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ABSTRACT

“A Quest for Coherence: A Study of Internal Quotations in the Book of Job”
Edward Ho
McMaster Divinity College

Hamilton, Ontario
Doctor of Philosophy (Christian Theology), 2012

The book of Job is well-known for its internal tensions. The major challenge of
interpreting this work is to provide a coherent reading of the whole narrative while giving
the conflicting elements their due. The purpose of this dissertation is thus twofold. First,
this study seeks to defend the intrinsic cohesiveness of the book of Job. Second, it
attempts to demonstrate that a reading guided by these internal verbal and thematic
connections is able to produce a coherent meaning of this literary masterpiece.

This dissertation offers a section-by-section reading of the book of Job. In each
section, I conduct a two-phase analysis. In the first phase, I identify the literary
connections between the passage under study and those which come before it, and reflect
on the way the antecedent texts are being reused. In the second phase, I discern the
impact that the insights from the first phase of analysis make upon the reading process of
the passage under study and examine how the resulting interpretation contributes to the
development of the story up to that point.

In order to facilitate the discussion, I borrow some insights from literary critic
James Phelan, who views narrative as rhetoric. Phelan argues that the author of a

narrative cultivates the interests of the reader by means of two types of unstable relations.
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The first, called instabilities, are those occurring within the story, conflicts between
characters, created by situations, and complicated and resolved through actions. The
second, called tensions, are conflicts of value, belief, opinion, knowledge, expectation
between the author and the reader. The development of tensions and instabilities in turn
guide the reader to establish a coherent configuration of the narrative. This dissertation
demonstrates that a satisfactory reading experience of the book of Job can be attained at
both the narrative and the rhetorical levels. The analysis reveals that the central problem

of the book is appropriate religious expressions in the context of suffering.
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CHAPTER 1

INTRODUCTION

The book of Job is full of apparent tensions.' In terms of form and structure, the
framework (1:1—2:13, 42:7-17) is a simple prose account whereas the dialogue (3:1—
42:6) is a sophisticated poetic masterpiece comprising difficult vocabulary and striking
imagery.” Within the dialogue, there exist other peculiar stylistic and structural issues.
Job’s provocative lament (ch. 3) sparks a debate with his three friends—Eliphaz, Bildad,
and Zophar. This verbal exchange forms a regular and symmetrical pattern for two cycles
(chs. 4-21), but appears to collapse in the third (chs. 22—27), which contains an
exceptionally short speech by Bildad and none by Zophar. A different genre then appears
in Job 28, which seems to lack the pointed language of the previous debate.’ Unlike his
previous speeches, which primarily address his friends, the bulk of Job’s closing
testimony (chs. 29-31) is without a specific addressee.* Another human character, Elihu,
then abruptly appears and speaks for six chapters without any interruption (chs. 32-37).
The poetic dialogue comes to an end with the two divine speeches (38:1—40:2; 40:6—
41:34) and Job’s corresponding responses (40:3-5; 42:1-6).

Aside from form and structure, the characterization of the protagonist is another

aspect often noted for its inconsistency. Job is conventionally understood as pious in the

! Penchansky’s comment is representative: “Elements of Job come from different genres; and the
Jjuxtaposition of parts produces obvious seams and gaping fissures in the text, in style, in characterization,
and in theological concern” (The Betrayal of God, 9).

? Newsom, “Job,” 320.
* Westermann, Structure, 135.

* Job addresses God directly only in 30:20-23.



prologue, rebellious or even blasphemous in the dialogue, and submissive in his response
to YHWH.® Moreover, in the third cycle of debate, what Job utters in parts of chs. 24, 26,
and 27 appears to contradict his own previous speeches and expound opinions which
seem more at home with his friends.® Although Job 28 flows naturally from the previous
chapter as far as the story is concerned, its form and content seem to be foreign to J ob.”

The third area where scholars often find dissonance is the way different portions
of the book articulate various religious issues. For instance, the doctrine of retributive
justice, which seems to dominate the debate between Job and his three friends, appears to
be utterly ignored in the divine speeches, but surprisingly reaffirmed implicitly in the
epilogue.? Similarly, the proper conduct of a person in suffering is also evaluated
differently in different portions. Whereas Job’s apparent praise of YHWH’s sovereignty is
affirmed by the narrator as the appropriate response in the prologue (1:22; 2:10), a similar
pious attitude suggested by the three friends to Job in the first cycle of dialogue (chs. 4—
14) is refuted by YHWH in the epilogue (42:7-9). In the same vein, whereas the

+59

“tonality”™ of the divine speeches implies that Job’s provocative way of speaking

5 See, e.g., Moore, “The Integrity of Job,” 17-31; Penchansky, The Betrayal of God, 28; Zuckerman, Job
the Silent, 14.

¢ Newsom, “Job,” 496.

7 Regarding Job 28, Habel (The Book of Job, 38) states, “This poem differs significantly from the speeches
that precede and follow. It is not addressed to God or the friends but has the earmarks of a self-contained
and coherent poem on access to primordial wisdom.”

8 Clines, Job 1-20, xxxix—xlvii; idem, “Deconstructing,” 66—73.

? Clines (“Job’s Three Friends,” 199) first used the term “tonality” to refer to “[t]he mood, or tone, of each
of the speakers” in Job.
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throughout the three cycles of debate is seriously challenged by YHWH, the final divine
verdict against the three friends approves indirectly what Job has said."

The recognition of tensions, inconsistency and dissonance is a direct result of the
violation of readerly expectations. As readers process a text, they form various kinds of
expectations. Structural tensions arise because of the presence of expectations about
continuity in form. The discontinuity of similar forms or structures in the same work
causes some readers to consider the text as incoherent. Similarly, the portrayal of a
character in a story is often expected to be consistent unless a rationale for a certain
change is explicitly or implicitly offered."’ An abrupt change in the characterization of an
actor gives an impression to some readers that the story is incoherent. In processing a
story, a reader normally forms expectations of continuity and consistency in the authorial
purpose. Contradictions in the implied author’s presumed proposition(s) inevitably
contribute to the incoherence perceived by some readers. All these expectations can thus
be grouped under the general category of coherence, a term which “has been difficult to
define, in part because it occurs along so many literary axes.”'? For a working definition
of the term in literary studies, I will adopt the one espoused by Ellen van Wolde:
“Coherence refers to the linguistic quality which is created by the reader’s interpretation
of a text as a meaningful whole.”'*> When readers process a piece of writing, they long for

a grip on the phenomena with which they are confronted. Being informed by textual

' Similarly, Moore (“The Integrity of Job,” 21) states, “The juxtaposition of Job’s repentance and
exoneration seems, on the surface at least, to present a clash.”

" Chatman, Story and Discourse, 30-31.
12 Robinowitz, Before Reading, 142.

B Van Wolde, “The Creation of Coherence,” 168—69.



cohesive features, a reader constructs coherence in order to produce a meaningful
representation of the text as a whole. Taken as such, in addition to finding possible ANE
parallels, text-critical problems, and issues pertinent to the language and vocabulary of
the book of Job,'* a major stream of the history of its interpretation may be perceived as
the quest for attaining a coherent reading experience of the entire work.

One approach to smooth out certain local dissonance is to ascribe the cause to
extrinsic factors. Regarding the third cycle of wisdom dialogue, the difficulty is
sometimes explained as a displacement in the original manuscript during scribal
transmission.® Even Norman Habel, who is a fervent defender of the integrity of the
book of Job, has to re-distribute Job 26:5-14 to follow Job 25:1-6 as part of the third
speech of Bildad, and attribute Job 24:18-24 and 27:13-23 to Zophar as his final
speech.’® Marvin Pope even suggested that the rearrangement is not accidental but
deliberate.'” He believed that the scribes intentionally put some of Bildad’s and Zophar’s
words into Job’s mouth “in order to confuse the issue and nullify Job’s argument.”'®
While many have interpreted the oddity of the third cycle as resulting from intentional or

unintentional displacement in the manuscript, Norman Snaith suggested that the

phenomenon was a result of erroneous transmission of an incomplete manuscript."”” He

' For a convenient survey, see, e.g., Williams, “Current Trends,” 6—11.

5 See, e.g., Barton, “Composition,” 66—77; Rowley, “Meaning,” 187-89; Habel, The Book of Job, 37-38;
Hartley, The Book of Job, 24-26; Clines, Job 21-37, 589, 626, 64344, 661.

'® Habel, The Book of Job, 37-38. In addition, he also suggested that Job 28 is an independent poem on
wisdom (38-39).

" Pope, Job, Xx.
18 Pope, Job, xx.

¥ Snaith, The Book of Job, 62. Westermann (Structure, 131-34) held a similar view. He even argues, “The
exegesis of these chapters 24-27 shows how an interpretation which hold fast to the transmitted text at all
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argued that the so-called third cycle never existed. The author, who wrote the rest of the
book, began to fit these fragments into the project, but did not finish it.*

Besides the third cycle of debate, the local discord with respect to the wisdom
poem in ch. 28 and the Elihu speeches is sometimes removed by arguments appealing to
the transmission process. For instance, Edward Greenstein suggested that Job 28
originally followed the Elihu speeches, but “the pages of papyrus on which the ancient
text was probably written ... were pasted together—or came apart and were recopied—
out of sequence.”! While David Clines agreed with Greenstein regarding the sequential
order of the wisdom poem in ch. 28 and the Elihu speeches, he, nevertheless, argued that
it was the sheet containing the Elihu speeches that had been sewn or pasted in the wrong
order.*? Needless to say, the major weakness of the “displacement” theory is its
conjectural nature and the arbitrariness of the attempted reconstruction. Even if the local
incongruity is reduced or removed by the resulting rearrangement, the struggle to give a
coherent reading of the entire work remains.

A more common approach to tackle the perceived tensions intrinsic to the book of
Job is to construct a coherent history of its composition. Since the dawn of historical-
critical scholarship, scholars have interpreted the dissonant elements mentioned above as

evidence that the book actually developed by stages. For instance, the prose framework

cost and wishes to deny the presence of disruptions, flaws, and disorder is forced into hypotheses which are
often wide of the mark and harmonizations based in the exegete’s own imagination” (134 n.3).

20 Snaith, The Book of Job, 61-62.
2! Greenstein, “Poem on Wisdom,” 269.

*2 Clines, “Putting Elihu,” 252.
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was believed by some as adapted from an ancient folk tale about the pious hero J ob.??
The discrepancies between the framework and the dialogue can thus be satisfactorily
explained. On the other hand, the wisdom poem in Job 28 and the Elihu speeches were
sometimes argued individually as later interpolations.24 The secondary nature of these
two passages to a certain extent justifies the dissonance felt when one attempts to read
them as integral parts of the story.

New hypotheses to construct a coherent history of composition have never ceased
to appear. David Penchansky, for instance, conducted an ideological analysis of the book
as a disparate text.” The work was seen as a site where various societal groups struggled
to control the story of Job, resulting in tensions and contradictions in the text. Being
reluctant to reconstruct a detailed compositional history of Job, Penchansky concluded
that “the modern historical inquirer finds it difficult if not impossible to determine
precisely which political or social group performed the final redaction of the text. On the
contrary, the text resists the attempt to identify it with any group.”26

Similarly, Bruce Zuckerman attempted to reconstruct a polyphonic history of
deliberate misreading in the development of the “patient sufferer” tradition.”” The author
of the poetic section (with the exception of chs. 28, 32-37) deliberately presented the

resulting version as a parody which complains against the traditional stereotype of the

2 Pope, Job, xxiii—xxvi; Fleming, “Tale of Patient Faith,” 468—82; Pinker, “Core Story.” For a good survey
of related literature, see also Williams, “Current Trends,” 13-15.

** See, e.g., Driver-Gray, Job, 1:xxxvii-1; Rowley, “Meaning,” 17377, 191-92; Pope, Job, xxvii—xxviii.
* Penchansky, The Betrayal of God, 9.
26 penchansky, The Betrayal of God, 66.

27 Zuckerman, Job the Silent.
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righteous sufferer patiently and silently accepting whatever God brought to him.?® Having
misunderstood the parody, the author of the wisdom poem and that of the Elihu speeches
respectively attempted to defuse and disprove this dangerous poetry.” In commenting on
Zuckerman’s book, Carol Newsom said it best: “In a sense, of course, Zuckerman also
restabilizes the meaning of the book of Job by constructing a coherent and integral
narrative account of its production. What is contradictory in a synchronic reading
becomes dialogical in a diachronic reading.”*® The diachronic and synchronic approaches
to biblical research have often been seen as contrasting endeavours. The two approaches
in fact have much in common. As John Barton asserted, “in both cases the mental
processes involved are literary. Both are concerned with the Gestalt of the text, with the
attempt to grasp it as a comprehensible whole.™ !

Both Penchansky and Zuckerman have provided a fascinating imagining of the
composition of the book. I must admit that each of their hypotheses is not totally
impossible, though highly conjectural. In fact, the validity of such a theory of counter-

argument similar to those proposed by Penchansky and Zuckerman have long been called

into question:

In ancient times, a far more effective device was available for countering
unorthodox doctrine: since manuscripts of any given work were few, it was easy
to suppress the material completely... That ancient readers would employ large-
scale interpolations to counter the main thrust of literary works to which they
were ogposed is a theory of doubtful validity and should be invoked only as a last
resort.

B Zuckerman, Job the Silent, 47.

* Zuckerman, Job the Silent, 138-58.

3 Newsom, “Considering Job,” 94.

31 Barton, “Historical Criticism,” 7; italics his.

32 Gordis, God and Man, 110.



In addition to renewed hypotheses of the history of the composition of the book,
literary interests in the book began to bloom in scholarly circles during the 1960s.%* The
popularity of this trend was well testified in the quantity of works applying literary
methods to the book in the 1980s.>* In 1993, in concluding her survey of Joban
scholarship from the early 1980s to the early 1990s, Newsom observed that “the most
significant trend is the emergence of increasingly sophisticated literary approaches to
Job.”* She reiterated a similar remark in her most recent survey on the field since her last
review: “Recent strategies for reading Job continue the trajectory of the 1980s and early
1990s in attempting to find a model that allows for reading the book as a whole, while
still giving the dissonances or contradictions their due.”*®

One way to give a coherent account of the seemingly contradictory literary
phenomenon was to attribute the tensions to the authorial intention. Yair Hoffman, for
example, classified Job as “anthological” literature in which a plurality of perspectives
was catalogued by an author-collector who did not intend to resolve the tensions among
them.?” The book’s anthological structure thus made it “a ready-made vehicle capable of
absorbing more material than it already contained, and perhaps even inviting additions.”®

Applying elements of Mikhail Bakhtin’s criticism and philosophy to the book of Job,

Newsom suggested that the book is best understood as a type of “polyphonic text” in

* Williams, “Current Trends,” 12-22.

* For a good survey, see, e.g., Newsom, “Considering Job,” 87-118.
35 Newsom, “Considering Job,” 112.

36 Newsom, “Re-considering Job,” 156.

3" Hoffman, Blemished Perfection, 109-14,

*® Hoffman, Blemished Perfection, 291.
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which different genres and voices are deliberately juxtaposed so as to create a dialogue
with one another.” Following the discourse that Newsom had initiated, T. Stordalen also
recognized the dialogic nature of the book of J 0b.*® While Newsom emphasized the
dialogue between genres, Stordalen focused more upon the actual dialoguing voices and
the poetics of polyphony inJ ob.*! In order to strengthen its argument, this line of
interpretation often attempted to give similar weight to every voice in the book. For
example, Stordalen explicitly stated, “no single voice in the Book of Job seems to make
statements that are all either entirely salient or completely unacceptable.”? Although it is
not the mandate of a polyphonic text to propound any particular view, both Newsom and
Stordalen made an extra effort to ratify the voice(s) of Job’s three friends, whose
arguments are doubtlessly being rejected by Job, Elihu, and God respectively, not to
mention almost all modern interpreters too.* The forced nature of this type of
interpretation in fact made the polyphonic approach less appealing.

To me, the anthological or polyphonic model serves as a means to provide a
coherent reading experience by shrewdly shifting the burden of inherent tensions from
the text back onto the author. What is contradictory at the textual level becomes
completely acceptable at the authorial level for the juxtaposition of different genres

and/or voices within the same work is at the heart of the author’s intention, which the

39 Newsom, “Bakhtin,” 290—306; idem, “Job and His Friends,” 239-53; idem, “Polyphonic Text,” 87-108;
idem, Moral Imaginations; idem, “Dialogue and Allegorical Hermeneutics,” 299-305.

40 Stordalen, “Dialogue and Dialogism,” 18-37.
“! Stordalen, “Dialogue and Dialogism,” 22-23.
** Stordalen, “Dialogue and Dialogism,” 34.

* Newsom, Moral Imaginations, 90-129; Stordalen, “Dialogue and Dialogism,” 34.


http:another.39

10

reader is never able to “divine.” The impossibility of resolving the tensions within the
text is assumed to be the purpose of the text. This approach appears to rely on an extra-
textual presupposition which is only in the eye of the beholder. Moreover, although the
polyphonic approach may be able to attain a coherent interpretation of the text, it
certainly fails to provide a coherent reading of the book of Job as a narrative. By the term
“narrative,” I mean “a telling of some true or fictitious event or connected sequence of
events, recounted by a narrator to a narratee ... [It] consist[s] of a set of events (the story)
recounted in a process of narration (or discourse), in which the events are selected and
arranged in a particular order (the plot).”** The book of Job, which is recounted by a
narrator and underlined by a continuous narrative plot, certainly fits this definition.
According to Northrop Fyre, “The primary understanding of any work of
literature has to be based on an assumption of its unity. However mistaken such an
assumption may eventually prove to be, nothing can be done unless we start with it as a
heuristic principle.”* Both of the remaining two approaches began with this principle
and attempted to provide a coherent synchronic reading of the text in its entirety. The first

is what I call a “transformation” model *¢

To a certain extent, this represented the
conventional understanding which considers God as possessing one of the privileged

voices in the work.*” Robert Gordis serves as a good representative of those who

* Balrick, Literary Terms, “narrative.” The term here has a slightly different connotation than what is
typically understood in biblical studies as a genre in “prose” as distinguished from “poetry” (e.g., Bar-Efrat,
Narrative Art; Alter, Biblical Narrative). Alter even labels biblical narrative as “prose fiction” (24).

* Frye, “Literary Criticism,” 63.

% MacKenzie (“Transformation of Job,” 51-57) was perhaps the first scholar who used “transformation” as
a motif in guiding the reader throughout the book of Job. He observed that there exists a “transformation”
pattern in some Hebrew narratives which include the book of Job.

*" In biblical narratives, the voice of God is commonly assumed to be normative. See, e.g., Bar-Efrat,
Narrative Art, 19, 54; Sternberg, Poetics, 322-25.
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espoused this view. He was perhaps one of the earliest critical scholars who focused
attention on the unity and meaning of the book of Job as a whole. For Gordis, the divine
speeches from the whirlwind (38:1—40:2; 40:6—41:26) served as the climax of the book.
The author arrived at the basic conclusion through the divine speeches as follows: “just

as there is order and harmony in the natural world though imperfectly grasped by man
[sic), so there is order and meaning in the moral sphere, though often incomprehensible

% As the divine speeches have enlightened Job, he becomes truly satisfied

to man [sic).
and replies to God contritely. After Job’s repentance, the deity declares that the friends
have not spoken the truth about God as Job has done. Gordis interpreted this verdict as
the oblique but clear authorial voice saying “that Job’s courageous and honorable
challenge to God is more acceptable to Him than conventional defenses of God’s justice
that rest upon distortions of reality.”* This way of toning down the tension between this
verdict and God’s confrontation of Job in the divine speeches was typical among the
arguments offered by scholars embracing the transformation view. In commenting on
42:7, Francis Andersen, for example, shrewdly stated, “Job is clearly pronounced to have
had the berter of the debate.”*® Habel similarly relativized the absoluteness of the
judgment by saying “[t]he blunt and forthright accusations of Job from the depths of his

agony are closer to the truth than the conventional unquestioning pronouncements of the

friends.”!

8 Gordis, God and Man, 133; italics his.
* Gordis, The Book of Job, 494 italics mine.
3% Andersen, Job, 293; italics mine.

*! Habel, The Book of Job, 583; italics mine.
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Like the transformation model, the last approach, which may be called a sceptical
model, also sought to offer a coherent synchronic reading of the book. Proponents of this
view, however, argued that Job serves as the unequivocal voice of the author. James
Crenshaw, for instance, cast doubt over the normativity of the divine voice and asserted
that the ancient audience should have affirmed Job’s bitter lament and thus could have
recognized Job as speaking for the author.*® He put the book under the category of
sceptical literature which sought to provide a viable option to orthodox Yahwism.’ 3
Katharine Dell followed suit and labelled the book of Job as sceptical literature.* She
believed that “the character of Job is clearly born of the author’s own experience.” In
commenting on Job’s final responses to God, she suggested that they represent “the
author’s experience—that often one does not receive a satisfactory answer but all one can
do before such a God is to bow down and repent.” 6

James Williams pushed the limit further and interpreted God as the object of irony
in the book.”” He viewed the author as portraying the deity as possessing amoral caprice.
He understood the book of Job as representing “a radical crisis for Israelite wisdom and a

break-down of the ancient Near Eastern understanding of the world as a coherent and just

order.”® Williams saw the content of the divine speeches as ironic and even daringly

>2 Crenshaw, OId Testament Wisdom, 108.

53 Crenshaw, Old Testament Wisdom, 184-204.
* Dell, Sceptical Literature, 1-4.

> Dell, Sceptical Literature, 171.

% Dell, Sceptical Literature, 208.

> Williams, “Mystery and Irony,” 231-55.

%% Williams, “Mystery and Irony,” 252.



stated that “God appears as a divine version of the friends ... writ large.”” He interpreted
the last response of Job as a cunning move by him to deal with someone who fails to
observe covenants. When God eventually pronounces Job as right in what he has spoken,
God is in fact condemning himself. The poet together with Job wins the victory.®’
Similarly, David Robertson offered almost exactly the same interpretation as Williams.®"
The only difference is the way Robertson understood the meaning of the book. He saw
that what actually comforts someone who is in the midst of suffering is the fact that one
has a higher integrity than the deity.%

Another interesting reading along the same line was offered by Jack Miles, who
traced a biography of God through the Hebrew Bible.”® What he added is the possibility
of an unrepentant Job at the end.** After discussing the difficulty and ambiguity of the
text in 42:6, he took the liberty and translated the verse as “I shudder with sorrow for
mortal clay.”® There is no repentance of Job at all, not even a “tongue-in-cheek” one as
understood by Williams and Robertson. God in the epilogue yields to Job’s

characterization of himself, forfeits his wager with the adversary and atones for his

mistreatment of Job by doubling Job’s initial possessions. “After Job, God knows his

* Williams, “Mystery and Irony,” 247.
 Williams, “Mystery and Irony,” 247.

¢! Robertson, Literary Critic. It is difficult to determine who came up with the idea first since Williams
(“Mystery and Irony,” 241 n.42) acknowledged the presence of an unpublished paper on a similar topic by
Robertson at his time of writing.

%2 Robertson, Literary Critic, 54.
8 Miles, God: A Biography.
 Miles, God: A Biography, 325.

% Miles, God: 4 Biography, 325. Curtis (“On Job’s Response,” 497-511) also proposed a similar
interpretation of Job’s final response many years before the publication of Miles’s monograph.
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own ambiguity as he has never known it before.”® In other words, for Miles, there is a
transformation of God in the book of Job.

As Gary Morson put it, “To take a verbal text as a literary work ... is to assume in
principle (1) that everything in the text is potentially relevant to its design, and (2) that
the design is complete in the text that we have.”®’” Those who argued for the sceptical
nature of the book, however, often failed to demonstrate the relevance of certain
components of the book to its overall design. Regarding the prose framework, for
example, Miles wrote, “Obviously, one cannot take the frame story, the fable of the Book
of Job as seriously as we are taking it without giving full weight to its conclusion.”®®
Another deficiency was the inability to explain satisfactorily how the content of the
divine speeches fits into the overall design of the book. The absence of an answer to Job
was often considered as the answer to the reader. The content of the speeches was rarely
explored in depth, even though they were often claimed to serve as the climax or
anticlimax of the work.

From the above overview, it seems that a satisfactory coherent reading of the
book of Job has not yet been offered. This dissertation may be seen as another attempt to
provide such a reading. As mentiqned earlier, coherence is constructed by a reader who is
guided by textual cohesiveness in order to produce a meaningful representation of the

text as a whole. This corresponds to the twofold purpose of my project. On the one hand,

this dissertation will place heavy emphasis on the interconnectedness between different

5 Miles, God: A Biography, 328.
% Morson, Boundaries of Genre, 41.

% Miles, God: A Biography, 310.
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parts of the book of Job. It is my hypothesis that the apparent dissonances or
contradictions of the work are the result of not paying due attention to how words,
phrases, images and motifs are being used and re-used throughout the story. The
structural and thematic tensions can be explained by exploring the manner by which a
character alludes to the utterance spoken by previous speakers. On the other hand, this
dissertation will seek to demonstrate that a reading guided by these internal verbal and

thematic connections is able to produce a coherent meaning for this literary masterpiece.
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CHAPTER 2

RESEARCH METHODOLOGY

The first goal of my dissertation is to demonstrate the intrinsic cohesiveness of the
book of Job. The examination of literary connections within Job is not something novel.
This subject is sometimes related to the study of the presence of a particular literary
phenomenon in the book. In handling the verbal exchange between Job on one hand and
his friends and God on the other, Gordis, for instance, brought in the concept of
“quotation.”’ He defined the term “quotations” as “words which do not reflect the present
sentiments or situation of the speaker, but have been introduced by the author to convey
the standpoint either of another person or of another situation.”” While his primary
agenda in introducing the concept was mainly to explain the occurrence of passages that
seem to be out of place in their context, others have picked up the notion of quotation as
evidence of literary connections between the speeches.’

Apart from quotation, irony is another literary device which has often been noted
in the book of Job. In his unpublished dissertation, William Power explored the incidence
of different types of irony in Job.* In his examination of verbal irony, which he defined as
a literary phenomenon in which the author creates a meaning opposite to the literal sense,

he used the term “ironic interplay” to denote the various ironic connections which, he

! Gordis, God and Man, 169-89.

2 Gordis, God and Man, 174. This is nevertheless not the definition that I will be adopting for the term in
this dissertation.

3 See, e.g., Course, Speech and Response, 5; Pyeon, You Have Not Spoken, 21-23.

* Power, “Irony.”



17

argued, exist between the speeches.5 Similarly, John Holbert, in his dissertation under the
supervision of Power, focused on the incidence of formal and verbal irony which may be
found in those passages influenced by the genre of complaint (Klage).® Of particular
interest is the attention he gave to “verbal irony” which he defined as “a description of
those instances where words and/or phrases occur in the mouths of different participants
in the book to comment, usually ironically, on one of the other participant’s use of the
same word and/or phrase.”” Although the dissertations of Power and Holbert have made a
significant contribution toward an appreciation of the internal literary connections within
the book of Job at a deeper level, each study only examined those passages in which the
author claimed to have detected the presence of irony.

Literary connections between certain portions of the book of Job have also been
investigated. Robert Forrest, for instance, suggested that a line of continuity between the
prologue (chs. 1-2) and Job’s beginning lament (ch. 3) can be discerned by examining
certain key words and phrases in the former, which, he believed, are semantically
connected to the latter.® He elaborated on the significance of the imagery created by
terms related to “cursing” and “integrity” and argued that “Job’s vehement rejection of
his situation in chap. 3 has noteworthy antecedents in the prologue.” Similarly, Willem

Beuken demonstrated that numerous semantic lines of connection exist between Job’s

’ Power, “Irony,” 20-26.

® Holbert, “Klage.”

” Holbert, “Klage,” v.

8 Forrest, “Two Faces,” 385-98.

® Forrest, “Two Faces,” 385.
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beginning lament, Eliphaz’s first speech (chs. 4-5) and Job’s initial reply (chs. 6-7)."°
Whereas Forrest did not provide any explicit criteria for identifying semantic
correspondences, Beuken adopted a methodology which was strictly limited to the reuse
of similar words and roots. He raised the question of the potential narrowness of this type
of word search in semantic studies by asking, “Are we not, in this way, placing a large
number of profound thematic correspondences outside our purview?”11 Beuken,
nevertheless, left his own question unanswered at the end of his article.

In an attempt to address the question of how Job and his friends can be said to be
responding to one another through their speeches, John Course thoroughly examined the
introductory section of each speech in Job 4-24.'? He cast a net wider than that of
Beuken by allowing thematic correspondences to be one of the legitimate criteria for
identifying literary connections. Nevertheless, he classified different types of connections

in a hierarchy:

A specific word or root repetition will, in general, be viewed as the strongest
evidence for a response as it is the clearest. The term “allusion” will be used to
denote a synonym which appears to tie two passages together. Unless fairly strong,
an allusion will usually be accorded less weight than word repetition. The least
weight will be given to a thematic connection, the term which will be used to
indicate a link between two passages on the basis of similar subject matter rather
than by shared vocabulary or through the employment of synonyms. "

In a work unlike the above, Yohan Pyeon, in his revised dissertation under James

Sanders, also investigated the literary connections within the book of Job."* His primary

19 Beuken, “Job’s Imprecation,” 41-78.
"! Beuken, “Job’s Imprecation,” 70.
"2 Course, Speech and Response.

" Course, Speech and Response, 14-15. This is not the way the term “allusion” will be understood in this
dissertation.

' Pyeon, You Have Not Spoken.
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methodology, however, was intertextuality, one level of which, according to him, is
verbal correspondences within a literary work. In order to keep the project to a
manageable size, Pyeon limited his study to Job 3—14. There were two major problems in
his work. First was Pyeon’s reliance on the premise of his supervisor regarding the
theological problem which the book of Job was addressing. Sanders argued that the book
of Job stood as a major exilic or postexilic statement refuting the effort of Job’s friends to
apply pre-exilic, prophetic, and corporate views of sin to Job as an individual.'® Even in
his methodology section, Pyeon stated upfront that this was the position he would adopt
in what follows.'® As a consequence, he included those connections which enhance this
belief and dismissed those which prove otherwise. Second was his claim on certain key
issues of the book in his conclusion such as the tension between the divine speeches and
God’s final verdict, as well as the ultimate purpose of the entire book, given the fact that
his research was only limited to the study of Job 3-14."

Another study that is worth mentioning is Robert Alter’s article on the poetry in
the divine speeches.'® His primary focus was to establish the link between the divine
speeches (chs. 38-41) and Job’s beginning lament (ch. 3). Alter understood Job 3841 as
one speech of God from the storm which “is finely calculated as a climactic development
of images, 1deas, and themes that appear in different and sometimes antithetical contexts

earlier in the poetic argument.”" In his argument he took liberty to draw associations

'* Sanders, “Intertextuality and Canon,” 324-26.

' Pyeon, You Have Not Spoken, 62.

7 Pyeon, You Have Not Spoken, 213-24.

'® Alter, “Voice,” 33—41; republished as a chapter in his later monograph The Art of Biblical Poetry.

19 Alter, “Voice,” 34.
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between the divine speech, Job 38-39 in particular, and Job’s opening lament by
connecting key-terms, images and themes inherent in both passages.

Finally, I must bring back Habel, who was to my knowledge the only scholar who
has spilled so much ink on literary connections within Job in writing a commentary on

the book. On this subject he wrote,

We have argued above that the underlying narrative plot of Job provides an
integrating framework for the book as a whole. To this argument can be added
evidence from the author’s technique of verbal allusion and motif repetition. The
artist’s way of integrating materials does not reflect a pedantic, point-for-point
correspondence between argument and rebuttal, or between challenge and
response. The approach is tangential; verbal associations are made by indirect
allusion; and literary connections are often playful *°

Since it was not the primary task of Habel to examine all possible “verbal allusion
and motif repetition” within Job, he dismissed some potential literary connections out of
hand when they did not fit his interpretive paradigm. Moreover, as mentioned in the
previous section, since he could not make sense of the present arrangement of the
speeches in the third cycle of debate (chs. 24-27) and the wisdom poem (Job 28), he did
not provide a reading on these chapters as presented in the final form of the book.

From the brief overview above, it appears that a comprehensive study of literary
connections within the entire book of Job as represented by the Masoretic Text is long
overdue.?! This dissertation will be an attempt to fill this lacuna. Although many possible
literary connections have been studied by the above scholars, I do at times disagree with
their verbal associations or the implications they draw from those associations. I have

also discovered some connections which have been overlooked by others. For the sake of

* Habel, The Book of Job, 51.

*! This of course does not dismiss the importance of other textual traditions, which will be consulted as
needed.
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clarity, it is imperative to first define two important related terms—"“quotation” and
“allusion”—and distinguish their difference.

Quotations, in the broadest sense, pervade every utterance, for all texts are
compelled to draw on previous vocabulary, expressions, images, and ideas.”? A special
type of quotation, called atfributed quotation, consists of words that are intended to be
taken as belonging to a subject other than the primary speaker, regardless of their actual
source, and only repeated by the latter. I will reserve the name “attributed citation™ for
this type of quotation. Whether the attributed citation expresses the sentiment of the
precedent voice truthfully is not a matter in question. Most important is the distance that
the primary speaker sets in relation to that voice. In attributed citations, the voice may
change significantly, even in total opposition to that of the primary speaker, especially in
disputation.

An attributed citation can be marked by a verbum dicendi, an explicit verb of
speaking or thinking, such as 9nRX. Moreover, it can sometimes be signalled by virtual
markings. The main indices for marking a quoted discourse are suggested by Michael

Fox as follows:

(a) There is another subject besides the primary speaker present in the immediate
vicinity of the quotation,...

(b) There is a virtual verbum dicendi — a verb or noun that implies speech.

(c) The switch to the perspective of the quoted voice is signalled by a change in
grammatical number and person. The presence of this last sign is largely
dependent on the content of the quotation and may unavoidably be lacking, but
when present it is often the clearest of the three signals.”

%2 As Julia Kristeva (Desire in Language, 66) puts it, “any text is constructed as a mosaic of quotations; any
text is the absorption and transformation of another.”

¥ Fox, “Quotations,” 423.
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Recently, Edward Greenstein has also suggested that the presence of (d) “a deictic
(pointing) pronoun that draws attention to the quoted discourse” is another indicator of
attributed citation.* Of course, not all attributed citations necessarily contain all of the
four virtual markers noted above. The number of signs, however, is directly proportional
to the probability of a cited speech being present. I adopt the criteria suggested by Fox
and Greenstein, and define an attributed citation as marked when it contains some of the
signs discussed above. In this dissertation, I will identify such a marked attributed
citation when it is present, and utilize this data to inform the interpretation of the pericope
under study.”

A quotation, in a more conventional sense, may refer to words that are intended to
be recognized as originating from another source but are “reused” as the words of the
speaker. The words uttered, however, are meant to be heard as the voice of the primary
speaker, even though the voice of the precedent text is also simultaneously invoked. The
current voice may have different types of relationship to the precedent voice, ranging
from absolute alignment to total opposition. In what follows, I will use the term “allusion”
when referring to this type of quotation.26

The study of allusion can be further classified into two major streams in biblical
scholarship. First is the study of the literary reuse between two independent biblical texts.

This phenomenon has been widely scrutinized under the rubrics of “inner-biblical

2 Greenstein, “Truth or Theodicy,” 247.

** Gordis and many others have used the hypothesis of unmarked attributed quotations in Job to smooth out
interpretive difficulties in the text. This position, however, will not be adopted in this dissertation.

*% I am aware of the fact that the term “allusion” in literary studies often refers to the “tacit reference to
another literary work, to another art, to history, to contemporary figures, or the like” (italics mine; Miner,
“Allusion,” 18). See also Ben-Porat, “Literary Allusion,” 105-28. The nuance that I am adopting here is a
more literal, not literary, sense of the word.
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kN34 9%

exegesis,” “echo,” “allusion,” “quotation/citation” and “intertextuality” in biblical
studies.?” Discussion on the appropriate methodology in conducting this type of research
is also relatively abundant. In her monograph on Job, Newsom argues that both Job and
his friends at times quote traditional sayings in order to enhance their own arguments.”
Whereas the friends often cite authoritative tradition in agreement and support, Job at
times alludes to the hymnic tradition in order to parody them.?’ Unless it is crucial to the
interpretation of the passage under study, the discussion of this type of inner-biblical
allusion will not be the focus of the present project. The second stream of allusion study,
in contrast, is concerned with the repetition of words, phrases, images and motifs within
the same literary work. To be more precise, I am interested only in those allusions, which
enrich the interpretation of the alluding text. Sommer’s concept of “echo” may be helpful
here. He differentiates echo from allusion based on the criteria that in the former “no
utilization of the source material” is recognizable “for rhetorical or strategic end.” 0

Although the recognition of echo will enhance the cohesiveness of the work, allusion, not

echo, will be the principal object of investigation in this dissertation.

" For “inner-biblical exegesis,” see, e.g., Fishbane, Biblical Interpretation, 1-43; for “intertextuality,” see,
e.g., Willey, Remember the Former Things;, for “allusion,” see, e.g., Sommer, 4 Prophet Reads Scripture;
for “echo,” see, e.g., Hays, Echoes of Scripture. One must take caution that not all scholars define the
above terms in exactly the same way. For example, at one end of the pole, Hays appears to use the terms
“citation,” “allusion,” and “echo” interchangeably without clear distinction (pp. 14-29). At the other end of
the pole, Sommer takes pain in defining “allusion,” “echo,” and “exegesis™ as terms associated with
different emphasis even though he admits that the boundaries between them may at times be blurred (pp.
10-18).

28 Newsom, Moral Imaginations, 130.
» Newsom, Moral Imaginations, 130-31.

3% Sommer, 4 Prophet Reads Scripture, 15.
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In biblical scholarship, the study of allusion or repetition within a literary work
falls naturally in the realm of rhetorical criticism.*! The book of Job, which is a story or
narrative comprising primarily speeches of different characters, is unique in the sense that
repetition—be it verbal or thematic—can be perceived at two levels. At the textual level,
just like any other texts, repetition is one of the many rhetorical devices at the author’s
disposal. At the narrative level, however, this technique becomes part of the repertoire of
a character used to launch his argument in response to another. Since every narrative
possesses a temporal dimension called “narrated time” in which characters interact with
one another, the methodology employed in the study of inner-biblical allusion may thus
be applicable to this type of research with appropriate adjustments. In this regard, the
works of Richard Schultz and Mark Boda are most relevant to the present project.

Schultz, in his revised dissertation under Brevard Childs, gives a thorough study
on the phenomenon of quotation in general, with a special emphasis on verbal parallels in

prophetic material.*

With the exception of his strict adherence to verbal correspondence,
his definition of “quotation” comes close to what I define as “allusion” above. He
introduces a twofold (diachronic and synchronic) analysis in the study of quotation.
According to Schultz, the diachronic phase of analysis examines the “historical factors
which may have produced or influenced the use of quotation.”™? This phase demands

attention to the identification of the source and its context and also the determination of

the historical context which prompted the quotation. His synchronic phase shifts attention

Fora good overview of thetorical criticism in Hebrew Bible scholarship, see, e.g., Trible, Rhetorical
Criticism.

32 Schultz, Search for Quotation, 10.

% Schultz, Search for Quotation, 229.
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to the function of the repeated language within texts to examine its literary impact on the
reading pI‘OCCSS.34 For Schultz, “[t]o analyze quotation synchronically involves
interpreting it within the context of the entire book or books in which it is located.”” In
short, he promotes an approach which incorporates both diachronic and synchronic
analyses.

Building on the methodology suggested by Schultz, Boda conducts a twofold
intertextual analysis on Zech 11:4-16.%¢ In the diachronic phase of analysis, Boda
identifies the inner-biblical connections between Ezek 34:1-13 and 37:15-28 on the one
hand and Zech 11:4-16 on the other, studies the larger contexts of the texts, and reflects
on the way in which the antecedent texts in Ezekiel are being reused within the later text
in Zechariah. Whereas Schultz’s synchronic phase of analysis has more to do with the
impact that the presence of the verbal parallels makes upon the reading process of the
final canonical form of the prophetic books as a collection, Boda’s synchronic phase of
analysis of Zech 11:4-16 focuses exclusively on how the intertextual insights influence
the reading of the final form of Zech 9-14.

Following the lead of Schultz and Boda, I am going to conduct a twofold analysis
on the book of Job section by section. In the first phase, I will identify the literary
connections between the passage under study and those which come before it, and reflect
on the way the antecedent texts are being reused. Instead of calling this phase “diachronic

analysis,” I will refer to it as “Repetition Analysis,” “Allusions Analysis,” “Attributed

3* Schultz, Search for Quotation, 232-33.
% Schultz, Search for Quotation, 233.

3% Boda, “Reading between the Lines,” 277-91. Boda’s conception of “intertextuality” resembles my notion
of “allusion.”
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Citation Analysis,” or “Internal Quotation Analysis,” depending on the types of literary
connections found.*’

It appears evident that the first logical step in any study on literary connections is
to establish the criteria for detecting textual reuse.*® In a recent article, Leonard proposes
eights principles as methodological guidelines for evaluating evidence for inner-biblical

allusions:

(1) Shared language is the single most important factor in establishing a textual
connection.

(2) Shared language is more important than nonshared language.

(3) Shared language that is rare or distinctive suggests a stronger connection than
does language that is widely used.

(4) Shared phrases suggest a stronger connection than do individual shared terms.
(5) The accumulation of shared language suggests a stronger connection than does
a single shared term or phrase.

(6) Shared language in similar contexts suggests a stronger connection than does
shared language alone.

(7) Shared language need not be accompanied by shared ideology to establish a
connection.

(8) Shared language need not be accompanied by shared form to establish a
connection.

Although these principles are helpful, one must heed the warning of Boda, who
cautions against limiting the search for textual connections to “lexical data,” noting that
“evaluation limited in this way will not always yield results.”*’ Michael Stead, in his
recent revised dissertation, goes further and suggests that the selection bias built into a

method which only allows strict verbal parallels may even gives distorted results.*! After

*7 In the case when a pericope contains both attributed citations and allusions, I will use the term “internal
quotations” as an umbrella term for them.

%8 For a recent survey of different methodologies, see Miller, “Intertextuality,” 294-98.
3 Leonard, “Identifying Inner-Biblical Allusions,” 246-57.
“ Boda, Praying the Tradition, 2-3.

I Stead, Intertextuality, 29-30.
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all, detecting an allusion is both an art and a science. D. Muecke, in his article on the
discussion of “irony markers,” makes an insightful remark. He writes, “in any particular
case of irony the irony-marker can be confirmed as such only retrospectively, that is
when one has understood the irony. But in this the interpretation of irony is not different
from interpretation in general.”* The same holds true for the identification of allusion.
Even if one adopts a minimalist approach which allows only exact equivalence, one
cannot completely avoid the danger of over-interpretation. I echo Course, who rightly
states, “every language has a limited vocabulary at a given time and biblical Hebrew has
a relatively restricted number of words.”*

The cohesiveness of a text is a necessary but not sufficient condition for
coherence. As van Wolde puts it, “The cohesive information is present in the text, but the
mental representation of coherence is the result of an inferring process by the reader.”** It
is therefore also imperative to demonstrate that a coherent reading experience can be
attained by following the guidance of the cohesive elements in the text.*’ This will be the
second goal of my dissertation, which I will call, “Impact on the Reading.” In this phase
of analysis, [ will discern the impact that the insights from the
“Repetition/Allusion/Attributed Citation/Internal Quotation Analysis” make upon the

reading process of the passage under study and examine how the resulting interpretation

contributes to the development of the story up to that point. It should be noted that the

*2Muecke, “Irony Markers,” 374; italics his.

* Course, Speech and Response, 12.

* Van Wolde, “The Creation of Coherence,” 171-72.

* As Miller (“Intertextuality,” 299) puts it, “Recognizing relationships between texts is merely the first step

in the process of intertextual reading. Equally important, if not more so, is identifying what hermeneutical
significance the proposed similarities have for one or both of the related texts.”
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book of Job is not only a text but also a particular type of text, namely, a narrative.*® A
satisfactory reading experience of the work thus includes coherence at both the story
level and the rhetorical level. To facilitate this discussion, I will borrow some insights
from literary critic James Phelan, who views narrative as rhetoric, which has “the purpose
of communicating knowledge, feelings, values, and beliefs.”*’

A crucial concept that Phelan introduces is narrative progression, which he
defines as “the synthesis of the narrative’s internal logic, as it unfolds from beginning
through middle to end, with the developing interests and responses of the audiences to
that unfolding.”*® In examining progression, the audiences are thus compelled to be
involved in considering narratives as developing wholes. As they engage with the story,
they seek to establish a coherent configuration of the story by developing interests in the
mimetic, thematic, and synthetic components of the narrative and generate corresponding
responses.49 The way in which these interests are cultivated is through the author’s use of

conflicts, the focus of the audience’s interests. Phelan defines two main types of unstable

relations within narrative;

In general, the story-discourse model of narrative helps to differentiate between
two main kinds of instabilities: The first are those occurring within the story,
instabilities between characters, created by situations, and complicated and
resolved through actions. The second are those created by the discourse,

% See my definition of “narrative” in Chapter 1.
47 Phelan, Narrative as Rhetoric, 18.
48 Phelan, Living to Tell, 19.

* According to Phelan (Living to Tell, 20), “Responses to the mimetic component involve an audience’s
interest in the characters as possible people and in the narrative world as like our own. Responses to the
thematic component involve an interest in the ideational function of the characters and in the cultural,
ideological, philosophical, or ethical issues being addressed by the narrative. Responses to the synthetic
component involve an audience’s interest in and attention to the characters and to the larger narrative as
artificial constructs.”
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instabilities—of value, belief, opinion, knowledge, expectation—between authors
and/or narrators, on the one hand, and the authorial audience on the other.>

Phelan assigns the term “instabilities” for conflicts within the story and the term
“tensions” for those created by the discourse. The importance of paying attention to a
narrative’s progression is that it allows one to grasp the way in which the text invites
readers to construct a coherent reading experience of the story as rhetoric.

Thus, in contrast to the emphasis of the synchronic phase of analysis introduced
by Schultz or Boda, the focus of the second phase of analysis in this dissertation will be
on the impact that the relevant data from the first phase of analysis may have made upon
the perception of the development of the instabilities and tensions inherent in the story.
Hypotheses regarding the configuration, that is, “the direction and purpose of the whole

1 may be formulated at this point. As the reading process continues, the

narrative,
insights from the “Repetition/Allusion/Attributed Citation/Internal Quotation Analysis”
may help to resolve ambiguities as well as to confirm or to revise hypotheses formed
earlier regarding the configuration.

In addition to the first two chapters, this dissertation will consist of seven chapters.
In Chapters 3 through 8, I will examine each pericope of Job, following the twofold
analysis outlined above, i.e., “Repetition/Allusion/Attributed Citation/Internal Quotation
Analysis” and “Impact on the Reading.” For the very first pericope of the book of Job,

since there is no antecedent text, the repetition of key words, phrases, and motifs will be

discussed instead in the first phase of analysis. The division of chapters will be in

%% Phelan, Reading People, 15. The story-discourse model of narrative is also espoused by many renowned
literary critics such as Chatman (Story and Discourse) and Booth (Rhetoric of Fiction). 1 find Phelan’s
works most helpful for the discussion of his concept of narrative progression serves as a heuristic channel
through which the two levels of a narrative can be navigated.

>! Phelan, Experiencing Fiction, 19.
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accordance with the progression of the story as I perceive it. They are the beginning (chs.
1-3), the first cycle of dialogue between Job and his friends (chs. 4-14), the second cycle
of dialogue between Job and his friends (chs. 15-21), the third cycle of dialogue between
Job and his friends (chs. 22-31), the Elihu speeches (chs. 32—-37), and the ending (chs.
38-42). The beginning of a pericope in the so-called framework (Job 1-2; 42:7—17) will
be determined by the exposition component, which provides information about the
narrative, the characters, the setting, and events of the narrative. On the other hand, the
beginning of a pericope in the dialogue (Job 3:1—42:6) will be marked by the explicit
narration of the opening of a new speech. Finally, the last chapter will contain a
conclusion which summarizes all the major arguments of the study. Some implications of

the results will follow.



CHAPTER 3

THE BEGINNING (JOB 1-3)

Chapters 1-3 of the book of Job contain what is typically referred to as the
prologue (chs. 1-2) and Job’s opening “lament™' or “outburst™ (ch. 3). In this chapter of
the dissertation, 1 will identify the repetitions in each pericope of these chapters and
examine their impact on the reading of the corresponding pericope. The first pericope
under examination is Job 1:1—2:10. Since this section has no antecedent text, discussion
will be focused on the repetition of key words, phrases and motifs within the pericope.
The second and third pericopae under examination are Job 2:11-13 and Job 3

respectively.

I. The Prologue—Part One (Job 1:1—2:10)
A. Repetition Analysis

A cursory reading of the passage in question reveals a few recurring phrases and
terms. First of all, at the very beginning of the story (1:1), the narrator characterizes Job,
the protagonist, with two pairs of parallel terms/phrases: “blameless and upright” ( on
qwn) and “one who feared God and turned away from evil” (yn 101 'nbx 87). The
same description is then picked up by YHWH almost verbatim twice in his dialogue with
the satan (1:8; 2:3). The root 1 is repeated two more times, one in the narrator’s

description of the nature of Job’s disease (2:7) and the other in Job’s verbal response after

' Dhorme, Job, xxxvi; Gordis, God and Man, 11; Westermann, Structure, 4.

? Newsom, “Job,” 362. Similarly, Habel (The Book of Job, 102) refers to Job 3 as “Job’s opening cry.”
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he has been afflicted with such a disease (2:10). Moreover, the root DN occurs two more
times in the construction p1n TP + 7In3a, “still maintaining one’s integrity,” one from the
mouth of YHWH (2:3) and the other from that of Job’s wife (2:9).

The verb Xvn, “to sin,” appears three times in this section. The narrator first uses
this verb to refer to the potential transgression that Job’s children might have committed
in the thought of Job. The narrator then uses this term to describe what Job has refrained
from doing after each round of catastrophes. Although Xvn is a common term, the
relative importance of the narrator’s evaluation in narrative text suggests that the
repetition is significant.” The most frequently used key word in this section is 793, the
root of which appears six times in the beginning section (1:5, 10, 11, 21; 2:5, 9). Most
translations and commentators adopt the euphemism theory and translate the term as a
form of the verb “to curse” in 1:5, 11; 2:5, 9.* Moreover, the repetition of the term Din,
“for nothing,” within the pericope (1:9; 2:3) has evoked the attention of most
commentators.” This adverb appears 32 times in the Hebrew Bible, four of which come
from Job.® The repetition of this relatively rare term within this pericope underscores its
significance. In addition to key terms and phrases, motifs may be repeated to show

emphasis. In the beginning section, “death” is such a motif that comes up consistently.

3 Bar-Efrat, Narrative Art, 1-2; Alter, Biblical Narrative, 116; Berlin, Biblical Narrative, 43; Sternberg,
Poetics, 51.

* Among commentators, one notable exception is Good (In Turns of Tempest, 51), who translates the verb
in 1:5 as “have blessed.” Nevertheless, he still interprets the verb euphemistically in 1:11; 2:5, 9 and
translates it as “curse” (51, 53).

% Habel, The Book of Job, 94-95; Hartley, The Book of Job, 80; Good, In Turns of Tempest, 198; Newsom,
“Job,” 354; Balentine, “For No Reason,” 360-61; idem, Job, 59.

® Aside from 1:9 and 2:3, the adverb nan also appears in Job at 9:17 and 22:6.



1. yan o onhr x v wm on (1:1, 8; 2:3)

The narrator embarks upon the story by describing the character of Job in two
pairs of parallel words (1:1), both of which are common in proverbial wisdom as well as
in the Psalms.” The first pair, 7w on (“blameless and upright™), places primary focus on
the ethical dimension of Job’s piety, whereas the second pair, ¥ 101 098 8 (“he
feared God and turned away from evil”), emphasizes simultaneously the religious and the
moral aspects of it.> YHWH reiterates this characterization of Job almost verbatim twice in
his conversation with the satan (1:8; 2:3). Even the satan, who typically functions as an
accuser,” does not question the validity of this characterization. At best, he only casts
doubt on the reason or motivation for Job’s piety (2:9).!° The repetition of this key phrase
seems 1o establish the extraordinary piety of Job as a fact “that require[s] no further

verification or analysis.”"" This is the foundation upon which the entire account is built.

2. 8on (1:5,22; 2:10)
The verb ®vn, “to sin,” first occurs in the context of the so-called “preemptive

sacrifice” Job offers regularly for his children in 1:5."* Most interpreters adopt the

7 Clines, Job 1-20, 11-12. Apart from Job, on and v also appear in parallelism in Prov 2:7, 21; 28:10;
29:10; Pss 25:21; 37:27, whereas v/ 0'n9R K7 and P13 1o appear in parallelism in Prov 3:7.

8 Good (In Turns of Tempest, 49) understands the second pair quite differently and he translates Job 1:1 as
“Once there was a man in the country of Uz named Job, a man scrupulously moral, religious, one who
avoided evil.”

® As Newsom (“Job,” 347) puts it, “Elsewhere in the OT the word satan is used to describe both human (1
Sam 29:4; 1 Kgs 5:4 [18]; Ps 109:6) and heavenly beings (Num 22:22; Zech 3:1), who act as adversaries or
accusers” (italics hers).

1% According to Newsom (“Job,” 349), “[t}he satan shifis the focus to the question of what motivates Job’s
behavior” (italics hers).

1 Balentine, Job, 43.

12 Brenner, “Job the Pious,” 44.



euphemistic sense of 712 in this verse, thus understanding the waw in 13721 213 180N IR
02351 o°oR (“perhaps my children have sinned and 773-ed God in their hearts™) as
epexegetical.”® According to this reading, the hypothetical sin that Job fears his children
might have committed, according to the narrator, is explicitly elaborated in the latter part
of the same sentence, i.e., “they cursed God in their hearts.”"*

As Clines rightly notes, “It is somewhat strange then that Job should fear that they
may have committed the gravest sin of all, to ‘curse God’ (a sin punishable by death; cf.
2:9; 1 Kgs 21:10).””"* Moreover, it is equally strange that Job would have thought that this
gravest sin is remediable by a mere burnt offering (m5).'® Consequently, some have
attempted to lighten the load of Job’s “sin” in one way or another by interpreting the
phrase 012352 ©19K 19731 only as an extreme illustration of a certain type of sin one could

have committed. For example, Driver and Gray understand the type of wrongdoing as

“unintentional sin” while Clines takes it as “secret sin.”!” Alternatively, one may argue

1 IBHS §39.2.4.

' Reading against the norm, Good (In Turns of Tempest, 50-51) takes the two verbs 8von and 712 as a
hendiadys, thus translating “have blessed Elohim sinfully.”

5 Clines, Job, 1-20, 16. Similarly, Cheney (Dust, Wind and Agony, 72) observes that in the immediate
preceding context (vv. 2—4), Job’s children are portrayed as blessed with “opulence and enjoyment.” He
goes on to argue, “Blaspheming appears to have been something reserved for those in the kind of dire
straits Job finds himself in 1:15-22 and 2:7-10, for those who have felt threatened or attacked by God, for
those who were rebelling against their family traditions, or for those who were forced by circumstance or
conviction to betray their former religious affiliation, not for those who saw themselves as blessed with a
life of enjoyment.”

' Cf. Twanski (Job s Intercession, 137-38), who argues, “The author places the story of Job somewhere in
the East, at the time resembling that of the patriarchs. This gives the author great flexibility when
characterizing Job and his customs. Consequently, as for Job’s offerings we observe that the author does
not have any interest in facts, customs, circumstances that his pious Hebrew audience might have been
interested in (e.g., namber, kind or generosity of the sacrificial victims; exact sacrificial place [altar?];
detailed sacrificial rites etc.). He focuses rather on the fact that Job offered holocausts.”

