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ABSTRACT

Koch called the Endredaktion the unknown; von Rad, "the ways representing
the small units." These two extremes touch one another. With both there is
namely a certain form of Dichtung to be presupposed, resembling those of
the nearest and most familiar traditional milieu: the oldest midrash genre.
Usually, one can only reconstruct hypothetical contours behind the text.
Methodologically this signifies preference of synchronies to diachronics. The
historical disciplines are auxiliary to (synchronic) exegesis. Small literary
units must be understood in their function within the cycle, i.e., the book
whereby the entire ancient Jewish Bible, the Tanakh, forms the first
hermeneutical horizon. According to the rule verba valent usu, (probable)
borrowings from elsewhere and cruces interpretations in the first and last
place according to their usus ought to be interpreted in connection with their
Translation of: "Inleiding. De vraag naar de scopus van een kleine literaire
eenheid" = chap, i of Kain en Abel Onderzoek naar exegetische methode inzake een 'kleine
literaire eenheid' in de Tenak [Cain and Abel. A study of exegetical method concerning
a "small, literary unit" in the Tanakh] (Dissertation, University of Amsterdam. Amsterdam: Ten Have, 1967) 9-23.
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relevant unity. In this manner, the rule scriptura scripturae interpres remains
valid. Decisive for the whole of the Tanakh is Beek's statement that the
divine name is the center by which "everything that is within the circle is
colored and determined by a totally unique character."

presentation of the smaller narrative units, although it is in fact the mass
of these which now gives characteristic stamp to those great compilations."? He hopes that in such investigation certain patterns will be
discovered that might offer greater insight into the manner in which
Israel has absorbed historical data in its kerygmatic historiography. He
adds the consideration that Israel's historical traditions must be regarded
largely as Dichtung.
How must such investigations be conducted? Answers given to this
question generally go in the direction pointed out by Gunkel: to ask for
the particular Gattung of a literary unit; without this formal effort, exegesis would not be possible. In turn, a Gattung must not be characterized
without first taking account of its Sitz im Leben, and thus inquiring into
the situation, the speaker, the hearers, the atmosphere of the speaking,
and the goal that the speaker or author has in mind. In addition, it
should be considered that a literary unit, as Gattung, has its own history.
Gattungen appear, flourish, and disappear in history just as a particular
Sitz im Leben changes. These are general principles which the investigator
must be alert to when one turns to a special literary unit, a tradition,
which may be supposed to already have a long history behind it. One
must then begin with the end product and make a retrograde movement,
working traditio-historically. Such a small unit must have had an original Sitz im Leben that it has outgrown, once we find it in a framework; the
narrative has been so powerful that it has not been ruined with the disappearance of the Sitz im Leben. It has found new situations in which it
could function and it is obvious that this has affected the piece in form
and content. If two versions of a tradition are known, the investigator has
synoptic opportunities to penetrate to the tradition's unknown past. But
it must generally rely on instances of unevenness in the document
because there is only one version of the text. History, archeology, biblical
and extra-biblical comparative materials are at one's service. Apart from
the fruit that might be produced by such traditio-historical study for the
discipline of the history of Israel,6 the real goal is to get the final stage in
sharper focus.

Israel tells history—she needs to, on account of the deeds of YHWH,
and this telling becomes an integrating, participatory factor in this
history.1 One may not expect any custodians of a great or not so great
past among those who tell the biblical stories but people who speak of
the actuality of their history, which is implicit teaching: torah.2
Their story is no flowing, continuous argument, but rather develops
by jumps from one discrete, well-rounded event to the other, which
always seems to have its own typical theme. Thus a book like Genesis is
a remarkable conglomerate of different stories, of literary units of greater
or smaller magnitude. It is precisely in this diversity that historical critical science has found its inspiration (no source of joy for church and
synagogue) and set in motion a thoroughgoing process of demolition
that one would hardly want to undo if it were possible. The picture that
the biblical writers in "their stories" have created of the history of Israel
is split and atomized, the parts have been weighed historically and literary-critically and have become the building blocks of a new scientific
image of history.
Critical exegetes also have problems, literally and figuratively, with
"fragments." What are they to exegete? Small literary units, in the
context of their Erzahlungsfaden JEDP? Or are they to dig in the tell that
every small unit appears to be in itself, and search for authentic origins?
Von Rad had pleaded strongly that the Jetztgestalt and the Letztgestalt of
the text be taken seriously, for "historical scholarship searches for a critically assured minimum—the kerygmatic picture tends toward a theological maximum."3 The task is "to interrogate each document, much more
closely than has been done hitherto, as to its specific kerygmatic intention.'^ He makes the interesting comment that "the particular way in
which Israel's faith presented history is still far from being adequately
elucidated. Admittedly, we are acquainted with the various basic historical and theological ideas of the Yahwist, or of the Deuteronomist's
history, or the Chronicler's. But we are much less clear about the mode of
1

