manifest. In Malachi the temple is
discerned as an economic centre of the community and an emblem of
eschatological hope, wherein Yahweh's last judgment is determined and the
triumph of Yahweh’s people is declared and granted. These prophetic
concepts of the temple are used by the prophets in their respective contexts to

challenge people to move towards their aim.

While scholars have yet to fully explain the phenomenon of criticism of the
cult in prophetic writing, and there is much scholarly precedent for studying
pre-exilic and post-exilic prophetic criticism and or approval of the cult, the
present thesis brings the prophets and the priests closer by proposing that
their concept of the rituals of the temple (the cult) is essentially the same,
reflecting the same theology and co-creating one and the same religion. The

one way to explain the discrepancy this study proposes is to advocate that
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these prophets could not see the importance of rituals for the improvement of

ethical life.

If the cult is understood to be the vertical dimension of the Law and ethics its
horizontal dimension, one would notice that these vertical and horizontal
dimensions go together, both are expressions of God’s will. When the vertical
dimension (worship, offering, sacrifice) is experiencing some degree of
dysfunction, the horizontal dimension (social justice, etc) will be affected. The
prophets’” interests seem far more concerned with the spiritual and ethical life
of the nation. For them, the temple cult was conceived as a graceful gift from
Yahweh to Israel and that understanding clarifies their statements. Isaiah and
Micah contain a vision of the temple to which nations flood (Isa. 2:2-3; Mic.
4:1-2). The post-exilic prophets certainly seem concerned that the cult not only

functioned, but functioned appropriately (Hag. 1:7-8; Mal. 1:6-2:8).

The fact that the cultic and/or ritual concepts of the authors of these prophetic
oracles are only assumed and not explicitly stated in these prophetic books
makes ones inquiry hypothetical. Since the understanding of cult and some of
its concepts forms the basis of this inquiry, a more detailed discussion of these
must pave the way for the exploration of cultic concepts behind Malachi’s
passages. The thesis is limited to the ritual passages in the book of Malachi.
These passages are chosen because of their relevance to what appears to be at
the heart of the controversy between the prophets and the priest; namely the
role of cult and ethics in the religion of Ancient Israel. This thesis will be
focused, after an introduction to the book of Malachi, on an exegetical
examination of the text of the book of Malachi that deals with the criticisms of
rituals, particularly within the temple and in relation to the temple. The
purpose is to present such ethical implications for the contemporary practice

of religious faith.
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CHAPTER IV

INTRODUCTION TO THE BOOK OF MALACHI
4.1. BACKGROUND ANALYSIS OF THE BOOK MALACHI

Since this study is an attempt to understand Malachi’s view on temple rituals
by situating it in a particular historical and social context, this section surveys
background information aimed at achieving this goal. In the process, details
of authorship, date of writing, recipients of the message, style of writing,

prominent themes as well as structure of the book are undertaken.

4.1.1. Authorship of the Book

Malachi (mal akhi) in the Hebrew Bible simply means “my messenger.” The
identification of the form mal’dkhi has constituted research problems and
defensible positions have emerged from several scholarly debates. On the one
hand, Malachi is considered to be the proper name of the writer of the oracles
and on the other hand, it is seen as a designation for the unspecified

individual accountable for the compilation of the book (Hill 1998:15).

Supportive evidence formulated for considering mal’akhi as a prophetic title
includes the Septuagint (LXX) that translates the name in 1:1 as en cheiri
angelou autou, “by the hand of his angel/messenger,” though the book bears
the title Malachias (Clendenen 2004:204). If mal’akhi is used to designate a
functionary and not as a name, then the book is anonymous. Rudolph
(1976:247-48) holds that no specific evidence is presented with respect to the
individual life of the writer. According to Meyers (1986:226), “Anonymity or

pseudo-anonymity is a feature of late prophecy and inter- testamental writing
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that begins with Malachi.”! In line with Blenkinsopp (1996:209), he advocates
that the writer may have been either a temple prophet or a priest and as such
may have witnessed the perversion and unfaithfulness of the priesthood

personally (Meyers 1986:226-27).