7 Driver and Gray, Job, 1:9; Clines, Job 1-20, 16.
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that the hyperbolic portrayal of Job’s piety serves to indicate his pathetic character to
avoid misfortune by all possible means.'®

Another equally possible reading strategy is to understand 792 in its primary sense.
By imputing to 702 a meaning “to bless,” the sentence, “they have blessed God in their
hearts,” may be understood as the hope that is in Job, i.e., they have blessed God in their
hearts even though they might have sinned.'® If the waw between the two sentences in 1:5
indeed denotes a causal relationship, the second sentence may be interpreted as a reason
for the sin they have committed, i.e., they might have sinned by blessing God inwardly
only. Job thus completes the outward sacrifice as a complement for them.?’ At any rate,
the focalization of the verse is the connection between sinning and blessing/cursing God.

In concluding the first round of disaster and Job’s corresponding response, the
narrator states, “In all these, Job did not sin and he did not give unseemliness (i5an) to
God” (1:22).*! Many understand the term nban as describing Job’s perception of the
appropriateness of God’s behaviour, and thus translate the sentence as something like
“and he did not ascribe unseemliness to God.”? Although this is syntactically plausible,

it is preferable to take the word as a description of the nature of Job’s utterance, since the

concern seems to be what Job would say to the face of God after the loss of all his

18 Oosthuizen, “Divine Insecurity,” 299; Cooper, “Sense,” 232; Goodchild, “Job as Apologetic,” 153;
Ngwa, “Ethics of Piety,” 363.

¥ Cheney, Dust, Wind and Agony, 73. Linafelt (“Undecidability,” 163) also offers a similar reading and he
even takes Rvn to mean “have missed.”

?% Oblath, “Job’s Advocate,” 197-98.
21 Similarly, Habel, The Book of Job, 77; Clines, Job 1-20, 2; HALOT 2:734.

2230 Driver and Gray, Job, 1:20; Dhorme, Job, 14; Pope, Job, 3; Gordis, The Book of Job, 18; Hartley, The
Book of Job, 75; Good, In Turns of Tempest, 53.
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material possessions and his children.”* Again, in concluding the second round of disaster
and response, the narrator states, “In all these, Job did not sin in his lips” (2:10c). His

concern again appears to be the relationship between speaking and sinning.

3.772(1:5,10, 11, 21; 2:5, 9)

The term 792 is undeniably one of the most important words in this opening
section, due to its intense usage.”* In its first occurrence, Job’s children are the subject
and God the object of the verb (1:5). As mentioned above, the action depicts either the
hypothetical sin that Job’s children might have committed (euphemistic sense) or their
attitude toward God even though they have sinned (primary sense).

In the context of its next occurrence, the satan taunts YHWH regarding YHWH’s
confidence in Job’s piety and suggests that Job is a God-fearer because YHWH has
blessed (772) everything Job has done (1:10). As Pyper rightly observes,

Already in this verse we meet the paradox that it is God’s blessing of Job which

becomes the point at issue between God and Satan. If Job had not been saddled

with this status, he would never have figured in the conversation in heaven. God’s
blessing is what lands Job in trouble.?®

Next, the satan proposes to YHWH that if YHWH lays his hand upon all that Job
has, Job will surely 792 him to his face (1:11). Recognizing the satan’s expression as an
oath formula with a protasis introduced by the particles 85 o) and an unstated apodosis,

Edwin Good argues that the satan is uttering a seriously intended self-curse: “If he does

2 As Habel (The Book of Job, 94) rightly notes, “The closure of the opening episode points to a
fundamental question in the overall plot of Job. Do Job’s vehement speeches in the subsequent dialogue
constitute “contempt” (tipla) for God? And if so, are they equivalent to the supreme sin of “cursing” God?”

* Weiss (“Job’s Beginning,” 81) argues that the root 712 functions as a Leitwort.

% Pyper, “The Reader in Pain,” 245.
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not curse you to your face—[may something horrible happen to me].”*® Tod Linafelt
rightly refutes Good’s argument by pointing out that if this oath is self-imprecatory, the
unspoken curse of the oath fails to fall upon the satan after his defeat in the first
challenge.”” To Linafelt, the sentence may still be taken as an oath, but the recipient of
the implied curse is God. He reads the verb 773, “to bless,” as in the primary sense and
interprets the oath as follows: “If he does not bless you to your face—{may something
horrible happen to you].”** I find it unnecessary to be too adamant on the soberness of the
satan’s oath. After all, the formula may only be a conventional expression indicating the
confidence of the speaker.”’

Aside from Linafelt’s proposal, there are other, perhaps more satisfactory,
readings that can still take 7792 non-euphemistically in 1:11 (and 2:5). For example, Jotion
suggests that 8% 0K can be understood as an indicator of indirect question, and that Job
1:11b can thus be translated as “(we will see) if he will bless you to your face.”” Another
approach is to take the phrase Xb DX as an emphatic marker,’! signifying the ironic

'97

character of the satan’s statement (“surely he will bless you to your face!”). Even if one

adopts the euphemistic interpretation, the phrase can be understood as a marker for the

presence of a rhetorical question (“will he not curse you to your face?”).*?

%% Good, “Literary Task,” 475; also idem, In Turns of Tempest, 50.

*7 Linafelt, “Undecidability,” 164.

% Linafelt, “Undecidability,” 164—65.

* Newsom, “Job,” 349.

3 Jotion §161f.

31 GKC §149e¢. So Driver and Gray, 2:7; Gordis, The Book of Job, 15.

32 See the usage in Job 17:2 and 30:25. Most commentators understand the function of the phrase in each
sentence as either showing emphasis or indicating a rhetorical question.
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The root 772 is used again in the response of Job after the first round of
catastrophes (1:21). At first glance, the statement “Blessed be the name of YHWH” is
doubtlessly a declaration of praise. This statement is almost a verbatim repetition of the
first opening exhortation (v. 2) in Ps 113, which is clearly a hymn of praise and
testimony.”’ Consequently, Job’s attitude may be interpreted as an expression of deep
faith that affirms the sovereignty of YHWH.>* However, the immediate context may
suggest another possible function of the statement. Job offers his response through both
physical and verbal activities. He arises, tears his robe, shears his head, falls to the
ground, and bows down (1:20). The action of arising implies that he has been sitting >’
There is not much dispute over the next two actions, namely, the tearing of his robe and
the shearing of his head, as connoting the ritual acts of mourning.’® The final two actions,
namely, falling (523) to the ground and bowing down (hitpa ‘el of anw),>” when taken
together, are far more ambiguous though most interpret them as a sign of adoration, or to
a less degree, an act of submission prompted by awe.*® It is certainly true that AN can
carry the secondary or extended sense of “worship”; its primary or postural sense,

however, should take precedence because of its juxtaposition with another act of

** Goldingay, Psalms, 3:316.
** Hartley, The Book of Job, 78. So Habel, The Book of Job, 93; Balentine, Job, 57.
* Clines, Job 1-20, 34.

36 Pham, Mourning, 24-25. So Weiss, Job's Beginning, 58; Habel, The Book of Job, 93; Clines, Job 1-20,
34-35; Balentine, Job, 56.

3 BDB, 1005; Clines, Job 120, 4 n.20.a. Alternatively, the verb may be derived from the root 7. So
HALOT 1:286; Pope, Job, 16; Gordis, The Book of Job, 18.

% See, e.g., Dhorme, Job, 12-13; Pope, Job, 15-16; Weiss, Job’s Beginning, 58; Gordis, The Book of Job,
6; Habel, The Book of Job, 93; Hartley, The Book of Job, 77; Clines, Job 1-20, 35; Newsom, Moral
Imaginations, 57, Balentine, Job, 56; Wilson, Job, 26.
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movement, 993, in the context.’® Nevertheless, even if the postural sense of the verb is to
be preferred, it does not dismiss the possibility that the extended sense of adoration can
be present at the same time. The sequence of actions may denote a sense of progression,
after all. Perhaps the true nature of Job’s actions will be revealed through the words of his
that follows.

After this series of actio‘ns, Job speaks up, and his words are worth further
examination. A wooden translation of Job 1:21 may be rendered: “Naked I came out of
my mother’s womb, and naked shall I return there. YHWH has given, and YHWH has taken
away. Blessed be the name of YHWH.” A similar version of the first sentence also appears
in Eccl 5:14 [ET 15]: “As [a man] came from his mother’s womb he shall go again,
naked as he came.” Whether one author is quoting another or both of them are drawing
from a common proverbial source is not a concern.*® What is important is that the
statement in Eccl 5:14 “is an expression of nihilistic resignation.”41 Moreover, the reality
of death is clearly in view.*? As noted by some, the particle nnw, “there,” in Job 1:21b
(“Naked I came out of my mother’s womb, and naked shall I return there”) is a reference
to the womb of Mother Earth, that is, a place for burial.*® Clines even asserté, “Job feels
himself now already as good as dead; stripped naked of his possessions, he is as if he

were already prepared for burial. His words simply verbalize the psychological

%% Gruber, Nonverbal Communication, 1:97.

“* Ogden (Qoheleth, 84), for instance, argues that Qohelet is consciously evoking Job.
M Weiss, Job’s Beginning, 59.

* Seow, Ecclesiastes, 221; Longman, Ecclesiastes, 166—67.

* For the imagery of the earth as womb and grave, see Ps 139:13—15. So Gordis, The Book of Job, 18;
Habel, The Book of Job, 93; Clines, Job 1-20, 36-37; Vall, “Enigma,” 325-42.
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identification with the dead that he has already made by his ritual acts of mourning.”**

The second sentence, “YHWH has given and YHWH has taken away,” is perhaps another
proverbial saying associated with death.** The sentiment is expressed similarly in 1 Sam
3:18 and the Arabic formula, “His Lord gave him, his Lord has taken him away.”46
However, the saying can connote a pious affirmation of divine sovereignty or a defiant
complaint of one’s disastrous fate.*” What then is a formula of praise doing in a context
of mourning in Job 1:20-21? Walter Vogels argues that Job’s first verbal response is a
combination of “stereotyped, pious formulas,” which do not reflect how Job really
feels.*® An alternative approach is to understand the statement “Blessed be the name of
YHWH? as ironic in the form of sarcasm.* It sounds like saying “Thank you so much!” to
the police after receiving a speeding ticket.

The use of 772 in 2:5 is the same as that in 1:11 as discussed above. The satan
challenges YHWH again and suggests that he strikes Job’s bones and flesh so as to see if

Job will 792 God to his face. Again, the meaning of the satan’s challenge does not differ

much whether one adopts the primary or euphemistic sense of 7792. Most importantly,

* Clines, Job 1-20, 36.

* Clines, Job 1-20, 37.

* According to Musil (4rabia Petraea, 3:427), the saying “His Lord gave him, his Lord has taken him
away” is a proverbial formula uttered by some Arab tribesmen upon the death of a kinsman. See also Clines,

Job 1-20, 37, Vogels, “Empty Pious Slogans,” 370.

* As Guillaume (“Job’s Intercession,” 464) argues, “The problem is that YHWH gave and then took back,
and it is all the more problematic since YHWH took back for naught (Job 2,3).”

*® Vogels, “Empty Pious Slogans,” 371.

** Embracing an ironic sense of the declaration is not the same as taking the verb T2 as a euphemism for
curse. For the latter understanding of this verse, see, e.g., Guillaume, “Rhetorical Questions,” 13—135.
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“It}he satan’s challenge makes Job’s speech about God the decisive factor in the
drama.”’

The last occurrence of 772 in this opening section comes from the mouth of Job’s
wife. The translation and thus interpretation of the second statement of Job’s wife is hotly
disputed. For those who entertain the euphemistic understanding of 792, her admonition
can be interpreted as a further “temptation” to Job or a humane suggestion of committing
euthanasia theologically.’! It is however not necessary to translate 772 euphemistically in
2:9.% The juxtaposition of the concepts of blessing and death is not completely novel in
the beginning section. The admonition of Job’s wife is simply a reiteration of Job’s
verbal response after the first round of disaster (1:21). Perhaps she has taken the words of
her husband (too) literally, and thinks that Job should bless God again for his bodily
disease so that he can then die in peace.’

As Linafelt rightly argues, the audience has to negotiate the meaning of 712 each

time the word is encountered in Job 1-2.%* His conclusion is “that the prologue sets up

the tension of what constitutes blessing or curse by means of the semantic undecidability

% Newsom, “Job,” 349-50.

3T See the discussion of Clines, Job 1-20, 50-53 on this verse.

52 So Linafelt, “Undecidability,” 167; O’Connor, “Bless God and Die,” 48-65.

*3 For some recent attempts to cast more positive light on the characterization of Job’s wife, see, e.g.,
Clines, Job 1-20, xlviii, 51-53; West, “Hearing Job’s Wife,” 107-3 1; Gitay, “Visual Arts,” 516-26; van
Wolde, Mr and Mrs Job, 18-27; Penchansky, “The Satan’s Handmaid,” 223-28; McGinnis, “On Job’s
Wife,” 121-41; Magdalene, “Job’s Wife as Hero,” 209-58.

>* | inafelt, “Undecidability,” 168.
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of 773, which the rest of the book then functions to explore.”5 3 To be more precise, the

appropriateness of one’s speech to and/or about God becomes the central issue.*®

4. 031 (1:9; 2:3)

In the first divine council scene, in his response to YHWH’s boasting of his servant
Job, the satan raises a crucial question, which sets the following drama in motion. He
asks, “Is it for nothing (nin) that Job fears Gdd?” (1:9). The term 0in here refers to the
causal link between prosperity and piety,’’ as the satan explicates further in 1:10. In other
words, he suggests that Job’s piety is conditional upon God’s blessings. Job fears God
because the latter makes the former prosperous.

In the second divine council scene, YHWH concedes to the satan that the plight
that Job has experienced thus far has happened because the satan has incited God against
Job, destroying Job for nothing (Din; 2:3). The adverb nin could be used to describe
“actions that are ‘in vain’ because they could not accomplish the intended results.”*® If
this is the intended sense, YHWH might mean that the satan’s effort to discredit Job had
failed.” “[T]he trial had not been severe enough” to determine “the question of the causal

nexus between piety and prosperity.”® More likely, however, the deliberate repetition of

% Linafelt, “Undecidability,” 169.
*® Gutiérrez, On Job, 3.

*7 Clines, Job 1-20, 25.

%% Balentine, “For No Reason,” 360.
% Andersen, Job, 90.

% Clines, Job 1-20, 42.
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this term functions as an ironic marker for the absence of a legitimate reason for the

calamities that have befallen Job.

5. The “death” motif (1:15-17, 19-21; 2:4, 6, 9)

As Bruce Zuckerman puts it, “verse-for-verse, no book in the Bible is more death-
oriented than Job.”®' Needless to say, the first round of catastrophes that have befallen
Job is filled with the image of death. First, the death of the servants who take care of the
oxen and she-asses is reported by a messenger, who is the sole survivor of the disaster
(1:15). Similar reports are brought back to Job regarding his shepherd servants (1:16), his
caravan servants (1:17), and finally, his children (1:19). As mentioned earlier, Job’s first
physical reactions are ordinary ritual acts of mourning in response to the destruction of
his possessions and the death of his family members (1:20). Both the first and the second
statements of his verbal response (1:21) further bring forth the death motif (see 3. above).

In the second divine council scene, after YHWH has confirmed the persistence of
Job’s integrity even in the midst of the loss of his possessions and his children, the satan
utters another proverbial saying to support his proposal for a further test. He says, “Skin
up to skin. All that a man has he will give, up to himself” (2:4). Contrary to the
conventional translation of ¥a3 as “his life,”62 I take the term to mean the essence of the

person, i.e., “himself.”® As it will become evident, the satan is going to target at Job’s

81 Zuckerman, Job the Silent, 118. For more discussion on “death” as a controlling motif in Job, see
Mathewson, Death and Survival.

%2 So Dhorme, Job, 16; Pope, Job, 18; Gordis, The Book of Job, 6; Clines, Job 1-20, 3; Good, In Turns of
Tempest, 53.

% Fredericks (“wa1,” 133) notes, “[The] identity of nepes with the entire person gives the word its frequent
function as a reference to the self.”
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body, not his life. Moreover, I follow Good (and Newsom) and take the preposition ‘T2
to mean “up to” instead of the more common “for.”** Although the proverbial saying,
“skin up to skin,” that the satan cites, is obscure, his point appears to be that a man is
willing to trade for some precious item up to his own being.®® This offers a more logical
understanding to the argument of the satan, who suggests to YHWH to strike Job’s body in
the immediately following context (2:5).66 Accepting the satan’s proposal, YHWH places
Job in the hand of the satan (2:6a-b). In alluding to the words of the satan, YHWH
reminds him to keep Job’s /ife by emphasizing another nuance of the term wa1i (2:6¢). In
other words, Job cannot die in the course of the satan’s physical attack. Finally, the words
of Job’s wife conclude the death motif in this pericope (2:9). Interestingly, death is only
alluded to in the preceding context but it is Job’s wife who first makes this motif explicit
by using the verb mn, “to die.” The excessiveness of the death motif in this section thus

anticipates its further development throughout the rest of the book.

6. Anna P Y (2:3, 9)

In the second heavenly dialogue between YHWH and the satan, YHWH begins by
presenting his evaluation of Job’s response to the loss of his children and all his material
possessions with the phrase nnna prm v (“he is still maintaining his integrity™; 2:3). As
Newsom astutely observes, the word nnn “and its cognates denote a person whose

conduct is completely in accord with moral and religious norms and whose character is

 Good, In Turns of Tempest, 52, 198; Newsom, “Job,” 354.
% Similarly, Newsom, “Job,” 354.

% For a radically different understanding of the meaning of “his bone and his flesh,” see Shepherd, “Strike
His Bone,” 81-97. He interprets the expression to mean “his wife.”
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one of utter honesty, without guile.”67 Both the social and the personal dimensions of the
term seem to be present in YHWH’s judgment regarding the appropriateness of Job’s
response.

A few verses down the page, Job’s wife picks up the same phrase when she
begins to speak to her husband (2:9). Most translations and commentators render the first
statement of Job’s wife as a mocking question: “Are you still maintaining your integrity?”
(v. 9a).  There is not enough reason to do so for an interrogative particle is present in
the beginning section more than once (1:8, 10; 2:3) when a rhetorical question is
intended.”’ An equally defensible translation would be “You are still maintaining your
integrity,” a comment which echoes YHWH’s praise of Job in 2:3.7° Thus said, her
comment may be interpreted as an affirming or a sarcastic one.

As mentioned earlier, the words of Job’s wife are subject to different
interpretations. This ambiguity thus invites the audience to re-examine the two nuances
of nnn, “integrity.” In speaking of Job’s wife, Newsom offers an interesting reading:

More hauntingly, one could hear her words as recognition of a conflict between

integrity as guileless honesty and integrity as conformity to religious norms. If Job

holds on to integrity in the sense of conformity to religious norm and blesses God
as he did before, she senses that he will be committing an act of deceit. If he holds

on to integrity in the sense of honesty, then he must curse God and violate social
integrity, which forbids such cursing.”*

7 Newsom, “Job,” 356.

68 NJPS is one of the rare exceptions that translate the first statement of Job’s wife as an exclamation.

% For a similar argument, see Ngwa, “Ethics of Piety,” 377 n.58.

70 As Ngwa (“Ethics of Piety,” 377) argues, “if one reads Yahweh’s words in 2.3a as praise for Job, then
there is no reason to read the first part of 2.9 as a challenge on Job by his wife.” See also Seow, “Job’s

wife,” 371-73.

" Newsom “Job,” 356.
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Whether one is able to recognize the conflict between the two dimensions of 1nn in the
words of Job’s wife as described by Newsom is open to question. The repetition of this
term, however, at least indicates that one of the concerns of the story is the relationship

between “integrity” and “speech about God.”"

7.9 (2:7,10)

In addition to the characterization of Job, the narrator also uses the root v, “evil,”
to describe the nature of Job’s disease in 2:7, which is unmistakeably an allusion to Deut
28:35. The two passages are connected by the three elements “smote” (n21), “with evil
sores” (¥ 1'nw3) and “from the sole of his/your foot to the crown of his/your head” ( f§an
VPR TP 1910). The purpose of this allusion is to direct the reader’s focus to the curses
associated with disobedience.

Moreover, Job’s second response in 2:10 also contains the term “evil” (p7), which
is a correlative of what is “good” (2W) as given by God. Job’s statement in the latter half
of 2:10 is almost unanimously taken as an unmarked rhetorical question and thus
translated as “Indeed, shall we receive good from God, but evil we shall not receive?”’*
For some, Job’s response may thus imply his “total submission to God for good or for

ill.”" For others, the shift from positive declarative statements in 1:21 to a negative

72 Some even argue that “integrity” is the central theme of the entire book. So Steinmann, “Structure,” 85—
100; Caesar, “Job: Another New Thesis,” 435-47.

7 Ticciati, “Does Job Fear God,” 354; idem, Disruption of Identity, 61; Wilson, Judaism, 99. Newsom
(“Job,” 355) also recognizes this connection. However, she only refers to the allusion as “a strong echo”
and does not draw any implication from the connection.

™ A few notable exceptions include Good (In Turns of Tempest, 53), Guillaume (“Job’s Intercession,” 462—
63), and Ngwa (“Ethics of Piety,” 379). They all translate the line as a statement.

7 Hartley, The Book of Job, 84. Similarly, Habel, The Book of Job, 96; Clines, Job 1-20, 54; Newsom,
“Job,” 356.
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rhetorical question in 2:10 may reveal “the beginning of the loss of confidence in
objectifying language” within J ob.”

Since no interrogative particle is present in Job’s statement, the sentence may
simply be understood as an indicative: “We receive good from Elohim and do not receive
evil.””” Taken as such, Good proposes two possible meanings of Job’s declarative
statement: (1) we do not receive evil from God, since evil comes from somewhere else,
or (2) we do not receive evil from God since everything he gives us, even suffering, is
good.” To these, I add another possible reading: “We should receive good from God but
should not receive evil.”” Job is lamenting the cruel reality that they have received the
“evil,” which is typically associated with disobedience, even though he has been
demonstrating a lifestyle that deserves the opposite.®” Interestingly, Job’s words appear to

be a playful response to the narrator’s perception as presented in 2:7.

B. Impact on the Reading
The narrative begins with the exposition introducing the main character, Job.®' He

is portrayed as a pious person who is blameless, upright, God-fearing, and evil-shunning.

7 Janzen, Job, 52. Similarly, Vogels, “Empty Pious Slogans,” 374.
" Good, In Turns of Tempest, 53.
8 Good, In Turns of Tempest, 200-201.

" Reading the verb Yapi as a non-perfective of deliberation, denoting “the speaker’s or subject’s
deliberation as to whether a situation should take place” (IBHS §31.4.1).

% Similarly, Guillaume, “Job’s Intercession,” 462—63. He states, “The Psalms display no ready acceptance
of evil from the hand of God and suggest that humans should respond to evil with lament rather than with
praise. From chapter 3 onwards, Job displays no such attitude of praise, no stoical acceptance of his fate.
The mistranslation of Job 2,10 as a rhetorical question erases the narrative progression intended.”

8! Phelan defines “exposition” as the aspect that provides necessary information, such as characters, settings
and events, about the narrative (Experiencing Fiction, 17).
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He is also depicted as a wealthy man who possesses many livestock. His piety is further
described by the sacrifices he offers regularly for his children. The narrator interprets
Job’s religious practice by disclosing Job’s internal discourse: “Perhaps my children have
sinned and 713-ed God in their hearts” (1:5b).%* At this point, the authorial audience has
to make an interpretive judgment: Should 773 in 1:5 be interpreted as “bless” or “curse”?
As indicated above, either rendering will make sense. This interpretive judgment is in
fact partially interwoven with the authorial audience’s ethical judgments of Job t00.%
Among those who endorse the euphemistic meaning of 773, some argue that the
characterization is not as straightforward as it might have appeared. For example, Joseph
Heckelman interprets Job’s routine sacrifice as some “surface mechanic acts of a smug
observer,” who fails to impart crucial religious values to his children.*® Van Wolde
follows suit and sees Job as an incompetent father who only inclines to pick on his
children’s mistakes. She argues for the ambiguity in the piety of Job, who “gives the
impression of a believer who thinks that he must not make any mistakes and has to be in
control of everything; he implicitly knows precisely what is good and what is wrong, or
what God approves or disapproves of %3 Similarly, M. J. Oosthuizen, who also sees Job
in a negative light, suggests that it is at least possible to perceive Job’s practice as
“motivated by the quite materialistic desire to protect the blessings which he receives

from God’s hand.”*® Ngwa even argues that Job’s regular sacrifice was geared toward

82 Since this is no specific address in the context, it is reasonable to understand the verb InR in 1:5 to mean
“he thought.” Cf. Ska, Hebrew Narratives, 68.

% According to Phelan (Experiencing Fiction, 9), the authorial audience makes “ethical judgments about
the moral values of characters and actions.”

8 Heckelman, “Liberation,” 130.

8 Van Wolde, Mr and Mrs Job, 14.
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pre-empting physical disaster, which belongs to one of his fourfold characterization by
the narrator in 1:1.%

Not all who adopt the euphemistic sense of 772 have to shed negative light on Job.
For example, Clines, being fully aware of the above line of reasoning, offers a more
balanced argument: “But to some degree, as patriarchal head of a household, even of
grown sons and daughters, it is reasonable enough for him to regard himself as
responsible to God for their behaviour, and to take the initiative in guarding against any
sin on their part.”®® However, as noted above, in order to salvage Job’s piety, Clines has
to tone down the hypothetical sin that Job believed his sons might have committed.

An alternative way to handle this issue is to interpret 773 in 1:5 in the primary
sense. This reading understands Job as a father who is optimistic about his children. Just
as Job’s prosperity is described in an exaggerated fashion (1:2-3), his piety is illustrated
with a hyperbolic religious act he performs regularly.

The scene then shifts to the divine council where the sons of God and the satan are
presented before YHWH. The deity begins the verbal exchange with the satan by asking
where he comes from. The satan in turn replies that he comes from the earth but he has
nothing to report. YHWH then puts his servant Job in the spotlight and boasts about Job’s
extraordinary piety. In response, the satan raises an interesting question, which introduces
the first instability to the story. He does not deny the genuineness of Job’s piety but calls

into question the relationship between such piety and God’s blessings. The satan

8 Oosthuizen, “Divine Insecurity,” 299.
87 Ngwa, “Ethics of Piety,” 363. See also Good, “Problem of Evil,” 51-54.

88 Clines, Job 1-20, 15-16
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contends that Job’s piety is dependent upon the blessings bestowed by YHWH and
suggests that Job would openly repudiate God if God removes all of Job’s possessions.
YHWH accepts the satan’s suggestion and lets him destroy all that Job has. The scene ends
with the departure of the satan from the presence of YHWH.

After the conversation in the heavenly realm, the scene is back to the earthly
sphere. Four messengers report back to back on the sudden destruction of Job’s material
possessions and servants, and eventually the death of his children. Although the satan is
not mentioned in causing any of these catastrophes, this causal link appears to be a
logical deduction from the narration. This catastrophic experience of Job introduces
another instability to the story. As is the case with other sapiential didactic narratives,*
the authorial audience is inclined to sympathize with Job.

Having received this disastrous news, Job responds in both posture and words.
The authorial audience again has to make interpretive judgments on the ambiguous
physical and verbal responses of Job. As discussed above, Job’s responses can signify a
pious affirmation of divine sovereignty or a defiant complaint of one’s disastrous fate.
Perhaps the authorial audience needs to keep these options open. The narrator concludes
this earthly scene with his evaluation of Job’s reaction, “In all this, Job did not sin and he
did not give unseemliness to God” (1:21). This narrator’s comment thus partially resolves

the former instability introduced by the satan as Job has not uttered anything

inappropriate.

% Hans-Peter Miiller (“Die weisheitliche Lehrerzdhlung,” 77-98) identifies a genre which he calls the
“sapiential didactic narrative,” to which he ascribes the framework of Job, the Joseph story, the narrative
that frames the Aramaic “Tale of Ahiqar,” parts of Daniel, Esther, and Tobit. To these, Perdue (Wisdom in
Revolt, 78) also adds the Egyptian “Protests of the Eloquent Peasant,” the Akkadian “Poor Man of Nippur,”
and the Hittite “Tale of Appu.”
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The story continues with the reconvening of the divine council with a similar
introductory description as the first one. YHWH again begins the conversation with the
satan by asking where he comes from. The satan in turn replies that he comes from the
earth and he has nothing to report. The deity once again taunts the satan by putting his
servant Job in the spotlight and boasting about his extraordinary piety. YHWH adds
further that his servant Job has maintained his integrity even though the satan has incited
him to destroy Job for nothing. In response, the satan does not deny that Job has survived
the trial but suggests that if God stretches his hand and strikes Job’s body, Job would not
continue to exercise the same piety. This challenge of the satan thus introduces another
instability to the story. Again, YHWH hands Job over to the satan, and cautions him to
spare Job’s life. The divine council scene ends with the departure of the satan from the
presence of YHWH; the next earthly scene begins immediately with the satan smiting Job
with grievous sores from the sole of his foot to the crown of his head.

Job responds to the second round of his plight again both physically and verbally.
While sitting on the ash-heap, Job takes a potsherd and scrapes himself (2:8). The
authorial audience has to make another interpretive judgment on the precise nature of his
action. It may simply be a way “to relieve or distract his attention from the itchiness of
his skin.”®® Tt may also be a way to prevent himself from venting a rebellious outburst
against God.”’ The meaning of Job’s verbal response (2:10) is not anything less
ambiguous than that of his physical reaction. To further complicate the matter, his

utterance is a response to his wife’s saying (2:9), the meaning of which is itself

® Clines, Job 1-20, 50.

*! Weiss, Job’s Beginning, 69.
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controversial. No matter what Job’s wife actually says, it appears to be clear that Job
disagrees with her.

If Job’s response is taken as a rhetorical question directed to his wife, the implied
answer should be, “No, we shall not receive evil from God.” If the rhetorical question is
more directed toward himself, he might be raising important questions regarding their
situation. If his response is taken as a statement instead of a question, he might in fact be
complaining that the misfortune should not have befallen them. Again, perhaps the
authorial audience should not eliminate any of these possibilities at this stage of the
reading experience. The narrator concludes this opening section with his evaluation of
Job’s response a second time: “In all this, Job did not sin with his lips” (2:10). This
narrator’s comment partially resolves the former instability introduced by the satan as Job
has not uttered anything inappropriate.

In addition to stabilities, tensions in the story also sustain the interest of the
authorial audience in the reading experience. One such tension surrounds the depiction of
the heavenly realm in this section and YHWH’s characterization in it. The conversation
between YHWH and the satan in the beginning section happens in the context of a council
in the heavenly realm.” It is therefore imperative to give an excursus on the standard

convention of a typical divine council scene.

*2 For detailed analyses of the divine council scenes, see, e.g., Mullen, Assembly of the Gods; Fleming,
“Divine Council”™; Korpel, Rift in the Clouds; Handy, Syro-Palestinian Pantheon; Neef, Gottes himmlischer
Thronrat; Page, Cosmic Rebellion; Smith, Biblical Monotheism; Lopez, “Divine Council Scene”; Heiser,
“Divine Council”; Kee, “Heavenly Council,” 259-73.
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Excursus: Divine Council Scenes

In ancient Near Eastern literature, one of the characteristics of this scene is the
appearance of the high god in the centre surrounded by its members.”” The primary
functions of the assembly are judgement of heavenly and earthly beings, as well as
decision making concerning human affairs.”* In some divine council scenes, the members
of the assembly also act as worshippers of the high god.”® In Mesopotamian documents,
the divine beings take a more active role in reaching the decision of the council.”®
Similarly, in Ugaritic texts, a decree is usually reached after a lively discussion among
the participants of the assembly.”” Moreover, the high god at times is portrayed as weak
in a modern sense and may be being challenged by a lesser deity.”® The depiction of the
divine council in the Hebrew Bible in general deviates remarkably from that in the
Mesopotamian documents, although they share a basic structural framework and common
vocabulary.”

In the Hebrew Bible, the assembly of the divine beings is sometimes alluded to in

various ways.'?” Some passages simply mention one of the titles of such a council (e.g.,

% Lopez, “Divine Council,” 1.

* Jakobsen, “Primitive Democracy,” 166; Mullen, Assembly of the Gods, 114-15.

% Mullen, Assembly of the Gods, 196-99; Neef, Gottes himmlischer Thronrat, 14, 16.
%J akobsen, “Primitive Democracy,” 157-170.

97 Fleming, “Divine Council,” 22-23.

% For instance, in the Ba‘l-Mot cycle (KTU 1.3—1.6), ‘Anat is described as challenging the power of the
high god ’El by threatening to attack him if he does not comply with her request (Mullen, Assembly of the
Gods, 62-70).

» Fleming, “Divine Council,” 5-29; Lopez, “Divine Council Scene,” 1-2. To a lesser degree, Mullen
points out that ‘Israelite traditions of the council break with those of the Canaanite and Phoenician religions’
after the Exile (dssembly of the Gods, 280).

1% 1 have adopted the list of scriptural references from Kee, “Heavenly Council,” 260-62.
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Isa 14:13; Jer 23:12, 22a; Amos 8:14; Pss 25:14; 49:20, 73:15; Job 15:8). Some merely
acknowledge the existence of a multitude of divine beings alongside YHWH (e.g., Exod
15:11; Deut 4:19; 17:3; 32:8; 33:2-3; Judg 5:20; Isa 14:13; Jer 8:2; Zech 14:5; Pss 96:4-5;
97:7,9; 148:2-3; Job 38:7; Neh 9:6; 1 Chron 16:25). Others further imply an event in the
divine council (e.g., Gen 1:26; 3:22; 11:7; Pss 29:1-2; 58:1-2; 89:6-9). Aside from Job
1-2, the divine council type-scene graphically appears in Isa 6:1-13, Ps 82, Zech 3 and 1
Kgs 22:19-22/2 Chr 18:18-22.

Isaiah 6 opens with Isaiah’s first-person vision report in which he is situated
among the divine council. “Whether it represents an authentic account of his experience
at the beginning of his career or is the result of later reflection is irrelevant” to our present

1% In the assembly, YHWH sits on a throne and one of the seraphim calls to

discussion.
another and gives praise to YHWH.'® In response to the revelation, Isaiah confesses that
he is a man of unclean lips who lives in the midst of a people of unclean lips. One of the
seraphim then flies over to Isaiah and cleanses his lips with a live coal. After that, Isaiah
hears YHWH asking, “Whom shall I send, and who will go for us?” (v. 8). There is no
definitive evidence that any discussion happens in the council. In the narrative, Isaiah
responds and volunteers himself for the mission. The vision ends with a further dialogue
between YHWH and Isaiah regarding the content and duration of the message.

Unlike the divine council scene in Isa 6, the one in Ps 82 presents God as

pronouncing judgment against some divine beings. Despite the presence of other divine

! Sweeney, Isaiah 1-39, 136.

1921 follow the MT and read only one of the seraphim called to another. However, it is also possible to take
X7P1 to mean “each called” (e.g., Oswalt, Isaiah, 170) and this understanding will not affect the overall
picture of the vision report.
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beings in the scene presented in this psalm, God is the only character who speaks. He is
characterised as judge and “is clearly in charge, presiding over the meeting.”'** Of
particular interest to this study is the divine council scene in Zech 3. This is the fourth of
the prophet’s eight night visions and the only one in which both YHWH and the satan are
both present.'® In this vision, the high priest Joshua stands before the heavenly council in
filthy clothes about to be prosecuted by the satan. YHWH, however, interrupts the
proceedings by rebuking the satan and elucidating the condition of Joshua. The angel of
YHWH, who acts on behalf of YHWH to preside over the council, rectifies Joshua’s
condition by commanding the angelic beings to remove the filthy clothes and replace
them with festal apparel.'” After the angel of YHWH interprets this clothing act as a
symbol of guilt removal, Zechariah interjects, requesting that a clean turban be placed on
Joshua’s head.'% Those who are standing before the angel of YAwH follow what the
prophet has requested. The vision ends with the angel’s solemn charge and further
revelation to the high priest.

Aside from Job 1-2, the most vivid depiction of the divine council in the Hebrew
Bible is 1 Kgs 22:19-22/2 Chr 18:18-22, which records Micaiah’s claim of his prophetic

vision. In the vision, YHWH initiates the conversation with the heavenly hosts and asks

195 Tate, Psalms 51-100, 334.

1% Although it is almost unanimously agreed that the object of the verbal action “he showed me” (v. 1) is
the prophet himself, there is dispute over the subject of the verb. For interpretive options, see, e.g., Meyers
and Meyers, Haggai, Zechariah 1-8, 179-80.

19 As Petersen (Haggai and Zechariah 1-8, 191) has noted, the angel of YHWH “is, quite simply, the
supreme authority in the council. He acts in place of the normal supreme authority, Yahweh.”

1% Both Vulgate and Syriac have a third-person verb instead of a first-person one. If this is the case, the
speaker is the angel of YHWH instead of the prophet. However, the MT reading also makes good sense.
Perhaps the abrupt intervention of the prophet intends to highlight his “active and direct involvement ... in
transmitting the will of God as it emanates from the Divine Council” (Meyers and Meyers, Haggai,
Zechariah 1-8, 191).
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for a volunteer to entice Ahab so that he will march and fall at Ramoth-gilead. After
some discussion, a spirit comes forward and accepts the mission. YHWH then inquires for
more information on the method which would be employed. The spirit replies, saying that
he will be a lying spirit in the mouth of all the prophets of Ahab. YHWH approves,
ensures his success, and sends forth the spirit. Micaiah’s portrayal of the divine council
scene is almost universally taken as his sincere vision report of what has happened in the
divine realm.'”’ Intellectual energies have often been devoted to the ethical dimension of
YHWH for sending out such a deceptive spirit or to the issue of true and false prophecy.
What has been overlooked is the rhetorical function of this passage in light of the
immediate literary context. It is worth noting that in Micaiah’s first response to Ahab (1
Kgs 22:15/2 Chr 18:14), the prophet uses the covenant name of the God of Israel and
ensures the success of Judah-Israel over Aram in order to deceive the king. As the story
unfolds, both Ahab and the reader know that Micaiah in fact has been speaking ironically.
The divine council scene presented by Micaiah may thus be interpreted as an ironical
parable that functions to deride Ahab on his seeming desire to seek the will of God
despite his resolve to go to battle against Aram. Thus said, even if the vision is to be
taken at face value, YHWH at best invites involvement of his celestial court in providing
only the method of execution of his will.

Apart from the problematic passage recording Micaiah’s vision (1 Kgs 22:18—
22/2 Chr 18:18-22) and the passages under study (Job 1:6—12; 2:1-7a), the primary

characterization of YHWH in the divine council texts is as heavenly king and judge who

197 Consult any recent commentary on First Kings or Second Chronicles.
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has absolute supremacy over the assembly.'®® On the contrary, all divine beings,
including the satan, are an assembly of creatures subservient to YHwH.'? They are either
mere agents whose duties are to follow what YHWH has commanded or are the guilty
party whom YHWH rebukes. It is also important to notice that whenever YHWH initiates a
conversation, he always has a purpose in mind. Sometimes he opens with a question but
the question simply invites the participation of a volunteer. When a judgment is made by

YHWH, no heavenly host dares to challenge the verdict of the Almighty.

When we turn our attention to the beginning of Job, a quite different picture of the
divine council scene is depicted. In each of the two occurrences of the scene, after the
exposition of such a setting and the introductory verbal exchange between YHWH and the
satan (1:6-7; 2:1-2), YHWH starts with a rhetorical question boasting the piety of his
servant Job (1:8; 2:3). This hyperbolic beginning lacks the solemnity of a typical divine
council scene in the rest of the Hebrew Bible. Moreover, unlike the heavenly beings in
other divine council scenes in the Hebrew Bible, the satan dares to challenge the
evaluation of YHWH by questioning the integrity of Job (1:9-10; 2:4). In the first divine
council scene, the emphatic “you” (nx) in 1:10 suggests that the real target of the satan’s
accusation is not Job but YHwWH.''® This obviously violates the expectation of a typical
biblical divine council scene, in which all heavenly beings show respect and submission
to God. Furthermore, in order to prove his point, the satan also suggests to YHWH what

YHWH could do to determine whose judgment is correct.

1% Mullen, Assembly of the Gods, 120; Whybray, Heavenly Counsellor, 34-48.

1% Whybray, Heavenly Counsellor, 47.

1% Weiss, Job’s Beginning, 45.
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The characterization of YHWH in these scenes also goes against the norm. The

1 Unlike Isaac, who

testing of Job is sometimes compared to that of Abraham in Gen 22.
is spared by God at the last moment, Job’s children are forever gone for they are mere
pawns in the game. If the conversations between YHWH and the satan in the divine
council are understood literally, we are left with an image of a deity of alacrity and cold-
bloodedness (Schnelligkeit und Kah‘blutigkeit).112 As Crenshaw puts it, “To be sure, the
prologue depicts a God who permits wanton destruction of innocent victims just to prove
a point.”"* The most ironic sentence which comes from YHWH’s mouth appears in Job
2:3. After winning the argument for the first round, YHWH admits to the satan that he had
been incited by the satan to destroy Job for nothing. Contrary to the norm in other divine
council scenes in the Hebrew Bible, YHWH is depicted as a “manipulated and controlled”
deity who purposelessly afflicts some blameless, upright and God-fearing human.'"*
Perhaps the most ridiculous element is that even when YHWH is fully aware that he has
been incited by the satan in the first round, YHWH is willing to be incited by the satan a
second time! In concluding the second divine council account, YHWH reminds the satan

to preserve Job’s life. As Habel points out, the verb 9w is often used of God’s

providential care of mortals.""* However, their roles are reversed in Job 1-2 in which

""" See, e.g., Shapiro, “Trial of Abraham,” 210-20; Japhet, “How Do They Differ?” 153-72; idem,
“Abraham et Job,” 9-20; Weinberg, “Job versus Abraham,” 281-96; StrauB3, “Gen 22,”, 377-83; Michel,
“Jjob und Abraham,” 73-98; Van Ruiten, “Intertextual Relationship,” 58-85; Veijola, “Abraham und Hiob,”
127-44; Wiley, “They Save Themselves Alone,” 115-29.

"2 Duhm, Hiob, 8; cited in Clines, “Job’s Fifth Friend,” 235 n.9.

3 Crenshaw, Old Testament Wisdom, 94.

" Miles, God: A Biography, 309.

"> Habel, The Book of Job, 95.
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YHWH is responsible for causing Job’s calamities whereas the satan is reminded to act as
Job’s protector. If we go along with Habel’s observation, this role reversal indeed
intensifies the irony in the prologue of Job. The characterization of YHWH and the satan is
so atypical that the divine council scenes are best to be interpreted as parodic.116
According to Phelan, the authorial audience makes not only interpretive and
ethical judgments but also aesthetic judgments on the artistic quality of the work.'"” He
also contends that individual reader’s aesthetic judgments might have an impact on their
ethical judgments.''® The fable-like outlook of the prologue of Job is almost unanimously
recognized. Modern biblical scholars who champion a diachronic approach to the book of
Job have typically elucidated the seeming simplicity of the prose framework as evidence
that the entire work developed in stages.119 The belief is that another sophisticated writer
adapted the prose framework from some folktale with minimal alteration as a springboard
to launch the writer’s own argument. The theology expressed in the prologue is thus
believed to originate in the ancient story, which is meant to be ultimately refuted by the
poetic dialogues. At the other end of the pole, those who favour a synchronic approach

have often treated the prose prologue as a mere setup for what follows in the poetic

18 As Booth (Irony, 67-73) suggests, one of the clues to the recognition of the presence of stable irony is
whenever a speaker’s style departs remarkably from the norm of expression or the way normal for this
speaker. He adds that the most obvious use of this kind of clues is found in parody (71).

""" Phelan, Experiencing Fiction, 9.

"8 Phelan, Experiencing Fiction, 14.

'® For a counterargument based on the genre of Job, see Cheney (Dust, Wind and Agony, 24—46), who

argues that Job belongs to an ANE genre “frame tale,” in which the relationship between the frame and the
core can be “antithetical,” “synonymous” or “synthetic.”
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dialogues.'?® Both of the above interpretive directions have recently been seriously
challenged by Newsom, Clines, and Brenner.

As discussed in the previous chapter of this dissertation, Newsom pioneered a
dialogic model in which different genres and voices are juxtaposed. According to her, the
prose frame is “best understood as a #ype of didactic tale, specifically a story of character
and virtue.”"?! Naivety is intentional because it is one of the distinguishing features of
such a genre. Although she at times acknowledges the textual ambiguity of the prologue,
she prefers to suppress all alternative interpretations and limit herself to a simple reading
of the prose frame as a pure form of the didactic tale genre.'*

Clines similarly recognized the simplicity of the prologue to Job. However, he
took a radically different stand and ascribed to it the description “false naivety”—a
strategy that “exploits the appearance of artlessness to convey a subtle message.”'*> He
contends that the pseudonaive nature of the prologue was the device through which the
author presented the book’s initial case for a reversal of the doctrine of retribution.'** The

narrator, who is supported indirectly by YHWH, is seen to be giving a reliable account of

the circumstances behind the plight of Job. Elsewhere, Clines even states that the

120 For instance, Fox (“Job the Pious,” 357) claims, “The prologue lays down what, within the world of the
text, are facts, and it premises them in an unquestioned, authorial, and authoritative voice. In so doing, it
orients the readers to the world of the drama. We do not stumble upon an argument between angry and
confused men. Instead, we enter by way of the heavenly reality and from that standpoint watch the
experiment unfold.”

2 Newsom, Moral Imaginations, 41; italics mine.

'22 For example, in discussing the possibility of reading Job’s second response as undermining the image of
his unconditional piety, Newsom states, “Within the conventions of a simple didactic tale, however, such a
subversive reading cannot be valid” (Moral Imaginations, 61).

123 Clines, “False Naivety,” 127. He elaborated this concept further in his later commentary (Job 1-20).

124 Clines, Job 1-20, 65.
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narrator’s view is the one closest to that of the implied author.'* Although Clines appears
to have presented a better case than Newsom, I believe that he has not exhausted the
impact of the false naivety of the prologue.

Brenner took a step further than Clines and suggested that the characterization of
Job in the prologue is “an ironic exaggeration of the concept of conventional piety” that
is then discredited by the dialogues.!?® She did not pay much attention to the ambiguity of
the text, and chose to focus on the implied author’s purpose behind the hyperbolic
depiction of the extraordinarily pious Job.'*” Following the discourse that Brenner has
initiated, James Watts argued that the prologue is intended to be refuted by the theophany
through the device of an unreliable narrator.'?® He accepts the conventional
understanding of the divine speeches as the privileged voice of the book of Job and

'

contends that the real purpose of the work is to “undermine any claim to omniscient
human narration” which attempts “to reveal the secrets of the cosmos.”'? Both Brenner
and Watts thus understood Job 1-2 as subversive even though they disagree on the
precise topos of the parody.13 0

Watts’ study is suggestive since it brings the concept of the narrator’s reliability in

Job to the surface. According to Phelan, the main roles of narrators include reporting,

12 Clines, “Job’s God,” 50.

126 Brenner, “Job the Pious,” 37.

127 Eor instance, Brenner (“Job the Pious,” 44) contends that the characterization of Job as exemplified by
his responses in 1:21-22 and 2:9-10 is unquestionably “positively saintly.” Nevertheless, I have argued
earlier that Job’s responses in the prologue are far more ambiguous than what she has suggested.

128 Watts, “Unreliable Narrator,” 168—80.

129 Watts, “Unreliable Narrator,” 176.

%% Stordalen (“Dialogue and Dialogism,” 28) also reads the prose tale of Job as a parody but he does not

argue for any specific topos.
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interpreting, and evaluating. A narrator is unreliable if he “deviate[s] from the implied

131 1n Job 1-2, the narrator first performs

author’s views in one or more of these roles.
the interpreting role in 1:5. He uses the conjunction "2 to interpret for the authorial
audience the rationale behind Job’s regular sacrifice for his children. As discussed above,
much ink has been spilled on blaming Job for his so-called preemptive sacrifice. Perhaps
one can legitimately transfer the blame to the narrator since this is how he has interpreted
for the authorial audience. After all, the sacrifices that Job offers are mbyp, ordinary
“burnt offerings,” and not the more technical mRvnN, “sin offerings.”13 2 The religious
rituals that Job performs for his children may be merely regular purification routines.

Besides, the narrator is most overt when he exercises his evaluating function each
time after Job’s reactions (1:22; 2:10c). Vogels contends that the narrator’s comments are
both negative statements; he takes them as an indication of “his lack of enthusiasm for
Job’ reaction.”* It is equally reasonable to argue that the narrator’s evaluations give the
impression that he expresses interest only in the legitimacy of Job’s responses. As the
implied author typically makes his point at the expense of the narrator in a parody, the
authorial audience should perhaps exercise ethical judgments on not only the content but
also the attitude of the narrator’s evaluations.

At this stage of the reading experience, the authorial audience is compelled to

form an initial hypothesis about the “configuration” of the story.'** Based on the

! Phelan, Living to Tell, 50.
B2 Clines, Job 1-20, 16.
133 yogels, “Empty Pious Slogans,” 372.

134 Phelan (Experiencing Fiction, 19) defines “configuration” as “the direction and purpose of the whole
narrative.”



instability introduced by the satan in the first divine council scene, a possible
configuration of the narrative can be a discussion on the possibility of disinterested piety.
In other words, is human piety conditional upon divine blessing? Since Job has answered
this question once for all, it cannot be functioning as the leading interest in the reading
experience. A more promising direction is the reversal of this logical consequence: Is
prosperity a result of piety? The juxtaposition of the descriptions of Job’s piety and his
prosperity in the exposition (1:1-3) seems to imply such a causal relationship, though it
need not be read so.** The generalization of this principle is commonly known as
retributive doctrine. As Clines puts it,

The primary ethical problematic of the book is ... the act-consequence nexus. In

the dialogues that problematic will appear as the question whether suffering is

brought about by sin; in the prologue as the question whether prosperity is
brought about by piety. The two are but two sides of one coin.'*®

Again, if the book is primarily concerned about the validity of retributive theology,
the case seems to be closed since the reader knows that Job is innocent and yet suffers
severely. The crafty play on the term 0in by YHWH in 2:3 seems to suggest that the piety-
prosperity nexus is already broken in this beginning section."’ Many thus widen the net
and understand the book as a general discussion on the moral order of the world. For
instance, Alan Cooper argues that the prologue to Job introduces three possible reading
positions regarding the divine management of the world: “One reading concludes that

there is, after all, predictable causality in God’s dealings with humanity; one finds

133 See Cooper, “Reading and Misreading,” 69, for a convincing argument against the necessity to read the
statements in Job 1:1-3 as temporally and causally linked.

136 Clines, “False Naivety,” 133.

57 Clines, Job 1-20, 43.
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causality but no predictability; and one finds neither causality nor predictability.”138 He
suggests that the readers’ empathy with the viewpoint of the satan, Job or God will
ultimately determine their interpretive inclination. Although whether one is willing to
accept Cooper’s interpretation in full is open to question, his conclusion that the prologue
is by design meant for multiple readings should be taken seriously.

Another possible configuration, which is commonly embraced in Joban
scholarship, is the reason for innocent suffering. Interestingly, if the divine council scenes
are taken at face value, the problem seems to be solved because the heavenly accounts
have already provided such a reason.'* Clines shrewdly argues that this solutior; is only
offered to the naive readers. For more perceptive readers, however, the prologue “is to
offer no reason for any suffering at all—except J ob’s.” !4 Perhaps a stronger case may be
argued if the reader interprets the divine council scenes as parodic.

As Yairah Amit puts it, “there is not a single commentator or reader who is not
convinced that the story is concerned with an event of testing.”'*' According to her, the
author of Job appears to be applying the technique of hidden polemics:

A polemic is hidden when its subject is not explicitly mentioned, or when it 1s not

mentioned in the expected, conventional formulation. Through various hints, the

reader is left with the feeling that a double effort has been made within the text:
on the one hand—to conceal the subject of the polemic, that is, to avoid its

138 Cooper, “Reading and Misreading,” 73.

139 As Greenstein (“Problem of Evil,” 349) notes, “It is worth remembering at this point that, as we read the
book as a whole, Job’s suffering is not a mystery to us. The cause is set forth in the narrative that opens the
book. The source of Job’s suffering remains a mystery only to the other human characters in the story.” So

Hoffman, “Irony,” 19; Geeraerts, “His Embarrassed God,” 52; Wilson, Job, 12.

10 Clines, “False Naivety,” 134. Shields (“God’s Character,” 262) even argues that “whatever the reason
for Job’s continued suffering beyond Job 2:10, it is apparently not directly related to proving or disproving
the point in dispute between Yahweh and the Satan in the prologue” (italics his).

1Y Amit, Hidden Polemics, 244.
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explicit mention; on the other—to leave certain traces within the text ... that .
through various means will lead the reader to the hidden subject of the polemic.'**

The impression felt is that the “testing” motif is deliberately alluded to for the reader to
ponder on one’s own.'* If the author is using the technique of hidden polemic in the
heavenly council scenes, then the argument that divine testing is the definite explanation
for innocent suffering becomes the object of criticism.

The satan’s challenge also leads to another possible configuration, namely, the
appropriate response amidst suffering.'** The key words xvn and 773, as well as the
recurring phrase nnna prm TP reinforce the central importance of this issue. Every time
the verb 8vn is used, the context is always speech to or about God. Moreover, the phrase
nnna pm Ty is used by YHWH and Job’s wife individually to refer to Job’s pious
response to his plight. Whether the verb 772 is taken ordinarily or euphemistically in 1:5,
11; 2:5, 9, the concern is still on how to speak to and/or about God in the midst of
suffering. The undecidability of 772 “may even be a part of the artistry of the story.”'*’
Linafelt explains the phenomenon of the standard euphemism theory as a “fear of the
effective power of the words.”"*® Perhaps, what is at stake is the mentality behind such a
belief. Hoffman brilliantly argues that it is unnecessary for the plot of the story to have

the satan require “blasphemy,” rather than other less extreme physical crimes, as the sole

142 Amit, Hidden Polemics, 93.

' T hold a common assumption that the book of Job was composed when the Agedah story as presented in
the MT was already well-known.

" There is a growing number of scholars who recognize “language” as a central theme in Job. See, e.g.,
Gutiérrez, On Job; Vogels, Job; Downing, “Voices,” 389—404; Gitay, “Failure of Argumentation,” 239-50;
Greenstein, “Truth or Theodicy,” 238-58; Gruber, “Anthropodicy,” 59-72. Nevertheless, these interpreters
understand the meaning of the book as a whole radically differently.

145 s
> Newsom, “Job,” 346.

14¢ Linafelt, “Undecidability,” 157.
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criterion for determining Job’s disinterested piety. By shifting “the centre of gravity from
deeds to words,” the Joban author “gave himself enough room for manoeuvering with the
words which can be put in Job’s mouth.”™*” Although the narrator’s comment after each
round of calamities appears to have resolved the instability, the ambiguity of each
response of Job in fact suggests its resistance to closure. This again raises the question

whether the implied author agrees with the narrator.

I1. The Prologue—Part Two (Job 2:11-13)
A. Repetition Analysis
Py (2:11)

The root ppn, which has been used extensively in the preceding pericope (1:1, 8;
2:3,7, 10), reappears in 2:11-13."*® The disaster (7p) that has befallen Job is the catalyst
that urges the three friends of Job to come (2:11). The entire phrase 82 AR 7Y 92
19 (“all this evil that has come to him”) appears to be a standard expression that refers to
the curse associated with covenantal disobedience.'*® This allusion is reinforced by the
use of the same root in 2:7 where a similar connotation is found.'*® Through this
deliberate allusion, the authorial audience is invited to interpret how the three friends

might have perceived the origin of Job’s plight.

