































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































the bulk of the rest of this speech (vv. 14-30), Elihu elaborates how God communicates

to humans through two different ways—dreams/visions and suffering.

2. Allusions
i. The “age” motif (32:4, 6,7, 9)

Both the narrator’s preface and the opening of Elihu’s self-introduction speak of
the “age” motif. The narrator explains that Elihu waits to speak because Job and the three
friends are older than he (32:4). The first words Elihu uses to describe himself are also
related to his young age (32:6b). When he refers to the old age of Job and the friends, he
associates it with wisdom, but only in a sarcastic fashion (32:7, 9). For Elihu, age is no
guarantee for wisdom.

The friends have earlier argued that wisdom and knowledge belong to the aged.
For instance, Bildad urges Job to appeal to ancient tradition for guidance (8:8—10).
Eliphaz also uses old age as an argument for claiming superior wisdom (15:10). In
alluding to the “age” motif, the author characterizes Elihu as representing a different
tradition than that of the friends. In Elihu’s own words, “But truly it is the spirit in a

mortal, the breath of Shaddai, that makes for understanding” (32:7).

ii. N2 (32:12)
The verb no, “to argue, confute,” establishes a connection between this speech

(32:12) and Job’s words in 9:33 and 16:19-21. In the speech that he first introduces the

** Since Elihu’s words in 33:13a may be an allusion to Job’s words in 9:3a, some believe that Elihu’s
attributed quotation in 33:13b refers to Job’s words in 9:3b. See Habel, The Book of Job, 467; Newsom,
Job, 569; Balentine, Job, 543.
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legal metaphor, Job envisions the presence of an arbiter (hip ‘il ptc. of na), who can
restrain God’s rod on Job and mediate between God and him (9:33). Later, he speaks of a
witness in heaven, who is able to argue (hip ‘il ptc. of n2") on behalf of a mortal with God
(16:19-21).

In this speech, after Elihu has provided a reason for his late entry into the
conversation (32:6-10), he underscores his attentiveness to the arguments of the friends
(32:11). He goes on to blame the friends for their failure to confute (hip il ptc. of n2*) Job
and answer (71p) his words (32:12).3° The interpretation of the last verse is, however,
disputed. For those who believe that Elihu is using legal language here, the last two lines
of the verse can legitimately be translated, “But behold, there is no arbiter for Job, no one
among you to answer his charges.”*® Even if one understands Elihu’s words in a legal
sense, it does not necessarily imply that he endorses what Job requested earlier in 9:33.
As Balentine rightly points out, “It is not certain that Elihu accepts Job’s forensic
definition of the arbiter’s role, that is, one who insures impartiality in a legal case, but it
is clear that he knows that sufferers who raise questions like Job need answering.”’

A better alternative is to understand Elihu’s words in 32:12 as an allusion to the

“arbiter” figure that Job has envisioned in 9:33 and revised in 16:21. Although Elihu

steps in and to a certain extent assumes the role of an arbiter, he “does not point Job

** Reading the preposition 5 before the proper noun “Job” as the indicator for the object (cf. Prov 9:7; 15:12;
19:25). So Dhorme, Job, 479; Clines, Job 21-37, 686 n.12.b.

3¢ Habel, “Design,” 82; idem, The Book of Job, 441. See also, Good, In Turns of Tempest, 137, 322-323.

*7 Balentine, Job, 522.
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toward a solution by using legal categories but by showing how they have confused and

misled Job.”*®

iii. M1 and V2 (32:18)

The noun M7, “wind,” in conjunction with the noun jv3, “belly,” draws a
connection between this speech (32:18) and Eliphaz’s second speech. As Elihu expresses
his urgent need to answer (R1y; 32:17, 20), he vividly describes himself as full of words
and the wind (nm") in his belly (jv3) compels him (32:18). He further likens his belly
(j03) to a wineskin full of fermenting wine and ready to burst (32:19).%°

Eliphaz, in the opening of his second speech, has used the image of “wind in the
belly” in a sarcastic remark to Job: “Should a wise man answer (713p) with a ‘mind of
wind (m17),” and fill his belly (j©v2) with an east wind?” (15:2). The author has
humorously put the terminology that Eliphaz used in a negative sense into the mouth of
Elihu, who employs it to justify his urgency to give his answer. As Habel puts it,
“Unwittingly Elihu characterizes himself as a windbag and a fool in the very terms
Eliphaz has used to taunt Job. Elihu is-thus identified as a brash fool—intelligent,
respectable, and articulate, maybe, but nevertheless a fool.”*’ Some have refuted the

claim for irony in the characterization of Elihu in these verses by calling attention to the

38 Newsom, “Job,” 569.

*® Clines, Job 21-37, 722, rightly points out the compressed-ness of 32:18—19: “Elihu says in v 18 that the
wind of his ‘belly’ (jv3) compels him, but he means that the unexpressed words that are ‘within’ him ... are
forcing themselves out of him. Then he says in v 19 that his ‘belly” is like wine, but what he means is that
the words in his belly are like wine. And he says that his belly will burst like new wineskins, when he
means like wineskins (probably old wineskins) with new wine in them” (italics his).

0 Habel, “Design,” 91. See also idem, The Book of Job, 444-45, 453-54; Lynch, “Bursting at the Seams,”
353-54.



experience of Jeremiah, who similarly speaks of the fire of God’s word burning in his
bones (Jer 20:9).*! This is nevertheless not an appropriate comparison. As Boda argues, it
is not necessary to regard the words of Jeremiah in Jer 12-20 as normative.*? Even if one
is not persuaded by Boda’s arguments, it is preferable to side with Habel, who writes,
“The inner compulsion to speak, which was experienced by Jeremiah as the fire of God’s
word burning within (Jer. 20:9), is transformed by Elihu into a need to relieve himself of

the wind building up in his belly.”*

iv. "R and nya (33:7a)

The term 7R, “terror,” in conjunction with the term ny3, “to terrify,” draws a
connection between Elihu’s words in 33:7a and Job’s words in 9:34 and 13:21. As Elihu
invites Job into a disputation (33:5), he aligns himself with Job by asserting that both of
them are mere mortals, created equally by the same God (33:6). Consequently, no terror
(nn°R) of Elihu should terrify (nypa) Job (33:7a). This statement is an allusion to Job’s
fear in 9:34 and 13:21.* In both instances, Job begs God not to terrify (npa) him with his
terror (71°R) so that a fair trial is made possible. The allusion strengthens the

characterization of Elihu as one who regards himself as God’s spokesperson.45

I Newsom, “Job,” 564; Clines, Job 21-37, 722-23.

“2 Boda, Severe Mercy, 242-46.

“ Habel, The Book of Job, 444.

4 Habel, The Book of Job, 465; Newsom, “Job,” 568; Balentine, Job, 541; Clines, Job 21-37, 727.

> Dahood (“Hebrew-Ugaritic Lexicography 1, 293) argues that *83x in 33:7 is a variant form of *93,”my
hand.” If this reading is adopted, Elihu also alludes to Job’s words in 13:21a, in which he requests that God
not oppress him with his hand. So Habel, “Design,” 92; Newsom, “Job,” 568.
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v. 0¥nand 755 i (33:15)

The term D%n, “dream,” in conjunction with the phrase 1'% jmn, “visions of the
night,” links Elihu’s words in 33:15 with Job’s words in 7:14 and Eliphaz’s words in
4:13b.% The first way of divine communication, Elihu proposes, is dreams and visions
(33:15a). God speaks to humans through them when deep sleep (77277n) and slumbers
(nnun) fall on them (33:15b—). Elihu’s words in 33:15a-b are almost a verbatim
repetition of Eliphaz’s utterance in 4:13b, indicating that Elihu apparently picks up the
idea of visions as a means of divine communication from Eliphaz.47 Since Job has earlier
complained in 7:14 that God terrified him with dreams (n5n) and visions (mann),
“Elihu reinterprets these phenomena as the attempts by God to turn a person away from

wrongful deeds or pridefulness (v. 17).”48

vi. PO (33:23)

The noun pHn establishes a connection between Elihu’s words in 33:23 and Job’s
words in 16:20. According to Elihu, the second form of divine communication is illness
(33:19-22). He introduces a hypothetic situation in which a messenger (T85n), an
interpreter (™), is present “to tell the human what is right for him” (1w DR TanY;
33:23).% It is true that the syntax of the verse allows for the phrase 1" BTRS T3nb to

mean “to declare for the human his righteousness,” thus understanding the role of the

* Newsom, “Job,” 569; Balentine, Job, 543—44; Clines, Job 21-37, 731.

*7 Similarly, Balentine (Job, 544) states, “Elihu now picks up the thread of truth that Eliphaz has grasped
but could not adequately convey to Job.”

“ Newsom, “Job,” 569.

“ Dhorme, Job, 501; Good, In Turns of Tempest, 325; Newsom, “Job,” 570; Clines, Job 21-37, 736.



messenger-interpreter as defending the sufferer.’® The overall context, however, suggests
that Elihu is rather concerned with *“‘the inability of a person to perceive the divine
message.”! Most understand 7851 as a reference to an angelic being.’ 2 Nevertheless, it is
also defensible to argue that this figure is like a human prophet, who interprets for the
human on the one hand and appeals to God on the other. In fact, since Elihu is
interpreting the meaning of his suffering for Job, he may be implicitly assuming the role
of the messenger-interpreter himself.> This reading is further strengthened by the
prophetic overtone of his characterization.™*

Job has earlier envisioned a witness in heaven (16:19), who is also a mediator
(p*5n) for him (16:20). The primary function of such a being is to argue his case with
God in a forensic context (16:21). Elihu adapts the term y*5n from Job but specifies a
different role for this being. His purpose is again to direct Job away from contemplating a

lawsuit with God.

B. Impact on the Reading
After his interruption at 31:40c, the narrator continues to report that the friends

have ceased answering Job (32:1a) and explains to the audience that they stopped talking

%® Gordis, The Book of Job, 377; Habel, The Book of Job, 469-70. The following context (vv. 24—26) seems
to support this reading.

I Newsom, “Job,” 570.

*2 For a sample list of modern versions and interpreters adopting this understanding, see Clines, Job 21-37,
700 n.23.c.

%3 For a similar view, see Nichols, “Composition,” 119-20; Beeby, “Elihu—1Job’s Mediator?” 45; Wolfers,
“Elihu,” 92; idem, Deep Things, 295-99.

>* Janzen, Job, 217-24; Wolfers, “Elihu,” 90-98; idem, Deep Things, 295-99; Good, In Turns of Tempest,
327; Caquot, “Elihou, ie prophéte,” 4--8.



because Job was righteous in his own eyes (32:1b). Abruptly, the narrator introduces
another character, whose name is Elihu, into the scene, and repeatedly uses the term
“angry” to describe him. The audience gets to know how Elihu feels before the audience
is told why Elihu needs to be mentioned. “Then Elihu, the son of Barachel, the Buzite, of
the family of Ram, became very angry” (q& 9n", “and his anger became hot”; 32:2a).

The narrator informs the audience that Elihu is very angry with Job and also with the
three friends (32:2b, 3, 5). As many have noted, when Elihu later uses the emphatic idiom
“Yes, I will” (3R aR) to express his self-assertion (32:10, 17[x2]), he re-iterates his anger
(9R) through this double entendre.”

After the narrator’s introduction, Elihu explains for himself why he had not
interrupted earlier (32:6-10). He explains that he was afraid to declare his knowledge
because he is younger than they (v. 6). Newsom defends Elihu’s wordiness as “part of the
rhetoric of politeness.”56 She likens Elihu’s reference to his youth to similar self-
deprecating remarks uttered by other biblical characters who were singled out for special
divine missions (cf. Judg 6:15; 1 Sam 9:21; Jer 1:6).”” Newsom’s comparison is forced
because Elihu is certainly using his own youth as a springboard to mock the traditional
belief that wisdom resides in the aged (vv. 7, 9). His real point is that understanding only
belongs to the one who has the spirit, the breath of Shaddai (v. 8). Later in the same
speech, Elihu refers to himself as one who possesses the spirit of God and the breath of

Shaddai (33:4). There is dispute whether Elihu refers to a general knowledge available to

5% Habel, The Book of Job, 443-44; Good, In Turns of Tempest, 321; Newsom, “Job,” 563—-64.
% Newsom, “Job,” 562. Similarly, Clines, Job 21-37, 716.

" Newsom, “Job,” 562. So Balentine, Job, 520; Habel (The Book of Job, 449) also recognizes this tradition
but rightly sees Elihu as “self-designated” rather than “divinely chosen.”



I°® or a special inspiration.” The two positions are not completely incompatible. As

al
Perdue rightly observes,
Elihu draws on the tradition of the creation of humanity that presents God as the
artisan who shapes the clay into human form and breathes into the nostrils the

‘breath’ (nnw) of life ... He takes this general ‘vital principle,’ this ‘breath of
Shaddai’, and makes it a prophetic charisma.®’

It is certainly this special prophetic revelation that allows him to declare his knowledge
(y7) boldly (32:6, 10).%!

In the second section of his self-introduction (32:11-14), Elihu establishes his
necessity to speak. Having underscored his attentiveness to the words of the friends (vv.
11-12a), Elihu asserts that he is going to answer Job because none of them were able to
confute Job with their arguments (vv. 12b—14). The third section of Elihu’s self-
introduction (32:15-22) emphasizes his urgency to speak. He describes himself as “full
of words” and ready to explode if he does not speak (vv. 18-20).

Elihu turns next to summon Job to hear by addressing him by name (33:1). He
underscores the sincerity of his speech (33:2--3), along with a claim that he, as a mortal,
is on the level ground with Job (33:4—7). Elihu summarizes Job’s complaints by citing his
own words (33:8-11). The central concern of Job, according to Elihu, is that God has
treated him as an enemy even though Job is blameless. Elihu asserts that Job is not right

because God is greater than humans (33:12).

*® Habel, The Book of Job, 451; Good, In Turns of Tempest, 322; Clines, Job 21-37, 718.
% Janzen, Job, 218; McKay, “Elihu—A Proto-Charismatic?” 168; Newsom, “Job,” 563.
¢ Perdue, Wisdom in Revolt, 248—49. See also Balentine, Job, 521.

81 Janzen, Job, 218.
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For the bulk of the rest of his speech (33:13-30), Elihu focuses on another
complaint of Job, namely, God’s refusal to answer the words of a person (v. 13). The
main argument of Elihu is that God communicates to humans through various means.
One means through which God speaks is dreams and visions (vv. 15-18). Elihu picks up
the idea that God speaks to humans through vistons from Eliphaz’s personal claim (cf.
4:13b). Elihu also alludes to Job’s complaint in 7:14 that God terrified him with dreams
(nmnbn) and visions (Mtn) and reinterprets these phenomena as God’s attempted
communication to Job.

Elihu uses a considerable number of words in making his point that God also
speaks to humans through suffering, and illness in particular (vv. 19-28). Whereas the
friends have described suffering as punitive (e.g., 4:8-9; 8:4; 11:20) and Eliphaz alone
has suggested the disciplinary nature of affliction (5:17-26), it is Elihu who underscores

that suffering may be “transformational” or “educational.”®

Most notably is Elihu’s
suggestion that confession is not a prerequisite to but a consequence of restoration.”® A
concluding call to Job to hear and reply (33:31-33) brings this part of Elihu’s first speech
to an end.

The abrupt entrance of the new character Elihu prompts the authorial audience to

consider the role Elihu plays in the narrative. Unlike Eliphaz, Bildad or Zophar, the

narrator does not describe Elihu as a friend of Job.** Many interpreters have argued that

62 Newsom, “Job,” 570; idem, Moral Imaginations, 207-16; Balentine, Job, 554; Clines, Job 21-37, 742.
63 Terrien, “Job,” 1138; Ross, “The Phenomenology of Lament,” 38-46; Clines, Job 21-37, 737.

® Hartley (The Book of Job, 449) notes, “[Elihu] is not a friend who is bound by loyalty to seek his
restoration.”



Elihu understands himself as the “adjudicator” or “arbiter” of the debate in chs. 3-31 55

The allusion analysis above, however, reveals that Elihu calls attention to Job’s legal
language only to undermine its appropriateness. For example, in 32:12 Elihu re-uses the
term n*2n, which Job used in 9:33 (and 16:20) to refer to an arbiter, in order to expose
the inadequacy of Job’s legal rhetoric. In the same vein, in 33:23 Elihu re-uses the term
P*Hn, which Job used in 16:20 to refer to a legal mediator, in order to buttress his point
that there is no need for God to speak to Job in a legal setting. Elihu thus volunteers to
step in and take up the messenger-interpreter role for Job. It is perhaps unimportant to
determine whether Elihu sees himself in a forensic context or not. After all, he does not
believe that Job has any legitimate case. The primary aim of his speech is rather to impart
wisdom to Job (33:33).5¢

As some have correctly noted, Elihu is characterized as an “answerer.”® In ch. 32
alone, the root MY appears nine times (vv. 1, 3, 5, 6, 12, 15, 16, 17, 20).68 His self-
confidence makes him believe that he can answer Job on God’s behalf. He regards
himself much like a prophet who is inspired by God to interpret Job’s suffering for him.

Even his name itself reminds one of the great prophet Elijah.® Elihu’s allusion to the

% Dennefeld, “Les Discours d’Elihou,” 170; Andersen, Job, 51; Habel, “Design,” 82-85; Good, In Turns
of Tempest, 322-23 ; Wilson, “Role,” 90; McCabe, “Elihu’s Contribution,” 50-51; Althann, “Elihu’s
Contribution,” 10.

% As Clines (Job 21-37, 707) puts it, “The Junction of the speech as a whole is to instruct Job, to enable
him to consider truths he has not fully recognized previously, truths that the friends have failed to convince
him of” (italics his).

87 Balentine, Job, 511. Habel (“Design,” 82), however, takes iy and its derivative as technical juridical
terms and thus reinforces his thesis that Elihu sees himself playing the role of an arbiter.

® Habel, The Book of Job, 445, claims that he has found ten.

% Gordis, God and Man, 115-16; McKay, “Elihu—A Proto-Charismatic?” 167—68; Good, In Turns of
Tempest, 320; Clines, Job 21-37, 713.
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friends’ appeal to age for wisdom (32:4, 6, 7, 9) suggests that he sees himself as coming
from another tradition, namely, the class of prophets.

As the authorial audience passes ethical judgments on the character Elihu, one
should not fail to notice the difference between the narrator’s presentation of him and his
self-introduction. The narrator has identified anger as the primary motivation of Elihu to
enter into conversation with Job and the three friends. Elihu himself, however, explains
that he speaks up late because he is young in age. The discrepancy between these two
rationales warns the audience against interpreting Elihu’s self-presentation at its face
value.” I agree with many who take this as a clue that the character Elihu is meant to be
interpreted in a negative light.”! The anger of Elihu prompts Habel to convincingly argue
that the author of Job characterizes Elihu as a “brash fool” (9r).”? The reference to
Elihu’s anger recalls Eliphaz’s earlier quotation of a proverbial saying that vexation
(wyn) kills a fool (31R; 5:2). The book of Proverbs describes brash fools as “garrulous”
(Prov 10:8, 14), “impulsive and hotheaded” (Prov 12:15; 14:17, 29).” According to
Habel, “Elihu fits the image of the brash but intelligent young fool, even though he does
not formally bear the epithet 5"x. He is passionate, prone to anger, self-opinionated,

assertive and loquacious.””*

7® Contra some, who claim that Elihu’s self-presentation in 32:6—10 exhibits a gesture of humility and
politeness. See, e.g., Habel, The Book of Job, 449; Newsom, “Job,” 562; Clines, Job 21-37, 716.

! Wilson, “Role,” 87; McCabe, “Elihu’s Contribution,” 66—67; Lynch, “Phonetic Rhetoric,” 349-50.
72 Habel, “Design,” 88-92.
> Habel, “Design,” 90.

™ Habel, “Design,” 90.



Some allusions identified in the previous section also strengthen this negative
characterization of Elihu. For instance, Elihu describes himself as full of words and the
wind (m17) in his belly (jv2) compels him (32:18). The description explains the urgency
of his need to answer (M1p; 32:17, 20). Eliphaz, in the opening of his second speech, has
used the image of “wind in the belly” as a sarcastic remark to Job: “Should a wise man
answer (n3p) with a ‘mind of wind (n7),” and fill his belly (jv2) with an east wind?”
(15:2). As Lynch puts it, “Whereas Eliphaz used the belly full of wind (m1) image to
parallel the notion of ‘useless talk’ (15.2-3), Elihu inadvertently characterizes himself as
a windbag, though evidently wishing to describe himself as the possessor of wisdom.””
Moreover, Elihu’s assurance to Job that his terror shall not terrify Job also underscores
Elihu’s self-important character. Whereas Job has begged God not to terrify (nya) him
with his terror (772'R) so that a fair trial is made possible (9:34; 13:21), Elihu re-uses the
same language as if he is in the place of God.