Ps 118:17.

2 See K. H. Miskotte, When the Gods are Silent (New York/Evanston: Harper &
Row, 1966) 192.
3 G. von Rad,, Old Testament Theology (New York: Harper & Row, 1962) 1:108.
4 Ibid., 105, 106.
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5 Ibid., 108.
6 "I am well aware that the writing of a history of Israel should be preceded by a
thorough study of the nature of the sources. That is the sense of "traditio-historical"
studies, engaged in so impressively by the school of Alt and Noth. At the same time,
the danger threatens that the student becomes the captive of a too schematic representation of the origin of the traditions. Such a representation answers to the logic of
the Western scholar, but fails to do justice to life itself. The oral and written tradition
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The history of tradition...begins from the final stage of a single piece and
illuminates its path through time (according to the laws of Gattung and Sitz
itn Leben) in order to determine the oldest Vorstufe possible. But it is up to
the exegete from that point to return to the text as we have it presently. The
exegete sees the final form of the text in a new light, however. Enriched by
the knowledge of the traditio-historical dimension, he or she can comprehend and explain more clearly the meaning of the Literaturwerdung, of the
inscripturation of that tradition. This (final) form-critical labor is called
redaction-history. To proceed redaction-historically means interpreting a
written text against the background of Gattung, Sitz im Leben and Uberlieferungsgeschichte.7

possess in their development a remarkable "openness to the future,"
which invites continual "new interpretations" in subsequent stages of
tradition. But isn't the interpretation of the Old Testament in the New
exactly the same process as may be discovered in earlier stages??
Thus we land on the typical Christian problems of Old Testament
hermeneutics,10 in which reading Old Testament texts within the context
of the New Testament is pleaded in various ways. For example, Fror
says: "By drawing the Old Testament into the canon, the church
announces how she wants to read and understand this book The material context for the interpretation of the Old Testament is therefore the
witness to Christ in the New Testament."11 That is essentially an invitation to a (possibly modern) way of typologizing.12 The certain data then
is the New Testament, with the Old Testament the problematic, instead
of the reverse—as if, according to the New Testament, the Tanakh ("the
law of Moses and the prophets and the psalms," Luke 24:44) did not first
witness the Messiah and thus also needed to legitimize the witness
concerning Jesus as Messiah in the New Testament.
The manner in which Barth has approached the relationship of the
"testaments" is therefore not only dogmatically but also hermeneutically
a propos and opens for the exegete perspectives for tackling one's work
without having to force matters. "The history of Israel says 'before'
(vorher), what the history of Jesus Christ says 'after' (nachher)."^ In the
words of Miskotte: "The testimony of the Old Testament goes out into
the time of expectation, that of the New Testament into the time of recollection. What they have in common is their relationship to, their orientation toward, one and the same object, one and the same Name, one and
the same Event, one and the same Salvation."^
That is to say, the term "witness to Christ" as applied to the Tanakh,
may not be understood in a manner referring to the witness relating to

