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The Social and Historieal Settings of Biblical Prophecy

Literary prophecy began as a movement in ancient Israel during the eighth
century. This movement grew out of the early "prophets” and "seers” of the Y
premonarchic period. In 1 Sem 9:3 we sre told that: |
W2 3 TTY A3 7 IR ey W
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"the one who used to be called a seer in Isreel is now called a prophet instead
of a seer ."

The seer was a phenomenon of early cultures of the ancient near east. For
the earliest period we have no direct accounts of these seers. "But the
persistency of nomadic institutions in the bedouin world makes it likely that
men of God or inspired persons appesared as seers among the nomads,
proclaiming divine instructions primarily on the basis of dreams and
presentiments."!

The seer offered highly poetic oracles based on visions such as those of
Balsam, son of Beor (Num 22-24). To deliver any kind of blessing or curse,
Balaam needed to see the subject of his orecle, hence the title "seer”. At first
Balak took Balsam to a spot where he could see a portion of the people. This
first attempted-cursing was unsuccessful. Belaam saw a menifestation of God
before giving his next blessing. The final and climactic blessing is given later:

mmmmwwmmmmmz
n: Abingdon Press, 1973)




“Baleam looked up and saw Isreel encamped tribe by tribe and the spirit of
God came upon him."

Balsam's blessing is rendered in the form of poetry; a characteristic mode
of communication for prophets, Balaam insists sgein and agein. in an almost
didactic fashion, that he has no control over the oracle he delivers:
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* Even if Balak were to give me his house full of silver and gold, I could not do
anything, big or little that crossed the word of the Lord my God."

Although Balsam is a prophet by profession and for hire. he can only utter the
words that God puts into his mouth. As a Seer, Balsam has no control aver

the nature of the oracle.

In addition to the biblical material sbout Balsam the Seer, there is extra-
biblical mention of Baleam st the archaeclogical site at Deir Alla. The Balaam
text from Deir Alla dates from sprroximately 700 BCE and is written in &
script related to that of lster Ammonite inscriptions. The first two verses
introduce Balaam the Seer and he is the subject of the rest of the text:

(1) [VACAT] sipr [bil'am birbu'uir ‘as haze(h) fahin hu'
wayya'tu ' ilawh fahin ba-layiah wayyahe mahze(h)

(2) ka-massa' i way-ya' mura la- [bil'afm birbu'ur kah yip'al
! ]*''char'ah ‘asiR] 1T

%emmtaf[ﬂdmmdﬂaok.whowamrofthagods. The gods

2 jo Ann Hackett The Balsam Text from Deir Alla ( Chico: Scholars Press,
1980) Pp.126




came to him in the night, and he saw a vision like an oracle of El. Then they
said to [Balsajm, son of Beor: "Thus he will do/make [ ] heresfter (?)
which | Vi

The Deir Alla text “serves to authenticate the Balaam traditions in the
Hebrew Bible to the extent that the bare facts of his existence are the same in
esch case,"®

According to Fohrer, the seers of the ancient near east had long been &
familiar phenomenon in 1100 BCE.4 Around 1000 BCE, there began a long
processofdist?nctionbetweenthe'mh' (such as Nathan) and the "nebi®
(Seul &s portrayed in 1 Sem 10:5). The early prophets such as Elijsh and
Elisha give oracles and show the influences of ancient nesar eastern divination
practices end magic:
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“Elisha went into the house and behold, the boy was dead and laid out on his
beir. He went in and closed the door behind the two of them and he prayed
to Yahweh. He mounted the bed and laid on top of the boy and he put his
mouth on his mouth and his eyes on his eyes and his hends on his hands and
he bent over him and the flesh of the boy became warm."

Upon the boy's death the mother of the child goes to the "man of God"
who had promised her this child in the first place. The fact that the
2 Hackett Pp. 125
4Fohrer Pp, 225




Shunammite women returns to Elisha upon her son's death attests to the fact
that she sew Elisha as having been responsible (through Yehweh) for the
mirsculous conception and thet she had some faith in his sbility to revive her
deed son. In this case, the “men of God" is a service profession. Likewsise, the
prophet can make twenty loaves of bread feed a hundred men (2 Kgs 4:42)
and can turn one vessel of oil into many (2 Kgs 4:1-7).

Unlike the esrly prophets, the literary prophets were not prophets by
profession or even by choice. Although Isaish works mirecles (38:7, 21) and
many of the prophets fortell the future (Is 7:11), these characteristics are
secondary to the prophet's raison d'etre. The prophet is called by Yahweh,
often against his will. Although elected by God, the early seer or prophet
serves the people who can seek him out in times of need. The literary
prophet is soley an instrument of Yahweh and often comes into conflict with

the people.

The books of the literary prophets underwent editing over the centuries.
What is important to note is that "such adaptation can be found only in the
wurk of the arranger of the book, but never in the text of the prophecies
themselves.... When the historical purview of each of the prophets is
examined, it proves to belong to a definite setting and to reflect the events of
one period only."® Kaufmann notes that prophecies thet turned out to be
histortcally inaccurate were not hermonized with historical reslity ait & later
date. He expleins thet this might indicete thet these writings were eiready
mmmmm&mmmﬁ

5 Veheskel Kaufmann The Religion of Isreel (Chicago: The University of
Chiceago Press, 1960) Pp. 351
6 Keufmann Pp. 354
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Theﬁtﬂyp!ophet:mdmdl:ﬁnguuhadﬁnmth.mlypmpha&mthat
they are not surrounded by a band of discipies.” They have individual
supporters or companions but it is the literary prophet alone who is engeged
in the act of prophecy. Jeremish's compenion Baruch end even Isaish's
“Ummaudim® (ls 8:16) do not take part in the prophetic process. They are
simply observers and supporters.

Unlike Elishe or Elijah, the literary prophets seem to have written, or at
least dictated their prophecies themselves as opposed to handing down an
oral tradition. According to Kaufmann, the narrative portions of the books of
the prophets may have had a significent amount of input from his edmirers
while the prophecies themseives were primarily from the hand of the:
prophet.®

Fohrer divides the prophets of the eighth and seventh centuries into three
types. Two out of the three types were professional prophets. The first is the
professional cult prophet, who participated slong with the levites and priests
in the ssnctuaries. According to Fohrer, evidence for these cult prophets is
found in Psalms 2; 21; 81; 110; 132 es well as in the books of Nehum and
Hebekkuk.® In Nahum 3:4-5 there is a reference to sorcery:

o9¥3 0233 I M Aff AN 370 4
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*Because of the countless harlotries of the harlot, The winsome mistress of
sorcery, Who ensnared the nations with her harlotries And people with her
7 Kaufinenn Pp. 354

8 Keufmann Pp. 356

9 Fohrer Pp. 236




sorcery, | am going to deal with you - says the Lord of Hosts...etc. (JPS
translation).

Nahum paints a most unflattering picture of those who practice sorcery.

Hebakkuk is much more explicit sbout these professional prophets. He !
sccuses them of being false prophets who deliver oracles through the use of

idols. The have amasses great wealth but eventuslly they will be punished by t
Yehweh (Nehum 2).

The other type of professionel prophet Fohrer describes was the court
prophet. They functioned as advisors to the king and supported the kings
policies. Henaniah and Shemiah in the book of Jeremish are examples of
court prophets. Both the court and cult prophets provided oracles,
communicated the divine will while possessed by the “spirit of Yahweh" and
acted as medistors between Yshweh and the poeple. 10

The third catagory of prophets were the individual prophets who were called
by Yshweh to deliver His messsge. They did not make their living from
prophecy and often were called against their will. These individual prophets
are, retrospectively, the great literary prophets of Isreel end include Amos,
Hoses, Isaish, Micah, Zephanish, Jeremish, Ezekiel and in part, Deutero-
Isaish.!! For the Isreelite, the professional prophet is the norm and
constitued an important class within Isreelite society, whereas the individual
prophets were the exception in their time. 12

Kaufmann would dissgree that the Isrselite made a distinction between |

10 Rohrer Pp. 236 {
11 Fohrer Pp. 236 :
12 Fohrer Pp. 236 |




the individual prophet and the professional. To the Isreelite, including the
prophet’s supporters, the prophet was primarily a wonder sworker and future-
teller. The book of Kings makes no mention of the literary works of the
prophets or the names of the prophets themselves (with the exception of
Isaish). Kaufmann's conclusion then is that literary prophecy was not a
distinguishable movement in [sraelite society, 18

13 Kayfmann Pp. 158



The Ecstatic Behavior of the Prophets

The Bible is filled with prophets who, by contemporary Western standards,
would be considered to have some kind of mental disorder. For example, in 1
Sam 19:24 King Saul and his messengers encounter a band of prophets
*speaking in ecstasy." They too join the prophets in spesking in ecstasy. Saul
(who frequently becomes possessed by the “spirit of Yahweh") strips off his
clothes and "spoke in ecstasy before Samuel; and he lay naked all that dey and
night* . The Anchor Bible 1 Samuel notes that the activity the company of
Saul encounters,

“is prophecy, that is, group ecstasy which spreads contagiously
to each newly arriving troop of Saul's emissaries in its

turn... He (Saul) is now more & victim of prophetic inspiration

than a beneficiary of it; he participates in the prophesying as a

sufferer, an invalid and the ecstasy is for him a disease. "4

Like Saul, Ezekiel, Jeremish and Hosea and other prophets take Yahweh's
prophecies of doom to extremes. They act cut Isreel’s future suffering through
the use of symbolic, self-destructive acts. Lang views these acts (such s
Ezekiel's hunger strike) as street theater used knowingly by the prophets to
prevoke and challenge their public to respond. 18

14 D Kyle McCarter, JR. The Anchor Bible:1 Samuel (New York: Daubleday
and Co.,1880) Pp. 329
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“The prophet of the Bth century is a journalist who works in the
open air, who reads out his article in person and accompanies it
with mime, indeed often converts it into a sign langusge. Above all,
it is equestion of impressing the people to attract e large crowd. In
order to acheive this, the prophet spurns no tricks which modern
journalism prides itself upon inventing. He stands at the place
where meany people are going by, especially st the town gate. In
order to win listeners there he uses the most cunning sdvertising
tricks: faked medness, new words end expressions, and carries
written posters around him...The clownery linked to an uncouth

appesrance is put into the service of piety."!®

Renenand Lang see the behaviors of the prophets as being simply & means to
an end and not significant in and of itself. Yet it would seem that at some point
the behavior of the prophet overpowers the prophet's message. With some
prophets, going naked is & tool for communicating Isreel's fate. Furthermore,
ecstatic prophets "going sbout in bends, fired to dervishlike frenzy
prophesying to the sound of music... represents a phenomenon well attested
in the ancient world with parallels among the Canaanites and as far afield as
Anatolia and Mesopotamia.*17