147 Hoffman, “Prologue and the Speech-Cycles,” 166—67.

18 Ngwa (“Ethics of Piety,” 364) also recognizes the significance of ¥ in the prologue: “It is a word that
not only frames the story but also haunts the reader through the scenes of the narrative.”

% 1 Kgs 9:9; 2 Chron 7:22; Neh 13:18; Dan 9:13. A similar phrase occurs in Jer 16:10; 32:23, 42.

1% See 1.A.7 in this chapter.
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B. Impact on the Reading

This section provides further exposition by introducing a few more major
characters into the story. They are Eliphaz the Temanite, Bildad the Shuhite, and Zophar
the Naamathite—the three friends of Job. After they have heard of “all this evil (737) that
has come to” Job, they schedule to meet together to console and comfort Job (2:11). This
conventional expression invites the authorial audience to interpret that the three friends
might have perceived Job’s plight as a consequence of disobedience. The narrator
continues, “They lifted their eyes from afar and did not 723 him.” (2:12a) The authorial
audience has to make an interpretive judgment at this point. Most understand 921 here to
mean “recognize.”’”! However, if they fail to recognize Job, it makes no sense for them
to raise their voice and weep. This leads some to remedy the situation by softening the
negative particle to convey the sense of “hardly” in either their translations or
interpretations.'>> Whereas this semantic difficulty can reasonably be overcome when one
permits the hyperbolic fashion of narration, the presence of the particle pinan, “from
afar,” poses another problem, as Clines has rightly observed. He raises a legitimate
question, “But this rendering of course implicitly says that ‘from a distance’ they did
recognize him; so why then is the distance mentioned? Would it not be much more to the

point to say that even when they came close to him they could hardly recognize him?”!*

"> The only exception, to my knowledge, is Clines, Job I-20, 61. Surprisingly, he translates the verb as
“hardly recognized” in the translation section (3).

12 Andersen, Job, 95; Hartley, The Book of Job, 86; Clines, Job I-20, 3 (in his translation); Newsom, “Job,”
358; Balentine, Job, 67; NIV.

133 Clines, Job 1-20, 60; italics his.
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An alternative way is to take 723 to mean “acknowledge,” that is, an external act
resulting from visual or mental recognition (cf. Gen 31:32; Dan 11:39).">* Thus taken, the
authorial audience may interpret the three friends’ attitude as their reluctance to
acknowledge Job as their close friend. After all, to be acquainted with someone being
cursed by God is considered to be a dangerous act.'*® The friends’ action can thus be read
as their first level of alienation or even self-defence. If this line of interpretation is
adopted, the coming of the three friends introduces yet another instability to the story.
The authorial audience would expect the conflict between Job and his friends to be
resolved by the end of the narrative.

After exhibiting the gesture of alienation, the three friends perform some kind of
mourning rituals by tearing their coats and throwing dust over their heads toward the sky
(2:12b)."°® Putting dust upon one’s head at a time of tragedy was a widespread custom in
biblical times while throwing dust over one’s head was not.">” Given the fact that the
former practice was a well-attested biblical custom for mourning (Josh 7:6; 1 Sam 4:12; 2
Sam 13:19; 15:32; Ezek 27:30; Lam 2:10), the deliberate variation in the present context
demands the audience to look for its significance. Gordis understands their action “as an
apotropaic rite, in order to ward off the evil from themselves.”">® Weiss suggests that the
ritual in question may allude to the magical act performed by Moses in Exod 9:8, in

which the two terms “sprinkle” (p71) and “toward the heaven” (Rn'nwn) are being used

'** Clines, Job 1-20, 61.

135 Clines, Job 1-20, 56.

156 Habel, The Book of Job, 97.

7 Weiss, Job’s Beginning, 75-76.

18 Gordis, The Book of Job, 24.
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together.'” He interprets the action as “a magical act of self-defense: in order to ensure
that the sores with which Job is afflicted ‘from the sole of his foot to the crown of his
head’ will not fall from heaven on them as well.”'®® Although we cannot be certain about
the meaning of the ritual, an interpretation in line with that of Gordis or Weiss may well
be correct.

The prologue ends with the presumed silence of the friends for seven days and
seven nights (2:13). What seems crucial is the explanation for their apparent silence.
While some have attempted to offer some psychological interpretation of their silence,'®!
others have suggested that it is related to some conventional custom in Hebrew
mourning.'®? The evidence for any of these interpretations is not textually strong though.
To be precise, the text never says that there is silence; it only says that none of them
speaks a word to Job. In the context, their lack of speech is clearly explained as a
consequence of their recognition of the severity of Job’s pain (ax3). Perhaps they have
interpreted Job’s great pain as a consequence of his sins and thus they are reluctant to

offer any word of consolation. This is nevertheless a highly ironic expression for their

mission is first and foremost to console and comfort Job.

19 Weiss, Job s Beginning, 76.
10 Weiss, Job s Beginning, 76.

11 E g Weiss (Job’s Beginning, 77) interprets the silence of the friends as their “sincere sympathy for the
sorrow and trouble of their comrade, complete identification with his situation.” See also Clines, Job 1-20,
64—65 for further discussion.

12 1 ohfink (“Klageriten,” 260—77) argues that a period of silence was a part of the Hebrew mourning ritual.
He supports his claim by citing a passage from Musil, Arabia Petraea, 3:413, which describes a similar
period of silence as an appropriate Arab custom in the context of visiting the sick in the early 20™ century
(264). Similarly, Pham (Mourning, 29-31) contends that a moment of silence was a part of the mourning
ritual for a terrible event.
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The coming of the friends seems to support one of the initial hypotheses that the
story is about appropriate response in the context of suffering. Whereas the rationale for
their visit is to become Job’s comforter, their behaviour typifies the way people react to a
person who is undergoing extreme suffering. As the phenomenon of misfortune is often
tied with the concept of divine cursing, there is a certain fear to be associated too closely

with someone who is under God’s curse.

II1. Job’s Opening Outburst (Job 3)
A. Repetition Analysis

Job 3, which contains the protagonist’s provocative outburst, marks the beginning
of the poetic section of the book. Despite the clear difference in the style of writing, this
speech repeats a few terms and themes from the prose prologue. As argued above, the
major concern of the story so far focuses on what will come out from the mouth of Job.
This “speech” motif is immediately repeated by the narrator as he continues his narration
in this chapter (3:1). Another closely related theme, namely, the “blessing/cursing” motif
also occupies a key position in the first strophe of Job’s imprecation (3:1, 8). In the
prologue, when Job responds to the loss of his possession and children, he mentions the
“birth” and the “death” motifs. All these themes are present again in his opening lament.
This phenomenon is hardly coincidental. Two other words, 710, “to hedge,” and 72,
“servant/slave,” also seem to strengthen the verbal correspondence between this speech

and the prologue.
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1. The “speech” motif (3:1)

Both 15, “mouth,” (3:1) and ndW, “lip,” (2:10c) are human organs of speech. At
the end of section I (1:1-2:10), the narrator concludes with his evaluation that Job did not
sin with his lips (2:10c). As the story unfolds, the narrator employs the phrase “Job
opened his mouth (n8)” to describe the breaking of silence.'®* Most importantly, he
chooses to use na, a term which, by association, recalls 15 in 2:10c, to introduce the
opening of Job’s provocative lament.'®* This deliberate link draws the reader’s attention

to ponder whether Job is going to sin in his speech to come.

2. The “blessing/cursing” motif (3:1, 8)

The root 712, which has occupied such a prominent position in the beginning
exposition, never reappears in the current pericope. To take its place, three other verbs,
55p, 23p and MK, all which could mean “to curse,” show up in ch. 3.'%° The narrator
begins with an explicit statement that Job cursed (55p) his day, apparently, his day of
birth (3:1). By recalling this motif, the narrator intensifies the tension established in the
prologue regarding the nature of Job’s speech. As Newsom puts it, “Only with the last
word of the sentence does the narrator apparently resolve the tension: ‘he opened his
mouth and cursed his day.””'®® In the script of Job’s opening lament itself, the verb 22p

appears in conjunction with another verb 99, a term which falls within the same

13 Clines, Job 1-20, 78.

164 Balentine (Job, 80-81) also recognizes this connection.

1% Forrest (“Two Faces,” 387-88) also recognizes that the “curse” motif “plays a central role in both the
prologue and in chap. 3 of the dialogue.”
1% Newsom, “Job,” 366; italics hers. Wilcox (The Bitterness of Job, 51-70), however, argues that Job does

curse God in his words.
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semantic domain as 22p, in the same line (3:8). Job imagines himself urging those who

curse (11R) the day/Sea (or)'¢’

and those who are skilled to rouse up Leviathan to curse
(22p) the night of his conception. Many have argued that in calling up the forces of chaos
Job intends to destroy the created order.'®® However, it seems more likely that Job is only
interested in his own situation.'® After all, “his malediction related only to one particular
day and one particular night.”'”° Job’s curse of his day of birth and his unrestrained use
of terms to mean “to curse” are in stark contrast to the narrator’s reluctance to use the

word explicitly in relation to God in the prologue. Again, this strongly suggests that the

appropriateness of one’s speech is the focalization of the story.

3. The “birth” motif (3:1-19)

Two relevant concepts that are related to the “birth” motif are “the day of birth”
and “the womb of the mother.” After the first round of catastrophes had befallen Job, he
already mentioned that he came from his mother’s womb without bringing anything

(1:21). In ch. 3, he reiterates this motif, which, in fact, forms the bulk of the images

'*7 Some retain the MT and read “day” (Driver and Gray, Job, 1:33; Dhorme, Job, 29-30; Habel, The Book
of Job, 101 n.8a; Hartley, The Book of Job, 90; Clines, Job 1-20, 71 n.8.b; Newsom, “Job,” 368), while
others emend to o (Gunkel, Schipfung und Chaos, 59; Pope, Job, 30; Gordis, The Book of Job, 34-33;
Good, In Turns of Tempest, 54; Perdue, Wisdom in Revolt, 92-93 1n.8; Althann, “Job 3,” 131-32; Wikander,
“Job 3,8,” 265). I do not intend to argue for either reading. Seow (“Orthography,” 74-76), however, argues
that the text originally had ©° based on the assumption of the use of the contracted diphthong in Job. Thus
the noun 0 is a double entendre. On the initial reading, the reader would interpret the word as “day.” Yet
the second line (3:8b) forces the reader to reread the word as “Sea.”

168 pishbane, “Jeremiah IV 23-26.” 153; Cox, “Desire for Oblivion,” 42; idem, The Triumph of Impotence,
43; Habel, The Book of Job, 108—109; Good, In Turns of Tempest, 205; Perdue, “Job’s Assault on Creation,”
295-315; idem, Wisdom in Revolt, 97; idem, “Metaphorical Theology,” 145; Pettys, “Let There Be
Darkness,” 89—104; Balentine, Job, 86.

169 Hartley, The Book of Job, 94; Clines, Job 1-20, 87; Wilson, Job, 37.

170 Clines, Job 1-20, 87.



used.'”" The narrator introduces the content of Job’s lament as the cursing of his day, that
is, the day of his birth (3:1). Job’s lament consists of three parts (vv. 3—-10; vv. 11-19; vv.
20-26), the first two of which contain this motif. In alluding to the creation account in
Gen 1-2, Job expresses an impossible wish that the day of his birth and the night of his

conception be erased from the calendar (vv. 3-9).172

He concludes the first part of his
lament by providing the rationale for this provocative wish: “because it did not shut the
doors of my mother’s womb, and hide trouble from my eyes” (v. 10). In the second part
of his lament Job tackles the issue from a different angle. He asks in a rhetorical sense
why he did not die at birth (v. 11, 16). He further strengthens the imagery by describing
the knees to receive him and the breasts for him to suck as being unwanted (v. 12). This
verbal connection not only strengthens the cohesiveness of the story but also establishes a

continuity in the characterization of Job from the prose prologue to the poetic dialogue.'”

4. The “death” motif (3:11-22)

The “death” motif, which is one of the key concepts in the beginning exposition,
recurs again as the most important idea in Job’s opening lament. Job uses the root nin
twice. He complains that he did not die (mn) at birth (3:11). Otherwise, he would be

enjoying peace. A few lines later, he generalizes his bitter experience and laments that

! Hoffer (“Illusion,” 97) also recognizes this connection and argues that Job 1:21a “anticipates the
imminent outpouring against his day of birth (ch. 3).”

1”2 Most interpreters note the connection between Job 3 and Gen 1-2. Among the most aggressive is
Fishbane (“Jeremiah IV 23-26,” 153), who states, “The whole thrust of the text in Job iii 1-13 is to provide
a systematic bouleversement, or reversal, of the cosmicizing acts of creation described in Gen. 1-ii 4a.”
(italics his).

'™ Cf. Moore, “The Integrity of Job,” 16. He argues that “the poetic lament of Job 3 is a step-by-step
rebuttal of Job’s manifesto of faith in 1:21.”
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life is given to the sufferer who longs to die (nin) and search for the grave (3:20-21). For
Job, “death” is a deliverance from his present position.'” He wishes to die because the
grave would be a better place for him to reside.'”® This motif repetition appears to clarify

what Job is longing for during the week of silence in 2:13.

5.73p (3:19)

Job brings in the concept of slavery in the midst of his beginning lament. He
pictures Sheol as the place where the slave is free from his master (3:19). The term IR,
“master,” in 3:19 again is perhaps intentionally ambiguous.'’® This noun is commonly
used to refer to God as “the Lord,” but it can also be used in a general sense of a human
lord."”” Interestingly, in the prologue YHWH refers to Job as his Tay twice (1:8; 2:3).
According to Balentine, “God’s perspective is that Job has a place of honor among those
(like Moses), who have distinguished themselves by serving God faithfully.”!”® From
Job’s perspective, his desire would be to get away from his master-slave/servant
relationship if what it means to be a servant/slave is to suffer from the Divine Master’s

oppression.

17* Basson, “Death as Deliverance,” 66—80.

'3 For “death wish” elsewhere in the Hebrew Bible, see Gen 27:46; 1 Kgs 19:4; Jer 20:14; Jon 4:3. See
also Wohlgelernter, “Death Wish,” 131-40.

17 Balentine, Job, 92.
" DCH 1:119-22.

178 Balentine, Job, 92.
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6. 70 (3:23)

In the first heavenly dialogue, the satan taunts YHWH about the piety of Job:
“Have you not hedged (71&) him in, him and his household, and all of his possessions?”’
(1:10). The satan uses the verb T to express the action of God’s protective care to Job.
In this opening lament, Job uses the term 710, a variant of T, here to express his existing
situation.'”™ He says, “Why does he give light to the one whose way (777) is hidden,
whom God has hedged in (710)” (3:23). Since 777 can be a metaphor “for the conduct of
life, personal destiny, and the underlying principle of order,” Job may be expressing his
loss of life direction because God has created a perverse and chaotic world for him.'** On
the other hand, in the preceding context, Job makes use of the image of a “treasure
hunter,” who is seeking death as his valuable target (vv. 21-22).'*! The one longing for
the grave is compared with an image of the hunter’s enthusiasm and jubilant delight at
the discovery of the treasure.'® So 777 can also be taken more literally as a path. Job sees
himself as someone who desires to seek rest and comfort by going to the grave, but God
has sustained his life by fencing him about. The repeated use of the term To/q1w
heightens the reversal occurring in Job’s world. God’s previously caring protection has

become hostile restriction experienced by Job.'*?

' Habel (The Book of Job, 112), Hartley (The Book of Job, 99), Clines (Job 1~20, 101), Good (In Turns of
Tempest, 207), Newsom (“Job,” 370), Balentine (Job, 92-93) also recognize this connection.

1% Habel, The Book of Job, 111-12.
'*! Habel, The Book of Job, 111. So Clines, Job 1-20, 100; Newsom, “Job,” 370; Balentine, Job, 94.
182 Habel, The Book of Job, 111.

185 Andersen, Job, 109; Clines, Job 1-20, 101.
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B. Impact on the Reading

The narrator presents Job, the protagonist, as speaking again with two
introductory sentences: “After that (12 *In&) Job opened his mouth (n5) and cursed (55p)
his day. And Job answered (Wn&M ... PM)” (3:1—2).184 The phrase 12 *nR in the first verse
establishes a firm connection between this chapter and the preceding events in the
prologue.'®® The repetition of the “birth” and the “death” motifs in Job’s present outcry
further supports the view that the Job in ch. 3 is best to be interpreted as the same Job in
chs. 1-2.

The “speech” and the “blessing/cursing” motifs elicited by the terms 19 and 55p
respectively in the narrator’s introduction prepare the authorial audience to make ethical
judgments of what Job is going to say. What has been in Job’s mind all along? For a
coherent reading experience, the authorial audience is compelled to respond to the
mimetic component of the character and make interpretive judgments accordingly.'®®

In the first strophe (3:3-10) of Job’s opening outburst, he uses the form of a curse
to express his impossible desire that he had never been born. While the word “curse” is
almost forbidden in the prologue, Job is not shy to use different Hebrew terms (32, 97R
[v. 8]) directly to convey this sense within his malediction. This again confirms that

(im)proper speech is the central concern of the narrative. Despite the provocative nature

18 Although the construction 9K ... 1 may be used to introduce direct speech in response to a spoken
word or an occasion elsewhere in the Hebrew Bible (Course, Speech and Response, 3-4; see also BDB
772-73), its usage in Job appears to indicate the initiation of a speech. See also HALOT 2:852.

18 As Clines, Job 1-20, 78 rightly notes, the phrase 12 *Inx (“after that”) carries “its usual significance as a
conjunctive rather than a disjunctive expression.” Similarly, Course, Speech and Response, 3.

18 For instance, Balentine (Job, 96) writes, “The silence is a way of connecting with the reality of suffering
and of searching for some wider truth than he has previously grasped that will make sense of that reality ...
It is when silence gives way to speech that sufferers begin a journey that advances faith to a new level.”
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of Job’s words, his imprecation is not without parallel in the Hebrew Bible. Jeremiah the
prophet has uttered something very similar in form and content (Jer 20:14—1 8)."¥” Both
passages share the four basic motifs of cursing the day of birth (Job 3:3; Jer 20:14),
announcement of a male child (Job 3:3; Jer 20:15), blocking the womb (Job 3:10; Jer
20:17) and seeing trouble (Job 3:10; Jer 20:18)."%8 Although the authorial audience may
not be able to decide on the literary dependence of the two passages in view, the presence
of the Jeremiah passage at least reveals that Job’s malediction originates in a known
Hebrew tradition.'® A close comparison between the two passages also suggests that the
Joban author appears to push this tradition to the extreme.'”® Whereas Jeremiah only
curses the day of his birth,'”! Job tries to eliminate the day of his birth from existence.

In the next strophe (3:11-19), Job’s chain of thought progresses from his wish

that he had never been bom to his desire to have died at birth. He offers a reminiscent

187 Westermann (Structure, 60 n.12) notes, “The two passages are remarkably similar to one another,
coinciding in almost every respect.” Zuckerman (Job the Silent, 124) even claims, “It could even be said
that Job 3 and Jeremiah 20:14-18 are two of the most structurally paralle] passages in the Bible.”

188 Balentine, Job, 83.

189 Tur-Sinai, The Book of Job, 46—47 n.1; Clines and Gunn, “Form,” 406; Carroll, “Confessions,” 129;
Habel, The Book of Job, 41, 103; Hartley, The Book of Job, 88 n.2; Zuckerman, Job the Silent, 124;
Hoffman, Blemish Perfection, 429-30.

190 Zuckerman (Job the Silent, 127) argues that Job intends to subvert the “curse-of-the-day-of-birth”
lament tradition that Jeremiah endorses. According to Zuckerman, while Jeremiah’s curse of his day of
birth is an outcry of utter despair on the surface, the expression deep down is a tacit appeal to elicit the
response of God. He writes, “The function of such a lament must have been well known and well
recognized by ... ancient audience: to portray a sufferer’s distress in the most nihilistic terms possible for
the purpose of attracting God’s attention and thus leading to the rescue of the sufferer from affliction”
(125-26). Zuckerman’s interpretation of Jeremiah’s curse is, however, open to question. For instance, Boda
(“Uttering,”) argues that Jeremiah’s lament in 20:14-18 is an outcry of utter despair, revealing the
prophet’s distancing himself from God. Thus, it is preferable to interpret the protagonist’s curse in Job 3 as
the Joban poet’s attempt to push the “curse-of-the-day-of-birth” lament tradition to its limit.

¥ Contra Greenstein (“Jeremiah as an Inspiration,” 103), who argues that in calling the day of his birth
accursed (717R), Jeremiah may be merely describing rather than cursing that day. Greenstein’s argument is
weakened when one realizes that the same verb 1R is applied to the man who brought the news to his
father (20:15), whom Jeremiah curses in the following verses (vv. 16-17).
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description of the underworld and expresses his desire to reside there. He first imagines
the netherland as an ultimate resting place for those who in life enjoyed prosperity like
him (vv. 14-15). Then he turns to describe two contrasting groups of persons who will
inhabit Sheol in pairs (vv. 17-19). “In each case the relationship between these groups is
characterized by inequality and oppression.”'? Surprisingly, Job appears to identify
himself with those at the bottom of the social ladder.'” If we are allowed to understand
Job’s complaint more literally, his suffering is more of a social than of a physical
nature.'*® In his complaint, Job says, “There the wicked cease to rage (137)” (v. 17a). As
discussed in the previous section, the gesture of Job’s three friends may have already
disclosed their deliberate alienation from him. If Job’s opening complaint is a response in
view of his circumstances, these words indirectly address his friends, who have been
raging against him through their gestures. Moreover, through the re-use of the word 72y
(v. 19), the implied author contrasts God’s and Job’s perceptions of the term, thus

underscoring the ironic nature of being a “slave/servant” of God in the narrative.

192 Balentine, Job, 90.
193 Balentine, Job, 90.

19 Girard even argues that Job “is the scapegoat of his community” (Victim of His People, 4). By
“scapegoat,” she means “the innocent party who polarizes a universal hatred” (5). Girard writes, “It is true
that Job complains of physical ills, but this particular complaint is easily linked to the basic cause of his
lament. He is the victim of countless brutalities; the psychological pressure on him is unbearable” (6). In a
later article (“Job as Failed Scapegoat™), she articulates in a similar fashion and says, “stating the problem
of evil in general leads to not distinguishing two types of evil that the book of Job requires us to distinguish:
evil that comes directly from human beings (the ostracism Job suffers) and evil comes directly from God
(the loss of children, the accidental loss of goods, the skin disease). The book of Job speaks almost
exclusively of the evil that come from humans and that are the evils par excellence for the victims” (204).
Although Girard’s argument is intriguing, she fails to acknowledge the fact that it was YHWH who caused
Job’s bodily disintegration in the first place. Similarly, Basson (“Just Skin and Bones,” 287-99) draws on
various cultural studies and argues that Job’s bodily disintegration has caused his repulsion from society.
Nevertheless, at the end of his essay he writes, “Job’s lament about his physical affliction is therefore not
just a complaint about the pain caused by aching wounds but a desire for a whole and pure body, for only
then will he be allowed access into the realm of kin relations in which his identity is embedded” (297).
Nowhere in the book does Job express his wish to have “a whole and pure body.” The vivid description of
his disintegrated body is only a means to advocate his grievous personal misery (7:1-6; 30:20-31) or to
delineate the cause of his public mockery (17:6-7).
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In the last strophe (vv. 20-26), Job laments the brutal reality that God continues to
sustain the vitality of those sufferers who prefer to choose death over life."” He compares
the one longing for the grave with an image of the hunter’s exceeding joy at the discovery
of the treasure (vv. 21-22). The imagery of digging a passage to Sheol is continued in v.
23: “[Why does he give light] to one whose way is hidden, whom God has hedged in
(70)?” Through the repetition of the term TWw/71, the authorial audience realizes that a
conventional term which can denote protective care {cf. 1:10) can be turned into part of
the vocabulary of complaint. More importantly, what has often been overlooked is that
the way which God has fenced in is the passage to the underworld.'®® This active
restricting action of God is likely an allusion to Job 2:6, in which YHWH explicitly
requests the satan to keep the life of Job. In terms of structure, this sentence forms a neat
parallelism with Job 1:12, in which YHWH requests the satan not to lay a hand on Job. In
terms of content, however, this remark is rather redundant, because if Job happens to die
in the midst of the satan’s second attack, how Job would have responded will continue to
remain a mystery. The “death” motif in Job’s double responses in the prologue reveals
that he expects to die soon. The continuation of this very motif in this chapter strongly
suggests that Job’s outcry is a response to YHWH’s prolongation of his suffering through
sustaining his life. Seven days and seven nights have passed, but he is still alive! Job’s

death wish should perhaps be taken both literarily and literally.

19 Some translations and commentators render Job’s rhetorical question in v. 20 in the passive: “Why is
light given ...” So Gordis, The Book of Job, 30; Hartley, The Book of Job, 96; NIV; NRSV. Dhorme (Job,
37), however, rightly asserts that “it is obvious that the implied subject is God.”

1% Although Clines (Job I1-20, 101) is able to grasp this imagery, he does not draw the connection between
3:23 and 2:6.
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At the conclusion of his opening lament, Job speaks in the first person again and
utters a rather perplexing statement, “For what I feared has befallen me, all that I dreaded
has come upon me” (3:25). The assertion portrays some internal fear of Job that has
become a reality. The authorial audience has to make an interpretive judgment again. It is
plausible that Job here refers to his fear of certain unknown misfortune. The reference to
Job’s regular sacrifices in 1:5 is often taken as a proof text that he “was aware that
calamity was a possibility even for the most exemplary person.”"*” If we can legitimately
infer from the preceding verses that Job is speaking of his ongoing experience since God
has blocked his way to Sheol, the fear that has become a reality may refer to the coming
of his friends and their attitude toward him. This is supported by the last sentence in his
opening lament, “I had no repose, no quiet, no rest. But it came (&12) 133 (v. 26). The
term 127, which may mean “trouble” or “rage,” is used earlier in the same chapter as
denoting the evil action of the wicked (v. 17). For those who have no repose, no quiet,
and no rest, what they need is certainly not trouble or rage, but consolation. Interestingly,
at the end of the prologue, those are the friends who come (R®13) and visit Job.

The provocative lament of Job introduces another unstable situation to the
narrative. This becomes one of the instabilities that the authorial audience expects to be
resolved. More importantly, unlike the ends of ch. 1 and ch. 2, the narrator,
notwithstanding his questionable reliability, no longer presents his evaluation on what

Job has spoken.'*® The authorial audience is compelled to pass ethical judgments on Job

7 Clines, Job 1-20, 103. Similarly, Andersen, Job, 110; Gordis, The Book of Job, 39; Hartley, The Book of
Job, 100.

1 Balentine, Job, 80. Regarding the conversations between Job and his friends that follow, Balentine says,
“There will be no third party who steps into the middle of these vexed conversations to interpret or critique
them for us. In effect, the dialogues now invite the reader to become a third party participant in this drama.
It is now our responsibility to listen to ponder, to discern. If we are to enter fully into this part of Job’s
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on the one hand and to determine the implied author’s various judgments of Job on the
other hand. The author’s judgment of Job’s provocative language becomes the greatest
tension which sustains the audience’s interest until the very end of the story. According
to Phelan, “authors typically guide their audiences toward particular ethical judgments
about their characters’ actions.”' Authors who do not provide such guidance put their
audience in a situation that entails the risk of misevaluating the aesthetic value of their
works. However, “effectively executing the transfer of responsibility for ethical judgment
to the authorial and flesh-and-blood audiences can not only challenge those audiences but
provide them with extremely rich reading experiences.”200

What does the authorial audience have to say about the aesthetic quality of the
narrative up to this point? How does this aesthetic judgment affect the ethical judgment
as a whole? No one would fail to recognize the drastic stylistic difference between this
chapter and the previous two chapters. Job’s opening lament is composed in sophisticated
poetry full of striking images whereas the fable-like prologue is written in simple prose.
Through responding to this shift in literary style, the authorial audience realizes that the
work is not a typical didactic narrative. Even if the prologue might have given the false
impression to some members of the audience that they have entered a fantasyland of
order and simplicity, the opening lament should prepare them for the complex world of

competing core religious values in the rest of the book.

journey, the dialogues suggest, we, like Job, must learn to grapple with issues that will not be resolved
simply by pronouncement or fiat.”

19 phelan, Experiencing Fiction, 52.

20 phelan, Experiencing Fiction, 54.



82

IV. Chapter Summary

In this chapter I have identified and examined key terms, phrases, and motifs that
have been repeated in the beginning section (chs. 1-3) of the narrative. I have also
demonstrated how the recognition of these repetitions contributes to the reading
experience of the story.

In the first section of the prologue (1:1—2:10), the protagonist, Job, is repeatedly
described as “blameless and upright” (AW on) and “one who feared God and turned
away from evil” (y7n 701 0TOR R 1:1, 8; '2:3). This fourfold characterization
underscores the extraordinary piety of Job. The root py1 is repeated two more times, one
in the narrator’s description of the nature of Job’s disease (2:7) and the other in Job’s
verbal response after he has been afflicted with such a disease (2:10). The expression
“smote ... in evil () sores from the sole of his foot to the crown of his head” in 2:7 is
clearly an allusion to the curses associated with disobedience in Deut 28:35. Job’s words
in 2:10, which utilize the same root Py, appear to be a playful response to the narrator’s
perception as presented in 2:7. Job laments that he and his wife have received the y,
which is typically associated with disobedience, even though he has been demonstrating a
lifestyle that deserves the opposite. Moreover, the root onn occurs two more times in the
construction P TP + NNNA, “still maintaining one’s integrity,” one from the mouth of
YHWH (2:3) and the other from that of Job’s wife (2:9). Both YHWH and Job’s wife use
this expression to refer to Job’s pious response to his plight.

The verb 8vn, “to sin,” which is repeated three times (1:5, 22; 2:10) in the
prologue, appears to be another important term. The narrator first uses this term in the

context of his interpretation of the rationale behind Job’s regular sacrifice for his children



(1:5). The narrator also uses the verb 8vn to describe what Job has refrained from doing
after each round of catastrophes (1:22; 2:10). In each case, the concern of the narrator is
always the relationship between speaking and sinning. Most importantly, he expresses
interest only in the legitimacy of one’s verbal expressions. The most frequently used key
word in the prologue is 772 (1:5, 10, 11, 21; 2:5, 9). The audience has to negotiate the
meaning of 772 each time the word is encountered. The repeated use of this key word
reveals that the appropriateness of one’s speech to and/or about God is the central issue
of the story.

In addition, the rare term 01n, “for nothing,” is used twice in the prologue (1:9;
2:3). The deliberate repetition of this term seems to function as an ironic marker for the
absence of a legitimate reason for the calamities that have befallen Job. Apart from key
terms and phrases, the “death” motif also comes up consistently in chs. 1-2. The
overwhelming presence of this motif in the prologue anticipates its further development
throughout the rest of the book.

In the second section of the prologue (2:11-13), the root pp- is repeated one more
time in the context of a standard expression that refers to the curse associated with
covenantal disobedience (v. 11). Apparently this is how Job’s three friends—Eliphaz,
Bildad, and Zophar—have perceived the origin of Job’s plight.

Since the major concern of the prologue focuses on what will come out from the
mouth of Job, the “speech” motif is again present in Job’s opening outburst (ch. 3). The
narrator uses 19, a term which, by association, recalls 18 in 2:10c, to introduce the
opening of Job’s provocative lament. This deliberate link draws the reader’s attention to

ponder whether Job is going to sin in his speech to come. Another closely related theme,
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namely, the “blessing/cursing” motif also occupies a key position in the first strophe of
Job’s imprecation (3:1, 8). The narrator begins with an explicit statement that Job cursed
(55p) his day, apparently, his day of birth (3:1). By recalling this motif, the narrator
intensifies the tension established in the prologue regarding the nature of Job’s speech.
Moreover, Job uses two terms that can connote “curse,” 23p and 79K, in the context of
his imaginary curse (3:8). Job’s curse of his day of birth and his unrestrained use of terms
to mean “curse” are in stark contrast to the narrator’s reluctance to use the word explicitly
in relation to God in the prologue. This suggests that the appropriateness of one’s speech
is the focalization of the story.

The “birth” and the “death” motifs, both of which are present in Job’s verbal
responses in the prologue, reappear in Job’s opening lament. They help establishing a
continuity in the characterization of Job from chs. 1-2 to ch. 3. Moreover, the repetition
of the “death” motif clarifies what Job is longing for during the week of silence in 2:13.
The repetition of two other words, 710, “to hedge,” and Tap, “servant/slave,” further
strengthens the verbal correspondence between the prologue and Job’s opening outburst.

Contrary to what is commonly believed, there is much continuity between the
prose prologue (chs. 1-2) and Job’s opening outburst (ch. 3). Job’s verbal responses in
the prologue (1:21; 2:10) need not be regarded as his pious affirmation of divine
sovereignty or his recital of conventional slogan. The deviant character of Job may
already have been revealed through his responses at the very beginning. Moreover, Job’s
provocative curse and lament in ch. 3 may be seen as his response to God’s prolongation

of his suffering on the one hand and the alienation of the three friends on the other.
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The central issue of the narrative so far appears to be appropriate religious
expressions in the context of suffering. The heavenly council scenes in the prologue are
best to be interpreted as parodic. In the case of a parody, the voice of the narrator should
not be regarded as normative. As the idea of divine testing is sometimes used in a
religious community to address the problem of innocent suffering, the author criticizes
this theory by exposing its inherent weakness. On the other hand, the author has put the
most provocative language in the mouth of Job. Similar curse language may belong to the
repertoires of some known Hebrew tradition, which a lamenter can embrace to express
one’s utter despair. The author, however, pushes this tradition to its limit and concludes

Job’s opening lament with a sombre death wish.
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CHAPTER 4

THE DIALOGUE BETWEEN JOB AND HiS FRIENDS — THE FIRST CYCLE (JOB 4-14)

Chapters 4-14 of the book of Job contain the first cycle of dialogue between Job
and his three friends. Eliphaz the Temanite, Bildad the Shuhite, and Zophar the
Naamathite speak to Job in turn, and each of their corresponding speeches is followed by
Job’s response to them. In this chapter, I will identify the internal quotations in each of
these speeches to preceding materials and examine their impact on the reading of the
corresponding speech in terms of narrative progression. Since only Zophar’s first speech
(ch. 11) contains an attributed citation, the focus of attention for the other speeches will

be on allusions alone.

I. Eliphaz’s First Speech (Job 4-5)
A. Allusion Analysis

Out of the three friends of Job, Eliphaz the Temanite is the first one to break the
silence. The narrator indicates the initiation of Eliphaz’s speech by applying the same
phrase to him as he does to Job. Eliphaz answered (An&" ... 1P"), presumably, to Job. As
in any other ordinary conversation, one normally responds to the words last spoken. It
appears to be most logical first to look in this speech for possible allusions to Job’s
preceding outburst. First, the “speech” motif, which partly establishes the link between
the prologue and Job’s opening outburst, shows up again in Eliphaz’s first speech.
Eliphaz uses different terms associated with speaking and listening in strategic positions

throughout his response. Second, a particular form of speaking, namely, cursing (59p), is
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how the narrator summarizes what Job is doing in his opening cry. Eliphaz picks up this
thematic thread and uses another verb, 32p, to allude to the curse uttered by Job. Third,
the “death” motif, which permeates Job’s opening outburst, continues to be one of the
themes being developed in this speech. Fourth, Tna, “dread,” one of the concluding
themes in Job’s lament (3:25), is also picked up by Eliphaz in this speech. Having
established the connections between these two speeches, the authorial audience seems to
be justified in searching for other possible verbal connections. I propose to add to the list
pn (“hope™), Hny (“trouble™), MarW (“roar”), and the “darkness” motif.

In addition to Job’s beginning lament, this speech of Eliphaz appears to connect
verbally to the prose prologue (1:1—2:10). Three of the four defining virtues of Job, as
affirmed by the narrator and YHWH (1:1, 8; 2:3) are repeated by Eliphaz in his opening
exhortation to Job (4:6). As these virtues are the underlying factors that set the entire

story in motion, it is reasonable to consider the allusions as deliberate too.

1. The “speech” motif (4:2, 4, 16; 5:8, 27)

Eliphaz, in his first speech, uses a cluster of terms that are related to the “speech”
motif. He begins his response with a couple of rhetorical questions: “Can we lift up a
word (737) to you?' You will be unable to bear it. But to hold back words (p9n), who can
endure?” (4:2). As he continues to develop his arguments, he recounts Job’s past piety in

underscoring the words of Job: “Behold, you have taught (10*) many, and slack hands

"I follow Clines (Job 1-20, 108 n.2.a) and take nD37 as an “orthographic variant for X7 (interrogative 1
+ 1 pl. impf. of 8w31).” Dhorme (Job, 43) thinks that &w1 is behind no1n too, but due to “an error in
audition.” Nevertheless, the meaning of the verse does not change much if we adopt the conventional
parsing of the term as interrogative 7] + 3 sg. pi‘el pf. of nb3, “to attempt, venture.” So, Driver and Gray,
Job, 2:23; Cotter, Job 4-5, 153 n.1.
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you have strengthened. The stumbled your words (79n) have raised, and tottering knees
you have made firm” (4:3-4). Moreover, much of the foundation of Eliphaz’s first speech
is built on the secret word he received from the vision of the night and the voice he heard
therein: “But there came to me a word (127) in stealth, and my ear caught a whisper of it
... There stood a figure which I could not recognize its appearance, a form before my
eyes, I heard a still, low voice (%1p)” (4:12, 16). Later Eliphaz tells Job that he would
have addressed his speech (7727T) to God if he were in the shoes of Job (5:8).2 At the end
of his speech, he concludes by urging Job to listen (W) and accept his words (5:27).
Although not every occurrence of the “speech” motif in this speech can be
considered an allusion to some words used earlier, two instances are particularly
noteworthy. First, when Eliphaz and the other two friends first came to comfort and
console Job, no one spoke (727) a word (927) to Job for seven days (2:13). The silence of
the friends is conventionally understood as an expression of sympathy. As discussed in
the last chapter, I have posited the possibility that perhaps more lies behind the week of
dead air. Suppose we take the verbal connection between 4:2 and 2:13 as intentional, then
Eliphaz here offers his version of the rationale behind their silence. No one has lifted up a
word (127) to Job because Eliphaz believes that Job could not have bore it if anyone had
done so. What is implied is that the nature of the words he plans to offer is not
consolatory but confrontational. What is most ironic is that after Job has opened his
mouth to curse the day of his birth, Eliphaz is not shy to admit that he cannot endure

holding back his torrent of words anymore.

% Clines, Job 1-20, 116 n.8.b.
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Second, in his opening complaint, Job describes Sheol as a resting place where the
prisoners would not hear the voice (%) of the taskmaster (3:18). Beuken argues that “Job

299

is equating God with ‘the taskmaster’” here and is describing God as “the one who

3 His argument can be

constitutes an oppressive power in Job’s own life as such.
strengthened by noting the subtle allusion of the terms “slaves” and “lord” in the
following verse (3:19) to the p}ologue in which YHWH describes Job as his servant (1:8;
2:3).* As Beuken puts it, “A God who continues to let himself be heard in this form is too

much for Job.”

Eliphaz attempts to counter Job’s bitter comment by highlighting the
voice (517) as a source of revelation (4:16). When he summons Job to listen (W) to him

at the end of his speech, Eliphaz is in fact identifying his words as those of God (5:27).

2. AR, on, and W (4:6-7)

As Habel rightly observes, “The words ‘fear’ (yir’a); ‘integrity, blamelessness’
(tom); and ‘upright’ (yasar), which the poet puts in Eliphaz’ mouth, are direct allusions to
the opening narrative description of Job’s character, a description familiar to the poet but
unknown to Eliphaz.”® Both the narrator and YHWH affirm that Job is a man who is
“blameless (on) and upright (W), who fears (87") God and turns away from evil” (1:1,
8; 2:3). Moreover, YHWH (and perhaps Job’s wife too) affirms that Job is still

maintaining his integrity (inn) after he has lost all his possessions and children (2:3, 9).

3 Beuken, “Job’s Imprecation,” 53.
* See I11.A.5 in Chapter 3.
5 Beuken, “Job’s Imprecation,” 53; italics his.

® Habel, The Book of Job, 121. Similarly, Holbert “Klage,” 122-23; Course, Speech and Response, 23;
Newsom, “Job,” 376; Pyeon, You Have Not Spoken, 110; Balentine, Job, 106.
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In this speech Eliphaz unknowingly repeats some of these key terms used to characterize
the defining virtues of Job at his own disposal (4:6-7).

A growing number of interpreters have recognized the presence of ambiguity in
Eliphaz’s opening speech.” A word-pair that has received much attention is fix~ / 1902
in 4:6a. The term nR7, “fear,” may be an ellipsis for “fear” of God, i.e., piety or
religion,8 or it may denote the unpleasant emotion induced by anxiety or potential threat.
Depending on the context, the term 7502 may mean “confidence” or “stupidity.”
Consequently, the rhetorical question posed by Eliphaz can be interpreted quite
differently. Does he intend to ask “Is not your fear of God your confidence?” or “Is not
your fear your stupidity?” The latter interpretation is supported by the immediate context
in which Eliphaz questions why Job is terrified (5n132) when misfortune strikes him (4:5).
Moreover, Job, at the conclusion of his preceding cry, has mentioned that the situation he
dreaded (Tnn) and feared (7x") most has come to him (3:25). It would then be quite
natural for Eliphaz to respond to Job regarding his “fear” in the beginning strophe of his
speech.10

On the other hand, the parallelism with the unambiguous pair “blamelessness”

(on) / “hope” (71pn) strongly suggests that R / 903 should be read as “fear (of God)”

/ “confidence.”! Instead of choosing one interpretation over the other, perhaps it is best

7 See, e.g., Fullerton, “Double Entendre,” 320-74; Hoffman, “Equivocal Words,” 114-19; Harding, “Spirit
of Deception,” 137-66.

8 Dhorme, Job, 44; Gordis, The Book of Job, 47; Habel, The Book of Job, 125; Clines, Job 1-20, 109 n.6.a.
°® DCH 4:444,

19 Some interpreters suggest that this is a possible reading. So Hoffman, “Equivocal Words,” 115; Good, In
Turns of Tempest, 210; Harding, “Spirit of Deception,” 155.

! Most interpreters prefer this reading. So Habel, The Book of Job, 113; Hartley, The Book of Job, 105;
Clines, Job 1-20, 106; Newsom, “Job,” 376; Balentine, Job, 106.
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" to understand n&~ / 1HD3 as cases of double entendre.'? Eliphaz’s rhetorical questions in
4:6 serve as a bridge between his description of Job’s personal situation (4:2-5) and his
portrayal of the supposed foundation of Job’s confidence and hope (4:7-11).

In the following verse (v. 7) Eliphaz uses the term 2, “the upright,” in its plural
form, to classify those who would not be annihilated, and introduces another term, *pa,
“the innocent,” which falls into the same semantic domain of on, “the blameless,” to
describe those who would not perish. As Habel puts it, “Eliphaz apparently assumes that
since Job has not yet perished (’bd), he can look forward to restoration.”"?

The verbal connection between 4:6—7 and the prologue at least highlights
Eliphaz’s lack of doubt regarding Job’s virtues, which has been affirmed by both the
narrator and YHWH. More importantly, the allusion draws the audience’s attention to the
role that Eliphaz plays in the story. He reminds Job that his own piety should be the
source of his confidence and hope.'* However, the audience knows well that whether Job
endorses this belief was exactly the agenda item in the heavenly council. If Job accepts

the “friendly reminder” offered by his friend, then the satan would have been right and

both Job and YHWH would be on the losing side.

12 Hoffman, “Equivocal Words,” 115; Good, In Turns of Tempest, 210; Harding, “Spirit of Deception,”
155. .

 Habel, The Book of Job, 125.

14 As Balentine (Job, 106) observes, “But whereas Job has challenged the notion that piety and integrity
secure one’s fortunes, Eliphaz continues to press the case that these virtues remain the key to Job’s future.
Indeed, in his view there is a direct and immutable link between piety and ‘confidence’ and between
integrity and ‘hope,” a link that may be tested by suffering but will not ultimately be broken.”
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3. mpn (4:6; 5:16)

The root mp draws a connection between this speech and Job’s preceding outcry
(ch. 3)."® Eliphaz uses the noun mpn, “hope” two times in his first speech. In the
introduction he reminds Job that the integrity of his ways is his hope (Mpn; 4:6). Then, in
modelling for Job how to seek God, Eliphaz praises God for being the one who brings
hope (mpn) to the poor (5:16). Job also has hope as presented in his opening outburst.
However, what he hopes for (;71p) is that the light in the day of his birth be frustrated
(3:9). As Course points out, “For Job this is a hopeless situation. In contrast, Eliphaz is
given a response to this wish (4:6b) which advises Job not to give up but to ‘hope’ for

restoration (cf. 4:7).”'¢

4.5ny (4:8;5:6,7)

The noun %y, “trouble,” also draws a connection between this speech and Job’s
preceding outery (ch. 3)."” Eliphaz uses the word pair bap and 1R two times (4:8; 5:6),
and Yny alone (5:7) one more time in his first speech to Job. Apart from the book of Job,
5ny and PR also appear together elsewhere in Num 23:21; Pss 7:15; 10:7; 55:11; 90:10;
Isa 10:1; 59:4; Hab 1:3. Depending on the context, 1y can mean “trouble, hardship,

3518

misfortune” or “harm, mischief, wrong” * while '® can connote “misfortune, trouble” or

1> Habel (The Book of Job, 125), Course (Speech and Response, 22), and Beuken (“Job’s Imprecation,” 75—
77) also recognize this connection.

16 Course, Speech and Response, 22.

17 Dhorme (Job, 46), Fullerton (“Double Entendre,” 332-33), Power, (“Irony,” 42-43); Holbert (“Klage,”
120-21), Clines (Job 1-20, 126-27), Course (Speech and Response, 27-28), Beuken (“Job’s Imprecation,”
48-49), and Pyeon (You Have Not Spoken, 107) also recognize this connection. Although Habel (The Book
of Job, 121) acknowledges the repeated use of the term Sy in 3:10, 20 on one hand and 4:8 on the other,
he does not draw any inference from the connection.

8 DCH 6:481.



“iniquity, evil, sin.”"® Eliphaz emphasizes that the evildoers will reap what they sow
(4:8)* and trouble does not originate in the earth or ground but in humans themselves
(5:6-7).2!

Job also talks about toil or trouble (5nY) on earth and he characterizes life in its
totality with this concept (3:10, 20). Eliphaz picks up this concept and associates Sny
with 1R, This inevitably brings human iniquity into a causal relationship with suffering.??
The move made by Eliphaz can thus be understood as his attempt to correct Job’s outlook

on life.

5. NIRY (4:10)
The noun NiRW, “roar,” draws a connection between this speech and Job’s
preceding outcry (ch. 3).2* After describing the fate of the evildoers, Eliphaz uses “lions”

as a metaphor to strengthen his point (4:10—11). He states that niRW, “the roar,” of the

® DCH 1:154.

%% As Beuken (“Job’s Imprecation,” 49) rightly observes, the allusion of Eliphaz’s declaration in 4:8 to
Job’s lament in 3:10 (explicitly) and 3:20 (implicitly) is further strengthened by the re-use of another verb,
R, “to see.” For Job, he wishes that he was buried like an infant who never has the opportunity to see the
light (3:10), for the ability to see light only increases the misery to those who are in trouble (3:20). On the
contrary, for Eliphaz, his ability to see refers to his own experience concerning the infallibility of
retributive theology, and such experience grants him the authority to instruct Job.

211 follow Dhorme (Job, 61) and many others in revocalizing 79, “is born,” to 75, “begets,” in 5:7
because it fits the flow of Eliphaz’s argument better. See Clines, Job /-20, 116 n.7.a for a list of
interpreters adopting this emendation. Consequently, I take the prep. % before Yny in the same verse as the
sign of the accusative. So Dhorme, Job, 61.

2 Beuken, “Job’s Imprecation,” 48.

* Beuken (“Job’s Imprecation,” 48) considers this as one of the possible inferences. On the contrary, some
have argued that the repeated use of Yy in 4:8 in fact reveals the striking insensitivity of Eliphaz for what
Job has said. So Fullerton, “Double Entendre,” 332-33; Clines, Job 1-20, 126-27. Given the numerous
allusions in this speech to Job’s opening outcry, it is preferable to interpret Eliphaz as intentionally replying
Job using Job’s own words.

** Terrien (Job, 70), Holbert, (“Klage,” 121), Beuken (“Job’s Imprecation, 49-50), and Pyeon (You Have
Not Spoken, 108) also recognize this connection.
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lion is put to an end as they perish for lack of prey. In his opening outcry, Job complains
that his sighs are like his bread and his groans (i38W) pour out like water. Clines
recognizes the repetition of the term n3RW in 4:10 but is reluctant to see it as a reference
back to 3:24.% According to him, the allusion would inevitably include Job among the
evildoers.?® Even Beuken, who acknowledges the connection between the two speeches,
believes that such an explicit comparison in the early stages of the dialogue would seem
to be out of place.?” The validity of this argument, of course, depends on how one
construes the attitude of Eliphaz to Job in his first speech.

Beuken argues at length that “[t]he term ‘roaring’ does not constitute a punctum
comparationis, [but] a sign.”2 8 According to him, the word refers to Job’s distress and
powerlessness when coming from Job’s mouth in 3:24 while it connotes the wild and
frightening nature of lions from Eliphaz’s perspective. I do not find Beuken’s explanation
convincing in light of the presence of other intentional allusions in Eliphaz’s speech as
demonstrated above. Moreover, the reference to the “prey” in 4:20 also creates a
semantic parallelism with the “bread” in 3:24.% It is thus preferable to regard Eliphaz’s
deliberate allusion as a critique of Job’s groaning. In other words, the act of groaning is
considered as an inappropriate behaviour, comparable to that of the evildoers; it should

be put to an end. After all, this is the very reason why Eliphaz speaks up in the first place.

% Clines, Job 1-20, 128.

% Clines, Job 1-20, 128.

%7 Beuken, “Job’s Imprecation,” 50.

% Beuken, “Job’s Imprecation,” 50; italics his.

¥ Burnight, “Reversal and Response,” 328.
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6. N0 (4:14)

The root Tna, “dread,” draws a connection between this speech and Job’s
preceding outcry (ch. 3).° In his first speech, Eliphaz reports that a “dread” (7ns) has
come to him and the multitude of his bones “dreaded” or “trembled” (Tna; 4:14). As
Beuken notes, “[t}he word ‘dread’ (1) is not simply an incidental expression of
emotion but stands for a fundamental existential experience, and one often brought about
by confrontation with the divine.”*! For Eliphaz dread is the accompaniment to his
nocturnal vision.

The same root also appears twice in one verse in Job’s opening lament, in which
he reports that the dread (7n9) that he dreaded (7na) has come to him (3:25a). As
discussed earlier, there are different speculations on what the precise nature of Job’s fear
was.>? At any rate, it has to be his internal emotion in relation to his catastrophes.

The repetition of this root in such a close proximity indicates that Eliphaz intends
to compare his dreadful experience with that of Job. If Eliphaz claims that he has
received revelation through this terrifying encounter with a being in the heavenly realm,
perhaps he is urging Job to reconsider his dreadful experience not as a reason for despair

but an opportunity to hear a message from the divine.

%% Habel (The Book of Job, 127), Beuken (“Job’s Imprecation,” 54—55), and Pyeon (You Have Not Spoken,
108) also recognize this connection.

*-Beuken, “Job’s Imprecation,” 54.

32 See IIL.B in Chapter 3.
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7. The “death” motif (4:21; 5:20, 26)

The “death” motif draws a connection between this speech and Job’s preceding
outery (ch. 3). Although Eliphaz uses various verbs such as 7aR, “to perish,” 712, “to
destroy,” 193, “to vanish” and 837, “to crush,” to convey the termination of the life of a
living being, he first uses the verb mn, “to die,” to describe the vulnerability of human
beings: “Their tent cord, could it not be loosened in a day? And they may die (nmn)
without gaining wisdom” (4:21). Later he uses the root nn in another context. In listing
the potential blessings if Job accepts the discipline from God, Eliphaz claims that God
will deliver him from death (mn) in the midst of famine (5:20).>> Another term that is
closely related to mn is 7ap, “grave.”* Eliphaz uses this word once near the very end of
his first speech, in which he assures Job that he “will come to the grave (73p) in full
vigor, like the raising of a sheaf at its ti.me” (5:26).

As shown in the previous chapter, “death” is a prominent motif in Job’s beginning
cry.>® For Job, death is a better form of existence than life. He even fantasizes that death
possesses a salvific function. Eliphaz picks up Job’s arguments and points to the fact that
death should never be a favourable option. Although death is inevitable for mortals, one
should avoid it as much as one could and seek to go to the grave in the proper timing, that

is, in ripe old age.

33 Pyeon (You Have Not Spoken, 109) also recognizes the connection between the two speeches through the
root M.

** Beuken (“Job’s Imprecation,” 55) also recognizes the connection between the two speeches through the
term 12p. He writes, “In both texts Job himself is the subject of burial. Furthermore, two contrasts
accompany the ‘grave’ theme: the contrast in temporal aspect between ‘undesired postponement of the
journey to the grave’ and ‘being carried to the grave at the proper time’ and that between the sentiments of
‘longing for the grave in bitterness’ and ‘coming to one’s end satisfied by the fulness of life’.”

** See I11.A.4 in Chapter 3.
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8. The “cursing” motif (5:3)

The “cursing” motif draws a connection between this speech and Job’s preceding
outcry (ch. 3).%° The verb 2ap, “to curse,” appears only once in Eliphaz’s first speech.3 7
He claims that once he saw a fool becoming prosperous and flourishing, and he
impulsively “cursed” (22p) his dwelling (5:3). There is some discussion about the precise
nuance of Eliphaz’s reaction. Some argue that Eliphaz should not possess the ability to
curse and so translate the term 23R as “I declared to be cursed.”*® Recognizing the fact
“that hiph and piel are much more common as declaratives,” Clines makes an innovative
suggestion and interprets the term as “I despised as cursed.” The most intuitive reading
of 21pw as “I cursed” is equally defensible, however. Beuken is probably correct, noting
that “it would be difficult to interpret 5,45, given the verb forms, as anything other than
an explanation of the curse found in v. 3.7

In Job’s preceding outcry, he expresses his wish that those who curse (77R) the
day/Sea (1) and those who are skilled to rouse up Leviathan may curse (22p) the night
of his conception (3:8).*! Although Job uses the “cursing” motif only in relation to his
own situation, Eliphaz appears to have perceived Job’s wish as a desperate attack on the

created order. In response, Eliphaz is eager to curse the dwelling of the fool in order to

3 Course (Speech and Response, 28), Beuken (“Job’s Imprecation,” 56—57), and Pyeon (You Have Not
Spoken, 109) also recognize this connection.

37 For an alternative understanding of the term 23pR1in 5:3, see Seow, “Poetic Closure,” 437 n.15.
38 See, e.g., Gordis, The Book of Job, 52-53; Habel, The Book of Job, 117.

* Clines, Job 1-20, 115 n.3.d.