In this it is presupposed that the "redactors," in the first place JEDP
and possibly L, have occupied themselves not with creating, but collecting, ordering, shifting, while they also have introduced certain trends in
their material and added explanatory or connecting remarks. That
means, among other things, that certain small literary units in the context
in which they have been placed, have a different meaning from when
one views them in isolation, which suggests the question of at which
stage the exegete must begin. Von Rad is inclined to say that in view of
the fact that the earlier context in which the stories stood has been lost,
the larger composition in which they have been absorbed must be the
true scope of the exegete. One thinks, e.g., in the case of Genesis, first of
all about the Yahwist; but because of the dynamic character of the traditio-historical method, one may not rest with that, for tradition continued
after that stage. Von Rad asks whether we do not land in the camp of
Franz Rosenzweig, who interprets the siglum R not as "redactor" but as
Rabbenu: the one who has given us the Old Testament as a whole. This
consequence, says von Rad, is valid only for Judaism. For Christianity,
tradition has gone a step further: "We receive the Old Testament from
the hands of Jesus Christ."8 The same inclination is noticeable in part 3 of
his Old Testament Theology (volume 2), which deals with the relationship
of the Old and New Testaments. Old Testament traditions appear to
of nomads and semi-nomads who have experienced the transition to settled agriculture, is too complex to discover laws in this. As a working hypothesis it is useless";
M. A. Beek, Geschiedenis van Israel van Abraham tot Bar Kochba (yd ed.; Zeist: De Haan,
1964) 11.
7 K. Koch, Was ist Formgeschichte? Neue Wege der Bibelexegese (Neukirchen/Vluyn:
Neukirchener Verlag, 1964) 62. The English translation was made from the second
German edition: The Growth of the Biblical Tradition (New York: Scribner's, 1969).
8 G. von Rad, "Das hermeneutische Problem im Buche Genesis. Verkundigung
und Forschung," Theologischer Jahrbericht, (1942/46) 50.
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9 G. von Rad, Theologie des Alien Testaments, (4th ed.; Munich: Kaiser, 1965) 2:385.
(The English translation is from the 1960 German edition).
10 See C. Westermann, Probleme alttestamentlicher Hermeneutik. Aufs'dtze zum Verstehen des Alten Testaments (TBu; Neudriicke aus dem 20. Jahrhundert; Munich: Kaiser,
1963) 2:363-72 has an extensive bibliography.
11 K. Fror, Biblische Hermeneutik (zd ed.; Munich: Kaiser, 1964) 131.
12 As, e.g., H. W. Wolff defends in his essay "Zur Hermeneutik des Alten Testaments." See Westermann, Probleme alttestamentlicher Hermeneutik 2:163, 164.
J 3 K. Barth, Kirchliche Dogmatik (Zurich: Zollikon, 1959) 4/3:71.
*4 Miskotte, When the Gods are Silent, 113.
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him of the New Testament,^ as the latest authoritative traditional stage,
which as such would determine the exegesis of the Tanakh. With that the
conversation with the synagogue would essentially be cut off a limine. No
special hermeneutical tricks are required for interpretation, not even
those which present themselves under the appearance of traditio-historical methodology. For the rest, von Rad observes greatest caution particularly on this point; he speaks of a "double movement of reciprocal
understanding"16 of both the Old and New Testament traditions. In this
way he keeps two paths open: on the one hand, the more dogmatic or
practical discipline of theology—with all the dangers of irrelevant piety
which this might produce—on the other hand, typical Old Testament
scholarship, by which the various stages of tradition could speak for
themselves. It is an equivocality writ large which we, as regards the Old
Testament traditions, find in small compass with Koch. In vain does one
look to him for an answer to the question, to which stage of a particular
tradition must the researcher direct oneself. Both Urgestalt and Endgestalt
may produce difficulties. The decision "lies in the freedom of the individual; the choice is not only directed to the mass of exegetical clarity, but
also to what makes the congregation pious."17 Accordingly, Koch introduces as a desideratum a synthetic history of literature in Gunkel's
sense—to be built on the basis of Gattungs- and Uberlieferungsgeschichte,^
in the supposition that with this a practical need of the congregation has
been served. We believe that the congregation is only served by an interpretation of the Tanakh in the unity of its traditional form, an interpretation which works realistically with this certain information.1? The exegete
a 5 Often in the discussion concerning the "testaments" the mistake is made to treat
"the time of revelation" and "the time of remembrance" as the same. This danger
threatens when one identifies "it was said to the elders.. .but I say to you" (Matt 5:21,
22) with the New Testament. See G. C. van Niftrik, "Kroniek. Joodse en christelijke
ogen" [Chronicles. Jewish and Christian Eyes], Kerk en Theologie 13 (1962) 51.
16 Von Rad, Theologie, 2:398.
*7 Koch, Formgeschichte, 111. This quote is followed by the curious remark:
"Presupposed is certainly the agreement that not only the biblical text at hand, but
also its traditio-historical prior stages are guided by the Spirit of God, therefore are
canonical."
18 Koch, Formgeschichte, 112-18.
X 9 "In the exposition of the Old Testament as well as the New it is an unpromising
undertaking to try to discover or reconstruct a true text, a conception of what probably happened, the 'true' history behind the text. The traditional form of the text (in