Schuller (1996:847) though follows established convention and uses Malachi
as a name in her work, declares that these oracles are essentially anonymous
and function independently of the person of the prophet. Again and in
defence of anonymity, Klein (1987:19) notes:

.. . the same expression, massa’ dh‘bhar—yhwh (The burden of the word
of Yahweh), occurs in Zechariah 9:1; 12:1 and Malachi 1:1. Critical
approach treats this expression as the introduction to three distinct and
anonymous works, the first two of which were appended to the
prophecies of Zechariah son of Iddo and the last of which was given
independent status as the present book of Malachi in order to round
out the number of Minor Prophets to twelve.
While the anonymity of Malachi is considered not to be a problem as such
(LaSor, Hubbard and Bush 1982:501-502), it is integrally related to the
perspective that Zechariah 9-11, 12-14, and Malachi which were at first three
autonomous and nameless compositions (Eissfeldt 1963: 441).2 The view is
amply supported by the three-times recurrent expression massa’ dhbhar—yhwh
(“the burden of the word of the LORD") found in Zechariah 9:1; 12:1; and
Malachi 1:1, which is usually explained and understood to imply that these

three distinct units of prophetic oracles were at a time included in the same

1 Van der Toorn (2007:31) notes, “In the ancient Near East, it was uncommon for an author to
sign his or her work. Ben Sira was one of the earliest Jewish authors to put his name to his
book (Sir 50:27). Until the Hellenistic era, anonymity prevailed.”

2 Cf. Glazier-McDonald (1987:26-27), who holds that the three phrases belong to their own
separate and distinct settings, and which are not simply applied to the three distinct units of
the prophetic collections as a mechanical formula.
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prophetic compendium which were later inserted in their current position in
the canon randomly (cf. Stulman and Kim 2010:240). Eissfeldt (1963:434-443)
claims that these three sections form an appendix to Zechariah and a
conclusion to the first two parts of the HB: the law and the prophets. Peterson
(1995:2) notes that “the three verses create an epilogue both to the three
ma$’6th and to the minor prophets as a whole... and as such, the author
offered a claim that these books may be used as one book, similar in scope to

the “major” prophet books, namely; Isaiah, Jeremiah, and Ezekiel.”

Childs (1979:491-92) contrarily, notes that the structure of maséa’ (“burden,
oracle”) is absolutely grammatical in nature (that is, independent in its
syntactical form) in Malachi 1:1. In this regard, it reduces the parallel in the
three appearances of the form. He maintains that while Zechariah 12:1 is a
superscription Zechariah 9:1 is not. Klein (1987:21) holds that,

Malachi 1:1 is also a superscription sharing many points in common
with other such superscriptions in the OT. . . . Zechariah 9:1 and 12:1
are verbal constructions whereas Malachi 1:1 is not, a minor point
actually, but calculated to distance Malachi from the latter portions of
Zechariah. . . . the problem of authorship of the book of Malachi is an
independent question which cannot be decided from an alleged
similarity to anonymous passages in Zechariah.
It has been suggested that even though mal akhi “my messenger” serves as a
designation instead of being name of a specific person, it should not reduce
the book to the category of a nameless masterpiece, in view of the fact that it
might have been a designation of a stated person. For instance, “the Targum
of Jonathan ben Uzziel . . . added to Malachi 1:1 the explanatory phrase,
'whose name is called Ezra the Scribe” (Harrison 1999:958). In his position,
Calvin as quoted by Harrison (1998:459) says, “I am more disposed to grant
what some have said, that he was Ezra, and that Malachi was his surname, for

God had called him to do great and remarkable things.”
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Being a name of a specific person, mal ‘akhi may be explained as “my angel” or
“my messenger” (cf. Zech. 1:9, 11). The name mal’akhi is identical to some
other Old Testament names with such endings like 7, as in Beeri, “my well”
(beeri, Gen. 26:34; Hos. 1:1), Ethni, “my gift” (‘ethni I Chron. 6:26) and Zacri,
“my remembrance” (zikhri, Exod. 6:21; I Chron. 8:19). Thus, this single
occurrence of the name mal ‘akhi should be regarded as a testimony against its
use as a specific person since Habakkuk and Jonah are both unique among
other names of the Hebrew prophets (Hill 1998:16). Here one can identify
with Klein (1987:23), “Since the canonical prophets were otherwise not
anonymous and the arguments for anonymity can be answered, it is

preferable to treat the book as the only known work of the prophet Malachi.”

Mal’akhi is more or less a nameless individual in the sense that very little is
recognised in relation to the prophet himself. The introduction to his oracles
like Obadiah provides no ancestral legacy. Thus biographical information
about the prophet can only be gleaned from deductions based upon the
contents of his writings. His oracles do demonstrate a special concern in the
priesthood, sacrificial worship, and the temple (Hill 1998:18). According to
Blenkinsopp (1996: 209), Malachi’s intense concern for the cult, along with his
tferocious attack on the priesthood in addition to its carelessness in ritual
ethics, divorce and above all its blasé scepticism in religious matters, suggests

that he may have been either a dissident priest turned prophet or a Levite.