Some have rightly observed that Elihu is different from the three friends in that he
is not interested in the sins of Job’s former life but focuses exclusively on the words Job
spoke amidst his suffering.”® The fact that Elihu is the only speaker who extensively cites
the words of Job strengthens this observation.”” As the analysis of Elihu’s citations of Job
(33:9-11 and 33:13b) indicates, Elihu’s purpose is to extract theological propositions

from the words of Job, though he summarizes the sentiment of Job’s words with

7> Lynch, “Phonetic Rhetoric,” 353 n.37.
76 Wilson, “Role,” 86; Althann, “Elihu’s Contribution,” 11.

77 Zophar and Eliphaz have also cited the words of Job in their speeches (11:4; 22:13-14). Contra Habel
(The Book of Job, 94), who interprets Elihu’s citations as part of “court procedure.”
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reasonable accuracy.” In terms of the configuration of the narrative, the appearance of
the character Elihu helps to crystallize the concept of appropriate religious discourse as
central to the reading experience. Moreover, the narrator’s description of Elihu’s attitude
toward Job and the friends aptly encapsulates the feeling of a typical member of the
audience at this point of the narrative. The audience is likely to be dissatisfied with the
arguments made by the friends and be offended by the provocative complaints uttered by
Job. Although Elihu’s idea of suffering as a form of divine communication in this speech
is more profound than the theology of retribution suggested by the friends,”® Elihu’s
negative characterization holds the authorial audience back from interpreting Elihu’s
voice as that of the author’s.®® This tension continues to sustain the interest of the

audience in reading the remaining chapters of the book.

I1. Elihu’s Second Speech (Job 34)
A. Internal Quotation Analysis
1. Attributed Citations
The narrator uses the same phrase 8" ... WM, “answered,” to introduce Elihu’s
second speech (ch. 34). This speech contains two citations attributed to Job (vv. 5—6 and

v. 9). The first citation is explicitly marked by the verbum dicendi in conjunction with

7® Wilson (“Role,” 91) offers a similar observation. She writes, “He regards Job’s problems as intellectual
rather than existential, and fails to perceive that Job’s bold words during the debate were ultimately a cry
for the presence of a seemingly-absent God.”

 Gordis, God and Man, 105; Bakon, “The Enigma of Elihu,” 222-23; Hartley, The Book of Job, 449;
Newsom, “Job,” 567—68; Waters, “Elihu’s Theology,” 143-59; idem, “Categories of Suffering,” 405-20;
Clines, Job 21-37, 742-43.

% For a similar view, see Wilson, “Role,” 88; McCabe, “Elihu’s Contribution,” 64—67.



Job’s name (2R 9NKR, “Job said”) at the beginning, while the second one is marked by

the verbum dicendi "R, “he said,” alone at the beginning.

i. Yo 51 *¥r WHR IR 0awn Sy vawn o0 SR npTe (34:5-6)

The first words that Elihu attributes to Job (34:5-6) read, “I am innocent, and God
has denied my justice; for the sake of my justice I have to lie; my wound® is incurable,
though I am without transgression.” The first half of Elihu’s citation is clear. Job
certainly has repeatedly asserted that he is innocent (9:15, 20; 10:15; 13:18; 27:6).% He
has also claimed that God has denied his justice (*vawn o, “denied my justice”) in
27:2.% What Elihu intends to say in the next two cola (v. 6) is, however, obscure. If Elihu
means that Job argues that he must lie in his lawsuit with God (v. 6a), then Elihu
probably refers to Job’s words in 9:20. There Job claims that his mouth would condemn
him even though he is innocent.** Although the last colon does not seem to correspond to
any specific words of Job, it is fair to say that “the language may be the language of
Elihu, the thoughts are identifiably the thoughts of Job.”® This time Elihu does not cite
Job’s words in order to refute them; rather, he characterizes them as “derision” (3y%;

34:7a).

8l Reading *¥nn, “my wound,” for *¥n, “my arrow.” So Driver and Gray, Job, 2:253; Dhorme, Job, 511;
Fohrer, Das Buch Hiob, 464; Clines, Job 21-37, 747 n.6.c.

%2 Habel, The Book of Job, 481; Newsom, “Job,” 576; Clines, Job 21-37, 769.
¥ Habel, The Book of Job, 481; Newsom, “Job,” 576; Clines, Job 21-37, 769.

¥ Alternatively, one may read the pi ‘el of ar2 as declarative, thus translating the colon as “concerning my
judgment, I declare it a lie” (Clines, Job 21-37, 746 n.6.b.)

8 Clines, Job 21-37, 770. So Newsom, “Job,” 576.



ii. onoR oY 1N¥na 723 120" 8D (34:9)

After a brief evaluation of Job’s character (34:7-8), Elihu resumes his citation
attributed to Job: “It is of no profit to a man to take delight in God” (34:9). Again, Elihu
is not quoting any specific words of Job. At best, Job has complained that God destroys
both blameless and wicked persons (9:22) and that he has received evil instead of good
despite his righteous behaviour (30:26).% Interestingly, what Elihu attributes to Job is
closer to the words Job had attributed to the wicked in 21:15.%” Perhaps this is why Elihu

judges that Job goes in company with evildoers and walks with the wicked (34:8).

2. Allusions

In addition to the above attributed citations, allusions to earlier speeches are also
found in these words of Elihu. First, Elihu’s words in 34:3, which reads, “For the ear test
words as the palate tastes food,” allude to Job’s adaptation of a proverbial saying in
12:11. Second, Elihu’s words in 34:12b, which reads “Shaddai does not pervert justice,”

are a paraphrase of Bildad’s rhetorical question in 8:3.

i. 5arb opv M nan phn PR 2 (34:3)

Both Job and Elihu refer to a proverbial saying, which calls for discernment
(12:11; 34:3). In the form of a rhetorical question, Job asks the friends, “Does not the ear
test words as the palate tastes its food?” (2 pv’ Har Jm jman phn pr 850; 12:11).

According to Job, although the function of the ear is to test words, the friends fail to test

3 Habel, The Book of Job, 481; Newsom, “Job,” 576; Clines, Job 21-37, 771.

8 Newsom, “Job,” 576; Balentine, Job, 568.
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the words they hear regarding how God operates (cf. 12:13-25). In his speech, Elihu cites
the proverb used by Job almost verbatim, but replacing the introductory negative
interrogative 85n with the conjunction *2: “For the ear tests words as the palate tastes
food” (5axr oyv 7M1 nan o 1R *2; 34:3). As many have rightly noted, Elihu’s speech
in ch. 34 is mainly concerned with God’s nature and governance of the world.®® Through
the allusion, Elihu signals to Job, and perhaps his three friends, that he attempts to correct

Job’s miscomprehension of the divine governance of the world.¥

ii. vawn np 8Y "W (34:12b)

As many have noted, the major purpose of Elihu in this speech is to defend God’s
just governance of the world.”® His assertion in 34:12b that “Shaddai does not pervert
justice” (vawn my* K *TY) is key to his argument. Interestingly, the statement is almost
a paraphrase of Bildad’s rhetorical questions in 8:3, in which he asks, “Does God pervert
justice? Does Shaddai pervert the right?” (P72 My *TW DRI Vawn My H81). Although
Elihu has earlier claimed that he will not use the arguments of the friends to refute Job
(32:14b), he appears to repeat Bildad’s argument in a more elaborate fashion in his

speech.91

% Habel, The Book of Job, 476-78; Newsom, “Job,” 575; Balentine, Job, 565; Clines, Job 21-37, 765-66.
% Habel, The Book of Job, 477-78.
% Habel, The Book of Job, 476~78; Newsom, “Job,” 575; Balentine, Job, 565; Clines, Job 21-37, 765.

°! As Balentine (Job, 581) notes, “Elihu’s arguments in chapter 34 may be more polished and sophisticated
than those of his friends, but they are not substantially different.”
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B. Impact on the Reading

With the narrator’s introduction, 9aR" RIOR M, “Elihu answered,” (34:1), the
audience realizes that neither Job nor the friends have responded to Elihu. In the first part
of his present speech (34:2-15), Elihu does not address Job directly. He calls his
addressee “wise men” (0'221) and “those who know” (2'»7") in v. 2 and “men of
understanding” (225 *waR) in v. 10. If Elihu is referring to the three friends, he must be
using the terms in an ironic fashion, for it seems clear that Elihu does not consider them
as wise.”? Alternatively, the terms may denote Elihu’s “imaginary audience.”” He thus
uses these titles as a rhetorical device to deride those who do not agree with him.”* Either
way, it avoids the need to assume the presence of additional bystanders, whom the story
does not explicitly mention.*®

Following the call to hear (34:2), Elihu repeats a proverbial saying (34:3), which
Job has subverted in 12:11 to introduce his criticism of God’s moral governance. The
allusion signals to his audience that he is going to correct Job’s perception on this topic
and authorizes his appeal to discern what is just and good (34:4). In the following section
(34:5-9) Elihu begins to set out his case against Job. He first cites Job’s own accusations

against God with reasonable accuracy (vv. 5-6), and then evaluates Job’s character as

%2 Contra Clines (Job 21-37, 768), who argues that Elihu flatters the three friends as wise and learned men
here (italics mine).

% Newsom, “Job,” 575; Balentine, Job, 566.

* Newsom (“Job,” 575) sees the reverse of my suggestion. She writes, “This device serves as an appeal to
readers who may assume the title of wise by agreeing with Elihu’s judgment.”

* Some understand Elihu’s audience as including some bystanders. See, e.g., Terrien, “Job,” 1140;
Andersen, Job, 252; Hartley, The Book of Job, 450. Arguing for the legal sense of the verb y1, “know,”
Habel (The Book of Job, 480) even interprets Elihu’s audience as his peers acting as “judges” of Job’s case.
Whybray (Job, 145) shares a similar view. The parallelism of o'y to o'nan, however, weakens Habel’s
and Whybray’s forensic reading.
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reflected in those words (vv. 7-8). He buttresses his argument by adding another citation
of Job’s obviously impious words as evidence against him (v. 9).

Repeating his summons to “men of understanding” (235 "WiR), Elihu introduces
his assertion that it is impossible for God to do evil (34:10, 12a) and that God operates a
policy of strict retribution (34:11). He adapts Bildad’s claim that God does not pervert
justice (34:12b). The allusion strengthens the negative characterization of Elihu. While
Elihu has declared in his opening apology that he will not use the arguments of the
friends to refute Job (32:14b), apparently this is what he is trying to do in this speech.96
He turns next to underscore God’s sovereignty and the complete dependence of all
human beings on him (34:13—15). If these verses are meant to support his assertion in vv.
10-12, Elihu may mean “that if some humans are rewarded and some are punished, that
is God’s implementation of his ruling principle of retribution.”’

As Elihu’s call to hear is expressed in the singular in 34:16, he appears to turn to
Job in the next section (34:16-34).%% In the form of a rhetorical question, Elihu argues
that one who hates justice cannot govern (v. 17a). As Newsom puts it, “If God chooses to

govern, it must be because it is the nature of God to love justice. It would be self-

contradictory for God to choose to do what God hates.”” In another rhetorical question,

° Similarly, Janzen, Job, 220. He writes, “When Elihu, therefore, advances the assertion to the friends that
‘I will not answer [Job] with your speeches’ (32:14b), this assertion is undercut by the way in which his
speeches do repeat theirs. If this is the case, then the reader is warned that Elihu is being presented as
someone who does not understand himself or his role in the dramatic context. This means that Elihu is
presented in the mode of dramatic irony.”

%7 Clines, Job 21-37, 774. Contra Newsom (“Job,” 576), who argues that there is no compelling motive for
a sovereign God to do evil or pervert the right. The idea of the divine “motive” is not explicitly present in
the context.

% Contra Newsom (“Job,” 576), who claims that “it is more likely that Elihu is addressing each member of
the audience who ‘has understanding.’ ”

# Newsom, “Job,” 576.



Elihu declares Job to be in the wrong since Job has condemned God, who is righteous
and mighty (v. 17b). In vv. 18-20 Elihu attempts to buttress his case by giving
illustrations of how God uses his authority to judge human rulers, thus displaying his
impartiality. As Elihu continues, he argues that it is impossible for the wicked to conceal
themselves in order to escape God’s judgment, because God’s eyes observe the actions of
all human beings (vv. 21-22). There is no need for anyone to set a time to go before God
for judgment (v. 23). Since God knows the deeds of any evildoer and he has no need to
investigate the case, he can proceed to sentence immediately (vv. 24-27). “This
overthrow of the wicked also serves as Elihu’s evidence that the cry of the oppressed
comes before God and is acted upon (vv. 28, 30).”'% Although God’s governance of the
world may not be as visible as one may wish to see (v. 29), Elihu argues that God is
constantly at work.'"!

The text of 34:31 makes little sense as it stands. I follow many and read the first
few words as Ty FOR-98™3, “Indeed, say to Eloah,” for i Y8-58-2."% Thus
understood, Elihu urges Job to repent and to humbly appeal to God (34:31-32). He also
asks Job to decide for himself whether he will persist in nagging God for repaying him in
his own terms or he will acknowledge his fault (34:33). This speech concludes with
Elihu’s appeal to his imaginary audience to concur his judgment that Job has spoken

without knowledge (34:34-37).19

1% Newsom, “Job,” 577.
191 Clines, Job 21-37, 781.

Y2 Gordis, The Book of Job, 393; Habel, The Book of Job, 476, Hartley, The Book of Job, 459 n.1; Clines,
Job 21-37,759-60 n.31.b—c.

1% It makes essentially no difference if one takes vv. 36-37 as Elihu’s own words or his attributed
quotation of that of the “men of understanding” / “wise man” in v. 34. After all, Elihu means that they
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Regarding the progression of the narrative, there is no major movement in this
speech. Concerning the characterization of Elihu, however, this speech further intensifies
the negative ethical judgments the authorial audience is likely to exercise on Elihu. From
the citation Elihu attributes to Job in 34:5-6, it is evident that what matters to Elihu is the
appropriateness of Job’s complaints. Since Elihu does not consider them as acceptable
religious discourse, he immediately judges that Job is in the company of the wicked.
From the citation Elihu attributes to Job in 34:9, the authorial audience should not fail to
see the distortion therein. Job has never raised the issue of the potential benefit of his
piety. The citation suggests that the relation of piety to prosperity rather resides in the

mind of Elihu.

III. Elihu’s Third Speech (Job 35)
A. Internal Quotation Analysis
1. Attributed Citations

The narrator uses the same phrase 8™ ... 1™, “answered,” to introduce Elihu’s
third speech (ch. 35). This speech contains three citations attributed to Job (v. 2b, v. 3 and
vv. 14-15). Each citation is explicitly marked by the verbum dicendi nng, “you said,”

(v. 2b) or 9nRnN, “you say,” (vv. 3, 14).

should be in agreement with him. Contra Clines (Job 21-37, 784), who unconvincingly argues that Elihu
holds a different opinion from that of the men of understanding.
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i. 580 pTe nnR (35:2b)

The first words that Elihu attributes to Job (35:2b) read 58n *p7% nanx. The
syntax allows the statement to be rendered “I am innocent before God” or “I am more in
the right than God.”"™ Job has certainly repeatedly asserted that he is innocent (the
former sense; 9:15, 20; 10:15; 13:18; 27:6). Although Job has never claimed that he is
more in the right than God (the latter sense), he probably implies it when he says that
God has denied his justice (27:2). Elihu sets this attributed quotation within the context of
a rhetorical question directed to Job, “Do you consider this to be justice when you say
58N *PT MR (35:2)? As Clines rightly argues, the question is “a denial that the issue
of one’s own vindication is the proper or the primary question about justice.”'% Elihu’s

words appear to be a criticism of Job’s self-centredness and arrogance.

ii. 'nronn Y8 an 75 1000 n (35:3)
Elihu’s words in 35:3 are another citation attributed to Job. The first colon is an
indirect quotation, “How does it profit you?”'% and the second one is a direct quotation,

“How am 1 better off than if I had sinned?”'”” Job has never said anything close to this.

1% Some have argued that the text in 35:2b can also mean “I am more righteous than God.” See, ¢.g.,
Gordis, The Book of Job, 400; Good, In Turns of Tempest, 329; Newsom, “Job,” 580; Balentine, Job, 585;
Clines, Job 21-37, 788 n.2.e.

195 Clines, Job 21-37, 796.

1% Some (e.g., Dhorme, Job, 531; Pope, Job, 262) take this colon as a direct citation, understanding the
second person pronominal suffix in 7 as referring to God. Although this reading is syntactically plausible,
it is preferable to read the “you” as a reference to Job since Elihu appears to be challenging Job’s self-
interest here.

197 Taking the mem in *NRVNN as comparative, thus reading “more than my (hypothetical) sin = more than
if I had sinned” (Driver and Gray, Job, 2:267). Alternatively, one can take the mem in *nRONA as a mem of
separation, that is, as meaning “without” (Gordis, The Book of Job, 400). The resulting meaning is similar.
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Similar to what Elihu has done earlier in 34:9, he seems to be misrepresenting Job

here.'%®

iii. TR W2 PT° K511KR TR0 PR 2 A0y Homm mab 7 uaawn 85 (35:14-15)

The text in 35:14-15 contains Elihu’s indirect citation attributed to Job.'” The
statements can be translated, “How much less when you say that you cannot see him, that
your case is before him and you are waiting for him, and further that his anger does not
punish anything, and that he does not know much about transgression.”'!’ Although
Elihu’s citation does not correspond to any specific words of Job, it reasonably represents
the sentiment of what Job has expressed in his speeches. Job has complained that he
cannot see God (23:8-9).''! He has stated that he has a lawsuit ready to be resolved
(13:18-23; 23:4; 31:35-37)."'2 He has also implied that God does not care much about
wrongdoings (12:6; 21:17-26; 24:14-18).!" Through this indirect citation, Elihu
emphasizes the inappropriateness of Job’s words. As Clines puts it, “if God does not
respond to the misery of the oppressed merely because they have omitted to address

themselves explicitly to him (vv 9-13), “how much less™” ("3 §&) can Job expect to be

1% Balentine, Job, 585.

19 Some think that v. 15 represents Elihu’s own voice. See, e.g., Gordis, The Book of Job, 398; NRSV. It is
preferable to take this verse as a continuation of Elihu’s citation. As Clines (Job 21-37, 802) reasonably
argues, “It seems unlikely, however, that Elihu should be giving Job advice at this point, since his whole
effort in this speech has otherwise been to argue through the theological view taken up by Job.”

19 The Hebrew of v. 15 is obscure. For discussion of related textual issues, see Dhorme, Job, 536-37,;

Gordis, The Book of Job, 403-4; Clines, Job 21-37, 792-93 n.15.a-e. My translation mainly follows the
reading of Dhorme.

"I Clines, Job 21-37, 801.
2 Clines, Job 21-3 7, 801-2. Unlike Clines, I do not regard 10:2 as one of the references to Job’s words.

'® Clines, Job 21-37, 802. 1 also include 24:14—18 as one of the references.



heard when he treats God with insolence and denigrates his governance of the world (vv

14-15).7114

2. Allusions
In addition to the above attributed citations, Elihu’s present speech also contains
an allusion. His reference to the “animals of the earth” (P& mnn2) and the “birds in the

sky” (o'nwin ) in 35:11 recalls Job’s words in 12:7.

PR Mnna and oawn g (35:11)

Both Job and Elihu refer to a common proverbial saying that animals and birds
can teach wisdom to humans (12:7; 35:11). In his taunt to the three friends, Job asks them
to consult the animals (rman3) and the birds of the air (0w 41p) and they will teach
them about God’s arbitrary ways of working (12:7-9). In this speech, “Elihu attempts to

reclaim a traditional saying from Job’s ironic subversion,”'"?

in calling God the one “who
teaches us by means of the animals of the earth (P& minina) and makes us wise by means
of the birds of the air (oawn qw)” (35:11).''¢ The allusion serves two purposes. On the

one hand, Elihu makes God the teacher and the created order mere vehicles of divine

communication.!!” On the other hand, the lesson to learn is that one in distress should cry

14 Clines, Job 21-37, 802.
15 Newsom, “Job,” 581.

' The syntax of this verse allows it to be translated, “who teaches us more than the animals of the earth,
makes us wiser than the birds of the heavens.” As Newsom (“Job,” 581) puts it, “It seems odd, however,
that persons suffering from oppression would congratulate themselves that god has made them wiser than
animals and birds.” It is therefore preferable to take the 11 in mnnan and Myn as denoting the instrument.
So Dhorme, Job, 534; Pope, Job, 265; Hartley, The Book of Job, 464 n.8.

" Habel, The Book of Job, 492.
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to God like animals and birds, rather than the arbitrariness of God’s behaviours, as

claimed by Job.''®

B. Impact on the Reading

After the brief narrator’s introduction (35:1), Elihu speaks up again. He appears to
address two specific issues in this speech (35:2—16). As Newsom rightly observes, “The
body of the speech is enclosed by a rhetorical question at the beginning, which asks
whether Job’s evaluation of himself is correct (v. 2), and by a statement of judgment at
the end, which declares Job’s words to be empty and ignorant (v. 16).”'"? Elihu
introduces the first issue which he wants to tackle with a citation of Job’s words (v. 3)
and an assertion of his intent to address his error therein (v. 4). According to the citations
Elihu attributes to Job in 35:2b and 35:3, Elihu perceives Job’s concern of the moral
order as an exemplification of his own self-centredness.'”® From Elihu’s perspective,
“piety should not even be focused on the question of its values to God,” but rather the
accompanying benefits to others (vv. 6—8).121

The second issue that Elihu deals with is related to God’s reluctance to address
the cries of the afflicted. Elihu begins to explain that the cries of some oppressed people
go unanswered because of their own pride (vv. 9-13). In v. 11, he adapts the proverbial

saying which Job has used ironically in 12:11. Whereas Job suggests that the animals and

the birds can teach humans about God’s arbitrariness, Elihu makes God the teacher and

18 pope, Job, 265; Habel, The Book of Job, 492.
9 Newsom, “Job,” 580.
120 Newsom, “Job,” 581; Clines, Job 21-37, 795.