the broadest sense) is from first to last the material of exegesis. This is also of importance for a right insight into the unity of the Scriptures, for it is not in the continuity
of the history but rather in the spiritual continuity of the words that this unity is
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is thereby protected by the arbitrariness which Koch grants him, but his
task also becomes more modest in the ambiguous sense of the word:
certus et modestus.2-0 However, according to Koch we know very little of
the Endgestalt.21 This comment is only possible when we reason from a
particular traditio-historical view, in the supposition that traditions in
the context in which we find them, still show all traces of the life they
have led, even after they have been incorporated into the compositions of
JED and P. The final redaction can only sporadically be observed. Might
we not have here the threatening "danger become acute that the investigator becomes the prisoner of a too schematic representation of the
originating of the traditions?" 22 Koch calls the Endredaktion, the
unknown; von Rad the "ways of representing the small narrative
units."23 Might not these two seemingly divergent comments have everything to do with each other? That suspicion rises particularly when von
Rad emphasizes that a large part of the historical traditions, too, are to be
regarded as "products of a pronounced artistic drive. "24 Might not such
supposed creativity be ascribed precisely to the unknown Endredaktion'?
"The piety and conservativism toward an older tradition, to which one
appeals to defend the opposite view, we do not find in later periods,"
writes Palache after discussing the unlimited "flexibility and elasticity"
of narrative among the Semites. "Yet, even after the definite fixing of the
text and its canonization, such piety cannot have decreased."2?
Inspired by this good Amsterdam "tradition," one could become
convinced that much of the traditio-historical method is negotiable.
When the "poetry" supposedly found in biblical texts is of the same
character as the Haggadah—as Palache claims—that can mean nothing
else but that in many cases we can hardly retrieve an earlier stage of a
located and becomes apparent." (Miskotte, When the Gods are Silent, 145; see n. 2,
supra).
20 See E. Rosenstock-Huessy, Der Atem des Geistes (Frankfurt: Frankfurter Hefte,
!95!) 5321 Koch, Formgeschichte, 111.
22 See n. i.
23 Von Rad, Old Testament Theology 1:108.
24 Ibid., 109: "...poetry was, as a rule, the one possible form for expressing special
basic insights." Von Rad speaks in this connection also of "artistic narratives
(Kunsterzcihlungen)—they reach from the Hexateuch to 2 Kings" (122).
25 J. L. Palache, "Het karakter van het oud-testamentische verhaal" [The Nature of
Old Testament Narrative] (inaugural address at his professorship at the University of
Amsterdam, January 26, 1925; Opera Minora. Sinai en Paran; Leiden: Brill, 1959) 35.
(English translation, chap, i above.)
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narrative. And to what may we compare the Tanakh more appropriately
than the oldest midrash? One is apt to arrive at even more drastic suspicions, such as the idea that there is no such thing as a tradition in the
usual sense of the word. We may cautiously speak of "contours behind
the text," but these cannot determine exegesis any more than the possible
continuity of the different stages of traditions can. That may be done
only through the coherence of words.
"Investigation of the exegetical method relating to a small literary
unit" is the original Dutch subtitle of this study. That is to say, we are
concerned with the story in the compositional unit of the book as a segment of the Torah, as one of the three main parts of the Tanakh.
Many reasons have led us not to speak about method. The thorough
hermeneutical reflections that have been going on in theology and philosophy among Earth, Bultmann, Heidegger, and others,26 compels anyone who only wishes to make a few marginal methodological comments
to be modest; yet it also makes it impossible to limit oneself exclusively
to a few technical exegetical labels. "For exegesis is only scientifically
responsible, if one lets oneself be led by a thoughtful hermeneutic."27 If
correctly understood, the entire theological enterprise comes into view,
which is in turn rooted in exegesis as "the concentration on the historical
task of interpretation."28 In this framework, the present study is concerned with the latter, the art of interpretation in the narrow sense. Its
object must suggest its own method. However, the colorful phenomenon
to which it directs itself, language in so many striking forms, makes it
difficult to give an abstract, systematic theory of its procedure as the
exegetical method. It is not characteristic of this discipline to describe its
methods without applying it at the same time, and to verify it in its
application.
Yet, exegesis has its own method and may and must be carried out
independently. Methodologically considered, it finds itself in a precarious situation because its object is ever new and particular. Strictly
speaking, to do exegesis means continually to begin from the beginning,
to explore anew the means to understand a text. Even if there are ways to
come closer to the text, as by asking questions about the authorship,
time, and milieu of a particular work's origin, they do not belong to
26 J. M. Robinson and J. B. Cobb Jr., eds., New Frontiers in Theology II. The New