The Darwish is a phenomenon in Islam that bears some ressemblance to
the ancient Israslite prophet. The Isreelite prophet preceeded the Darwish
by centuries and the roles of the two function differently in the two societies.
Nonetheless, it is worth mentioning the behavioral characteristics of the
Darwish so es to understand better the comperisons made between the two.
The Darwish is e member of an Islamic religious fraternity or order which

Almond Press, 1983) Pp.81

16, Rensn QBuvres Completes ed. by H. Psicheri (Paris: vol. 6, 1863; vol.
8, 1958) translation in Lang, Pp. 82

17 john Bright A History of Israel (Philadelphie: The Westminster Press) Pp.
182
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forms organized expression of religious life in Islam. The ritual of these
groups stresses the emotional religious life. Members are expected to take
part in rituals which lead to ecstatic experience with the goal of impressing
upon the worshipper the idea of the unseen world and his dependence upon
it. This rituals include self-hypnosis through fasting, dencing and music, This
results in barking, howling and extrsordinary feats such as the eating of
glowing embers, live serpents, glass and the like rendered possible in part by
these hypnotic states. In addition to these behaviors, the Darwish is
expected to have the powers of clairaudience and clairvoyance. 18

Unlike the Israelite prophet it would seem that the religious goals of the
Darwish are more personal and less aimed st reforming society or
trensmitting God's word to the people. Thet role seems to have been taken in
the Islamic world by the kehin. Like the baru at Mari and in Akkad, the kshin
transmitted oracles, offered sacrifices, interpreted signs by means of
divination and was the sole repository of supernatural knowledge. Like the
baru and pavi the kshin had a feminine counterpart in the kahins. The
ecstatic behavior of the Kahins is more marked than that of the Kahin although
present in both. 13

The behavior exhibited by many of the Isreelite prophets demonstrates &
lack of awareness of the self. While in the throes of prophecy, the prophet is
asocial and uneware of the body and its functions, He also hallucinates visions
and voices. By our modern psychological standards the prophet would
probebly be diegnosed es heving some form of schizophrenia.

“Before esteblishing e psychotic personality for the prophet
{specifically, Ezekiel) we should turn cur sttention to what is
the crucial festure of his condition. Ordinarily the first

18Encyclopedia of Islam pp164
19gncyclopedia of Islam pp 421

10



outward indications of a psychosis are more or less bizarre.
The patient msy complain that people are trying to "get” him; he
may attempt to harm himself physically, or more likely to harm
someone else. Ordinerily he has been having strange
experiences before the actual outburst. In some types of
psychosis, the patient may also develop what sre known &s
catatonic symptoms. These are often spectacular, and in
antiquity it is not surprising that they were looked upon s&s
symptoms of divine favor.*20

Ecstatic behavior has been integral to prophecy in meny cultures
and times. For the purpose of this study we will try to define ecstasy.
Malemat understands ecstasy to be

*..anything from autosuggestion to divinely infused dream. Only
in rare instances does this quality sppear in the extreme embodiment
of frenzy, end even then it is not clear whether it is accompanied
with loss of senses, for the utterances of the prophets are always sober

and purposeful and are far from being mere gibberish,*2!

Lindblom differs somewhat in his understending of ecstesy:

“Ecstasy belongs to the psychical phenomena the definition of
which has veried from time to time and from one author to
another. Sometimes the etymology of the word has been
followed. Then ecstasy has been defined as & mental state in
which one has the feeling that the soul leaves the body and goes
off to distent regions, and the bond with this world is temporerily
cut off However, this definition is too nerrow... . Modern
psychologists use the term ‘ecstesy’ in a wider sense. Following
scholars... who have thoroughly studied ecstatic experience, |

20 Egwin Broome JR., “Ezekiel's Abnormal Personality,” The Journal of

Biblical Literature, vol. 65 (1846) Pp. 279
21mm'armammqmum

. Edited by Patrick D, Miller JR., Peul D, Honson, S. Deen McBride
(Philadelphis: Fortress Press, 1887) Pp. 35
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prefer to define ecstasy es an cbnormal stete of concicusness in
which one is so intensely sbsorbed by one single idea or one
single feeling , or by & group of ideas or feelings, that the normal
stream of psychical life is more or less arrested. The bodily

senses cesse to function... consequently ecstasy can rightly be
described as a kind of monoideism. "22

According to the Interpreter's Dictionary of the Bible, ecstasy comes
from the Greek meaning “to put out of place.” It is a mental condition “in
which conciousness is wholly or partly in suspension, thought and volition
cease and the subject is directed and controlled by the Spirit of God." Ecstasy
can be induced through music, dancing, or fixation on objects (1 Sam 9; 2 Kgs
3:15) or can be spontanecus. It is sometimes called “madness” because of the
eccompenying physical movements, incoherent speech and frenzied behavior
(2 Kgs 9:11; Cor 14:23).28

Among sociologists and anthropologists the term “ecstasy” has been
replaced by the more specific "possession trance." "Possession refers to states
where the person is thought to be possessed by spirits and "trance® refering to
altered states of conciousness often cheracterized by hallucinations or
visions.2* More specifically possession trance is

*... a condition in which a person is believed to be inhabited by

thespiﬂtdmthup&rmorammﬂrdbaing.h:ﬂngthb

"possession” by a spirit other than his own, the person is in an

altered state of conciousness, evidenced by one or more of the

following: talking end ecting like the inhebiting spirit, lapsing

22 ), Lindblom, Prophecy in Ancient Isreel (Oxford: Basil Bleckwell, 1962) Pp.

Chang (Cotumbos Obio State University 1973) Pp.12

12



into a coma-like state, speaking unintelligibly, exhibiting physical
symptoms such ss twitching, wild dencing, frothing at the mouth
and so on. Upon regaining his original identity the person
generelly retsins no concious memory of the sctivity of the
spirit.

Possession trance may be an individual or group phenomenon.
It may be induced by drugs, music or other methods external to
the individual, or it may be a spontanecus manifestation by the
person possessed... In all cases however, the phenomenon is
accepted within the society as a trance induced by the spirit
entering the person possessed end not es en individual
psychological aberation. *25

Apart from possession trance, visionary trance is another catagory
which is charecterized as a covert, passive experience. "It acquires social
significance only when the visions are recorded or communicated, which is
possible after such a trance, since the visions are generally remembered,
especially when given religious significance in the society. "%

Just as the modern definition of mentel illness can vary, so does the
definition of ecstatic experience. Malamat highlights the functional if
somewhat bizarre behavior of ecstatic prophets whereas Lindblom sees ecstasy
as sbnormal. Wilson explains ‘Because in many societies the signs of genuine
spirit possession end the symptoms of illness are virtuslly identical, a
professional medium or diviner is frequently consulted for a disgnoses of the
affected individusl's condition."27 Although the behaviors associated with




ecstatic prophecy ere outside the norm of biblical society, one of the questions
this paper will address is whether the prophets themselves were considered
to be sbnormal or if prophetic behavior (particularly when taken out of the
context of prophecy) was sbnormal.

It is important to mention that there are scholars such as Parker2®
end Petersen who assert that ecstatic prophecy or trance possession was not a
part of Isreelite prophecy. Petersen points in particular to 1 Kgs chapter 18
to illustrate his point that ecstasy wes present in Phoenician culture but not
Isreelite culture.?® In chapter 18 Elijeh challenges the prophets of Bsal and
Asherah to propve the power of their gods. Each will prepare a sacrifice and
then call on their respective gods to produce the fire for the altar. The
prophets of Beal and Ashersh denced, shouted, gashed themselves with knives
and raved. Elijsh then invoked the God of Abrsham, Issac and Isrsel to
produce the fire and Yahweh obliged. Although the ecstatic behavior of the
prophets of Baal and Ashersh seem expected and accepted by the Israelites,
Elijah does not use ecstasy to invoke Yahweh. Furthermore, Parker and
Petersen assert that "Yahwhistic prophecy in Isreel does not involve
possession of any kind. "0 Petersen claims that the verb hitnsbbe can either
mean “to prophecy or “to fall into a possession trance” but that in each

meanings, not both. 8! As we shall, see visionary trance and in some cases

Fortress Press 1980) Pp. 177

28 Simon B. Parker "Possession Trence and Prophecy in Pre-Exilic Isreel”
Vetus Testamentum vol. 28 1978

28 David L. Petersen The Roles of Isreel’s Prophets (Sheffield: Journal for
the Study of the Old Testament Supplement Sertes, 17 1981) Pp. 30

30 Devid L. Petersen The Roles of Isreel's Prophets Pp. 29

31 Simon B. Parker “Posseasion Trence end Prophecy in Pre-Exilic Isreel”
Pp. 274

14
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possession trance can be located within the context of Isreslite prophecy.
Although possession behavior or ecstasy is not prerequisite for Isreelite
prophecy it certainly does seem to have existed.

To diegnose Biblical ecstatic experience by our modern psychological
standards is of little use in understanding the role of the prophet in Biblical
society or in understanding Biblical society in general. It is much more
significant to find out how this ecstatic behavior wes viewed in the context of
its own time and plece. Was Saul for example, considered to be sick as the
Anchor Bible intimates? If so, was Saul's "illness” contagicus?

This thesis will attempt to find out if there was a Biblical concept ekin to
our modern concept of mental illness, If such a concept did exist, how did it
relate to the ecstatic experiences of the Biblical prophets? If there was no
concept of mental illness in the Bible, then we must try to determine how
ecstatic behavior was viewed by Biblical society.

Before we can speak of mental illness in the Bible we must define our
terms for the purpose of comparison. There are many understandings of the
terms "mental illness® and “mental disorder.” For that reason I have teken the
definition of "mental disorder” from the Diegnostic and Statistical Menual of
ental Dis : dition, Revi -IIIR). The DSM-IIIR is the
diagnostic manual accepted by the American Medical Association for the
purpose of diagnosis and for insurance purposes.
82"Although this manual provides a classification of mental disorders,
mmmmﬁummhmw
“mental disorder (thishdaotrmb_rmhconuptnsphyﬁed
disorder and mentsl and physical health)".

Mental disarder is a matter of illness akin to physical disorders.

