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ABSTRACT
In Ezek 1-3; 8-11 and 40-48, Ezekiel saw the □'i]7l) 11~;,1,1("visions of God"). In
these visions one observes that the presence of YHWH is experienced in three
different spaces: in the temple, in exile and on the mountain east of the city. These
manifestations of the divine presence in different spaces challenged the traditional
priestly understanding ofYHWH as exclusively "tabernacled" in the Jerusalem
temple. Thus in this research, I investigate, not only where God is really found, but
also the implication of the movements of the ;u~;-1i:i:J(glory of God) from the sacred
space to the non sacred space and back to the sacred space.
While the community in Judah considered those in exile as "other" because they
had no temple and were not within the geographical location called "Judah" (cf. Ezek
11:15); this study leans on the Critical Spatial Theories of Edward W. Soja and
Wesley A. Kort to show that location does not guarantee the experience of the divine.
What counts is not location, but praxis; that is, our orientation towards the Holy One.
Rereading YHWH's expression (cf. Ezek 11: 16) in reaction to the tension that
existed between the exilic community and the remnant community in Judah
challenges the religious tension and religious exclusivism that characterize our world
today. It shows that despite the existential peculiarities of each community of faith,
there exists a theological minimum that can fonn the basis of our experience of the
divine. Sometimes we may think we possess the fullness of truth as symbolized in the
temple with its sacred adornments or as contained in the Torah, the Holy ·Bible or the

Koran. But the reality of the experience of the divine does not necessarily lie in the
one who possesses the truth. It is not the possession of the truth that matters, it is how
prepared we are to wallc in the light of the truth that we possess
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GENERAL INTRODUCTION

1.Scope and Natnre of the Research
The idea of divine presence was imperative to the people of the ancient Near
East. This was evident in their cultic practices. Temples, sacrifices and rituals ensured
the deities were present to those who revered them. In the ancient Near East, it was
obvious that the gods were not present in the same way humans were present to others
and themselves. The most important fonn of divine presence was the embodiment in a
cultic image that resided in a temple. These divine images remained what they always
were: wood and stone without any self locomotive ability.
The kingdoms of Israel and Judah were not exceptions to this concern for the
presence of the divine. They may have depended upon the theologies of the ancient
Near East in the construction of their theology of divine presence. However, "around
the time of the neo-Babylonian empire, the Israelite prophetic writings began to show
unambiguous evidence of a changing attitude towru·ds some widely shared
assumptions about divine presence." 1 Notable among these literatures is the book of
Ezekiel wherein lies the focus of this research. Scholars normally study the theology
of divine presence in the book of Ezekiel in conjunction with divine
abandonment/absence from the temple in Jerusalem. As such, they see it as a shift
from Ezekiel's Zadokite priestly tradition.2 This tradition maintained that divine

1

NathanMacDonald, Divine Presence and Absence in Exilic and Post Exilic Judaism, FZAT 61,
eds. Nathan MacDonald and Izaak D. de Hulster. (Tubingen: Mohr Siebeck 2013), XI.
2
Cf. Daniel I. Block, The Book of Ezekiel 1-24, vol. 1, (NICOT; Grand Rapids: Eerdmans 1997),
317-321. WaltherEichrodt,in his general descriptionof the prophet,provides a good example of
scholars views. See Walther Eichradt, Ezekiel (Philadelphia: Westminster 1970), 22-26. Also Walther
Zimmerli comments on Ezekiel1scondemnationof the priests in 8:16-18. See WaltherZimmerli,