121 Clines, Job 21-37, 795.



the animal and birds vehicles of divine communication. Humans in distress should
imitate them to cry to God for help. Elihu then applies the same principle to Job’s
particular case with a citation of Job’s boastful words (vv. 14-15). Elihu’s summary
judgment on the emptiness of Job’s words brings his speech to an end (v. 16).

Similar to what he has done in his preceding speech, Elihu cites the words of Job
in a distorted fashion at times. For example, although the wording in the alleged citation
in 35:2b is a fair representation of Job’s position, Elihu interprets Job’s thinking as utterly
self-centred. Moreover, Elihu’s alleged citation in 35:3 is clearly a misrepresentation of
Job. Job has never said anything close to this. Elihu’s distortion of Job’s words again
contributes to the negative ethical judgments the authorial audience will exercise on
Elihu. Good’s comment is representative, “It is hard to reconstruct the thought that
produced these words. Perhaps it is distant from commonsense reality. It almost seems
that Elihu has a unique mental structure that does not correspond to ordinary reason.”' %

Elihu’s alleged citation in 35:14-15 appear to be a faithful representation of Job’s
position. However, Elihu’s purpose is to disqualify Job’s cry as a legitimate form of
speaking to God. As Newsom puts it, “Although sincerely believing himself to serve
God, Elihu arrogantly attempts to usurp God’s role, declaring what language God finds

acceptable.”'? After all, Elihu may represent the voice of a typical reader of this literary

work. The tension remains whether the author endorses Elihu’s judgment or Job’s protest.

122 Good, In Turns of Tempest, 329.

'Z Newsom, “Job,” 583.
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IV. Elihu’s Fourth Speech (Job 36-37)
A. Internal Quotation Analysis

No internal quotation to the previous speeches is found in this long speech of
Elihu. In the next section, I will continue to examine how these chapters contribute to the

story in terms of narrative progression.

B. Impact on the Reading

After a brief narrator’s introduction (36:1), Elihu gives his final speech. Like what
he has done in his first speech, he opens with a commendation of his own words again
(36:2—4). Most notably is his self-description as one who is “perfect in knowledge” ( ©'nan
nwT; v. 4). Some have attempted to redeem Elihu from his arrogant outlook by toning
down the phrase N7 AN to mean ““‘sound,” ‘whole-some’ knowledge™'** or even
“sincere in his ideas.”'** Although these readings are syntactically defensible, the fact
that Elihu uses an almost identical phrase later in the same speech to describe God ( o'an
07; 37:16) implies that he equates his knowledge with God.'?® As Habel suggests,
“Thus the poet seems to imply that Elihu, in attempting to vindicate God, falls into the

trap of playing God.”'*

124 Newsom, “Job,” 585.
12 Clines, Job 21-37, 806.

126 Clines (Job 21-37, 855) argues that it is not problematic to use the same phrase to describe both humans
and God. In buttressing his argument, he states, “no one is scandalized by the term ‘just’ being applied both
to humans and to God.” Ironically, he translates the phrase o971 o'an as “perfect in knowledge” in 37:16
(808).

27 Habel, The Book of Job, 506. Similarly, Balentine (Job, 600) writes, “Moreover, before this speech is
over, Elihu will have come very close to suggesting that the perfection he claims for his knowledge is the
equivalent of, perhaps even a worthy substitute for, the knowledge of God (37:16)” (italics his).



After the exordium, Elihu presents God as all-powerful and as a just sustainer of
the moral order of the world (36:5-15). According to Elihu, God destroys the wicked
who do not repent but he delivers the righteous and restores those who heed his warnings.
The text of the next section (36:16-21) is extremely obscure, and has been considered as
unintelligible by some interpreters.'*® The general thrust of this section appears to be
Elihu’s warning to Job not to stubbornly seek resolution through his own means or to turn
to iniquity amid his affliction.'® If one follows the lead of the Syriac and revocalizes
nn3 to pNa (pu‘al of ANT) in v. 21," then Elihu is the only character who correctly
points out that Job “has been tested with affliction.”

Elihu turns next to remind Job that God has unattainable power and that God is an
incomparable teacher (36:22-23). Elihu urges Job to join in the communal chorus of
praise to God for his work of creation, which is observable by all people (36:24-25). In
the next section (36:26—37:13), Elihu celebrates God’s involvement in the natural
wonders, introduced by a statement praising the divine greatness and incomprehensibility
(36:26). The topics covered include the cycle of rain (36:27-29), thunderstorms (36:30—
37:5), winter storms (37:6—10), and rain clouds (37:11-12). Most telling is his concluding
statement that God brings forth the rain, or perhaps the natural phenomena in general, for

moral purposes (37:1 3)."*! For Elihu, even though humans cannot fully comprehend the

128 The translators of NAB are representative. They simply give up the task of translating 36:13-20 (Noted
in Clines, Job 21-37, 864.)

1% 1t is instructive to compare the different understandings of Habel, The Book of Job, 508-9; Newsom,
“Job,” 586-87; Balentine, Job, 604-8; Clines, Job 2]1-37, 862-64.

13 So Dhorme, Job, 550; Pope, Job, 272; Habel, The Book of Job, 499; Clines, Job 21-37, 823 n.21.c.

131 Newsom, “Job.” 591; Balentine, Job, 614—15.
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working of the created order, they should be able to perceive God’s moral governance of
the world through these natural phenomena.'*?
Elihu begins the final section of his speech (37:14-24) with direct summons to

Job to consider the marvellous works of God (v. 14). In a series of rhetorical questions,

133

he mocks Job’s pretensions of being equal to God (vv. 15-18)."”” He also sarcastically

appeals to Job to teach his audience on how to speak to God (v. 19), while Elihu himself
admits that God will not be informed even if he speaks up (v. 20).'** The meaning of vv.

21-22 is obscure. If the text of v. 21 refers to the brightness of the sun upon which

135

humans cannot look directly, °° then Elihu may be implicitly comparing this phenomenon

with the impossibility of confronting God face-to-face.'*® On the other hand, if the

137

meaning of v. 21 is that the sun cannot be seen because it is overcast with clouds, ”' then

Elihu may be asserting that “the dramatic changes in the sky are orchestrated by God.”'**

As Elihu concludes his monologue, he states that since mortals cannot find God, their

proper response is to fear him (vv. 23-24)'%

132 Clines, Job 21-37, 878-79.
133 Habel, The Book of Job, 514.

13 Understanding the verb p%a in v. 20 to mean “to inform.” HALOT 1:135; DCH 2:180. So Dhorme, Job,
571; Gordis, The Book of Job, 431-32; Clines, Job 21-37, 848 n.20.f.

135 Understanding the adjective <*11a to mean “bright.” So Fohrer, Das Buch Hiob, 484; Gordis, The Book of
Job, 432.

136 S0 Habel, The Book of Job, 515-16; Newsom, “Job,” 591; Balentine, Job, 617.

37S0 HALOT 1:111; Driver and Gray, Job, 2:295-96; Dhorme, Job, 571-72; Clines, Job 21-37, 848-49
n2l.e.

138 Clines, Job 21-37, 884.

%9 Revocalizing 1§, “he sees,” to R, “they fear,” and taking 8 as asseverative: “Therefore mortals
fear him, and the wise in heart surely fear him” (v. 24). So Gordis, The Book of Job, 434; Clines, Job 21-37,
851-52 n.224 c.



As Clines conveniently summarizes, “The function of the speech is to invite Job
to ‘stop’ his complaint against God and marvel rather at the divine justice and self-
revelation.”’* In terms of the progression of the narrative, this last speech of Elihu
contributes little to the forward movement. Some have argued that the discourse of Elihu
in 36:22—37:13 is different from that of the friends, and Eliphaz in particular (cf. 5:8-
16), because Elihu’s is contemplative and aesthetic, rather than argumentative and

1! While there is a certain kernal of truth in this observation, it appears to me

rational
that Elihu has never lost sight of the argumentative aspect of this discourse. After all,
what he wants to achieve is to drive home the moral implication of the natural
phenomena (37:13).

As Clines rightly observes, Elihu’s “conviction that the workings of the universe
are a channel of divine communication” is probably a quite original element in his
thinking.142 Nevertheless, it is unlikely that Elihu is able to bring any enlightenment to
Job. Throughout his speeches, Job himself has noted the marvellous nature of the created

order (9:4-10; 26:5-14), and yet he complained that he does not understand what God

wants to convey to him.

140 Clines, Job 21-37, 853; italics his.

14! Newsom, Moral Imaginations, 231-32; Balentine, Job, 620. Similarly, McKay (“Elihu—A Proto-
Charismatic?” 170) argues that the purpose of the Elihu speeches “is to lift the sufferer into a healing
confrontation with the Almighty.” He states, “The argument is important, but equally important is the mood
of wonder and praise.”

142 Clines, Job 21-37, 888.



V. Chapter Summary

In this chapter I have identified the internal quotations of preceding materials in
each of the speeches uttered by Elihu. I have also examined the impact of these internal
quotations on the reading experience of the narrative.

Unlike the speeches of Job and those of the three friends, the Elihu speeches (chs.
32-37) establish connections with the preceding dialogue frequently through the use of
attributed citations (33:9-11; 33:13b; 34:5-6; 34:9; 35:2b; 35:3; 35:14-15). The accuracy
of Elihu’s citation forms a spectrum. Sometimes Elihu’s words are almost a verbatim
repetition of Job’s words (33:10b—11). Sometimes they reasonably represent the
sentiment of Job’s utterance (33:9—-10a; 33:13b; 34:5-6; 35:2b; 35:14—15). Sometimes
they do not appear to correspond to any specific words of Job (34:9; 35:3).

When Elihu “cites” from Job, he has different purposes in mind. Sometimes he
cites the words in order to refute their content (33:9-11; 33:13b). Sometimes he cites the
words in order to criticize the character of Job and his provocative language (34:5-6;
35:2b; 35:14-15). Sometimes he “invents” the words as a springboard to launch his
arguments (34:9; 35:3).

In addition to attributed citations, allusions to preceding materials are also present
in the speeches of Elihu. In Elihu’s first speech (chs. 32-33), he uses the “age” motif to
allude to the words of friends, who claimed that wisdom and knowledge belong to the
aged (8:8-10; 15:10; 32:7). Through this allusion, the author characterizes Elihu as
representing a different tradition than that of the friends.

More often, Elihu alludes to the words of Job in order to respond to him. Whereas

Job used the verb N2 to refer to his imaginary arbiter in a lawsuit (9:33; 16:19-21), Elihu



re-uses the same verb to show how the legal language might have confused and misled
Job (32:12). Similarly, whereas Job envisioned a witness in heaven (16:19), who is also a
mediator (p*>n) for him (16:20), Elihu adapts the term 51 from Job but specifies a
different role for this being. His purpose is again to direct Job away from contemplating a
lawsuit with God. Moreover, whereas Job begged God not to terrify (hyn) him with his
terror (M) so that a fair trial is made possible (9:34; 13:21), Elihu claims that no terror
(nn*R) of Elihu should terrify (npa) Job (33:7a). The allusion strengthens the
characterization of Elihu as one who regards himself as God’s spokesperson.
Furthermore, whereas Job complained that God terrified him with dreams (mn>n) and
visions (M 7:14), Elihu reinterprets these phenomena as the divine attempts to
dissuade a person from committing wickedness (33:15-17).

The author also uses the word of Elihu to allude to Eliphaz in order to shed light
on his characterization of Elihu. Whereas Eliphaz used the image of “wind in the belly”
in a sarcastic remark to Job (15:2), Elihu ironically picks up Eliphaz’s words and applies
a similar description to himself (32:18).

In his second speech (ch. 34), Elihu continues to allude to the words of Job to
respond to him. Whereas Job made use of a proverbial saying to underscore the friends’
failure to discern God’s operation in the world (12:11), Elihu re-uses the expression to
introduce his correction of Job’s miscomprehension of the divine governance (34:3).
Elihu alludes not only to Job but also to Bildad in this speech. His assertion that “Shaddai
does not pervert justice” (34:12b) is almost a paraphrase of Bildad’s rhetorical questions
in 8:3. This allusion is ironic for Elihu has earlier claimed that he will not use the

arguments of the friends to refute Job (32:14b).



In Elihu’s third speech (ch. 35), he continues to allude to the words of Job.
Whereas Job asked the friends to consult the animals (n1372) and the birds of the air (
o'nwin), which will teach them about God’s arbitrary ways of working (12:7-9), Elihu re-
uses similar terms to counter Job’s subversive language.

In these chapters a new character—Elihu—is introduced. He is not satisfied with
the incapability of the three friends on the one hand and is irritated by Job’s provocative
language on the other. He assumes the role of “answerer,” attempting to interpret for Job
the meaning of his suffering. These descriptions aptly encapsulate the feeling of a typical
member of the audience at this point of the narrative. The audience is likely to be
dissatisfied with the arguments articulated by the friends and be offended by the
provocative complaints uttered by Job. However, through allusions, Elihu is
characterized as a brash fool whose words are meant to be undermined. The author thus
intends to criticize the members of the audience who share a similar view with Elihu
regarding the appropriateness of Job’s words. As Elihu’s attention appears to focus
exclusively on the words Job uttered in the midst of his suffering, these six chapters of
speeches also crystallize the idea of appropriate religious expressions as crucial to the

reading experience.
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CHAPTER 8

THE ENDING

The eventual appearance of YHWH in a tempest indicates that the narrative is
coming to an end. According to the narrative sequence, YHWH speaks twice (38:1—40:2;
40:6—41:34) and each of the divine speeches is immediately followed by a brief
response from Job (40:3-5; 42:1-6). The final section of the narrative, which is
commonly known as the epilogue, comprises YHWH’s final verdict (42:7-9) and the
narration of Job’s restoration (42:10-17). In what follows, I will continue to examine the
internal quotations of preceding materials in each pericope and their impact on the
reading. Since these chapters are devoid of attributed citations, the focus of attention will

be on allusions alone.

I. YHWH’s First Speech (Job 38:1—40:2)
A. Allusion Analysis

A few allusions to the previous speeches of Job can be identified in this section.
The “tempest” imagery that Job has used a number of times re-appears in the beginning
sentence of this section. Second, the terms qwn, n¥y and 723 that YHWH uses in his
opening challenge to Job hearken back to Job’s own words in ch. 3 and ch. 12. Third, the
“creation” motif, which is one of the main themes in YHWH’s first speech, also recalls
Job’s use of the same idea in his opening outcry.

On the other hand, there seems to be a few instances where the author deliberately

directs the audience’s attention back to what Elihu has said. For example, the phrase 52



nyT, “without knowledge,” which Elihu used to describe Job, re-appears in this speech as
YHWH’s evaluation of Job’s words. Moreover, the “rhetorical question™ form and the
“meteorology” motif, which are part of Elihu’s rhetoric in his last speech, are picked up

by YHWH in his speech.

1. The “tempest™ imagery (38:1)

The “tempest” imagery in 38:1 recalls Job’s earlier uses of the same imagery in
his speeches. The narrator describes YHWH answering Job out of the tempest (77yD;
38:1)." In Job’s earlier speeches, he has already revealed his expectation that God will
appear in a tempest. The first such reference that links Job’s suffering to a storm appears
in 9:16-17.7 Job laments that even if God appears to him in response to his request, God
would not listen to his voice; rather, God would crush him with 7w “a storm™ and
multiply his wounds without cause.”

In addition to 9:17, Job has used the image of a powerful wind to describe how
God has harassed him physically in 13:25. Job portrays himself as a tiny leaf or dry chaff,

which is being actively chased after by God, who is portrayed as a powerful wind. A

" Clines (Job 38—42, 1052 n.1.b) suggests that it is more proper to translate as “tempest™ or “storm,” rather
than “whirlwind,” which is equivalent to “tornado.”

2 Robertson, Literary Critic, 48; Williams, “Deciphering the Unspoken,” 65; idem, “God of Victims,” 219;
Habel, The Book of Job, 527; Good, In Turns of Tempest, 338-39; Luc, “Storm,” 111-23.

* W is a variant of 7po as in 38:1 and 40:6. This is “supported by LXX and Vg, and by the use of the
same form n7pw elsewhere in Nah. 1.3 for a whirlwind” (Luc, “Storm,” 112).

* Some commentators (e.g., Clines, Job 1-20, 218; Pope, Job, 72; Gordis, The Book of Job, 1978, 106;
Dhorme, Job, 136-37) revocalize the term n7pW and interpret as a derivative of WP “hair.” But I agree
with Luc that “[g]iven the frequent uses of metaphorical language throughout the speeches, the act of
‘crushing’ (W) fits equally well with ‘whirlwind” as with ‘hair™ (“Storm,” 112 n. 2). This interpretation is
also espoused by others: Driver and Gray, Job 1:93; 2:57; Hartley, The Book of Job, 174; Perdue, Wisdom
in Revolt, 138-39; van der Lugt, Rhetorical Criticism, 111; and Wolfers, Deep Things, 327.




similar metaphor is given by Job to depict the fate of the wicked (21:18; 27:20b-21). The
irony here is Job thinks that God is treating him the same way as God treats the wicked.
The storm image for Job’s experience is amplified to an extreme in its next occurrence in
Job’s cry in 30:22-23. Job describes his suffering as being tossed about by a storm from
God.’ Therefore, when YHWH actually does appear in a storm, Job (and the reader) is not

surprised, but disappointed.®

2.7wn, n¥y and 123 (38:2-3)

Many have noted the connection between YHWH’s opening question in 38:2 and
Job’s opening cry (ch. 3).” YHWH asks, “Who is this (1) that darkens (hip il ptc. of T¥n)
the scheme (n¥Y) with words without knowledge?” (38:2). Wilcox argues that the
adjective mt refers not to Job but Elihu.® He notes the apparent mismatch of the third-
person question “Who is this?” in v. 2 with the second-person summons “Gird up your
loins™ to Job in v. 3 and concludes that the line in v. 2 represents YHWH’s immediate

dismissal of Elihu and his opinions.” Although Wilcox’s argument is syntactically

* Habel (The Book of Job, 416) follows the gere (7whn) and translates it as “success, wisdom” in order to
fit the verb ni, “dissolve, melt,” it is however more convincing to follow the kethiv (mwn) to read the term
as a variant of Rwn, “tempest.” The latter reading fits well with M3, “wind,” in the parallelism. Citing Nah
1:3, 5 and Ps 107:25-26 to support his argument, Luc argues that “[t]he picture of one being
‘dissolved/melted’ [211] by the power of a storm is consistent with the metaphorical uses of this verb in the
Hebrew Bible” (“Storm,” 115).

¢ Contra Luc (“Storm,” 111-23), who argues that the “storm” imagery serves as a positive portrayal of
God’s design and control and thus elicits the reader’s trust in God.

7 Alter, “Voice,” 35; Good, In Turns of Tempest, 342; Perdue, Wisdom in Revolt, 203; Brown, Character in
Crisis, 92.

8 Wilcox, “Job 38:2,” 85-95.

® For a response to Wilcox’s proposal, see Bimson, “Response,” 125-28. For a refutation of Bimson’s
argument, see Brinks, “Who Speaks,” 197-207.
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defensible, it is preferable to interpret the phrase “Who is this?” as an expression which
means to mock “at the status and power of a challenger,” which, in the context, is none
other than Job.!% After all, the content of the rest of the first divine speech—the addressee
of which is clearly Job—is an elaboration of YHWH’s scheme.'!

In Job’s opening outburst, he calls upon darkness to swallow up the light on the
day of his birth (3:4—6).12 The same root Jwn is used two times there (vv. 4, 6).
According to Perdue, “Job’s language is destroying God’s life-sustaining plan by
returning creation to the darkness of chaos.”" It is this subversive language that YHWH is
rebuking in 38:2.'* The connection between the first divine speech and Job’s opening cry
is further strengthened by the noun 123, “man,” which occurs in 3:2 and 38:3. Whereas
Job has indirectly identified himself as a 923 in his curse of his day of birth in 3:2, YHWH
challenges Job to gird his loins like a 123 in 38:3."° As Alter puts it, “It is as though God
were implying: you called yourself man, gever, now gird up your loins like a man and see
if you can face the truth.”'®

YHWH’s opening question also alludes to Job’s words in ch. 12. In Job 12:13, Job
states that wisdom, might, scheme (-1%p), and understanding belong to God. He then

elaborates his idea further by charging God with disorienting the world with darkness

' Perdue, Wisdom in Revolt, 203. Similarly, Clines, Job 38—42, 1095.
" Habel, The Book of Job, 530-33; Clines, Job 38-42, 1089.