32mmmjﬂcm Diagnos! S o
Mental Disorders Third Edition- Revised ( Washington D.C.: 1987)

QCH \ O}

Pp.xi.
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The DSM-III-R does set boundaries in its description of mental illness so
as to make clear what clsssifies a condition as a mental illness:
“In DSM-III-R each of the mentsl disorders is conceptualized as

a clinically significant behavioral or psychological syndrome or
pattern that occurs in a person and that is associated with present
distress (a painful symptom) or dissbility (impairment in one or
more important areas of functioning) or with a significantly
increased risk of suffering desth, pain, disability or an important loss
of freedom. In addition, this syndrome or pattern must not be
merely an expectsble response to a particular event, e.g. the death
of a loved one. Whatever its original cause, it must currently be
considered a manifestation of a behavioral, psychological or

biological dysfunction in the person. Neither deviant behavior, e.g.,
political, religious, or sexual, nor conflicts that are primarily
deviance or conflict is a symptom of a dysfunction in the person as
described ebove. "

What is clear from the DSM-III-R is that a mental disorder is an
illness. Furthermore, simply behaving in a deviant fashion does not make one
mentally ill. The deviant behavior must be coupled with some kind of
dysﬁmcﬁonthatleuistosymptomswhichmse(ornre)thedzﬁmtbehm.
Of particular importance to this study of a Biblical concept of mental illness, is
acmﬁonmystatenwntintheDSM-lll-Rregudingtheitsuseinrelﬂimtn
cultures other than cur modern, Western culture. “When an experience or
behmumﬁrdynmmmwapuﬁaﬂnaﬂm-e.g..themof
hdhdnaﬁngthcmofthedmmdintheﬁrstﬁwmbafmt
in various North American Indian groups, or trance and possession states
mmMWﬂMandtham-led-it
MMMW&W.'WWM@MM




then we must try to gain en understanding of what those Biblical norms were
and how non-normetive behavior was viewed by ancient Isreelite society.

17



A Philological Study of the root 318
and Related Terminology

910 is a word which connotes insanity in both a literal and figurative sense
in modern Hebrew. The term 8D , is defined in The Complete Hebrew-
English Dictionary by Reuven Alcalay, as : "med”, "crezy”, "insane”, “lunatic.”
Each of these English adjectives connotes mental illness. For example,

ad]actne'msme comes from the Latin “insanus® whmhmms"unhaalthym
body or mind”, "not of sound mind." The modern Hebrew term ¥i#0 contains
that same sense of an unhealthy mental state. It is used in compound form to
describe mental hospitals as well as technical terms for particular mental
disorders.

The word uis0derives from the root 8. According to A New
instances where the root 918 appears in the Bible. We will examine these ten
uses of 3i8 to see if it connotes a similar sense of mental illness as its modern
Hebrew counterpart, or if the word has some other meaning. In each case we
will examine the root in its usage in the passages as well as the larger context
in which the passsge is found. Let us begin with Deut 28:28.

To understand the usage of *“JusY in Deuteronomy 28:28 we must first
look at the context of the verse. The word occurs in the midst of a curse that
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is fifty-three verses long. It is the curse that Yahweh will deliver upon the
Isreelites if they do not follow His lews and commandments. More
specifically, Wi is included in a list of physical silments with which the
Isreelites will be afflicted: 331 B8 099331 0180 powa Ny 0 27
TP i3 26w A2 28 ey YN R O
) $P0, W 0 900 P 29 23 [inand

Like Egyptien inflammation, hemorrhoids, boil scars, itch and blindness,
1w1e is a painful physical ailment and & dissbility. Within this same list of
calamities that will befall the Isreelites God uses the root yap sgain:

TEON WK TI DEE0 TR0 IV 34

In the sight of the destruction and misery that will be inflicted upon the
Israelites they will become m#n Within the context of the verse alone the
mesning of 9A#Dis not immediately apperent. Again, directly after itsuse is a
list of (other) physical silments. Like the list in verse 27 these are diseases
oy Y20 W 7, “from which, you cannot be healed.”

Driver explains this instance of 318 as "mental infatuation, resulting in ill-
considered and disastrous public policy, blind incapecity to perceive what the
times require and paralysis of reason in the presence of unexpected
disaster, "¢ The JPS translation renders verse 34 as "...until you are driven
med by what your eyes behold.” Although the verse itself does not contain
information that would cleerly define the symptoms of 9isait is clear that s
is a physical malady that can be chronic, Furthermore, it is brought on in both
Deut 28:28 and Deut 26:24 by circumstances that make life intolersble. When
existence becomes inescapsbly painful, one becomes visn

(New York: Charles Scribner's end Sous, 196)Pp. 810
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The use of 9180 in Jer 29:26 also conveys a sense of the physical. What it
does not convey is the sense of an illness, Instead, VIBD seems tobe a
behavior; a symptom. Jer 29 is written in the form of a letter, although,
because of the letter of Shemaish within Jeremiah's letter, chapter 29 is
probsbly a composite of two or more letters written at different times. The
Anchor Bible Commentary explains that Shemaiah's letter was probably read
aloud to Jeremish. Jeremiah then responded with his own letter which
included excerpts from Shemaish's original letter. %

The letter is from Jeremiah (who is in Jerusalem) to the “priests, prophets
and the rest of the elders of the exile community and to all the people whom
Nebuchadnezzar had exiled from Jerusalem to Bebylon." In this letter
Jeremisah urges the community in exile to put down roots in Bebylon,
promising that eventually Yahweh will restore them to their own land.
Jeremish also warns the Isreelites not to follow the prophets among them in
Babylon and not to heed King Zedekiah, Both Zedekiah and the false prophets
will be punished by Yehweh and they will be " a horror to all the kingdoms of
the earth.”

The letter within this letter is from a competing prophet, Shemaish the
Nehelamite, to the priest Zephanish regarding Jeremiah's letter to the exile
community, Shemaish accuses Zephanish of not fulfilling his role as the head
of the priesthood, which is to purge Jerusalem of :
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35 John Bright The Anchor Bible: Jeremish (New York: Doubleday and Co.
Inc. 1966) Pp.212



In this case. gdan is the behavior of one who “acts the prophet.® The
phrese ™ X% MW" is & hendiadys where the separste words ” xamm” end "5
are joined to form a single expression meaning something to the effect of “a
person who acts crazy like a prophet. "According to John Gray, “the
denominative verb Hitnabbe is used of madness, in support of the theory that
ecstasy was an essential feature of Hebrew prophecy.“® Wilson disagrees
with this theory

“.. the hithpeel of *nb> sometimes appears in passages where
there is no clear indication of ecstatic behavior, so the occurences of
this form cannot be used to support the notion that ecstasy was the
chief characteristic of the early nabi>s . Rsther, the hithpeel of

#*nb> should probsbly be given & more general meening. On the

analogy of forms such as hithal (“pretend to be sick,” "sct as if you

were sick” [2 Sam 13:5]) hit>abbeli ("pretend to mourn,” “act like a

mourner® [2 Sam 14:2]) snd lehistaggea< (“to act like a madman™(1

Sam 21:16]), it is probsble that hitnabbe> originally meant “to act

like a prophet,” “to exhibit behavior characteristic of a nab> .” In

contrast, the niphal forms of *nb> were probebly originally
denominstives meaning simply “to prophesy,” "to deliver a prophetic
oracle.” If this was in fact the case, then the verbel forms of *nb>

do not specify the behaviorel cherecteristics of the nabi> . These

characteristics can only be determined on the besis of an

examination of the behevior of each prophet.” &7

In 1 Kgs 18:29 Elisha challenges the prophets of Baal to a contest to prove
Yahweh's omnipotence. The prophets of Beal wayitnabbe>u , which means
behaviorally, they slash themselves with knives, dance and “exhibit their
stereotypical possession behavior.® In other words, the behavior of those
who wayitnabbe>u includes ecstatic behavior and possession is associated

30 John Grey 1end 2 Kings (Philedelphie: The Westminster Press,
1063)Pp. 488




with prophecy but it is not necesserily a required aspect of all prophecy.

In Jer. 28:26 the 11#0 is someone who manifests prophetic behavior
without being a true prophet. When a prophet is recognized as such his or
her behavior is considered normal by Isreelite society. When that prophet no
longer is recognized &s such, or when one behaves like a prophet without
actually being one, then one is considered tobe yipn Furthermore, Shemaiah
wants this 2190 to be put in jeil. In this case, the y180is not trested as one
who is ill, but rather, as a subversive element within the society. Chapter 29
is a power struggle between Shemeish and Jeremish, Each of them cleims to
be in possession of God's word.,

Possessing the true word of the god was of great significance in Isreelite
society. Before attecking Ramoth-Gilead, King Ahsb asks the prophets
(approximately four hundred) whether or not he should sttack. Only after
receiving the advice of the prophets does he go shead. He listens to the advice
of the four hundred prophets who always tell him what he wants to hesr. The
king of Aram who asked for the prophecy in the first place before sgreeing to
go into battle with Ahab, asks if there are any other prophets to be consulted.
Aheb replies that there is a certain Micaish son of Imlsh who alweys give
uinfavoreble prophecies. Micaish is warned thet the other prophets gave the
king favorsble prophecy and st first Micaish tries to do the same. Aheb knows
Micaish is lying and convinces him to tell the truth, Micaish accuses the
other prophets of lying, tells the king he will die in battle and is thrown in
jail.

Likewise, Nehemish * was eccused of monarchic, and hence anti-Persian

activities, in particular of bribing the prophets to proclaim him king of Judah
(Neh 6:7)."8° Furthermore, with the exception of the Elijeh-Elisha stories,
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in the time before Amos, no prophecy is directed to anyone outside the roysl
court and the prophets themselves all belong to the landowning elite from
which state officials are recruited40 Therefore, according to Lang, during
periods when the landowning aristocracy wields authority, the prophet has a
great deal of authority. When the eristocracy has less political influence
prophecy too loses its influence. 4!

In Jeremiah's time his struggle with Shemish was a significant one since,
according to Lang, the recognized prophet held & position of great authority
end influence among the Isreelite nobility. How then is one to knoe who is the
true prophet and who the vis0? All would-be prophets exhibit some
stereotypical behavior which is recognizable to those around as prophetic and
share a common stereotypical vocabulary. In some cases true and false
prophets are distinguished by whether or not they receive their prophecies
directly from Yahweh, whereas false prophets do not (Jer 23:16-40; 1 Kgs
22:13-23).42 From the perspective of the Canon, the true prophet is the
one whose prophecies come true (2 Kgs 2:23f) although as we have already
noted eerlier the editors of the Canon mede no attempt to harmonize the
prophecies of the literary prophets which turned out to be historically
inaccurate,

In our pessage Zephenish does not carry out Shemish's orders to stop
Jeremish, rather he shows the letter to Jeremish who then accuses Shemiah
of false prophecy. This, coupled with Jeremish’s relationship with the
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powerful Shephen family (Jer 26:29-32,1-24; 29:23) and the eccount of the
reading of Jeremish's scroll (Jer 26) indicate Jeremish's close connection
with the roysl establishment. This connection will not remain close and as the
Bebylonian conquest approsches Jeremish's position becomes treasonous. 4

Tha prablam of twn contradicting prophacies is addressed in 1 Kgs
chapter 13. In this case the "man of God" who is the true prophet mistakenly
follows the false prophecy of another prophet. The man of God is killed by
Yahweh for not following to the letter the prophecy he hed been given . The
text implies that the prophet must follow Yshweh's instructions and may only
take a different courserif instructed to do so by Yahweh alone.