Hermeneutic (New York/Evanston: Harper & Row, 1968). Old Testament insights:
Westermann, Probleme alttestamentlicher Hermeneutik. See the bibliography, 363-72.
27 K. H. Miskotte, Zur biblischen Hermeneutik (ThStud 55 [1959]) 4.
2° G. Ebeling, Wort Gottes und Hermeneutik, 145.
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essential exegesis. The exegete needs to be careful with general insights
gained in the practice of traditio-historical studies or the study of Gattungen. One runs the risk of tackling the text schematically while neglecting
its unique character. Those who take too seriously what is commonly
known, are inclined to level the particularity of the text being studied.
"Latet periculum in generalibus."2^ This comment by Earth in connection
with theology may also pertain to the work of exegesis.
The exegesis of Genesis 4 in the present study presumes to do more
than establish a method, as if the method followed would only be applicable to this narrative and as if one by different paths might arrive at the
same results. Exegetes introduce themselves in the process of exegesis
and will therefore offer their own interpretations. However, if one asks
realistically what is meant by the text, two interpretations may not
exclude but supplement one another.
The method of this study presumes in its particularity, suggested by
its stated objective, to give general rules which may be followed elsewhere by analogy. They may only be useful if they are focused anew on
another text, since there is only one way in which the text may be
approached, i.e., by being ready to listen according to elementary rules
that should be valid in any human encounter.3° That means that in principle the text has the first word, whatever information the exegete may
have gained concerning it. It is therefore not entirely correct to speak
about the object of the exegete. It is to the text that the exegete must
above all be subject, and he or she will have to bow to it. As philologist,
"lover of the word," and as servant of the word, the exegete may let the
text be heard; he or she is comparable to a musician who performs a
musical piece, "interprets" it. The word must be sounded and heard: the
Tanakh is more miqra* [what is read aloud] than Scripture. The words
must be recited and heard. Even if one did not know that, the text makes
it clear through repetition. "Brother" and "land" are themes that are
discerned even upon hearing Genesis 4 for the first time.
Thus the exegete receives his or her first global impression of the
story; possibly some salient details may have come to one's attention, but
K. Earth, Kirchliche Dogmatik (Zurich: Zollikon, 1946) 2/2:51.
3° "It is an inhuman way of treating a man's word to direct one's attention to the
word itself and as such, or to direct it to the character of the speaker or his past or his
authorities and then make this a matter of great importance. What does he want to
say, to what matter which deserves all our attention does his word refer? Only when
I see this matter do I really get back to the speaker himself and what he is saying."
(Miskotte, When the Gods are Silent, 146.)
29
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much remains unclear. Then the next step is taken and questions are
asked. The exegete has entered the hermeneutical circle where, on a
small scale, the rule of scriptura scripturae interpres is in force. The whole
is understood from the parts, and the parts from the whole. If one is on
the right road, answers are received to questions, and one confirms the
other. "Every observation nods to the other. Each trait which becomes
visible, confirms what is already recognized. The interpretation is evident. On such evidence rests the truth of our science," says Staiger, a
scholar of stylistics.31
Not always does the interpreter get an answer, especially if the literary datum, such as biblical literature, stems from a totally different world
from his own. Then it is necessary to step outside the hermeneutical
circle and interrupt the conversation with the text to get information
elsewhere. First, one may turn to the context that is closest to the text: the
totality of biblical literature; next, the world of the ancient Near East.
There auxiliary historical disciplines such as form criticism, archaeology,
and ancient Near Eastern literature, are available. We may need them all,
but we are not forced to consult any. With the necessary alterations or
changes, we may adopt what Spoerri emphasizes concerning the science
of literature, philosophy, the "love of words": "...all of history, philosophy and psychology may despite their best efforts, be only auxiliary
sciences. The soul and end of all philological effort is the text, and everything that leads away from the written text and does not have as its goal
the clarification of poetic form, is a sin against the creative spirit of
language."32 That seems to be the same as the answer that Bernhardt
gives to "the question concerning the right method in Old Testament
exegesis...No way may remain untrod which may somehow lead to the
text,"33 but in the title of his paper "The form critical study of the Old
Testament as exegetical method," auxiliary science and exegesis are
generalized. Exegesis itself does not merit attention in his treatment of
the subject. Indispensable knowledge of the fact, information gained
from outside the text, do not belong to exegesis itself but are preparation.
This saying is of particular relevance: "Latet periculum in generalibusV
"Chasing after 'sources,' influences and parallel passages in itself can be
a disadvantage to interpretation." They may tempt the interpreter not to