12 Alter, “Voice,” 35; Good, In Turns of Tempest, 342; Perdue, Wisdom in Revolt, 203; Brown, Character
in Crisis, 92.

* Perdue, Wisdom in Revolt, 203.
' Perdue, Wisdom in Revolt, 203—4.
5 Alter, “Voice,” 36; Good, In Turns of Tempest, 342-43.

16 Alter, “Voice,” 36.
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(vv. 14-25). Most telling is Job’s accusation that God uncovers deep things from
darkness (qWn) and brings deathly shadow (mnb) to light in 12:22. YHWH’s question in
38:2 may thus be interpreted as a response to the accusation of Job in 12:13-25, whose

words, according to YHWH, are without knowledge.17

3. nyT 52 (38:2)

The phrase ny7 *53, “without knowledge,” appears in the first divine speech at
38:2 and the third speech of Elihu at 35:16. In his opening question, YHWH mocks Job,
his challenger, for speaking with words “without knowledge” (ny7 *53; 38:2). This exact
same phrase is used by Elihu, who judges Job as multiplying words “without knowledge”
(nyT *53; 35:16). In fact, Elihu also uses similar phrases to describe the words of Job in
34:35, “Job speaks without knowledge (ny7a 8Y), and his words are without insight ( 8
Hoivna).”

As Newsom suggests, the allusion gives the impression that “God is endorsing
Elihu’s judgment.”'® For her, it is the later author of the Elihu speeches, who is
responsible for creating such an impression. However, as suggested in the preceding
chapter, there is no compelling evidence for the secondary nature of the Elihu speeches.
Given the negative characterization of Elihu, it would be equally defensible to argue that
YHWH’s endorsement of Elihu’s judgment suggests that the author is inviting the

authorial audience to hold reservation on YHWH’s judgment as well.

' Janzen (Job, 231) writes, “It is to the charge implicit in many of Job’s words, and explicit in 12:22, that

38:2 is a direct rebuttal. In characterizing God’s creative purpose as a design of darkness, Job has obscured
God’s creative intent; and therein Job’s words are devoid of knowledge.” Newsom (“Job,” 601) also notes
the connection between 38:2 and ch. 12.

'8 Newsom, “Job,” 581.
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4., The “rhetorical question” form (38:2—40:2)

One distinctive of the first divine speech is the use of rhetorical questions.
According to the counting of Clines, 47 lines out of a total 68 lines in the first divine
speech are in the form of a rhetorical question.'® “Ten of [the remaining] 21 lines are
descriptive elaborations of the material of the rhetorical questions, and could be regarded
as syntactically part of the questions they follow.”?

Although rhetorical questions are also part of the repertoire of Job and the three
friends,?! Elihu is the only speaker who uses them extensively, especially near the end of
his last speech (37:15-18). There Elihu challenged Job for his lack of knowledge of
God’s activities regarding meteorology and his lack of ability to manipulate the weather
like God. Similarly, YHWH in the first divine speech also challenges Job for his lack of
knowledge and ability to sustain the created order.”? The similarity in form between the
first divine speech and Elihu’s words in 37:15—18 has prompted many to explore its
significance in relation to the function of the Elihu speeches.” What has seldom been

examined is the impact of this allusion on the interpretation of the words of YHWH. For

those who argue for the secondary nature of the Elihu speeches, they often see this

1% Clines, Job 38—42, 1087.
20 Clines, Job 38—42, 1087.

*! For studies of rhetorical question in the book of Job, see Selms, “Motivated Interrogative Sentences,”
28-35; Koops, “Rhetorical Questions,” 415-23; Rensburg, “Wise Men,” 227-47; de Regt, “Functions and
Implications,” 361-73; idem, “Implications of Rhetorical Questions,” 321-28; idem, “Discourse
Implications,” 51-78; Magary, “Answering Questions,” 283-98.

2 Fox (“God’s Rhetoric,” 59) claims, “Through these rhetorical questions God does speak of his own
wisdom and power and Job’s relative weakness and ignorance, but he does so with compassion and
gentleness, albeit a stern gentleness.” I do not find Fox’s reading convincing. Nothing in the first divine
speech gives the reader the impression of God’s “compassion and gentleness.”

# As Clines (Job 21-37, 881) notes, “Many have compared the style of Elihu’s questions here (and in vv
16, 18) with the ironic divine speeches (e.g., 38:4--6, 12, 16-18; 39:1), some seeing them as a prelude or
anticipation or foreshadowing or even an undercutting of the divine questions.”
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phenomenon as evidence that the author of the Elihu speeches imitates the divine
speeches.”* However, since the divine speech logically follows the Elihu speeches in a
synchronic reading, it is equally possible to argue that YHWH endorses Elihu’s arguments

(see 3. above) and continues the discourse that Elihu has initiated.

5. The “creation” motif (38:4-21)

Alter has convincingly demonstrated the literary connection between the first
divine speech and Job’s opening malediction.?® First, Job in 3:5 prays for shadow of
death (n15%) and clouds (11p, a rare feminine form of 13) to envelop the day he was
born. These terms reappear in a new context in the first divine speech. Clouds (12p)
become the matutinal garment for the primordial Sea (38:9) and “deathly shadow”
(mnby) forms “part of a large cosmic picture not to be perceived with mere human eyes”
(38:17).2% Second, Job in 3:7 wishes that no sound of joy be heard on his night of
conception and in 3:9 prays for the darkening of the stars of the twilight (oW1 *2312).
YHWH, however, portrays a reverse image as he describes the presence of the stars of the
morning (72 *a02) and their songs and joyous exclamation (38:7).27 Third, Job in 3:10
laments that the doors (2'n%7) of his mother’s womb (j©v2) were not shut to disallow his

birth and in 3:11 wishes that he had died right after he came forth from his mother’s

2 Driver and Gray, Job, 1:xli; Viviers, “Garrulous but Poor Rhetor,” 148—49.

5 Alter, “Voice,” 34-38. Both Crenshaw (“Form and Content,” 73 n.12) and Balentine (“What Are Human
Beings,” 266 n.24) endorse Alter’s argument.

% Alter, “Voice,” 36. So Brown, Character in Crisis, 94.

27 Alter, “Voice,” 36. So Brown, Character in Crisis, 93.



womb (on3). In this section, YHWH invokes a cosmic womb (2177) and cosmic doors
(o'nYT) so as to allow the chaotic Sea to be born and contained (38:8, 10).28

As many have noted, Job’s opening outburst is a subversion of the “creation”
motif in Gen 1-2.%° Taking this into consideration, the “cosmogony” section of the first
divine speech (38:4-21) may be seen as YHWH’s correction to Job’s subversive

language.*’

6. The “meteorology” motif (38:22-38)

Many have noted the similarity in content between the words of YHWH in 38:22—
38 and those of Elihu in 36:22—37:13.3! In both passages, the topic in view is God’s
control in meteorology. Key meteorological terms such as 35w, “snow” (37:6; 38:22); 2y,
“clouds” (36:29; 37:11, 16; 38:34); 13p, “clouds™ (37:11, 15; 38:9); n9p, “ice” (37:10;
38:29); and v, “rain” (36:27; 37:6; 38:26, 28) are repeated.

Taking the Elihu speeches as a later interpolation, Newsom argues that the author
of the Elihu speeches attempts to remedy “the lack of any apparent connection between
God as creator and the moral dimensions of creation.”* Nevertheless, she appears to

have over-exaggerated the difference between the two passages. In fact, YHWH’s words

= Alter, “Voice,” 36. So Brown, Character in Crisis, 93-94.

% Fishbane, “Jeremiah IV 23-26,” 153-55 ; Perdue, “Job’s Assault on Creation,” 295-315; idem, Wisdom
in Revolt, 91-98; Good, In Turns of Tempest, 205.

30 Alter, “Voice,” 34; Perdue, Wisdom in Revolt, 203—6; Brown, Character in Crisis, 92-95.

3! Freedman, “Elihu Speeches,” 56—57; Johns, “Literary and Theological Function,” 169-80; McCabe,
“Elihu’s Contribution,” 78-79; Waters, “Authenticity,” 41.

32 McCabe, “Elihu’s Contribution,” 78~79.

3 Newsom, “Job,” 589.
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in 38:22-38 largely resemble the concept of God as sustainer of his created order in the
words of Elihu in 36:22—37:13. Some have noted that the words of YHWH occasionally
place the emphasis on the broader context of all of his created order, rather than on
humanity alone.? * While this is true, in light of the similarity between the last speech of
Elihu and the first divine speech, it is preferable to interpret that YHWH agrees in
principle with Elihu.*’

Again, since Elihu is being characterized negatively, the close association
between Elihu and YHWH perhaps is the author’s signal to the authorial audience that the
words of YHWH need not be interpreted as normative as one would expect in most

biblical narratives.*®

B. Impact on the Reading
The narrator introduces the first divine speech with the clause, “YHWH answered
Job from the tempest” (77yD; 38:1). The imagery of a storm occurs elsewhere in the

Hebrew Bible often in the context of a theophany, associated with either the judgment of

** As Whybray (Job, 160) puts it, “Yahweh performs many of his activities in ways that appear to human
beings to be sheer waste, but which demonstrate the unimaginable scope of his concerns and, by
implication, the insignificance of purely human concerns in his sight.” So Clines, Job 38—42, 1110.

% Johns (“Literary and Theological Function,” 181) argues that the Elihu speeches and the divine speeches
complement one another: “Elihu emphasizes that God has purposes in the natural order which relate to
mankind. The Lord’s speech, even in the meteorological section, places his purposes within a much broader
context. Since God’s actions in the speech are not specifically directed toward mankind, the argument is
presented on a higher, more subtle level. Both levels are valid and indeed necessary.” Waters
(“Authenticity,” 39) also contends that God’s silence concerning Elihu is another indication that God does
not disagree with Elihu.

*® E.g., Balentine (Job, 512) claims that the words of God are “surely privileged in important ways.” See
also Bar-Efrat, Narrative Art, 19, 54; Sternberg, Poetics, 322-25. Thus said, 1 am fully aware that not all
interpreters share the same assumption. See, e.g., Crenshaw, Whirlpool of Torment, Whybray, “Immorality
of God,” 89-120; idem, “God’s Oppression,” 1-20; Penchansky, “God the Monster,” 43-60; Steussy,
“Problematic God,” 127—-61; idem, Samuel and His God.



the wicked or the salvation of the people of God.’ 7 Nevertheless, as the above analysis
has shown, the same imagery also recalls many negative experiences of Job. Most telling
is Job’s belief as expressed in 9:17 that God would crush him in a tempest if he wants to
confront God in a lawsuit. Earlier in the same speech, Job has expressed his expectation
that God will ask him many questions that he is not able to answer (9:2—4, 14-15). This
appears to be what exactly YHWH is doing in the first divine speech.

The first divine speech is filled with rhetorical questions. YHWH’s leading
question to Job is “Who is this that darkens my scheme with words without knowledge?”
(38:2). The question is followed by a direct challenge to Job to gird up his loins like a
man and answer the impossible questions in the rest of the speech (38:3). As shown in the
analysis above, the words of YHWH in 38:2-3 allude to Job’s earlier utterances. On the
one hand, they refer back to Job’s opening outcry in which Job uses the “darkness” motif
to subvert the language of creation. On the other hand, they also recall Job’s words at
12:12-25 in which Job accuses God of disorienting the world with darkness. The tonality

of YHWH’s first speech is more of condemnatory’ 8 than affirmative.”

37 Westermann, Structure, 108; Gowan, “God’s Answer to Job,” 93-94; Perdue, Wisdom in Revoll, 202;
Dailey “Theophanic Bluster,” 189-90; Niehaus, God at Sinai, 22-23, 330; Luc, “Storm,” 118.

*% Hartley, (The Book of Job, 491) calls YHWH’s words as the “divine rebuke.” Good (In Turns of Tempest,
341) argues that the divine “invitation must have some sarcasm in its tone.” Clines (Job 36—42, 1088) states
that “the tone of Yahweh’s speech tends more toward the severe, if not the savage, than toward the
gracious.”

*® Janzen (Job, 232) argues that the purpose of YHWH’s words in 38:2-3 is to let Job find out who he is in
relation to God. Similarly, Rowold (“Yahweh’s Challenge to Rival,” 211) contends that “the Yahweh-
speech is a call, an invitation to Job, toward the restoration of a proper relationship between himself and
Job, a relationship built on the same care and open rust that operates in the rest of the universe.” Comparing
Job 38:2-3 with Jer 1:17, Balentine (Job, 645) claims that “God invites Job to gird up his loins, in advance
of what is coming, not because he is destined to be defeated, but because the victory is his for the taking, if
only he will make the necessary preparations, which is what God wants and expects.”
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The bulk of YHWH’s first speech is concerned with cosmogony (38:4-21),
meteorology (38:22-38), and zoology (38:39—39:30). In the cosmogony section, YHWH
talks about the structuring of the earth (38:4—7), the control of the sea (38:8—11), the
renewal of the day (38:12—15),"° the place of the abysses of sea and death (38:16—18),
and the dwellings of light and darkness (38:19-21). Although this section is mainly
concerned with YHWH’s showcase of natural phenomena, some have been able to draw
moral lessons by reading between the lines. For example, regarding the strophe on the
control of the sea (38:8—11), Newsom argues that the strophe suggests that “[t]he chaotic
waters have a place in God’s design of the cosmos, yet one that is clearly circumscribed.
They are the object not only of divine restriction but also of divine care.”*! Similarly,
Balentine writes, “In sum, when Job looks upon the surging waters of the sea, God invites
him to understand that when any part of creation threatens to exceed the limitations of
what is permitted, it may be constrained, but it is not condemned.”* Unfortunately, not
all strophes in this section have such an overt moral application.43 The function of this

section in relation to the previous dialogue is still an open question. The authorial

0 The term ovyvr, “wicked,” in vv. 13b and 15a is written abnormally, with the middle letter suspended
above the line, a signal that the Masoretes thought there was something unusual about the word.
Recognizing that the term o"pvn is out of place in the context, Driver (“Two Astronomical Passages,” 210~
12) suggests that the term refers to the constellation Canis Major and Minor, of which Sirius is the
brightest. Moreover, the strange phrase “high arm” (nn7 y171), used of the “wicked” in v. 15, according to
his theory, refers to the line of stars in the shape of a crooked arm, known formerly as the Navigator’s Line.
His suggestion is noted by Andersen (Job, 276) and followed by Clines (Job 35—42, 1103-5); NEB; REB.
On the other hand, if the conventional understanding of o'ywn as “wicked” is adopted, the thrust of this
strophe would then be that God “contains and limits but does not eliminate the wicked from the world”
(Newsom, “Job,” 603). So Habel, The Book of Job, 540; Hartley, The Book of Job, 497; Balentine, Job,
647—48. The former reading yields a better consistency in terms of structure while the latter reading implies
a moral emphasis that is consistent to that of the preceding strophe (38:8—11). Depending on the reader’s
privilege, either reading makes good sense.

41 Newsom, “Job,” 602.
2 Balentine, “Job,” 647; italics his.

43 . . -
See n.38 above for another instance where a moral application can be drawn.



audience is thus invited to complete the meaning of the text by filling in the gap.** Since
the language YHWH uses in this speech alludes to Job’s opening outburst, it is reasonable
to conclude that YHWH’S speech is an indirect rebuke of the subversive language Job uses
throughout his speeches. As Perdue puts it,
the sages attributed great significance to both the creative and destructive power
of language. For the wise, language was not an inert tool merely describing proper

behavior, but an order-creating, life-sustaining power when used correctly and
well and a destructive force when formulated by the fool.**

In the meteorology section, YHWH speaks of the course of rain (38:25-27), the
origin of rain, dew, ice, and frost (38:28-30), and the control of clouds and rain (38:34—
38). As discussed above, YHWH’s judgment of Job as one speaking with “words without
knowledge,” YHWH’s use of rhetorical questions, and YHWH’s description of the
meteorological phenomena all suggest that God is mostly in agreement with Elihu. Given
the negative characterization of Elihu, the authorial audience should pause before
endorsing without reservation the divine speech as normative.

In the zoology section, YHWH displays before Job five pairs of animals: (1) the
lions and the ravens (38:39—41); (2) the mountain goats and the hind (39:1-4); (3) the
wild ass and the wild ox (39:5-12); (4) the ostrich*® and the war horse (39:13-25); and
(5) the hawk and the vulture (39:26-30). Each pair is characterized by the common
feature they share: “the ravenous appetites of lions and ravens, the reproduction of

mountain goats and hinds, the freedom of the wild ass and wild ox, the speed and

* Patrick and Scult (Rhetoric and Biblical Interpretation, 101) argue that in view of the ambiguous ending
of the book of Job “the author forces us to complete the meaning of the work.”

* perdue, Wisdom in Revolt, 44.

*® For a recent argument against identifying 0*111 in 38:13 as an “ostrich,” see Walker-Jones, “So-Called
Ostrich,” 494-510. Walker-Jones argues that the animal should rather be understood as a “sand grouse.”
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irrational courage of the ostrich and horse, and the wisdom that preserves the hawk and
vulture.”” What these animals have in common appears to be “that they are all not tamed

d.”*® At the primary level, as Clines rightly argues, “The purpose of this

or domesticate
section of the divine speech seems ... to expound the diversity of life forms brought into
being by Yahweh.”* If moral lessons are intended to be drawn from this section, the
animals may also symbolize chaotic and destructive forces.>® Thus understood, another
purpose of this section is to affirm that chaos is nurtured and sustained in the world.
With the narrator’s brief introduction again (40:1), the first divine speech
concludes with YHWH’s accusation of Job as the one who contends and argues with him
and YHWH’s challenge to Job to respond to his questions (40:2). Comparing YHWH’S
taunt here with a similar divine challenge to the prophet Jeremiah in Jer 12:1-4, Janzen
argues that the purpose of Yahweh’s rhetorical questions is not to put down Job but to
challenge him to a deeper understanding.’' His argument is not convincing because
YHWH’s taunt to Job is clearly set in the context of a legal disputation.>® This closing

section forms an inclusio with the opening section (38:2-3), underscoring one of the main

purposes of YHWH’s speech is to disqualify Job from pursuing his lawsuit against God.*

47 Perdue, Wisdom in Revolt, 214.
8 Clines, Job 38—42, 1128.
# Clines, Job 38-42,1121.

%0 Keel, Jahwehs Entgegnung an ljob, 71-125; Nel, “Cosmos and Chaos,” 214-16; Perdue, Wisdom in
Revolt, 214—-15; Newsom, “Job,” 608.

*! Janzen, Job, 241-42. Similarly, Balentine (Job, 667) argues that “God’s tone may convey to Job a
genuine invitation to respond.” For an alternative view on YHWH’s attitude toward the prophet in Jer 11—
20, see Boda, Severe Mercy, 240—46.

52 Habel, The Book of Job, 528-30, 548-49; Scholnick, “Poetry in The Courtroom,” 187; Newsom, “Job”
613; Clines, Job 3842, 1133-34.

53 Greenstein, “Forensic Understanding,” 241-58.
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What is the contribution of the first divine speech to the narrative as a whole? On
the surface, it is fair to say that YHWH is challenging Job for his lack of knowledge in
terms of the natural order of the cosmos.’* The authorial audience, however, has to
construct the relevance of this piece of information to the resolution of the conflict
between God and Job. Aside from the characterization of God in the rest of the Hebrew
Scriptures, the image of God in the book of Job up to this point comes close to a
capricious tyrant.>® For those who incline to salvage YHWH from looking as such, they
sometimes claim that the purpose of the first (and perhaps the second) divine speeches is
to bring Job into enlightenment.’® It is not my intention to put down this line of
interpretation as inferior. My point is rather that such a reading finds its support not from
the internal context (the book of Job) but from the external (the rest of the Canon)
context. Given the frequent practice of subversion in the book of Job, perhaps this wider
canonical context may not function as a reliable guide for interpretation.

A more important issue to address is how the first divine speech corresponds to
the preceding dialogue. This issue is in turn closely tied to how one construes the
configuration of the narrative. For Gordis, two implications can be drawn from the first
divine speech:

The first is that the universe was not created exclusively for man’s [sic] use, and

therefore neither it nor its Creator can be judged solely by man’s [sic] standards

and goals. The second is even more significant. The natural world, though it is
beyond man’s [sic] ken, reveals to him its beauty and order. It is therefore

** Gordis (God and Man, 297) claims “that the universe is a mystery to man” is the “basic theme” of the
first divine speech. Similarly, Hartley (The Book of Job, 517) writes, “Job is not knowledgeable enough to
discover why things take place on earth as they do.”

55 Robertson, Literary Critic, 54; Williams, “Mystery and Irony,” 247; Miles, God: A Biography, 308-28;
Kee, “Ridiculing the God,” 246.

%6 S0 Janzen, Job, 241-42; Balentine, Job, 667; Wilson, Job, 420-21.



reasonable for man to believe that the universe also exhibits a moral order with
pattern and meaning, though it be beyond man’s [sic] power fully to
comprehend.”’