Both Jeremiah and Shemsish behave like prophets and call themselves
"prophets®, but only one can be the true possessor of God's wishes. The other
one can only play the prophet. He is sisn. The threat of a prophet being false
is inherent in the nature of prophecy. Since the true prophet is the sole
possessor of the divine message, his or her society has no means by which to
corroborate the prophet's story. In Deut 18:18-22 God tells Moses that a false
prophet is one whose prophecies do not come true. This of course requires
hindsight to verify the verecity of eny prophecy.4¢ Jeremish suggests that
prophets delivering orecles of disasters are more likely to be true than those
of pesce (Jer 28:8-8) but Jeremish himself delivers oracles of pesce in
chapters 30-32.%% Both the false prophet and the true prophet use the same
sterotypical speech formulee and behavior. It is left then to society to judge
the verecity of each prophet.
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From the perspective of the Canon Jeremiah was the true prophet, But
from the perspective of Jeremish's own society Jeremish wss supported by his
own group but the Jerusalemite establishment saw him as a madman rather
then a true prophet (Jer 20:1-6; 29:24-28: 36:1-32).46 Wilson notes that
Jeremish's false prophecy charges carry more weight then simply sccusing the
other prophets of not possessing God's word. In Jeremish's tradition false
prophesying was a capital offense:
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*I will esteblish a prophet like you from emong your brothers. And I will put
my words in his mouth and he will tell them all that | command him. And if
any person does not listen to the words he speeaks in My name I personally
will call him to account. But, a prophet who claims to spesk in my name, that
which I have not commanded to speak or who speeks in the name of other
gods this prophet will die. And if you sey to yourselves "How do we know that
thethingwnsnnts;ﬂmtvﬂdm&l?‘ﬂhmthepmpbetspukxmthemmeaf
Adonsi but the thing does not come to pess that thing was not spoken by
Adonei, the prophet has spoken falsely. Do not fear him.”




scholars have followed their predecessors in seeing Deuteronomistic language
and theology throughout Jeremish,.."47 Well aware of the laws of
Deuteronomy, Jeremish tries to undermine his opponents by accusing them
of a crime punisheble by death (Deut 18:20).48

What is crucial for our study is the connection between 3190 and prophecy.
Jeremish himself gives a glimpse of some of the typical ( mi#n) prophetic
beheviors: 1.dreams (29:8) 2.divination (29:8) 3.meking promises (29:31) .
In Jer 29 mn is partially a mental state but more importantly a deviant
behavior which can cause disequilibrium within the society. The 3iBDisa
political non-conformist. According to Redak wi8n is a pejorative synonym for
¥

The usage of uisnin Hosea 9:7 contains the linkege with prophecy and the
sense of some kind of mental affliction brought on by what we would call
"anxiety.” As in Deut 28:28,34 the prophet will become 3180 by witnessing
the punishment that Yshweh has in store for the unfaithful Isreelites:
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JPS trenslates this verse as “The prophet wes distraught, The inspired man
driven mad by constant harassment.” Literally the verse reads “The prophet
became an (evil) fool, The inspired man (or “possessed man”, in either case,
this is a synonym for “prophet”) became 3180 on account of suffering and
hatred.” The Anchor Bible Commentary translates the verse “The prophet is &
fool, the man of the Spirit is insane because your iniquity is great and your
hostility is grest."4® The Interpreter’s Bible translates the verse “The

4QWIMMMMWW
(New York: Doubleday and Co. Inc., 1980) Pp.616
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prophet is a fool, the man of spirit is mad.*5? The different translations of
the verse have a great impact on our understanding of 9. If we follow the
JPS translation, suffering causes the prophet to act in a manner that is
considered evil and foolish. The "1 and the ) @ , who are usually
considered to be normal, will become devient when they reach their threshold
for mentel pain. Like Deut 28, Hosea presents 3180 s a state into which one
enters when one finds life too psinful to bear,

The Anchor Bible and Interpreter’s Bible translations are more in line with
Rashi's understanding of the text. Rashi explains that even the true prophet
will become a fool. Rashi cites the case of Hananish ben Azzur in Jeremish 28
who initislly seems to be regarded by Jeremish as & true prophet but who dies
as a result of giving false prophecy. The Anchor Bible Commentary expleins
that the Israslites call Yahweh's true prophets fools because the people are
corrupt.®! This interpretation is consonent with thet of lbn Ezre. Ibn Ezra
asserts that the actual sin of the Isreelites was that they called God's true
prophets crezy and for this they would be punished. Likewise the
Interpreter’s Bible explains that it is the public opinion that the prophets are
med. “if belief can be encoureged thet they are suffering from illusions end
hallucinations, they will be disregarded.”®? Radak reads this verse in an
entirely different manner. When retribution comes the false prophet (Navi)
will be unmasked as an ') ®x i.e., full of wind.

Aomrdmgtnmmemisumadmmwhaisnolongermmt&hﬁw

his actions.
"Hosea sees himself condemned with other prophets of the
WWMGMM Amos. Hosea's opponents,
50 The Interpreter's Bible Pp.659
©l1he Anchor Bible:Hosea Pp.518
52 The Interpreter's Bible Pp.659
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down with insults born of their hatred...The resson for their sbusive
language probebly lies in Hosea's persistent thrests and in his
unusual conduct despite the apparent normalcy of life in Israel."®

The Anchor Bible comments: “the token of rejection of Yshweh is
contempt for His prophet. Although the latter is the guardian of the country
(v8), he is opposed end dismissed &s & madman.">* Both the Anchor Bible
and Wolff highlight the destructive and perancid nature of the prophet under
fire. Hosea is a hated man and it is in this very hatred that he finds
satisfaction.

Like Wolff, Wilson understands the passage as though Hosea were talking
sbout himself. Hosea is quoting the people when he says "the prophet is
foolish the man possessed by the spirit is insane.” “Hosea 9:7 thus suggests
that at least some of the society did not recognize Hosea s a genuine prophet
but considered his possesion behavior, whatever it included. to be en
indication of illness. The identity of Hosea's opponents is implied in the next
two verses, where the prophet continues by complaining that although the
mphmuthewmhmufmhebmwm* Wilson
mgg&tstbdﬂoan’suppﬁﬁmm&umprﬂ:uﬂmm
with the central cult who kept him on the periphery.

The fine line between deviant political behavior and mental illness is seen
in 11 Kings 8:11. The stories of Elijeh end Elishe are filled with ecstatic
wmumwmmmﬂu-hﬂm
will discuss at length later on. Elijeh and Elisha are constently surrounded by

53The Interpreter's Bible Pp.669
54The Anchor Bible: Hosea Pp. 522
55 Wilson, Prophecy snd Society in Ancient Isresl Pp. 230
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" Sons of the Prophets.*

In 1T Kings we are given a portrait of the prophets s a well organized,
political group within the authority structure of ancient Isreel. The means by
which they operate within the structure (i.e. miracles) are not within the
grasp of the aversge person, but their power is considered normative for the
society despite the fact that it is out of the ordinary. Mircea Eliade explains
that miracles are "events, actions and states taken to be so unusual,
extreordinary and supernatural that the normal level of human consciousness
finds them hard to accept rationally. "> Eliade points out that sithough no
miracles exist without mirecle workers, no miracle workers exist without an
sudience to affirm the performance of the miracle worker to be worthy of
admiration.? Therefore the miracles of Elisha, Elijsh and the o035
required an sudience. This explains why Jehu and his officers knew exactly
who Elisha's emissary was. Despite their sometimes bizarre behavior (or
perhaps because of it) Elisha and his circle must have been highly regerded by
at least the element of society which preserved the miracle stories sbout

them.

Alexander Rofe in his The Prophetic Stories dissgrees with the idea that
the owagf>p share the prophetic power of Elisha. According to Rofe the
ow3ER were not an orgenized communal sect since they did not share
communel property. Rofe does concede that in 2 Kgs 2:1-16 and in our
passege (2 Kgs 9:1) the owasf>p “are described es knowing part of the future
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sttribute to the @®35™R prophetic powers are later documents and therefore
do not reflect the original meaning of the term e¥3R 58

According to Wilson the “Sons of the Prophets” were a highly structured
group with some members living and eating together comunally (2 Kgs 6:1,
4:38-41). Wilson also asserts that the p@ag>R sheared power in that they
were sble to prophesy individually.5® The suthority of the prophetic circle is
particularly evident in our example from II Kings 9:11. Elisha sends one of
the Disciples of the Circle of Prophets to enoint Jehu as king and to deliver
the prophecy that the line of Aheb will be destroyed (i.e. to give Jehu license
to kill King Joram and Jezebel). The “servant of the prophet” followed
Elisha's instructions and anointed Jehu and delivered the prophecy. After the
servant of the prophet leaves Jehu's fellow officers ask him:

WA T WD WY A
“Why did this 9\80come to you? He said to them ‘you know this man and his

talk!"

The servant of the prophet is associated by the officers &s one from the
Circle of Prophets. They laugh st his crazy "talk” (JPS translates it &s
‘ranting"). Gray notes that the term “ws0" “is used to describe a prophet with
regard to his ecstatic propensities."®0 He connects the term “wisn” with the
Akkadian segu (to howl or “rege”), “referring to the more extreme shandon of
the prophet or ‘howling dervish'."®! According to the Anchor Bible “wisn” is

58 Alexander Rofe, The Prophetic Stories (Jeruselem: The Megnes Press,
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used disparagingly to refer to the ecstatic dervishlike behavior in some
prophetic circles."62

The tone of the exchenge between Jehu and the other officers is disdainful
and sarcastic. Yet, despite his “ranting", they take the prophet quite seriously.
This, of course may be due to the fact that the prophecy was to their benefit.
Hed they servent come with a prophecy lessto their liking we do not know
how they would heve rescted.

Jehu and his officers see the prophets as wvsn That is to say, the
prophet is considered to be deviant in regard to social customs end behavior,
but a part of the political process and society in general, As it is used in [I
Kings 9:11, 91sD is a pejorative term used to describe (in this case) the
behavior of a prophet. The prophets were not considered to have been ill or
dysfunctional. To the contrary, in I Kings S, the prophets were powerful
enough to orchestrate a coup d'etat.

Theclmwrmmccmnmenmhmmchtosymnheusofthe
term 98D in this passsge. According to Reshi it was well known that
™R were U180 . Radak explains that the prophets were referred to s
ohgdmhamnmﬁmdh.whmthqmeiwdpmphmthqwuﬂdlm
mmmmmdwmmm.wwm
mplaofthepmphetwhommhisdothﬂinthethmofpmphaq.
Radak adds that the appelation "yi#0" was pejorative. Relbeg explains that the
term "Uis0" was used in reference to prophets because the prophet speat so
much time in isolation from society, lost in contemplation of God, and
therefore they would act sbnormally in society.

62 Mordechai Cogen and Hayim Tadmor The Anchor Bible: 2 Kings (New
York: Doubleday and Co., 1988) Pp. 108
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By contrest, the story of Devid feigning 980 in | Semuel 21:16-16 presents
the Um0 as thoroughly ineffectual and sick. David is running from King Saul
who wants to kill him. In his flight he runs into the camp of King Achish of
Gath. The servants of Achish notice Devid and say * Why that's David, King of
the land! That's the one of whom they sing and dance: Saul has slain
thousands; David his tens of thousands.”