pay primary attention to "...the new, the uniqueness of the work at
hand."34
Neither origins nor comparision is decisive for exegesis, but how,
e.g., a certain motif or a direct borrowing is used within a text in question, according to the rule verba valent usu. If the terminus technicus "fatty
part" used in Abel's sacrifice is understood by paying attention to the
terminology of Leviticus, there is a danger that one might conclude that
Abel's offering is cultically flawless unless one keeps in mind the
function of the word in its context.
Thus, v. 43 must be read as a parallel to jb:

31 E. Staiger, Die Kunst der Interpretation (Zurich: Zollikon, 1955) 20.
32 Th. Spoerri, "Uber Literaturwissenschaft und Stilkritik," Trivium \) 2-3.
33 K. H. Bernhardt, Die gattungsgeschichtliche Forschung am Alien Testament als
exegetische Methode. Ergebnisse und Grenzen (Berlin: Evangelische Verlagsanstalt, 1959)
18-19.
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Cain brought an offering to YHWH from the fruit of the soil, and Abel
brought one as well, from the firstlings of his sheep, from their fatty parts.

Thus, "firstlings" and "fatty parts" underscore that Abel's offering is also
an offering to YHWH. (See, for example, Lev 3:16: "...all fat is YHWH'S").
Abel is thus implicitly put on the same level as Cain, the central figure of
the story.
The individuality and autonomy of this text, i.e., the usus, is therefore
decisive. This is even more relevant if one moves even further outside of
the direct framework of the data, as with the concept qnh.^ With the
search for parallels and analogies, on the other hand, a different usage
may alert us to the unique character of the subject of study.
One certainly must take into account that the biblical authors did not
create their material themselves, but that they borrowed from their own
tradition and from elsewhere, or that they worked with fixed motifs or
stereotypes, as perhaps in Genesis 4 with the "hostile brother" or
"shepherd and farmer." "The ways of working presuppose certain
knowledge, namely knowledge of elementary circumstances, which are
given with the workings of a literary piece."36 Among the "workings"
34 M. Weiss, "Wege der neuen Dichtungswissenschaft in ihrer Anwendung auf die
Psalmenforschung. Methodologische Bemerkungen, dargelegt am Beispiel von Psalm
XLVI," Bib 42 (1961) 268. See idem, "Einiges uber die Bauformen des Erzahlens in der
Bibel," VT 13 (1963) 456-75; and "Weiteres liber die Bauformen des Erzahlens in der
Bibel," Bib 46 (1965) 181-206.
35 On the basis of Ugaritic and Canaanite texts qnh must be rendered "create, bring
forth." Thus: "I have brought forth a man, with YHWH" (Gen 4:1), contra, e.g., E. Fox, In
the Beginning (New York: Schocken, 1983) 18: "qaniti: I-have-gotten a man, as has
YHWH!" Eve is, unlike Atarat: qnytilm: "the bringer forth of a creature" (Ps 104:24) with
(by the intervention of, cf. the matriarchs) YHWH.
3" W. Kayser, Das sprachliche Kunstwerk. Eine Einfiihrung in die Literaturwissenschaft
(i5th ed.; Bern/Munich: Francke, 1971) 54; cf. 55-186.
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are also stylistic means, for style is not a surface phenomenon but the
opus ad extra of the inner self (innerlijkheid).37 For example, Buber had
pointed out that the Leitwortstil in the Tanakh assumes an important
role.38 Again and again the exegete will need to ask oneself whether such
elements of style as repetition, alliteration, chiastic construction, etc.,
have relevance in the text, whether they lead to a better understanding or
even to the essence of the whole. "After much touching, pondering,
attempting, stylistic analysis will interpret the object, the linguistic work
of art. A general convergence will justify result and method; to show
here means to prove."39
Discussions of words and segments of the text should dialogue with
stylistic phenomena as they relate to the text in its wholeness.4° Only if
the given form produces true inconsistencies, is one forced to search for
reasons, e.g., traditio-historical ones. But here also great care must be
urged. It may relate to the character of the "Semitic tale" that everywhere
"incongruences and inconsistencies are found in the representation.'^1
Moreover, it may be that supposed cases of unevenness that have given
occasion to source division may be well founded from an artistic point of
view and easy to explain.42 When one goes to work methodically, primarily hearing and questioning within the hermeneutical circle, where
the whole is more than the sum of the parts, there may still be a dark
segment such as Gen 4:7 which is to be interpreted in the context of "the
man and his brother":