While Gordis focused on the incomprehensibility of God’s creation, Habel placed his
emphasis on the paradoxical nature of God” design. He stated, “In his [God’s] design
there is a measure of the comic with the controlled, the bizarre with the beautiful, the
serendipitous with the serious. Yahweh challenges Job to show the discernment necessary
to keep this paradoxical world in balance.”® Hartley also followed this line of reasoning
but he put his stress on God’s intention to elicit Job’s trust in him. For him, YHWH forces
Job to make “a decision—either to trust Yahweh, believing that he wisely rules his
created world, or to pursue his complaint that exalts himself above Yahweh.”

At the other end of the pole, Tsevat argued that the world is “amoral’ according to
the book of Job.*” For him, the first divine speech means: “No retribution is provided for
in the blueprint of the world, nor does it exist anywhere in it. None is planned for the
non-human world and none for the human world. Divine justice is not an element of

2561

reality.”" Yet others, without denying the moral order of the world, contended that

YHWH’s words underscore divine sovereignty, which is not restricted by the rigid

retributive system.*

< Gordis, God and Man, 297.
a8 Habel, The Book of Job, 535. See also idem, “Defense,” 33-38.

%% Hartley, The Book of Job, 517. Similarly, Wilson (“Job 38-39,” 137) asserts, “God uses creation
examples to broaden Job’s understanding so that he will persevere in faith.” Nicholson (“Limits of
Theodicy,” 82) also states, “God rouses himself to speak from the whirlwind—not to assert himself like a
bully against Job, coercing him into humiliating submission, but to declare his mastery in and over creation,
and so to renew his ancient pledge and in this way reawaken faith.”

0 Tsevat, “Meaning,” 102.
o Tsevat, “Meaning,” 100.

2 K eel, Jahwes Entgegnung an Ijob, 156—57; Kubina, Gottesreden, 143-58; Fox, “God‘s Rhetoric,” 53-61.



While the above interpreters focussed on how the first divine speech addresses the
question of the moral order of the world, others have drawn their attention to the mere
appearance of YHWH as the key. For example, MacKenzie argued that the divine
speeches underscore the divine “attributes of mystery and love.”®* He wrote,

The content of the divine speech, which totally ignores any question of justice or

retribution, and stresses instead the divine mystery ... The mystery cannot fully be

made clear in human language and concepts; but at least God’s justice, as men
conceive it, is not the complete explanation of His dealing with them. The

relationship of such a man as Job to God transcends rules of justice and
retribution.**

Similarly, Gowan contended that it is the religious experience in the theophanic
encounter that matters.*®

At the narrative level, each of the above interpretations can make sense.
Depending on one’s own preference, the individual reader supplies the missing
information and helps bring the story to a proper closure. At the rhetorical level, the most
important question to consider is whether YHWH speaks for the author. This question is
usually taken for granted because God is assumed to be a normative character in biblical
texts. Perhaps no such assumption can be made without examination in a work like the
book of Job with “subversion of tradition” as the “hallmark™ of its author.®

At this point, the authorial audience is invited to pass thematic judgments on
YHWH. If God is regarded as a mere character in the narrative, what does he typify?

Drawing from the ideas of Perelman and Olbrechts-Tyteca on techniques of

% MacKenzie, “Purpose,” 442.
 MacKenzie, “Purpose,” 442.
= Gowan, “God’s Answer to Job,” 89.

5 Greenberg, “Job,” 297.
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argumentation,”’ Viviers suggests that the technique the author uses in the divine speech
is the “argument from authority.”®® According to his analysis, “this kind of argument is
often used and readily accepted by audiences.”® I believe that this attitude of
unconditional submission to authority is exactly what the author of Job is attacking. As
Newsom rightly observes,” When God speaks, it tends to bring conversation to an end.””
Perhaps, the character YHWH in 38:1-40:2 may be interpreted as the embodiment of

monologic discourse in a religious community.

II. Job’s First Response to YHWH (Job 40:3-5)
A. Internal Quotation Analysis

No internal quotation is found in this section. In what follows, I will continue to
examine how this section contributes to the development of the instabilities and tensions

in the narrative.

B. Impact on the Reading
After the narrator’s brief introduction (40:3), Job offers his first brief response to
YHWH (40:4-5). Job uses the verb 'nbp, “I am small,” to depict himself and admits that

he is not able to answer God (v. 4a). He also describes his silence figuratively with the

87 perelman and Olbrechts-Tyteca, The New Rhetoric.
8 Viviers, “How Does God Fare,” 121.
% Viviers, “How Does God Fare,” 121.

7 Newsom, Moral Imaginations, 234. Similarly, Morrow (Protest against God, 145) argues, “YHWH’s
revelation to Job does not promote dialogue; it ends it.”



“hand-on-the mouth” symbol.”!

To my knowledge, all interpreters see Job as responding
with the gesture of laying his hand over his mouth. It is, however, equally likely that Job
is using the “hand-over-the mouth” symbol as a figurative way to express his silence
since ch. 32. Job has already shut up. This fits well the following context in which he
declares that he has already spoken and has nothing to add (v. 5).” Some understand the
response of Job as an indication of his self-humiliation.” According to this reading, the
divine honour has overwhelmed Job to recognize his own smallness in status.”*
Nevertheless, this is neither the only nor the best reading. The prefacing particle 171 in
40:4 can be interpreted as “if” or “since,” introducing a fact upon which a conclusion or
action is based.” Moreover, as Perdue rightly observes, “In each use of the Qal form the
verb clearly means ‘to be held in contempt’ by another person or group (Gen. 16.4, 5; 2
Sam. 1.23; Jer. 4.13; Hab. 1.8; Nah. 1.4). It does not indicate personal remorse,
repentance, or self-deprecation.”’ Therefore, Job’s wording may express his assessment

of how God evidently regards him, rather than his self-evaluation.”’ Besides, as Gruber

points out, the hand-over-the mouth gesture itself signifies no more than silence, and that

' So Habel, The Book of Job, 549; Newsom, “Job,” 613; Good, In Turns of Tempest, 352; Glazov, “Hand
on the Mouth,” 30-41; Clines, Job 38—42, 1139.

72 Some even interpret Job’s words in 40:5 as his affirmation of what he has previously spoken. So Hartley,
The Book of Job, 518; Clines, Job 38-42, 1139.

> Muenchow, “Dust and Dirt,” 608—9; Newsom, “Job,” 613.
™ Tsevat, “Meaning,” 91; Muenchow, “Dust and Dirt,” 608—-9; Newsom, “Job,” 613.

™ Jotion §167-1. Similarly, Janzen, Job, 243; Perdue, Wisdom in Revolt, 216; Dailey, “Divine Disputation,”
113 n.33; Balentine, Job, 678 n.60.

76 perdue, Wisdom in Revolt, 216—17. Similarly, Habel (The Book of Job, 73) argues, “The mood is one of
complaint not of confession in these text.” So Balentine, Job, 667—68.

7 Perdue, Wisdom in Revolt, 216-17; Balentine, Job, 667; Clines, Job 38—42, 1139,
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any connotations such as reverence or astonishment are supplied by the context.”® Taking
everything into consideration, Job’s first response is at best an ambiguous one.” The
conflict between Job and God still remains, and this makes room for the second divine

speech.

II1. The Second YHWH’s Speech (Job 40:6—41:34)
A. Allusion Analysis
105 and Y (40:25 [ET 41:1])

The term }mM, “Leviathan,” in the second divine speech at 41:1 [ET 40:25]
recalls Job’s earlier mention of the same mythic monster in 3:8. In this speech, YHWH
introduces two creatures, Behemoth and Leviathan, into the picture. There is some
dispute over whether they are realistic animals or mythological beings. For those who
regard them as natural creatures, Behemoth and Leviathan are often identified as the
hippopotamus and the crocodile respectively.®® Others have interpreted Behemoth and
Leviathan as the primordial monsters, with which the deity does battle in the course of
creation.®’ Indeed, apart from Job 40:25 [ET 41:1], the term “Leviathan” appears in the
1.8

Hebrew Bible as the name of a mythological creature in Job 3:8; Ps 74:14 and Isa 27:

Yet others have taken a “middle” approach and have suggested that it is unnecessary to

8 Gruber, Nonverbal Communication, 1:289-90 n.1. So Clines, Job 38—42, 1139.
7 Janzen, Job, 243; Good, In Turns of Tempest, 352-53; Dailey, “Divine Disputation,” 115,

% Dhorme, Job, 618-25; Gordis, The Book of Job, 569-72; Clines, Job 3842, 1183—86. See, Clines, Job
38—42, 1185-86 for other minority views.

81 Pope, Job, 329-32; Perdue, Wisdom in Revolt, 218-32; Mettinger, “The God of Job,” 45-47; idem, “The
Enigma of Job,” 11-14; Patton, “Beauty,” 142—67; Schifferdecker, “Out of the Whirlwind,” 87-95.

%2 The same sea monster, called “Lotan,” another name for “Leviathan,” also appears in Ugaritic mythology
(KTU 1.5.1.1 and 1.3.111.442).



make such a distinction.®’ As Newsom puts it, Behemoth and Leviathan “are liminal
creatures, betwixt and between the categories of ordinary animal and mythic being.”®*
The more important question to ask is the purpose of YHWH’s introduction of
these two creatures in his speech, though the answer may also be dependent on whether
they are realistic or mythological. Those in favour of the “realistic” interpretation usually
see in Behemoth and Leviathan two massive creatures, which are not useful to humans.’
The purpose of introducing these creatures is to celebrate the diversity of God’s
creation®® and/or to refute the assumption that humanity is the measure of all things.’
The theme of the second divine speech is thus a continuation of that of the first. Those in
favour of the “mythological” interpretation or the “middle” approach, on the other hand,
usually see an advance in thought from the chs. 38-39. YHWH has not only created the
wonders of nature but chaotic creatures which he alone is able to subdue.®® Taken as
such, Behemoth and Leviathan are symbolizations of “chaos” or “evil forces.”™®
Since the term “Leviathan™ also appears in 3:8, it is almost impossible to ignore

the connection between the two texts. The use of the verb 71, “to rouse” in 41:2 [ET 10]

further strengthens the allusion.”® In his opening outcry, Job urges those who can rouse

8 Hartley, The Book of Job, 521; Newsom, “Job,” 615; Balentine, Job, 683.
3 Newsom, “Job,” 615. So Balentine, Job, 683.

% Gordis, The Book of Job, 467; Clines, The Book of Job, 1184.

% Gordis, The Book of Job, 467; Clines, The Book of Job, 1184.

8 Gordis, The Book of Job, 467.

% Perdue, Wisdom in Revolt, 221-32; Mettinger, “The God of Job,” 48-49; idem, “The Enigma of Job,”
13—14; Patton, “Beauty,” 155-59.

% Hartley (The Book of Job, 522 n.3) further notes, “Apocalyptic literature, concerned with the cosmic
dimensions of conflict between good and evil, also employs the terms Behemoth and Leviathan to represent
primordial cosmic forces in conflict with God (1 Enoch 60:7-9; 4 Ezra 6:49-52; 2 Bar. 29:4).”

* Iliman (“Job’s Radicalism,” 54) also recognizes this connection.



(71p) Leviathan to curse the day of his birth. This mythological monster’’ symbolizes the
chaotic force Job wants to bring forth in an imaginary past.92 In the present divine speech,
YHWH recalls this monster from Job’s malediction in 3:8 only to claim that he is able to

cohabit with chaos.”

B. Impact on the Reading

The narrator introduces the second divine speech in the same manner as he does
the first divine speech: “YHWH answered Job from a tempest” (40:6). God opens with a
repetition of the same challenge statement of 38:3 to Job, “Gird up your loins like a man.
I ask you, and you tell me” (40:7). In a series of rhetorical questions, YHWH rebukes Job
for accusing him so as to justify himself (40:8), and mocks Job for his lack of power like
God (40:9).>* As YHWH continues, he challenges Job to show his ability to bring down
the proud with his anger (q&; 40:10-13). If Job can demonstrate that he is able to do so,

then YHWH will recognize Job’s ability to win the legal dispute (40:14).%°

*! Interestingly, even Gordis (The Book of Job, 34-35) and Clines (Job 1-20, 86-87), both of whom
espouse a “realistic” interpretation of Leviathan in the divine speeches, regard the same term as a reference
to a mythological monster in 3:8.

%2 As Habel (The Book of Job, 108) puts it, “Here, as in the Baal myth of Ugarit, Yam and Leviathan are
companion deities identified with the forces of chaos. Leviathan is the violent sea monster with whom Baal
does battle (cf. Isa. 27:1) and who represents the forces of chaos overcome by Yahweh in a primordial
battle (Pss. 74:13—-14; 89:10-11).”

» As Newsom (Moral Imaginations, 249) rightly notes, “there is little or no reference to enmity or hostility
between God and these creatures [Behemoth and Leviathan].”

% For a more positive interpretation of YHWH’s words to Job in 40:8-9, see Balentine, Job, 680.

% For Brenner (“God’s Answer to Job,” 133), YHWH’s taunt to Job for overcoming evil with his own
ability in 40:10—14 serves as an indirect divine admittance of God’s failure. She states, “God is in fact
conceding that he cannot dispose of the wicked and of evil, at least no more than Job can.” Similarly,
LaCocque (“Deconstruction,” 83-97) argues that the divine speeches reveal that there are flaws in the
created universe. This line of reasoning, nevertheless, has not attracted many followers.
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In the rest of the speech, YHWH introduces two creatures—Behemoth and
Leviathan—to Job (40:15—41:26 [ET 34]). The name “Behemoth” does not appear
elsewhere in the Hebrew Bible. Lexically, the word is the “intensive plural”96 of the
ordinary term for “animal” or “cattle,” meaning “the supreme beast.” YHWH describes in
details its status of being created like Job (40:15a), its herbivorous nature (40:15b), its
strength (40:16), its body frame (40:17—18), its superiority over other beasts (40:19-20),
its habitat (40:21-22), and its imperturbability (40:23). In concluding this section with a
series of rhetorical questions, YHWH underscores the difficulty of capturing Behemoth or
piercing his nose (q8; 40:24).”” According to the flow of the argument, the concluding
rhetorical questions certainly serve as a challenge to Job.”® YHWH’s taunt can thus be
paraphrased as: “If you do not have the ability to capture Behemoth, do you think you
have the ability to dispute with God?”

After giving a presentation on Behemoth, YHWH provides an even lengthier
description of another creature, Leviathan, in 40:25—41:26 [ET 41:1-34]. The passage
on Leviathan deals with the lack of ability of Job and others in capturing it (40:25—41:3
[ET 41:1-11]), a description of its physical character (41:4—16 [ET 12-24}]), and a
description of its movement out to deeper water with emphasis on its defiance of attack
(41:17-24 [ET 25-32]). The section ends with a concluding summary about Leviathan as

king over all the proud (41:25-26 [ET 33-34}).

% IBHS §7.4.3a.

°7 Reading 40:24 as rhetorical questions without the interrogative particle. So Clines, Job 38-42, 1156
n.24.b. Alternatively, the phrase 817-'n, “who indeed?” may be understood as fallen out following the
similar y*a, “its mouth,” in v. 23 (Dhorme, Job, 624-25; Pope, Job, 327; Gordis, The Book of Job, 480).

*® Habel (The Book of Job, 559) claims that this is “one aspect of the message.” Similarly, Hartley, The
Book of Job, 526.



Similar to the section on Behemoth, YHWH’s rhetorical questions directed to Job
in 40:25—41:3 [ET 41:1-11] indicates that one level of meaning of this section is a
challenge to the ability of Job.”” The confrontation comes to a climax when YHWH
compares Job’s incapability to subdue Leviathan to Job’s daring to stand before God in
41:2b-3 [ET 10b-11]."% Nevertheless, as Habel rightly notes, “The figure of Leviathan
has obvious mythological associations in Canaan and Israel. It is difficult to imagine that
an Israelite audience would have heard the name Leviathan without making these
associations.”'®! Moreover, as the above section reveals, the allusion of this passage to
Job 3:8 further suggests that Leviathan is a symbolization of chaos. Surprisingly, YHWH
does not display any hostility against Leviathan or Behemoth.!%? As Newsom puts it,

“God describes them with evident admiration.”'®® YHWH’s praise of the beauty of this sea

% Habel, The Book of Job, 560; Hartley, The Book of Job, 531-32; Good, In Turns of Tempest, 367; Perdue,
Wisdom in Revolt, 228-29.

"% Without emendation the text of 41:2b—3 [ET 10b—11] makes perfect sense: “Who is he who can stand

before me? Whoever confronted me, I repaid (09wx1). Everything under the heavens is mine.” Habel (The
Book of Job, 551, 570-71) gives a similar reading though he gives a moral connotation to the verb oYW,
which he translates as “I requite.” The reading of Hartley (The Book of Job, 527, 532) is also very close,
but he translates 41:3a [ET 11a] as “Who could confront me that I must repay.” Yet some have changed the
first-person reference in 41:2b—3 [ET 10b-11] to third-person speech and understood the verses as God’s
describing the inability of anyone to confront Leviathan. So Dhorme, Job, 630-32; Gordis, The Book of
Job, 483; Clines, Job 38—42, 1146. Less probable is the reading that takes 41:3 [ET 11] as Leviathan’s
reply to God (Rowold, “Leviathan and Job,” 104-9; Newsom, “Job,” 623).

" Habel, The Book of Job, 560.

192 The only possible obstacle to this understanding is Job 40:19b, which reads ia3 w3 iwpi. The clause
may be translated, “yet his maker can approach it with his sword.” Because of the oddity of this reading in
the context, many slightly emend to 1321 @31 37 (“made to be a tyrant of his companions”). So Driver
and Gray, Job, 1:356; Dhorme, Job, 621; Fohrer, Das Buch Hiob, 522. Even if one retains the MT, the
clause only underscores God’s capability to subdue Behemoth and needs not to be interpreted as God’s
showing hostility against Behemoth. So Habel, The Book of Job, 567.

19 Newsom, Moral Imaginations, 249.
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monster thus implies that God not only controls chaos'™ but also takes delight in the
beauty of these chaotic forces in the created order.'® This is the second level of meaning.
Since the major tension in the narrative revolves around Job’s protest, it is not out
of place for the authorial audience to expect that the author would speak further on this
topic. Interestingly, there are words and motifs in the second divine speech that appear to
relate to this leading theme. Both Eliphaz and Bildad have raised the issue of Job’s anger,
which gives rise to his provocative speeches (5:2; 18:4). In YHWH’s challenge to Job in
his second address, the anger (qR) of Job is also the centre of attention (40:8, 11).
Interestingly the closing line of the Behemoth passage (40:24) also contains the term &
(“nose, anger”). As Gammie points out, “In view of the prominence give to ’ap
(“[human] anger”) in the introduction to the second discourse (Job 40:8, 11) it would be
gratuitous to see no connection between it and the ’ap in the Behemoth pericope where
ap is given considerable poetic stress.”'%

According to Gammie, Behemoth is a “didactic image” put forth to instruct and

console Job.'"”” The bombastic style of YHWH’s opening challenge (40:6—-14), however,

1% Habel, The Book of Job, 559—66; Gibson, “On Evil,” 399-419; Perdue, Wisdom in Revolt, 228;
Mettinger, “The God of Job,” 48—49.

19 As Nel (“Cosmos and Chaos,” 222) puts it, “One is obliged to conclude from the representation of the
behemoth and the leviathan that the primary concern is not a battle directed by God against them. It might
be inferred that God has control over them by the way they are rhetorically presented as creatures beyond
human subjection. But, more strikingly, they are described in a positive sense as being part of the creation
of God and supreme in their power in comparison with the abilities of humankind. God’s order does not
exclude these powers of chaos, but they are part of his design.” (italics his). See also Schmidt and Nel,
“Rhetoric,” 79-95. Similarly, Patton (“Beauty,” 159) states, “The care with which the author depicts
Leviathan denotes that the reader is supposed to pause and appreciate these creatures as an act of God’s
creative activity. The beasts are presented as beautiful examples of God’s creation. Job is not just supposed
to see a mythic creature, but, even more, he is supposed to appreciate it as the handiwork of God. In this
sense, then, one can argue that the text presents these monsters as examples of God’s beauty in creation.”

1% Gammie, “Behemoth and Leviathan,” 219. Similarly, Habel, The Book of Job, 568.

197 Gammie, “Behemoth and Leviathan,” 221-22. Similarly, Balentine (Job, 686) states, “God commends
Behemoth to Job as a model for what it means to be a creature worthy of the Creator’s pride and praise.”
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makes this line of interpretation less persuasive. [ propose to take the connection between
Job on the one hand and Behemoth and Leviathan on the other as the author’s use of
irony at the expense of the character God. The author puts into the mouth of God words
that may be used to justify Job’s complaints. Thus understood, the closing rhetorical
questions of the Behemoth passage in 40:24 can be re-read as “Who shall capture it by its
eye?'® Who shall pierce its anger with hooks?” The implied answer is “no one.” These
words seem to justify Job’s anger, and by extension his provocative speeches.