Considering Saul’s response to David's success in battle, David attempts to
mesk eny threat he might pose to Achish. Devid is not trying to appesr wealk,
rather, he is trying to present himself as being of no consequence whatsoever.
David pretends tobe msn Behaviorally spesking that means:

72 P02 W61 O3 V200 DYTYR DR W) 14
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" He concealed his good sense from them; 77" for their benefit. He
scratched marks on the doors of the gate and let saliva rundown his beard.”
The Anchor Bible translates the passage "so he disguised his judgement while
in the sight of them and feigned madness while in their custody.” Here, the
hitpeel form of the root ¥m does not mean “to be mead" but rether "to pretend
to be med*, 5

David beheved like an animal with no sense of control or social convention.
He pretended not to be in control of his thought processes or his body. In
thlsnusthebnhaﬁornf'ths 7180 serves no purpose (such as to induce
prophecy) end is completely enti-socisl. David is considered to be sick and
perhaps even contagious: T WA 16 22K ik w31 19 AbKD PXEN ]
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“You see this man is raving (acting like a 3180) why do you bring him to me?

53.The Anchor Bible: 1 Semuel pp 355

32




Do I lack ©viwn that you have brought this one to reve (act like & vi80) for
me? Should [ let this one enter my house?"

Achish does not want any contact with David, least of all, for him to enter
his house. Ifthe gdan was not considered to be contagious he was at least
considered to be harmful to others. Also, yi#nis paralleled with V'ayitholel in
verse 14, which means "to ect medly, or like a madman".

In I Samuel 21:14-16 the 180 is one who has no control over his thoughts
or actions. David poses no political threat to Achish because he does not
function in society and therefore would heve no concept of or desire for,
power. The danger David poses to Achish is like that of a rabid dog.

Thus far, we have seen examples of the use of 3w that cover both clinical
and figurative meanings of ill, mad etc. 1l KIings 9:20 extends the meaning of
gda to its most figurative meaning, much like its counterparts in modern
Hebrew or English. After the servent of the prophet gives Jehu the news that
he will be king Jehu runs out to kill King Joram. Joram send cut messengers
to meet Jehu's cheriot but: P iR 3
* He drives like a madman.”

Our last example of 318 is in Zacherish 12:4 and connotes both illness and
the loss of the ehility to think and discern. It is placed in a short list of
injuries that will befall the peoples who attack Jerusslem.
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13 3K DAY oN

"Behold I will meke Jerusalem a bowl of reeling for the peoples all around.
Judsh shall be caught up in the seige upon Jerusalem, when all the nations of
the earth gather against her. In that day - declares the Lord- I will strike
every horse with panic and its rider with madnes. But I will watch over the
House of Judah while I strike every horse of the peoples with blindness” (JPS
translation).

[isw¥, fthaq and (i appear together in many passages. As we shall see later
on, esch of these belongs to a group of dissbility-related words which have
paraleels in other ancient near-eastern languages. waw is like throwing out
one's back or blindness: it is completely debilitating. nww is elso paralleled
with [nan which means "bewilderment, stupefection” (Deuteronomy 28:28).
In this case, just as in the story of David, m# includes a loss of mental
capacities. The 3190 is unsble to think and is sick.

In the ten instances of YAB we have seen several layers of meaning which
paralle] the meanings of 318 in modern Hebrew as well as the meanings of
“insane” or “crazy” in english. 3:# in the case of Devid, it is a technical term
for someone who is sick and dangerous. The 3180 is uncontrollsble and
completely outside the pale of normative behavior. The prophets menifest
some of the symptoms of a 3180 but from the examples thet actuslly include
this term, it would seem that the prophets are not considered to be sick, out
of control or asocial. The word is also used in a figurative sense , much es it is
todsy, to describe someone who drives or behaves in & manner that shows
little regard for denger or the value of his life.

im0 also hes two synonyms fnanend 7mi which also have litersl and
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ﬁguntivemeaningstha:connotethelossofthe&mwtothmk‘ 77 in the
hitpoel form occurs eleven times in the Bible, It also occurs meny times in the

noun form N7 Within the context of the usage of n we geain some insight

into the symptoms of 7 end will reise some important questions sbout the
ecstatic behavior of the prophets.

Jab 12:17-20 defines A as “mad" and yields information sbout the

symptoms of madness,

7 oese Y2 oyyr Tho 17
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"He makes counselors (I em unsure of the meaning of this word. It is some
kind of officiel. "Counselors” is how JPS trenslates the word. According to De
Vaux or33¢ means those “who saw the king's face” i.e., the king's closest
advisors.) go naked ( “to be bereft of sense" according to Ibn Ezra) and causes
the judges to 770 . He loosens the belts of kings and girds them with
loinclothes. He makes the priests go naked and leads the levitical singers
astray. He deprives faithful men of speech and takes awsy the reason of
elders.”

The Anchor Bible translates verses 18-20 “Earth’s counselors he makes
foolish; Judges he mekes mad. He loosens the belt of kings, And binds & reg on
their loins. He makes priests go bare, Overturns the well established. The
confident he deprives of speech, Takes ewsy the reason of the elders."54
The Anchor Bible notes that verse 17 in the Masoretic Text reads "He makes
counselors go stripped”. They amend the translation because the Masoretic
reading “disturbs the parsllelism with the following line and is also repeated
in 19a.°68

64 Marvin H. Pope The Anchor Bible: Job (New York: Doubledey and Co.,
1965) Pp. 89
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If going naked is a common symptom of madness in the biblical world then
the Masoretic Text would reinforce the parallel. According to Robert Gordis
‘Yne means “stripped of clothes, naked" and the derived meaning “stripped of
sense, mead." Either meaning is appropriate here as a parallel to Yourb6

In this passage, Job is expressing his anguish to Zophar, one of his friends
who comes to console (torment) him. In the sight of his unmerited suffering
Job comes to the conclusion that he is blemeless. It is God who has turned
the world upside down so that the good suffer and the evil are rewarded.

Job describes a world gone mad where everything is the opposite of how it
should be. Those, who are usually looked to as wise leaders and autharity
figures, become insane. The counselors and priests go sbout neked. Leaders
of the community lose their ability to think or spealk.

We have seen the symptoms of loss of sbility to discern or the sbility to
communicate in relation to yisn. It is clear from the instances of s (i.e. I
Sam. 21:15-16) that one who suffers from such a loss of rational capecities is
considered sick and dangerous. It is the symptom of going naked that is
crucisl to cur understanding of a Biblicel concept of mental illness and its
relation to the prophets. In this example of o, going sbout naked is one of
thesymptmsofapmmnwhohulmthisnﬁmalfnﬂues. Yet we see
Isaish, Seul and Micsh exhibiting just such behavior. It would seem that the

66Rabert Gordis The Book of Job: Comment New Translation an
Studies (New York: MWW 1978
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prophets and their sometimes bizarre behavior was veiwed by the society as an
authentic means of communicating Yahweh's words.

“All these prophets- understood a&s exceptional spiritguided
people not dismissed by their society as mad- possess clear social
meanings and values in their own context... It remains likely that in
some way the prophetic movement tock its rise from within cultic
institutions (with their asserted monopoly over the voice of Yehweh),
but soon achieved enough institutional and ideological independence
to stand on its own- both in communication and st odds with the
older established sectors of society."67

Very often, in the midst of their ecstatic prophetic experience, the
prophets manifest the same behaviors as one, who in other circumstances, is
considered to be mentally ill by Biblical standards. The question remeins, at
what point does the behavior of going naked cross the line from normative,
prophetic behavior to visn?

In 1 Sam 19:24 Seul seems to have crossed that line:
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87Norman K. Gottwald The Hebre . Ci0
(Philedelphia: Fortress Press, 1985} Pn 206,307
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John Bright writes of Saul "Alweys of & volatile temperement capsble of
frenzies of excitement (10:9-13; 11:6f), it appears that as pressure was put on
him he became increasingly disturbed in mind, swinging like a pendulum
between moments of lucidity and black moods in which, incapsble of
intelligent action, he indulged in behavior calculated to slienate even those
closest to him. Before the end Saul was probably no longer quite sane."5®
Lindblom sasserts that this ecstasy “was collective end contsgious. How
effective the ancient narrator imegined the contegious power of the ecstesy to
be, we can see from what he tells us sbout the messengers whom Saul sent to
David. Three times the messengers were sent; but all three groups fell into
matthemmsightofacmnpmyofemtuticmphets.'ss In this
instance,

“prophetic behavior is seen ss uncontrolled and incapacitating.

Furthermore, in the overall context of these narratives, the

traditionsl question " Is Saul too among the prophets?" has a new

answer. The reader slready knows why Seul exhibits stereotypically
uncontrolled, violent prophetic behavior. He is possessed by en evil
spirit which is driving him med (1 Sem 18:10-11). The answer to

the question is therefore, “No, Saul is no prophet; he is insane o

In Jer. 26:16 the hitpoel form of the verb ¥ is peralleled with the hitpoel
form of the verb 333 ; "to reel to and fro (like & drunkard) * (BDB pp 172) or
*To retch” (JPS). The one whois 77 is likened to one who is drunk to the
point of vomiting. This implies & loss of physicel and mental control.

Likewise, in Jer. 51:7:

68 Bright A History of Isreel Pp. 186-187
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“Bebylon is a gold cup in the hand of Yahweh. The whole earth was drunk of
her wine, the nations drank and because of this the nations % Suddenly,
Bebylon hes fallen and is shattered. Shout (?) over her. Get balm for her
wounds , perhaps she can be hesled. We tried to heal Babylon but she was
incurable.” Again, the nations become 70" from drinking too much wine.
In this example, those who are /5ur behave as though drunk and are
considered to be ill. Bebylon, who was the first to be infected with the disease
transmitted it to the other nations through physical contact (shering the wine
gless). Both Babylon and the other nations are now incurebly ill from this
contsgious disease.

Although Jer. 51:7-8 wes cleerly intended as metaphor and not intended to
be taken literally, the verse still lends insight into how mental illness was
viewed. Frequently, used in conjunction with drunkenness, madness seems to
have been defined here as a loss of control over the body and mind. The
distinction between being drunk and being mad is cloudy and perhaps
drunkenness was even viewed as temporary insanity. As for the metaphoric
sense of the verse, the metaphor of a country being mentally ill, contagious
and incureble only works of there exists, in the society, just such & concept of
mental illness,

It is interesting to note that in the Mari letters Queen Shibtu writes to her
husband sbout 8 man and a woman whom she asked to tell her the future
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regarding her husband's upcoming military campaign. To expidite the future-
telling process Queen Shibtu writes *I plied (them with drink)." Here, the
connotetion of drunkeness is reversed. Queen Shibtu harnesses the power of
alcohol to bring shout the shared symptomology of drunkeness, madness and
prophecy with the positive cutcome of accepted prophecy instead of illness
which was viewed negatively. Likewise Jeremish describes his reaction to
receiving prophecy from Yahweh:
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* Regarding the prophets: My hesrt is crushed within me, All my bones are
trembling; | have become like a drunken man, like a man overcome with wine
Because of Adonasi and His holy words."