In connection with the study of the literary form and genre of the book of
Malachi, Redditt (1994:249; 1995:152) notes that the disputations in the book
Malachi epitomise a conscious literary masterpiece. This assertion is
important as it is believed that the paper works of the Bible could not have

come to light with the verbal communication of Israel’s society if it were not
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for the efforts of the professional scribes. They are the main figures behind
biblical literature. This assertion is based on the assumption that oral culture
depends on professional writing for the production and preservation of
written records. Van der Toorn (2007:75-108) tries to locate the scribes behind
the Bible primarily among the clergy of the time. This identification connects
the scribes with the temple, and indicates a specialisation within the
priesthood focusing on writing and scholarship. In terms of location, he
identifies Judah in the Second Temple period, specifically in the Persian and
Hellenistic periods as the flourishing centre of scribal culture that produced

the HB.

Schaper (2005:326-342) examines the utilisation of literary documents from the
late pre-exilic, exilic and early post-exilic prophetic texts against the
background of the relationship that exists between prophetic and scribal
activities. While writing is a significant category in the world of the divine, it
appears to be very essential in exilic and post-exilic prophecy.

Various types of prophetic activity might entail direct use of writing,
whether in a non academic setting like the cult or in the context of a
scribal school. And conversely, various types of scribal activity,
whether in or out of an academic context, could be prophetic in the
sense that documents were written and studied in order to discern
divine involvement in contemporary human affairs (Schaper 2005:338).
He discusses exilic and early post-exilic prophetic passages that include Isaiah
65:6; Jeremiah 36; 51:60-64; Ezekiel 2:1-3, 10; 13:9; Habakkuk 2:1-5; Zechariah
5:1-4 and Malachi 3:16 and notes that “from the late pre-exilic period
onwards, the contacts between prophets and priests/scribes became closer
and closer” (Schaper 2005:338). The scribes’ principle means of access to the

words and acts of the prophets was memory; personal memory in some cases,

but majorly collective memory as extant in the minds of the supporter and
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followers of the prophets. Again, the scribe could incorporate in the collection
of oracle records from the temple files (Van der Toorn 2007:188). Without
their knowledge, the scribes who wrote down the oracles and composed the
prophetic collections were sowing the seeds of a radical transformation of

Israelite religion.

From form-critical perspectives it is suggested that the prophet responsible
for the book of Malachi may indeed have been an author who was not only
familiar with both deuteronomic/deuteronomistic and priestly traditions, but
also with a wide corpus of Israel’s historical and prophetic traditions (Weyde
2000:38; O’'Brien 1990:111). Thus the author of Malachi is considered a scribe
who merely interpreted old written traditions® available to him without any
reference to visionary or auditory events in which Yahweh reveals himself to
the prophet, or even any sign of divine communication like those found in

several other prophetic books (Weyde 2000:4-5).

Weyde (2000:5) argues that the frequency of the prophetic formulas ‘amar
yhwh (’adhonay), marking divine speech (twenty-four instances) while very
striking and significant in the book, are used by the prophet who conveys the
message to actualise the traditions he is equated with and to give him
prophetic authority. However, the frequency of the formulas ‘amar yhwh
(‘adhonay), marking divine speech and the recurring pattern of question-and
answer are very peculiar and may suggest that the book of Malachi contains a

special kind of prophecy. The message may be characterised as teaching or

3 The search for Malachi’s source traditions is associated with the formation of the canon that
is majorly influenced by the Documentary Hypothesis (DH) (Horton, Hoglund, and Foskett
2007) and which divides the growth of the HB in phases and documents (O’'Brien (1990:109).
As Wenham (1996:3-13) notes, “While the hypothesis has been increasingly challenged by
other models in the last part of the 20th century, its terminology and insights continue to
provide the framework for modern theories on the origins of the Torah.”
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instruction with prophetic authority and thus regarded as prophecy (Weyde
2000:12). While the historical knowledge of the prophetic is very limited,
Mason (1990:235) believes that the book of Malachi contains a clear

illustration of oral delivery in the Second Temple period.