Moreover, the description of Leviathan underscores the tongue of this creature as
well as what comes forth from his mouth.'® Terms that elicit the “speech” motif are
plenty. They include “its tongue” (11wh; 40:25 [ET 41:1]), “its jaw” (vn; 40:26 [ET
41:2]), “to make many supplications” (727 + ann; 40:27a [ET 41:3a)), “to speak” (727;
40:27b [ET 41:3b]), “soft words” (n139; 40:27b [ET 41:3b]), and “its mouth” (v"d; 41:11,
13 [ET 19, 21]). As some have noted, the text of 41:4 [ET 12] is subject to different
translations and interpretations. From the material that immediately follows, the verse
introduces YHWH’s praise of the body and Leviathan and thus can be translated: “I will
not keep silence about its limbs, as regards the strength and grace of its structure.”''?

Once the verse’s connection with the “speech” motif is established, it can now be re-read

as YHWH’s affirmation that he will not silence the boastings of Leviathan (Job): “I will

1% For discussion on the interpretive options regarding 1a, “with/by its eyes,” see Clines, Job 38—42, 1157
n.24.c.

19 Gammie, “Behemoth and Leviathan,” 223, 225; Brown, Character in Crisis, 106.

19 The MT reads 197 P mmMa3 9371 12 wnk &Y. Dhorme (Job, 623-33) considers the above rendering
as a possible reading of the verse without emendation.
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not keep silence about its babblings, his mighty word and his persuasive case.”!! Thus
understood, the reading implies that the author endorses the deviant religious language of

Job through the mouth of YHWH.

IV. Job’s Second Response to YHWH (Job 42:1-6)
A. Attributed Citation(?) Analysis

Job’s words in 42:3a and 42:4 are always universally regarded as his citations of
YuwH’s former words.!'? According to this understanding, 42:3a is a semi-quotation
from 38:2 and 42:4b from 38:3b (or 40:7b). However, no obvious marker for an
attributed quotation can be found in either case. Since attributed quotations are always
marked elsewhere in the book, it is preferable to read these verses rather as allusions or
echoes.'”? Since taking these two verses in question as Job’s own words is almost
considered as reading against the grain in Joban studies, I will discuss them in this section

even though I do not think that either of them are qualified to be called a citation.'"*

"1 Newsom, “Job,” 623. Some others such as Rowold (“Leviathan and Job,” 104-9), Habel (The Book of
Job, 555), Gibson (“Job 41.1-4,” 129-39), and Mettinger (“The God of Job,” 39-49) offer a similar
translation but all of them take the verse as an unmarked rhetorical question.

112 See Ho, “Unmarked Attributed Quotations,” 707 for a list of modern commentators adopting such a
reading.

'3 See Chapter 2 of this dissertation for the definition of “echoes.”

1 The following is adapted from my recent article, “Unmarked Attributed Quotation,” 712—14.
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1. “Who is this ...” (42:3a)

Although Job’s words in 42:3a and YHWH’s words in 38:2 look similar, a close
comparison of 38:2 and 42:3a shows that there are at least two major points of deviation.
First, the term Twnn, “to darken,” is used in 38:2, whereas the term o'yn, “to conceal,
to hide,” is used in 42:3a. Second, the term 1513, “with words,” only appears in 38:2 but

115 .
’” it

not in 42:3a. Although the verb JWn may sometimes mean “to hide or conceal
appears elsewhere in Job with the connotation of “darkening” (3:9; 18:6). Thus Job 38:2
may legitimately be translated, “Who is this that darkens the scheme with words without
knowledge?' !¢

In his final response, Job shrewdly chooses the verb o'hyn, which falls within the
same semantic domain of the word 7Wnn, and hurls the question at YHWH, “Who is this
that hides scheme(s) without knowledge?” In addition to 38:2 and 42:3, the noun nxyp
appears seven more times in Job (5:13; 10:3; 12:13; 18:7; 21:16; 22:18; 29:21) and
always carries a negative connotation, with the exception of 29:21, in which Job refers to
his own wise counsel.'’” The schemes that Job refers to in 42:3a may belong to the
wicked. In his earlier speeches, Job complains to God that God is oppressing and
despising him while favouring the scheme (i2y) of the wicked (10:3). Job also declares
that he knows the thoughts of his friends and their schemes (mn1n) to harm him (21:27).

On the other hand, the schemes may belong to YHWH himself, as suggested in 42:2, in

which Job says, “I/You know that you can do everything. No scheme (ii3tn) of yours can

15 BDB cites Ps 139:12 as a support for the nuance “to hide, conceal” (365), but the meaning of “darkness”
fits the context well.

'1® For the interpretation of 38:2, see I.A.2 in this chapter.

7 Although Job speaks of the ¥y of God in 12:13, his intent is to undermine rather than praise this
quality. See VI.A.4 in Chapter 4.
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be thwarted.”''® As indicated earlier in his speech, Job realizes there are schemes God
hides (15%) in his heart (10:13). These include nurturing Job in order to find fault in him.
Even though Job is innocent, God will still harass him with this might (vv. 6-17). Taking
the question in 42:3a as Job’s own, Job is thus challenging God in his very last speech.
The implied answer is obviously God himself. The word 1n2 is deliberately not taken up
by Job here. After all, it was God’s silence, not his eloquence, which was the means
through which he concealed the schemes.

If Job 42:3a is taken as an unmarked attributed quotation, the half verse that
follows inevitably has to be understood to be Job’s humble submission of having spoken
ignorantly earlier. If so, the beginning conjunction j2% will have to take on an unusual
sense such as “indeed” or “truly.” In addition to 42:3, this conjunction occurs five more
times in the rest of the book (20:2; 32:10; 34:10, 25; 37:24), and it functions to introduce
either the real consequence or a logical inference of what precedes in every instance.'"’
The context of each occurrence thus allows the usual sense of the conjunction “therefore”
to be conveyed. Taking Job 42:3a as Job’s own question, the usual sense of 1% can be

preserved without difficulty, and v. 3b can be translated as “Therefore, I spoke up, as I

did not understand, wondrous things far from me, as I did not know.”

'8 Either the kethib or the gere fits the context, and therefore I do not intend to argue for or against any one
reading. See below.

"% The usage of the conjunction is straightforward in each occurrence except in Job 20:2 and 34:25. For
Job 20:2, the verse opens Bildad’s second speech, and so nothing immediately precedes the conjunction.
This idiomatic usage of 139 is nevertheless appropriate “in conversation, in reply to an objection, to state the
ground upon which the answer is made” (BDB, 487). In the case of Job 34:25, the verse belongs to part of
the arguments presented by Elihu in his second speech. Nothing precedes the conjunction to which it can be
reasonably attached. The conjunction 125 here functions to introduce a logical inference from the
immediately preceding context.



Most commentators interpret Job 42:3b as Job’s confession of speaking out of
ignorance.120 They commonly translate ar 851 and T8 89 as circumstantial clauses
describing Job’s state of mind when he previously spoke, relative clauses referring to the
“things” of which Job has spoken, or a combination of both. In any case, the use of waw
in these parallel verbal clauses of negation appears to be unusual and non-intuitive. It
seems fair to say that how one construes the syntactical relationship between the term
'n3 and these two clauses depends almost exclusively on how one understands the
purpose of the statement as a whole. Thomas F. Dailey rightly notes that “explicit
reference to the «things» which Job has said is actually an interpolation on the part of the
translator.”'*! Without both a direct and an indirect object, the verb 711 in the hip‘il may
be understood to mean “to speak up” or even “to testify.” Moreover, the waw in each of
IR 891 and PIR K91 can reasonably be taken as a disjunctive-waw indicating causality.'?
Unlike most translators, I do not take the phrase 3nm MmKrY91 as the accusative of the term
'nTan, but that of Par 891 and P78 891 only. This understanding is consistent with the
tonality of Job’s earlier utterance in the dialogue, for the term Mxba1 comes from the root
898, which always has a negative connotation when coming from the mouth of Job (9:10;
10:16). Putting everything in context, Job spoke up, for he did not know or understand

the schemes hidden by YHwWH, which were too wondrous for Job.

120 Gee, e.g., Gordis, The Book of Job; Habel, The Book of Job; Hartley, The Book of Job; Jansen, Job;
Wolfers, Deep Things.

1 Dailey, “Wondrously Far from Me,” 263.

122 IBHS cites Gen 24:56 and Exod 23:9 as examples. See also GKC §158a; Jotion §170a. I deliberately
translate both instances of the disjunctive-waw with the word “as” in English in order to retain the
parallelism of the Hebrew text.
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2. “Listen and I will speak™ (42:4a)

Taking Job 42:4 as an unmarked attributed citation is also both unnecessary and
problematic. Since allusion is a predominant mode of argumentation in the book of Job,
the phenomenon of identical phrases cannot function as evidence of the presence of a
citation. Moreover, the existence of 42:4a (727X "2IR1 K1 YnVW), when taken as a citation,
poses another problem, as this sentence never appears anywhere in YHWH’s former
speeches. Most critics do not even try to explain 42:4a, while accepting both 42:3a and
42:4 as quotations.123 On the contrary, the statements, when taken as Job’s own utterance,
make good sense and can thus be translated as “Hear, and I will speak. I ask you, and you

24
teach me.”"

B. Impact on the Reading

After the narrator’s brief introduction (42:1), Job offers his final response to
YHWH (42:2-6). The textual ambiguity of v. 2 gives way to multiple interpretations.
Regarding the leading term, the kethiv is np T’ “you know” and the gere is "y “I
know.” If one takes the kethiv reading, the tonality of the statement can indeed be

outrageous (“Why are you hassling me like this? You know that you can do anything you

'2 For those who attempt to explain the presence of Job 42:4a, they have to argue from a semantic
viewpoint, but their arguments are usually unconvincing. For example, van Wolde (“Reversal,” 232-33)
argues that the reader is invited to switch one’s focus from Job’s eyes in v. 3b to God’s eyes in v. 4.
Therefore, “verse 4a is an introduction to this quotation and is essential in this situation since it exactly
marks the syntactic reversal brought about by the switch in point of view.” Similarly, Newsom (“Job,” 628)
argues that 42:4a is “a poetic expansion of 42:4b.” Neither of them, however, substantiates her claim by
showing similar “introduction” or “expansion” elsewhere in Job or the Hebrew Bible when an attributed
citation is meant without distorting the intent of the original speaker.

"% Instead of translating ToRwR as “I will ask you,” as most translations and commentaries do, I translate
the imperfect as “I ask you.” This usage of YRW is common in conversations (e.g., Gen 32:30; 1 Sam
28:16).



401

want.”).'?> On the other hand, if one adopts the gere reading, which is espoused by most

126 the statement may constitute Job’s affirmation of YHWH’s greatness.

scholars,
Nevertheless, the term *npT" has previously appeared a number of times in Job’s
speeches. Whenever Job says he knows something related to God, his statement is always
expressed in a protesting attitude (9:2, 28; 10:13; 30:23). Therefore when Job affirms that
he knows YHWH can do all things and that no scheme (7219) of his can be thwarted
(7¥2), he may be in fact complaining rather than praising God.'*” Of course, it can also
be argued that Job’s attitude has changed sharply even though he uses similar language
here.'?®

As discussed in the Attributed Citation(?) Analysis section, Job’s words in v. 3a
and v. 4 are almost universally regarded as his citations of YHWH’s former words. Taken
as such, v. 3b is conventionally understood as Job’s humble confession of having spoken
inappropriately. On the contrary, if both v. 3a and v. 4 represent Job’s own sentiment, his
tone is still in the protesting mode. Most have argued that v. 5 represents a contrast

between Job’s previous and present knowledge. I echo Good that the argument of Job’s

“speaking of his past experience of hearing at secondhand” or by hearsay is

125 Good, In Turns of Tempest, 370.

'2° One of the rare exceptions is van Wolde (“Reversal,” 228-29), who understands this as a deliberate way
to preserve both readings. At any rate, the two readings do not necessarily contradict one another.

127 For example, Westermann (Structure, 125-29) understands the structure of 42:1-6 as a declaration of
praise.

128 Fishbane, observes that the masculine verb 182, “to be thwarted” is applied to a feminine noun 7,
“scheme” in 42:2 (“Inner-Biblical Discourse,” 90-91). He argues that the verb is a frozen form, being
borrowed from the Tower of Babel story in Gen 11:6 and is carried over to Job 42:2. In Gen 11:6 the two
terms are used to convey divine judgment. However, according to Fishbane, Job in 42:2b is praising God
for his ultimate power by transforming “the echo of God’s ancient judgment ... into a humble confession”
(91). Greenstein (“Job’s Face/Facing Job,” 312), on the contrary, contends that Job’s statement can be
understood as “a parody of what God himself had said in Gen. 11:6b concerning the builders of Babel.”
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unconvincing.129 Both verbs are in the perfect in Hebrew and can be translated as past or
present tense in English depending on the context. Moreover, the waw can be a usual
conjunction or a contrast between seeing and hearing."° I intend to take the first phrase to
mean “Hearing by the ear, I have heard you.” I also understand the ny “now” as an
emphasis on the consequence of seeing YHWH. Job has heard YHWH in his speeches and
now he wants to highlight the embedded danger when a person meets with YHWH. In the
Hebrew Bible any personal encounter with God brings certain risk, even to the point of
death (Exod 33:20; Judg 13:22). And so 42:5b can be translated as “And now my eye has
seen you.” In fact, from his speeches earlier (13:15, 19; 19:25; 23:15-17), Job is aware of
the fact that he will die when he contends with God. And “now” he really sees him.">!
However, in association with meeting God face-to-face, Job believes that God is going to
put his life to an end.

Finally, we come to the most intriguing verse, in which almost every word raises
questions. The Hebrew text of 42:6 reads, 2881 70y Sy *nnnn oRNK 13 5. As Tilley puts
it, “at crucial points, the text of the book is so indeterminate that the ‘text’ of Job is, to a
significant extent, made, not found.”!*? The verb pRNR can derive from the root orn
(“to reject”™) or the root oxn1 IL, a byform of von (“to flow, to melt™).** If one assumes

the first meaning, one needs to supply the object of “rejection,” for this verb is normally

12 Good, In Turns of Tempest, 373.

% See Clines (Job 38-42, 1216-17) for a thorough discussion on the problem of understanding the two
halves of the verse as contrastive.

” 2

! Contra Savran (“Seeing is Believing,” 320-61), who argues that Job’s words in 42:5 are meant to depict
an appreciation of the divine that he did not possess prior to the theophanic encounter.

2 Tilley, “Silencing,” 258.

3 DCH 5:121.
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transitive in the gal form.”** According to the counting of Morrow, “With four exceptions
(Job 7:16; 34:33; 36:5; 42:6), the object is always indicated (sixty-six times).”'** The
question now is which object belongs to DR1IR. For some, the verb is used reflexively so
that “myself” is the implicit object;'*® for others, the object of the verb is clear from the
context and is Job’s former utterances:"’ for Habel, the implicit object is Job’s case
against God which Job “retracts” based on the broader context;'*® for Patrick and others
who follow his reading, 5881 28y in 6b, which grammatically belongs to *nnny, is also
the object of ornr:'* for Morrow, almost all terms in 42:6 are intentionally ambiguous,
which of course includes oxrnx."*’ One option he offers is to take the implicit object as
the implied “rumor” in the preceding verse.'*! If xR in this verse means “I reject,” I
would take “my life” as the implied object.!*? Job has used the same verb to explicitly
declare that “he loathed his life (»n oRnR, “I loathed my life”) in 9:21 and another verb

V1P, “to loathe,” to express a similar idea in 10:1 (*na *wa3 nvP, “I loathe my life”).

13 Morrow, “Consolation,” 214; Kriiger, “Did Job Repent,” 218; Clines, Job 38—42, 1207 n.6.b. Based on
the four occurrences in Job (7:16; 34:33; 36:5; 42:6) of oXkn without a direct object, Curtis (“Job’s
Response to Yahweh,” 497-511) proposes another meaning, “to feel loathing contempt,” for the verb oxrn
when used intransitively. Similarly, Greenstein (“In Job’s Face,” 311) and Fox (“Job the Pious,” 365) take
ORN in 42:6 to mean “to be fed up.”

135 Morrow, “Consolation,” 214.
13 See, e.g., NRSV; NIV. Gordis (The Book of Job, 492) also considers this as a viable option.

37 See, e.g., Kuyper, “The Repentance of Job,” 94; Fohrer, Das Buch Hiob, 534-36; Pope, Job, 290;
Whybray, Job, 171. Gordis (The Book of Job, 492) also considers this as a viable option.

138 Habel, The Book of Job, 576.

9 patrick, “Translation,” 369; Perdue, Wisdom in Revolt, 237; Good, In Turns of T empest, 376.
0 Morrow, “Consolation,” 211-25.

141 Morrow, “Consolation,” 220.

2 Clines (Job 38-42, 1207 n.6.b) also considers this as one of the options. He even notes, “One MT ms
(Kenn 601) actually reads »n oRoR.”
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Moreover, it is possible to argue that Job has also used the same verb oxng& without an
explicit object to say the same thing in 7:16.'
Alternatively, if one assumes DRNIR in 42:6 derives from oRn 11, Job can mean

that “he melts away.” The implication of this understanding may be that Job either abases

fl44 145

himself ™ or submit. "~ Another possibility is “to understand the verb in the sense of
‘become weak’ or ‘waste away.”’146 If oRNR in this verse means “I waste away,” I echo
Thomas Kriiger and read Job’s expression as his anticipation for death after encountering
with the deity.'*’ This interpretation does not differ much from taking o&n® as deriving
from oxn [ as [ have suggested above.

The next term in 42:6 that we need to consider is "nnna, the nip“al pf. of ony,
which can mean “to repent, to be sorry” or “to be comforted.”'** The assumption that Job
has undergone certain changes after the theophanic encounter has led many to adopt the

first meaning for *nnn in this verse.'*’ According to the counting of Curtis, out of the 48

times that the nip‘al of the root on1 occurs in the Hebrew Bible, in “34 of these cases the

' The implied object is perhaps the noun in the preceding verse, namely, his bones, which serve as
synecdoche for the entire person (Clines, Job 1-20, 165-66 n.16.a). Similarly, Driver and Gray, Job, 1:72;
Habel, The Book of Job, 153.

'* Hartley, The Book of Job, 535 n.4.

1> Morrow (“Consolation,” 215) argues that « ‘melting’ likely serves as a metaphor for capitulation or
retreat.” Similarly, Clines, Job 38—42, 1218-20.

146 Kriiger, “Did Job Repent,” 225. So O’Connor, “Job’s Final Word,” 193-94.
147 Kriiger, “Did Job Repent,” 222, 225.
"8 HALOT 2:688; DCH 5:663.

' Most translate the verb as “repent.” So Dhorme, Job, 646; Gordis, The Book of Job, 491; Pope, Job, 288;
Habel, The Book of Job, 575; Patrick, “Translation,” 280; Good, In Turns of Tempest, 171; Dailey, “And
Yet He Repents,” 208. Janzen (Job, 251) translates it as “change my mind,” while Hartley (The Book of
Job, 535) translates it as “recant.”



405

subject (expressed or implied) is God.”"*® As for the remaining 14 occurrences, some
human agency or personified object is the subject of the verb.'”! The meaning “to be
comforted” appears in over half of these cases.'>> This at least indicates that the nuance of
“to repent” or the sort is not the most intuitive meaning of the root on3 in 42:6.13 A
closer look at the usage of the root on3 in the book of Job reveals that it is always in the

pi ‘el and has the connotation of “to comfort, to console” (2:11; 7:13; 16:2; 21:34; 29:25;
42:11). This understanding is also consistent with the rest of the book in which the
“consolation” motif constitutes “one thematic thread.”*

Elsewhere in the Hebrew Bible, when a verbal form of the root ani means
“comfort” and is followed by the proposition %y, this preposition indicates for what a
person is comforted or comforts another person (2 Sam 13:39; Jer 16:17; 31:15; Ezek
14:22; 32:31; 1 Chr 19:2).155 This usage is further reinforced when one compares 42:6 to
42:11, in which the same idiom (ani + %) is used in the description that all relatives and
former friends of Job come to comfort him over all the evil that YHWH had brought on

him.!

19 Curtis, “Job’s Response,” 499.

! Curtis, “Job’s Response,” 499-500.

132 Curtis, “Job’s Response,” 500.

'3 Some interpreters do understand on in Job 42:6 not as “repent” but “be comforted.” So O’Connor,
“Job’s Final Word,” 181-97; Perdue, Wisdom in Revolt, 232; Janzen, “Lust for Life,” 160; Kriiger, “Did
Job Repent,” 217-29; Clines, Job 38—42, 1220-21.