Like intoxicants, music wes slso used as a stimulus for inducing prophetic
trance. In 1 Sam 5-6 Saul is told he will encounter a bend of prophets:
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'ﬁ&erthntgotoGﬂnahofGodwhmthePhlhsﬁnedepuvu,thmyw
enter the city ywwillmaetnbandofpmphetsmmingdownﬁ'mthehigh
plece preceded by lyres, timbrels, flutes end herps end they will o¥am0. The
spiﬁtof?ahwehﬁnmpymmdymﬁnmﬁththm and you will
become another person.”

Here, the the hitpeel form of *nb> results in the one who “ects like a

prophet* 'hammlngmnthnrperson'thm:ghtheusaofmmc. Likewise, in 2
5583:15mshnwﬁmdtoholpmdadralght.ﬂemdendamu§dmtohe
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orougat, Tanwen s "hand came upon him" end he found water, 7! Similarly, in
1 Sam 19:9theg.l_g;h_m‘gh_mermm35aﬂashewsitﬁngandhsteningtn
David play the lyre.

Likewise, in 2 kgs 3:15 Elisha uses music to bring sbout a trance state in
which he is sble to find water for the kings of Mosb, Judeh and Isrzel
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*..Now then, bring me & musician. And while he played the hand of Yahweh
came upon him (Elisha), And he said “thus said Yahweh: this wadi shall be full
of pools. For thus said Yehweh: you will not see wind and you will not see rein
but this wadi will be full of water and you and your cattle and your pack

Elishe expressly call for music to induce communication with Yshweh.
During his conversation with Jehosaphat Elisha ects the part of the
primadonna telling Jehosaphat to use his own prophets to find water, finally
aqmammgmhelpbamuemitmtthatlrupectlﬁnghhmphuuwuduh

. I wouldn't look at you or notice you." It would seem that Elisha is looking for

rquiﬁmthntheis?ahwah'shuepmphatwhodmeisdﬂetoinmke
Yahweh and bring sbout miracles.

Music and intoxicants can produce the behaviors associsted with prophecy.
This behaviors are neither positive or negative in and of themselves. Thetr

71, Lindblom, Prophecy in Ancient Isreel Pp. 58
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contmdutheda:idmgf&:tcrmwhetherdnmkenessorselﬂnmlcedecstuy
is en illness or & normative means for receiving divine communication.

In Jer. 46:9 and Nahum 2:5 7 is used in the seme way as viBD is used
in II Kings 9:20; "“to drive like a madman"®, Jeremish's prophecy describes the
battle between The armies of Egypt under phareoh Neco and Bsbylon under
king Nebucheddnezzar. At the scene of the battle the Egyptien army is
retreating and both sides ar entangled in the mayhem of war. Yahweh
excleims through Jeremish:

o W 37H ¥270m o 179
"Advance (get up) horses! %n cheriots! Let the warriors go forth!*

In this case, 177" means for the chariot to advance as one does in a war
(i.e. charge!). One would assume this means to drive recklessly. The
connection between this figurative use of i7mnm and the figurative use of wisn
is seen in II Kings 20:9 and in Nahum 2:5. In Nahum the chariots 7 in
the heat of battle amidst flaming torches and an army advancing “like a flood.”
Like sawn, Y70 connotes driving with no regard for danger. The fact that both
hebrew words share figurative meanings as well as literal points to them being
two words which mean essentially the seme thing. The Israelites had more
than one way of saying that someone was crazy (literally or figuratively) which
points to it not being foreign or unusual as a concept.

Thepmphqaflainhdd;paduuf?ahwehasmmdammpotnnt.
Idols have no power; it is Yehweh slone who created and controls the
universe. To make clear how powerful Yahweh is Isaish says in verses 24-25:
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"Thus said Yshweh your redeemer, who formed you in the womb: It is 1
Yahweh who made everything, who stretched out the hesvens and, slone, ’

spread out the earth. Who annuls the omens of diviners and Y diviners {
(JPS, "sugurs") who turns the wise back and makes their knowledge foolish.” o1 |
According to Anchor Bible "He frustrates the signs of soothsayers, and makes

fools of diviners. He upsets sages and makes nonsense of their wisdom."

Although the Hebrew of this passage is difficult to understand, it does
contsin some information regarding 770" as a synonym for sisn. The oT
(translated as "diviners" by JPS, the Hebrew "boasts" according to Anchor
Bible)i:ncurmpﬁ.unﬁ'umn"'nﬁ'amt.hcM:ku:liunhg.ﬁur'pruphet'.72
"The baru priest is known from Akkedian literature, and the text is restored
from this word. The sage was the professionel wise man, a counselor and
spokesman of traditional wisdom. "¢

In esch phrase the diviner or sege is one who normally hes ebove aversge
insight or intellectusl capacities within the Isreelite society. These are the
people to whom the aversge Israelite looks for edvice. Like the wisdom of the
sages, which is turned to nonsense, the diviner Y7, In presumsbly both
mthedtﬁnerandtheagelmtheirdﬂhtytothink.ﬁnchor&bhrsds
ther passage differently. Second Isaish is refuting the art of divination,
populumumpumiamdmntrwtntheldeathatthamufhtstmyis
gavumdtvand?dxwahmdmdaknmmlytoﬂjsmpmphm.“

72 o1 Oppenheim The Assyrin Dictionary vol 2, (Chicsgo 1965) Pp. 121-
125

73 John L. McKenzie S.J. The
Doubleday, 1968) Pp. 73

sish (New York:




Jer. 50:38 seems to use 778" in e similer fashion es Is. 44:26, but by itself
the verse yields little information as to the mesning of the word. Likewise,
the three other examples of Y7 (Ecc 2:2, 7:7, Ps. 109:9) do not add to our ,
understanding of the verb, N7/ is used frequently in Ecclesiastes &s an
antonym for wisdom (Ecc 1:7,2:12,7:26,8:3,10:13). Llke men, ni?nis
peralleled with blindness (Ecc 2:12). In this passsge Ibn Ezra explains that I
ni7mn is ekin to drunkenness, madness and greed; all behaviors which imply &
loss of control. As for |Wan as a synonym for 318D, there are no other examples
of its use in the Bible besides the two which we heve already noted es parellels
with sisn

As we have seen, the word 18D, as well as its two synonyms, cen connote
mental illness both literally and figuratively. It can be a physical silment
which can be chronic and for incursble. 9180 can set in as a result of
intolerable mental or physical pain. It is, and is accompanied by such
symptomssl:nsofnuntmlmarbodyand}m‘mind,rmﬁng,dmuningmd
anti-social behavior, On a figurstive level, a 3180 is someone who ects like &
prophet, follows deviant social practices or acts like a drunk. In both the
former and the latter usage, 3180 is a pejorative term. In its most figurative
sense, 7180 means someone who behaves (or more specifically, drives) |
recklessly. As for the two synonyms of D, they seem to be extremely close
in meaning, so much so, that it would seem that the term was common
mmghmmmdﬂehrwmhmthmaymwmwm.

Now that we heve explored the levels of meaning of the root 318 and the
behaviors associated with it let us examine prophetic behavior in ancient
hﬂsmﬂummmmd&mthemtmaut. Itis

Pp. 73

74 john L. McKenzie S.J. The Anchor Bible: Se




interesting to note that the category of i in rebbinic literature bears a
striking resemblance to A# behavior. The b is one who is disqualified from
being a legal principal or agent on the grounds that he is mentally
incapacitated (Shulchan Aruch H.M. 188b). Hegigsh 4a asks "Who is the nwis ? ]
One who goes out at night alone, spends the night in the cemetery, tears off
his clothes or destroys what is given to him." The nn» is unaware of his
dysfunction (Shebbet 13b) and is compared to ablind person (Gittin 23a).
According to Ketubot 48a the nw is "one who departs without knowing it."

Perhaps the 3190 was a prototype for the later nnw? Like the viwn the hme
is compared to someone who is blind and both the nns and the visn  tear off
their clothes (1 Sam 19:24, Job 12:17-20, Radak on 2 Kgs 9:11). In eddition,
Yshweh instructs Isaish to take off his clothes in imitation of the Assyrian
victory over Egypt and Cush (20:1-6). Otto Kaiser notes that nakedness was
*..the merk of prisoners and fugitives."™ In Micsh 1:8 the prophet
exclaims:

YTY T2 PRIB0 TR 3 9
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“Because of this [ will lament and wail; I will go stripped and naked. I will
lmtunﬂyuﬂmjac}ds,asmmﬂﬂlyasthem.mrhwmndis
incursble, it has resched Judeh, it has spread to the gate of my people in
Jerusalem ."

Like the examples of 310 we saw in Deut 28:28, Hos 9:7, Zach 12:4, the
'meythednd‘thopaopkismnmadtomﬂlnm.med

76 Otto Kaiser Isaish 13-39: A Commentary ( Philadelphia: Westminster
Press 1974)Pp. 114




the meany symptoms of this illness is going neked as in the case of Micsh.

As for the other symptoms of e, they all connote a loss of self-awareness,

seizures, catatonia and a general disregard for one's physical well being. Like
the 91#n of the Bible and the v of the Talmud, other ancient near eastern
cultures hed ecstatic prophets who exhibited the equivalant of 180 behavior,
According to Malamat the diviner-prophets of Mari are most akin to the
Isreelite prophets although he also identifies the ragimu (fem. ragintu), “the
pronouncer,” "speaker” as being a prophetic equivalant from the Neo-Assyrian
period. 78

Although Malamat identifies striking similarities between the ecstatic
prophets of the Mari letters and those of ancient Israel, he cautions

"..it is difficult to determine the nature of the analogy between
the prophecy at Mari and that in Isreel, the two being set apart by a
gap of more then six centuries. Furthermore, there are no
intermediery links whatsoever. It would be therefore premature to
adopt the veiw thet Meri presents the prototype of prophecy in
Isreel. But one cannot belittle this earliest manifestation of intuitive
prophecy among West Semitic tribes at Mari, which is still an

enigma." 7"

The twenty-eight Mari Letters contein approximately thirty-five
prophecies. The Muhhum (fem. Muhhutum) and the Apilum (fem. gpiltum)
are the best known professional prophets st Mari. 7

*The Muhhum as the etymology indicates was some sort of

76ﬁhnhunMdsnnt.'8annerofBﬂ:hcalmehmem

[m‘m”, ANCIE e Kel 0D ) YIOOI'E
, Edited by Patrick D, Miller JR., Paul D, Hanson, S. Desn McBride

(Philedelphia: Fortress Press, 1987) Pp. 35
77 Malemst, Pp.37
78 Malamet, Pp.38
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ecstatic or frenetic... The nominal form designates bodily defects
and is functionally like the Hebrew gittel form used in such
words as jwwer (blind®), pissesh (“lame®) eand gibben
(*hunchback®). Thus this type of prophet, because of his peculiar
behavior was perceived of as a madman, similer to the biblical
mesggs, a term used occaisonally as a synonym of pabi,.. we
shnﬂdaddncwthemmncgsoftheverbmwm
the same root as mubhum. The verb is used in the N stem
resembling nibbe (see also hitnsbbe) in the Bible and has the
Ingressive meaning "become insane,” “went into a trance,*7®

Like the Isreelite prophets, the Mari prophets were known to
the royal estsblishment and were paid some heed. Finet makes a
distinction between the mahhum/muhhum , who wes who was an
enlightened and ecstatic prophet, and the lumahhum who was a
highly placed priest.®0 Finet also notes that in a Meri letter we
women for en oracle regarding her husband and then asks for an
oracle regarding her husband’s opponant. The opponant serves as
the “control group® in this rigorous and scientific method of
predicting the future.