37 "...and finally, style is not a formality, but an expression of human subjectivity,
a necessary outcome of the power of the spirit, of human impetus toward the shaping
of language and toward the communication by means of linguistic forms"; L. Alonso
Schokel, "Die stilistische Analyse bei den Propheten," VTSup 7 (Congress Volume;
Oxford 1959; Leiden: Brill, 1960) 164.
3® M. Buber, "Leitwortstil in der Erzahlung des Pentateuchs" in: Die Schrift und ihre
Verdeutschung (Berlin: Schocken, 1936) 211-38; idem, "Das Leitwort und der Formtypus der Rede," Werke II. Schriften zur Bibd (Munich: Kosel, Schneider,i964) 1150-58.
See F. M. Th. de Liagre Bohl, "Wortspiele im Alten Testament," Opera Minora
(Groningen: Wolters, 1953) 11-25.
39 L. Alonso Schokel, "Erzahlkunst im Buche der Richter," Bib 42 (1961) 171.
4° "Whoever interprets always runs the danger of producing only a collection of
butterflies of purely independent observations" (E. Staiger, Die Kunst der Interpretation, 24).
41 Palache, "Oudtestamentische verhaal," 33, 34.
42 Alonso Schokel, "Erzahlkunst" 168. Note his opposition to Eissfeldt, on pp. 169,
170.
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Is it not thus:
If you do well, raise it (soil, face)!
But if you do not do well
you lie at the door of sin.

Doing well affects face to face communication with the brother. If that
does not take place the next step will be sin. Moreover, the younger
brother is dependent on the older (tesuqah = orientation):
To you (Cain) he (Abel) is oriented
and you may rule over him.

This relationship is parallel to that of "the man and his wife" (Gen 3:i6b):
To your husband you are oriented
and he may rule over you.