However, it has been maintained that the book of Malachi was at least an
initial paradigm of a prolonged use of the interrogative and response
technique, which subsequently developed into the typical pattern for scribes
and rabbis (Feinberg 1985:7, 704). While few would consider the author of
Malachi a “scribe,” many scholars agreed that he was a scribe who merely
interpreted the written texts available to him (Redditt 1995:152). Schmid
(2012:164) asserts that the books of Joel, Habakkuk and Malachi should be
viewed as being completely the prophecy of scribal tradents. Gertz and others
(2012:521) hold that the book of Malachi is a product of scribal prophecy, with
no single individual acting as its author. The scholarly position that sees the
author of Malachi as someone acquainted with scribal activity has given rise
to the conclusion that the author was neither a Levite nor a layman. His office
gave him an outsider’s perspective on the priesthood but with full

understanding of its nature and components.

Indeed, he spoke as someone who observed the priesthood from outside.
Expressions such as “...O priests, but you despise my name...” (1:6; LB); But
when you offer on the altar of the LORD lame animals, yes, even the sick and
blind ones as a sacrifice . . . (1:8; LB); “Oh, to find one priest among you who
would shut the temple doors and refuse this kind of sacrifice. I have no
pleasure in you” (1:10; LB); “You disdainfully sniff at the table of the Lord”
(1:13; NASB); “I will send terrible punishment upon you, and instead of

giving you blessings as I would like to, I will turn on you with curses. Indeed
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I have cursed you already because you have not taken seriously the things
that are most important to me. Take note that I will rebuke your children, and
I will spread on your faces the manure of these animals you offer me, and
throw you out like dung” (2:2-3; LB), are considered too harsh for a priest to
say about his fellow colleagues and brethren. Since no stronger oracle against
the priests is found in the entire OT, scholars conclude that Malachi was an
outsider to such a group. He in addition has an adequate understanding of
the Deuteronomic (1:8; cf. Dt. 15:21)* and priestly (3:10; cf. 18:21)° legal
traditions (Hill 1998:18). However, there has been no far-reaching or complete
attempt yet to account for what traditions actually influenced the message in

the book of Malachi (Petersen 1995:32).

According to Hill (1998:18), mal’akhi is indeed a person of substantial
individual devotion, comprehending the significance of Yahweh’s holiness
and the gravity of personal and community sin before Yahweh (cf. 2:17-3:4, 6-
7, 13-19). His staunch convictions against the malpractice of mixed marriages
and unfaithfulness to Yahweh (2:10-12), frequent divorces of Judean wives by
Judean men (2:13-16) and societal inequalities (3:5) were a resemblance of the

days of pre-exilic prophets. That mal’'akhi was a person of integrity and

4 See Blenkinsopp (1983:242), Petersen (1995:32-33) who provide an extensive list of
Deuteronomic terminology, Coggins (1987:75-76), who identifies Deuteronomic words and
themes, and Achenbach (2011:437), who contends that that early postexilic editors of the
prophetic scrolls referred to materials from the Deuteronomistic structure that we find in the
historical account on the kingdoms of Israel and Judah. While Baldwin (1972b:225) and
Verhoef (1987:212) identify Deuteronomic characteristics in Malachi; they see the father/son
terminology as a general characteristic of the larger Hebrew Bible. See also Achtemeier
(1986:171-72), and Smith (1984:300).

5 Source-critical inquiries have debated the claim that Malachi speaks from an age prior to the
promulgation of the Priestly Code. Glazier-McDonald (1987:78-80) and Meyers (1987:225-37),
both sees evidence of P within Malachi. O’'Brien (1990:96) states that “the history of Israel’s
cultic institutions is perhaps the most common battle ground of the struggle to prove the
sources that were available to the author of Malachi.” Weyde (2000:118-22) sees in Malachi
1:7-14 a clear use of the tradition found in Leviticus 22:17-25.
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resolution is evidenced in his courageous upbraiding of the influential social
elite and priestly rank (cf. 1:1-14; 2:1-4; 3:2-4). At the same time, he shows
evidences of great compassion for his people in the words of assurance and

encouragement that open and close his message.

He comprehends clearly the primacy of the inner structure and motives of the
heart, of the outward nature of ritualism (1:9-13; 2:2-3; 3:16-18), and
recognised that the approval and disapproval of Yahweh were grounded in
either individual and collective obedience or disobedience to the provisions of
Israel’s covenant charter (3:16-21). Most importantly, he understood that the
requirements of the covenant is contained within a moral ethic that is
righteous, a system of behaviour that is coherent with the nature and
character of Yahweh, who is the maker of the covenant (3:5-7, cf. Zech. 7:8-12).
It is therefore in this light that Weiser (1961:277, cited in Hill 1998:18)