0 Beuken, “Job’s Imprecation,” 56-57; so Dhorme, Job, 58-59.

“! See I1I.A.2 in Chapter 3.


http:speech.37

98

speed up the operation of the retributive system, which is intrinsic to the moral order of

the world. He is not shy to see himself as a contributor to the stability of this order.**

9. The “darkness™ motif (5:7)

The “darkness” motif draws a connection between Eliphaz’s words in 5:7a and
Job’s preceding outcry (ch. 3).* The text of Job 5:7b, which reads mp 13y qun 12, is
conventionally translated as “just as sparks fly upward.”** The expression “sparks fly
upward” is often taken as a simile for the certainty of the toilsome fate of humanity in
5:7a. In a recent dissertation, John Burnight has convincingly argued that the traditional
translation of Job 5:7b is highly speculative.*’ He proposes to take 5@ as the name of the
Canaanite god Resheph and retain the literal meaning of 13, “sons of.”*® He also
understands the inf. cstr. ;1 as deriving from another root, with the same spelling,
meaning “to darken,” and translated 41y 171"3x as “exalt gloom.” Since the two parts of the
verse are joined by a simple 3, but not an unambiguous particle of comparison such as 2
or 13, 5:7b can reasonably be translated as “and the sons of Resheph exalt gloom.*’

The concept of “darkness™ plays a crucial role in Job’s earlier malediction. It is

the agent by which he activates his cursing of his day of birth: “Let that day be darkness

2 Beuken, “Job’s Imprecation, 57.

* In addition to 5:7b, the “darkness” motif is also present in 5:14. Beuken (“Job’s Imprecation,” 51-52)
even argues that “the text of 5,14 sounds like an allusion to 3,4-5, all the more so since the imagery of 5,14
(darkness at the noonday) is borrowed from the same curse genre under which ch. 3 falls.”

* See, e.g., NRSV; NJPS; NIV (“as surely as sparks fly upward™).
* Burnight, “Reversal and Response,” 394—414.

%6 Burnight, “Reversal and Response,” 411. Burnight’s translation of the phrase @ 113 as “sons of
Resheph” is preceded by Pope (Job, 43) and Habel (The Book of Job, 114).

*" Burnight, “Reversal and Response,” 410-11.
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(Twm)! ... Let darkness (TWn) and shadow of death (mnb¥) claim it” (3:4-5). Since Job
has attempted to invoke a variety of “darkening” agents to black out the day of his birth,
it is therefore reasonable to interpret Eliphaz’s expression as a sarcastic way to liken Job

to the sons of Resheph who exalt darkness in the midst of suffering.*®

B. Impact on the Reading

The narrator presents Eliphaz as the first friend who takes up the lead in
responding to Job (4:1). The analysis in the above section reveals that Eliphaz frequently
re-uses the words of Job in order to nullify his protesting language. In a series of
rhetorical questions, Eliphaz justifies the ongoing silence of him and his two other
friends, and legitimizes his compulsion to speak up (4:2). He reminds Job of his previous
ability to use his powerful words to help others who were agitated so as to contrast the
inappropriate expression of terror Job has been displaying through his provocative
outburst arising from his own misfortune (4:3-5). Using double entendre, Eliphaz
describes Job’s fear as evidence of his folly and emphasizes that his piety should be the
foundation of his hope of restoration (4:6). This introductory strophe of Eliphaz’s speech
complicates the instability introduced by Job’s outburst in the previous chapter. In Job 3,
this unstable relation surrounds Job’s inner struggle, or at best between the conflict
between Job and God. Eliphaz’s response to Job develops this instability into a social
problem. The initial intended consolation has now turned into a disputation.* In using

first person plural as self identification (4:2; also 5:27), Eliphaz sees the conflict as not

“* Burnight, “Reversal and Response,” 411-13.

» Westermann, Structure, 10.
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only between Job and himself alone but also between Job and the three friends or even
the group of people who hold a similar view as Eliphaz’s.

Eliphaz’s rhetorical questions to Job (4:6) also reveal the foundation of Eliphaz’s
own theology: those who fear God and live a blameless life will eventually receive God’s
favour and deliverance. He substantiates his claim by prompting Job concerning the
moral order of the world, a system that he believes Job should have shared (4:7-11).%
Whereas Job uses the term 51y to summarize what life is about, Eliphaz corrects Job’s
conception by bringing 1y into a causal relationship with h&. In Eliphaz’s moral world,
the wicked reap what they sow.

Eliphaz next picks up Job’s description of his dreadful feeling near the end of his
preceding lament and re-contextualizes it to express his revelatory encounter of a
nocturnal vision and audition. In so doing, Eliphaz suggests to Job that perhaps his fearful
experience may also be a source of revelation from God. Eliphaz claims that the moral
implications of human frailty are revealed to him through the vision and the
accompanying voice (4:12-21).%! Unlike the image we have in Genesis where
humankind, the pinnacle of creation, was empowered to dominate the world, the created-
ness of human beings, according to Eliphaz, exemplifies not only their vulnerability but

also moral deficiency.™

% Newsom, “Job,” 375.

> Some have argued that 4:12-21 is Eliphaz’s quotation of Job’s words. Therefore the vision therein
belongs to Job. So Tur-Sinai, Job, 89-91; Ginsberg, “Job the Patient,” 88—111; Smith, “Job’s Vision,” 453~
63; Greenstein, “Jeremiah as an Inspiration,” 106; Gruber, “Human and Divine Wisdom,” 92-93. For a
response to Greenstein’s arguments, see Ho, “Unmarked Attributed Quotations,” 706 n.15.

%2 Balentine, Job, 114-15.
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Eliphaz appears to switch back to the topic of the fate of the fool in the following
strophe (5:1-7). Adapting the “cursing” motif, he rejects Job’s attack on the created order
and presents himself as a stabilizer of this order.” He rebukes Job for invoking the agents
of darkness and reiterates once again that trouble does not come naturally but is begotten
by human béings.

Eliphaz moves on to suggest to Job what he would do if he were in the shoes of
Job (5:8-16). Eliphaz claims that he would seek God and address his speech to him.** He
even models for Job a doxology in praise of God who maintains the natural and moral
order of the world through his power and providence.

In the last strophe (5:17-26), Eliphaz interprets suffering as a form of divine
discipline (v. 17) and proceeds to describe the protection and bliss that God will effect for
Job if he will devote himself to the praise Eliphaz has modelled (vv. 18-26). Eliphaz’s
speech ends with an affirmation of the truthfulness of his words and a final call for Job to
listen and acknowledge his insight (5:27).

As the authorial audience responds to the mimetic component of this character, a
relevant question needs to be addressed is the “tonality” of Eliphaz toward Job. As
discussed in the above section, the ambiguity of Eliphaz’s first speech has been widely
discussed. For instance, Hoffman has recognized the apparent ambiguity of the verb, 10,
“to discipline, chasten, admonish” in 4:3. According to his interpretation, if Eliphaz

intends to say that Job used to “strengthen” the weak and feeble, Eliphaz would be

%3 Beuken, “Job’s Imprecation,” 57.

> Most translations render *r1aT in 5:8 as “my cause,” “my case” or “my plea.” Fullerton (“Double
Entendre,” 360) convincingly argues that Eliphaz would be unlikely to concede that Job had any “case,”
legally speaking, to argue. According to Clines (Job 1-20, 116 n.8.b), “it would be better to regard 7137 as
semantically equivalent to 170K ‘utterance, speech.” ”
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praising and encouraging Job by reminding him that he himself could be helped.”® On the
other hand, if Eliphaz means to say that Job used to “chastise™ the distraught, he would be
blaming Job for hypocrisy.*® I find Hoffman’s argument rather extreme. Taking Job’s
former words as exercising positive influence to the sufferers does not necessarily imply
that Eliphaz is paying tribute to Job. After all, the reason why Eliphaz has brought up
Job’s previous piety rests on Eliphaz’s unease with Job’s provocative outburst. By the
same token, even if Job used to chasten others in the past, this still does not automatically
make Job a hypocrite when he cannot measure up to that standard. It is more balanced to
see 10” as “both sympathetic and confrontational.”’ To favour one end over the other is
more of a choice exercised by Job, and perhaps the audience, than a decision dictated by
the sense of the word used.

Others have tried to discern the tonality of Eliphaz based on the wider context.
Clines argued that the exordium and conclusion of Eliphaz’s speech suggest that he is
deferential and sympathetic to Job: “The hesitant opening (4:2), the positive assessment
of Job’s former life (4:3—4), the affirmation of his present piety and integrity (4:6), and
the concluding note of advice (5:27), all show Eliphaz as well-disposed and consolatory
toward Job.”*® The analysis above, however, yields a contradictory result. The apparent
respectful attitude of Eliphaz at best illustrates his tact to get his words across.

In addition to the mimetic dimensions of Eliphaz, the authorial audience is

compelled to respond to the thematic dimensions of this character. In other words, what

% Hoffman, “Equivocal Words,” 114.
% Hoffman, “Equivocal Words,” 114.
57 Newsom, “Job,” 376.

%8 Clines, Job 1-20, 121,
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kind of person does Eliphaz typify?*’

One foundational element of Eliphaz’s philosophy
of life is clearly exemplified in the second (4:7-11), fourth (5:1-7) and last (5:17-26)
strophes of his speech. He appears to endorse a strict retributive system in which the
pious prosper and the evildoers perish in the long run. To account for the occasional
misdeed of a pious person, he draws from another source of revelation, namely, a vision
he claims to have received, to argue that no mortal can be absolutely righteous before
God (4:12-21). All God-fearing people should thus treat suffering as a form of divine
discipline (5:17). Fullerton correctly summarizes the thematic dimensions of Eliphaz in a
helpful way:
[H]e is ... thought of as a type of a certain kind of dogmatic theologian whose
presuppositions are supposed to be divine revelations—Eliphaz claims to have
received his doctrine through an oracle—and whose eyes are therefore blind to all
that does not fit into the preconceived pattern. Now the difficulty with such
persons is that they are unintentionally cruel. Confident of the final authority and
universal applicability of their divinely revealed dogmas, they are unable to put

themselves into the situation of another man [sic] and look at his problems from
his point of view.*

Many have correctly noticed that it would be a mistake to see that the retributive
theology by itself is the ideology under attack.®' From the vantage point of the narrative
up to this point, what makes Eliphaz’s speech problematic is not so much the worldview
he expresses. The real issue is the context in which he applies his philosophy to life
situations. To be more precise, Eliphaz is characterized as a person who uses

conventional religious language to respond to a friend whom he thinks is facing a crisis in

% According to Phelan (Reading People, Reading Plots, 12), the thematic dimensions of a character are
“attributes, taken individually or collectively, are viewed as vehicles to express ideas or as representative of
a larger class than the individual character.”

% Fullerton, “Double Entendre,” 336-37; italics his.

®! See, e.g., Andersen, Job, 123-24; Habel, The Book of Job, 125; Hartley, The Book of Job, 129; Clines,
Job 1-20, 133; Newsom, “Job,” 383.
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faith. The provocative outburst of Job in ch. 3 deeply disturbs Eliphaz and incites him to
épeak up. Newsom says it best, “The person who behaves ‘inappropriately’ or who
rejects the traditional formulas is seen as a threat to the community’s worldview, even if
no one would be comfortable in admitting it.”%?

There are a few instances where Eliphaz appears to take issue with Job’s
provocative language. As discussed above, while Job uses the motifs of “hope,” and
“death,” and “darkness” subversively, Eliphaz rehabilitates these same motifs to their
proper functions. Moreover, the mention of the “roar” of the lion in 4:10 may be
interpreted as an allusion to Job’s groaning in 3:24. The proverb “vexation kills the fool,
and jealousy slays the simple” recited by Eliphaz in 5:2 also strongly suggests that his
accusation aga?nst Job focuses on the impatience expressed through Job’s unrestrained
complaint.®* Otherwise, Eliphaz’s statement would appear to be out of place in the
present context.** Another relevant passage is Job 5:8—16, which contains Eliphaz’s
hypothetical confession and model doxology. Eliphaz uses “to seek God,” an expression
commonly “used of inquiries addressed to God in the midst of crisis situations,” to
summarize what his response would be if he should suffer similar calamities.® In fact,

under the circumstances, a prayer of lament would perhaps be an appropriate response.®

Eliphaz, however, unexpectedly models for Job a doxology in praise of God’s power and

2 Newsom, “Job,” 382.

% Fullerton, “Double Entendre,” 336.
% Newsom, “Job,” 379.

% Balentine, Job, 116.

% Clines’s comment is apt: “Particularly striking is Eliphaz’s failure to reproduce a prayer of lament or
appeal or implicitly to recommend such a prayer to Job” (Job 1-20, 143).
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providence. This may be interpreted as Eliphaz’s boasting of his extraordinary faith.5” A
better explanation is that “Eliphaz seeks to counter the dissembling curse-lament of Job
with words of affirmation and praise of God whose power, wisdom, and justice maintain
the equilibrium of the created order.”®®

In terms of narrative progression, the intervention of Eliphaz further intensifies
the instability introduced by the satan. Should Job accepts Eliphaz’s counsel, he would
have sought restoration through his own piety (his praise of God). This would in turn
fulfill the satan’s prediction that Job in fact does not fear God for nothing. Hartley
captures it well, “Eliphaz sides with the Satan against God in offering this counsel, for he
seeks to motivate Job to serve God for the benefits that piety bring.”® This is perhaps the
ethical judgments the implied author would like the audience to make. The irony and
innuendo in Eliphaz’s speech further strengthens this negative ethical judgments of
Eliphaz. As Fullerton writes, “But these are not the irony and innuendo of Eliphaz at the
expense of Job but the irony and innuendo of the author at the expense of Eliphaz and of

the orthodox reader whose position he represents.”7°

II. Job’s First Response (Job 6-7)
A. Allusion Analysis
Like before, the narrator uses the phrase 7aR" ... jpm, “answered” to indicate the

resumption of Job’s speech, which is a response primarily to Eliphaz. Therefore, it makes

57 Balentine, Job, 116.
% Perdue, Wisdom in Revolt, 111.
¢ Hartley, The Book of Job, 129.

7 Fullerton, “Double Entendre,” 340.
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sense to look first for possible verbal connections between this speech and Eliphaz’s
preceding one. Some of the terms and motifs that have been repeated by Eliphaz also
reappear in the present speech. They include “the ‘speech’ motif,” “the ‘fear’ motif,”
mpn (“hope™), “the ‘death’ motif,” and Sny (“trouble™). The reference to w2,
“anger/grief,” which forms part of Job’s opening statement (6:2), is clearly an allusion to
Eliphaz’s earlier use of the same word in his fourth strophe (5:2).

As Good rightly notes, it is Eliphaz who first raises the issue of justice explicitly
in chs. 4-5, and this topic continues to receive much attention in the dialogue.”" Two
words that are closely related to this theme—np (“injustice/deceit”) and P2
(“righteousness/rightness”)—are repeated by Job in this present speech.

As analyzed in the preceding section, the first speech of Eliphaz alludes to not
only Job’s opening outburst but also the prologue. In a similar vein, it would be
suggestive to examine possible verbal connections between Job’s present speech and the
prologue. I propose to view the “consolation” motif and the term &vn (“to sin”) as

drawing such connections.

1. Wpa (6:2)
The noun W2 appears to form a verbal correspondence between this speech and

Eliphaz’s preceding one.” The term is a variant of oya, which can mean “anger,

" Good, In Turns of Tempest, 213.

2 power (“Irony,” 46 ), Holbert (“Klage,” 132), Habel (The Book of Job, 144-45), Hartley (The Book of
Job, 132), Good (In Turns of Tempest, 213), Course (Speech and Response, 37), Beuken (“Job’s
Imprecation,” 60—61), Newsom (“Job,” 386), Pyeon (You Have Not Spoken, 130), Balentine (Job, 124) all
recognize this connection. Clines (Job 1-20, 169), however, is reluctant to draw any firm connection
between the two speeches through this term.
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irritation, provocation” or “grief, vexation.”” Job describes his situation with the words
wya and min (“destruction”)’ in imagery of a set of scales (6:2-3). The details of the
image are somewhat ambiguous. For example, Driver and Gray suggest that Job
complains that if his anger (wp2) could only be set in one pan of the scales, and the
disaster he has suffered from his misfortune could be weighed against it, then the latter
would be heavier than all the sands of the sea.” This would imply that Job is protesting
that his anger does not match up to his suffering. However, it is more likely that Job’s
intention is to convey that his grief (Wp2) and his destruction (M) should be placed in
the same scale-pan and yet it would outweigh all the sands of the sea, a metaphor for the
heaviest object in the world.”® The purpose of this imagery is to justify the rashness of his
words (6:3b). Moreover, as Clines observes, the metaphor of overwhelming weight that
cannot be borne is a subtle allusion to the opening words of Eliphaz (4:2) in which he
“showed some awareness that speech itself might be felt as a further burden, and that
what had been befallen Job was something he was too weak to bear.””’

Eliphaz also uses the word wy3 to characterize the fools who let their negative

emotions exercise control over them (5:2). It is unimportant whether Eliphaz intends to

number Job among that group or offer just a friendly warning to him against falling into

7 DCH 4:449-50. See also HALOT 2:491.

7 Reading gere, *mm. On the other hand, equally defensible is the kethiv reading, *r»m, which would come
from the root ', “to happen,” (See Dhorme, Job, 75).

” Driver and Gray, Job, 1:59.

7 Dhorme, Job, 75; Gordis, The Book of Job, 70; Hartley, The Book of Job, 131-2; Clines, Job 1-20, 169;
Newsom, “Job,” 386—87; Balentine, Job, 125.

77 Clines, Job 1-20, 170.
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such a snare.”® In the current speech, Job picks up the term but gives it a twist. His focus
is rather on “the inner sorrow, grief which weighs down or oppresses people” due to
external catastrophes.79 Balentine’s comment is helpful: “The lament tradition recognizes
vexation as one of the burdens of life that compels the supplicant to cry out to God for
relief ... The wisdom tradition, however, warns that the expression of ka ‘as is not only
foolish (cf. Prov 12:16) but also dangerous. Its counsel is to refrain from excessive
outbursts of pain and misery.”* Perhaps Job intends to criticize Eliphaz and the wisdom

tradition he unconditionally endorses as inapplicable to his present situation.

2. The “speech” motif (6:2-3, 25-26, 28-30)

Eliphaz has raised the issue of “word” and “speech” in his first speech. This
theme is extensively developed by Job in this present speech. In ch. 6, he addresses his
friends both indirectly (vv. 1-20) and directly (vv. 21-30). Job begins with a defence of
the intensity of his words (vv. 2-3) and concludes with an oath on the truthfulness of
them (vv. 28-30). His rebuke against his three friends is also concerned with “words™:
“How painful are honest words (W *327)! What kind of correction will you offer? Do
you devise words to correct, but regard the words of a despairing person as wind?” (vv.
25-26). There is disagreement about what Job refers to by the “painfulness” of “honest

words.” Clines, for instance, thinks that the “honest words™ belong to the friends and

" For instance, Newsom (“Job,” 379) takes 5:2 as a veiled rebuke of Job’s unrestrained outburst in ch. 3,
while Clines (Job 1-20, 138) insists that Eliphaz’s intention serves only to remind Job of the danger of
anger. I am inclined to side with Newsom.

7 Clines, Job 1-20, 170.

8 Balentine, Job, 124.
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renders W ™37 as “words of right judgment.”®!

He understands the expression to mean
“the sentences that any wrongdoer flinches from hearing.”82 Newsom, on the other hand,
argues that Job is using “an alliterative phrase” to refer “to the painfulness of straight
talk.”® Job’s intention is to mock the sugar-coatedness of the words of Eliphaz, who
strived to avoid laying blame with either God or Job. Nevertheless, it is more likely that
Job is referring to his own words as honest. As Habel rightly recognizes, vv. 25-26
constitute a chiastic structure.** Whereas v. 25b and v. 26a are concerned with the
corrections that the friends offer, the honest words in 25a are in parallelism with the
words of a despairing person in v. 26b. In this reading, the three friends have been
distressed by Job’s honest words. They regard their own words as corrections to Job and
his words of despair as empty as wind.

Eliphaz, in his preceding speech, reminds Job of the educational dimension of his
words he used to administer to others in distress (4:3—4). In offering words to Job with
similar intention, Eliphaz appears to have assumed the role of an instructor. In ch. 6, Job
responds to Eliphaz in alluding to the “speech” motif. He rejects “correction” as the
primary function of words and argues that honesty should be a core ingredient in proper

speech.

81 Clines, Job 1-20, 181.
82 Clines, Job 1-20, 181.
% Newsom, “Job,” 389. Similarly, Hartley, The Book of Job, 140—41.

* Habel, The Book of Job, 150. Both Good (In Turns of Tempest, 215) and Balentine (Job, 129) also regard
the honest words as Job’s.
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3. The “fear” motif (6:4, 14, 21; 7:14)

The “fear” motif has been a favourite theme that the author loves to manipulate so
far. In this speech of Job in question, four instances of this related idea are present. First,
Job complains that ;SR *nip3, “the terrors of Eloah” are arrayed against him (6:4c).
Terrors (ny3) here refer to the “agents of destruction” sent by the deity.®> Second, Job
applies the same root ny3, “to terrify,” to describe God’s hostile action against him by
means of dreams and visions (7:14). These two instances of the “fear” motif “might be
read as an allusion to Eliphaz’s criticism of Job’s horror (bahal) in 4:5b.”*® The purpose
of such an allusion is to justify Job’s fear in light of the hostile acts of God. He is
horrified because God has become his opponent. As Clines puts it, “It is neither the
physical pain nor the mental anguish that weighs him down, but the consciousness that he
has become God’s enemy.”®’

The other two instances of the “fear” motif deal with Job’s relationship with his
three friends. Job begins his reproach with a proverb-like expression in 6:14.
Unfortunately, the text of the verse is unintelligible without emendation or addition of
extra-textual sense. Despite the ambiguity of the text, the meaning of the first line is
clear: loyalty is a fundamental quality in friendship.*® Another quality that Job mentions

is found in the second line: “the fear of God.” Whether these two qualities are meant to

be compared or contrasted is however unclear. One major option is to take “the

%5 This rare plural noun is found only here and in Ps 88:17 [ET 16], in which God dispatches an entourage
of troops against his opponents (Habel, The Book of Job, 145). So Course, Speech and Response, 38.

8 Course, Speech and Response, 37-38.
¥ Clines, Job 1-20, 171.

% Clines, Job I-20, 176; Newsom, “Job,” 388.
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despairing” (on from oon) as the subject of the two cola and render the sentence similar
to the NIV: “A despairing man should have the devotion of his friends, even though he
forsakes the fear of the Almighty.”® In other words, Job expects a radical loyalty from
his friends to the point even when he commits apostasy. This reading will however
contradict the ordinary expectations that Job explicitly asks of his friends later in his
speech (6:24-30).%° Another, perhaps more likely, option is to take “the one who
withholds or rejects” (emending onb to ¥ or ORN) as the subject of the two cola and
translate the statement similar to the RSV: “He who withholds kindness from a friend

forsakes the fear of the Almighty.”! In this reading, Job equates “failure to meet the

2992

claims of friendship with a failure of piety.
At the conclusion of the very same section, Job complains directly against his

friends as people who see misfortune and shrink with fear (6:21). Job’s re-use of the
“fear” motif is an allusion to Eliphaz’s earlier ambiguous use of the same theme (4:6).”
In so saying, Job denies that Eliphaz, and perhaps his other two friends in general, “can
lay claim to ‘the fear of God’ as his own religious attitude.”* Their reaction shows rather
a fearful mentality of experiencing the wrath of God if they get too close to Job, who is
involved in serious misfortune. The ambiguity of the “fear” motif expressed by Eliphaz in

4:6 is picked up by Job, who skilfully applies each nuance separately back to Eliphaz.

¥ For instance, Pope (Job, 49), Habel (“Only the Jackel,” 230), and Balentine (Job, 127) adopt this option.
% Newsom, “Job,” 388.

°! For instance, Hartley (The Book of Job, 136), Good (In Turns of Tempest, 63), Beuken (“Job’s
Imprecation,” 59), and Newsom (“Job,” 388) adopt this option. Although Clines (Job 1-20, 156) offers a
totally different translation, the resulting interpretation of the verse is similar to this option.

%2 Newsom, “Job,” 388.
% Beuken (“Job Imprecation,” 58-60) also recognizes this connection.

** Beuken, “Job’s Imprecation,” 59.
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Another possible allusion that is related to the “fear” motif is formed by the term
1, “vision.”™’ Job complains that his bed would not provide comfort to him for God
would harass him with nightmares and visions (n1nn; 7:13—14). Interestingly, Eliphaz
has used similar imagery to describe his nocturnal vision (j»tn) through which he
receives revelation (4:13). For Job, the phenomenon was enfeebling rather than

revelatory.

4. mipn (6:8)

In his opening lament, Job has already hoped (i1p) that light by the day of his
birth be frustrated (3:9). This is obviously an impossible wish. For the first time in his
words, Job explicitly declares a more realistic hope (7pn) in 6:8.° This is no ordinary
desire, but one that requires God to crush him (6:9). This alludes to the topic of “hope”
that Eliphaz has brought up.®” Eliphaz understands hope (7pn) as a prosperous future
(4:6) or as a reversal of fortune (5:16). In the words of Newsom, “In Eliphaz’s moral
world, hope is the openness of life to a future; Job’s only ‘hope’ is to close off the future

h 2598

through a quick deat Restoration of his misfortune is not what Job hopes for at least

% Power (“Irony,” 54) and Holbert (“Klage,” 146-47) also recognize this connection.

% Job uses the root mp two more times (7:2, 6) in this speech, but neither of them appears to form an
allusion to an earlier passage.

°7 Power (“Power,” 46-48), Holbert (“Klage,” 134-35), Habel (The Book of Job, 146-47), Hartley (The
Book of Job, 134), Good (In Turns of Tempest, 213), Beuken (“Job’s Imprecation,” 75), Newsom (“Job,”
387), and Pyeon (You Have Not Spoken, 131) all recognize Job’s “hope” in 6:8 as an allusion to Eliphaz’s
words in 4:6 and 5:16.

% Newsom, “Job,” 387.
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at this very moment. Through this allusion, Job appears to argue that what the future is

expected to bring cannot compensate for the present misery of existence.”

5. The “death” motif (6:9; 7:7-10, 15)

So far, every voice has mentioned the “death” motif. In this present speech, Job
uses the verb 8237, “to crush,” which is closely related to “death,” to express his present
hope for God to terminate his life (6:9). The same verb has been used by Eliphaz twice
earlier, both resulting in an undesirable outcome. It is used to denote the destiny of fragile
humanity (4:19) as well as the fate of the sons of the fool (5:4). Job, however, does not
share Eliphaz’s perception but sees “crushing” as a way to bring relief to him.'®

In his later complaint to God, Job appears to believe that he will descend to Sheol
soon (7:7-10, 21). Most importantly, he does not take this as a threat. For if he were
given a choice, he would pick strangling and death over his deteriorating body (7:15). To
a certain extent, Job’s re-use of the “death” motif is an indirect response to Eliphaz, who
sees premature death as the lot of the fool (5:2) and deliverance from tragic death as a

sign of divine acceptance (5:20).101

6. The “consolation” motif (6:10; 7:13)
In the course of his ongoing complaint, Job anticipates a temporary consolation

regarding his situation (6:10). The reason for his comfort is subject to different

% Beuken, “Job’s Imprecation,” 75.
1% Holbert (“Klage,” 135-36) and Good (In Turns of Tempest, 213) recognize this connection.

1% Beuken (“Job’s Imprecation,” 64) also recognizes this connection.


http:existence.99

114

interpretations, due to the ambiguity of the text that seems to explain what constitutes his
consolation. A less critical issue is whether the verb 750, a hapax legomenon, means
“sump (for joy)” or “draw back, recoil, tremble” in the second phrase.102 Taken either
way, the first two phrases together still describe Job’s claims of finding consolation in
unrelenting pain. The real problem lies in the third phrase in which Job spells out the
rationale for his comfort. Clines, for instance, translates v. 10c as “that I have denied (piel
of Tn2) the ordinances (AnR) of the Holy One.”'® He compares Job with a prisoner under
torture, at the edge of breaking down and eventually cursing God. His perseverance to be
loyal to God thus becomes his consolation.'® The main challenge for this line of
reasoning is that the pi ‘el of Tna does not normally mean “tb deny.” Its usual meaning is
rather “hide, conceal.”'”® Moreover, the noun AR may refer broadly to the decrees and
ordinances of God that govern human affairs.'% In this reading, Job’s consolation, even
amidst his unrelenting pain, refers to the knowledge that he has not concealed the truth
about the God who has decreed his affliction.'”’ This latter reading seems to fit the
context of Job’s complaint better.

Later in his speech (7:13—14), Job reiterates his deepest longing as a need for
“comfort.” He entertains for a moment that his bed might serve as a source of comfort (v.

13), perhaps since he could not find any from his friends. However, sleep only provides

12 DCH 6:159. See also Gordis, The Book of Job, 72, for a detailed discussion of the two translation
options.

19 Clines, Job 1-20, 156. Similarly, Gordis, The Book of Job, 64.
1% Clines, Job 1-20, 174.

' HALOT 2:469. So DCH 4:382.

1% Dhorme, Job, 82.

" Habel, The Book of Job, 147; Newsom, “Job,” 388; Balentine, Job, 126.
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God with additional opportunities to harass and terrify Job with nightmares and visions
(v. 14).

The consolation motif is also present in the prologue.'®® The mission of the three
friends is first and foremost to comfort and console Job (2:11). In raising the topic of
consolation again through the mouth of Job, the author reminds the authorial audience
that Eliphaz and the other two friends have failed to bring to Job the appropriate

consolation.

7. 15w (6:29, 30)

The noun 7%, which Eliphaz employs once in 5:16, reappears in this speech two
times in 6:29-30.'” Depending on the context, this term can mean “injustice,” “wrong,
evil” or “dishonesty, deceit.”"1 The text of 6:29-30 is ambiguous at certain points, and
consequently, is subject to various translations.'!! First, the phrase 1P *in 5K can be
translated “let there be no 1Y if one takes the jussive *1n as indicating an order or
request.''? This reading implies that the friends are the subject liable for injustice. On the
other hand, the phrase can be translated “there is no injustice (7)” if one understands
113

the jussive in conjunction with the negative particle R indicates absolute certainty.

This reading implies that Job’s self-declaration of lack of injustice (7)) in his life is in

1% Holbert (“Klage,” 137-38) also recognizes the connection between Job’s words in 6:10 and the prologue
through the “consolation” motif.

1% Beuken (“Job’s Imprecation,” 61-62) also recognizes this connection.

"% DCH 6:298.

" The text of 6:29—30 is N1A 2* KY ¥ DR AW TWHA W 13 PIR T "W A nn HR K1 120,
12 50 Habel, The Book of Job, 139; Hartley, The Book of Job, 140; Good, In Turns of Tempest, 65.

'3 Dhorme, Job, 95. So Gordis, The Book of Job, 78; Clines, Job 1-20, 162 n.29.b.
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view. Since the emphasis of the following line (6:29b) is clear on Job himself, the latter
reading, which focuses on his own quality, is preferable because it better maintains the
parallelism. As the context is about honest speech (6:25, 28), the term 7" is better
understood as “injustice of speech,” i.e., deceit.'!

Second, the term 112 in 6:29b literally means “in it.” Some interpret it to mean “in
the matter under question,” thus translated “at stake.”!"> Others understand it to mean “in
itself,” thus translated “intact.”!'® Since PT¥ can mean “righteousness” in the moral sense,
“rightness, integrity” in the behavioural sense, or “innocence, vindication” in the legal
sense, ' the whole phrase 32 *pT¢ can be translated quite differently."'® Since Job does
not introduce the legal metaphor until ch. 9, the moral sense of 7% is not appropriate
here at this point of the narrative. Again, since the context implies that honesty in speech
1s the matter in question, I understand the entire phrase as another of Job’s self-
declaration of his “rightness” in speech (cf. Ps 52:5; Prov 8:8; 12:17; 16:13), and thus
translate as “my rightness is still intact.”*"

Third, the term N7 in 6:30 can mean “destruction, ruin, wickedness” or “wind,

bluster, boast.”*?’ On the one hand; Job could be asserting that he is able to tell the truth

"4 Habel, The Book of Job, 150; Newsom, “Job,” 390.

15 See, e.g., Good, In Turns of Temptest, 64—65; NIV.

!¢ Dhorme, Job, 95; so Gordis, The Book of Job, 78; Clines, Job 1-20, 156.

"7 Cf. HALOT 3:1004-5; DCH 7:80-85.

"8 For instance, “my righteousness is still intact” (Dhorme); “my integrity is still intact” (Gordis; Clines);
“I am still in the right” (NJPS; Habel); “my integrity is at stake” (NIV); “my innocence is at stake” (Good);
“my vindication is at stake” (NRSV).

1% S0 Newsom, “Job,” 390.

10 pCH 2:502-3.
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about his situation since his own tongue and palate are able to discern injustice (1) and

destruction (n117) when he tastes it.!!

On the other hand, he could be claiming that he is
not lying to his friends since his own tongue and palate can detect deceit (757) and boast
(nnn).'2 The latter reading is preferable as it fits better the flow of Job’s argument, but it
is also possible that he intends to convey both senses at the same time, as some have
claimed.'?

In his preceding speech, Eliphaz concludes his doxology with the statement
“injustice (%) shuts her mouth” (5:16). To “shut the mouth™ is an idiom indicating a
mark of astonishment (Isa 52:15) or abject silence (Ps 107:42).124 Job appears to play on
a similar image about 171p, but he rejects the idea that showing adoration to the Maker

will necessarily shut his own mouth. Most importantly, Job does not see himself as

speaking deceit, but the truth about God.

8. 5nyp (7:3)
In this present speech, Job uses the word 50y, “trouble,” again to describe his

125 e laments that he has been made to inherit months of

despairing situation (7:3).
futility, and nights of trouble (5np) have been apportioned to him. This is a response to

Eliphaz, who claims that trouble (5ny) does not spring from the ground but is begotten by

121 Habel, The Book of Job, 150-51; Balentine, Job, 192.
122 Clines, Job 1-20, 183.
' Hartley, The Book of Job, 142; Newsom, “Job,” 390.
14 Clines, Job 1-20, 147.

123 See also I.A.4 in this chapter.
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humans (5:6-7)."%¢ Job rejects Eliphaz’s argument and declares that he is not an

originator of but an heir to “trouble,” which is initiated by the deity.

9. RN (7:20)

The verb 8vn, “to sin,” which is a recurring motif in the prologue, reappears at
the end of Job’s present speech.'?” In his first-time direct address to God, Job asks the
hypothetical question: “If I sin (&vn), what do I do to you, you watcher of humanity?”’
(7:20). Although the Hebrew does not contain the conditional particle “if” here, it is still
grammatically possible to supply the word “if” provided that the context allows such a
sense.'?® Andersen does not believe this is the case and insists that the word should not be
supplied. He argues that Job confesses that he himself is a sinner: “[It] makes Job’s
speech rather insolent, implying that human sin makes no difference to God.”'* I believe
Andersen’s argument is misguided for he has placed too much focus on salvaging Job
from his speech. In fact, the absence of the conditional particle is perhaps intentional.
Neither does Job intend to confess his sin nor is he concerned to delineate that his
transgression is only a hypothetical reality. He simply wants to emphasize that his sin is
not consequential to God due to his transiency and insif.,,rniﬁcance.130 As Good puts it, “If

Job is so ephemeral, his guilt must be very light as well.”"*!

126 Holbert (“Klage,” 143-44) and Beuken (“Job’s Imprecation,” 48) also recognize this connection.
127 Beuken (“Job’s Imprecation,” 43—44) also recognizes this connection.

128 GKC §159hh; also Clines, Job 1-20, 193-94.

12 Andersen, Job, 138.

3% Newsom, “Job,” 396.

B! Good, In Turns of Temptest, 217.



119

In the prologue the narrator is preoccupied with the relation of “sinning” and

appropriate speech to God.'*

He uses the concept of sin as the definitive measure to
evaluate the appropriateness of Job’s response after each round of catastrophes (1:22c;
2:10). In this speech, however, Job uses this concept in a nonchalant manner. In using the

verb 8V again and putting it in Job’s mouth, the author forces the authorial audience to

re-evaluate the (un)importance of the concept of sin in this narrative.

B. Impact on the Reading

The narrator presents Job as responding again in chs. 6—7. The analysis in the
above section reveals that Job frequently re-uses the words of Eliphaz in order to refute
his arguments. AlthougI; there is no direct addressee in 6:2—-13, the speech is hardly a
monologue.'** Job begins with a defence of the vehemence of his words (vv. 2-3), which
were the primary reason why his friend Eliphaz had spoken up in the preceding chapters.
Job uses the imagery of a set of scales to justify the rashness of his words in light of the
weight of his anguish (¥23), the same word that Eliphaz used previously to describe the
destructive anger of fools (5:2). Job appears to call into question the practical value of
Eliphaz’s wisdom teaching with regards to his present situation. For the first time, Job

identifies God as the source of his calamity."**

He describes his experience through
images of God as warrior, armed for hostile engagement against him (v. 4). He thus

justifies his fear as a natural reaction to the “terrors” of God and refutes Eliphaz’s earlier

claim that humans beget trouble (cf. 5:7).

2 See I.A.2 in Chapter 3.
133 Contra Clines, Job 1-20, 167.

134 Clines, Job 1-20, 170.
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Job appears to switch to another topic, namely, his rejection of life, in vv. 5-13.
Based on the many allusions to Eliphaz’s preceding speech, however, the audience at
least can interpret this speech as Job’s indirect response to Eliphaz, and his two other
friends in general. Job asks two sets of proverb-like rhetorical questions (vv. 5-6),
followed by a reinforcing statement, which explains his point (v. 7). The affirmation
implied in the first set of questions is that no one would complain as long as one receives
the appropriate “food.”"** The second set of questions builds on the “food” metaphor and
affirms “that there are substances too unappetizing to be eaten.”" 6 I follow Habel and
interpret the “food” as the “comfort” that his friends are supposed to offer to him."*” “If
Job is the hungry, searching animal, then the food he desires to ease his anguish is
‘comfort’ from his friends.”'**

Job continues to express his hope for God to crush him or cut him off (vv. 8-9).
To him, the prosperous future promised by Eliphaz cannot offset the misery of existence.

As Newsom rightly observes,

Job’s wish for death (v. 9) turns the language of prayer upside down. It is not just
death but specially death by divine violence that Job desires, parodying other

135 Clines, Job 1-20, 171.
136 Clines, Job 1-20, 172.

7 Habel, The Book of Job, 145-46. This understanding is further strengthened by the “consolation” motif
in v. 10 and Job’s extended complaint against the unreliability of his friends in vv. 14-27. This is, however,
only one of the possible readings. The embedded meaning for “food” is also subject to other decipherings.
Suppose one takes this section as a continuation of Job’s defence for speaking unrestrainedly, the inedible
food expressed in the images becomes the undeserved suffering he has been experiencing from God (so
Clines, Job 1-20, 171-72; Course, Speech and Response, 35-36; Balentine, Job, 126.) However, if one
understands Job’s sayings as foreshadowing what he is going to elaborate. The “food” that he finds
disgusting could be interpreted as “life,” which is so unbearable to him (so Newsom, “Job,” 387.) This line
of reasoning is supported by his immediately following wish for God to end his life (vv. 8-9). Each reading
makes good sense of the images used. Therefore, the topic that the audience privilege would perhaps
greatly influence their interpretive judgment.

1% Habel, The Book of Job, 146.
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psalmist who pray for God’s hand to be lifted from them (Pss 32:4; 39:10[11]),
who pray not to be cut off (Ps 88:5; Isa 38:12), and who pray for relief from being
crushed by God (Ps 38:2, 8[3, 9])."**

Job sarcastically claims that he would find comfort in the fact that he had not
concealed that God is the one who has decreed his affliction. This strophe concludes with
Job’s lament about his lack of strength, both physically and mentally, to wait for death
(vv. 11-13).14

In the next strophe (6:14-20), Job complains against the unreliability of his
friends. First, he sets forth loyalty as an expected quality in true friendship in v. 14.14
Despite the obscurity of the text, it is clearly the lack of demonstration of loyalty that is
central to Job’s argument, for he proceeds to characterize the failure of companionship as
the “treachery” of a seasonal wadi of Palestine.'** The metaphor depicts “a stream that
has abundant water when it is least needed but dries up during the heat of summer” (vv.
15-17).14

Another textual difficulty obscures the first line of v. 18. Some treat this verse as
a continuation of the stream imagery, and thus interpret it as a description of the eventual
disappearance of the water in a wasteland.'** Others, however, understand the verse as
commencing the imagery of caravaneers, who desperately seek water and end up

145

perishing or getting lost in the desert. > The above indeterminacy fortunately does not

139 Newsom, “Job,” 387. See also Zuckerman, Job the Silent, 118-35.
0 Clines, Job 1-20, 174.

! Clines, Job 1-20, 176.

2 Clines, Job 1-20, 178.

143 Newsom, “Job,” 388.

144 Qee, e.g., Gordis, The Book of Job, 75; Habel, The Book of Job, 149.

15 See, e.g., Clines, Job 1-20, 179; Newsom, “Job,” 388; Balentine, Job, 128.
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affect the clarity of the image in the next two verses in which the disappointment of the
caravaneers is vividly described (vv. 19-20). Job likens himself to the caravaneers with
two unusual verbs of social relations in v. 20: W3, “to be ashamed” and 1an, “to be
ashamed.”"*® As Newsom puts it, “They connote the shame experienced by those who
have lost status or the respect with which they were formerly treated.”"*’ For Job,
disloyalty in friendship brings shamefulness to the ones in need.

In the next strophe (6:21-30), Job speaks to the friends in the second person. He
finally confronts the friends directly in v. 21. Despite the textual difficulty of the first line
of this Verse,148 the overall sense of Job’s complaint is clear: his friends have seen his
calamities and were afraid. Would Job’s judgment over his friends as a group be
overcritical, as neither Bildad nor Zophar has spoken a word to him up to this point? This
may as well be an allusion to what has happened in the prologue. They are afraid because
they have seen Job’s misfortune, which is exemplified through his great pain (2:13).

Job continues to disclaim any excessive demands upon his friends in a series of
rhetorical questions (vv. 22-23) and sarcastically requests them to point out his errors so
as to silence him (v. 24). In another series of rhetorical questions, Job chides his friends
for their unfriendly reactions toward his honest words (vv. 25-26). He rejects
“correction” as the primary function of speech and prizes “honesty” as the fundamental
quality of proper speech. He also likens them to those who cast lots for an orphan or sell

out a friend (v. 27)."* Job concludes this section with a solemn declaration of the

146 Newsom, “Job,” 388-89.
147 Newsom, “Job,” 389.
18 For discussions of related textual issues, see Dhorme, Job, 89-90; Gordis, The Book of Job, 76.

19 The comparison is strange. Newsom (“Job,” 389) suggests that what the two scenarios have in common
is that “one who is vulnerable is devalued and treated as less than a person” in each case.
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truthfulness of his own words (vv. 28-30). He insists that he does not shut his mouth
because he has been speaking the right thing, not deceit.

Chapter 6 continues to develop the conflict between Job and his three friends. The
second person plural used by Job implies that he responds to his friends as a group. Since
Bildad and Zophar still have not spoken a word, this suggests that Job has also interpreted
the behaviour of the three friends as presented in 2:11-13 as a gesture of alienation.
Honesty in speech becomes the central topic at issue. Job claims the truthfulness of his
own words and accuses his friends of not taking his words seriously. This chapter also
reveals that his friends’ alienation from him is one of the sources of Job’s suffering.

Job’s addressee appears to shift from his friends to God in ch. 7."°° Job begins in
depicting human life as “forced labour, “day-labourer,” and “slavery” (vv. 1-2). He then
moves on to describe the misery and hopelessness of his own situation (vv. 3-6). Unlike
Eliphaz, who claims that trouble is begotten by humans, Job identifies God, the implied
oppressive overseer, as the source of trouble.'*! For the first time, he appeals to God

directly'*?

and asks God to leave him alone in light of his fleeting life (vv. 7-10).
Job’s tonality turns sharper in the final section of this speech (7:11-21). He
acknowledges that his speech is unrestrained because he is deeply grieved (v. 11). He

complains that God has been giving him too much attention and reiterates his preference

of death over life (vv. 12-19). As a conclusion to this present speech, Job declares a

1% There is no direct addressee in 7:1-6, but the content suggests that God is the implied audience. So
Fohrer, Das Buch Hiob, 175; Clines, Job 1-20, 183.

B! Course, Speech and Response, 42.

152 As Habel (The Book of Job, 159-60) notes, “The cry ‘Remember’ (z°kor) is Job’s first direct address to
God in his speeches thus far, and even here he only identifies God tangentially. Previously all Job’s
references to God have been in the third person.”
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confession of hypothetical sin, followed by a mock plea for God’s forgiveness (vv. 20—
21). His point is that neither his sin nor the forgiveness of his sin would be of much
consequence to God in light of the ephemeral nature of his life.

While ch. 6 develops the conflict between Job and his three friends, ch. 7
intensifies the conflict between Job and God. Job extracts fragments of psalms of lament,
and forms expressions of sarcasm and parody against God."** As Newsom puts it, “The
bitterness Job expresses through his savage parody of the language of psalms arises from
his sense and the image of God that seems necessary to account for Job’s recent
experiences.”>* In terms of narrative progression, Job adopts Eliphaz’s suggestion to
seek God in prayer and addresses himself directly to God (cf. 5:8), but only in an ironic
fashion.'*® The third person language of lament in ch. 3 has now become the second
person face-to-face accusation in ch. 7.

The authorial audience continues to feel the compulsion to form ethical judgments
of Job. Job’s poignant words indeed defy all the conventions of traditional religious
language. He exposes the inadequacy of this language to express the sense of betrayal.
Newsom’s comments deserve to be quoted in full:

Savaging the words of a traditional prayer or hymn can often be a way of

expressing the painful sense that God has betrayed the relationship. The old

familiar words expressed who one had understood God to be; they were the

promises of God’s love and presence. Now it is God who seems to make a

mockery of everything upon which one has relied. Like a betrayed lover, one feels

a fool for having been taken in. Flinging the shreds of that language of prayer and
praise back at God is a way of protesting such treatment.'*®

133 Newsom (“Job,” 398) even calls the form that Job uses in this speech as “anti-psalms.”
'** Newsom, “Job,” 397.

15 Cf. Beuken, “One among the Prophets,” 309. Beuken contends that Eliphaz’s suggestion is a positive
one.

1% Newsom, “Job,” 398.
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To a certain extent, Job has invented another religious discourse, which is more
provocative than any existing protest in Israelite prayer tradition. In so doing, he
implicitly calls into question the assumption behind the language of lament. If the
motivation of using this language is to ask God to reverse the psalmist’s fortune after all,
perhaps the satan is correct and human beings do not fear God for nothing. Of course, the
major tension remains whether the implied author considers Job’s new religious language
as a legitimate expression of faith. This in turn will sustain the reader’s interest until the
end of the book.

It is also interesting to note that various words and motifs in this speech hearken
back to the prologue. Through the “consolation” motif, the author reminds the authorial
audience what the despairing one needs most.'>’ For those readers who too easily have
turned this existential narrative'*® into an ideological debate, they would have joined the
company of the friends, who are no doubt the object of irony.159 Through the word xRvn,
“to sin,” the author also bifurcates the readers. For those readers who have been
contemplating all along whether Job has sinned in his speeches, Job’s playful mention of

the concept of “sin” turns their reading expectation upside down.

157 Westermann (Structure, 8) even contends that “the dialogue [between Job and the friends] is conditioned
simply by the situation of consolation.”

138 According to Westermann (Structure, 2), the book of Job primarily deals with “an existential question.”
The theoretical question is only a derived one.

1%% Clines (Job 1-20, 260) makes a similar comment: “And we, his [the author’s] readers, inasmuch as we
find the book ‘instructive,” have also deflected our attention from the religious and physical extremity of
the man Job to our own theological extrapolations.”
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II1. Bildad’s First Speech (Job 8)
A. Allusion Analysis

The second friend of Job to speak up is Bildad the Shuhite. The narrator uses the
same phrase 908" ... 1y, “answered,” to indicate the entrance of Bildad’s voice into the
conversation. As is the case with the other speeches in this cycle, the most logical move
is to look into the speech of the preceding speaker, i.e., Job, for possible allusions. In the
previous section, I have demonstrated that Job’s accusation primarily focuses on his
friends in ch. 6 and God in ch. 7. The beginning of Bildad’s present speech appears to
respond to the endings of these two sections. The words pT¥, “right/righteous” (6:29;
8:3); Rvn, “to sin” (7:20; 8:4); and pwy, “transgression” (7:21; 8:4) all form verbal
connections between the two speeches. The word 5%, “shadow, shade,” which appears at
the beginning (v. 2) of Job’s extended complaint against God in ch. 7, also recurs in
Bildad’s speech (8:9). Furthermore, the “speech” motif, which has previously been used
to form verbal connections, reappears in this speech.

Since all speeches so far allude to the prologue, it is suggestive to investigate any
possible correspondence. The two terms 2w, “upright,” and on, “blameless,” which
describe the defining virtues of Job in the prologue, reappear in Bildad’s present speech

(8:6, 20).

1. The “speech” motif (8:2, 21)
The appropriateness of one’s speech appears to be a key theme in the book so far.
The satan, the narrator, Eliphaz and Job all talk about the “speech” motif. Bildad also

begins his first speech in bringing this topic to the fore. He says, “How long will you
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speak thus, the words of your mouth a mighty wind (2725 m2)?” (8:2).'% It seems clear

that what motivates Bildad to speak up is the provocative speeches uttered by Job earlier.
As many have noted, Bildad’s expression 9*22 m11 in 8:2 is an allusion to the

words of Job in 6:26.'6! There Job complains that the friends have considered what he

9% <&

said as mere wind (n1; 6:26).'%? The primary meaning of M is “breath,” “wind” or

“spirit.”163 When used metaphorically, it can connote the sense of emptiness or

164

destructivity, depending on the context. " In other words, Job implies that they have

treated his words as insignificant and meaningless.'®® In response, Bildad describes Job’s

words as a “mighty wind” (7v32 m~), which is “tempestuous and devastating.”'%

2. 972 (8:3)
The root ¥ draws a connection between this speech and Job’s preceding one.'®’

After a brief rebuttal of Job’s words, Bildad uses this root in the context of a pivotal

1% The “speech” motif does not cease to be a topic in this present speech. Near the end, Bildad mentions
two terms, “mouth” (n2) and “lips” (1aWw), both of which are organs of speech or sound (8:21). He assures
Job that God will fill his mouth with laughter and his lips with shouts of joy, presumably, if Job would
listen to his advice.

16! Habel, The Book of Job, 174; Good, In Turns of Tempest, 217; Newsom, “Job,” 400; Course, Speech
and Response, 49-50; Pyeon, You Have Not Spoken, 145-46; Balentine, Job, 148.

12 m~ with a different application: 7:7.

' DCH 7:427.

14 Clines, Job 1-20, 202; Newsom, “Job,” 400; Balentine, Job, 148.

1 Newsom, “Job,” 389; Balentine, Job, 129. See also van Pelt et al. NIDOTTE 2:1074.

' Clines, Job 1-20, 202. Similarly, Balentine (Job, 148) calls it “forceful and potentially destructive.”
Course (Speech and Response, 51) attempts to strengthen this line of interpretation by comparing the
phrase 7223 N1 to M91Ta M (“a great wind™), a phrase that underscores the destructive nature of the wind
that kills Job’s children in 1:19.

'7 Course (Speech and Response, 50-51) and Pyeon (You Have Not Spoken, 146) also recognize this

connection.
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question, which he will continue to elaborate in the rest of his speech. He asks
rhetorically, “Can EI pervert justice (0awn)? Can Shaddai pervert the right (pT%)?”
(8:3).!%8 The terms vown and p7¥ are frequently used in combination to denote the cores
values in which God maintains the order of the world (Ps 33:5; 89:15; 97:2; Hos 2:21 [ET
19]).16°

When Job mentions p7¥ in 6:29, it is likely that he intends to refer to his rightness
in speech.!” From Bildad’s perspective, however, Job’s assertion of his ¥, together
with his complaint about God’s unjustifiable hostility towards him, is an implicit charge
against God with injustice. The allusion indicates that Bildad has transformed Job’s
personal declaration and protestation into his challenge against the foundational way to

speak about the character of God.

3. Rvn and yva (8:4)

The verb 8vn, “to sin,” and the noun YWs, “transgression” appear in both the
conclusion of Job’s preceding speech (7:20-21) and the opening of Bildad’s response
(8:4). The close proximity of this repetition of both terms together strongly suggests that
Bildad intends to respond to Job by alluding to his words.!”! Job said to God, “If I have
sinned (Rvn), what do I do to you, O Watcher of Humans? Why have you set me up as

your target? Why have I become a burden to you? Why do you not pardon my

1% Bildad also uses the root 7% in 8:6, in which he assures Job that God would restore his rightful (p7%)
abode. See Newsom (“Job,” 401) for more discussion.

169 Scullion, “Righteousness (OT),” 727, 731. So Newsom, “Job,” 400; Balentine, Job, 148—49.
17 See I1.A.7 in this chapter.

" Course (Speech and Response, 50) also recognizes this connection.
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transgression (ywa) and remove my iniquity?” (7:20-21b).'” There Job has made a
hypothetical confession of sin in preparation for his mock demand for the forgiveness of
his transgression. The purpose for bringing up such a hypothetical context is to taunt God
to act before it is too late. In other words, “[t]he basis of Job’s plea for forgiveness is an
ironic reminder to God ... that Job will soon disappear from the face of the earth and will
therefore be inaccessible to the elusive mercy of the Maker” (7:21b).!”

While Job used the two terms playfully in the context of a taunt, Bildad takes the
concepts seriously and emphasizes the consequence of sinning. He suggests that Job’s

sons, not Job, could have sinned ¢Rvn) against God and their transgression (YWa) has

resulted in their tragic death (8:4).

4. 9w (8:6) and on (8:20)

Besides the action of “seeking earnestly” (8:4) and “making supplication” (8:5),
the exemplification of behaviour that is 1, “pure,” and =", “upright,” is another
prerequisite for Job’s restoration, according to Bildad. Again, both fhe narrator and
YHWH have affirmed in the prologue that Job is an upright (¢") person (1:1, 8; 2:3).'™
Although Job has not claimed for himself this virtue up to this point in the story, the

audience for sure remembers this affirmation and realizes that this virtue, together with

“blameless,” fearing God,” and “shunning evil,” is precisely the reason why Job is

12 For discussion of the interpretation of 7:20, see IL.A.11 in this chapter.
'3 Habel, The Book of Job, 166.

'™ Habel (The Book of Job, 175), Hartley (The Book of Job, 156—57), Course (Speech and Response, 52),
and Balentine (Job, 151) also recognize the connection between this speech and the prologue through the
term .
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singled out by YHWH and the satan for a test. Bildad’s ignorance of this fact is again best

to be interpreted as ironic on his part.'”

Bildad has already employed the term 2w, “upright,” a word which denotes one
of Job’s defining virtues in the prologue, to describe one of the prerequisites for Job’s
restoration (8:6). Near the end of his speech, Bildad uses on, “the blameless,” a second
term that denotes another virtue of Job in the prologue, to identify the category of people
whom God does not reject (8:20).'® Again, Bildad’s declaration is highly ironic, for the

audience knows that Job is blameless and yet he has been treated like a person rejected by

God.'”’

5. 52 (8:9)

The noun 5% draws a connection between this speech and Job’s preceding one.'”®
The term can mean “shadow” or “shade,” depending on the context.'” When Job first
uses this term, he refers to the relief that a slave longs for after a day of hard labour (7:2).
For Job himself, his situation is even worse for evenings are no relief and all he can
anticipate are “nights of trouble” (7:3)."% Therefore, b¥ is associated with the misery of

human existence in Job’s worldview. Bildad picks up the noun 5% and uses it as a

13 Balentine’s assessment is less critical. He write‘s, “While he [Bildad] does not explicitly deny that Job
possesses these qualities, he seems far less certain than God that Job is who he claims to be” (Job, 151).