Many hold that one can understand a literary unit by comparison of
its intention and function within a certain "context," by which one then
understands the Sitz im Leben, which also determines the genre. A Sitz im
Leben, however, must generally be reconstructed from the exegesis, so
that one does not sufficiently reckon with the fact that the literary datum
in any case has received a Sitz in der Literature and lies therewith on a
different niveau from that of, e.g., an isolated aetiological saga. As to
genre, [E.] Jacob hesitates to apply the terms saga and Legende to biblical
narrative;44 he deems the general indication "poetic narrative" more a
propos. That is not far from von Rad's description: "the product of
explicit artistic intentions."45
For the Sitz in der Literatur one must first take into account the
Tanakh, which is, in spite of its variety, an ordered collection of literature
with the name of YHWH in the center.
When Auerbach in his book Mimesis. The Representation of Reality in
Western Literature begins with a comparison of the biblical and Homeric
narrative method, he emphasizes that the former does not intend to
entertain but wants to bring the reader under the power of, and draw
him into, the narrated event. Saga, historical report, and history-theology
have melted together inseparably in the stories which are intentionally
told in such a way that they demand interpretation. Even when the
material seems to have the character of a saga, actual history appears to
43 Alonso Schokel, " Stilistische Analyse," 162.
44 E. Jacob, "Sage," RGG3 5:1302. "The Sage is a 'word' [davar]" (1307).
45 Von Rad, Old Testament Theology 1:109.
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get the upperhand as the story progresses.46 Even the Samson story has
kerygmatic intentions.-47 Buber expresses this even more sharply when
he says: "No matter what happened with the parts of the Bible before
they were included in the Bible: in every part of its body the Bible is message (Botschaft)."^ Not surprisingly, this has shaped the language of the
Tanakh; the stories are not told to fascinate the hearer and to lead one
along to another world, but the narrated history is presented as the story
of the hearer oneself. To open the hearer's eyes the narrative must
therefore take on a confrontational character, work with sharp light and
dark contrasts to direct attention to the exclusively important, or draw
the hearer with theme words at decisive and surprising moments, to
instruct one implicitly in the narrative.49 One may therefore expect
certain similar stylistic means in different parts of the Tanakh, and one
need not be surprised at the fact that the same narrative style is found in
the gospels5° —consciously imitating, one suspects.
By keyword (Stichwort) connections different stories appear to be
connected in series, not only formally by way of narrative shaping, but
also thematically, while the placing of literary units is most meaningful.
The context in which a small unit occurs must therefore be drawn into
exegesis and may even be the key to understanding the story. The
exegete, moreover, must be alert to the fact that story complexes also are

positioned functionally in the larger composition.?1 But in the final analysis the entire Tanakh must be heard in the exegesis as scriptura scripturae
interpres.
The theologian as exegete comes to the exegetical task with the presupposition that one knows what the text introduces, knowing, or
thinking one knows, that in the final analysis the witness concerns YHWH
the God of Israel and his people, and that the kerygma will be heard in
this literature. To exegete means simply to ask for the marked path. No
special theological hermeneutic is offered us, and we have no tricks at
our disposal to facilitate our task, any more than what is available to an
ordinary interpreter.?2 The exegete needs to set prior knowledge in the
balance and accept the adventure that might lead to the discovery that
the way was not so familiar after all—in spite of the fact that the Tanakh
has a center by which "everything that is within the circle is colored and
determined by a totally unique character."53 The ways and footprints
that must be followed are full of surprises!

5°

46 "The narratives of Holy Scripture do not, like Homer, solicit our favor, they do
not smile at us to please and to enchant us—they want to subject us; when we refuse,
we are rebels. It may not be objected that they go too far, that they do not expound
history, but the religious teaching of a claim to dominion, for the narratives are not,
like those of Homer, simply narrated 'reality'. Incarnated in them are teaching and
promise which are inseparably melted together" (Auerbach, Mimesis 17).
47 "As a gift of YHWH to Israel—thus Samson is preached"; A. G. van Daalen,
Simson. Een onderzoek naar de plaats, de opbouw en de functie van het Simsonverhaal in het
kader van de oudtestamentische geschiedsschrijving [A Study of the Place, the Structure
and the Function of the Samson Story in the Context of Old Testament Historiography] (Dissertation, University of Amsterdam; Assen: Van Gorcum, 1966) 119.
48 Buber, "Die Sprache der Botschaft." Werke 2:1095.
49 See F. Rosenzweig, "Das Formgeheimnis der biblischen Erzahlungen," in M.
Buber & F. Rosenzweig, Die Schrift und ihre Verdeutschung. In a penetrating way he set
forth that biblical narrative wants to be "public message, authoritative teaching"
(248) and how this is expressed in form. He adds: "We would not claim at all that the
form that is disclosed and illuminated in the previous material only occurs in the
Bible; at least I would consider that very unlikely. I believe that there is hardly an
element of the Bible that could not be attested elsewhere" (257).
5° See F. H. Breukelman, En het geschiedde...Concentratie op een pars pro toto. Lucas
2:1-20. "Eltheto" brochure reeks 5 (1961).

5!

See van Daalen, 80, 81.
52 Miskotte, Zur biblischen Hermeneutik, 14, 25.
53 M. A. Beek, Aan Eabylons Stromen [On Babylon's Rivers; 3d ed.] (Amsterdam:
Kosmos, 1955) 236.
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