13 Kriiger, “Did Job Repent,” 223. So Westermann, Structure, 8—12; O’Connor, “Job’s Final Word,” 190—
91.

13 Clines, Job 38—42, 1221-22. Similarly, Perdue, Wisdom in Revolt, 237 n.2.

1% perdue, Wisdom in Revolt, 237 n.2; Clines, Job 38—42, 1221-22.
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Finally, we come to the phrase 1881 18y, There is little dispute over the primary
meanings of 78p and 288.1%7 The term =8y, “dust,” usually denotes the matter from
which human beings are formed (Gen 2:7; 3:19). “In Job 218y may mean ‘dust’ sprinkled
upon the head in a lament ritual (Job 2:12), ‘mortality/death/the grave’ (Job 4:19; 7:5, 21;
10:9), the ‘earth’ (Job 8:19; 30:6), or ‘soil’ (Job 22:24; 39:14).”'*® The term 18R, “ashes,”
means the by-product of burning. When an animal or human being is consumed by fire,
the remains are described as 798 (Num 19:9-10; Ezek 28:18; Mal 4:3). In Job “328 may
mean ‘ash-heap’ (Job 2:8) or indicate ‘worthlessness’ (Job 13:12).”"° ’

The word pair 78R3 10p appears two other times in the Hebrew Bible (Gen 18:27
and Job 30:19) in addition to Job 42:6."%° In Gen 18:27 Abraham admits to YHWH that he
is “dust and ashes.” The context suggests that he is referring to his “worthlessness™'' or
“utter frailty before the divine.”'®* In Job 30:19, the protagonist complains that God has
thrown him into the clay so that he is showing himself like (hitpa ‘el of 5wn) “dust and
ashes.” Although “dust and ashes” may still signify “worthlessness” here, the word pair

refers to how others, including God, might perceive him in light of the hostile divine

treatment of him. This passage is particularly relevant to our present discussion. If the

137 Muenchow (“Dust and Dirt,” 597—611) argues that 19 is actually a by-form of 1ay. His concern is to
refute the argument that the term 1a& in 42:6 along with 2:8 refers to Job’s seating “throughout his ordeal
on the ash-strewn mazbalah, or rubbish heap, typically found near the entrance to Palestinian villages”
(609; italics his). In the interest of this dissertation, his suggestion does not contribute to the argument.

158 perdue, Wisdom in Revolt, 237 n.3.
159 Perdue, Wisdom in Revolt, 237 n.3.

1% As Muenchow (“Dust and Dirt,” 609 n.51) notes, the two terms appear in synonymous poetic
parallelism in Ezek 27:30 too.

191 perdue, Wisdom in Revolt, 237 n.3.

12 Curtis, “Job's Response,” 501.
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word pair carries a similar sense in 42:6, it may denote Job’s misery, especially in terms
of God’s severe affliction against him.'®® This expression also echoes Job’s first response
to YHWH, in which he claims that he is light (59p; 40:4).* Job is light because he has
been treated as if he were dust and ashes. Alternatively, if the word pair 2881 78 is not a
fixed idiom, the phrase may signify the ritual of “lamenting or mourning.”'®® Either way,
the expression 7881 78y Yy *nnny indicates that Job sees himself as eventually receiving
consolation, albeit ironically, as he approaches death.'® Job 42:6 can thus be translated as
“Therefore I loathe [my life] but I am comforted over dust and ashes.”

If one allows the preposition 5 to be interpreted apart from the verb oni in 42:6,
the preposition may be understood as functioning locatively.'s” Taken as such, the
expression “dust and ashes” may symbolize the place of the dead, or even death.'®® Then
Job 42:6 may be translated as “Therefore I will melt away and will be comforted upon
dust and ashes.”'®® Perhaps the vagueness of the verse should permit this double

entendre.!””

183 Kriiger (“Did Job Repent,” 224) also understands the word pair as a reference to Job’s misery.
Unfortunately, he does not indicate how he arrived at this interpretation.

1% See ILB in this chapter.
15 patrick, “Translation,” 370. So Perdue, Wisdom in Revolt, 237 n.3; Clines, Job 38-42, 1021.

1% Wolters (“Child,” 116-19) proposes repointing the term % to Yy and translates the term as “a child of.”
His suggestion is not necessary for the MT as it stands makes good sense.

"7 IBHS §11.2.13b.

'8 Those who understand p as functioning locatively in 42:6 usually see “dust and ashes” as a reference to
the ash-heap on which Job was sitting in 2:8. So Driver and Gray, Job, 1:373; Dhorme, Job, 647, Pope,
Job, 349; Gordis, The Book of Job, 492; Hartley, The Book of Job, 537. 1 rather see the grave or the
netherworld as Job’s perceived location.

19 Krisger (“Did Job Repent,” 219) notes that this is a viable translation of the verse.

' Morrow (“Consolation,” 211-25) is even able to construct three meanings out of the words in 42:6.
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In his opening outburst (ch. 3) Job expresses his desire to go to the netherworld, in
which he would find rest. Throughout his dialogue with the friends, he repeatedly asserts
his desire to seek consolation, which his friends have offered him none (6:8-10; 7:13—14;
16:2; 21:2). Job also frequently ends his speech with a note on death (7:21; 10:18-22;
14:7-22; 17:11-16). After hearing YHWH’s speeches and seeing him face-to-face, Job
once again declares his desire to die. YHWH after all has fulfilled Job’s expectation in
appearing in a tempest. Now Job anticipates YHWH to end his life. As far as the
instabilities in the narrative are concerned, the conflict between Job, God, and the three
friends has not been resolved. The decisive factor now becomes YHWH’s final verdict as

presented in the next few words.

V. The Epilogue—Part I (Job 42:7-9)
A. Allusion Analysis

This short section is filled with dramatic irony. The ideas of the divine rebuke of
the friends, Job’s intercession, and YHWH’s lifting of Job’s face are anticipated by

speakers in the earlier dialogue.

1. The divine rebuke (42:7)

YHWH tells Eliphaz that he is angry with him and his two friends (42:7b). The
mention of the divine anger indicates that the following words serve as a rebuke. Job has
earlier told the friends that when God examines them, he will rebuke them if they show

partiality in secret (13:10). Although Job’s words are more of a rhetorical move than a
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prophetic prediction, the presence of the divine rebuke in YHWH’s final verdict

contributes a sense of dramatic irony to the reading experience of the narrative.'”’

2. Job’s intercession (42:8-9)

YHWH instructs Eliphaz and his two companions to take seven bulls and seven
rams and ask Job to pray for them (42:8). They do as instructed and YHWH shows favour
to Job (42:9). Eliphaz has earlier exhorted Job to turn to God so that he will be restored
(22:23). Moreover, according to Eliphaz, Job will be able to intercede for those who
stumble and God will listen to his prayer (22:27-30). Ironically, this is exactly what is
happening here and those who stumble are none other than Eliphaz and his two other

. 172
companions.

3. R+ nap (42:8-9)

The idiom “to lift the face” (X1 + nin) draws a connection between this speech
and Zophar’s first speech (ch. 11). YHWH tells the friends that only to Job whom he will
“lift his face” or show favour (Riva + 35; 42:8)." After the friends have followed what
YHWH required them to do, YHWH does “lift the face” (81 + 19) of Job (42:9). Zophar
has earlier assured Job that God will “lift the face” of him, free from blemish, if he turns

to God (11:15a). Ironically, God’s lifting of Job’s face at the end brings benefits to the

! Clines (Job 1-20, 309), Newsom (“Job,” 434), Wilson (“Preknowledge,” 252), and Balentine (Job, 210)
also note the irony.

172 Newsom (“Job,” 503), Wilson (“Preknowledge,” 252), Balentine (Job, 351), and Clines (Job 21-37,
567) also note the irony.

'” Reading the compound prep. bX *2 as meaning “only.” See DCH 4:389. So Gordis, The Book of Job,
494.
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friends instead of Job. This is another instance of dramatic irony that the author employs

to poke fun at the friends.

B. Impact on the Reading

The narrator describes the resuming of the words of YHWH in a strange opening
statement, “After YHWH has spoken these words to Job, he spoke to Eliphaz the
Temanite” (42:7a). As Clines rightly notes, “It is as if the Yahweh of v 7 is ignoring what
Job has said in his speech in vv 2-6.”'"* Perhaps this is what the narrator wants to direct
the narrattee to believe for the narrator feels the pointed nature of Job’s final response.

YHWH tells Eliphaz that he is angry with him and his two friends (42:7b). The
mention of divine anger indicates that the following words serve as a rebuke. The
Hebrew text of YHWH’s verdict is 2R *7apa nna3 58 onnaT 85 0 (42:7¢). There is
dispute over the meaning of the prepositional phrase *>x as well as the term 11123, The
most common meaning of the preposition & is “to.” “This is indeed its lmeaning used
with the verb 927 1n 2:13; 4:2; 5:8; 13:3; 42:7a; and 42:9.°'" However, occasionally, it
can convey the meaning of “concerning” (cf. 1 Sam 3:12; 1 Kgs 16:12).'7¢ As Ngwa
notes, this word, “when used with words that depict verbal communication, sometimes

carries the sense of ‘concerning’ or ‘with regards to’ (e.g., Gen 20:2; Is 23:11; 29:22;

174 Clines, Job 38—42, 1231.
1> Ngwa, Ending, 12.

¢ Driver and Gray, Job, 2:348.
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37:21, 33; Ezr 19:4; 1 Sam 4:19; 2 Sam 7:19; Ps 2:7; 69:27).”!"" In fact, Y& and 5 appear
to be used interchangeably at times.'”®

Some, however, have argued that the conventional sense of the preposition 58,
meaning “to” should be retained in 42:7c.'” The contrast between the three friends and
Job will thus be that Job spoke to God from time to time in his speeches while the friends
never spoke directly to God in their speeches.180 Although this interpretive move is clever
and apparently avoids the contradiction between YHWH’s bombastic challenge to Job in
the two divine speeches and his indirect commendation of Job in this verse, it fails to
acknowledge that the bulk of Job’s speeches are best described as words about God rather
than words to God. Moreover, this reading does not adequately address the central
concern of the narrative. As Ngwa rightly argues, “To focus on the direct address to God
alone is to miss an important aspect of the book, namely, the human struggle to articulate
a theology in the midst of one’s own suffering or about the suffering of others.”'®! At
best, the sense “to me” can be part of the meaning of the prepositional phrase *>& in

42:7c¢, but it cannot be its only meaning.'®?

7" Ngwa, Ending, 12. A similar usage is also found in Jer 40:16 in which the verb 127 is used in
conjunction with the preposition o2& (Dhorme, Job, 648; Clines, Job 38-42, 1227 n. 7.b).

178 BDB, 41. Dhorme also notes that one has 735 5y (“to your face”) in Job 1:11 where one would expect to
find T8 58 as in 2:5.

17 Oeming, “Gottes Schlufiwort,” 103-16; Moore, “Raw Prayer,” 35-48; van Hecke, “Conversation,” 115-

24; Phillips, “Speaking Truthfully,” 39—40.

18 Although Patrick (“Job’s Address to God™) does not comment on the interpretation of the prepositional
phrase *9& in 42:7¢, he notes, “An examination of chapters three through twenty-seven will demonstrate
that Job’s three companions never address God. They speak a great deal about him, but he is not spoken to.
Job, on the other hand, addresses 54 verses to God in the dialog and four verses in his concluding
peroration” (269).

'l Ngwa, Ending, 104.

182 S0 Ngwa, Ending, 104. In concluding his essay, Moore (“Raw Prayer”) also suggests that “talking about
God and talking to God come together so intimately that a single term (like 98 in the Hebrew!) could refer
to them both at the same time!” (italics his).
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Another term which elicits attention is 71133, which is the nip‘al pte. of pa. The
root 113 when used in the context of spoken words has to do with being truthful or ri ght '3
Deviating from the norm, Duck Woo Nam argues that 1323 means “constructively” in
42:7¢."** He claims that the term refers to the manner of Job’s speech and Job’s direct
address to God is what marks his discourse as constructive.'®® Such a sense for nnag,
however, can hardly be justified from the Hebrew.'®

At this point, the authorial audience is confronted with the contradiction between
YHWH’s condemnation of Job’s words in the divine speeches on the one hand and
YHWH’s indirect commendation of Job’s words here on the other. One option is to state
that the words of Job God commends is a subset of all of Job’s speeches in dialogue with
his friends. Janzen, for example, maintains that the words are limited to Job’s
“expressions of hope” and “enactments of free self-binding” by oath."®” For Clines, “what
Yahweh can and does accept is [Job’s claim] that he does not govern the world according
to the dictates of retributive justice.”’®® An interpretive approach such as that of Janzen or

Clines is problematic for there is no evidence in the divine verdict to indicate such a fine

distinction.

18 Greenstein, review of Talking about God; Ngwa, Ending, 13; Clines, Job 38—42, 1227 n. 7.c.

184 Nam, Talking about God, 81.

185 Nam, Talking about God, 81.

'8 Greenstein, review of Talking about God. On the other hand, Pope (Job, 350) notes, “Some interpreters
attempt to explain this difficulty by taking the word in the Hebrew to mean ‘sincerity,” but the word
nowhere has this sense.”

87 Janzen, Job, 264.

188 Clines, Job 38—42, 1231.



Another option is to divert the attention to a certain aspect of Job’s speeches.
Pope, for instance, places the emphasis on Job’s integrity. He interprets 42:7 as signifying
“that God values the integrity of the impatient protester and abhors pious hypocrites who
would heap accusations on a tormented soul to uphold their theological position.”189 This
line of interpretation of 42:7 is a reasonable one. However, if there is much to be
commended in Job’s speeches in dialogue with his friends, God’s bombastic challenge to
Job in the divine speeches seems to be out of place, an object of irony, which is contrary
to the transformation view. Burton Z. Cooper, on the other hand, focuses on Job’s
questioning attitude as the key. He states,

Job acted correctly in raising the question of divine justice. In this view, Job’s

friends erred in allowing an ideology—only the guilty suffer—to override the

experience of undeserved suffering. Job knows that his suffering is undeserved.

What he does not know is how it is possible for undeserved suffering to exist.
That question remains unanswered.>°

Cooper’s solution seems to be another effort at harmonization. It is clear that Job has not
only raised questions about divine justice but also accused God of injustice in his
dialogue with his friends.

There are yet a handful of scholars who argue that the words of God in 42:7 refer
to Job’s response(s) to God near the end of the story. Fohrer believes that only Job’s
words in 40:4-5 and 42:2—6 may be judged correct, whereas Whybray maintains that
God’s declaration in 42:7 applies only to Job’s retraction in 42:2-6."! This way of

resolving the tension in the book is not attractive since the contrast is made between Job

'* Pope, Job, 350. Similarly, Phillips, “Speaking Truthfully,” 42—43.
190 Cooper, “Two Sufferers,” 420. So Porter, “Message,” 302.

1 Fohrer, Das Buch Hiob, 539; Whybray, Job, 172-73.



414

and his friends, whose three cycles of debate constitute the major portion of the book. It
is thus more logical to suppose that these words should be considered in the first place.
Moreover, Job’s final response, according to the understanding of the transformation
view, is not different enough from the respectful attitudes suggested earlier by Job’s
friends, who are being pronounced in the wrong.

Regarding the interpretation of 42:7-8, Wolfers insightfully states, “It is open to
every interpreter to state his own opinion as to what it was that Job said which drew this
remark from the Lord.”"** At the narrative level, the openness of YHWH’s verdict allows
each member of the authorial audience to supply the necessary information to fill the gap
in order to bring a proper closure. At the rhetorical level, the author shrewdly affirms
once again the rightness of the words of Job. Interestingly, the construction of the divine
verdict in 42:7-8 is comparable to that of the Deuteronomist’s evaluation of some of the
kings of Judah in the book of Kings. Just as the conduct of the Judean kings are judged
using David as the standard (1 Kgs 11:6, 33; 15:11; 2 Kgs 14:3; 16:2), the words of the

three friends are judged using those of Job as the norm.

VI. The Epilogue—Part II (Job 42:10-17)
A. Allusion Analysis

The presence of dramatic irony is also obvious in this last section. The narrator’s
description of Job’s latter blessedness and his death in old age is anticipated by Bildad

and Eliphaz respectively in the dialogue.

92 Wolfers, Deep Things, 462.
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1. Job’s latter blessedness (42:12)

The narrator describes YHWH as having blessed the end (n™inR) of Job more than
his beginning (NWXS; 42:12). The numbers of Job’s sheep, camels, oxen and she-asses
are exactly double of what he possessed in the prologue. Bildad has earlier assured Job
that if he seeks and makes supplication to God, his end (h™nR) will be very great with
compared with his beginning (nwW&=; 8:5-7). Ironically, Bildad’s prediction of Job’s

future blessedness comes true even though Job has not followed his counsel.'”

2. Job’s death in old age (42:16-17)

The narrator further describes Job as living for 140 years after the incident and he
is able to see his children and their children to the fourth generation (42:16). The
depiction of the death of Job as an old man full of days concludes the story (42:17).
Eliphaz has also declared to Job that he will go to his grave in ripe old age (5:26).194 This
is another instance of dramatic irony, the recognition of which increases the pleasure of

the reading experience.

B. Impact on the Reading
In this final section, the narrator concludes the story with the restored state of the
life of Job. YHWH restores the fortunes of Job and gives him twice as much as he used to

possess before (42:10)." The authorial audience is invited to pass interpretive judgments

1% Habel (The Book of Job, 175), Clines (Job 1-20, 205), Newsom (“Job,” 401), Wilson (“Preknowledge,”
247), Balentine (Job, 151) also recognize this connection.

19 Wilson (“Preknowledge,” 246-47) also recognizes this connection.

1% Guillaume (“Dismantling the Deconstruction of Job,” 493) contends that Job’s health is not recovered.
So Schipper (“Healing and Silence,” 16-22), who argues that Job’s disfigurement in the end indicates that
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on the significance of the twofold restoration. For those who privilege the action of God,
they usually regard this as his sovereignty at work and Job’s restoration as an
exemplification of the divine grace and freedom.'®® This is a legitimate reading because
there is no explicit marker for a connection between Job’s piety and his restoration.”®’ On
the other hand, it is equally plausible to regard the divine doubling of Job’s fortunes as
YHWH’s compensation to Job. According to the Mosaic laws, the one who steals an ox or
a sheep must make fivefold or fourfold restitution respectively if the stolen animal is not
recoverable and twofold otherwise (Exod 21:37-22:3 [ET 22:1-4]). The recognition of
the twofold compensation as parallel in the legal resolution of theft implies that God
concedes that he wronged Job in some way.'*® At the narrative levél, the restoration of
Job’s fortunes brings the story to a proper closure. At the rhetorical level, this action of
God undermines the normativity of the divine voice in the work. Perhaps it also
undermines the normative voice, which dominated the religious context faced by the
author.

The rest of this section provides the details of Job’s blessedness. His supportive
community is restored (42:11). His livestock is doubled (42:12). He has another group of

children (42:13-15). Finally, he dies as a blessed old man full of days (42:16—17). This

there is no connection between disease and wrongdoing. Although the restoration of Job’s physical health
is not explicitly stated, this should be implied for Job is said to die as an old man full of days in 42:17.

1% S0 Habel, The Book of Job, 584; Ngwa, Ending, 21.

97 Contra Good (In Turns of Tempest), who claims that “Job’s restoration and the doubling of his fortune
by the deity’s manipulation are explicitly related to Job’s intercessory prayer” (384—5). He goes on to argue
that “the deity’s doubling of Job’s fortunes as a result of his praying for the friends certainly seems to
confirm the friends’ theory of the relation between religious excellence and personal well-being” (385).

%8 Clines, Job 38—42, 1237. Andersen (Job, 293) recognizes the parallel but considers this only as a “wry
touch™ by the Joban author.
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last section recalls a few instances in the earlier dialogue in which the friends predicted
the future blessed state of Job. The recognition of these connections enhances the

cohesiveness of the entire work and adds to the pleasure of the reading experience.

VII. Chapter Summary

In this chapter I have identified the allusions to preceding materials in each of the
pericopae of the ending section. I have also examined the impact of these allusions on the
reading experience of the narrative.

The “tempest” imagery that Job has used a number of times re-appears in the
beginning sentence of YHWH’s first speech (Job 38:1—40:2). In Job’s earlier speeches,
he has already revealed his expectation that God will appear in a tempest. When YHWH
actuélly does appear in a storm, Job (and the reader) is not surprised, but disappointed.

In the first divine speech, YHWH alludes to the words of Job in order to challenge
him. Through the re-use of the terms Jwn, N¥Y and 23, YHWH’s opening question in
38:2 recalls what Job had said in ch, 3 and ch. 12. On the one hand, YHWH rebukes the
subversive language that Job used in ch. 3. On the other hand, YHWH responds to Job’s
accusation in 12:13-25 and declares Job’s words as those without knowledge. In a similar
vein, YHWH’s words in 38:4-21 also allude to what Job had said in ch. 3. In responding
to Job’s subversion of the “creation” motif in Gen 1-2, YHWH once again rebukes Job’s
provocative language in his opening outburst.

On the other hand, there seems to be a few instances where the author deliberately
directs the audience’s attention back to what Elihu has said. The phrase ny7 *53, “without

knowledge,” which Elihu used to describe Job (35:16), re-appears in YHWH’s first speech
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as YHWH’s evaluation of Job’s words (38:2). The allusion gives the impression that God
endorses Elihu’s judgment. Moreover, the “rhetorical question” form (38:1—40:2) and
the “meteorology” motif (38:22—-38), which are part of Elihu’s rhetoric in his last speech,
are picked up by YHWH in his first speech. The impression felt is that YHWH continues
the discourse that Elihu has initiated.