At Meri, despite the prophet's seemingly low place on the sociel
scale, the prophet was sought out by the royal family for edvice in
matters of state:

Ya-naf be-liia 2 fgi-bima ™ 4 M-durima 4[GEM] Eka-ama * fa-

79 Malamat, Pp.39
Wa.mmc-d.a.dm.uﬁ From G. unnml.t-l(.d-)
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pfi-lum ina E a/Hji-sa- me-tim © I-si-a-hu su-um-su 7 [ft-be ma um-ma-

mi & Iga wa-ar-ki-ka-ma ¥ | kar-Kla i-ka-lu 10 [ u ! a-as-ka 11} j-sa-alt-

twu (1) 2 fittfika la x ayaim 18 [(x)]_ne-e-tim 1 fbje-el a-wa-tika

151 in-nfe-su-u (2) 16 fa-nja-ku-ma ka-ab-sa-ak-su-nuti (break)

“[Splesak [to] my lord: [Thus Addu-duri your [maid]-servant. [A ’
priophet. isi-ahu by name. iarose in the tempie of [Hlisametum end i
(spoke) thus: “only your {floliowers will eat your [ram | [and drijnk *.2
your fcufp ...your [ed versaries will be /sl/it open. [ alone have

trampled them down."

The author of the letter, Addu-duri, wrote and received other
letters found at Mari and was & woman of some importance at
Mari.®! Although Addu-duri considers the prophecy of Isishu
important encught to the future of the nation to relate it to the king,
Zimriim, the title given Isiahu is used at Mari of slaves.%2 It would
seem that the social status of the Mari prophet can be fluid, much
like the Isreelite prophet. At times Jeremish is & key player in the
royal court. At other times he is a fugitive. The annointing of Jehu
by one of the "sons of the prophets® could not be more serious
despite the fact that he is dismissed as 9190

The wn (perticularly as characterized in Deut 28) the Mubhhum
and the mow function in a strikingly similer fashion. Each hes the
connotation of a disability. The 80 end the Muhhum also seem to
be synonomous for “prophet.” The prophet then could be viewed as *
being both & highly functional who st times wielded some degree of

81 w.L. Moran "New Evidence from Mari on the History of Prophecy” in
Biblics (Rome: Biblical Pontifical Institute, 1369) Pp. 34
82 W.L. Moren Pp. 35
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authority end yet could also be viewed as sick end ineffectusl
depending on the circumstance.



Conclusions '

AR -
Our examination of the root 31# and its synonyms has demonstrated that i
encient Isreslite society did heve a concept similer to our modern notion of
mental illness, although it differed from our concept in many respects. 18 is
a disesse or disability that does impair functioning. Unlike our modern
notion of mental illness ¥1® is contegious. Furthermore, deviant behavior as
response to stressful events would not be disgnosed as mental illness, but
would be seen as VAN as in the case of Hosea 9:7. The symptoms of m18 are
characterized by asocial behavior and general disregard for safety. It can be
accompanied by seizures, paranois, exhibitionism and loss of motor control.
This person who hes contrected 38 sheres the same behavioral
characteristics as the ecstatic prophet.

The concept of a disesse or dissblity which shares parallel behavior with
pmphmyisweﬂattestedinmmparaﬁveandentmmmmd.
Although functional and sometimes powerful members of society, the ecstatic
pro:.'ﬂ:letsul'lb.lurlwarve|:>cu:|sldeu'vedti:-bemn:nta].lyillttu:unseh'as."‘g The terms
men , Muhhum and s all derive from grammatical forms relsted to
categaries of illness end dissbility.

The data indicate that the the extent to which a true prophet exhibits
mmmm.mwmmdomaun'm |
88 Malamat Pp. 39




Yshweh and receive the basic auditions or visions from Yahweh to be
communicated to the people. As we have noted earlier, Lindblom understands
visions and suditions to mean “visual and suditory perceptions received in
trance or ecstssy or a mental state approximating thereto. These perceptions
are not caused by any object in the external world, but arise within the
soul."®¢ Therefore, there is a minimal ecstatic component to all “true*
prophets.

The degree to which a prophet exhibits ecstatic behavior can vary greatly.
As we have shown, Ezekiel's behavior might lead the modern psychologist to
disgnose him as schizophrenic. Lindblom makes a distinction between
ecstatic visions and halluncinations. "A hallucinstion is a visual, suditory, or
other sensory perception which does not correspond to any objective reality
in the external world but (and here it differs from vision and andition) is
thought to be apprehended by the bodily senses and has all the characteristic
faamresofredpercepﬁmdthmghifdmnotmnwpondmmymd
reslity. "%

DxﬂngE:aldel'siniﬁdmﬂmdthrmghmthjsminjshyhemcpeﬂmws
helluncinations. In chapter 3:1-3 it would appesr that Ezekiel sctuelly ests the
scroll he is given by Yshweh and physically experiences the “taste as sweet as
honey.'lnﬂ:MEuldalﬁaalshimmlft:msportedhythshmdofGod.
Similerly, Ezekiel feels God carry him by the hair from his home to Jeruselem.

Bymnu'ut.otherpuphstxmchas(bdiahexpenenmmlythcbuc
suditions necessary to receive prophecy. Certainly a minimel amount of
mmmwmuhmmﬂ-mmmw"
84 Lindblom Pp. 122
85 Lindblom Pp. 123
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reported experiences seem to show that there was no limit to the amount or
intensityofecsmticexpeﬂenceupmphetmﬂdundergo. I would add that
elthough ecstesy wes en expected stereotypicel behevior for a prophet it was
not necessarily viewed positively. That negative reaction to ecstatic behavior
did not matter to the prophet or his andience.

Since the mentally ill and the ecstatic prophet exhibit the same
stereotypical behaviors it is crucial to understand the critera by which the
ancient Isreelites deemed one person e prophet and the other & lunatic. We
have already estsblished that the nature and intensity of the prophet’s ecstatic
experience does not seem to be a criterion to distinguish between the
prophet and the mentally ill. In some cases it is clear that the 9190 has no
connection to prophecy whatsoever, for example, in the case of David feigning
madness. As we have noted earlier, in the case of Jeremish, A0 takes on the
meaning of “false prophet” that is to say, “someone who behaves like a
prophet.” Therefore we must distinguish between two kinds of Tww0: 1. A
carrier of a contagious and dissbling disease 2, A person who calls himself a
prophet, exhibits the behaviors associated with prophecy and ms, but who is

neitherﬂlnmrecognimdautmcpmphet.

In cases such as this, where the prophet is 9184 he is even more
dangerous thean & carrier of the disease of the same name. Ifa prophet is
iBD it means thet he claims to speak in the name of Yehweh, but is not
Yahweh's true prophet. From the ancient perspective, it was considered
dmgmtnhheu:ﬁmsth&mnotmpﬁﬂetothedeity.ﬂnmqthe
mndmwmghmwm,mmhnwmdmmmm
dmm.hwhmmmthamyﬁmmemmm
Zimridim and in the annointing of Jehu by one of Elisha's disciples,
gmmmunﬁmhdmdmmbnddmmmimpoﬂmtmmd
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state. So. for example. & leader who follows the advice of the wrong priophet
before going into battle would be committing suicide as in the case of Ahsb at
Ramoth-Gilead ( 1 Kgs 22). Furthermore, as we have mentioned before, with
the exception of the Elijsh-Elisha stories, in the time before Amos, no
prophecy is directed to anyone outside the royal court. In addition, for the
Isreelite, false prophesying is associated with idolatry and is a capitel offense
(Deut 13).

In Deut 18:8-22 Yahweh explains that He will continually raise up
prophets like Moses to serve as intermediaries between the people and
Yahweh. From the deuteronomist's perspective, there could only be one true
prophet in any generstion and that prophet would be on the model of Moses.
The mossic prophet is not a prophet by trade rather, he is called by Yahweh to
deliver His message to the Isreelites, The mosaic prophet is in the service of
Yshweh, not in the service of the Isreelites, and as a result often
communicates messages contrary to their wishes, %

hmditlgmﬁmﬁnﬂnmthulsrwﬁtmbeﬁsmdinthemtmbywtﬁch
Yahweh would send prophets like Moses. Therefore, the prophet’s power was
not individual but was derived from being pert of the system of mosiac:
prophecy. &7 It was the Israelites themselves who invested the system of
moseic prophecy with authority. Deut 18: 16-18 describes the tradition that
this system was instituted et the request of the people. It was the Isruelites
who ssked Yahweh for en intermedisry during the theophany at Horeb. Asea
result, Yahweh agrees to appoint prophets like Moses:
OIPIE 3P0 T DPE K 18
% Kaufmenn Pp. 214
87 Kaufmann Pp. 214

53




I W73 OR DY BT PR Pon Tioz
28 DU BT, W "RT R 0PN? WKW ¥ 10

“And 1'will put My words in his mouth and he will spesk to them all that |
command him. And if anyone fails to heed the words he spesks in my neme, |
Myself will call him to account.”

The question remains, how did the Isrselites distinguish between the one,
true mosaic prophet of their generation and the ovisn ? This question was
relevent to the encient Isreelite es to the modern student of Bible. The
ancient Israelite faced a dilemma. How was he or she to know whether a
prophet who claimed to speak in Yshweh's name reslly received a message
from the deity? Jer 28 reports that in the fifth month of that year a prophet
named Hananish and Jeremish give conflicting prophecies. Jeremish accuses
Hananish of false prophecy and predicts that Hananish will die that year as a
punishment for lying to the people and urging disloyslty to God. Hananish dies
in the seventh month of that year. We have no data concerning the two
months between the time of Jeremish's prediction and Hananiah's death.
During those two months how were the people to know whether to follow
Henanish's oracle of pesce or Jeremish's oracle of doom? How would the
Israelite know which prophet was the one, true mosaic prophet of their
generation and by extension, cen we discern whether a canonicel prophet weas
viewed as a true prophet by his contemporaries?

command of Yahweh, not the people.) Deut 18:21-22 gets more specific:
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“find shouid you ask yourselves, "How can we know that the oracle was not
spoken by the Lord?" If the prophet speaks in the name of the Lord and the
orecle does not come true, that oracle was not spoken by the Lord."