176 power (“Irony,” 59-60), Holbert (“Klage,” 158-59), Habel (The Book of Job, 178), Clines (Job 1-20,
210), Newsom (“Job,” 403), Balentine (Job, 155) also recognize the connection between this speech and
the prologue through the term on.

"7 Holbert (“Klage,” 159).

178 Newsom (“Job,” 402) and Balentine (Job, 153) also recognize this connection.

17 See DCH 7:119-20.

180 Clines, Job 1-20, 184.
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metaphor for the transitoriness of human life: “For we are of yesterday and know
nothing; our days on earth are a shadow (5%)” (8:9). He draws a different implication
from the association of 5¥ with human life. For Bildad, the transitoriness of human life
implies that every mortal needs to be humbled because one can only acquire limited

knowledge during an ephemeral lifespan.

B. Impact on the Reading

The narrator describes Job’s second friend, Bildad, as joining the conversation
(8:1). The analysis in the above section reveals that Bildad frequently re-uses the words
of Job in order to nullify his protesting language. Whereas Job has accused his friends of
treating his word as insignificant as wind (m7), Bildad begins his verbal assault in
referring to Job’s words as destructive as “great wind” (7223 n19; 8:2). This verbal battle
further intensifies the conflict between Job and his three friends. Although the technique
of decrying the opponent’s arguments as mere words is common in wisdom disputation
in the ANE, the unusual frequency of such remarks in the book of Job strongly implies
that “proper speech” to and about God is itself the issue at stake.'®! Bildad begins the
first part of his speech with a set of rhetorical questions, which aims to spell out the
axiom that governs his whole understanding (8:3). The implied answer to those questions
affirms “justice” (VawWn) and “the right” (»7¥) as the intrinsic character of God. Bildad
re-contextualizes the root P78, which Job uses in a personal context to claim the
truthfulness of his words, in the setting of a theological axiom. Following from this

general principle, Bildad deduces from the violent and premature deaths of Job’s children

181 Newsom, “J ob,” 400.
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that they must have sinned (8:4). For Bildad, the concebts of “sinning” (Xvn) and
“transgression” (YWn) are serious business, not matters that one can joke about.

Concerning Job, Bildad lists two conditions for him to fulfill in order to receive
God’s restoration (8:5-7). The first criterion is that “he must approach God in the spirit of
true piety,” seeking (pi ‘el of “nW) God and imploring favour (hitpa‘el of 13n) from him
(v. 5)."®2 The terms Bildad uses may refer to general expressions of worship and
prayer.183 The same terms may also denote an act of repentance (cf. Hos 5:15) and a
request for forgiveness (1 Kgs 8:33,47 /2 Chr 6:4, 37)."% Either way, Bildad appears to
encourage Job to appeal to the traditional motifs such as petition and confession of sin in
the psalms of lament in order to secure his prospect restoration.'®> The second criterion,
according to Bildad, is that Job must be morally “pure and upright” (v. 6a). Bildad
assures Job that God would rouse (") himself for Job and restore his rightful abode as
long as Job satisfies all these prerequisites.186 As Clines rightly notes, the verb =1y,
“rouse,” is typical of the language of bsalmody, in which the psalmists lament the
absence and inactivity of God and call upon him to wake up.'®” Bildad’s frequent use of
the terminology of lament may be seen as a deliberate correction to Job’s excessive

misuse of the same language. Like Eliphaz’s suggestion, Bildad’s teaching implicitly

'82 Newsom, “Job,” 401.

'8 Clines, Job 1-20, 204.

'* Balentine, Job, 151.

185 Brueggemann, Message, 54—55; see also Westermann, Praise and Lament, 64-71.

18 For the interpretation of TpT2 N1 as “your rightful abode” in 8:6¢, see Newsom, “Job,” 401.
?Oltelr;;t)ively, the phrase can mean “your righteous abode” (so Habel, The Book of Job, 167; Clines, Job 1-

'87 Clines, Job 1-20, 204.
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affirms the piety-prosperity nexus, which is the issue at stake in the heavenly
conversation between God and the satan. The intervention of Bildad thus continues to
complicate this previously established conflict between Job and his friends.

Bildad then introduces the second part of the speech by appealing to the ancient
tradition (8:8-10)."*® Through the re-use of the term 5¥, “shadow, shade,” Bildad
attempts to reorient Job’s perspective on life. Instead of being an associated image of
human misery, 5% should remind one of the ephemeral nature of human life so that one
cannot acquire all necessary knowledge. Since both Job and Bildad only possess limited
knowledge, Bildad instructs Job to inquire into the findings of the ancestral tradition,
which possesses authoritative understanding. The wisdom that Bildad prepares to convey
is formulated in the form of a proverbial saying, “concerning the relation of cause and
effect” (8:11).'® He then proceeds to expand the proverb with a parable of two plants
(8:12-15, 16-19). The first plant is an apparently flourishing and uncut one, which
withers and dies unexpectedly. Through analogy, God is implicitly compared to the water
essential for life, whereas “those who forget God” and “the godless™ correspond to the
plants. Bildad continues to describe a second plant, a well-watered one that first thrives
under the sun. At this point, the authorial audience has to make an interpretive judgment.
Does the image in vv. 1619 serve as a continuation of the description of the godless who
initially thrive but ultimately perish?190 Alternatively, does it provide a contrasting

comparison of the blameless person who endures despite adversities and ultimately

"% For the seminal study of this genre, see Habel, “Appeal to Ancient Tradition,” 253—63.
189 Newsom, “Job,” 402.

' For example, Fohrer (Das Buch Hiob, 193), Clines (Job 120, 209-10), and Good (In Turns of Tempest,
219-20) favour this reading.
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thrives?"' Either reading will make sense due to the ambiguity of the meaning of the
term INR (v. 19), which may be translated as “another” (a noun), “other soil” (an
adjective), or “later” (an adverb).'”? Fortunately, this interpretive judgment will not have
significant impact on the overall message of Bildad.

Bildad closes his speech with a comparison of God’s relation to the blameless and
to the evildoer (8:20). This contrast summarizes his preceding lecture and reaffirms his
opening axiom about divine justice.'”® Bildad’s speech comes to an end with a prediction
of the blissful prospect in store for Job and the disgraceful denouement of his enemies
(8:21-22). The language in v. 21 is verbally very close to Ps 126:2a, the setting of which
is associated with deliverance from calamity."®* Moreover, the depiction of the
destruction of the psalmist’s enemies is another common motif in lament.'*® Tronically,
the enemies, like Bildad and his other two friends, are sometimes described as persons
who turn against the one who suffers, because they take such suffering as proof of sin
(Pss 35:11-15; 109:29).196 Again, Bildad appears to supply Job with the missing elements
of a standard lament so as to rehabilitate his friend from his crisis of faith, as Bildad sees

it.

%1 For example, Gordis (The Book of Job, 521), Habel (The Book of Job, 177-78), Janzen (Job, 85-86),
Hartley (The Book of Job, 161—63), Newsom (“Job,” 402-3), and Balentine (Job, 154-55) favour this
reading.

192 Newsom, “Job,” 403.

19 Newsom, “Job,” 403.

19 Clines, Job 1-20, 210.

19 Westermann, Structure, 85-86.

19 Fohrer, Das Buch Hiob, 194; so Clines, Job 1-20, 211; Newsom, “Job,” 403; Balentine, Job, 156.
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As is the case with Eliphaz, the authorial audience is compelled to respond to the
mimetic component of Bildad and ask what kind of person he typifies. From the strict
adherence to the axiom in which he firmly believes, the poet depicts him as a “prisoner of
tradition.””®’ Alternatively, as Newsom puts it, Bildad “is presented as the type of the
rigid, doctrinaire moralist who loses his humanity in his desire to perceive the world
according to a set of rules.”™®® Like Eliphaz, he espouses the doctrine of retribution in the
most extreme sense and allows no individual exception to the rules.

The authorial audience would also negotiate how the author would have judged
Bildad ethically. From the two instances of dramatic irony present in this spe:ech,199 itis
evident that the author does not side with Bildad. Perhaps the mentality underlying the

character of Bildad is the object with which the author intends to take issue.

IV. Job’s Second Response (Job 9-10)
A. Allusion Analysis

As before, the narrator uses the phrase 9aR" ... 1M, “answered,” (9:1) to
introduce Job’s second response after his initial outburst in ch. 3. The opening topic
statement of Job in 9:2 is clearly an allusion to Eliphaz’s rhetorical question in 4:17, for it
repeats some of the key terms including “mortals” (W1iR), “to be right/righteous” (p¥),
and God (58/mHR). Moreover, the reference to the root P in the same verse also

hearkens back to Bildad’s opening axiom that God does not pervert “the right” (p7¥) in

7 Hartley, The Book of Job, 164. Habel (The Book of Job, 170) similarly labels Bildad as “a traditionalist
who not only appeals to the ancient fathers to substantiate his doctrine but also reads history and nature in
terms of a rigid application of that doctrine.”

198 Newsom, “Job,” 401.

19 Refer to A4 above.
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8:3. Therefore, Job responds to not only Bildad, who is the preceding speaker, but also
Eliphaz. Consequently, one should look into both speeches for possible allusions.

Another unmistakable connection between this speech and Eliphaz’s previous
speech is drawn by the “doxology” motif. The leading statement of Eliphaz’s doxology in
5:9-16 has become the concluding statement of Job’s parodied doxology in 9:4-10. Once
the verbal correspondence of these two speeches is firmly established, I propose to add
the “divine anger” motif as well as the terms 751, “to pass by”; and 5w, “lion” as other
points of contacts. The rarity of the verb 15n, which occurs only 28 times in the Hebrew
Bible, perhaps can strengthen the deliberateness of the allusion.

The key advice that Bildad gave to Job in his previous speech is the prospect of
his possible restoration as long as he fulfills certain conditions (8:5-6). Some of the key
verbs used in Bildad’s counsel including 1an, “to seek favour™; and a1, “to purify”
reappear in this present speech of Job (9:4, 15, 30). These instances should be considered
as Job’s intentional response to Bildad.

Since all speeches so far allude to the prologue, it is suggestive to investigate any
term that may create a point of contact. As the particle nin, “for nothing,” has been
recognized as a repeated term that creates irony in the prologue, it seems natural to
explore its significance when Job uses the same word in this speech. Besides, I suppose
to include the terms on, “blameless” (9:20-21); 53, “to destroy” (10:8); and “nW, “to
keep watch” (10:12, 14), all of which have been recognized by others as point of contacts

between this speech and the prologue.”®

2% See, e.g., Habel, The Book of Job, 193-94, 198; Hartley, The Book of Job, 177, 186; Good, In Turns of
Tempest, 224-25, 228; Balentine, Job, 170, 174.
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1. p7x (9:2, 15, 20; 10:15)

When Job resumes his response to his friends in ch. 9, he uses the verb pT¢ again
in the setting of a rhetorical question, which is almost a paraphrase of Eliphaz’s earlier
challenge to Job (4:17).2°! Job says, “I know that this is so. How can a mortal 12" before
God?” Whereas Eliphaz’s rhetorical question may leave room for various
interpretations,”® Job’s question is unambiguously clear. He uses the root 7% in the
nuance of “to be innocent” in a legal sense. He shifts the focus from Eliphaz’s emphasis
on the morality of human beings to a judicial context, which sets the stage for the rest of
his speech.

Job uses the verb pT¥ again three more times in this speech, all with a forensic
connotation. When he considers the difficulties of litigation, he realizes the problem of
defending himself and says, “Even though I am innocent (7%), I cannot defend myself. 1
could only implore favour of my adversary” (9:15). Further down in the same context, he
complains, “Though I am innocent (p7®), my own mouth would condemn me; though I
am blameless, it would prove me guilty” (9:20). Later, when Job rehearses a case against
God, he envisions the assault and harassment he would face: “If I am guilty, woe is me;
but even if I am innocent (PT¥), I dare not lift my head, I am filled with shame and so

satiated with my affliction” (10:15).

2l Habel (The Book of Job, 189), Hartley (The Book of Job, 166), Clines (Job 1-20, 227), Good (In Turns
of Tempest, 221), Course (Speech and Response, 61), Newsom (“Job,” 409), Pyeon (You Have Not Spoken,
163-64), and Balentine (Job, 164) also note the similarity between the two verses. Moreover, Magary
(“Answering Questions,” 295) argues that the prefacing interrogatives in both verses “help establish
connection and progression within the speeches.”

%2 The syntax permits the question to be translated as one of the following: (1) Can a mortal be righteous
before Eloah? (2) Can a mortal be righteous in relation to Eloah? or (3) Can a mortal be more righteous
than Eloah? For a list of interprets adopting each translation, see Whitekettle, “Overstatement,” 445-46
n.2—4.
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On the other hand, the reference to the root T in 9:2 is also an allusion to the
opening questions of Bildad’s preceding speech: “Can El pervert justice (vawn)? Can
Shaddai pervert the right (p7%)?” (8:3).203 Taken as a direct response to Bildad’s
rhetorical questions, Job’s words in 9:2a “should be understood as an answer to 8:3 in

which he replies with a resounding, ‘Yes, truly I know that God perverts jus’tice.’”zo4

2. The “divine anger” motif (9:5, 13)

Both Job and Eliphaz talk about “divine anger.”zo5 In this speech Job characterizes
God as the mighty one. He opens and closes the list of God’s activities with the “divine
anger” motif: “He is the one who moves mountains and they know not, who overturns
them in his anger ... God does not restrain his anger, beneath him the cohorts of Rahab
grovel.” (9:5, 13). Job finds himself under the same situation as the mountain, which
remains ignorant of what God is doing and why. Even the cohorts of Rahab, the chaos
dragon whom God defeated in primordial combat, are humbled by the deity who was
motivated by his anger. For Job, the divine anger is the driving force behind his adversary
who purposelessly replaces order with chaos.

When Eliphaz uses the “divine anger” motif, however, he follows the tradition
that God punishes the wicked in his anger (4:9). In other words, God’s fury is the divine

motivation to maintain the just ordering of the world. Job picks up Eliphaz’s concept of

23 Good (In Turns of Tempest, 221), Course (Speech and Response, 61), and Pyeon (You Have Not Spoken,
163—-64) also recognize this connection.

2% Course, Speech and Response, 61.

205 pyeon (You Have Not Spoken, 164—65) also recognizes the connection between this speech and
Eliphaz’s previous speech (chs. 4-5) through the “divine anger” motif.
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divine anger, but uses it to illustrate the unfathomable nature of God’s destructive

activities against him.

3. The “doxology” genre (9:10)

In 9:10, Job says, “who does great deeds past human reckoning and marvellous
things beyond all numbering” (1901 PR 79 MR5N PN PR TV MY 7wY). This is almost
a verbatim citation of the introduction of Eliphaz’s model praise in 5:9: “who does great
deeds past human reckoning and marvellous things beyond all numbering” ( T nwy
S80R PR TP MRYDI PN PRY).2% Although the wordings are nearly the same, Job “quotes”
the words of his friend in quite a different context. For Eliphaz, his declaration in 5:9is a
summary statement of God’s majestic power, which is one of the incentives for human’s
praise. For Job, the same line presents the incomprehensibility of God in his suffering.
God is invisible and his “elusive character prevents Job from confronting him in person

and challenging his modus operandi as ruler of earth.”>"’

4. 5H5n (9:11)

The verb a5n, “to pass by,” as applied to God, appears both in this speech and in

h.208

Eliphaz’s previous speec After picking up Eliphaz’s summary statement about God’s

mysterious power and making it his own, Job elaborates on the elusive character of God

2% Habel (The Book of Job, 191), Hartley (The Book of Job, 172), Clines (Job 1-20, 232), Good (In Turns
of Tempest, 223), Newsom (“Job,” 411), Pyeon (You Have Not Spoken, 165-66), and Balentine (Job, 167—
68) also note the similar wording in these two verses.

7 Habel, The Book of Job, 191-92; italics his.

2% Habel (The Book of Job, 191), Good (In Turns of Tempest, 223-24), and Balentine (Job, 168) also
recognize this connection.



140

in his complaint: “Behold, he passes over (12R) me, I do not see him; he passes by (751),
I do not discern him” (9:11).2% According to Balentine, both 7ax and #bn “are used
elsewhere to describe revelations in which God’s presence is made available in
extraordinary ways.”*!* This is precisely how Eliphaz has used the verb 5n in his speech
where he claims to his visionary experience of an anonymous divine messenger (4:15).
For Job, the “passing by” of God reveals nothing to him except that God snatches things

away at wills (9:12).

5.1n (9:15)

The hitpa ‘el form of 1an, “to implore favour,” appears both in this speech and in
Bildad’s preceding speech.?!! In this speech Job declares that when he and God appear in
court, he can do nothing but implore favour (jan) of his adversary (9:15). In the context,
Job’s adversary is clearly God himself. Bildad has also urged Job to implore favour (j3n)
from God (8:5). This is one of the conditions Job must fulfill in order to secure his
restoration.

Job appears to have adopted Bildad’s recommendation, but in a sarcastic tone. As
Newsom puts it, “Having to ‘plead for mercy’ (hanan) with an adversary when one is in
the right is an intolerable perversion of what should be.”*'? From Job’s perspective, 1N is

the only thing that he will do, but not according to his own will. This is perhaps what he

2% 551 with another application in this speech: 9:26.

219 Balentine (Job, 168) notes, “The first describes God’s appearances to Moses (Exod 33:18-23) and
Elijah (1 Kgs 19:11-12), the second, the visionary encounter with God claimed by Eliphaz (4:15).”.

211 Clines (Job 1-20, 234), Good (In Turns of Tempest, 224), Newsom (“Job,” 411), and Balentine (Job,
169) also recognize this connection.

212 Newsom, “Job,” 411.
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means by *his mouth would condemn him” (9:20). In his despair, “he must simply speak
the words that he is given, whether they adequately reflect the truth of his situation or
not.”*'® To Job, Bildad’s traditional word of pious appeal is not applicable to his personal

situation.

6. 010 (9:17)

The term nian, “for nothing,” a key word that marks the irony of Job’s misfortune
(1:9; 2:3), reappears in the mouth of J 0b.2'* When Job presents his reason why he cannot
believe that God will concern himself too seriously with his interrogations, he says, “He
crushes me 7pWa, and increases my wounds for nothing (2in)” (9:17).2"° The
consonantal text, 17YW, can mean “hair” or “tempest.” To translate 77p1 as “for a hair”
would provide a better parallelism with Din, and the emphasis of the sentence would then

be the irrationality of God’s attack to Job.2'®

On the contrary, to translate n7ywa as “with
a tempest” would strengthen the link between Job’s statement and the speeches of his

friends, who also speak of the “wind” imagery.?!” Eliphaz claims that in his vision, a

“wind” (m7) glided over his face and a “tempest” (N7YW) made his flesh quiver (4:15). In

213 Balentine, Job, 169.

14 Holbert (“Klage,” 165-66), Habel (The Book of Job, 193), Hartley (The Book of Job, 176), Newsom
(“Job,” 411), Pyeon (You Have Not Spoken, 166), and Balentine (Job, 169) also recognize this connection.

215 Job’s description of divine violence against him in 9:17-18 is open to different interpretations. Some
take it as a continuation of his imagination of the violence that would disrupt the lawsuit (e.g., Habel, The
Book of Job, 193; Balentine, Job, 169). Others see it as a reference to Job’s former experience, which leads
him to doubt God’s sincerity in participating in a human-divine lawsuit (e.g., Hartley, The Book of Job,
176; Clines, Job 1-20, 235; Good, In Turns of Tempest, 224). | incline to adopt the latter interpretation,
though the effect of the allusion is similar in both readings.

216 §o Dhorme, Job, 136; Pope, Job, 72; Gordis, The Book of Job, 106; Clines, Job 1-20, 214, 235.

217 S Fullerton, “Chapters 9 and 10,” 323, 331; Hartley, The Book of Job, 174; Good, In Turns of Tempest,
73.
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Bildad’s preceding speech, he opens by criticizing Job’s words as “mighty wind” (7"23
mA; 8:2). Perhaps a double entendre is intended in 9:17.2'

The allusion of Job’s present speech to the prologue through the term Din
suggests to the reader “that Job’s intuitions are accurate for God has already admitted to
Satan that he had been incited to destroy Job ‘all for nothing’ (2:3).”2" Moreover, the
legal overtone of the speech of Job in ch. 9 intensifies the significance of this allusion.
Balentine’s comments are noteworthy: “In the prologue, it is Job who is on trial. Now Job
reverses the charges. When God assaults the innocent without reason, it is divine justice,

not human fidelity, which must be put on trial.”**

7. 00 (9:20-21)

Job declares himself to be on, “blameless,” twice in this speech. He first uses this
term parallel with P78, “innocent” in 9:20. As he continues, he says, “I am blameless
(on). I do not know myself. I loathe my life” (9:21). The meaning of the middle phrase is
uncertain. It could be a medical idiom for the loss of consciousness.?' It could be a
description of the transformation his life has undergone in light of this crisis.”? It could
be equivalent to the phrase “I do not care about myself,” which forms a nice parallelism

with “I loathe my life.”*?* Least likely is that it expresses the doubt Job has regarding his

218 Habel, The Book of Job, 193. Similarly, Newsom (“Job,” 411) notes, “The emendation improves the
parallelism with ‘for no reason’ in 17b, ... [yet] there may be an ironic foreshadowing here, since God will
speak to Job ‘from a tempest’ in 38:1.”

?1° Habel, The Book of Job, 193.

20 Balentine, Job, 169.

221 paul, “Unrecognized Medical Idiom,” 545-47.

*2 Habel, The Book of Job, 194.

23 Clines, Job 1-20, 237.
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own integrity.”** Job’s self-declaration of his “blamelessness” echoes the narrator’s and
YHWH’s assessment of his integrity in the prologue (1:1, 8; 2:3).225 This perhaps reveals

to the reader that Job actually knows himself more than his friends know him.

8. 721 (9:30)

The root 721 provides a semantic correspondence between this speech and
Bildad’s preceding one.”?® After talking about God in the third person in 9:2-24, Job
addresses God directly in 9:25-31. In this direct address, Job pictures himself in an
imaginary situation: “If I wash myself in snow,”?” and purify (75t) my hands with lye,
you would plunge me into a pit, and my clothes would abhor me” (9:30-31). In the
preceding speech, Bildad has specified 1, “pure,” cognate with 7231, as one of the
conditions that Job must fulfill in order to be restored by God (8:6). For Job, however,
even if he literally fulfills this condition, he still believes that God would plunge his
naked body into a filthy pit so that even his clothes would shun him. As Clines puts it,
“The savagery of the image reflects the bitterness of Job’s feeling that no matter how he
strives to gain vindication, it is in vain (v 29b), since God will not give up accounting

him guilty.”228

2% Dhorme, Job, 139.

?2 Habel (The Book of Job, 193-94), Hartley (The Book of Job, 177), Good (In Turns of Tempest, 224),
Newsom (“Job,” 412), Pyeon (You Have Not Spoken, 167), and Balentine (Job, 170) also recognize this
connection.

2% Holbert (“Klage,” 166), Habel (The Book of Job, 195), and Pyeon (You Have Not Spoken, 167) also
recognize this connection.

227 See the comment in Clines, Job 1-20, 220 n.30.b, for related discussion.

22 Clines, Job 1-20, 242.
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9. 53 (10:8)

The verb pba links this speech back to the prologue.”?’ The primary meaning of
this verb is “swallow, devour, engulf.”>** When Job lays specific charges against God in
the midst of a rehearsal for his legal disputation, he says, “Your hands shaped me and
made me, and you turned and p53-ed me” (10:8). In the context, the verb means
“destroyed.” This statement recalls what God has acknowledged that he was incited by
the satan to destroy (¥93) Job for nothing (2:3). As Clines puts it,

We may well wonder whether the poet, in choosing for ‘destroy’ the term p5a (lit.

‘swallow, engulf’; also at 8:18), intends—at this critical point of Job’s attack on

the perverseness of God’s destruction of his handiwork—to refer us to 2:3 where
Yahweh uses the same somewhat unusual term in a very similar context.?!

Although Job was not given the privilege to hear the heavenly conversation, it appears

that this allusion highlights that Job is closer to the truth than his friends are.

10. 9nw and the “divine watching” motif (10:12, 14)

In the speeches of Job, the “divine watching” motif first appears in ch. 7. Job asks
God to lift his gaze away from him (v. 19) because he has made Job a target upon which
he fixes his concentration (v. 20). Job thus gives God the designation “the Watcher of
Humans” (v. 20). In this present speech, Job continues to use this motif in two different
ways. First, when he reminds God of his past providence, he says, “You bestowed upon
me life and kindness, and your providence watched over (72W) my breath” (10:12). Next,

he accuses God of his hidden agenda in giving birth to him: “Yet these things you hid in

* Habel (The Book of Job, 198), Hartley (The Book of Job, 186), Clines (Job 1-20, 247), Balentine (Job,
174) also recognize this connection.

20 pCH 2:179.

21 Clines, Job 1-20, 247.
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your heart, I know this was your purpose: If I sinned, you would be watching ("nw) me
and would not acquit me of my guilt” (10:13-14).

Interestingly, the verb 71V is also used in the prologue.”*? After God has agreed
that the satan can touch the body of Job in the second round of heavenly dialogue, he says
to the satan, “Behold, he is in your hand; only keep (qnW) his life” (2:6b). The reader is
invited to reconsider the real intention of this last remark. Perhaps Job is correct. For the
test to be continued, the satan, on behalf of God, must 9w Job’s life so that God is able

to find out whether Job would commit sin or not.

11.5nw (10:16)

The noun 5nw, “lion,” provides another verbal link between this speech and
Eliphaz’s earlier one. There are some textual and semantic difficulties in 10:16, which |
render, “And if I lift myself up, like a lion you would hunt me, you show marvellous
things repeatedly against me.” For the first word 18" in the verse, I follow Clines and
many others in emending it to RN, “and I lift myself up,” in order to make sense of it

within its context.?*>

Another controversy is concerned about the imagery of the lion.
Some argue that Job is portrayed as the hunted lion. For example, Habel contends that the
tradition of the lion as a proud beast which lifts itself up, together with Job’s earlier

complaint of being unable to lift his head (v. 15b), suggests that Job is the lion.”*

Similarly, Newsom believes that “[t]he tradition of royal lion hunts in the ancient Near

2 Holbert (“Klage,” 170-71) and Good (In Turns of T empest, 228) also recognize this connection.
3 See Clines, Job 1-20, 222 n.16.a.

74 Habel, The Book of Job, 184.
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East as manifestations of the king’s prowess suggests that God is here depicted as the
hunter of Job, the lion.”?* In the Psalter, “lions” are a common metaphor for the
persecutors of the psalmists (Pss 7:3 [ET 2]; 10:9; 17:12; 22:14 [ET 13]; 35:17;, 57:5 [ET
41).2¢ In light of the strong parallels, it is more likely that God is the lion that fiercely
hunts for Job, his prey.23 7

If this interpretation is adopted, Job may be alluding to Eliphaz’s earlier use of the
image of the “lions” in 4:10-11. There, Eliphaz used the destiny of lions as an object
lesson to teach Job that unforeseeable calamity can strike the wicked at any moment. One
can thus learn from the lions that God maintains the moral order of the world. To Job,
however, the image of lions can only arouse the association that God has been behaving

like Job’s enemy, hunting him down relentlessly for no reason.

B. Impact on the Reading

After the narrator’s brief introduction, Job speaks up again. The analysis in the
above section reveals that Job frequently re-uses the words of Bildad and Eliphaz in order
to refute their arguments. Job’s present speech begins with an ironic rhetorical question
about the possibility of a mortal to be pT¢ before God (9:2). Job adopts the legal nuance
of p7¥ and contends that the impossibility of being “innocent” before God is not a result
of human moral deficiency but the unfairness of the legal processes. On the one hand,

Job’s question is a response to Eliphaz, who has claimed that no one is righteous before

25 Newsom, “Job,” 415; so Balentine, Job, 175.
2 Clines, Job 1-20, 250.

%7 So Hartley, The Book of Job, 189-90; Clines, Job 1-20, 250.
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God (cf. 4:17). On the other hand, it is also a response to Bildad, who has asserted that
God does not pervert the right (cf. 8:3). Building on the sentiment in his rhetorical
question, Job explores the idea of a lawsuit with God, only to realize that such a lawsuit
is almost impossible because of God’s superior power and wisdom to himself (9:34).28
He mimics the doxology genre suggested by Eliphaz (cf. 5:9-16) only to demonstrate the
terror one will face when God becomes one’s opponent in court (9:5-1 0).2° When Job
applies Eliphaz’s suggested reasons for praising God to his own situation, he maintains
that God can neither be comprehended nor be opposed (9:1 1-13).2* Job cannot discern
what God is doing when God “passes by” (751), a word that Eliphaz has used to describe
his revelatory experience. The instabilities in the story are further developed when Job
introduces the concept of “divine anger.” Unlike Eliphaz who sees the anger of God as
the divine motivation to maintain the just ordering of the world, Job uses this motif to

illustrate the unfathomable nature of God’s destructive activities against him. Although

Job has previously depicted himself as if he were God’s enemy who is suffering from the

% Many have noticed the ambiguity of the Hebrew pronouns in 9:3. So Hartley, The Book of Job, 167;
Clines, Job 1-20, 228; Newsom, “Job,” 409; Balentine, Job, 165—66. According to Newsom (op. cit.),
Job’s words in 9:3 can be understood in one of the following three ways: “(1) ‘if God wished to dispute
with one, one could not answer him one in a thousand’; (2) ‘if [one] wished to dispute with [God], one
could not answer him’ (cf. NRSVY); (3) ‘if [one] wished to dispute with him, [God] would not answer’ (cf.
33:13).” I echo Newsom, who favours the first option because God appears to be the one bringing charges
in the legal metaphor Job uses in this speech. Moreover, Job’s reiteration of his inability to respond to God
in 9:14 further supports the first alternative.

23 Habel, The Book of Job, 185; Newsom, “Job,” 410. Many interpreters noticed that Job is subverting
traditional doxologies in 9:5-10. So Fullerton, “Chapters 9 and 10,” 330-31; Habel, The Book of Job, 188;
Dell, Sceptical Literature, 127. Clines (Job 1-20, 229), however, argued that there is no irony in this
passage since “similar language to Job’s in these verses occurs in praises in the Psalter where irony cannot
be suspected.” Similarly, Newsom (“Job,” 410—11) contended that there is no overt parody in this passage.
On the one hand, both Clines and Newsom have rightly pointed out that by depicting God as violent and
destructive in a hymn does not automatically make it parodic. On the other hand, however, it seems to me
that both scholars have adopted a rather narrow sense of “irony” or “parody.” In 9:5-10, it is clear that Job
is contextualizing a traditional hymnic praise into another setting with a sentiment that is contrary to that in
its original setting. Understood as such, the hymn should be qualified as a parody.

240 Balentine, Job, 168.
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divine attack (cf. 6:4; 7:12), to claim that his affliction is a result of the anger of God
implies that he has been treated the same way as God usually punishes the wicked and the
oppressors of God’s people.241

Job turns next to contemplate the cross examinations that would take place in the
imaginary courtroom (9:14-24). Due to God’s might and anger, Job would not be able to
defend charges brought against him (v. 14).*? Even though he is innocent, Job fantasizes
that he would be forced to implore divine favour, which is precisely what Bildad had
recommended him to do, only in an ironic fashion (v. 15; cf. 8:5). When Job further
ponders the prospect of interrogating God, he can hardly believe that God will concern
himself too seriously with the questions of Job (v. 16).243 Job’s next ironic description of
divine violence against him “for no reason” (nin), a significant thematic word from the
prologue (1:9; 2:3), explains why he cannot believe God would take his lawsuit as a
serious matter (vv. 17-18). Job conjures up two possible resolutions: “a trial of strength
and a trial at law” (v. 19).2* Neither is it possible for Job because of God’s devastating
power. Job envisages his own mouth speaking a lie against his own innocence (on; v.
20).2*° He loathes his own life because he knows that he is innocent (on; v. 21). God’s

failure to respect the innocence of Job’s own life leads him to generalize that the

1 Clines, Job 1-20, 229.

%42 The prefacing phrase *3 q& (“how much less”) in 9:14 suggests that Job is comparing himself with the
helpers of Rahab in the preceding verse. As Balentine (Job, 169) puts it, “If the primordial forces of chaos
are humbled into submission before the withering anger of his adversary, ‘how then’ (v. 14) can a mere
mortal like Job stand up to God’s questions?” So Clines, Job 1-20, 233. Alternatively, one can take AR as
an emphatic interrogative particle (Gordis, The Book of Job, 106).

23 Clines, Job 1-20, 234.
24 Newsom, “Job,” 411.

** Contra Habel (The Book of Job, 193), who regards the meaning of 9:20 as “whatever Job said would be
held as evidence against him and that he would be found guilty.”
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governance of God denies fundamental distinctions between the righteous and the wicked
(v. 22).2¢ Job identifies God as an uninvolved spectator of calamity and even an active
agent hindering the rectification of social chaos (vv. 23-24).2*" For the first time, Job
accuses God of injustice, albeit indirectly.*® This again further intensifies the conflict
between Job and God.

Job appears to abruptly shift back to lament about the brevity of his own life
(9:25-26).2* The awareness of the shortness of life motivates him to seek diligently for
resolution.”*® He considers three imaginary options that might offer some measure of
relief. First, he could change his expression and response, but he immediately realizes
that this would neither relieve his suffering nor restore his innocence (9:27-29).%!
Second, Job could take Bildad’s suggestion in 8:6 literally and washes himself and
purifies (721) his hands with potent cleansing agents, but God would plunge him into a

filthy pit so that his clothes would consider him too disgusting to be near (9:30-31).%*>

246 Clines (Job 1-20, 236) rightly notes that “Job extrapolates from his own experience to large statements
about God and the world.” So Newsom, “Job,” 412.

7 Habel (The Book of Job, 195) interprets Job as charging God as “the source of social disorder” here.
Similarly, Hartley, The Book of Job, 177; Good, In Turns of Tempest, 226; Newsom “Job,” 412. The text
does not explicitly state that God is the initiator of the chaotic situation. Therefore, it is preferable to see
“the nub of Job’s resentment” only as “the divine aloofness” (Clines, Job 1-20, 238).

8 Clines (Job 1-20, 238) states, “Nothing in Job’s speech comes so close as this sentence [v. 24] to a
direct accusation of injustice on God’s part.”

29 As Clines (Job 1-20, 239) observes, vv. 25-26 serve as “the transition from the monologue of 9:2-24, in
which God is a distant figure, referred to generally simply as ‘he,” to the personal address that is sustained,
with the exception of vv 32-35, to the end of the speech.”

230 Newsom, “Job,” 412.

11 follow Habel (The Book of Job, 195), who regard Job’s despair of futility in v. 29 as referring to his
efforts in vv. 27-28. So Balentine, Job, 171. Newsom (“Job,” 412), on the contrary, argues that Job’s
statement of futility refer to his efforts in vv. 30-3 1. Clines (Job 1-20, 241) takes a middle approach and
claims that v. 29a links to what precedes while v. 29b links to what follows.

2 The image here may also be “[a]n allusion to the practice of clothing an acquitted defendant in clean
garments” (Pope, Job, 76).
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Third, Job fantasizes the existence of an independent and impartial arbiter, who could

253

mediate the differences between God and him fairly (9:32-35).””” Nevertheless, from the

outset Job realizes that no such arbiter exists (v. 33).>*

Job goes on to declare once again that he abhors his life and so he dares to speak
boldly (10: 1).2° He imagines what he would say if he could confront God. Job would ask
God not to declare him guilty but to give him a statement of the indictments (10:2).2°° He
would press God regarding the irrational nature of God’s actions toward him (10:3-7).7
He would also complain that God cautiously created him only to find faults in him (10:8—
14).2%8 Even if Job were innocent, he would still be the victim of God’s ruthless
aggression (10:15-17). Unlike Eliphaz, who uses the image of lions to elicit the
association of God’s just ordering of the world, Job depicts God as a lion, which, in the
context of the lament language, represents the enemy of the innocent psalmist.

Job concludes this speech by returning to the language of lament in ch. 3 and ch.

7, however, with a heavier sense of despair.””® Whereas Job simply lamented the

conditions of his birth in his opening outburst, he now decries his birth as actively

3 Dick (“Legal Metaphor,” 79) points out that the arbiter figure that Job envisions is a recognized part of
Israelite legal procedure.

% Since the phrase W &b does not occur elsewhere in the Hebrew Bible, some interpreters emend &5 to 85
or 19, “would that.” So Pope, Job, 76; Gordis, The Book of Job, 111; Clines, Job 1-20, 220 n.33.a. This
reading is also supported by some MSS, LXX, and Pesh. Even if the emendation is adopted, the context
suggests that Job’s wish is a futile one.

% As Habel (The Book of Job, 197) puts it, “Since life is not worth living, Job is ready to risk all and
present his case against El, no matter how outrageous they may appear to his listeners.”

¢ Balentine, Job, 173.
257 Newsom, “Job,” 413.

8 As Newsom (“Job,” 414) puts it, “What appeared to be loving creation was only a cover for God’s true
intention of inspecting for sin.”

259 Balentine, Job, 176.
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orchestrated by God (10:182).%%° He previously spoke of the impossible wish of never
having seen the light (3:16b), here he speaks of his desire of not having been seen by any
eye, which, by allusion, includes the divine “Watching Eye” (10:1 8b).261 In light of his
short-lived life, Job asks God to leave him alone (10:19-20). His longing for death,
which is described with multiple images of the darkness of Sheol, ends his speech
(10:21-22).26

Job’s present speech occupies a critical point in the story.>*® The major
progression of the narrative in this speech of Job is his introduction of the legal
metaphor.*®* In the Hebrew Bible, God at times enters into litigation with his people
(e.g., Isa 3:13-14; Mic 6:1-2) or argues the case of his people (e.g., Isa 49:25b; Jer
50:34).2%° There are also cases where God is said to enter into judgment with a person
(e.g., Ps 143:2; Eccl 11:9) or to argue the case of the psalmist (e.g., Ps 119:154a).% The
only instance in which a human being is depicted as pondering to initiate litigation

against God is found in Jer 12:1: “You will be in the right, O YHWH, if I litigate against

% Habel, The Book of Job, 200.
2% Habel, The Book of Job, 200-201.

62 Contra Newsom (“Job,” 415), who argues that Job’s attitude toward death has changed from positive (as
in chs. 3 and 7) to negative here.

2% Egger-Wenzel (Die zentrale Rolle) regards Job 9 and 10 as the central chapters of the book. To a lesser
extent, Kéhlmoos (Das Auge Gottes, 150) claims that both Job 9 and Job 4-5 are decisive for the whole
book of Job. Similarly, Westermann (Structure, 53) and Cox (“Rational Inquiry,” 628) consider these
chapters as a high point in Job’s lament.

?% For a study of legal terms and procedure in the Hebrew Bible, see Bovati, Re-Establishing Justice. On
the use of the legal metaphor in the book of Job, see Scholnick, “Lawsuit Drama”; idem, “Meaning of
Mispat,” 521-29; idem; “Poetry in the Courtroom,” 185-204; Dick, “Legal Metaphor,” 37-50; idem, “Oath
of Innocence,” 31-53; idem, “Neo-Assyrian Lion Hunt,” 243-70; Magdalene, Scales of Righteousness.

%5 Newsom, “Job,” 410.

266 Newsom, “Job,” 410.
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you; yet I would present my charges to you.”2¢” As Zuckerman rightly notes, “as soon as
Jeremiah contemplates making a case against God ... the prophet withdraws the motion,
preferring instead to plead to God that He act to punish evildoers (12:3).2¢®

In adopting the basic idea of the legal metaphor, Job attempts to explore a novel
religious language to respond to his own situation. As soon as he picks up this forensic
language, he realizes its intrinsic “logical weakness.”? In the legal metaphor elsewhere
in the Hebrew Bible, God “is both an interested party in the lawsuit and the judge!”*’® To
initiate a litigation against God is to ask God to “step down on this occasion from His
conventional role as judge and instead take on the role of a colitigant—in fact, a
defendant in a court case.”?”! Moreover, for an impartial trial between Job and God to
exist, a third party other than God is needed to adjudicate Job’s dispute with God.?”

The legal metaphor introduced in this speech of Job thus complicates the tensions
in the narrative. The challenge before the authorial audience is whether the author
endorses or rejects Job’s wild language as an appropriate response in suffering. Through

273 the author reminds the authorial

the ample allusions in this speech to the prologue,
audience of the irony of Job’s affliction. Job is also depicted as closer to the truth than his

three friends are regarding his integrity. Can the severity of Job’s calamity justify his

%7 Zuckerman, Job the Silent, 258 n.339.

268 zuckerman, Job the Silent, 258 n.339.

2% Roberts, “Job's Summons to Yahweh,” 163.
21 Roberts, “Job’s Summons to Yahweh,” 164.
2" 7uckerman, Job the Silent, 111.

2 Roberts, “Job’s Summons to Yahweh,” 165.

2 Refer to A.6, A.7, and A.9 above.
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provocative language? This question will continue to sustain the audience’s interest until

the end.

V. Zophar’s First Speech (Job 11)
A. Internal Quotations
1. Attributed Citations

Zophar the Naamathite, the third friend of Job, finally opens his mouth. As
before, the narrator uses the phrase 9nR" ... 1pM, “answered,” (11:1) to indicate the
entrance of Zophar’s voice into the conversation. Zophar’s present speech contains a
citation attributed, presumably, to Job (11:4). The citation is explicitly marked by the

verbum dicendi, "KM, “you say.”

“My teaching is pure and I am clean in your sight” (11:4)

The words that Zophar attributes to Job are “My teaching (npb) is pure, and I am
clean in your (God’s) sight” (11:4). So far, Zophar is the only person who cites from
another speaker. Job has not said anything close to that. As Newsom rightly asserts,
“They are not literally Job’s words, however, but a representation of what Zophar has
heard Job say, filtered through his own understanding of what is at stake.”*”* The term
npb is “a frequent term in Proverbs for the ‘precepts’ or ‘doctrines’ of the sages that are

handed on, studied, and accepted as truth (Prov 1:5; 4:2; 9:9; 16:21, 23).”2 5 From the

274 Newsom, “Job,” 419.

5 Balentine, Job, 185.
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agonized speeches uttered by a friend who is undergoing extreme tragedy, all Zophar can

hear is theology.*”®

2. Allusions

In addition to the above attributed citation, many instances of allusion can be
found in this speech. As is the case with previous speeches, the most logical move is to
look into the speech of the preceding speaker, i.e., Job, for possible allusions. Crucial to
Job’s argument in chs. 9-10 is his introduction of the legal metaphor. Some forensic
terms such as IR, “to answer” and pT¥, “in the right,” which Job used in the preceding
speech, are picked up by Zophar at the beginning of his present speech. Moreover, the
“darkness” motif, with which Job concludes his preceding speech, is repeated by Zophar
with a different application in 11:17. Another clear connection between the two speeches
is the repetition of the cluster of terms: ﬂ‘?l;l, “to pass by”; 132w "0, “who can restrain
him”; AR, “to see™; 113, “to discern.” Job uses these terms in 9:11-12 whereas Zophar re-
uses these terms with a different overall meaning in 11:10-11. Having established the
connection between ch. 11 and chs. 9-10, other terms such as aR5, “to mock™; fnan,
“wisdom”; and Naw, “to forget” may provide further points of contact.

The terms 7%, “injustice”; HnR, “trouble”; Mpn, “hope,” as well as the “fear”
motif, all of which have been used to form verbal allusions by at least one other speaker,
reappear in this speech. Besides, as some have suggested, Zophar’s expression in 11:13—
20 appears to integrate specific terms and motifs in Job’s previous speeches to construct

innuendos to various elements of Job’s complaints.*”’ Apart from the terms already listed

278 Clines, Job 1-20, 260; Newsom, “Job,” 419.

7 Holbert, “Klage,” 175-81; Habel, The Book of Job, 205-206; Balentine, Job, 189-92.
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above, the terms 18, “to search for” and 225w, “to lie down,” seem to be among this
category. Finally, I would suggest that the terms W1n, “to be silent, to silence” and X158,
“wild ass,” might also constitute verbal correspondence between this speech and Job’s

previous sayings.

i. IR (11:2a)

The verb niR draws a connection between this speech and Job’s preceding one.?™®
In opening his response to Job, Zophar chides Job for his boastful words (11:2-3). He
uses a rhetorical question to assure Job that his “multitude of words” would surely be
answered (nip‘al of nar) (11:2a). The verb iR is a common term. Each time within the
dialogue between Job and his friends, the narrator uses this term to indicate the initiation
of a speech by a new speaker. Nevertheless, in the preceding speech, Job used this verb
exclusively in the forensic sense.’” He states either that he could not answer (73x) God
(9:3, 14, 15, 32) or that God would not answer (fiR) him seriously (9:16) in a legal
setting. In this present speech, Zophar picks up Job’s judicial language and is prepared to
prove Job’s words to be in the wrong.?*® Implicitly, Zophar has taken up Job’s legal

challenge on behalf of God and is prepared to “answer” Job.

8 Good (In Turns of Tempest, 229—30) and Pyeon (You Have Not Spoken, 179) also recognize this
connection.

™ Good, In Turns of Tempest, 229-30; Pyeon, You Have Not Spoken, 179.

280 Clines (Job 1-20, 259) argues that the nip‘al of M3R in the legal sense can mean “ ‘rebutted,’ proved to
be in the wrong.”
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1. pTe (11:2b)

The root pT¥ draws a connection between this speech and Job’s preceding one.?®'
One of the key terms that Job used in his preceding speech is pw.m Job repeatedly used
this worg in the judicial sense to declare his own innocence on four occasions (9:2, 15,
20; 10:15). In this speech, Zophar uses another rhetorical question to deride Job’s futile

283 As Newsom

endeavour to seek vindication (pTx) with his superficial talk (11:2b).
notes, “Following Job’s use of the word in a forensic sense, one immediately hears a
legal nuance.”*** She, however, argues that “Zophar is primarily interested in the
sapiential and religious sense of sdg, the sense of the right order of the world established
by God’s wisdom and maintained by God’s oversight of the world.”?** Given the strong
legal overtone of Zophar’s beginning rhetorical question in 11:2a (see i. above), it is more

likely that the verb also carries a forensic connotation here.?*

iii. wAn (11:3a)
The verb wnn, “to be silent, to silence,” draws a connection between this speech
and Job’s earlier speech in chs. 6-7. Previously, when Job accused his friends of their

disloyalty, he taunted them to teach him where he had erred so that he could be silent

8! Habel (The Book of Job, 206), Course (Speech and Response, 66), Newsom (“Job,” 419) and Pyeon
(You Have Not Spoken, 179-80) also recognize this connection.

%2 gee IV.A.1 in this chapter.

* 1 follow Clines (Job 1-20, 259) and interpret p7¥* here to mean “win legal acquittal.” Alternatively, the
verb may mean “be innocent.” So Hartley, The Book of Job, 193; Good, In Turns of Tempest, 77.

284 Newsom, “Job,” 419.
** Newsom, “Job,” 419.

% S0 Hartley, The Book of Job, 194; Clines, Job 1-20, 259, Good, In Turns of Tempest, 230; Balentine,
Job, 184.
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(hip‘il of wnn; 6:24). Obviously, Job strongly believes that he would not be silent
because his friends would surely be unable to bring his non-existing transgression to
light. In return, Zophar employs the causative sense of this verb and rebukes Job for
reducing others, presumably, Eliphaz and Bildad, to silence (hip il of Wn) with his
babbling (11:3). Perhaps, Zophar is still sticking to the legal 1anguage.287 In re-using the
same verb Wan, Zophar attempts to uncover Job’s camouflage behind his taunt in 6:24.
Job has no intention to be silenced by his adversaries, but will keep on babbling until they

are silenced by him.

iv. 385 (11:3b)

The verb 3RY, to mock,” draws a connection between this speech and Job’s
preceding one.”®® In this speech, Zophar also chides Job that he may “mock™ (385)
without rebuke (11:3b). The verb &% has no explicit direct object, which may be human
or divine. Perhaps the ambiguity is intentional. For Zophar, defending God’s honour is as
important as defending his own. The direct object may be human beings or the ideology
endorsed by them, as the context may suggest that the conflict, which Zophar has in view,
is between Job and the friends.”® On the other hand, the direct object may also be God. >

In the preceding speech, one of the accusations that Job has made against God is that God

27 According to Hartley, “In ancient times the silencing of an opponent in a verbal dispute was tantamount
to proving one’s own case” (The Book of Job, 194). Clines also offers a similar comment: “The whole
process of legal argument is that the disputants should continue talking until one or other concedes the
issue. If Job has not conceded the points of Eliphaz and Bildad, but has gone on speaking, he must be
attempting to reduce them to silence, putting them in the wrong” (Job 1-20, 259; italics his).

*%8 Course (Speech and Response, 66) also recognizes this connection.
% So Newsom, “Job,” 419; Balentine, Job, 184.

20 S0 Clines, Job 1-20, 260.
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mocks (385) the despair of the innocent victims in tragedies (9:23). As God’s mockery
against rebellious nations or parties who oppose the pious psalmist reveals divine
justice,?! the same behaviour against the innocent indicates injustice on the part of the
deity. If Zophar intends to allude to Job’s preceding speech through the verb ix%, he may
regard Job’s accusation of God’s injustice as evidence of Job’s engagement in mockery

against God. From Zophar’s perspective, Job, not God, is the one who mocks.>

v. 0on (11:6)

The root 0an draws a connection between this speech and Job’s preceding one.”
In concluding the opening strophe of his speech, Zophar refers to wisdom (in2n), a term
that “refers to the principles of order by which God creates and sustains the universe.”?**
One aspect of the secrets of wisdom (;7721) that he reveals to Job is that God has already
overlooked part of Job’s iniquity (1 1:6).%° In Job’s preceding speech, he also uses the
same root DI to express his conviction that God is wise (0an) in heart (9:4). In the
context of Job’s speech, this divine attribute is associated with divine violence and anger.

Zophar takes over the motif of God’s wisdom but reverses Job’s mental image from

divine hostility to God’s mercy.

21 Cf. Pss 2:4; 59:9[ET 8.
2 Course, Speech and Response, 66.

% Course (Speech and Response, 66—67) and Pyeon (You Have Not Spoken, 181) also recognize this
connection.

294 Balentine, Job, 185. See also Wilson, “Wisdom,” 1278.

%5 The Hebrew text in 11:6b is somewhat ambiguous. I follow some, including Pope (Job, 83) and Clines
(Job 1-20, 254 n.6.d), who understand the verb N> to be from the root w3, meaning “to forget, overlook.”
Others, such as Gordis (The Book of Job, 118) and Habel (The Book of Job, 202), however, believe the verb
to be from a root, with the same spelling, meaning “to lend, become a creditor.” The NRSV, e.g., adopts the
latter sense and translates 11:6b as “Know then that God exacts of you less than your guilt deserves.”
Nevertheless, the overall meaning of Zophar’s expression is similar in either reading.
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vi. 9bm; W on; AR A (11:10-11)

Zophar’s description of God’s operations in 11:10-11 is the most obvious allusion
in this speech to Job’s preceding one.”® Zophar says of God, “If he passes by (q5n),
imprisons (130) and summons an assembly (%7p), who can restrain him (113" *n)? For
he knows lying (81W) men. When he sees (7R7) evil, can he not discern (33) it?” (11:10-
11). The terms 330, p, and KW all belong to the vocabulary used in legal procedures.297
Balentine rightly contends that Zophar intends to direct Job to renounce his earlier
challenge of God’s irrational and violent behaviour by explicating God’s proper legal
procedures for convicting the guilty.298 Earlier, Job has accused God of “passing by”
(7bn) while he cannot “see” (X7) or “discern” (112) what God is doing (9:11). In
response, Zophar agrees with Job that God indeed passes by (q75n), but only to “see”
(n&") and “discern” (12) what evil humans such as Job have done.?”” Job has also
complained that God uses power abusively to snatch away, and there is no one “who can
restrain him” (112'W *n) (9:12). Zophar, on the other hand, argues that God uses his

power to maintain the just order. What no one can hinder is the God who uses proper

procedures to make a legal judgement on the guilty.3’00

¢ Holbert (“Klage,” 173-75), Habel (The Book of Job, 208-9), Clines (Job 1-20, 264—65), Newsom
(“Job,” 420-21), and Balentine (Job, 187) also recognize this connection.

27 Balentine, Job, 187.
%8 Balentine, Job, 187.

% So Habel, The Book of Job, 209. He writes, “Zophar shrewdly turns Job’s complaints about God’s
surveillance tactics into veiled indictments of Job. What Job interpreted as the insidious work of a
malicious celestial spy (7:8, 20; 10:14) is viewed by Zophar as the legitimate and necessary discernment of
the hidden sins harbored by brash mortals like Job.”

3% Balentine, Job, 187.
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vii. 818 (11:12)

The noun 895, “wild ass,” links this speech with Job’s earlier one (chs. 6-7).
Zophar concludes his second strophe (11:7—12) with a proverb: “A hollow man will get
understanding when a wild ass (878) of the steppe land is born a domesticated donkey”
(v. 12).*°" A hollow man is an “empty-headed fool who lacks wisdom.”*** The point of
the comparison is clear: for a foolish man to attain understanding is as impossible as for a
wild ass born tame. Earlier, Job has compared himself to a wild ass (878) in the context
of justifying his complaint against God’s unreasonable attack (6:5). Job argued that one
simply does not complain if what is given is appropriate.’ % Whereas Job uses the analogy
of the wild ass to validate his provocative speech, Zophar uses the image of the wild ass

to mock the foolishness and futility of Job’s mission to contend with God.

viii. 7w (11:14)
Both Eliphaz and Job have employed the term n>1p. While Eliphaz uses the word
to refer to wickedness in general (5:16), Job uses it as a synonym for lies (6:29—30).3 04

According to Zophar, one of the conditions that Job should fulfill in order to secure his

restoration is to avoid n97p from dwelling in his tent (1 1:14).3 %5 The context alone cannot

3011 follow the arguments of Pope (Job, 86) and thus render the verse as such. However, other common
understandings of the verse do not alter the basic thrust of the proverb. For a good discussion of the related
textual issues, see, e.g., Balentine, Job, 188.

3%2 Habel, The Book of Job, 209.
3% See I1.B in this chapter.
3% See II.A.7 in this chapter.

395 Pohrer (Das Buch Hiob, 230) notes that elsewhere in the Hebrew Bible (Gen 9:27; 1 Chr 5:10; Ps
78:55), “to dwell in the tent” of someone means to take over that person’s property. The implication is that
Job must not let n71p become the master of his life. So Balentine, Job, 188—89. Alternatively, the phrase
may only imply that A" “lodges” in Job’s tent. So Clines, Job 1-20, 268.
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determine whether n%1p means “wickedness” or “deceit.” If Zophar’s exhortation is

0,>% a9y would denote “deceit” and Zophar’s words

alluding to Job’s words in 6:29-3
can be seen as a direct refutation to Job’s bold claim in 6:29 that there is no “deceit”

(7%) in him.

ix. The “fear” motif (11:15)

The “fear” motif recurs in this speech.’*” Zophar assures Job of future security and
deliverance from fear as long as Job fulfills all the conditions that Zophar has set out
(11:15b). Zophar’s promise is an allusion to Job’s continual complaints of God’s terrors
against him.*®® Job has used the terrors of God as a personification of the destruction
befallen him (6:4). He has complained that God has frightened him with visions and
dreams (7:14). For Job, the divine terror also hinders him from having a fair trial with
God in the setting of a lawsuit (9:34-35). In response to Job’s complaints, Zophar wants
Job to understand that his fear originates not in the character of God, but the sinful nature
of humans.