The term 1115 (“Leviathan”) in the second divine speech (40:6—41:34) at 41:1
[ET 40:25] recalls Job’s earlier mention of the same mythic monster in 3:8. The use of
the verb 21p, “to rouse” in 41:2 [ET 10] further strengthens the allusion. As Leviathan
symbolizes the chaotic force Job wants to bring forth in an imaginary past, YHWH recalls
this monster from Job’s malediction in 3:8 only to claim that he is able to cohabit with
chaos.

Job’s words in 42:3a and 42:4 are always universally regarded as his citations of
YHWH’s former words. Since attributed quotations are always marked elsewhere in the
book, it is preferable to read these verses rather as allusions or echoes.

The epilogue (42:7-17) is filled with dramatic irony. The ideas of the divine
rebuke of the friends (13:10; 42:7), Job’s intercession (22:23; 42:8-9), and YHWH’s
lifting of Job’s face (11:15a; 42:8-9) are anticipated by speakers in the earlier dialogue.
Moreover, the narrator’s description of Job’s latter blessedness (42:12) and his death in
old age (42:16-17) is anticipated by Bildad (8:5-7) and Eliphaz (5:26) respectively in the
dialogue.

The primary function of the divine speeches is to disqualify Job as a competent
partner in a lawsuit. At a second level of meaning, YHWH admits that he not only controls

but also takes delight in the chaotic forces in the cosmos. As YHWH adapts terms and
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forms that Elihu has used previously in a positive sense, this implies that YHWH is in
agreement with Elihu. However, the negative characterization of Elihu reveals that the
author does not view God the character in a positive light. This character represents the
dominant voice in the author’s religious community, which is the object of the author’s
polemic.

Both of Job’s responses indicate that he has no intention to take back his words
and that he is still in the complaining mode. After all YHWH has fulfilled his expectation
and he anticipates YHWH to end his life.

At the end of the story, YHWH rebukes the friends as not speaking rightly about
him as Job has. This final divine verdict confirms the normativity of the words of Job.
YHWH then restores the fortunes of Job and blesses him twofold. This twofold restitution
in the epilogue implies God’s admittance of wronging Job, whom, by contrast, is the only

hero in the story.
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CHAPTER Y

CONCLUSION

This dissertation begins with the realization of the presence of numerous apparent
tensions in the book of Job. The sharp contrast of literary forms between the framework
(1:1—2:13, 42:7-17) and the dialogue (3:1-—42:6) has led many to conclude that the two
parts originated from different hands. These interpreters generally believed that the author of
the dialogue adapted an existing folktale with minimal alterations in order to launch his own
argument. From the many allusions between the framework and the dialogue, the two parts of
the work are essentially inseparable. It is preferable to interpret the difference in forms
between the two parts as the author’s deliberate exhibition of his literary skills. In the shift
from simple prose in chs, 1-2 to sophisticated poetry in ch. 3 onwards, the author gives the
impression that what the authorial audience is going to read is not as naive and orderly as the
form of the prologue might have suggested.

The order of speeches in the third cycle of debate (chs. 22-28) is another area in
which interpreters have not reached a consensus. The apparent oddities of parts of the content
of chs. 24, 26, and 27, all of which are attributed to Job according to the Masoretic Text,
have led many to believe that some or all of these speeches originally belonged to the friends.
The exceptional shortness of Bildad’s speech in ch. 25 and the absence of the third speech of
Zophar further bolster this hypothesis. As argued in this dissertation, the meaning of each of
chs. 24, 26, and 27 is open to different interpretations. Job’s words in 24:18-24 may be seen
as another of his complaints against the arbitrary nature of God. Although the bulk of ch. 26

appears to be concerned with the rule of God in the cosmos, the final line (v. 14) subverts the
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preceding doxology and raises the challenge again that an average human cannot perceive
what God is doiné. The sentiment of this speech thus fits comfortably with the rest of Job’s
utterances. As for 27:13-23, the ideology of the imprecation therein indeed reflects what the
friends have been propounding in their speeches. However, if the reference to the “wicked”
in v. 13 is an allusion to the friends, the entire imprecation may be seen as Job’s verbal
assault against the friends through the use of their own arguments. I thus conclude that the
shortness of Bildad’s third speech and the absence of Zophar’s are further indications of the
breakdown of the dialogue between Job and the friends. The subtlety of Job’s words in the
third cycle may have even confused the friends to the point that they begin to wonder if Job
has changed his position.

Regarding the wisdom poem in ch. 28, its unique form and tonality differentiate it
from the preceding dialogue. Many thus treat it as an independent poem, which gives an
evaluation of the debate between Job and the friends. As argued in this dissertation, this
poem may have a different meaning if it does not belong to any of the preceding speakers.
However, since no new heading is present between ch. 27 and ch. 28, the most logical
conclusion is that the poem is a continuation of the words of Job, who is the preceding
speaker. Taken as such, the poem can be interpreted as Job’s hidden polemic against the
friends, who claimed to have possessed wisdom. Chapter 28 thus concludes Job’s
engagement with the friends and prepares him for his final testimony in chs. 29-31.

The abrupt appearance of Elihu and the negligence of his words by all speakers have
long motivated interpreters to find possible explanations. The most common solution is to
regard the Elihu speeches in chs. 32-37 as secondary. They were added by a later scribe who

wanted to improve the arguments of the earlier version of the work. Nevertheless, the
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linguistic evidence that used to be the strongest support for this theory is now proven
uncompelling. Regarding the characterization of Elihu, [ am inclined to side with Habel and
see him as a brash fool. This character successfully encapsulates the members of the
audience who show a similar frustration to the three friends on the one hand and display a
similar disgust to Job’s provocative language on the other. Elihu sees himself as a prophetic
figure who can mediate between God and Job. Unfortunately, in the course of his prophetic
counselling, his arguments are proven no better than those of the three friends. One of the
major functions of these six chapters of speeches, however, is to prepare for the divine
speeches that come immediately after them. As some have argued for the “preparatory”
function of the Elihu speeches, the way I see it is quite different. Since the first divine speech
has much in common with the last speech of Elihu, who is characterized negatively, I
conclude that the divine speech is best interpreted in a negative light.

Aside from form and structure, another area that has often noted for its inconsistency
is the characterization of Job. Job is conventionally understood as pious in the prologue,
rebellious or even blasphemous in the dialogue, and submissive in his response to YHWH. As
argued in this dissertation, the conventional interpretation of the responses of Job in the
prologue is called into question. For the first round, both the physical and the verbal
responses of Job are ambiguous. They need not be seen as Job’s confession of God’s
sovereignty over his plight. For the second round, the typical interpretation of Job’s verbal
response as an unmarked rhetorical question is unwarranted. Taken as a statement, his
response may be seen as his first lament, which in turn anticipates the more provocative
language in the speeches to come. Therefore, the Job in the prologue is consistent with the

Job in the dialogue.
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Although the final response of Job in 42:1-6 has long been interpreted as his act of
submission after the theophanic encounter, there are a growing number of scholars who
dissent from this traditional position. According to my observation, one of the reasons for the
majority view is that 42:3a and 42:4 are almost universally taken as Job’s unmarked
attributed quotations of YHWH’s words. This inevitably sets the tonality of Job’s response as
self-condemnatory. As allusions are the prevalent mode of literary technique the author uses,
it is more reasonable to take 42:3a and 42:4 as pointed allusions. Moreover, when an
attributed quotation is meant in the preceding chapters, it is always signalled by one or more
markers. My conclusion is thus that Job is still in the complaining mood until his very last
word. There is no reversal of Job of any sort in 42:1-6.

Throughout this dissertation, I have catalogued the internal quotations of preceding
materials in each section, thus showing that the entire work is a cohesive text. The remaining
question is: Is a coherent reading of the book of Job as narrative possible? This dissertation
has also demonstrated that a satisfactory reading experience of this literary masterpiece can
be attained at both the narrative and the rhetorical levels. At the narrative level, the story
begins with the introduction of a pious person Job (1:1-5). The focus shifts quickly to the
heavenly council in which the satan taunts YHWH to put Job on a test to reveal the rationale
behind Job’s piety (1:6—12). As the narrator directly and YHWH indirectly confirms, Job
passes the test (1:13-22). The satan then taunts YHWH again to test Job for a second time,
and Job again passes the test (2:1-10). Although the instabilities introduced by the satan are
quickly resolved each time, at the end of the second test, Job is still not restored and so the
story has not come to an end. Moreover, the verbal response of Job after each round of

catastrophes indicates that he is not content with what he has been receiving. The conflict
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between Job and YHWH thus becomes one of the instabilities, which the authorial audience
expects to be resolved by the end of the story.

The narrative continues with the introduction of the three friends of Job—Eliphaz,
Bildad, and Zophar (2:11-13). Contrary to what is commonly believed, these three friends
have already revealed how they have perceived the origin of Job’s calamity at the very
beginning. Job’s severe suffering must be a consequence of disobedience. They even
demonstrate a sense of alienation when they first see Job from a distance. Their attitude
toward Job at the end of the prologue anticipates the fierce verbal battle between them and
Job in the conversation to come.

The global instability in the narrative is introduced by Job’s provocative outburst in
ch. 3. The language used in his elaborate cry subverts the creation language used in Gen 1-2.
It is true that the sentiment in Job’s curse of his day of birth resembles one used in a similar
curse uttered by the prophet Jeremiah. Nevertheless, it appears that Job pushes this tradition
to the extreme. Moreover, for Job, death is really what he wants.

Job’s bitter outcry sparks three cycles of debate between his three friends and him. In
the first cycle (chs. 4-14), all three friends display disgust over Job’s blasphemous words and
attempt to silence him. In addition to proffering a strict system of retributive justice, each of
them offers him a piece of advice regarding how he should move on. For Eliphaz, doxology,
the language used to praise God for sustaining the created order, is the appropriate response.
For Bildad, the language of petition or repentance, which is the lacking element in Job’s
complaint, is what Job should be using. For Zophar, prayer and righteous living will bring

Job back to his former status.
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A sense of progression can also be discerned in these three speeches of Job’s friends.
Eliphaz only implicitly suggests that he could not hold back his words because of Job’s
opening provocative outcry (4:2). Similarly, Bildad only pronounces himself offended by
Job’s destructive words (8:2). Zophar considers it a “moral duty” of anyone to shame Job by
answering him (11:2-3). Besides, 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).

Similarly, Job in his speeches also reveals an increasing degree of resentment toward
the three friends. In his first response to his friends (chs. 6-7), Job expresses his
disappointment at the loyalty of his friends. He also alludes to Eliphaz’s words at various
points to offer his counter-argument. Although Job does not explicitly address the friends in
his next speech (chs. 9-10), the numerous allusions to the words of Eliphaz and Bildad
indicate that Job is criticizing their advices indirectly. When Job further responds to them
after Zophar has spoken (chs. 12-14), Job begins to regard Eliphaz, Bildad, and Zophar as
mere opponents in a wisdom disputation more than friends who bring consolation. He does
not stop re-using words uttered by the friends to reveal their folly. He even warns them of the
horrific divine rebuke awaiting them if they continue to act as false witnesses on God’s
behalf.

The speeches of Job in the first cycle also gradually intensify the conflict between Job
and God. In his opening outcry, Job only refers to God indirectly in the third person. In his
bemoaning at ch. 7, however, Job accuses God directly in the second person. When Job
further complains in chs. 9-10, he even uses legal language, the traditional language used to

describe God’s judgment upon the rebellious, to accuse God of injustice. In the speech that
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ends the first cycle of dialogue (chs. 12—-14), Job even calls on God to provide the evidence
on which God would justify his severity toward him.

The three friends continue to exhibit their discontent with Job’s provocative language
in the second cycle of debate (chs. 15-21). According to Eliphaz, Job’s words undermine
traditional religious values and compel Eliphaz to rectify them. For Bildad and Zophar, Job’s
words are demeaning and insulting. All three friends now consider the conversation as a
defence of personal honour. Unlike their speeches in the first cycle, there is not a single word
of encouragement. The bulk of each of their speeches is concerned with a vivid depiction of
the fate of the wicked. Through allusions to Job’s own utterance, the friends warn Job that he
is at the edge of joining the company of the wicked. The optimism of the friends regarding
Job’s prospect restoration appears to have vanished in this cycle of debate.

As for Job, he begins to criticize the words of the friends explicitly in his first speech
in the second cycle (chs. 16—17). In his next speech (ch. 19), he even accuses the friends of
tormenting him with their speeches and issues a threat of divine judgment upon them.
Regarding God, Job insists on complaining that he has been violently assaulted by the divine
in these two speeches. Two more times Job fantasizes the presence of an imaginary mediator,
who will either arbitrate between God and him (16:19) or speak for him after his death
(19:25). Job’s final speech in this cycle is mainly concerned with a rebuttal of the
universality of the destruction of the wicked as articulated by the friends. He re-uses terms
and motifs uttered by the friends to counter their claims. The allusions indicate that Job and
his three friends are in common disagreement about the origin of Job’s plight and God’s rule
over the created order in general. This speech also reveals that Job has broadened his concern

from his own personal misfortune to divine injustice in the world.
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The conversation between Job and his friends begins to break down in the third cycle
(chs. 22-28). Whereas Eliphaz still offers a speech of considerable length, Bildad’s speech
only lasts for a few lines and Zophar even ceases speaking. In his last speech, Eliphaz
eventually explicitly accuses Job of committing great wickedness. He even invents the
crimes that Job must have committed to justify the severe judgment that Job has been
experiencing. Eliphaz does not cease to allude to terms and motifs that Job previously uttered
so as to rectify Job’s apparent obscured perspective on the moral order of the world.

After Eliphaz has delivered his final speech, Job once again contemplates on meeting
God in a lawsuit despite the elusiveness of God. Moreover, he continues to complain about
God’s aloofness to and active involvement in the chaotic status of the world. Near the end of
this speech, the meaning of his words is intentionally ambiguous. On the surface, they may
imply that Job is beginning to soften his previous position. A closer reading, however,
reveals that Job’s words can be understood as another of his bitter complaints to God. This
ambiguity may also explain why the tonality of Bildad’s next speech is exceptionally calm
and its content is devoid of any criticism of Job’s words. The last piece of advice that Bildad
gives is that God’s dominion is dreadful.

Job resumes his speech (ch. 26) in addressing Bildad alone. His words are again
ambiguous. They may be taken as Job’s mockery of Bildad’s ability as a counsellor or Job’s
self-admission of his own vulnerability. The bulk of his speech is concerned with the praise
of God’s majestic power. His final remark, however, is far from clear. It may denote his
humble confession in relation to God or his critique of the friends’ claim to special revelation.
This ambiguity eventually silences his three friends. To end his engagement with the friends,

Job delivers his final speech (chs. 27-28) in this cycle. The first part of the speech comprises
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a solemn oath that indicates his resolve to stand by his own words and an imprecation against
his opponent, with whom the friends should not have any problem identifying themselves.
The second part of Job’s speech is a wisdom poem subtly mocking the lack of wisdom of his
friends while affirming his own wisdom. The conflict between Job and the friends is still
awaiting resolution.

As soon as the conversation with his friends has ended, Job delivers a lengthy
tripartite testimony (chs. 29-31) with no specified addressee except 30:20-23, in which he
complains to God in the second person. The first two parts of the speech form a diptych,
reciting the two contrasting periods before and after his calamities. The third part consists of
his final declaration of innocence expressed in the form of oaths and a futile appeal to God
for a hearing. Job’s rhetoric pushes the unstable relation between Job and God to the climax.

A new character, Elihu, enters the story (chs. 32-37). He is not satisfied with the
incapability of the three friends on the one hand and is irritated by Job’s provocative
language on the other. He assumes the role of “answerer,” attempting to interpret for Job the
meaning of his suffering. However, through allusions, Elihu is characterized as a brash fool
whose words are meant to be undermined. The primary message of his first speech is that
suffering is a means of divine communication. Even though no one responds to Elihu, he
continues to utter three more speeches. His second speech focuses exclusively on the
inappropriateness of Job’s previous speeches. In his third speech, Elihu addresses Job’s
complaint against God’s mismanagement of the world and God’s reluctance to respond to the
cries of the afflicted. In his final speech, Elihu presents God as a just sustainer of the moral

order of the world and summons Job to consider the marvellous works of God.
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The eventual appearance of YHWH in a tempest indicates the commencement of the
ending of the narrative. In the first divine speech (38:1—40:2), YHWH adapts terms and
forms that Elihu has used previously in a positive sense. This implicitly suggests that YHWH
is in agreement with Elihu. The primary function of the speech is to disqualify Job as a
competent partner in a lawsuit. Job’s brief response to the first divine speech (40:3-5) reveals
that he does not changed his mind and has no intention to take back his words.

In the second divine speech (40:6—41:26 [ET 34]), YHWH describes two creatures,
Behemoth and Leviathan, before Job. At the narrative level, the speech serves as a
continuation of the first divine speech and its function is to decry Job’s ability to dispute with
God and to argue that God takes delight in chaos. In his final response (42:1-6), Job
continues with his complaint. After all YHWH has fulfilled his expectation and he anticipates
YHWH to end his life.

After that, YHWH rebukes the friends as not speaking rightly about him as Job has
(42:7). YHWH requires them to offer sacrifices and to request that Job pray for them (42:8-9).
Although the naturé of error in the words of the friends is not specified, the divine verdict
partially resolves the unstable relation between Job and the friends on the one hand and
between Job and God on the other. Finally, YHWH restores the fortunes of Job and blesses
him twofold (42:10-17). Former friends and relatives of Job also come to console him. The
conflict between Job and God, his three friends, and his community is completely resolved.
This brings the story to a proper closure at the narrative level.

As mentioned above, for the work to be coherent, the reader should also be able to
attain a satisfactory reading experience at the rhetorical level. This dissertation argues that

the central problem of the book is appropriate religious expressions in the context of
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suffering. The prologue is best to be interpreted as a parody in which divine testing as the
definite explanation for innocent suffering is called into question. Throughout the speeches
of Job, the author subverts various Israelite traditions in order to disclose their intrinsic
logical and ethical weaknesses. The author uses the arguments of the three friends as a
springboard to criticize the fear generated in a religious community when the words of a
member transgresses what is generally considered as acceptable expressions of faith. The
unease causes other members in the community to defend a rigid system of ideological
beliefs and to marginalize the voice of the outcast.’

The presence of Elihu crystallizes the concept of appropriate religious discourse as
central to the reading experience. He appears to focus exclusively on the words Job uttered in
the midst of his suffering. Moreover, the narrator’s description of Elihu’s attitude toward Job
and the friends aptly encapsulates the feeling of a typical member of the audience at this
point of the narrative. The audience is likely to be dissatisfied with the arguments made by
the friends and be offended by the provocative complaints uttered by Job. The
characterization of Elihu, however, reveals the author’s negative ethical judgments of this

character.

! Situating the book of Job in the Axial Age (800—200 BCE), Morrow (Protest against God, 129-46) argues that
the conflict between Job and the friends reflects “the tension between the transcendental and mundane orders of
reality” (135). He states, “The faith tradition reflected in complaint psalms accepted the possibility of
inexplicable and even arbitrary absences of divine presence. But Israel’s religious imagination required the
construction of a less compromised God in the Axial Age. To a certain extent, in the Axial Age YHWH’s
absence was structured into the universe because of his greater transcendence. But as an imperial deity, ruler of
the universe, YHWH had to be portrayed as completely sovereign. Consequently, all of YHWH’s absences must
be defensible; such a deity’s actions were not to be subject to criticism by mere mortals” (137-38). His
conclusion regarding the third cycles of dialogue is that some Axial Age thinker were prepared to make such a
claim when the alternative was to assent a theology of complaint, which permitted protest against God who
could act in arbitrary and unpredictable ways. Morrow also suggests that the wisdom poem in Job 28, the Elihu
speeches, and the divine speeches, none of which endorses the protest tradition, are further responses to Job’s
dilemma. While my own conclusion can accommodate Morrow’s hypothetical historical reconstruction
regarding the dialogue between Job and the friends, I do not see the wisdom poem, the Elihu speeches, or the
divine speeches as a refutation of Job’s protest.
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Since the voice of YHWH is typically considered as normative elsewhere in the
Hebrew Bible, the parallel in terms and forms between the first divine speech and Elihu’s last
speech indicates that the author may hold a different view. The subversion of the divine voice
may be interpreted as the author’s critique of the dominating voice in his religious
community. In the second divine speech, the author even implicitly affirms that God can live
with Job’s angry and provocative words. Moreover, the final divine verdict also reaffirms the
normativity of the words of Job. The twofold restitution in the epilogue concludes that Job is
the only hero in the story.

This study has raised the issue of the normativity of the voice of God and that of
voice of the narrator in biblical narratives. It is not my intention to claim that these voices
should not be considered as possessing the authoritative guide in any narrative. If we can
make allowance for Job as an exception to the retributive system, perhaps we should also be
able make allowance for the book of Job as an exception to biblical narratives. After all, this
literary masterpiece is not a conventional narrative. Otherwise, we may fall into the trap of

Job’s three friends, who superimpose a rigid system upon every individual case.
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