As we have already seen, there are cases where canonical prophets make
predictions that do not come true. Deniel sttempts to harmonize such a case h
in chapter nine. From Deniel's perspective, Jeremish is a true, mosaic y "
prophet, yet Jeremiah predicted the exile would last seventy years. Daniel
then has a vision and an angel reinterprets Jeremish's words to rnean seventy
weeks, not seventy years. Although the problem of Jeremish's prediction is
important to Daniel (who has the benefit of hindsight) it is of little importance
to Jeremiah's contemporaries. However long Jeremish predicts the exile to
be, it is still far off encugh in the future to have little bearing on whether not
he is accepted as a true prophet by his contemporaries. [ would conclude,
that whether or not a prophet's orecles are in harmony with historical reality
has less to do with the acceptance of those oracles by the Isreelites than Deut
18 would have us believe. For Daniel, Jeremieh hes already been authenticated
as the mossic prophet of his generation. The question remains, is there any
data that would point to Jeremish's having been authenticated es such for his
contemporaries?

Deuteronomy 13:2-4 points to what seems to be the most convincing, and

potentially misleading evidence for true prophecy:
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* If there arises smong you a prophet or a dresm diviner who gives you a sign

or portent and the sign and portent come true. And he says to you "come let

us worship other gods® whom you have not experienced, Do not listen to the

words of this prophet or dresm diviner. For YHWH is testing you to see

whether you really love love YHWH with all your heart and soul.”

. o |
The néin and the ik seem to be the most convincing and tangible evidence

of true prophecy. Wonder working is more prevalent among earlier prophets

such ss Elijeh and Elisha than among literary prophets and is traceble directly

back to Moses. Like ecstecy, wonder-working is a sterotypical prophetic

behavior. In Ex 7 Moses and Phareoh's megicians compete at producing

marvels (ndia). Eventually, as the competition progresses, Moses produces

marvels that Pharosh's magicians can not replicate or prevent. Moses prevails

as the true prophet. Because the n$ia and the ik are so powerfully convincing

Yshweh instructs the Isreelites to listen carefully to the prophet’s messsge.

Any prophet who advences the cause of idolatry is patently false no metter how

convincing his stereotypical prophetic behavior.

Thus far we have seen several methods to detect a false prophet. What
remains is the problem of how to distinguish a false prophet: 1.who's message
is not idolatrous 2. Who's prophecies are reasonsbly believeble gt the time they
are pronounced and 3, who exhibits convincing stereotypical prophetic
behavior.

lwmldcmchdethatthmisnutm:ghmdencedn:tthammthe
Isreelites would have used to distinguish & false prophet from & true prophet
under the circumstances outlined above. As we noted eerlier, Jeremish
suggests that prophets proclaiming messages of peace are less likely to be true
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but Jeremish himself delivers such a message. Furthermore, we only know
thet Jeremish was viewed &s a true prophet in retrospect. Certsinly, he had a
strong support group end st times was close to the government. The data are
inconclusive as to whether Jeremish was viewed as a true prophet by the
majority of his contemporaries once he fell out of favor with the government.

Both King Aheb and Queen Shibtu in the Mari letters, try to gather as
much prophetic data as possible before making important security decisions.
In Queen Shibtu's case she does not accept an orecle as favorable until it is
corroborated by that of enother prophet(s). Sometimes it is the nature of the
ndin and ik that is particularly compeling to a king. In 2 Kgs 20, Hezekish
initially receives a prophecy from Isaish that he will die. Hezekiah prays to
Yehweh and Yshweh decides to let Hezekiah live another fifteen years.
Hezekiah asks for an sign:
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Hezekieh esked Iseish Whet is the sign (i) that YHWH will cure me and I
shall go up to the house of YHWH on the third dey?" Issish replied "This is the
sign for you from YHWH that YHWH will do the thing that He hes promised.
Shall a shadow sdvance ten steps or recede ten steps?" Hezekieh replied ‘It is
easy for the shadow to lengthen ten steps, but not for the shadow to recede
ten steps..” So the prophet Issish called to YHWH and He made the shadow
which had descended on the dail of Ahaz recede ten steps.”

57




In some cases the nit and néia are impressive enough to convince a king,

but s is perticularly evident in the case of Pherach and the ten plegues, even

the most spectacular signs are only effective on a ruler who is willing to hear

an unfevorsble message. Therefore, | would conclude that there was no :
completely relisble test for whether or not a prophet was a true prophet or %
wsd. The prophet’s contemporaries had only the scant data that we have !
todey upon which to base their analysis of the veracity of a particulsr prophet's
words.

1 WEST 4TH STREET
NEW YORK N.Y. 10012



1. Bourguingnon, E., "The Self, the Behavioral Environment and the Theory of
Spirit Possession" Context ing i
Spiro, (New York: Free Press, 1965)

2. Bourguignon, E. and Pettay, L., Spmtposmon,Trmcademss

Ed. J. Helm, (Seattle: ﬂmmcanEthnolongoc:lety Spnng 1964)

3. Broome, Edwin C. JR. "Ezekiel's Sbnormal Personality” The Journal of
Biblical Litersture, vol 65 (1946)

4, Campbell Jr., EF and Freedman, D.N., " Prophecy in the Mari Letters"
: Reader vol. 3, (Garden City: Doubleday, 1970)

Y

-




7. Finet, A. " Un Cas de Cledonomancie a Mari® From G. ven Driel et al {eds)

8. Fohrer, Georg, History of Israelite Religion Translated by David E. Green,
(London: Abingdon Press, 1973)

g, Gottwald, Norman K. The Hehrew Rible: A Sacin-Literarv Introduction
(Philedelphia: Fortress Press, 1985)

10. Heckett, Jo Ann The Beleam Text from Deir Alle Harverd Semitic
Monograph vol 31, (Chico: Scholars Press, 1980)

11. Johnson, AR. The Cultic Prophet in Isreel (Cardiff: University of Wales,
1962)

12. Kaufmann, Yehezkel, The Religion of Israel Translated and Abridged by
Moshe Greenberg, (Chicago: The University of Chicego, 1960)

Cross, Ed, Patrick D. Mﬂlaretal me 1987)

60



Kiso

17. Marwick, M.G., Sorcery and its Socisl Setting (Manchester: Manchester

University)

18. Moran, "New Evidence From Mari on the History of Prophecy” in Biblics,
(Rome: Pontifical Biblical Institute, 1969)

1. Neusner, Jacob "Max Weber Revisted: Religion and Society in Ancient
Judaism" (Oxford: The Oxford Centre for Post-Graduste Hebrew Studies,
1981)

22. Overholt, Thomas W., Prophetic Process (Philadelphia: Fortress Press,
1989)

23, Parker, Simon B. “Possession Trence and Prophecy in Pre-Exilic Isreel”
Vetus Testamentum Vol. 28

24, Petersen, David L. The Roles of Israel's Prophets (Sheffield: JSOT Press,
1981)

_ﬁdfMdemrndhrthnS&dynfthsOldTthrm 1934)

61




rilefe =

(Je:nmolem The Mgnes Press, 1988)

27. Serfatti, G.B. "Piocus Men, Men of Deeds and the Early Prophets” Tarbiz 26
no.12 (Dec. 1956) 126-63 English Summary ii-iv

28. Seitz, Christopher Reese, Theology in Conflict: Resctions to the Exile in
_the Book of Jeremish (New Haven: Yale University, 1986)

29, Weber, Max "The Meaning of Discipline® In From Max Weber: Essays in
_Sociology Ed. H.H. Gerth and C. Wright Mills, (New York: Oxford
University Press, 1958)

30. Weber, Max "The Nature of Charismatic Mthnrity and its Routinization" In

Eisenstadt (Gncqo Unms:ty afCh.lcqo 1968)
31, Weber, Max “The Sociology of Charismatic Authority" In From Max Weber:
Essays in Sociology Ed. H.H. Gerth and C. Wright Mills, (New York:

Oxford University, 1958)

32. Williams, David Tudor, The Call of Jeremish (University of South Africa,
1986)

33. Wilson R.R. "Early Isreelite Prophecy” INT 33 1978




Fortress Press, 1983)

35, Wilson R.R. and iety in Ancient Isreel (Philadelphia: Fortress
Press, 1980)

63




	Goldfinger-1992_000
	Goldfinger-1992_001
	Goldfinger-1992_003
	Goldfinger-1992_004
	Goldfinger-1992_005
	Goldfinger-1992_006
	Goldfinger-1992_007
	Goldfinger-1992_008
	Goldfinger-1992_009
	Goldfinger-1992_011
	Goldfinger-1992_012
	Goldfinger-1992_013
	Goldfinger-1992_014
	Goldfinger-1992_015
	Goldfinger-1992_016
	Goldfinger-1992_017
	Goldfinger-1992_018
	Goldfinger-1992_019
	Goldfinger-1992_021
	Goldfinger-1992_022
	Goldfinger-1992_023
	Goldfinger-1992_024
	Goldfinger-1992_025
	Goldfinger-1992_026
	Goldfinger-1992_027
	Goldfinger-1992_028
	Goldfinger-1992_029
	Goldfinger-1992_031
	Goldfinger-1992_032
	Goldfinger-1992_033
	Goldfinger-1992_034
	Goldfinger-1992_035
	Goldfinger-1992_036
	Goldfinger-1992_037
	Goldfinger-1992_038
	Goldfinger-1992_039
	Goldfinger-1992_041
	Goldfinger-1992_042
	Goldfinger-1992_043
	Goldfinger-1992_044
	Goldfinger-1992_045
	Goldfinger-1992_046
	Goldfinger-1992_047
	Goldfinger-1992_048
	Goldfinger-1992_049
	Goldfinger-1992_051
	Goldfinger-1992_052
	Goldfinger-1992_053
	Goldfinger-1992_054
	Goldfinger-1992_055
	Goldfinger-1992_056
	Goldfinger-1992_057
	Goldfinger-1992_058
	Goldfinger-1992_059
	Goldfinger-1992_061
	Goldfinger-1992_062
	Goldfinger-1992_063
	Goldfinger-1992_064
	Goldfinger-1992_065
	Goldfinger-1992_066
	Goldfinger-1992_067
	Goldfinger-1992_068
	Goldfinger-1992_069
	Goldfinger-1992_071
	Goldfinger-1992_072
	Goldfinger-1992_073
	Goldfinger-1992_074