The use of the term K, “to lift up,” further strengthens the link between this
speech and Job’s preceding one.*” Zophar tells Job that if he fulfills all the conditions

required for his restoration, he will “lift up” (83) his face without blemish (o)

3% Holbert (“Klage,” 175-76) and Habel (The Book of Job, 209—10) also recognize this connection.
397 See also I.A.2 and IL.A.3 in this chapter.

3% Habel (The Book of Job, 210) and Balentine (Job, 190) also recognize the connection between 9:35 and
11:15 through the “fear” motif.

3% Holbert (“Klage,” 176), Habel (The Book of Job, 210), Newsom (“Job,” 421), Pyeon (You Have Not
Spoken, 184), and Balentine (Job, 189) also recognize this connection.
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(11:15a). The term ©n, which primarily denotes physical disfiguration,’° is probably
chosen to strengthen this connection. The figurative sense of this word carries “a moral
connotation of ‘shame’ or ‘disgrace.””'! Previously, Job complained that his shame and
affliction have pronounced him guilty even if he is innocent (10:15). Even if he dares to
“lift up” (81) his head, Job fears that God would hunt him down like a lion (10:16).
Taken as such, Zophar’s expression in 11:15a can be interpreted as an indirect response

to Job’s concern in 10:15-16.

X. oW and Hnx (11:16a)

The terms Maw, “to forget,” and HnR, “misery, trouble,” link this speech with
Job’s previous speeches. After mentioning the promise of security and freedom from fear,
Zophar declares to Job another blessing that would come as a result of his renunciation of
evil: he will forget (maw) his misery/trouble (5nR; 11:16a). Misery will no longer have
power over him, as he will recall the terrible passing of floodwaters only as a calamity of
the past (11:1 6b).2'? Job has also used the verb naw in his preceding speech. When he
contemplated various options that will provide him with some measure of temporary
relief, forgetting (n2w) his complaint and twisting his countenance from sadness to
cheerfulness had been part of his thoughts (9:27). However, Job does not believe that by

changing his response or expression would relieve his sufferings since God has already

319 Newsom, “Job,” 421.

*1 Balentine, Job, 189.

312 Seow (“Poetic Closure,” 442) notes that “the passing of waters always refers to life-threatening cosmos-

endangering floods.”



decided that he is guilty (9:28). In reply, Zophar answers Job that he must forget his
provocative complaint and God will cause him to forget his bn& in return.’"?

Earlier, Job has continually complained that misery (71aR) is the lot of his life
(3:10, 20; 7:3).>'* Eliphaz has already argued that trouble originates in humans (5:6-7).>P
In a more subtle way, Zophar agrees with Eliphaz on the causal relationship between sin
and 9, and asserts that renunciation of evil would surely relieve the person from

bR

xi. The “darkness” motif (11:17)

The “darkness” motif draws a connection between this speech and Job’s
preceding one.*!” Along with the blessings Zophar promises Job that he would receive, he
adds, “Then your life will be brighter than the noonday, darkness® 18 will be like morning”
(11:17). In concluding his preceding speech, Job has once again expressed his desire to
go to Sheol. According to Job, light is like darkness in Sheol (10:22). As a response,
Zophar deliberately reverses the imagery used by Job and wants him to understand that

darkness is not something Job should seek after.

*13 Holbert (“Klage,” 176) also recognizes this connection.
314 See I1.A.8 in this chapter.
313 See 1.A.4 in this chapter.

31 Holbert (“Klage,” 176), Habel (The Book of Job, 210), and Pyeon (You Have Not Spoken, 185) also
recognize this connection.

317 Holbert (“Klage,” 176~77), Habel (The Book of Job, 210), Hartley (The Book of Job, 202), Clines (Job
1-20, 269), Newsom (“Job,” 422), and Balentine (Job, 192) also recognize this connection.

318 1 follow most in revocalizing napn, “to be dark,” to nown, “darkness.” So Dhorme, Job, 166; Gordis,
The Book of Job, 125; Habel, The Book of Job, 203; Hartley, The Book of Job, 200 n.6; Clines, Job 1-20,
256 n.17.b.
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xii. mpn (11:18a, 20)

Job, Eliphaz, and Bildad all have mentioned 71pn, “hope,” although they do not
share the same perception of it.>'* Near the end of Zophar’s present speech, he also uses
this noun two times. On the one hand, Zophar promises Job that he will be confident
(nva) that there is hope (Mpn; 11:18a). On the other hand, he states that the only hope
(mpn) of the wicked will be despair (11 20).3%° As expected, Zophar’s perspective on
hope is in line with that of Eliphaz and Bildad. Like Eliphaz, who asserted that hope is
reserved only for the pious (4:6; 5:16), Zophar claims that there is hope for Job as long as
he renounces his wickedness. Like Bildad, who spoke of the fragile hope of the godless,
which he compared to a spider web (8:13—14), Zophar ends his speech in pronouncing
the unsubstantial nature of the hope of the wicked. Again, this is in stark contrast to Job’s

conception of hope.? 2

xiii. 98N and 20w (11:18b)

The verbs 180, “to search for,” and 20w, “to rest, lie down” link this speech with
Job’s previous speeches. Zophar promises Job that if he renounces his wickedness, he
would be able to find a restful place to lie down (22W) when he searches for (7an) it

(11:18b).32 Previously, Job expressed his desire for death as those who “search for”

1% See also 1.A.3 and I1.A.4 in this chapter.
320 Clines, Job 1-20, 271.

32! Holbert (“Klage,” 177-78, 180-81), Habel (The Book of Job, 210-11), Pyeon (You Have Not Spoken,
185), and Balentine (Job, 192) also recognize this connection.

*2 Most consider the meaning of verb 751 as “search” to be problematic here. See Clines (Job 1-20, 256
n.18.b) for a discussion of various emendation options. Nevertheless, I follow Habel (The Book of Job, 203)
in retaining the text in MT and see Zophar’s expression as an intentional allusion to 3:21.
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(18n) hidden treasure (3:21).%* In the same speech, he wished that he would die at birth
so that he could “lie down” (30W) in peace (3:13). He also further developed this idea and
anticipated that he would soon “lie down” (22VW) in grave (7:21). At best, God would
torment him with sleepless nights when he lies down (23W) in the days of his life (7:4).**
In alluding to Job’s previous words that symbolize his desire for death as a relief, Zophar

wants Job to understand that a restored relationship with God is the ultimate rest for

which he should have searched.

B. Impact on the Reading

The narrator describes Job’s third friend, Zophar, as joining the conversation
(11:1). The analysis in the above section reveals that Zophar frequently re-uses the words
of Job in order to nullify his protesting language. Zophar begins with the conventional
language of disputation in which the previous speaker’s words are criticized as pointless.
Yet his sharp rhetoric further complicates the instabilities in the narrative. Eliphaz only
implicitly suggested that he could not hold back his words because of Job’s opening
provocative outcry. Similarly, Bildad only pronounced himself offended by Job’s
destructive words. Zophar considers it a “moral duty” of anyone to shame Job by
answering him (11:2-3).>* In adapting the forensic terminology Job used in his
preceding speech, Zophar takes up Job’s legal challenge on behalf of God and derides

Job’s futile endeavour to seek vindication with his superficial talk. Zophar argues that Job

33 Holbert (“Klage,” 178-79) and Habel (The Book of Job, 210) also recognize the connection between
3:21 and 11:18b through the verb =on.

324 Holbert (“Klage,” 179-80) and Habel (The Book of Job, 210) also recognize the connection between
3:21/7:4, 21 and 11:18b through the verb 23w.

325 Clines, Job 1-20, 259.
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has no intention to be silenced by his adversaries, but will keep on babbling until they are
silenced by him. From Zophar’s perspective, Job’s earlier accusation of God’s injustice
represents Job’s engagement in mockery against God. Zophar goes on to contrast Job’s
erroneous self-assessment with the profound knowledge God would reveal (11:4-6). He
apparently quotes Job’s words in order to refute them. Zophar’s attributed citation is,
however, a “misrepresentation of what Job has actually spoken.”3 %6 More importantly,
these words reveal how Zophar has interpreted Job’s previous speeches. Job’s agonized
cry is merely “a doctrine of grief” to Zophar.’*’ At this point, the authorial audience is
compelled to respond to the thematic components of the character Zophar. What kind of
person does Zophar typify? Clines aptly likens Zophar to “the professional theologian
who uses human misery as the raw data for academic point-scoring.”**®

As Zophar continues, he puts his focus on the mystery of God’s wisdom. The
exceeding wisdom of God should remind Job of divine mercy instead of hostility. The
manifestation of God’s mercy is best recognized in the fact that God has overlooked part
of Job’s iniquity (v. 6). For the first time, Job is explicitly accused of sin by one of his
friends.>*® Zophar uses the vastness of the cosmos as a metaphor to reinforce his claim
that God’s wisdom far exceeds human comprehension (11:7-9). The implication of
Zophar’s comparison is that God’s surpassing knowledge is able to identify evil

unmistakeably (11:10-11).** In adopting the vocabulary of Job’s complaint against

326 Balentine, Job, 184.

3* Balentine, Job, 185. So Clines, Job 1-20, 260; Newsom, “Job,” 419.
3% Clines, Job 1-20, 260.

** Carmy, “Zophar’s First Speech,” 53.

330 Clines, Job 1-20, 264.
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God’s irrational and violent behaviour toward himself, Zophar presents another image in
which God uses proper procedures to make a legal judgement on the guilty (v. 10). He
ends this strophe with a proverbial saying, mocking the foolishness and futility of Job’s
mission to contend with God (11:12).

Zophar turns next to assure Job of his future restoration if he will reorient his
entire person to God and reform his moral behaviour (11:13—14). The four conditions that
Zophar specifies are “directing his heart” toward God, “spreading out his palms to God”
in prayer, “putting away wrongdoing from his hand,” and “letting no deceit (7W) reside
in his tent.” The last condition can be seen as a direct refutation of Job’s earlier claim that
there is no deceit (n5W) in him (6:29). Clines rightly notes that Zophar uses the language
of wisdom tradition to counsel Job regarding remedy of sin: “Sin is not something to be
covered up or cleansed or forgiven, but to be avoided, departed from, disassociated
from.”**! Zophar’s opinion about the appropriate behaviour in suffering further develops
the tensions in the narrative. Although Job has been addressing God directly, Zophar
presumably does not consider Job’s words as legitimate prayer.>* The authorial audience
is induced to negotiate the validity of the theological tradition endorsed by Zophar.

If Job complies with the above criteria, according to Zophar, the disgrace and
troubles Job has undergone will no longer have power over him, and Job will experience

a blessed and secure future (11:15-19). Zophar alludes to several words and motifs that

331 Clines, Job 1-20, 268. See also, Boda, Severe Mercy, 359-76. In concluding his survey of the concept
of sin and its remedy in Proverbs 1-9, Boda writes, “forgiveness is strikingly absent from this vision of
wisdom in Proverbs 1-9. Although the wisdom teachers constantly exhort the audience to move from folly
to wisdom, the wise in Proverbs 1-9 never speak about remedying past folly and failure™ (374; italics his).
Boda, however, does not draw the same conclusion for the book of Job.

32 Newsom (“Job,” 398) also notes that “Job does not use conventional forms of prayer or compose his
emotions into those traditionally shaped by psalmic prayers.”
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Job has used in his ongoing protestation. “Shame” and “fear,” two of the concepts that
Job has employed in his complaint, will no longer be his concern. God will also cause Job
to forget his misery, a reminder that Job should also forget his complaint. Moreover, the
restored life will include the distancing from darkness, a concept that Job has used to
express his desire. For Job, the words 225w, “to rest,” and 2an, “to search for,” are
associated with his desire to die in his opening lament. For Zophar, the same terms refer
to the ultimate security that Job will obtain. Unlike the imaginary hope that Job has
sought in his speeches, this depiction of prosperous future should be his genuine hope.

Zophar concludes his speech with the remark of the loss of security and hope of
the wicked (11:20). On the surface, his final word resembles Bildad’s concluding promise
about the destruction of Job’s enemies (cf. 8:22). Whereas Bildad uses the designation
“the wicked” in parallelism with “your enemies™ to denote Job’s opponents, Zophar does
not identify “the wicked” explicitly with Job’s enemies. It is certainly true that the
enemies of the lamenter in Psalms are at times identified as the wicked.*** Without such
an explicit context, the final word of Zophar is intentionally ambiguous. It can be a word
of warning as much as a word of assurance.

In terms of narrative progression, the authorial audience should not fail to notice
the gradual intensification of the conflict between Job and his friends. Whereas both
Eliphaz and Bildad conclude their speeches with absolute and unequivocal assurance of
Job’s good end (5:17-26; 8:19-22), Zophar makes Job’s prospect secure and blessed

future conditional and qualified (11:13-20).>*

%33 Westermann, Structure, 85.

3 Hoffman, Blemished Perfection, 120.
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VI. Job’s Third Response (Job 12-14)
A. Allusion Analysis

As before, the narrator uses the phrase 2aR" ... [P, “answered,” to introduce
Job’s present response. The opening criticism of Job in 12:2-3 regarding the topic of
nnan, “wisdom,” and 22, “understanding,” is clearly a response to Zophar’s claim of
possession of the “wisdom” of God. Moreover, several terms and motifs such as p*7¥, “in
the right”; wnn, “to silence”; pnw, “laughingstock,” that Zophar uses to begin his speech,
are picked up by Job in this present speech. Consequently, one should look into Zophar’s
speech for more possible allusions. I suggest that pnyp, “deep”’; N9, “deceit,” and K1 +
map, “to lift up the face,” are also points of contact between this speech and Zophar’s
preceding one.

Besides these, the “doxology” genre and the “hope” (71pn) motif, both of which
have been used earlier to form verbal connections, reappear in this speech. Finally, the
rare nouns npa, “fresh shoots,” and W1, “roots,” occur together in this speech as well
as in Bildad’s previous speech. All these clues invite further exploration for possible

allusions.

1. The “wisdom” motif (12:2; 13:5)
The “wisdom” motif draws a connection between this speech and Zophar’s
preceding one.*** Job begins his speech with the nouns nan, “wisdom,” and 225,

“understanding,” both of which come from the wisdom tradition. He mocks his friends as

335 Course (Speech and Response, 75~76) also recognizes the connection between the two speeches through
the roots 0on and 235. Habel (The Book of Job, 218), Good (In Turns of Tempest, 234), and Newsom
(“Job,” 426) note the connection between through the noun rnon, while Hartley (The Book of Job, 206)
and Balentine (Job, 199) note the connection between 11:12 and 12:3 through the root 225.
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“people with whom wisdom (n123n) will die” and refutes their exclusive claim to the
possession of understanding (32%; 12:2-3).%*¢ Job reiterates his criticism of the lack of
wisdom of his friends in 13:5 and mocks that for them to remain utterly silent would be
the best way to exhibit wisdom (73121). In the preceding speech, Zophar claims to
possess the secrets of wisdom (7121) about Job’s guilt as well as God’s lenient treatment
toward him (11:6). He also likens Job to a wild ass so as to mock him for his lack of
understanding (nip‘al of 22%; 11:12). In response to Zophar’s bold claim, Job asserts that
there is no need to appeal to special revelation in order to know how God (mis)manages

the order of the world, a topic that Job expounds in 12:14-25.

2. pnw (12:4)

The noun pnw / pin, “laughingstock,” constitutes a semantic correspondence
between this speech and Zophar’s preceding one.**” Job uses this term two times to
describe how he is being perceived by his friends (12:4). Course rightly points out that
“the root shq is occasionally used with the root [‘g as a word pair (Pss 2:4; 59:9; Prov
1:26; and 2 Chron 30:10).”**® As Zophar has accused Job of engaging in mockery (3y%) in
11:3, Job’s self-derision as a “laughingstock” (priw) echoes this charge but shifts the
blame to his friends. His three friends, who have treated Job as a “laughingstock,” are the

ones guilty of “mockery.”

336 1 follow Davies (“Job XII 2,” 670-71) and take the second line as “a paratactic relative clause” of the
first line of 12:2. So Habel, The Book of Job, 213; Clines, Job 1-20, 278-79 n.12.2a.

37 Course (Speech and Response, T7) also recognizes this connection.

3% Course, Speech and Response, T7.
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3. prx and o'nn (12:4)

When Job counters the arguments of his friends, he describes how he is perceived
in their eyes with stock phrases such as “a laughingstock to his friends” and “one who
would call upon Eloah and he answers him” (12:4).3%° Some believe that the phrase “a
just (p7¥) and perfect ('2n) one™ also belongs to one of these phrases.340 Taken as such,
it would be another deriding epithet used by his friends for mocking Job’s false piety.
Nevertheless, it is equally possible to understand the phrase as Job’s self-declaration of
moral blamelessness.>*! Perhaps it makes little difference in taking the verse in either
way. Zophar, at the beginning of the preceding speech, refutes Job’s eloquence as
evidence that he is necessarily in the right (pT; 11:2).3*? Job’s reference to the term prT¥
may hearken back to Zophar’s questioning of Job’s claim.** More likely, the author uses
the two terms p*7¥ and D'nn together to remind the audience of the surpassing virtues of

Job as presented in the prologue (1:1, 8; 2:3).34

39 Newsom, “Job,” 426. Gordis (The Book of Job, 136), however, understands the term “his friend” as
“God’s friend,” an epithet applied to the three friends. He also takes the phrases “I who called upon God
and was answered” and “a just and perfect one” as two further epithets applied to the friends. His argument
is not convincing.

9 S0 Habel, The Book of Job, 218; Course, Speech and Response, 77, Newsom, “Job,” 426.
341 S0 Hartley, The Book of Job, 207; Clines, Job 1-20, 290.

2 See V.A.2.ii in this chapter.

3* Pyeon, You Have Not Spoken, 202.

*** Hartley (The Book of Job, 207), Clines (Job 1-20, 290), Course (Speech and Response, 77-78), and
Balentine (Job, 200) also recognize this connection.


http:V.A.2.ii

172

4. The “doxology” genre (12:13-25)

In his previous speech (9:4-10), Job has already parodied the doxology genre,
which is the religious language suggested by Eliphaz to approach God (cf. 5:9-16).* In
this speech, Job again offers a satirical version of praise to disclose the destructive intent
of God’s involvement in sustaining the natural, social, political, and religious order of the
world.**® There are a few instances that show Job’s intentional echo of Eliphaz’s model
doxology in 5:9-16.*" For example, to Eliphaz, rainwater is the means through which
God sustains nature (5:10). Nevertheless, to Job, God withholds and pours out rainwater
to cause destructive phenomena such as drought and flood respectively (12:15).2 48
Moreover, Eliphaz earlier claimed that God would cause the crafty caught in their own
wiles (5:13). For Eliphaz, the devious meet with darkness (7wn) in the daytime and grope
(Wwn) at noonday as in the night (5:14). In this speech, however, Job re-uses the terms
wwn and 7wn in the same strophe: “They [the leaders] grope (Wwn) in darkness (7wnN)
without light; he makes them stagger like a drunkard” (12:25).* For Job, however, those
who are appointed to lead with wisdom and clear judgment are the ones left deranged and

disoriented (12:25).%%°

345 See IV.A.3 in this chapter.
348 Habel, The Book of Job, 220.

347 Balentine (Job, 205) notes, “In one sense, his [Job’s] praise continues to parody what the friends urge on
him.” See also, Newsom, “Job,”429.

3% S0 Habel, The Book of Job, 221; Clines, Job 1-20, 299.
3% S0 Habel, The Book of Job, 222; Good, In Turns of Tempest, 235.

3%0 Habel, The Book of Job, 222.
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5. pny (12:22)

The adjective pny, “deep,” in various forms, appears 17 times in the Hebrew
Bible, two times in Job. The term draws a connection between this speech and Zophar’s
preceding one.>! In the present speech, Job says of God, “He uncovers the ‘hidden
things’ (mpny) out of darkness, and brings shadow of death to light” (12:22). Since the
abstract content of the verse does not fit well into the list of concrete examples of God’s
destructive behaviour mentioned in the context (12:14-21), some choose to delete or omit
it.*** A close look at the wording suggests that it may be seen as a response to the speech
of his friend. Zophar has expressed his wish that God would reveal the secrets (mn>yn)
of wisdom to Job (11:6). He also challenges Job’s ability for finding out the mystery of
God, which is more “deep” (7jpny) than Sheol (11:7-8). In response, Job argues that he
knows God’s deep wisdom since God himself uncovers it out of darkness. God’s chaos-

creating acts in the world are clear evidence that God brings shadow of death to light ***

6. wan (13:5, 13, 19)

The verb wAn, “to silence” draws a connection between this speech and Zophar’s
preceding one.>** This term seems to play an important role in ch. 13. It appears three
times, the first two of which apply to the friends (vv. 5, 13) while the third occurrence
applies to Job himself (v. 19). For Job, his friends could best exhibit their wisdom by

keeping silent (W n; v. 5). According to Prov. 17:28, even fools who keep silent are

%1 Clines (Job 1-20, 302) also recognizes this connection.
332 See, e.g., Dhorme, Job, 178~79; Pope, Job, 94.
353 Clines, Job 1-20, 302; so Balentine, Job, 207.

%% Course (Speech and Response, 82-83) also recognizes the connection.
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considered wise. If this is the wisdom tradition behind Job’s barb, he would be likening
his friends to fools.>>> A few lines down, Job describes the rhetoric of his friend as clay

3% He requests that

and ashes, images of what can be easily shattered completely (v. 12).
his friends keep silent (Wn) so that he might speak (v. 13). In the preceding speech,
Zophar has criticized Job for his attempt to silence (W n) Eliphaz and Bildad with his
babbling (11 :3).337 In this speech, Job willingly accepts Zophar’s accusation but argues
that it is for their own sake that they should keep silent because their speeches expose
their folly. As his friends are unable to teach him so that he may be silent (W1n; cf. 6:24),
Job turns to present his case to God, his ultimate adversary. His wish is that he would

eventually be silent (¥n) and die if anyone, including God, dares to accept the legal

challenge (v. 19).%%*

7. 75w (13:7)

The noun 7%y draws a connection between this speech and Zophar’s preceding
one.>* In fact, “false speech” is one of the central motifs concerning which Job addresses
to his friends. Job labels his friends as “smearers of falsehood (Apw)” (13:4).3%° He also
accuses the friends of speaking deceit (79) and treachery (m"7) for God (13:7). Since

Job uses the term M1an, “pleadings,” to elicit the legal metaphor again in 13:6, it follows

355 Habel, The Book of Job, 223.
336 Balentine, “Job,” 209.
7 See V.A.2.iii in this chapter.

*%8 A similar formula of challenge as in 13:19a is used in Isa 50:8 to express the speaker’s confidence
(Habel, The Book of Job, 231). Cf. Clines, Job 1-20, 315.

%% See also I1.A.7 and V.A.2.viii in this chapter.

*% Hays (“Friends,” 394-99) translates 7pw "5V as “blatherers of lies.”
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naturally that his accusation that the friends have spoken deceit and treachery for God
amounts to a charge for perjury in a trial.**' Zophar had previously asked Job to keep
191 away from his tent (11:14). In return, Job argues that his friends, not him, are the
real liars. Since bearing false witness is a serious crime (Deut 19:16-19), Job argues that

the friends are thus subject to God’s terror (13:9-1 1).3¢

8. Riva+ nin (13:8, 10)

The expression 8Wi + s (literally, “to lift up the face™) can possess the “sign of
good conscience™ or can connote “show partiality (towards),” depending on the
context.>®® Job uses it two times in this speech to describe his friends’ favourable
partiality toward God in a legal proceeding (13:8, 10).>** Earlier, Zophar has promised
Job that he would be able to “lift up his face” without shame after he is restored by God
(11:15). 5 Job adopts this idiom and uses it with a twist. From his perspective, he cannot

“lift up the face of” himself because the friends continue to “lift up the face of” God.

31 Newsom, “Job,” 433.

%62 Newsom, “Job,” 433-34.

3% BDB (670) cites 1 Sam 2:22 and Job 11:15 as support for the former sense and Deut 10:17; Lev 19:15;
Mal 2:9; Job 13:8, 10; 34:19; Prov 18:5; Ps 82:2 as support for the latter sense. See also Gruber, “Many
Faces,” 252-60. Gruber, however, claims that the phrase DA 735 KN in Job 11:15 means “you will
disregard shortcoming” (259).

3% Habel, The Book of Job, 228-29.

%5 See V.A.2.ix in this chapter.
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9. The “hope” motif (13:15; 14:7, 19)

All speakers in the debate thus far have talked about “hope” (mipn).*%¢ Job
continues this theme in this speech in various contexts.*®’ First, he insists on arguing his
case before God even if God will kill him and he does not have hope (5n7; 13:15).3% Job
uses the negative particle 85, with 5, a synonym of 71p, cognate with mpn, to intensify
his certainty that God will slay him.>*® Second, in his direct address to God, Job applies
the concept of “hope™ to a personified tree and states that there is “hope” (;mpn) for a tree
because it can regenerate after it has been cut down (14:7-9). This is in stark contrast to
the hopelessness of human beings. When a human dies, the person will be forever gone
(14:10-12). Third, Job accuses God directly face-to-face that it is God who destroys the
“hope” (Mpn) of mortals (14:19). If “hope” is the “hidden capacity to face disaster with

370 the gap between Job’s and the friends’ conception of

confidence,” as Habel puts it,
“hope” is further widened. Whereas the friends conceive “hope as the horizon of a future

open to change” (5:16; 11:18), Job “raises the objection that death puts an end to hope

and so renders talk about hope empty.”””' Moreover, the friends have always been

%% For the development of the narrative through the “hope” motif, see 1.A.3, II.A.5, and V.A.12 in this
chapter.

37 Habel (The Book of Job, 241, 244), Beuken (“Job’s Imprecation,” 76), and Newsom (“Job,” 444-45)
also recognize the connection between this speech and the previous dialogue through the “hope” motif.

368 The textual problem in 13:15 is famous. The kethiv has &, “not,” whereas the gere has i, “in him.” I
have adopted the kethiv reading since it is more consistent with the contents of Job’s previous speeches. His
“salvation” in v. 16a thus refers to his self-confidence that he has been true to his conviction. However, the
gere reading is also defensible if Job’s “hope” and “salvation” refer to his belief “that he will be vindicated,
since his integrity will be attested by the very fact of his daring to come before God (v. 16b)” (Newsom,
“Job,” 435.) While Habel (The Book of Job, 230) and Good (In Turns of Tempest, 237) independently
adopt the kethiv reading, they interpret 5 as “wait.”

3% Newsom, “Job,” 435.
370 Habel, The Book of Job, 241.

" Newsom, “Job,” 444.
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arguing that only the wicked are hopeless (8:13; 11:20), Job refutes this claim and states

the bare fact that the same despairing fate in fact applies to every mortal.

10. np3v and v (14:7-8)

The noun npav, “fresh shoot,” appears six times in the Hebrew Bible, three times
in Job. Another noun W, “roots,” occurs 33 times in the Hebrew Bible, nine times in
Job. Both nouns contribute to the tree imagery that Job uses to contrast the hopeless fate
of mortals. In addressing his complaint to God, Job points out that fresh shoots (npn)
may grow from a cut-off tree as long as the dry roots (W) are able to approach water
(14:7-9). The audience should not find the plant imagery foreign. Bildad had previously
distinguished between the godless, whose hope perishes, like the water-deprived plant
(8:11-13), and the pious, whose shoots (npar) will grow and whose roots (W) are “able
to ‘look within the stone,” presumably to find water” (8:16-17).%7 Job shrewdly adapts
Bildad’s imagery but rejects the implication suggested by Bildad. To him, plants and
humans are different. Whereas plants can regenerate, even when they are cut down, and

even when their roots grow old and die, human beings die and cannot come back to

life.37

B. Impact on the Reading
After the narrator’s brief introduction (12:1), Job speaks up again. The analysis in

the above section reveals that Job frequently re-uses the words of the friends, and Zophar

372

Seow, “Hope in Two Keys,” 502. See also II1.B in this chapter.

37 Seow, “Hope in Two Keys,” 502.
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in particular, in order to refute their arguments or criticize their characters. Job’s initial
address to his three friends is framed in an inclusio in which he claims that his
understanding is not inferior to theirs’ (12:2-3; 13:1-2).>"* In the form of a rhetorical
question (v. 3¢), he refutes Zophar’s bold claim that one needs to appeal to the secrets of
wisdom in order to figure out how God operates the world (cf. 11:6). Instead of being a
person who mocks (cf. 11:3), Job claims that he is a victim of mockery (12:4). From his
own experience as a laughingstock mocked by the complacent (12:5) and the observation
that the wicked are untouched by calamity (12:6), Job learns wisdom and understanding,
which are comparable to his friends’.>” He continues to argue that if his friends are
willing to examine consciously the created order, then the natural world itself will teach

them what they have failed to grasp (12:7-12).2 7

The major lesson that they will learn is
that every living creature is indeed in the hand of YHWH (vv. 9b-10). This knowledge
leads Job to subvert Eliphaz’s hymn of praise (cf. 5:9-16) and turn it into an anti-
doxology that discloses the destructive intent of God’s involvement in sustaining the
natural, social, political, and religious order of the world (12:13-25). According to Job,

the “deep” wisdom of God that Zophar mentions (cf. 11:6) is clearly revealed through

God’s own chaos-creating acts in the world (12:22).

3" Ho, “Unmarked Attributed Quotations,” 709.

37 Clines (Job 1-20, 289) rightly argues that 12:4—6 “present the reason why Job is ‘not inferior’ in
wisdom to his friend (v 2b)” (italics his).

376 Some understand 12:7—12 or a portion of it as unmarked attributed quotations. So Gordis, The Book of
Job, 128; Habel, The Book of Job, 212; Clines, Job 1-20, 275; Balentine, Job, 201-4. It is, however,
preferable to read the words as representing the sentiment of Job (Ho, “Unmarked Attributed Quotations,
708-9).
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Regarding the instabilities in the narrative, the conflict between Job and his
friends is further intensified by Job’s claim of the superiority of his wisdom over his
friends’. As Clines astutely observes,

[Job] does not here speak of his feelings about [the friends] (as in 6:14, 20), but

contrasts himself with them on the intellectual plane ... he has abandoned the idea

of them as friends and he is treating them as conversation partners, colleagues at a
theological seminar.’”’

Beginning with 13:3, the tonality of Job’s speech alters sharply. Job concedes his
intention to bring his friends to silence, an accusation that Zophar has previously made of
him (cf. 11:3). However, he argues that since their speeches expose their folly, to keep
silent would be for their own good (13:4-5). Job picks up the legal metaphor, which he
left off at his preceding speech, to address his friends in 13:6—-19. He re-uses the term
19 and the idiom &3 + 1135, which Zophar used earlier, to accuse them of bearing false
witnesses on God’s behalf and showing partiality toward God (vv. 7-8). Job also warns
them of the horrific divine rebuke awaiting them (vv. 9-11). As he continues, he
admonishes his friends once again to be silent and to listen carefully to his words (vv. 13,
17). He contemplates the urgency of bringing his lawsuit before God and expresses his
resolve to do so (vv. 13—-19).

In the next strophe (13:20-28), Job initiates his direct address to God.>”® His
strategy is first “to negotiate pretrial preliminaries with God” (vv. 20-21).>”
Subsequently, he brings his case to God as though a legal proceeding were in fact under

way (vv. 22-23). Job’s direct legal challenge to God again complicates the instabilities in

377 Clines, Job 1-20, 338.

™ As Newsom (“Job,” 438) rightly observes, “Each of his [Job’s] three speeches in the first cycle
concludes with an extended address to God (7:7-21; 10:2-22; 13:20-14:22).”

3™ Habel, The Book of Job, 231.
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the narrative. This time the conflict between Job and God is intensified. Whereas Job
only speaks of God in the third person in his imaginary courtroom in his preceding
speech (chs. 9—10), in this speech “he unequivocally calls on God to provide the evidence
on which God would justify his severity toward him.”**® Almost as soon as Job has begun
to imagine speaking to God directly in the courtroom, however, he switches back to
confront God with the disproportionate divine treatment of him (vv. 24-28).%!

Job turns next to invite God to consider the ephemerality and trouble of human
life in general (14:1—6).3 %2 In the rest of his speech, “Job struggles with the tension
between mortality and hope.”®® Adapting Bildad’s plant imagery, Job contrasts the hope
of a tree with the hopelessness of mortals (14:7-12). Whereas plants can regenerate, even
when they are cut down, and even when their roots grow old and die, human beings die
and cannot come back to life. For Job, the finality of human death makes the friends’
enthusiastic discussion of the topic of hope futile. Job turns next to explore the possibility
of Sheol as a place for hope (14: 13-17).3% However, in reality God dashes the hope of
every human being, just as the relentless erosion of water can destroy the most solid and
resilient objects of nature (14:18—19).3 85 Job concludes his speech with the despairing

note about the utter isolation accompanying death (14:20—22).386

3% Clines, Job 1-20, 337.

381 Newsom, “Job,” 424.

%2 Habel, The Book of Job, 239.
38 Newsom, “Job,” 424.

3% Cf. Crenshaw (“Flirting,” 6-13, 201-3), who argues that Job’s words in 14:13—17 are far more bitter
than what is conventionally understood.

3% Balentine, Job, 221.

386 Newsom (“Job,” 443) states, “Job’s concluding images of death are governed by the figure of
separation.”
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With this longest speech uttered thus far, the author concludes the first cycle of
verbal interchange between Job and his three friends. The major tensions still surround
the sentiment of Job’s provocative language about and to God. Job has proceeded from
lament about his personal plight to direct accusation against God’s violent and
disproportionate treatments on him. His speeches have almost violated all the religious
conventions attested elsewhere in the Hebrew canon. Although at time Job uses
fragments of lament to express his anguish and to file his complaint, his intention is
rather to undermine the underlying conviction of this genre. Whereas a typical lament is

387 the version of lament

often used to motivate God to rectify the lamenter’s situation,
that Job utters always points in the direction of death. On the other hand, the author
clearly imposed his negative ethical judgments on Eliphaz, Bildad, and Zophar through
his skilful employment of dramatic irony. The sharp contrast between Job and his friends
could be a guidance on the part of the author to the authorial audience that the empathy of

b.388

the author sides with Jo The reference to the blamelessness of Job in 12:4, which is

an allusion to the prologue, reinforces this understanding.

VII. Chapter Summary
In this chapter I have identified the internal quotations to preceding materials in
each of the speeches in the first cycle of dialogue. I have also examined the impact of the

these internal quotations on the reading experience of the narrative.

387 Brueggemann, Message, 54.

3% Phelan, Experiencing Fiction, 52.
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In his first speech (ch. 4-5), Eliphaz tells Job that no one has lifted up a word
(727) to Job because he could not have bore it if anyone had done so (4:2). At the end of
the prologue, the narrator says that no one spoke (727) a word (727) to Job for seven days
(2:13). The verbal connection between 4:2 and 2:13 implies that the nature of the words
Eliphaz plans to offer is not consolatory but confrontational. The words n®= (“fear), on
(“blameless™), and 9w~ (“upright™) that Eliphaz utters in 4:6—7 also allude to the prologue
(1:1, 8; 2:3). The allusion draws the audience’s attention to the role that Eliphaz plays in
the story. He suggests to Job that his own piety should be the source of his confidence
and hope.

Eliphaz appears to respond to Job indirectly by alluding to the words that Job had
used. Whereas Job used the verb mp (“hope”) subversively to refer to his imp'ossible
wish that the light in the day of his birth be frustrated, Eliphaz re-uses mpn, cognate with
mp, two times (4:6; 5:16) in a positive sense. Whereas Job characterized life in its totality
with 5np (“toil, trouble”; 3:10, 20), Eliphaz associates 5np with 1'&, thus bringing human
iniquity into a causal relationship with suffering (4:8; 5:6—7). Whereas Job spoke of his
MaRY (“groans”), Eliphaz claims that naxw (“the roar™) of the lion, a metaphor for the
evildoers, is put to an end (4:10). Whereas Job described Sheol as a resting place where
the prisoners would not hear the voice (31p) of the taskmaster, both human and divine
(3:18), Eliphaz attempts to counter Job’s bitter comment by highlighting the voice (51)
as a source of revelation (4:16). Whereas Job mentioned that the dread (7no) that he
dreaded (7n9) had come to him (3:25a), Eliphaz reports that a “dread” (7n8) has come to

him and the multitude of his bones “dreaded” or “trembled” (7n5; 4:14). The implication
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is that Job should reconsider his dreadful experience not as a reason for despair but an
opportunity to hear a message from the divine.

Moreover, Eliphaz re-contextualizes a few motifs in Job’s preceding lament in
order to respond to Job. Eliphaz picks up the “death” motif, which Job had used
extensively in his opening lament, and points to the fact that death should never be a
favourable option (4:21; 5:20, 26). Eliphaz also responds to Job through re-using the
“cursing” motif. Eliphaz appears to have perceived Job’s preceding curse of his day of
birth as a desperate attack on the created order. In response, he curses the dwelling of the
fool in order to speed up the operation of the retributive system, which is intrinsic to the
moral order of the world (5:3). Whereas Job attempted to invoke a variety of “darkening”
agents to black out the day of his birth, Eliphaz criticizes Job by comparing him to the
sons of Resheph who exalt darkness (5:7).

Job, in his first response, also appears to allude to the words of Eliphaz in order to
counter his arguments. Whereas Eliphaz used the word @y3 to characterize the fools who
let their negative emotions exercise control over them (5:2), Job applies the same term to
himself (6:2), thus rejecting the wisdom tradition that Eliphaz endorses. Whereas Eliphaz
reminded Job of the educational dimension of his words he used to administer to others in
distress (4:3—4), Job picks up this “speech” motif (6:2-3, 25-26, 28-30) and argues that
honesty should be a core ingredient in proper speech. Whereas Eliphaz used the “fear”
motif in an ambiguous fashion (4:6), Job re-uses this motif to justify his own fear in light
of the hostile acts of God (6:4; 7:14) and to criticize the character of Eliphaz and the

other two friends (6:14, 21). Whereas Eliphaz used the expression “injustice (79) shuts
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her mouth” (5:16) to conclude his model doxology, Job re-uses the term AW to reaffirm
his conviction that he has been speaking the truth, not deceit (75), about God (6:29, 30).

Whereas Eliphaz used the word mipn (“hope™) to refer to a prosperous future (4:6)
or a reversal of fortune (5:16), Job re-uses the same term to express his wish to be
crushed by God (6:9). The implication seems to be that what the future is expected to
bring cannot compensate for the present misery of existence. Similarly, whereas Eliphaz
used the “death” motif to refer to an undesirable outcome, Job continues to use this motif
in a subversive sense and argues that “death” is what he desires (6:9; 7:7-10, 15).
Moreover, whereas Eliphaz claimed that trouble (51p) does not spring from the ground
but is begotten by humans (5:6—7), Job rejects Eliphaz’s argument and declares that he is
not an originator of but an heir to “trouble,” which is initiated by the deity (7:3).

In addition, the author also uses the words of Job to allude to the prologue. Job
speaks of his desire to seek “consolation™ (6:10; 7:13). In raising the topic of consolation
through the mouth of Job, the author reminds the authorial audience of the failure of
Eliphaz and the other two friends, who are supposed to comfort and console Job (2:11).
The verb ®vn is another term that establishes a link between Job’s first response (ch. 6—
7) and the prologue. In contrasting Job’s nonchalant use of 8vn (7:20) and the narrator’s
preoccupation with 8vn (1:22; 2:10), the author forces the authorial audience to re-
evaluate the unimportance of the concept of sin in this story.

In his first speech (ch. 8), Bildad also alludes to Job’s previous words to criticize
him and nullify his claims. Whereas Job complained that the friends have treated his
words as insignificant as mere wind (Mm7; 6:26), Bildad picks up this “speech” motif and

describes Job’s words as a “mighty wind” (7"23 n11), which is destructive (8:2). Whereas
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Job insisted on his own rightness (p7¥) in speech (6:29), Bildad regards Job’s claim as an
implicit charge against God of perverting the right (>7%; 8:3). The implication is that
Bildad has transformed Job’s personal declaration and protestation into his challenge
against the foundational way to speak about the character of God. Moreover, whereas Job
used the terms 8vn and pwa playfully in the context of a taunt to God (7:20-21), Bildad
takes the concepts seriously and suggests that Job’s sons could have sinned (8vn) against
God and their transgression (YWa) has resulted in their tragic death (8:4). Whereas Job
used the term ¥ to refer to the misery of human existence (7:2), Bildad re-uses the word
as a metaphor for the transitoriness of human life. The implication is that every mortal
needs to be humbled because one can only acquire limited knowledge during an
ephemeral lifespan.

In addition, the author also uses the words of Bildad to allude to the prologue.
Bildad uses the term 2w, “upright,” to describe one of the prerequisites for Job’s
restoration (8:6) and the term on, “the blameless,” to identify the category of people
whom God does not reject (8:20). Both terms are, however, used to denote the virtues of
Job in the prologue. The dramatic irony set up by these allusions indicates that the author
judges Bildad in a negative light.

Job, in his second response (chs. 9-10), also alludes to the words of Bildad and
Eliphaz in order to refute their arguments. Job re-uses the root pT¥, which both Eliphaz
and Bildad had used (4:17; 8:3) independently in an important way, to refer to his own
innocence in the legal sense (9:2, 15, 20; 10:15). Whereas Eliphaz used the “divine
anger” motif to underscore God’s motivation to maintain the just ordering of the world

(4:9), Job re-uses the same motif to illustrate the unfathomable nature of God’s
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destructive activities against him. Whereas Eliphaz used the “doxology” genre to praise
God’s majestic power (5:9—16), Job mimics this genre to underscore God’s
incomprehensibility in his suffering (9:4-10). Whereas Eliphaz used the verb 55n to refer
to his revelation (4:15), Job re-uses the same verb to argue that God only reveals to him
that he snatches things away at wills (9:11-12). Whereas Eliphaz used the destiny of
lions as an object lesson to teach Job that unforeseeable calamity can strike the wicked at
any moment (4:10-11), Job uses the image of lions to complain that God has been
behaving like his enemy, hunting him down relentlessly for no reason (10:16).

Job alludes not only to the words of Eliphaz but also to those of Bildad. Whereas
Bildad urged Job to implore favour (jan) from God (8:5), Job adopts Bildad’s
recommendation in a sarcastic fashion (9:15). From Job’s perspective, jan is the only
thing that he will do, but not according to his own will. Whereas Bildad used the word Tt
(“pure™) as one of the conditions that Job must fulfill in order to be restored by God (8:6),
Job uses the verb 7o, cognate with 1, in the context of an imaginary situation where he
purifies (727) his hands with lye only to be plunged into a pit by God (9:30-31).

In addition, the author also uses the words of Job to allude to the prologue. Job
claims that God increases his wounds for nothing (0in; 9:17). In the prologue, the term
oin marks the irony of Job’s misfortune (1:9; 2:3). The allusion reveals that it is divine
justice, not human fidelity, which must be put on trial. The term on, “blameless,” is
another term that establishes a connection between Job’s second response (chs. 9—10) and
the prologue. In comparing Job’s self-declaration of being on (9:20-21) with the
characterization of Job in the prologue (1:1, 8: 2:3), the authorial audience realizes that

Job actually knows himself more than his friends know him. Similarly, Job accuses God
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of destroying (¥92) him (10:8). This reminds the audience of God’s acknowledgement
that he was incited by the satan to destroy (¥52) Job for nothing in the prologue (2:3).
This allusion again underscores that Job is closer to the truth than his friends are. The
term 2V is yet another term that links Job’s words in chs. 9-10 to the prologue. Job uses
this term and the “divine watching” motif to contrast God’ past providence to him and
God’s present treatment of him (10:12, 13—14). The term 20w reminds the audience of
God’s ironic remark about keeping Job’s life during the test (2:6).

In the first cycle of dialogue, Zophar is the only person who cites from another
speaker. The words that Zophar attributes to Job are “My teaching (npY) is pure, and I am
clean in your (God’s) sight” (11:4). This distorted citation reveals that from the agonized
speeches uttered by a friend who is undergoing extreme tragedy, all Zophar can hear is
theology.

In addition to the above attributed citation, Zophar also alludes to Job’s previous
words to criticize him and nullify his claims. Whereas Job used the verb niRr (“answer”
exclusively in the forensic sense in his preceding response (9:3, 14, 15, 16, 32), Zophar
picks up Job’s judicial language and is prepared to prove Job’s words to be in the wrong
(11:2). In the same vein, whereas Job used the word p7¥ (“be innocent™) repeatedly in the
judicial sense to declare his own innocence on four occasions (9:2, 15, 20; 10:15), Zophar
derides Job’s futile endeavour to seek vindication (7%) with his superficial talk (11:2b).

Whereas Job taunted the friends to teach him where he had erred so that he could
be silent (hip©il of wnm; 6:24), Zophar uncovers Job’s camouflage behind his taunt by
rebuking him for attempting to reduce Eliphaz and Bildad to silence (hip“il of wn) with

his babbling (11:3). Whereas Job accused God of mocking (38%) the despair of the
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innocent victims in tragedies (9:23), Zophar regards Job’s accusation of God’s injustice
as evidence of Job’s engagement in mockery against God (11:3). Whereas Job used the
term 0N (“wise™) to refer to the divine attribute in an ironic sense (9:4), Zophar speaks
of God’s nnon (“wisdom™) in order to reverse Job’s mental image from divine hostility
to God’s mercy (11:6). Whereas Job used the cluster of terms including 551 (“pass by”),
132 1 (“who can restrain him™), iR (“see”™), and Pa (“discern”) to underscore God’s
irrational and violent behaviour (9:11-12), Zophar adopts the same cluster of terms to
explicate God’s proper legal procedures for convicting the guilty (11:10-11).

Whereas Job used the analogy of the wild ass (818) to validate his provocative
speech (6:5), Zophar uses the image of the wild ass to mock the foolishness and futility of
Job’s mission to contend with God (11:12). Whereas Job claimed that there is no “deceit”
(75W) in him (6:29-30), Zophar rejects his claims by exhorting him to avoid % from
dwelling in his tent (11:14). Whereas Job used the “fear” motif in the context of his
complaints, Zophar re-uses this motif to argue that Job’s fear originates not in the
character of God, but the sinful nature of humans (11:15). In a similar vein, whereas Job
used the words maw (“forget™) and n& (“misery, trouble™) in the context of his
complaints (3:10, 20; 7:3; 9:27), Zophar re-uses these words to argue that Job must forget
his provocative complaints and God will cause him to forget his 5 in return (11:16).

Whereas Job used the “darkness” motif to express his desire to go to Sheol, where
light is like darkness (10:22), Zophar adopts the same motif and reverses the imagery
used by Job (11:17). Whereas Job used the concept of “hope” subversively in his
previous speeches, Zophar’s perspective on hope is in line with that of Eliphaz and

Bildad (11:18, 20). Whereas Job used the words 28n (“search™) and 25w (“lie down™) to
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express his desire for death as a relief, Zophar re-uses the same terms to argue that a
restored relationship with God is the ultimate rest for which Job should have searched
(11:18).

Job, in his third response (chs. 12-14), also alludes to the words of Zophar, the
preceding speaker, in order to criticize the character of the friends and refute Zophar’s
arguments. Whereas Zophar claimed to possess the secrets of wisdom (7332311) about Job’s
guilt as well as God’s lenient treatment toward him (11:6), Job adopts the “wisdom”
motif and criticizes the lack of wisdom of his friends (12:2-3; 13:5). Whereas Zophar
accused Job of engaging in mockery (3y; 11:3), Job’s self-derision as a “laughingstock”
(pnw) echoes this charge but shifts the blame to his friends (12:4). Whereas Zophar
expressed his wish that God would reveal the secrets (mnbyn) of wisdom to Job (11:6)
and challenged Job’s ability for finding out the mystery of God, which is more “deep”
(npny) than Sheol (11:7-8), Job argues that he knows God’s deep wisdom since God
himself uncovers it out of darkness (12:22). Whereas Zophar criticized Job for his
attempt to silence (Wn) Eliphaz and Bildad with his babbling (11:3), Job willingly
accepts Zophar’s accusation but argues that it is for their own sake that they should keep
silent (w1n) because their speeches expose their folly (13:5, 13). Whereas Zophar asked
Job to keep 7% (“deceit”) away from his tent (11:14), Job accuses the friends of
speaking deceit (") and treachery (717) for God (13:7). Whereas Zophar promised
Job that he would be able to “lift up his face” (81 + n1a) without shame after he is
restored by God (11:15), Job argues that he cannot “lift up the face of” himself because

the friends continue to “lift up the face of”” God (13:8, 10).
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Job alludes not only to Zophar’s words but also to those of Eliphaz and Bildad.
Job mimics again the doxology suggested by Eliphaz (cf. 5:9-16) to disclose the
destructive intent of God’s involvement in sustaining the natural, social, political, and
religious order of the world (12:13-25). Similarly, whereas Bildad used the terms npa»
(“fresh shoot”) and WW (“roots™) in the context of the “plant” imagery to illustrate the
hope of the pious (8:16~17), Job re-uses the same term (14:7-8) to argue that Bildad’s
comparison is faulty simply because plants and humans are different. Moreover, both Job
and the friends speak of “hope.” Job continues to use this motif subversively to
underscore his own hopelessness (13:15) as well as the hopelessness of every mortal
(14:7, 19).

In addition, the author also uses the words of Job to allude to the prologue. Job
describes himself as “a just (pr7%) and perfect (o'nn) one” (12:4). The two terms P*72 and
o'an together remind the audience of the surpassing virtues of Job as presented in the
prologue (1:1, 8; 2:3).

In their speeches the three friends—Eliphaz, Bildad, and Zophar—display their
disapproval of the words uttered by Job. In response, each of them defends a rigid system
of retributive justice and suggests that Job return to God and urges him to adopt
appropriate religious expressions in his address to God. In contrast, Job continues to
protest against God through subversion of various traditions. He re-uses the words of the
friends to refute their arguments and criticize their characters. He also takes the fault of
the friends as a failure of the demonstration of loyalty in friendship. By the end of this

cycle, Job begins to treat them as mere conversation partners in a wisdom disputation.



191

My analysis of the first cycle of dialogue appears to support the initial hypothesis
that the central problem of the book is appropriate religious expressions in the context of
suffering. Job’s opening outburst and his subsequent speeches have brought disturbance
to his community, which the three friends represent. The presumed supportive
community is portrayed as turning its back against the one who is undergoing extreme
suffering. The author’s frequent use of dramatic irony at the expense of the friends
reveals that the author does not side with the friends. The practice of coercing dissenting
voices to conform to cultural norms within a religious community thus seems to be the

object of criticism.
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Chapter 5

THE DIALOGUE BETWEEN JOB AND HiS FRIENDS — THE SECOND CYCLE (JOB 15-21)

Chapters 15 —21 of the book of Job contain the second cycle of dialogue between
Job and his three friends. Similar to the pattern in the first cycle, Eliphaz, Bildad, and
Zophar speak to Job in turn, and each of their corresponding speeches is followed by
Job’s response to them. In this chapter, I will continue to identify the internal quotations
of preceding materials in each of these speeches and examine their impact on the reading
of the corresponding speech in terms of narrative progression. Since only Job’s speech in
chs. 16-17 contains an attributed citation, the focus of attention for the other speeches

will be on allusions alone.

I. Eliphaz’s Second Speech (Job 15)
A. Allusion Analysis

With the voice of Eliphaz, the second cycle begins. The narrator uses the same
phrase RN ... 19, “answered,” to indicate the entrance of Eliphaz’s voice into the
conversation the second time. As is the case with other speeches, the most logical move
is to look into the speech of the preceding speaker, i.e., Job, for possible allusions. It is
quite evident that the “wisdom” motif, which Job uses in the first part of his preceding
speech (12:2-13:2), is picked up by Eliphaz in his speech (15:2, 8-10, 18). Moreover, the
terms 0'naw, “lips,” (13:6; 15:6b) and 1y, “iniquity,” (13:23; 15:5a), both of which are
used by Job and Eliphaz in a legal context, appear to form verbal correspondences

between the two speeches.
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Moreover, Eliphaz seems to allude to words spoken by Job earlier in the dialogue,
other than those in chs. 12—14. For instance, both Job and Eliphaz use the noun 1y,
“mouth,” in conjunction with the verb yvn, “to condemn,” in a legal context (9:20;
15:6a). Both of them use the term 115'1 and its cognate to describe the experience of
suffering (6:10; 15:20a) and the term 71913 and its cognates to refer to deceitful speech
(6:25, 29-30; 13:7; 15:35b). Both of them also speak of n*w, “complaint, meditation,” but
they refer to different nuances of the term (7:13; 9:27; 10:1; 15:4b).

Apart from shared words, shared motifs and images also link Eliphaz’s present
speech with Job’s earlier utterances. For instance, the “fear” motif, which runs through
Job’s speeches (3:25; 9:28, 34-35; 13:21) re-appears in this speech of Eliphaz (15:4, 21—
24).

Eliphaz alludes not only to the words of Job but also to his own words in his first
speech. He appears to re-use the rare word o1y, “crafty,” in a different context in this
speech (15:5b; cf. 5:12). Finally, the “divine council” motif in his speech recalls the

heavenly dialogue in the prologue (1:6—-12; 2:1-6).

1. The “wisdom” motif (15:2, 8-10, 18)

The “wisdom” motif, which Job uses to begin his preceding speech (12:2-3; 13:2),
re-appears in this present speech, in which Eliphaz uses the root oan three times.! Eliphaz
begins his speech with a series of rhetorical questions, discrediting Job’s claims to be a

sage (Don; 15:2).2 He regards Job’s previous words as m ny, “knowledge of wind”

! Course, Speech and Response, 93.

? Course (Speech and Response, 93) erroneously states that it is Eliphaz who describes himself as a sage in
15:2.
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(15:2a), o"1p, “east wind” (15:2b), pao 89 737, “words without profit” (15:3a), and
na Sy &Y ohn, “words without benefit in them” (15:3b), terms and phrases that
describe the destructive, as opposed to constructive, nature of Job’s utterances.*

When Eliphaz further addresses the authority of Job’s knowledge, he derides Job
for behaving like the sole proprietor of wisdom (7n2an; 15:8b).” Whereas Job has said,
“What you know, I also know” (R D3 *nyT 0onyTa; 13:2a), Eliphaz paraphrases Job’s
words to launch a counterclaim: “What do you know that I do not know?” ( 8 np1 nn
PT13; 15:9a).° Whereas Job has mocked the “old age” (' 71R) of the friends as a sign of
their wisdom (12:12), Eliphaz responds by re-affirming their authority for wisdom based
on their association with the “gray-haired” (2¥) and the “old aged” (ww; 15:1 0).
Subsequently, Eliphaz reiterates his claim that the sages (0'n2n) and the ancestors are the
sources of his own knowledge (15:18).%

In alluding to the “wisdom” motif, Eliphaz regards Job’s preceding speech as an
implicit invitation to participate in a wisdom disputation. These verbal correspondences
also reveal that Eliphaz takes Job’s claim to superior wisdom seriously and that one of

the main purposes of his speech is to demolish Job’s boast.’

? Balentine (Job, 232) takes 0" as “an allusion to the khamsin that blows in off the desert, leaving
everything in its path scorched and withered.”

* Newsom, “Job,” 449; Balentine, Job, 232.

* As Habel (The Book of Job, 253—54) rightly states, “Eliphaz is accusing Job of playing ‘First Man’ and
presuming to have a monopoly on wisdom through his privileged access to the council of God.”

® Newsom, “Job,” 450.
7 Clines, Job 1-20, 351; Newsom, “Job,” 450.

¥ Clines (Job 1-20, 355) even states that Eliphaz “has sold his soul to tradition, and has so ensured that he
will never have any experience that runs counter to it; everything that happens to him will be interpretable
in wisdom categories, for he will perceive everything from its viewpoint.”

® Similarly, Clines, Job 120, 346-47.
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2. m (15:4b)

The root "W, “meditation, complaint” provides a verbal correspondence between
this speech and Job’s previous speeches.'® Eliphaz uses the noun nm to refer to
meditation, an appropriate religious activity, to which Job’s provocative words show
disrespect (15:4b)."" In his ongoing struggle with God, however, Job always uses ", the
masculine counterpart of nn'Y, to refer to his complaint against God (7:13; 9:27; 10: 1.2
At the narrative level, through this allusion, Eliphaz warns Job that what he offers as
meditation to God destroys proper reverence for God."? At the rhetorical level, the
allusion invites the reader to ponder on the two different meanings of n'w: Can Job’s

complaint (") be an appropriate form of devotion (7M'W) to God?'*

3.7w (15:5a)
The noun 11, “iniquity,” which both Job and Zophar have used earlier, reappears

in this speech.'’ Eliphaz uses 17 to refer to Job’s “sin of speaking blasphemously and

' Good, In Turns of Tempest, 242; Balentine, Job, 232-33.

! As Clines (Job 1-20, 347) states, “The term [1n*] describe[s] the contemplative activity of the pious
wise man.”

12 Job appears to have used the verbal form of m*i twice in his previous speeches (7:11; 12:8). The verb
clearly carries the nuance of “complain” in 7:11. Regarding 12:8, either the text is corrupt (Dhorme, Job,
172) or the verb means “speak” (Clines, Job 1-20,279 n.8.a).

13 Balentine, Job, 233.

'* As Balentine (Job, 233) puts it, “In the prologue, God commends Job for his patience and his submission,
hence readers are encouraged to understand this mode of faith as proper and exemplary. In the dialogues,
however, God is silent, and readers must ponder for themselves whether Eliphaz’s assessment of what
constitutes true piety is correct or not. The issue may be framed with a question. If God does not permit
speech like Job’s, then what kind of God is God? If God is open and receptive to speech like Job’s, then
what are the dogmas of ‘true theology’ that require reexamination, modification, or elimination.”

'S Course, Speech and Response, 93-94.
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destructively” (15:5a).'® Although Job has used the same noun a few times in his
previous speeches, Eliphaz appears to be responding particularly to Job’s taunt in 13:23,
in which he asked God to show him the number and nature of his iniquities (nny) and
sins (MKYN) in the setting of his imaginary lawsuit. The forensic terminology Eliphaz
uses in the immediate context, such as p, “to condemn™ and My, “to testify” (15:6),
further strengthens the allusion of this verse to Job’s previous words. Job’s unrestrained
speeches are themselves clear evidence of his guilt, as Eliphaz sees it. Moreover, by
responding to Job’s mocking request to God, Eliphaz again assumes the role of God’s

spokesperson.

4, o1y (15:5b)

The noun o1y, “crafty,” occurs 11 times in the Hebrew Bible, two times in Job.
Both instances come from the mouth of Eliphaz (5:12; 15:5b). In the present speech,
Eliphaz chides Job for choosing the tongue of the o1y, “crafty” (15:5b). In his previous
speech, Eliphaz uses the same designation to identify those who “use their wisdom for
evil ends” (5:12)."7 The context in which Eliphaz uses o1y is the hymnic praise of God’s
power and wisdom that he models for Job in order to encourage him. Eliphaz’s repeated
use of the same term in this speech indicates that his attitude toward Job has shifted.
Although he does not equate Job with the 011, he clearly regards Job as adopting the

route of the “crafty.”

16 Newsom, “Job,” 449. The noun 11y appears a second time in this speech in another context (15:16).

17 Clines, Job 1-20, 348.
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5. o+ v (15:6a)

The term na, “mouth,” in conjunction with the term YW1, “to condemn,” draws a
connection between this speech and Job’s previous one (chs. 9—10)." Eliphaz ends the
first strophe of this speech with a sarcastic declaration to Job: “Your mouth (7°0)
condemns you (JP"w), not I” (15:6a). In his previous speech, Job charges God for
forcing him into a false confession of guilt. He says, “Even if I am innocent, my mouth
(") would condemn me (2p*w1)” (9:20a). The point of Eliphaz’s allusion is “that Job’s
protests and charges against God are in themselves sinful and tantamount to self-

incrimination.”"’

6. o'naw (15:6b)

The noun o'ndw, “lips,” provides a verbal correspondence between this speech
and Job’s preceding one.”® In parallel to the statement “Your mouth condemns you, not I”
(15:6a), Eliphaz also declares to Job that “Your lips (o'naw) testify (n1p) against you”
(15:6b). Job, in his preceding speech, requests that his friends listen to “the pleadings (3™)
of his lips (o*na®)” (13:6). By re-using the term in a similar forensic context, “Eliphaz

maintains that listening to Job’s lips works against him as they only affirm his guilt.”*!

'8 Pope, Job, 115; Clines, Job 1-20, 349.

' Pope, Job, 115. Similarly, Clines (Job 1-20, 349) writes, “As 9:20 ... [Job] was thinking that he would

misspeak himelf, terrified by God’s majesty; here Eliphaz says that Job has already erred against his own
best principles of behavior and has put himself in the wrong, by setting himself up as an opponent of God
even though it is in the sober environment of a (metaphorical) law-court.”

? Course, Speech and Response, 94.

1 Course, Speech and Response, 94.
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7. The “divine council” motif (15:8a)

When Eliphaz undertakes the issue of Job’s presumed sources of wisdom, he
invokes the “divine council” motif. In a rhetorical question, he asks Job if he has listened
in the council of God (15:8a). The “divine council” motif naturally leads the reader to
recall the heavenly dialogue between YHWH and the satan as presented in the prologue
(1:6-12; 2:1-6).22 Although Job may not be able to answer Eliphaz’s question with the
affirmative, the authorial audience, who had the privilege to “listen in the council of God,”
for sure can. Given such a privilege, the audience knows that the real reason behind Job’s
plight is not what the friends have been asserting. Through the employment of dramatic
irony, the author once again puts words in the mouth of one of the friends in order to

discredit his role as God’s reliable spokesperson.

8. 511 (15:20a)

Holbert suggests that Eliphaz’s description of the fate of the wicked in 15:20-25
is geared toward Job, as demonstrated by the use of verbal irony.” Building on Holbert’s
observation, Habel further claims that the list of allusions extends to v. 35.* Although
not all instances argued by Holbert and/or Habel are equally compelling, a few stand out
as quite evident. For example, as Eliphaz commences to depict the fate of the typical
wicked person, the very first adversity such a person faces all his days is “writhing in

pain” (hitpo‘lel of 5n; 15:20a). Job, in his earlier speech, also uses 171, cognate with

22 Good, In Turns of Tempest, 242—43.
= Holbert, “Klage,” 194-99.

** Habel, The Book of Job, 251. Similarly, Balentine (Job, 239), who appears to endorse Habel’s findings.
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9, to refer to the “writhing” that he has been undergoing (6:10). The allusion, together
with other possible ones, “reflect[s] verbal irony and barbed innuendo designed to expose

how Job testifies to characteristics in himself that are typical of the wicked man.”?®

9. The “fear” motif (15:4, 21-24)

The “fear” motif, of which Job, Eliphaz, and Zophar have previously spoken,
resurfaces in this speech.”® Eliphaz describes vividly the ongoing “psychology of fear” of
the wicked person in his present life in 15:21-24.% Such a person imagines every sound
he hears to be a herald of destruction awaiting him even in the midst of apparent peace (v.
21).2% He despairs of returning from “darkness” (v. 22a), a symbol for misfortune (cf. Ps
112:4).” He imagines that somewhere a sword is raised to kill him (v. 22b), and he is like
carrion to vultures (v. 23a).>® The wicked person realizes that his ruin is certain (v.
23b).>! His life is overwhelmed by terror, distress, and anguish, as if he is vulnerable to

the attack ordered by a mighty king (v. 24)

** Habel, The Book of Job, 251-52.
% See also 1.A.2, ILA.3, and V.A.2.ix in Chapter 4.

" Habel, The Book of Job, 258. Similarly, Clines (Job 1-20, 357) uses “neurotic fear” to depict the mental
state of the wicked.

?% I agree with Newsom (“Job,” 451) and many others, and understand this verse “as depicting the
subjective state of the wicked person.” So, Clines, Job 1-20, 357, Balentine, Job, 238.

% Dhorme, Job, 217; Pope, Job, 117.

1 follow the lead of LXX and revocalize nii, “where?,” to nx, “vulture,” and oy, “for bread” to oy,
“for bread of.” For a list of versions and commentators who adopt these emendations, see Clines, Job 1-20,
342-43,n.23.a.

-3l Again, I follow the lead of LXX and emend 73, “in his hand” to #7°5, “his ruin.” For a list of
commentators who adopt these emendations, see Clines, Job 1-20, 342-43, n. 23.b.

*2 Hartley, The Book of Job, 252.
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Job also speaks of his “fear” from time to time. In his opening outcry, he
mentions that the dread that he dreads has come to him (3:25). Subsequently, he admits
that he is afraid of his suffering (9:28). He also fears that the dread of God will terrify
him (9:34-35; 13:21). Eliphaz’s depiction of the neurotic state of the wicked person
appears to correspond to Job’s claim to his ongoing fear.>> Again, the allusion suggests
that Job has the tendency to follow the destiny of the wicked, as Eliphaz believes it.

When Eliphaz, in his previous speech, asks Job the question, “Is not your fear
(nR7) your confidence/folly?” (4:6a), his question is ambiguous.34 The nuances of “piety”
and “dread” are both present in the word nx™. As Eliphaz invokes the “fear” motif again
in this speech, he refers to both nuances of the word separately. On the one hand, Job’s
provocative words, according to Eliphaz, undermine nx=, “the fear of God” (15:4a). On
the other hand, the wicked person lives in a mental state of “fear” at all times. These

repeated yet varied uses of the “fear” motif indicate that Eliphaz’s attitude toward Job has

now become less ambiguous.**

10. nnnn (15:35)

The term nn7n, “deceit,” at the end of this speech also elicits semantic association
with Job’s earlier speeches. In the concluding statement of this speech, Eliphaz reiterates
his earlier claim that the godless conceive trouble and breed evil (15:35a; cf. 4:8; 5:7a).

He further adds that “their belly (jva) nurtures deceit (7171)” (15:35b). The issue of

33 Holbert, “Klage,” 196~97; Habel, The Book of Job, 258-59. Cf. Clines (Job 1-20, 357), who also
recognizes the “close correspondences between [Eliphaz’s] picture and what Job has said of his own
experience” but denies the allusion as deliberate.

** Refer to L.A.2 in Chapter 4.

%% Hoffman, Blemished Perfection, 135-36.
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honest and deceitful words has occupied a place of central importance in Job’s
arguments.>® He claims that his words are honest (6:25) and free from deceit (6:29—30).
According to Job, the friends are the liars, for they falsely testify for God (13:7). This
semantic association indicates that Eliphaz has Job in mind when he concludes the fate of
the wicked. The argument is strengthened by noting the inclusio framed by the term 03,
and the “theme of incongruous and improper speech” (15:2-5, 35b).>” Again, this

strongly suggests that Eliphaz is less sympathetic to Job in this speech.*®

B. Impact on the Reading

After the narrator’s brief introduction (15:1), Eliphaz commences his second
speech. The analysis in the above section reveals that Eliphaz sometimes re-uses the
words of Job in order to counter Job’s claims and compare Job to the typical wicked
person. Eliphaz sees himself as accepting Job’s invitation to participate in a wisdom
disputation and begins with an exordium that demolishes Job’s boast. Job’s provocative
words, according to Eliphaz, are not constructive, but destructive (15:2-3). They also
undermine 87, an abbreviation of the expression “the fear of God” (15:4a) and destroy
n*, “devotion,” that is, proper reverence for God (15:4b). Whereas Job has asked God to
show him the number and nature of his iniquities (nny; 13:23), Eliphaz, who sees
himself as God’s spokesperson, replies to Job that his iniquity (}3) teaches his mouth and

he chooses the tongue of the crafty (n1p; 15:5). Moreover, Job has earlier claimed that

%% See I1.A.7 and VI.A.7 in Chapter 4.
%7 Habel, The Book of Job, 261. So Balentine, Job, 241.

3% Contra Clines (Job 1-20, 346), who insists that the “tonality” of Eliphaz’s speech “is sympathetic but
firm.”
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his own mouth would condemn himself in the setting of an imaginary lawsuit, in which
God coerces him to confess his non-existing guilt (9:20a). In another context, Job has
requested that his friends listen to the pleadings (2™) of his lips (o'na; 13:6). Eliphaz
re-uses Job’s words to argue that Job’s mouth condemns himself and Job’s lips testify
against himself (15:6). In other words, Job’s provocative speech is evidence of his guilt
and it works against him in his lawsuit.

As the authorial audience compares the two speeches of Eliphaz, one should
notice the change in tonality.*® For instance, Eliphaz, in the first speech, has used the
term “fear” in an ambiguous fashion, that can invoke the sense of “terror” or “piety”
(4:6). In this speech, he uses the same term unambiguously to refer to “piety,” which is
undermined by Job’s words (15:4). Besides, Eliphaz has previously used the term o1y to
identify those who use wisdom for evil ends (5:12). The context in which Eliphaz uses
D1y is the hymnic praise of God’s power and wisdom that he models for Job in order to
encourage him. In the present speech, Eliphaz regards Job as choosing the tongue of the
“crafty.” Eliphaz’s repeated uses of the same terms in different contexts indicate that his
attitude toward Job has shifted.*’

As Eliphaz continues, he mocks Job of his presumed sources of knowledge in a
series of rhetorical questions (15:7-9) before defending the solid foundation of the
friends’ arguments in an affirmative statement (15:10). Here, Eliphaz invokes the

“wisdom” motif again. He derides Job as behaving like the sole proprietor of wisdom

% Good, In Turns of Tempest, 242, 244-45; Hoffman, Blemished Perfection, 128, 135-36; Balentine, Job,
229.

“® Good (In Turns of T empest, 245) even asserts, “It appears that Eliphaz has given up on Job’s
rehabilitation.”
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(nnon; 15:8b). Eliphaz also adopts some terms and concepts such as “know” and “old
age,” which Job has used to boast his superior wisdom, to launch a counterclaim.

In another series of rhetorical questions, Eliphaz humiliates Job for his
provocative words (15:11-13). He asks, “Is God’s consolation (5% mnnin) too little for
you, and the word (127) that deals gently with you?” (15:11). Most would agree that both
the “consolations of God” and the “word” refer to the words of the supernatural audition
which Eliphaz has recounted in 4:17 or even his whole speech in chs. 4-5.*'
Subsequently, Eliphaz reiterates the basic insight he offered earlier about the inherent
corruptness of human nature (15:14-16; cf. 4:17-19). In contrast to Job’s defective
knowledge, Eliphaz delineates what he claims to be reliable knowledge (15:1 7-19).2
Again, Eliphaz continues to see himself as God’s spokesperson. He equates his own
words with God’s consolations and repeats his insight from the nocturnal vision he
claimed to have received. However, through the employment of dramatic irony, the
author signals to the authorial audience that Eliphaz is an unreliable spokesperson of
God. When he asks Job whether Job has listened in God’s council (15:8a), the authorial
audience is compelled to recall the heavenly dialogue in the prologue. As a result, the
author exposes Eliphaz’s ignorance regarding the real cause for Job’s suffering.

In the rest of the speech, Eliphaz presents a vivid description of the fate of the
wicked (15:20-35). According to him, the wicked person suffers terrifying anxiety in all
his days (vv. 20-24) because he engages God in combat (vv. 25-26). Despite his initial

success (v. 27), the wicked person will end up with a miserable future (vv. 28-30a),

' Habel, The Book of Job, 254; Hartley, The Book of Job, 246; Clines, Job 1-20, 351; Newsom, “Job,” 450.

2 Newsom, “Job,” 448.
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depicted further in images of failed vegetation, futile commerce, barrenness, and blaze
(vv. 28-34). As discussed above, Eliphaz uses terms and motifs that Job has used to
describe his suffering experience to depict the life and behaviour of the typical wicked
person.** I will expound the significance of these allusions in a moment. Eliphaz
concludes his speech by reiterating another claim that he made in his previous speech.
The wicked are those who give birth to his own miserable plight (v. 35; cf. 4:8; 5:7a).
Tellingly, Eliphaz uses the term jv3, “belly” and the theme of improper speech (15:35b),
which he uses in relation to Job in the opening section (15:2-5), to give a final
description of the wicked.

In terms of narrative progression, Eliphaz’s present speech is distinct from the
previous speeches of the friends in that there is no single word of encouragement.** The
bulk of his speech consists of an extended depiction of the fate of the wicked. Although
each of the friends has spoken of this topos (4:8-11; 5:2-7; 8:4, 12-15; 11:20) in the first
cycle, the fact that Eliphaz gives this topos so much attention in this speech invites the
authorial audience’s interpretive judgment of Eliphaz’s rationale. On one end of the pole,
some argue that Eliphaz uses the topos of the fate of the wicked to accuse Job of
wickedness.*> On the other end of the pole, however, Clines contends that the topos
functions as an encouragement to Job “since the experience of the wicked in vv 20-35 is

s0 alien to Job’s own experience.”*®

# Referto A.8 and A.9 above.

“ Contra Clines (Job 120, 345), who, in a strained manner, states, “The function of the speech as a whole
may be said to be encouragement” (italics his).

* Holbert, “Klage,” 194-200; Hartley, The Book of Job, 255; Greenberg, “Reflections on Job’s Theology,”
344-45.

* Clines, Job 1-20, 346.
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Arguing from a different perspective, Newsom claims that the primary concern of
Eliphaz, as well as Bildad and Zophar, in the second cycle is rather on the moral order of
the world.*” She sees the issue as “more a struggle over religious ideology than an
accusation against Job.”** Building on Newsom’s observation, Balentine offers a
somewhat moderate approach. On the one hand, he agrees with her and understands
Eliphaz’s attention as primarily “on abstract principles of divine retribution whose
inviolable truth places them above the fray of Job’s particular circumstances.” On the
other hand, he reads the similarity between Eliphaz’s depiction of the fate of the wicked
and Job’s own words about his suffering as an indication that Job is dangerously close to
becoming just like the wicked.”

From the flow of the narrative, Eliphaz’s depiction of the destruction of the
wicked appears to be a response to Job’s brief description of the lack of punishment for
the evildoers in his preceding speech. There, Job asserts that “the tents of the robbers are
at peace, and those who provoke God are secure” (12:6a-b). This assertion belongs to
part of Job’s knowledge, which, he claims, everyone should know. Eliphaz thus offers a
counterclaim, which is founded on Ais special revelation (15:14-16; cf. 4:12-17), his own
observation (15:17), and kis knowledge from past traditions (15:18-19). In light of this

context, Eliphaz’s rationale for the depiction of the destruction of the wicked seems to be

47 Newsom, “Job,” 446; idem, Moral Imaginations, 115-25.
* Newsom, “Job,” 446.
*° Balentine, Job, 238.

>0 Balentine, Job, 238. So Habel, The Book of Job, 251-52.
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as much a defence of his own wisdom as an argument for the abstract moral order of the
world.>!

As Westermann suggests, the sentiments in 15:20-35 resembles that of the “end
of the transgressor” motif in Psalms (cf. Pss 11:6; 14:5; 21:9-11 [ET 8-10]; 37:20;
49:11-21 [ET 10-20]; 53:6 [ET 5]; 63:10-11 [ET 9-10]; 64:8-9 [ET 7-8]; 73:17-20;
75:9 [ET 8]; 92:8 [ET 7]).* In those Psalms, recalling this motif always serves as a
means to elicit trust in God and response in righteous living. Taken as such, Eliphaz’s
depiction of the destruction of the wicked may still be considered as a veiled attempt to
redirect Job to place his trust in God and to amend his life.

From the allusion analysis above, the striking similarities between how Job speaks
of his experience and how Eliphaz depicts the life and behaviour of the wicked cannot be
dismissed as merely coincidental. This phenomenon reveals that the author at least wants
the authorial audience to interpret Eliphaz’s words in 15:20-35 as a warning to Job.
Perhaps the authorial audience is not compelled to choose from the above options
regarding Eliphaz’s purport. After all, they are not mutually exclusive. It is even
preferable for the audience to interpret Eliphaz’s rhetoric as his attempt to fit Job’s
experience into his own theological paradigm. This becomes the negative ethical

judgment the author invites the audience to pass on Eliphaz.

*! Hoffman (Blemish Perfection, 136) makes a similar comment: “Eliphaz’s motivations were egocentric.
His anger and wrath stemmed from the rejection of his doctrine by Job, thereby upsetting his faith by
denying him its rational facade.”

32 Westermann, Structure, 82-87.
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II. Job’s Fourth Response (Job 16-17)
A. Internal Quotation Analysis
1. Attributed Citations

As before, the narrator uses the phrase 908" ... [P, “answered,” to introduce
Job’s fourth response. His present speech contains a citation attributed, presumably, to
Eliphaz (16:3).% The citation is signalled by three markers in the immediate context: (1)
another party (“you” [pl.}/“comforters” in v. 2); (2) change in grammatical number
(second person singular in v. 3 but second person plural in v. 2 and v. 4); and (3) a deictic

pronoun (“many like these” in v. 2).%

n a7+ ey (16:3)

The attributed citation appears to allude to Eliphaz’s opening rhetorical questions
in the preceding speech.’® Job says, ““Is there any end to words of wind (m1 ™27)?2° Or
‘what ails you so that you must answer (11p)?°” (16:3). Although Job’s words are not
verbatim quotations of any of the friends’, he seems to have picked up some key terms
from Eliphaz’s opening mocking questions. In the preceding speech, Eliphaz refers to the
words of Job as ™" nyT, “knowledge of wind” (15:2) and 1129° 8 127, “word without

benefit” (15:3).°® He also uses the verb m1y, “to answer, respond” to refer to how Job has

> Newsom, “Job,” 457; Greenstein, “Truth or Theodicy,” 247; Balentine, Job, 268 n.1. To a lesser extent,
Clines (Job 1-20, 379) takes this verse as Job’s imagined address by the friends to himself.

> Greenstein, “Truth or Theodicy,” 247. So Ho, “Unmarked Attributed Quotations,” 705 n.9.

%% Although Course (Speech and Response, 100-101) recognizes the connection between the two speeches,
he fails to identify 16:3 as an attributed quotation.

%6 Course, Speech and Response, 100.
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reacted in speech (15:2).%” By alluding to Eliphaz’s words and re-framing them in an
attributed quotation, Job aptly summarizes how the friends have interpreted his words of

pain.

2. Allusions

In addition to the above attributed citation, a number of allusion can be found in
this speech. The opening of this present speech, in which Job calls the friends
“comforters of trouble” (16:2) is clearly an allusion to Eliphaz’s “consolations of God” in
15:11. Since the topic of the qualification of a bon, “sage,” is raised by Eliphaz in the
opening of his address (15:2), Job appears to respond to this topic in 17:10, in which he
uses the same epithet 0on. The adjective “wicked” (Ywn) also seems to draw a
connection between the two speeches (15:20; 16:11). Moreover, the image of a warrior
(912)) running (P11) against the opponent is present in both speeches (15:25-26; 16:14).
Besides alluding to Eliphaz’s preceding speech, Job may also be responding to Zophar’s

speech through the shared adjective “pure” (71 / nor; 11:4a; 16:17b).

i. The “consolation” motif (16:2)

The “consolation” motif links this speech with Eliphaz’s preceding one. In
opening his speech Job ascribes the epithet Yny anin to his three friends (16:2). The title,
however, is ambiguous.58 On the one hand, it can be translated “comforters of trouble,”

that is, comforters for those who are in trouble.” On the other hand, the phrase can also

7 Course, Speech and Response, 101.
% Newsom, “Job,” 457.

% Newsom, “Job,” 457.
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be translated “troublesome comforters,” that is, so-called comforters who create trouble
for the sufferer.®® The former is certainly how the friends see themselves. This is
expressed in Eliphaz’s previous speech, in which he equates his own words with mnnin
5R, “the consolations of God” (15:11). On the contrary, Job undoubtedly refers to the
latter sense. Job’s critique of the inadequacy of the friends’ conventional consolatory
words in the following context (16:3—6) suggests that their speeches increase his trouble
(5np).8!

The presence of the noun 51y reminds the reader of the gap between the focus of
Job and that of the friends.® Here, Job uses 90y to refer to his suffering. This is
consistent with how Job has used the word earlier (3:10; 7:3). However, Eliphaz, in his
preceding speech, concludes with the statement “They [the godly] conceive trouble (5np)
and breed evil (X)” (15:35a). The term clearly carries more of a moral connotation, and
refers to “the necessary consequence of unrighteousness.”63 This is also consistent with
how the friends have used the pair 9np / 8 earlier (4:8; 5:6-7; 11:14, 16). Clines
recognizes the proximity of the presence of the term %1y in this speech and Eliphaz’s
preceding speech, but he denies the connection between the two speeches through this

word simply because the sense of Yny is different in each of the occurrence.** His

% Newsom, “Job,” 457.

8! Habel, The Book of Job, 270; Balentine, Job, 250.

82 Course (Speech and Response, 100) also recognizes the connection between 15:35a and 16:2b.
% Beuken, “Job’s Imprecation,” 48.

8 Clines, Job 1-20, 378. Habel’s interpretation is thus to be preferred: “Job’s retort flings back in Eliphaz’

face the closing comment of his previous speech that conceiving ‘evil/trouble’ (‘amal, 4:8) begets sin, by
calling him a ‘trouble-making comforter’ who adds evil to Job’s life” (The Book of Job, 270-71).
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argument is unconvincing for it is rather common that Job and his friends use the same

word to express different, or even opposing, ideas.

it. oywn (16:11)

The adjective pwn, “wicked,” together with its plural form oA, draws a verbal
correspondence between this speech and Eliphaz’s preceding one. After Job derides the
words of the friends (16:2-6), he turns to complain to and about God. He first addresses
the violence of God against him (16:7-9) and then describes how others have joined in to
assault him (16:10).65 Job calls those human adversaries 5, “the godless” and opwn,
“the wicked” (16:11).%® As some have correctly noted, Job’s depiction of the human
enemies resembles that of the psalmist in lament.®” Up to this point in this speech, Job
adheres to the conventional language of lament. Eliphaz, in his preceding speech, also
talks about v, “the wicked person.” Such a person, according to Eliphaz, writhes in
torment all his days (15:20). As argued earlier, Eliphaz may be offering a veiled warning
to Job not to follow the path of the wicked person.’® When Job, in this speech, picks up
the adjective pwn and expresses it in its plural form, he distances himself from this

category of people.

5 As Clines (Job 1-20, 382) puts it, “human hostility is the direct consequence of divine attack.”

%1 follow Clines (Job 1-20, 370-71) and read 511,1, “godless” for 5w, “child,” in order to preserve the
parallelism to 0"y. Nevertheless, even if one adopts the suggestion of Gordis (The Book of Job, 177),
who claims that the term is a variant for D"?l&], the impact on interpretation the difference makes is minimal.

87 Clines, Job 1-20, 383; Newsom, “Job,” 458.

8 Refer to I.A.8 in this chapter.
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iii. P and M2 (16:14)

The image of a warrior running against his opponent connects this speech with
Eliphaz’s preceding one.” Job uses various striking images to depict the divine violence
against him. He pictures himself as a besieged city and God, like a warrior (7123), runs
(P1) against him and breaches him breach upon breach (16:14).”° Eliphaz, in his
preceding speech, has also used the verbs 9231 (cognate with 123) in conjunction with P19
(15:25-26). There, the wicked person is described as the one who displays arrogance
(hitpa‘el of 723)"" and runs (p1) against God. Although Eliphaz does not explicitly
declare Job to be the wicked person, the allusions in Eliphaz’s depiction of the fate of the
wicked person certainly invite Job to take Eliphaz’s warning personally. In response,
therefore, Job counters Eliphaz’s charge and argues that Eliphaz has mixed up the roles.’

According to Job, it is God who is running like a hostile warrior against him.

iv. 731 (16:17b)
The adjective gt (m.) / 7ot (f)) links this speech with Zophar’s previous one (ch.
11). After his extended complaint regarding God’s violence against him, Job abruptly

concludes his weeping with a reason for his grief: “Because (5p) there is no violence in

% Good (In Turns of Tempest, 245) and Balentine (Job, 253) also note the terms y17 and 71123 in this speech
as allusion markers to Eliphaz’s preceding speech. Clines (Job 1-20, 385) also recognizes the verbal
correspondences but he is hesitant to draw any decisive conclusion regarding the connection.

7 For the imagery, see also Pss 80:13 [ET 12]; 89:41 [ET 40]; Amos 4:1; 1 Kgs 11:27; Isa 5:5; Neh 3:35
[ET 4:3].

1 DCH 2:313.

2 Balentine, Job, 253.
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my palms and my plea ('nsn) is pure (Ra1)” (16:17).” This verse marks the turning
point of Job’s language from that of lament (16:7-16) to that of legal discourse (16:18—
22). In a forensic setting, the noun 195N, which normally means “prayer,” can connote
the sense “plea/right to be heard.””* Job’s point is that he is innocent and his plea is
“legitimate.”” Earlier, Zophar uses the adjective Tt in the context of an attributed
quotation to Job. He says to Job, “For you say, ‘My teaching is pure (71)’” (11:4a).
Although Job has never made such a claim in his speeches, this is how Zophar has
perceived Job’s intention.’® In re-using the same adjective (in feminine form), Job refutes

Zophar’s distorted citation of his words.

v. 0an (17:10)

The noun 0an, “wise man,” links this speech with Eliphaz’s preceding one. In the
context of his sarcastic rebuke to the friends for treating him as the godless, Job
mockingly taunts them to return and come back to him, presumably in launching more
arguments (17:8-10a).”” Even if the friends dare to accept the challenge, Job argues that
he will not find a wise man (0211) among them (17:10b). The same noun 0an is the very
first word Eliphaz uses in his preceding speech (15:2). In the form of a rhetorical

question, Eliphaz casts doubt on Job’s credential as a wise man (02n). In a similar vein,

7 Clines (Job 1-20, 387) rightly interprets the conjunction p as indicating a causal relationship between
Job’s lament and his declaration of innocence: “His (Job’s) weeping results from God’s refusal to
acknowledge his innocence.”

™ Scholnick, “Lawsuit Drama,” 27 n. 37. So Habel, The Book of Job, 265 n.17b.

> Habel, The Book of Job, 274.

6 Refer to V.A.1 in Chapter 4.

77 Newsom, “Job,” 462. Cf. Hartley (The Book of Job, 270), who thinks that Job is inviting his three friends
to change their minds and take a more sympathetic approach to him.
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Job turns the tables on them and denies their qualification as wise men either. The
interplay of the term bon suggests that Job continues to regard his three friends as

dialogue partners in a wisdom disputation.

B. Impact on the Reading

After the narrator’s brief introduction, Job speaks up again. The analysis in the
above section reveals that Job sometimes re-uses the words of the friends in order to
refute their arguments. Imitating what the friends have done to him (cf. 8:2; 11:2-4;
15:2-6), Job begins with criticism of their words (16:2—6). He gives them the sarcastic
epithet “comforters of trouble” (v. 2). Whereas Eliphaz uses the consolation motif to
liken his own words to God’s consolation (cf. 15:11), Job sarcastically uses the same
motif to acknowledge the role of the friends as comforters, but those who bring trouble,
rather than relief, to the sufferer. In the form of an attributed quotation, Job correctly
points out that the friends have likened his outcry to arguing with destructive wind. In an
ironic manner, he tells them that if they were in his place, he could give the same
response as they do, and their pain would be soothed (16:4-5). This kind of conventional
consolatory speech will have no effect on Job, for he claims that his pain cannot be
soothed, regardless of whether he applies those words to himself or not (16:6).”

Job turns next to express his conviction of God’s unrelenting antagonism to him
(16:7-14). His depiction, which comprises a series of images of violent assault and

humiliation, further develops some concepts and images that he has used earlier. For

78 Contra most commentators (e.g., Habel, The Book of Job, 271; Clines, Job 1-20, 380; Newsom, “Job,”
458; Balentine, Job, 251), who see Job as talking about his present situation. The re-use of the terms 727X
(15:4, 6) and qwr (15:5, 6) in the context strongly suggests that Job is still referring to the hypothetical
situation in which he takes over the role of comforter from the friends.
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instance, Job states that God has caused his personal exhaustion (v. 7; cf. 6:11-13). He
refers again to God’s anger, now in the form of personification (v. 9; cf. 9:5, 13; 14:13).
He envisions God as a beast tearing him as prey (v. 9; cf. 10:16). He also uses military
images to present God’s violent attack against him (vv. 12-13; cf. 6:4).

On the other hand, Job introduces new images in his expressions. For example, he
declares that God has yielded (hip‘il of 930) him to the wicked (2'yw~) and the ruthiess
(v. 11). Whereas Eliphaz intends to use the topos on the fate of the typical wicked man
(Yvn) as a warning to Job, Job re-uses the adjective pwn in its plural form to refer to his
enemies, thus distancing himself from this category of people. The closest parallel of the
description in v. 11 is found in Lam 2:7, in which YHWH is said to have given (hip‘il of
130) the walls of the palaces of Jerusalem into the hand of his enemy.” Interestingly, the
image of “walls” is further developed by Job in the following context, in which God is
pictured as a warrior running against and breaching Job, as a city wall (v. 14). This is the
reverse image that Eliphaz has used to describe the hostile action of the wicked person
against God. Although Eliphaz does not equate Job with the wicked person explicitly, Job
appears to have taken Eliphaz’s word as a personal attack. Job’s depiction of God as 123,
“mighty warrior,” against him is striking. As Clines observes, “In every other passage
where God is called a ‘mighty warrior’ (7123), it is his salvific power that is being
hymned (Isa 42:13; Jer 20:11; Zeph 3:17; Ps 24:8; 78:65).”% The divine 9123, however,

now fights against the one who laments.

™ Clines, Job 1-20, 383.

% Clines, Job 1-20, 385. Similarly, Newsom, “Job,” 459; Balentine, Job, 253.
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Job ends his lament with the rationale for his grief: “Because there is no violence
in my palms and my plea is pure (7121)” (16:17). Whereas Zophar has earlier interpreted
Job’s words of pain as if Job was saying that his teaching is pure (71; 11:4a), Job rectifies
Zophar’s interpretive error and continues to use legal language to launch his protest.

As Job puts an end to his language of lament, he abruptly shifts his discourse into
legal terminology once again (16:18-22). After Job calls upon the earth not to cover his
blood (16:18), he looks for help from heaven in the form of a witness who will advocate
for him (16:19). Many have attempted to argue that God is the best candidate for this
heavenly witness.®! Given that there is no indication of a change of mind in Job’s
conception of God, the context does not allow such an interpretation. Similar to what he
has done in 9:33, Job imagines a third party who can speak for him before God.*? Some
have likened this figure to the angel of YHWH in Zech 3, in which this heavenly being
intercedes for Joshua the high priest.®® If Job is alluding to a similar figure as part of the
Israelite religious tradition, it is more likely that he is parodying such an image. Unlike
Joshua the high priest, who is accused by Satan, Job now has God as his opponent. In his

case, therefore, the lesser deity will surely side with God.**

81 Dhorme, Job, 239; Fohrer, Das Buch Hiob, 292; Andersen, Job, 183; Hartley, The Book of Job, 264;
Kummerow, “Hopeful or Hopeless,” 1-40.

82 Pope, Job, 125; Habel, The Book of Job, 274-75; Newsom, “Job,” 460; Wilson, “Job’s Arbiter,” 245-49;
Balentine, Job, 259. On the other hand, Curtis (“Job’s Witness,” 549—62) and Clines (Job 1-20, 390) have
independently argued that the figure is neither God nor an imaginary heavenly witness. Without drawing
the connection between 9:33 and 16:19, Curtis argues that the witness refers to Job’s personal god, in
contrast to the remote, transcendent God. From a different perspective, Clines, exaggerating the functional
difference between Job’s imaginary arbiter in 9:33 and the heavenly witness in 16:19, contends that it is
Job’s “affirmation of innocence that stands as his witness in God’s presence.”

% Habel, The Book of Job, 275; Newsom, “Job,” 460; Balentine, Job, 259.

3 Cox, “Rational Inquiry,” 639.
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Job’s awareness of his imminent death urges him to reflect further on his situation
(17:1, 7). He reiterates his complaint that his misfortune has caused him to become the
object of mockery to others (17:2, 6). “Sandwiched in between this account of grief and
abuse is a brief address to God (17:3—4) coupled with a proverbial saying ( 17:5).”% The
text here is unfortunately obscure. Perhaps “Job’s statement [in 17:3] is best understood
as a claim that he is willing to place his own life in pledge in order to come before God
and clear his name.”®® Apparently, Job accuses God of acting as the active agent who
shuts the minds of the mockers against him (17:4).*” The resulting foolishness of those
mockers is exemplified in a proverbial saying about a “boastful man who calls his friends
to a banquet when his larder is so empty that his children are starving.”*® With regard to
the development of instabilities in the narrative, this speech further intensifies the conflict
between Job and God.

In a sarcastic tone, Job ridicules his friends for regarding him as a godless man

2% 46 99 &63

while perceiving themselves as “upright,” “righteous,” “innocent,” and “those whose
hands are clean” (17:8-9). In response to Eliphaz’s discrediting him as a sage, Job
declares that neither do they qualify for such a title (17:10). His speech again concludes
with the topic of death and the consequent loss of hope (17:11-16)

Even if there may still be room for doubt regarding Eliphaz’s purpose in

launching his preceding speech, Job has definitely interpreted Eliphaz’s words not as a

85 Balentine, Job, 260.
% Newsom, “Job,” 461. Similarly, Habel, The Book of Job, 276—77; Balentine, Job, 260—61.

%7 As Clines (Job 1-20, 394) puts it, “The motif drawn upon is that of God’s blinding the eyes or hardening
the heart or otherwise depriving people of their natural sense (cf. Isa 6:10; 44:18; Job 39:17).”

88 Clines, Job 1-20, 395.
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pure argument in an abstract wisdom debate over the moral order of the world but as a
pointed personal attack directed against him. More importantly, Job does not engage in
an ideological dispute with Eliphaz but continues to use fragments of lament and the legal
language to proceed with his complaint. As Clines puts it,

The function of this speech is to urge a prompt response from God to the demand

for a lawsuit made in Job’s previous speech (chaps. 12—14). On the trajectory of

Job’s developing argument, this speech adds no new matter to his complaint

against God, but serves—in the absence of any divine reply to his summons in

13:22—to stress the urgency of a reply. “Sleepless I wait for God’s reply,” he

says (16:20b).%

Although there is no major forward movement in terms of narrative progression in
this speech, the further development of the idea of an intermediary between God and Job
stands out. As Phelan explains, the authorial audience often forms expectations as part of
the reading experience.”” Perhaps, on the narrative level, the repetition of the

“intermediary” motif anticipates a similar figure who will step in and perform a similar

role for Job.

II1. Bildad’s Second Speech (Job 18)
A. Allusion Analysis

The narrator uses the same phrase 78" ... 1Y, “answered,” to indicate the
entrance of Bildad’s voice into the conversation the second time. As is the case with other
speeches, the most logical move is to look into the speech of the preceding speaker, i.e.,
Job, for possible allusions. The verb 470, “to tear,” in conjunction with the term 188, “his

anger,” (16:9; 18:4a) draws a connection between these two speeches. Moreover, the

% Clines, Job 1-20, 377, italics his.

% Phelan, Experiencing Fiction, 5.
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parallel terms “wicked” and “evildoer” (16:11; 18:5, 21), and the “light” metaphor (17:12;
18:5-6) all contribute to the literary correspondences between the two speeches. Besides,
Bildad’s present speech also appears to allude to Job’s previous speech in chs. 12-14. The
clearest example is Bildad’s expression, “the rock is removed from its place,” in 18:4b—c.
The whole statement is almost a verbatim repetition of what Job said in 14:18. Moreover,
the word 1inn3a, “cattle,” which Bildad uses in the opening of this speech, is likely an
allusion to Job’s earlier use of the same term in 12:7.

Apart from shared words, shared images and motifs also link Bildad’s present
speech with Job’s earlier utterances. For instance, the image of “arrested movement”
links Bildad’s description of the wicked with Job’s earlier complaint (13:27; 18:7-10).
Besides, the “fear” motif, which permeates Job’s speeches (3:25; 9:28, 34-35; 13:21), re-
appears in this speech of Bildad (18:11). Finally, the “bodily disintegration” motif, of

which Job speaks occasionally (7:5; 17:7), also appears in this speech (18:13).

1. nnna (18:3)

The noun 1nn2, “cattle,” provides a verbal correspondence between this speech
and Job’s previous speech (chs. 12—14).°" In the form of a rhetorical question, Bildad,
presumably also on behalf of Eliphaz and Zophar, asks Job why he regards them as stupid
as cattle (7nn3; 18:3). Although Job never explicitly called them 10173, he has told the
friends to ask the cattle (7113) so that they would impart wisdom unto them (12:7). In so

saying, Job derided the wisdom of the friends as inferior. This allusion draws the reader’s

*! Habel (The Book of Job, 285) also recognizes this connection.
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attention to the intent of Bildad’s present speech. His primary purpose is to defend the

honour of himself, and the friends in general, not as comforters, but as wise men.

2. 970 + 19K (18:4a)

The term 770, “to tear,” in conjunction with the other term 198, “his anger,”
appears both in this speech and in Job’s preceding one.”> Without addressing Job directly
in person, Bildad calls him “the one who tears (97v) himself in his anger (18R; 18:4a).”
However, when Job speaks of God in his preceding speech, Job claims that his [God’s]
anger (19R) tears (970) him in a way similar to how a beast tears its prey (16:9). Bildad’s
name calling is a critique directed to Job. According to Bildad, Job’s present situation is a

result of anger of his own, not God’s.”

3. 1mpnn Mg pnym (18:4¢)

Addressing Job as “the one who tears in his anger,” Bildad asks Job rhetorically,
“Is it for your sake that the earth shall be forsaken and the rock shall be removed from its
place?” (\npnn x pnyv; 18:4b—c). The phrase yapnn MR pny" is almost a verbatim
repetition of part of what Job said in 14:18: “But the mountain falls and crumbles away,
and the rock is removed from its place” (1npnn pny* 7w).>* There, the agent that causes

this natural phenomenon is the torrent of water (14:19). In the context of the present

°2 Habel, The Book of Job, 285; Clines, Job 1-20, 411; Good, In Turn of Tempest, 252; Course, Speech and
Response, 107-8.

% Habel (The Book of Job, 286) even asserts, “Bildad is indeed accusing Job of wanting to play God, to
express anger comparable to God’s, and to overturn the cosmic order as if he were lord of chaos. Bildad is
accusing Job of projecting onto God what is a trait within Job himself.”

* Good, In Turn of T empest, 252. Clines (Job 1-20, 412) also notes the parallel, but he refuses to make any
connection between the two passages.
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speech, on the contrary, the agent is Job’s torrent of words (j»n; 18:2). In adopting the
same phrase that Job has used, Bildad demonstrates to Job that his knowledge is

comparable to Job’s, rather than that of cattle.

4. R and Twn (18:5-6)

The first image that Bildad uses to depict the fate of the wicked is that of light and
darkness. He takes up a conventional proverbial saying, “the light (11R) of the wicked
will be distinguished” (18:5a; cf. Prov 13:9; 20:20; 24:20), and expands on it. Light, in
this context, is more of a metaphor for the quality of life”” than just a symbol for clinical
life, as opposed to death.”® In the elaboration, Bildad signifies the concept of “light” with
terms such as “the flame” (WR; 18:5b) and “the lamp” (13; 18:6b). Moreover, he describes
the concept of “darkness” or the extinction of light with verbs and phrases like “will
shine no more” (18:5b), “will become dark™ (18:6a), and “will be quenched” (18:6b).
Job, in his preceding speech, also talks about the polarity of “light” and “darkness.” He
“describes the hope of his heart as an expectation that the night of his despair will turn to
day and that a light will dawn in the darkness of his misery” (17:12).°” In the context of
Job’s lament, light is also a symbol for the quality of life. As Habel rightly observes,
“Bildad twists the language of Job’s hope by asserting that the ‘light’ of the wicked

inevitable fades (18:5-6).”%

% Driver and Gray, Job, 1:158. Similarly, Dhorme, Job, 260.
% So Habel, The Book of Job, 286; Clines, Job 1-20, 413; Newsom, “Job,” 468.

*7 Habel, The Book of Job, 278. This verse is subject to different interpretations. I agree with Habel, who
adopts the suggestion of Gordis (The Book of Job, 184), in understanding this verse as a subordinate clause
modifying “desires” in the preceding verse.

% Habel, The Book of Job, 278.
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5. o'ywn and 5w (18:5, 21)

The nouns o'pw, “the wicked,” and M, “evildoer,” provide a verbal
correspondence between this speech and Job’s preceding one. The bulk of Bildad’s
argument in this present speech is concerned with the fate of the unrighteous (18:5-21).
He frames the graphic descriptions of their disastrous plight with two statements, one
about the certainty of the extinguishing of the light of the wicked (o*»w; v. 5), and the
other about the sureness of the destruction of the dwelling of the evildoer (51; v. 21).
Job, in his preceding speech, uses 5 and ©pwA in parallel, to refer to his enemies, to
whom God has yielded him (16:1 1).99 Bildad re-uses the parallel terms in an inclusio so

as to redirect Job to contemplate on the moral connotation of the two terms.

6. The “arrested movement” imagery (18:7—10)

In addition to the light/darkness polarity, Bildad invokes the picture of “arrested
movement” to depict the fate of the typical wicked person (18:7—10).'%° The leading
image is the “shortening of steps” (v. 7), followed by terms denoting body parts that are
responsible for walking (531, “feet” [v. 8a]; 2py, “heel” [v. 9a]) and six different nouns
for traps that hinder proper movement (nw™, “net” [v. 8a]; n2aw, “lattice” [v. 8b]; na,
“trap™ [v. 9a]; oY, “snare” [v. 9b]; an, “rope” [v. 10a]; nTabn, “trap” [v. 10b]). Job has
also talked about his experience using the image of “arrested movement.”'®! In

addressing his complaint directly to God in 13:27, Job states that God has set his feet in

% For the reading 9w for 9w, see n.66 above.
1% Newsom, *“Job,” 469.

" Habel (The Book of Job, 284, 286-87) also notes the connection between 13:27 and 18:7-10, but he
argues that the associated image is that of “hunter/hunted.”
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the stocks so that his movement would never fall outside the surveillance of God the
Watching Eye. In the present speech, Bildad alludes to this imagery in order to show Job

that his sense of “arrested movement” resembles the feeling of the wicked person.

7. The “fear” motif (18:11)

The “fear” motif re-appears in this speech, in which Bildad states that Terrors
(mi52), agents of personified Death, frightens (nya) the typical wicked person on every
side (18:11).' Unlike the psychological fear that Eliphaz mentions in his second speech
(ch. 15), the terrors “are rather the evident signs of the encroachment of death, namely,
hunger and disease (vv 12-13).”!®® As mentioned above, Job speaks of the feeling of
being frightened from time to time (3:25; 9:28, 34-35; 13:21).104 Similar to Eliphaz,
Bildad alludes to this “fear” motif in order to enlighten Job that he is showing the sign of

the wicked person.

8. The “bodily disintegration™ imagery (18:13)

Closely associated with the “fear” motif is the “bodily disintegration” imagery.
Bildad claims that the typical wicked person is frightened partly because his skin (31p) is
consumed by Disease and his body parts (0'72) are consumed by the firstborn of Death

(18:13)."% Job has also previously talked about the disintegration of his body in graphic

192 The noun minba, “Terrors,” is best taken to mean the servants of “Death.” See Tromp, Primitive
Conceptions of Death, 74; Pope, Job, 134; Habel, The Book of Job, 287, Clines, Job 1-20, 416; Newsom,
“Job,” 469.

19 Clines, Job 1-20, 416.

1% See I.A.10 in this chapter.

' There is some dispute over the interpretation of this verse. I follow Driver and Gray (Job, 2:119) and
many others in revocalizing *12 to 7173, “by Disease,” and the first occurrence of 728" to Hany, “is
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terms. He has mentioned that his flesh is clothed with worms and dirt, and his skin (21p)

hardens and oozes (7:5).'%

He has also complained that his eyes grow dim in grief and
his body parts (o™¥") are all like a shadow (17:7). On top of these, the reader should not
fail to recall the narrator’s description of Job’s bodily disease in 2:7-8. Once again,
Bildad picks up the graphic images of bodily disintegration to convince Job that his
present situation is typical of that of the wicked. Perhaps, this is also an ironic echo to
107

Job’s self-declaration that the leanness of his body testifies against him (cf. 16:8).

Bildad is certainly in agreement with Job on this matter.

B. Impact on the Reading

After the narrator’s brief introduction (18:1), Bildad opens his mouth and offers
his second speech. The analysis in the above section reveals that Bildad sometimes re-
uses the words of Job in order to respond to him and bring Job into comparison with the
typical wicked person. Curiously, Bildad does not begin to address Job in the second-
person singular form as expected but uses the second-person plural in 18:2-3 instead.

Since Bildad consistently uses the first-person plural forms to refer to himself and the

consumed.” Moreover, | also follow their suggestion to take the term 173 as “his parts,” i.e., his body parts.
In this reading, “Disease” and N 712, “the firstborn of Death,” are both agents of the personified Death.
There is, however, another line of interpretation initiated by Sarna (“Mythological Background,” 315-18).
This alternative reading renders both *72 and 172 as “with his two hands,” an expression found in an
Ugaritic text. Building on Sarna’s mythological reading, Pope (Job, 135) renders mn 112 as “First-born
Death” and suggests that it is another name for the god Death. The textual problems and grammatical
ambiguities in this verse make both readings plausible. Fortunately, as far as this dissertation is concerned,
the impact on interpretation the difference between the two readings makes is minimal.

1% Clines (Job ]-20, 163) suggests that the first line refers to a medical condition of some sort and
translates “My flesh is covered with pus and scabs.” This rendering fits well with the second line. With
either reading, it remains clear that Job’s physical pain, like his general existence, is an endless cycle of
unrelieved misery.

17 Reading wna as “leanness.” So Gordis, The Book of Job, 176; Clines, Job 1-20, 370 n.8.b.
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other two friends in these verses, he cannot be addressing Eliphaz and Zophar, as argued
by some.'® Of course, the simplest solution, which is adopted by some commentators, is
to emend the plural forms to the singular.'” Even Clines, who has taken this approach,
has to admit “that it is very difficult to see why the presumed corruption of the text would
have occurred.”''? I echo Balentine, who suggests that “it is preferable to accept the
ambiguity in the text as a clue, not an obstacle, to interpretation.”''! Perhaps Bildad’s
purpose is to deride Job’s interpretation of his exceptional personal experience as only

being one out of many.'"?

Interestingly, although Bildad shifts back to the singular form
in 18:4, his first line in the verse is in the third-person. As Good puts it, “It is as if Bildad
must push Job into third-person distance before he can allow himself the second-person
pronoun in the second line.”'"® Even in the second line of v. 4, he only barely refers to
Job with a possessive pronoun, “in your sight.” Nowhere in his speech does he address
Job directly in the typical second-person singular subjective pronoun, as used elsewhere
in the previous speeches of the friends. This oddity invites the authorial audience to

regard Bildad’s rhetorical move as an attempt to objectify Job’s personal experience.1 1

1% Fohrer (Das Buch Hiob, 300) argues that it is not Job, but the friends, whom Bildad addresses in 18:2-3.
Dhorme (Job, 257-58), nevertheless, contends that Job address the Eliphaz and Bildad in v. 2, but the
“audience” in v. 3.

' Driver and Gray, Job, 2:116; Clines, Job 1-20, 410; Newsom, “Job,” 467.
19 Clines, Job 1-20, 410.
"' Balentine, Job, 271; italics his.

"2 pope (Job, 133) points out that “it has been suggested that Bildad’s intent is to ignore Job as an
individual and address him as belonging to the class of the impious.” | believe it is preferable not to narrow
down how Bildad classifies Job at this point in his speech.

"> Good, In Turns of Tempest, 252.

114 Balentine (Job, 271) claims that Bildad’s oblique address to Job in vv. 2—4 imply “that Bildad regards
Job’s arguments as too insignificant to be addressed directly.” Similarly, Good (In Turns of Tempest, 252)
suggests that this indicates “the friends’ inability and unwillingness to come directly to grips with his [Job’s]
reading of reality.”
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Regarding the content of Bildad’s exordium in 18:2—4, he first uses a series of
rhetorical questions to object to Job’s words (v. 2) and to rebuke Job for putting them
down (v. 3). Bildad asks Job rhetorically why he considers them as stupid as “cattle”
(n7nn3), a term that Job has used earlier (12:7) in the context of his challenge to the
friends’ presumed wisdom. The allusion gives the impression that Bildad now identifies
his role as a contester in a wisdom disputation, rather than a consoling friend. Moreover,
for the first time, Bildad, on behalf of the friends, see Job’s words as demeaning, thus
regarding the disputation between Job and themselves as personal confrontation. The
conflict between these two parties in the dialogue is once again intensified. As Bildad
continues, he calls Job “the one who tears (170) himself in his anger (1a82)” (18:4a). Job,
in the preceding speech, uses the same terms 730 and 188 to accuse God of letting his
anger (18R) tear (70) him (16:9). Bildad’s allusion functions as a correction to Job.
According to Bildad, Job’s present situation is a result of anger of his own, not God’s.
Bildad also mimics the language that Job used earlier and mocks the futility of his words
to change anything (18:4b—c; cf. 14:18). In so doing, Bildad demonstrates to Job that his
wisdom is comparable to Job’s.

The rest of Bildad’s speech comprises a lengthy depiction of the fate of the
wicked (18:5-21), framed by the asseverative particles 03 and R, as well as the parallel
terms 0"pW1 and 5. His purpose is to redirect Job to contemplate on the moral
connotation of the two terms, which Job, in his preceding speech, has used to refer to his
enemies. Bildad’s description revolves around various striking images and motifs. First,
Bildad adapts a common proverbial saying, which uses the image of extinguished light,

to assert the certainty of the ultimate termination of good fortunate of the wicked (vv. 5—
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6). His image of light and its turning into darkness is the reverse version of Job’s
expression of hope in his preceding speech (17:12). The association warns Job of the fact
that if he belongs to the wicked, his hope would certainly be dashed.

Bildad turns next to employ the images of “arrested movement” to buttress “[t}he
notion that the evil planned by the wicked eventually causes their own ruin” (vv. 7—
10).'"° Since Job has used similar imagery to refer to his own experience (13:27),
Bildad’s purposeful allusion brings Job to the awareness that his sense of “arrested
movement” resembles the feeling of the wicked.

Bildad goes on to use the images of a prey pursued and devoured by hunting
predators to illustrate the violent and unexpected death experienced by the wicked (vv.
11-14). He uses the “fear” motif, which Job has repeatedly used to describe his situation
(3:25; 9:28, 34-35; 13:21), to highlight the threat experienced by the wicked (v. 11). He
also employs the “bodily disintegration” motif, which Job has also used in several
instances to describe his physical status (7:5; 17:7; cf. 2:7-8), to depict the devastating
nature of the death of the wicked (vv. 12—13). All these allusions testify to the fact that
Bildad is bringing the plight of Job and the fate of the wicked into comparison.

The final set of images that Bildad uses is that of the annihilation of all traces of

116

existence of the wicked (vv. 15-19)."” Their possessions, memorial, and progeny will

perish together with them. Bildad concludes the description with a universal reaction of

horror (18:20) and his summary appraisal (18:21).117

115 Newsom, “Job,” 469.
118 Balentine, Job, 276.

17 Newsom, “Job,” 470.
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The many instances of similarity between Bildad’s depiction of the wicked and
Job’s earlier utterances suggest that the correspondences are not coincidental. If the
authorial audience is not sure about Eliphaz’s intent in giving the vivid depiction of the
destruction of the wicked (15:20-35), this speech of Bildad provides a further evidence
that part of the purpose of the speeches of Eliphaz and Bildad is to warn Job of his
proximity to these people. Although there is no major progression of the narrative in this
speech, the fact that Bildad attempts to objectify Job’s personal claim in the exordium
suggests again that the friends intend to fit Job’s experience into their universal

ideological framework.

IV. Job’s Fifth Response (Job 19)
A. Allusion Analysis

As before, the narrator uses the phrase qnagn ... 1P, “answered,” to introduce
Job’s fifth response. As is the case with other speeches, the most logical move is to look
into the speech of the preceding speaker, i.e., Bildad, for possible allusions. Two motifs
stand out as possible links between the two speeches. First, both Bildad and Job speak of
the “bodily disintegration” motif (18:13; 19:20, 22, 26). Second, while Bildad employs
the “posterity” motif to depict the lack of progeny of the wicked, Job envisions the
emergence of his go’el, who will continue the family’s solidarity, to rise up for him.
Besides, the verb my, “to pervert,” in conjunction with the noun vVawn, “justice,” appears
to draw a connection between this speech and Bildad’s first speech (8:3; 19:6-7). Finally,
the noun 1, “hand,” in conjunction with the verb P, “to touch,” also seems to suggest a

verbal correspondence between this speech and the prologue (1:11; 2:5; 19:21).
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1. my + vawn (19:6-7)

The verb my, “to pervert,” which appears only 12 times in the Hebrew Bible,
links this speech with Bildad’s first speech (ch. 8).!'® After the typical exordium (19:2-5),
Job declares to his friends that it is God who has perverted (pi‘el of n1p) him (19:6). Job
does not explain what exactly he means by that. Balentine’s understanding seems to be a
fair assessment based on Job’s previous speeches: “God has declared Job guilty even
though he is innocent (cf. 9:20). Beyond that, God has blocked all his efforts to obtain
vindication through a fair and just hearing of his case (cf. 9:1-2, 19, 32; 13:13-28).”'%°
Therefore, in the context of this present speech, Job goes on to complain that there is no
litigation (vawn; 19:7)."2° Interestingly, Bildad has used nw in conjunction with Vawn in
his first speech. In the form of a series of rhetorical questions, Bildad affirms that God
neither perverts () justice (VAWN) nor perverts (M) the right (8:3). Job, in his present
speech, picks up Bildad’s abstract concept of the “perversion of justice” and applies it to
his personal situation. As Habel rightly remarks, “Job, unlike Bildad, is not interested in

justice in the abstract, but with the legal suit he wishes to press against God.”'?!

2. The “bodily disintegration” motif (19:20, 22, 26)
The “bodily disintegration” motif, which is present in Bildad’s preceding speech,
re-appears in Job’s present speech. In ch. 19, the graphic image of physical disintegration

first shows up in v. 20, which Clines aptly calls “one of the most problematic verses of

Y8 Habel, The Book of Job, 299-300; Newsom, “Job,” 475.
11 Balentine, Job, 288.
12 Habel, The Book of Job, 300; Clines, Job 1-20, 443.

121 Habel, The Book of Job, 300.
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the whole book.”'?* As he observes, the verb paT, “to cling,” always refers to “one thing
sticking or clinging fo another, or depending on another, the weaker to the stronger or the
less significant to the more significant.”'** In our text, his bones are said to cling to (p37)
his skin and his flesh (v. 20a). This is the reverse description of a healthy body, in which
the skin and flesh should cling to the bones./124 For the second half of the verse, which
may be literally rendered, “I escape by the skin of my teeth,” I also follow Clines and
interpret it as an ironic expression of the despair of the absence of any real escape.12 i

After a brief sarcastic appeal to the friends to have pity on him (19:21), Job asks
them rhetorically why they persecute him in a manner similar to what God does to him
(19:22a). The image Job uses is still of the disintegration of his body: “Why do you not
satisfy with my flesh?” (19:22b).

The last instance of the “bodily disintegration” motif appears in the context of a
much controversial context in 19:26. Because of the overwhelming interest in the identity
of Job’s &1 in 19:25, much critical ink has been spilled on the interpretation of 19:23-27

as a semantic unit.'*® It should be noted, however, 19:26 is apparently connected to the

12 Clines, Job 1-20, 450. He conveniently summarizes the oddities of the verse: “The initial difficulty is
that after speaking for seven verses about his isolation from his fellow humans it is strange that Job should
suddenly be concerned about his physical distress ... Second, it is curious that he should complain that his
bones are ‘cleaving to his flesh,” since that seems to be a very satisfactory situation anatomically. Third, the
first half of the line seems overlong ... Fourth, it is strange that Job should say that he has ‘escaped (v5n
hithp), since that seems to be the last thing he would claim has been his experience.”

12 Clines, Job 1-20, 450.
124 Clines, Job 1-20, 450; Newsom, “Job,” 477; Balentine, Job, 291.

12 According to Clines (Job 1-20, 452), the statement means, “The only escape I have achieved is to have
lost everything.” So Newsom, “Job,” 477; Balentine, Job, 291.

126 See, e.g., Habel, The Book of Job, 297; Clines, Job 1-20, 435-36.



230

preceding context (vv. 20-22) by the “bodily disintegration” imagery.12 7 Anatomical
terminology such as “skin” (v. 20) and “flesh” (v. 22) is repeated in v. 26. Moreover,
given that the friends are said to be not satisfied with Job’s flesh in v. 22, the third person
plural subject of the term 181 (pi‘el perfect of 4p3) in v. 26 may indicate that the friends
are the agents who have flayed off the skin of Job.'*® This reading also connects better to
the following context, in which Job recalls again his feeling of persecution by the friends
(19:28). If the above suggestion is a reasonable one, the two phrases 18P ™1 IRy, “but
after they have flayed off my skin,” and *“ywam, “and from my flesh,” which are often
taken as signifying the realm of death and life respectively,'*® may still belong to the
metaphorical language of “bodily disintegration,” a language that Job has been using
since v. 20.

Bildad, in his preceding speech, also uses the “bodily disintegration” motif.
According to him, the skin and the body parts of the wicked will be devoured (18:13).
Similar images are being picked up by Job in this present speech. Whereas Bildad
employs this metaphorical language to intensify the association of Job with the wicked,
Job adopts the same language to express the feeling of alienation, which is clearly the
context of 19:13-22.13° Interestingly, it is exactly because of the friends’ identifying him

as showing the signs of the wicked that heightens his sense of alienation.

27 Seow (“Job’s go’él, again,” 689—709) is one rare exception who recognizes this connection. Habel (The
Book of Job, 302, 303) also says of the “flesh motif” in 19:20, 22, but surprisingly does not elaborate on its
significance in 19:26.

128 Seow (“Job’s go’el, again,” 704) also considers this as one of the possible readings.

'° See, e.g., Habel, The Book of Job, 307, 309; Clines, Job 1-20, 461; Balentine, “Job’s Redeemer,” 275—
76; idem, Job, 299-300.

3% Clines (Job 1-20, 451-52) also argues for the connection between 19:20 and the preceding verses. He
writes of Job, “The absence of his friend and relations and the deprivation of human intimacy have not of



231

3.+ pa(19:21)

The noun T°, “hand,” in conjunction with the verb ¥a3, “to touch,” in this speech
clearly hearkens back to the prologue. In a sarcastic tone, Job begs the friends to have
pity on him and to recall their status as his comrades (19:21a). The reason for such a
tongue-in-cheek appeal is that the hand (7°) of Eloah has touched (¥31) him (19:21b). The
reader should be quick to identify the allusion to the heavenly conversation in the
prologue in which the satan taunts YHWH twice to stretch out his hand (77) to touch (V13)
Job (1:11; 2:5). The major rhetorical effect of this allusion is to remind the authorial

audience about the origin of Job’s suffering before one forgets.

4. The “posterity” motif (19:25)

One of the major controversies in the book is the identity of the H&3 of Job in
19:25. Those who argue that the figure refers to God often have called attention to those
biblical passages (Isa 41:14; 43:14; 44:6, 24; 47:4; 48:17; 49:7, 26; 54:5, 8; 59:20; 60:16;

63:16; Jer 50:34; Pss 19:15; 78:35), in which God is explicitly called the 93 of the

psalmist or the people.”»1

As Habel forcefully argues,

A major argument against identifying God as the go’él is that it would mean a
complete reversal in the pattern of Job’s thought ... Job has portrayed God
consistently as his attacker not his defender, his enemy not his friend, his
adversary at law not his advocate, his hunter not his healer, his spy not his savior,
an intimidating terror not an impartial judge.'*?

course induced some recurrence of his malady, but have weakened his spirit and sapped his vigor. The
psychic sense of isolation has been experienced as an interior loss of structure.”

5! Driver and Gray, Job, 1:171-74; Dhorme, Job, 283; Gordis, The Book of Job, 204—6; Hartley, The Book
of Job, 292-95; Gibson, “My Redeemer Liveth,” 53—59. See also Holman, “Does my Redeemer Live,”
377-81; Michel, “Confidence and Despair,” 157-81. Both Holman and Michel interpret the adjective "n in
19:25 to stand for “the Living God.”

132 Habel, The Book of Job, 306. The same quotation is cited by Clines (Job 1-20, 465).
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Even if Job intends to call to mind the figure of God as his 5X3, at best he is doing it in an
ironic fashion. As Seow suggests, “The intent of this anonymous reference, one may
surmise, is to remind the deity of a role abandoned that must be taken up again.”'*
More likely, the term 583 refers to an imaginary figure similar to the “arbiter”

(r",n) in 9:33 and the “witness” (7p) in 16:19."*

When used to signify the role of a
human being, the term &3 designates the male next of kin, who was responsible to
maintain the rights or preserve the continuity of the family when that individual was
unable to do 50.!*% The bx1 is thus the embodiment of family or clan solidarity."*® In the
situation where the progeny of the person is cut off, the Y83 steps in and protects the
interests of the individual.

Bildad, in his preceding speech, also uses the “posterity” motif. According to him,
there will be no progeny for the wicked (18:19). Job, in this present speech, craftily picks
up this motif and applies it to himself. Even if he is going to have no descendents, which
is certainly true up to this point of the story, Job claims that his &1 lives (19:25a). The

term 83 is suitable also because of its legal connotation,*” which is the immediate

context of the preceding verses (vv. 23—-24). The setting invites the reader to understand

133 Seow, “Job’s go’¢l, again,” 701.

134 Pope, Job, 146; Habel, The Book of Job, 306; Good, In Turns of Tempest, 258-59; Newsom, “Job,” 479;
Wilson, “Job’s Arbiter,” 249-51; Balentine, “Job’s Redeemer,” 274-75; idem, Job, 297.

135 Ringgren, “Dxs; HRi; n983,” 351. For some recent proposals to take Y83 in Job 19:25 as an earthly figure,
see Magdalene, “Who is Job's Redeemer,” 292-316; Suriano, “Job’s Kinsman-Redeemer,” 49-66. Based
on a comparative study with “Neo-Babylonian litigation records of the late seventh to fifth centuries BCE,”
Magdalene suggests that “Job’s redeemer is his hoped-for second accuser in his case against God, one who
never appears, despite Job’s pleas” (295). On the other hand, Suriano interprets Job’s &1 as his kinsman-
redeemer, who “will perform the proper rituals on his behalf in order to preserve Job’s name and patrimony
for posterity” (50).

136 Johnson, “Primary Meaning,” 67-77; Habel, The Book of Job, 304; Newsom, “Job,” 478.

17 Ringgren, “983; YR%; n9R3,” 352-53; Hubbard, “or3,” 789-97.
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the verb mp, “to rise,” in the second half of v. 25 in a legal sense too."® The usage is
similar to the one at 16:8, in which Job’s gauntness is said to rise up (21p) as a witness to
testify against him.'* Thus, in a veiled fashion, Job uses Bildad’s idea as a springboard to

express his desire using legal language again.'®°

B. Impact on the Reading

After the narrator’s brief introduction, Job speaks up again. The analysis in the
above section reveals that Job sometimes re-uses the words of the friends in order to
refute their arguments. Job begins with the typical exordium, in which he accuses the

4l He turns next to

friends for tormenting and crushing him with their words (19:2-5).
elicit the friends’ attention that it is God who has perverted (n1p) him (19:6a) and there is
no litigation (vawn) for him (19:7b). Whereas Bildad’s claim that God does not pervert
justice (8:3) indicates that his interest lies in the abstract concept of God’s justice, Job’s
re-use of the same terms here suggests that he is more concerned with his personal

lawsuit against God. As Job continues, he uses imagery and motifs in a typical lament to

depict God’s violent aggression against him (19:6b, 8—12).

138 Pope, Job, 146; Habel, The Book of Job, 293; Clines, Job 1-20, 460; Newsom, “Job,” 478.
139 Habel, The Book of Job, 305; Clines, Job 1-20, 460.

' T have not discussed the term 1K1 and the phrase 2ap 5p in 19:25, both of which are subject to
radically different interpretations, because they are not directly relevant to the allusion under study. For a
good survey of opinions, see Seow, “Job’s go’él, again,” 701-3. I am inclined to take 11NMR as a substantive,
meaning “the last,” presumably the last one to speak in a forensic setting (Budde, Das Buch Hiob, 108;
Driver, “Hebrew Text and Language,” 46—47). Moreover, I understand 25y Y as a prepositional phrase
signifying the realm of the dead (Driver and Gray, Job, 1:173-74; Day, Adversary in Heaven, 99; Suriano,
“Job’s Kinsman-Redeemer,” 63). This usage has clear parallels elsewhere in the book (17:13;20:11; 21:26;
34:15).

1! There is much dispute over the interpretation of 19:4, which reads, “Even if it is true that I have erred, it
is with myself ("nX) where my error lodges.” The emphatic position of the term 'nX suggests that the focus
is placed on the physical extent of Job’s sin. [ am inclined to read the verse as Job’s declaration that if he
sins, he would be the only one who knows about it (cf. Pope, Job, 140).
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The next topic he addresses is the alienation of his friends and his community
from him (19:13-19). At this point, he abruptly shifts to use images of “bodily
disintegration,” a motif that Bildad has previously used to elicit the association of Job
with the wicked (18:13), to depict how the friends pursue him like a prey (19:20, 22). The
allusion suggests that Job regards the friends’ pointed language as their tactic to harm
him. The metaphor shifts again for a moment to a legal one, in which his plea is said to

142 He also believes that his go’él will

be preserved in a permanent medium (19:23-24).
rise up to take up his case after he is dead (19:25). His concept of a go’el is perhaps
inspired by Bildad, who previously used the “posterity” motif to describe the
hopelessness of the wicked (18:19). As his speech comes to an end, he switches back to
the “bodily disintegration” imagery to express his desire to behold God in his own eye
(19:26-27). His gauntness would now bear witness to the persecution that the friends had
done to him, which will result in God’s judgment against them (19:28-29). For the first
time since his opening outcry, Job does not end his speech with a meditation on death.'
Throughout the entire speech, Job does not address God in the second person a

single time.'** His speech “seems primarily to be directed towards the friends, who are

explicitly addressed in vv 2-6, 21-22, 28-29.”'** His attitude toward the friends has also

2 The imagery in vv. 23b-24 is not clear. It is legitimate to interpret all three lines as depicting the
inscription of words on stone. So Gordis, The Book of Job, 204; Habel, The Book of Job, 292; Clines, Job
1-20, 456-57. Alternatively, it is also defensible to interpret Job as describing three materials—scroll, lead
tablet, engraved rock—on which his words might be recorded. So Driver and Gray, Job, 1:171.

" Clines, Job 1-20, 437-38; Newsom, “Job,” 479.

144 Some (e.g., Clines, Job 1-20, 381; Newsom, “Job,” 458) suggest to emend the two verbs in 16:7b—-8a
from the second-person to the third-person. If this is accepted, then Job has stopped addressing God
directly in his last speech.

15 Clines, Job 1-20, 437.
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become increasingly hostile. While Job began to deride the words of the friends in the
exordium of his preceding speech (16:2-6), he exposes the malicious intent of them and
their speeches in the opening of this speech (19:2-5). At the end of this speech, rather
than a typical contemplation of death in despair, Job issues a threat of divine judgment
upon the friends (19:28-29). As far as the instabilities in the narrative are concerned, this
speech further intensifies the conflict between Job and the friends.

Although the primary concern of this speech is Job’s relationship with the friends
and his community, Job has not abandoned his lawsuit. His renowned hope for a go’el to
take up his legal dispute with God again invites the participation of the authorial audience
to assume that mediating role. By putting the words “for the hand (") of Eloah has
touched (V33) me” in Job’s mouth, the author skilfully alludes to the heavenly dialogue in
the prologue (1:11; 2:5) one more time. This allusion reminds the authorial audience of
the incident behind the plight of Job, thus urging the audience not to side with God too

easily.

V. Zophar’s Second Speech (Job 20)
A. Allusion Analysis

The narrator uses the same phrase 9aR" ... (yM, “answered,” to indicate the
entrance of Zophar’s voice into the conversation the second time. As is the case with
other speeches, the most logical move is to look into the speech of the preceding speaker,
i.e., Job, for possible allusions. In the beginning of this present speech (20:3), Zophar
uses 11Y3, a term cognate with the verb 0%, a word that Job uses in the opening of the

preceding speech (19:3). A closer look also reveals that there are literary correspondences



236

between Zophar’s present speech and Job’s previous speech in chs. 16-17. For instance,
the image of an arrow piercing through the galibladder is present in both speeches (16:13;
20:24-25). In both speeches, the word pair “heaven” and “earth” also appear together in a

legal context (16:18; 20:27).

1. o523 (20:3)

The root 052 links this speech with Job’s preceding one.'*® In the exordium of his
reply to Job, Zophar states that he is compelled to speak up because he has heard 2011
'nnb3, “an instruction that insults me,” presumably from Job (20:2-3)."*” In the beginning
of the preceding speech, Job uses the verb 02, a cognate of 7153, in the context of an
accusation against his friends who, Job claims, have repeatedly insulted (0%3) him (19:3).
Zophar thus uses the allusion to signal to Job that the real victims of insult are the friends,

not Job.

2. 20w +99p (20:11)

The expression “lie down in the dust” (32w + 98Y) connects this speech with
Job’s earlier one (chs. 6-7). The term 258, which literally means “dust” or “dirt,” can
metaphorically refer to the grave.'*® Although the expression “lie down in the dust”
appears at first glance very ordinary, it appears in the Hebrew Bible only three times, all

of them in Job (7:21; 20:11; 21:26). In this speech, Zophar claims that the wicked person

1% Habel, The Book of Job, 315; Clines, Job 1-20, 483; Good, In Turns of Tempest, 260; Course, Speech
and Response, 121.

147 Reading the term *nnY> as an appositional genitive (Gordis, The Book of Job, 214). So Clines, Job 1-20,
483.

M Waichter, “19p; 75y; 9,” 264-65; Hayden, “70y,” 472,
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lies down (35W) in the dust (18Y) in the prime of his life (20:11). Job, however, has used
the expression in the context of a complaint, in which he suggests to God that he will
soon lie down (35V) in the dust (\8y; 7:21). Given the rarity of this expression, Zophar
appears to interpret Job’s prediction of his fate as a virtual admission that Job is close to

becoming one of the wicked.

3. nwp + n0an (20:24-25)

The image of nWp, “an arrow,” piercing through 1790, “the gallbladder,”
provides a thematic correspondence between this speech and Job’s previous one (chs. 16—
17).1* Near the end of his depiction of the fate of the typical wicked person, Zophar
states that even though such an individual may flee from a weapon of iron, a bronze
arrow (nwp) will pierce him through (20:24). When he pulls the arrowhead out of his
back from his gallbladder (73791), terrors come upon him (20:25). Earlier Job has used a
similar imagery to express the divine violence against him. His image is that God orders
his archers (0"a9) to pierce his kidneys and spill his gallbladder (i771) on the ground
(16:13). The noun 7791 appears only five times in the Hebrew Bible, four times in Job 10
The rarity of this term adds weight to the argument that the allusion is deliberate.
Moreover, the noun 0727 is connected to the other noun NWp by association under the
image of archery (cf. Jer 50:29). Like Eliphaz and Bildad, Zophar re-uses the terms and
images that Job has previously used in order to show Job that his misery is not far from

that of the typical wicked person.

19 Habel, The Book of Job, 319. Both Clines (Job 1-20, 496) and Balentine (Job, 316) recognize the
similar imagery in the two speeches but neither of them draws any connection between them.

"% The MT vocalizes the noun as 71777 in Job 16:13 but elsewhere (Deut 32:32; Job 13:26; 20:14, 25) as
hial
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4. 00V + PIR (20:27)

This present speech of Zophar is also linked to Job’s previous speech in chs.16—
17 through the parallel terms 0w, “heavens,” and pI&, “earth.”’*! According to Zophar,
the heavens (o'nW) and the earth (pax) will function as witnesses to uncover (793) the
iniquity of the wicked person and to rise up, presumably to testify, against him (20:27).1%2
Although some commentators point to the fact that o'nW and PR are sometimes called to
take on a similar function (Deut 32:1; Isa 1:2; Mic 6:1-2) elsewhere in the Hebrew
Bible,'*? their role as attested in those passages are all passive, as opposed to the active
one in the verse under study. The closest parallel in fact is found in Job’s previous speech
in which he asks PR not to cover (n©2) his blood (16:18). Moreover, he affirms that he
has a witness, one who will argue for him, in D'nW (16:19). I echo Holbert that the
juxtaposition of the verbs 193, “to uncover,” and no3, “to cover,” increases the likelihood

of the deliberateness of the allusion.'>*

B. Impact on the Reading
After the narrator’s brief introduction (20:1), Zophar gives his second, and, as the

reader will soon see, his final speech. The analysis in the above section reveals that

! Holbert, “Satire,” 177-78; Habel, The Book of Job, 319-20; Good, In Turns of Tempest, 263. Newsom
(“Job,” 486) also recognizes the similar imagery in the two speeches but she does not draw any connection
between them. On the other end of the pole, Clines (Job 1-20, 497-98) warns against drawing any
connection between these passages too easily based on the similar language they share.

12 Habel, The Book of Job, 319.
133 Newsom, “Job,” 486; Balentine, Job, 317.

"** Holbert, “Satire,” 177. Clines (Job 1-20, 498) is certainly correct in pointing out that “[in 20:27] it is
heaven that discloses the wicked’s iniquity whereas in 16:18 it was earth that was summoned not to cover
Job’s blood” (italics his). However, this poetic variation in allusion should be defensible.



239

Zophar sometimes re-uses the words of Job in order to respond to him and compare Job
to the typical wicked person. Zophar begins with the classic exordium, in which he
defends his necessity to reply (20:2-3). In addition to finding Job’s words offensive,
Zophar characterizes them as *nnba 9012, “an instruction that insults me” (v. 3). This
expression is an allusion to the opening of Job’s preceding speech, in which he complains
that the friends have repeatedly insulted (053) him (19:3). Zophar thus uses the allusion
to signal to Job that the real victims of insult are the friends, not Job. In calling Job’s
word as 01, which is clearly part of sapiential vocabulary, Zophar intellectualizes Job’s
complaints as if they were words in a wisdom disputation.'*®

The rest of Zophar’s speech again comprises a vivid depiction of the fate of the
wicked (20:4-29). He first appeals to ancient tradition (v. 4) for the truthfulness of his
claim that the joy of the wicked is impermanent (v. 5). He continues to substantiate his
assertion by describing the fleeting nature of the wicked person who ends up dying
prematurely (vv. 6-11). Zophar uses the expression “lie down in the dust” (22w + q8p),
which Job has previously used to describe his imminent future, to depict the premature
death of the wicked person. The next theme being explored in this speech is the self-
destructive nature of the wicked person’s obsession with evil (vv. 12-23). The metaphors
that Zophar uses are all related to overeating or its effect on the greedy.'>

Zophar turns next to describe the inescapability of the destruction of the wicked

(20:24-28). He first uses the image of a battle in which the wicked person is pictured as a

defeated warrior who avoids one weapon directed at him only to succumb to another (vv.

155 Clines, Job 1--20, 483.

156 Newsom, “Job,” 484.
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24-25D). As he sees what he has done to himself, terrors of death come upon him (v. 25c).
Most striking is Zophar’s employment of the archery imagery, together with the image of
the piercing of the gallbladder. Job has used a similar image to refer to his own suffering
experience (16:13). The allusion suggests that Zophar, like Eliphaz and Bildad, uses the
topos of the wicked to warn Job against following the trajectory of this category of
people.

As Zophar continues, he uses darkness as a metaphor for death, which, he claims,
seizes what the wicked person has concealed (v. 26a).”>” An “unfanned fire” comes next
to destroy any survivors in his tent (v. 26b)."*® The metaphor then changes to a legal one,
in which heaven and earth are said to take on the role of witnesses and accusers against
the wicked person (v. 27). This description directly contradicts the hope of Job, who has
previously asked “earth” not to cover his blood and declared that he has a witness in
“heaven” (16:18).

As Zophar’s speech comes to an end, he mentions that the “devastating flood”
would carry out the sentence in the day of God’s wrath (v. 28).">° Zophar concludes his
speech with a summary appraisal underscoring that this destruction is God’s decree

(20:29).'¢°

137 Clines, Job 1-20, 496; Newsom, “Job,” 486.

138 As Newsom (“Job,” 486) rightly argues, “An ‘unfanned fire’ (v. 26b) is not necessary a divine fire. In
the context of the poetic imagination in this section, it is simply one of the active forces of nature intent on
destroying the wicked person.”

139 Clines, Job 1-20, 498.

160 As Balentine (Job, 318) puts it, “The one who established and sustains the moral order the way it has
always been is God. Zophar has made this assertion twice before (vv. 5, 23 [“his anger”]). Now he presses
the argument with two final references. The portion comes from God (’2lohim); the heritage is ordained by
ElCel).”
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With regard to the progression of the narrative, Zophar, like Bildad, does not
contribute much. He basically re-iterates what the other two friends have articulated. He
regards Job’s words as insulting and the whole speech appears to be a rhetorical defence
of their reputation. Zophar, like Eliphaz and Bildad, uses the topos of the destruction of
the wicked to re-affirm their own religious proposition. Since the experience of an
innocent suffeser that Job has been articulating is not compatible with their theological
standpoint, Zophar deliberately uses images and words that Job has used to describe his
own situation to depict the ultimate destruction and hopelessness of the wicked. Is so

doing, the experience of Job fits comfortably into their theological paradigm.

V1. Job’s Sixth Response (Job 21)
A. Allusion Analysis
Most would agree that “Job’s disputation on the wicked [in ch. 21] is a calculated

refutation employing both major themes and key emotive language used by the friends in

13 99 4.

their portraits of the wicked.”'®" Motifs such as “progeny,” “terror,” “possession,”
“happiness,” “death,” “the extinguishing of the lamp of the wicked,” “calamity,”
“habitation,” and “remembrance,” all of which have appeared in one form or another in
the topos on the fate of the wicked as articulated by the friends, are present in this speech.
Apart from these, the noun 1*w, “complaint, meditation,” appears to draw a connection
between this speech and Eliphaz’s second speech (15:4b; 21:4), whereas the term 18R,

“his anger,” in conjunction with the root p5n, seems to form a correspondence between

this speech and Zophar’s second speech (20:28-29; 21:17c¢).

'*! Habel, The Book of Job, 325. So Newsom, “Job,” 492; Balentine, Job, 322; Clines, Job 21-37, 521-22.
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1. m (21:4a)

The root MW, “complaint, meditation™ provides a verbal correspondence between
this speech and Job’s previous speeches. Job uses M to refer to his complaint, which he
claims to be directed not to another human, but presumably to God (21 :42).'% This is
consistent with the usage elsewhere in his speeches (7:13; 9:27; 10:1). Earlier, Eliphaz
uses the noun "W, the feminine counterpart of N*, to refer to meditation, an
appropriate religious activity, which Job’s inappropriate words disrespects (15:4b).'%

Again, the allusion invites the reader to contemplate on the significance of this

ambivalent term.

2. The “progeny” motif (21:8, 19)

In support of his counterclaim, Job refers to several motifs that the friends have
used. First, he recounts the security of descendants of thé wicked (v. 8). On the one hand,
this description is similar to the one Eliphaz uses to illustrate Job’s prospect future in his
first speech (5:25)."%* On the other hand, it is exactly opposite to the depiction Bildad and
Zophar employ for the wicked. Bildad asserts that the wicked person has no offspring
(18:19), while Zophar claims that the children of the wicked will become impoverished
(20:10). Job’s assertion is a direct refutation of the claim of the friends.

Job continues to bolster his argument by appealing to the notion that God stores

up the iniquity of a wicked person for his children (21:19a). Many take Job’s statement as

12 Habel, The Book of Job, 326.
1 See I.A.2 in this chapter.

1% Newsom, “Job,” 492; Balentine, Job, 327.
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an unmarked attributed quotation of the speeches of the friends.'®® I have argued
elsewhere that this line of interpretation is not well founded.'®® On the opposite pole, Fox
argues that the idea contained in Job 21:19a does not originate from the speeches of the
three comforters: “The friends have nowhere argued that children suffer instead of their
fathers; they see the suffering of the children rather as an additional element in the
punishment of the fathers (5:4; 20:10) ... Nor have the friends said something sufficiently
similar in idea or wording that the verse could be taken as a distortion of their words.”'®’
I do not find Fox’s deliberate distancing of Job’s sentiment in this verse from the friends’
previous arguments convincing or necessary. Job is twisting an argument presented
earlier by his friends and using it as a springboard to make his own point in what follows
(21:19b-21): God violates justice by deferring the retribution, which the evildoers
themselves deserve, until the following generation. Thus, it appears to be more
appropriate to understand Job 21:19a as an allusion, rather than an attributed quotation.

After all, Job is in agreement with the sentiment of this sentence, from which he

constructs his argument.

3. The “terror” motif (21:9, 11-12)
Both Job and the friends employ the “terror’ motif extensively in the second cycle

of dialogue.168 Job envisions peaceful houses, which are free from “terror” (7ns) or

' Gordis, The Book of Job, 224; Habel, The Book of Job, 321; Janzen, Job, 156; Hartley, The Book of Job,
316; Newsom, “Job,” 493; Balentine, Job, 330.

1% Ho, “Unmarked Attributed Quotations,” 709-10.
167 Fox, “Quotations,” 429; italics his.

1% Newsom, “Job,” 492; Balentine, Job, 327.
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divine punishment, for the wicked (21:9). He also illustrates the lack of terror
surrounding the wicked with “the carefree frolicking of children and general festivity”
(21:11-12).'%

On the contrary, the friends repeatedly assert that the wicked live in fear of the
terrors that await them. For instance, Eliphaz argues that the wicked person hears the
sound of terrors (0*Tna 5p) all the time (15:21), and distress and anguish terrify him
(nya; 15:24)."7° Similarly, Bildad claims that terrors (min93) frighten the wicked person
on every side and chase him at his heels (18:11). Zophar also adds that even when the
wicked person thinks that he has escaped the devastating injury of an arrow, he would in
fact find out terrors (2nR) of death come upon him (20:25). Job reverses the images
depicted by the friends regarding the terror awaiting the wicked in order to refute their

claim.

4. The “possession” motif (21:10)

In his speech, Job calls to attention the material prosperity of the wicked as
exemplified by the multiplication of their herds (21:10). In the speeches of the friends in
the second cycle, both Eliphaz and Zophar assert that the wicked cannot keep what they
possess. Eliphaz argues that the wealth of the wicked person will not endure, and his
possession will not spread over the land (15:29). Similarly, Zophar uses the “eating”

metaphor to illustrate that the wicked person must vomit up the wealth that he swallowed

169 Newsom, “Job,” 492,

170 See I.A.9 in this chapter.
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(20:15, 18).!7" Job re-uses this “possession” motif to disprove the claims of the friends

regarding the material prosperity of the wicked.!”?

5. The “happiness” motif (21:12, 13, 16)

Zophar, in his preceding speech, begins his major argument with the topic of the
ephemerality of the happiness of the wicked. He asserts that the joy (1137) of the wicked
and the gladness (7NNW) of the godless does not last (20:5). Job picks up this “happiness”
motif and contends that the wicked sing and “rejoice” (nhw) to the sound of musical
instruments (21:12). He also speaks of the wicked’s 210, “good, prosperity, happiness,” a
term in the semantic domain of 1333 and NN (21:13). According to Job, the wicked
spend their days in 21 before they die in peace.'” Job’s words in these verses thus
appear to be “a direct repudiation of Zophar’s claim that the joy of the wicked is

fleeting. 7

6. The “death” motif (21:7, 13)
In the depiction of the wicked in the second cycle of dialogue, the friends

repeatedly assert that the wicked are subject to premature death. For instance, Eliphaz

uses the plant metaphor to illustrate that the wicked person will wither before his time

"1 Habel, The Book of Job, 317.
172 Newsom, “Job,” 492; Balentine, Job, 327.

173 Job also mentions the 210 of the wicked in 21: 16, which is a well-known crux. See Clines, Job 21-37,
508-9 n.16.a for a discussion of interpretation options.

17 Habel, The Book of Job, 325.
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(15:32).'” He is compared to a vine that will drop its fruit before it is ripe and to an olive
tree that will shed all its blossoms without producing any fruit (15:33). The image here is
that of premature death.'’® Similarly, in Bildad’s depiction, the agents of death devour the
wicked person €18:13), who is being torn from the domain in which he feels most secured
(18:14). His death is thus violent and unexpected.!”” Zophar also contributes to the topic.
In his description, the wicked person dies prematurely, even though his bones are still full
of vigor (20:11).'7®

In this speech of Job, he picks up this “death” motif and offers an opposite picture.
The wicked, Job argues, live on and reach old age (21:7). They enjoy a life of prosperity
concluding with a peaceful death (21:13)."" This portrayal directly contradicts the violent

and premature death of the wicked as articulated by the friends.

7. 997 vt (21:17a)
The proverbial saying “the lamp of the wicked will be extinguished” appears in

both Bildad’s second speech (ch. 18) and his present speech of J ob.'® Bildad uses this

1731 follow the lead of LXX and understand this verse as a continuation of the plant metaphor beginning
from 15:30. So, I read Ham, “it will wither,” for R7pn, “will be paid in full” (Dhorme, Job, 225).
Alternatively, the MT word may be “a metaplastic form for the geminate” (Gordis, The Book of Job, 166).

176 Clines, Job 1-20, 363. Dhorme (Job, 225) even points out that the expression 11 873, “not in its day,”
(15:32a) corresponds to a similar Assyrian phrase that conveys the notion of a premature death.

177 Balentine, Job, 275.
178 The first clause of 20:11 should be read as concessive (Clines, Job 1-20, 488).

' Job also uses the “death” motif exclusively in 21:23-26. He does not appear to explicitly counter any
argument made by the friends in that strophe, the topic of which seems to be “the apparent randomness of
fate and the common end awaiting all persons” (Newsom, “Job,” 491).

'8 Habel, The Book of Job, 328; Good, In Turns of Tempest, 269; Newsom, “Job,” 493; Balentine, Job, 329;
Clines, Job 21-37, 528.
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proverb to express the certainty of the punishment for the wicked (18:5-6)."3! Job re-uses
the words of Bildad with a minor variation (7R in 18:5a; 93 in 18:6b; 21:17a), but
prefixes it with the prepositional interrogative particle nn3, “how often?” (21:17a). Job’s

rhetorical question is thus a direct denunciation of Bildad’s claim.

8. R (21:17b)

The noun 'R, “calamity,” provides a verbal correspondence between this speech
and Bildad’s second speech (ch. 18). Job claims that the calamity (7X) designated for the
wicked seldom comes upon them (21:17b). Bildad, on the contrary, insists that no matter
what the wicked do, calamity (7°K) will find them and bring them down (18:12). This

allusion reveals that Job is responding to Bildad’s claim.

9. 18K and pon (21:17¢)

The term 128, “his anger,” in conjunction with the root P link this speech with
Zophar’s preceding one. Job insists that rarely does God apportion (p9n) pains in his
anger (30R) to the wicked (21:17c¢). Zophar, in his preceding speech, however, claims that
on the day of his anger (1aR), God will decree punishment to the wicked and they will
receive their portion (nominal form of pHn; 20:28-29). Again, the allusion indicates that

Job has been paying attention to Zophar and is using his vocabulary to respond to him.

181 See I11.A.4 in this chapter.
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10. The “habitation” motif (21:9a, 28, 30)

The “habitation” motif connects this speech with those of the friends in the
second cycle.'® Job speaks of the peace (219W) of the houses (2°'na) of the wicked
(21:9a). Moreover, of the four points that Job raises in ch. 21, the last one (21:27-33)
revolves around the dwellings of the wicked on earth and after death. Job uses key terms
such as n"3, “house,” and NMIWA, “tents,” to refer to the places of habitation. He cites a
possible objection of the friends who may ask him to show them the house (n"2) of the
great one or the tents (N132wWn) of the wicked” (21:28). Job claims that, by implication,
the fact that their abodes are firmly established indicates that the evil one is spared from
the day of calamity and delivered from the day of wrath (21 :30).'83

On the contrary, the friends repeatedly assert that the establishments of the wicked
will not survive the destruction God has prepared for them. Eliphaz claims that the
wicked will eventually dwell in empty houses (o'n1) and heaps of rubble (15:28), and
their tents of bribery (7w *5nR) will be annihilated by fire (15:34). Similarly, Bildad
states that fire dwells in the tent (5nR) of the wicked person and brimstone is scattered
over his habitation (my; 18:15). For Bildad, the desolated dwellings (n1own) are clear
evidence of the iniquity of the wicked (18:21). Zophar also asserts that everything in the
wicked person’s tent (5nR) will be consumed by fire (20:26) and his house (n3) will be
washed away in a flood (20:28). Again, Job picks up the “habitation” motif in order to

refute the claim of the friends.

182 Newsom, “Job,” 494; Balentine, Job, 327, 333

185 Newsom, “Job,” 494.
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11. The “remembrance” motif (21:32-33)

The “remembrance” motif ties this speech with Bildad’s second speech (ch.
18)."%* Job argues that when the evil person dies, he “achieves a perpetual memorial”
(21:32-33).!% A grand funeral procession will accompany the burial (v. 32).186 A
contradictory image appears in Bildad’s previous speech, in which he claims that the
memory of the wicked will be obliterated from the world (18:17). The difference in
opinions between Job and his friends regarding the wicked even extends to their fate after

death.

B. Impact on the Reading

After the narrator’s brief introduction (21:1), Job speaks up again. He begins with
the typical exordium, requesting that the friends pay attention to his words (21:2—6). He
empbhasizes that his complaint (@), the same word that Eliphaz uses to refer to devotion
(15:4b), is not meant to be directed to another human (21:4a). The allusion invites the
reader to contemplate on the significance of this ambivalent term one more time. At the
end of the second cycle of dialogue, the issue of whether Job’s provocative complaint
constitutes a form of legitimate religious language still remains as the major tension in

the narrative.

184 Clines, Job 21-37, 533.
185 Clines, Job 21-37, 533.

18 Contra Hartley (The Book of Job, 321), who understands the image as referring to the finality of death
for everyone.
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The rest of this speech of Job consists of three objections to the arguments put
forth by the friends.'®” The first critique that Job articulates is concerned with the
“prosperity of the wicked” (21:7-16)."®® The wicked, Job argues, live on and reach old
age (v. 7). In support of his claim, Job refers to several motifs that the friends have used.
First, he recounts the security of descendants of the wicked (v. 8). On the one hand, this
description is similar to the one Eliphaz uses to illustrate Job’s prospect future in his first
speech (5:25). On the other hand, it is exactly opposite to the depiction Bildad and
Zophar employ for the wicked. Their offspring is neither cut off (18:19) or impoverished
(20:10).

In a similar vein, Job envisions a peaceful household, free from fear or divine
punishment for the wicked (v. 9). Again, the description is the reverse of what the friends
say (15:28; 18:14-15; 20:26, 28). Another blessing for the wicked, according to Job, is
the increase in possession, exemplified by the multiplication of herds (v. 10). The friends,
however, argue that the possession of the wicked do not endure (15:29; 20:15, 18). Job
also calls to attention that carefree and joyous lives are characteristic of the wicked (vv.
11-12). According to the friends, the happiness of the wicked does not last (20:5) and
they live in fear of the terrors that await them (15:21, 24; 18:11; 20:24-25). Finally, the
wicked, Job argues, enjoys a life of prosperity concluding with a peaceful death (v. 13).
On the contrary, the friends claim that the wicked are subject to violent and premature

death (15:30, 32-33; 18:13-14; 20:11).

187 Contrary to Newsom (“Job,” 491), who sees Job’s argument in 21:22-26 as a separate one from that in
21:17-21.

138 Balentine, Job, 327.
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The next problem that Job tackles is the “lack of punishment for the wicked.”'®
He re-uses the words of Bildad, who affirms that “the lamp (3R in 18:5a; 23 in 18:6b;
21:17a) of the wicked will be extinguished” (18:5-6), but prefixes it with the
prepositional interrogative particle 112, “how often?” (21:17a). Bildad insists that no
matter what the wicked do, calamity (7'X) will find them and bring them down (18:12).
Job, however, claims that their calamity (7°R) seldom comes upon the wicked (21:17b).
Similarly, Zophar claims that on the day of his anger (18&), God will decree punishment
to the wicked and they will receive their portion (nominal cognate of por; 20:28-29). On
the contrary, Job insists that rarely does God apportion (p5n) pains in his anger (19K) to
the wicked (21:17c). Job also refutes the popular saying that the wicked are like chaff
blown off by the wind (21:18; cf. Pss 1:4; 35:5).

Job continues to bolster his argument by appealing to the notion that God stores
up the iniquity of a wicked person for his children (21:19a). According to Job, God
violates justice by deferring the retribution, which the evildoers themselves deserve, until
the following generation (21:19b-21). As Balentine puts it, “God’s judgment of the
wicked is too slow and too indirect to be effective. If it is reserved for a later generation,
then it is impossible to make a clear connection between the sin and the judgment.”**° Job
turns next to expound “the apparent randomness of fate and the common end awaiting all
persons” (21:22-26).""! The picture he offers is consisted of two individuals, one with a
lifelong prosperity and the other with misery all his life (vv. 23-25). Both, however,

cannot escape the destiny of death (v. 26).

189 Balentine, Job, 329.
19 Balentine, Job, 332.

191 Newsom, “Job,” 491.
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The last critique that Job gives revolves around the “habitation” of the wicked”
(21 :27—33).192 Job argues that the security of the house (n"2) of the great one and the
tents (M1own) of the wicked indicate the evil ones are spared from the day of calamity
and delivered from the day of wrath (21:28-30). The friends, however, repeatedly assert
that the inhabitation of the wicked will not survive the destruction God has prepared for
them (15:28, 34; 18:15, 21; 20:26, 28). Moreover, Job argues that when the evil person
dies, his death is marked with “honour and public acclaim” (21:32-33).' A
contradictory image appears in Bildad’s second speech, in which he claims that the
memory of the wicked will be eradicated from the world (18:17).

Job ends the speech by returning to the motif of consolation, which he uses to
begin his speech. There he mentions that the best comfort the friends could offer him
would be to listen to his words (21:2). Here he claims that their consolations are
“emptiness” (5an) and what the friends have offered him is “unfaithfulness” (5pn; 21:34).
This inclusio suggests that Job has not lost sight of his suffering and the hope to be
consoled, though the bulk of this speech comprises an extended rebuttal of the
universality of the destruction of the wicked as articulated by the friends. Job takes pain
to dismantle the ideology advanced by the friends because the validity of the doctrine of

retribution would automatically imply that he is a sinner.!*

192 Balentine, Job, 332.
193 Balentine, Job, 333.

1 As Clines (Job 21-37, 520) puts it, “The function of the speech is to support in a more logical fashion
the view of the doctrine of retribution that Job has already arrived at more instinctively. In previous
speeches he had denied the validity of the doctrine in that he, as a righteous man, was suffering; now he
denies the doctrine by arguing that the unrighteous do nor suffer. In a wider horizon, then, we could say
that the function of the speech is to further defend his innocence” (italics his).



With regard to the progression of the narrative, Job enlarges his concern from the
personal dimension to the broader topos of the prosperity and lack of judgment for the
wicked. Although he has made a similar observation earlier in passing (12:6), his primary
argument there is the contradiction he was experiencing between his integrity and the

way he has been treated as a laughingstock (12:4-5). 195

Now he offers a thorough
investigation of the problem of the prosperity of the wicked and the lack of judgment for
them. As some have noted, Job is not a pioneer in the study of this topic.'*® “The
psalmists knew it was true, and they complained about it and asked God to stop it being
true.”"®” In this speech, Job asks, “Why do the wicked live on, reach old age, and grow
mighty in power?” (21:7). He also asks, “How often is the lamp of the wicked
extinguished?” (21:17a). These are disturbing religious questions, which the psalmists at
best touch peripherally. As Newsom puts it, “In the psalms there may be a certain
nervousness about raising such questions and a too hasty attempt to put the lid back
on.”'® The authorial audience is therefore invited to pass ethical judgments on Job, who
dares to raise these questions in such an extreme form.

Thus, at the narrative level, Job’s present speech invites the authorial audience to
see that “Job and the friends have now reached a point of total conflict in their

53199

interpretation of Job’s plight.””” At the rhetorical level, this speech broadens the issue

1% Newsom, “Job,” 427.

1% Newsom, “Job,” 494; Clines, Job 21-37, 536.
%7 Clines, Job 21-37, 536.

19 Newsom, “Job,” 494,

%% Habel, The Book of Job, 326.
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from appropriate responses amidst suffering to legitimate religious expressions in the

community of faith.”"® Perhaps, the latter is what the author is really after.

VII. Chapter Summary

In this chapter I have identified the internal quotations of preceding materials in
each of the speeches in the second cycle of dialogue. I have also examined the impact of
these internal quotations on the reading experience of the narrative.

Eliphaz, in his second speech (ch. 15), continues to allude to Job’s previous words
to criticize him and nullify his claims. Whereas Job used the “wisdom” motif (12:2-3;
13:2) to mock the friends for their lack of wisdom, Eliphaz picks up this motif (15:2, 8—
10, 18) and regards Job’s preceding speech as an implicit invitation to participate in a
wisdom disputation. Whereas Job repeatedly used the term m'& to refer to his complaint
against God (7:13; 9:27; 10:1), Eliphaz uses nn", the feminine counterpart of n'w, to
refer to meditation, an appropriate religious activity, to which Job’s provocative words
show disrespect (15:4). Whereas Job asked God to show him the number and nature of
his iniquities (M31p) and sins (MRVN) in the setting of his imaginary lawsuit (13:23),
Eliphaz re-uses the term 1 to refer to Job’s sin of speaking blasphemously and
destructively (15:5). Whereas Job used the term 15 (“mouth™) in conjunction with the
term v (“to condemn”) to charge God for forcing him into a false confession of guilt
(9:20), Eliphaz re-uses the two terms together to argue that Job’s protests and charges
against God are in themselves sinful and tantamount to self-incrimination. Whereas Job

requested that his friends listen to the pleadings of his lips (o'naw; 13:6), Eliphaz

2% Newsom (“Job,” 494-95) also suggests that this is one of the issues raised in Job’s present speech.
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maintains that listening to Job’s lips (@'na) works against him as they only affirm his
guilt (15:6).

In depicting the fate of the typical wicked person, Eliphaz uses motifs found in
Job’s previous speeches, such as “writhing in pain” (the root 51m; 6:10; 15:20) and “fear”
(3:25; 9:28, 34, 35; 13:21; 15:21-24), to expose how Job testifies to characteristics in
himself that are typical of the wicked person.

Eliphaz alludes not only to the words of Job but also to his own words in his first
speech. His repeated use of the rare word o1y (“crafty”; 5:12; 15:5) reveals that his
attitude toward Job has shifted. On the other hand, the author also uses the words of
Eliphaz to allude to the prologue. Eliphaz asks Job rhetorically if he has listened in the
council of God (15:8), a motif that recalls the heavenly dialogue between YHWH and the
satan as presented in the prologue (1:6-12; 2:1-6). Through the employment of dramatic
irony, the audience is invited to judge Eliphaz negatively.

Job’s fourth response (chs. 16—-17) contains an attributed citation (16:3), which
repeats terms found in Eliphaz’s opening rhetorical questions in the preceding speech
(15:3). By alluding to Eliphaz’s words and re-framing them in an attributed citation, Job
aptly summarizes how the friends have interpreted his words of pain.

Moreover, Job continues to allude to the words of the friends in order to criticize
their character and refute their arguments. Whereas Eliphaz used the “consolation” motif
to equate his own words with “the consolations of God” (15:11), Job picks up this motif
but calls the friends “troublesome comforters” (16:2). Whereas Eliphaz used the term
YW to refer the typical wicked person, Job re-uses the same term but distances himself

from this category of people. Whereas Eliphaz likened Job to the typical wicked person
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who displays arrogance (hitpa‘el of 923) and runs (p17) against God (15-25-26), Job
counters Eliphaz’s charge and argues that it is God who is running like a hostile warrior
against him (16:14). Whereas Eliphaz cast doubt on Job’s credential as a wise man (02n;
15:2), Job turns the tables on them and denies their qualification as wise men either
(17:10).

Job alludes not only to the words of Eliphaz but also to those of Zophar. Whereas
Zophar used the adjective Tt in the context of charging Job for claiming that his teaching
is pure (11:4), Job uses nor, the feminine form of 71, to argue that his plea is legitimate,
thus refuting Zophar’s distorted citation (16:17).

Bildad, in his second speech (ch. 18), continues to allude to Job’s previous words
to criticize him and nullify his claims. Whereas Job told the friends to ask the cattle
(nnn2) so that they would impart wisdom unto them (12:7), Bildad asks Job why he
regards them as stupid as cattle (7n2; 18:3). The implication is that Bildad’s primary
purpose is to defend his self-honour. Whereas Job used the term a0 (“to tear™) in
conjunction with the other term 188 (“his anger”) to express God’s violence (16:9),
Bildad uses these two terms together to argue that Job’s present situation is a result of
Job’s own anger, not God’s (18:4). Whereas Job used the expression “the rock is
removed from its place” to describe a natural phenomenon that is cause by the torrent of
water in order to bolster his argument (14:18), Bildad repeats the phrase almost verbatim
in the context of a critique of Job’s torrent of words (18:4).

In depicting the fate of the typical wicked person, Bildad also uses a variety of
words and images found in Job’s previous speeches, such as the polarity of “light” and

“darkness,” the word pair o'ywn (“the wicked”) and 5 (“evildoer”), the “arrested
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movement” imagery, the “fear” motif, and the “bodily disintegration” imagery. As is the
case with Eliphaz, Bildad uses these allusions to compare Job to the typical wicked
person.

Job, in his fifth response (ch. 19), continues to allude to the words of the friends in
order to criticize their character and refute their arguments. Whereas Bildad affirmed that
God neither perverts (my) justice (VoWN) nor perverts (M) the right (8:3), Job picks up
Bildad’s abstract concept of the “perversion of justice” and applies it to his personal
situation (19:6-7). Whereas Bildad employed the “bodily disintegration” motif to
intensify the association of Job with the wicked (18:13), Job adopts the same language to
express the feeling of alienation (19:20, 22, 26). Whereas Bildad used the “posterity”
motif to speak of the lack of progeny for the wicked (18:19), Job picks up this motif and
claims that his &1 lives even if he is going to have no descendents (19:25).

In addition, the author uses the words of Job to allude to the prologue. Job
declares that the hand (") of Eloah has touched (p31) him (19:21), a statement that recalls
the heavenly conversation in the prologue in which the satan taunts YHWH twice to
stretch out his hand () to touch (V1) Job (1:11; 2:5).

Zophar, in his second speech (ch. 20), continues to allude to Job’s previous words
to criticize him and nullify his claims. Whereas Job claimed that the friends have
repeatedly insulted (o52) him (19:3), Zophar uses the expression 'nnba 201 (“an
instruction that insults me”) to argue that he is the real victim of insult (20:3).

In depicting the fate of the typical wicked person, Zophar also uses expressions
found in Job’s previous speeches, such as “lie down in the dust” (22w + =8p), the image

of “an arrow piercing through the gallbladder,” and the word pair o'W (heavens) / PR
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(earth) to expose how Job testifies to characteristics in himself that are typical of the
wicked person.

Job, in his sixth response (ch. 21), continues to allude to the words of the friends
in order to criticize their character and refute their arguments. Whereas Eliphaz used the
term NN°W to refer to meditation, an appropriate religious activity, which Job’s
inappropriate words disrespects (15:4), Job uses n'&, the masculine counterpart of An'w
to refer to his complaint (21:4). The allusion underscores the significance of this
ambivalent term.

In refuting the friends’ arguments concerning the fate of the evildoers, Job re-uses
expressions and motifs used by the friends in their portraits of the wicked. These include

the expression 188 (“his anger”) + the root pon (“apportion” / “portion”) and motifs such

2% 4L % 6

as “progeny,” “terror,” “possession,” “happiness,” “death,” “the extinguishing of the
lamp of the wicked,” “calamity,” “habitation,” and “remembrance.” The allusions
indicate that Job is in total disagreement with the friends.

In the speeches the three friends continue to exhibit their displeasure with Job’s
ongoing complaints. As a response, each of them offers a vivid depiction of the
destruction of the wicked. On the surface, their words can be seen as a defence on behalf
of God to Job’s accusation of the divine aloofness in rectifying the chaos in the created
order. At a deeper level, however, their arguments stem from a concern to guard their
own honour. From the allusions they make to Job’s earlier speeches, they intend to fit
their suffering friend into their rigid ideological framework.

As for Job, he continues to protest against God throughout his speeches. The legal

metaphor that he started using in the first cycle becomes the major element of his
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language. For two more times Job contemplates the possibility of having a mediator
between God and him. The role of such an imaginary figure is either to argue for him or
to testify on behalf of him after he is dead. In his last speech in this cycle, Job extends his
concern from a personal desire to seek vindication to the general injustice in the world.
On the other hand, Job continues to re-use the words of friends to refute their arguments
and to criticize their characters. He raises the concept of consolation more than once to
emphasize the fact that this is what he desires from his presumed supportive community.
My analysis of the second cycle of dialogue continues to support the thesis that
the central concern of the book focuses on appropriate religious expressions in the
context of suffering. The author appears to have broadened the topic of suffering from an
individual setting to the general injustice in the created order. The speeches of the friends
are used as a ploy to criticize the majority voice in the religious community. While this
voice often claims to defend the moral order of the world on God’s behalf, the underlying

motivation is in fact a defence of self-honour.
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Chapter 6

THE DIALOGUE BETWEEN JOB AND HIS FRIENDS — THE THIRD CYCLE (JOB 22-31)

In the first two cycles of dialogue, the sequence of speakers follows a regular and
symmetrical pattern. This expectation is violated with the absence of Zophar’s speech
and an exceptional short speech of Bildad (ch. 25) in the third cycle. Moreover, the
content of the speeches in this cycle presents interpretive difficulties. Whereas the
speeches of Job and the friends in the first two cycles exhibit clear distinctive standpoints,
the speeches attributed to Job in this cycle contain materials that appear to be more at
home with the friends.

Many scholars begin with the assumption that the third cycle originally contained
the same sequence of speakers as