1

presence was confined exclusively to the temple. There are other scholars who study
(glory) and
the divine presence in Ezekiel from the point of view ofYHWH's J,:ii!J6g

ru fi (spirit).3 Building
0

upon this scholarnhip, my study expands the notion of divine

presence as associated with J,:/i/J6g(glory) in Ezekiel and opines that the activity of
YHWH's

ru"fi(spirit) and yag (hand)

adds new dimension to the theology of divine

presence.
The scope of this work is not the book of Ezekiel in its entirety, but rather the
visions ofEzeldel. "The book of Ezekiel is punctuated by three great visions linked by
the experience of divine glory, the !,:ii/Jog(glory) YHWH. "4 In the first vision (Ezek
1-3), the J,:/i!J6g
(glory) comes to Ezeldel and his fellow captives in exile beside the
river Chebar of Babylon. In Ezek 8-11 (the second vision), the J,:/i!J6g
(glory) leaves
the temple and takes a stand on the mountain to the east of the city. In the last part of
(glmy)
Ezekiel's prophecy (Ezek 40-48), Ezekiel sees another vision of the J,:ii!J6g
returning and inhabiting the glorious temple. Each of these visions is marked by the
manifestation of the powerful presence of the divine upon the prophet. This divine
manifestation occurs through the divine

Tu"fi(spirit) andyag

(hand) [cf. Ezek 3: 12,

Ezekiel vol. 1, Henneneia (Philadelphia: Fortress 1979), 243-245. Also see John T. Strong, "God's
kiifJOrJ,
The Presence of Yahweh in the Book of Ezekiel,11 in The Book of Ezekiel Theologicaland
Anthropological Perspectives, eds Margaret Odell and John T. Strong, SBLSS (Atlanta: SBL 2000),
69-95.
3

For recent discussion on Ezekiel and the spirit see Robson James, Word and Spirit in Ezekiel,
LHBS 447 (NewYork: T & T Clark, 2006); David G. Firth, "The Spirit and Leadership: Testimony,
Empowermentand Purpose,"in Presence, Pmver and Promise: The Role of the Spirit in the Old
Testament, eds. David G. Filth and Paul D. Wegner, (Nottingham: Apollos, 2011), 259-280; Nathan
MacDonald, 11The Spirit of Yahweh: An Overlooked Conceptualizationof Divine Presence in the
PersianPeriod,"in Divine Presence and Absence in Exilic and Post Exilic Judaism, FZAT 61, eds.
Nathan MacDonald and Izaak D. de Hulster. (Tubingen: Mohr Siebeck 2013), 95-117.
4

Steven S. Tuell, 11Divine Presence and Absence in Ezekiel's Prophecy,"in TheBook of Ezekiel
Theological and AnthropologicalPerspectives, 97.

2

14; 8:3; 11:1, 24; 40:1; 43:5]. This shows that in Ezekiel, divine presence is not only
The presence of the Holy one is also
manifested through the !rii!Jog(glory).
experienced through the divine rfi

p (spirit)

8

andyag(hand).

Because the rfi 0/1(spirit)

and yag (hand) ofYHWH shared a connotation of power; they are therefore closely
related concepts and are used in the visions of Ezekiel as instruments of divine
presence and activity.

In the above stated visions (Ezek 1-3; 8-11; 40-48), one observes that the
presence ofYHWH is experienced in three different spaces: in the temple, in exile
and on the mountain east of the city. These manifestations of the divine presence in
different spaces challenged the traditional priestly understanding ofYHWH as
exclusively "tabemacled" in the Jernsalem temple.
Therefore, the questions that this research seeks to investigate include: Where is
God really found: in exile (non-sacred space) or in the temple (sacred space)? What
do the movements of the !rii!Jog(glory) in the book of Ezekiel tell us about the
meaning of divine presence? Could this divine mobility be a prelude to the theology
of omnipresence?

2. Thesis Statement
This study argnes that a syncln·onic reading of the movements of the !rii!Jog
(glory) YHWH in Ezekiel 1-3; 8-11; and 40-48; and thirdspacing the exile, disclose

5

Pieter de Vries, "The Relationship between the Glory ofYHWH and the spirit ofYHWH in the

Book ofEzekiel-Part

One," JBPR 5 (2013): 109-127

3

that divine presence can be experienced in both sacred (temple) and non-sacred (exile)
spaces, thns challenging a dichotomist theology of God as either present or absent.

3. Significance of the Stndy
This stndy will be significant both to scholarship and to the religious reality of
our contemporary world. While many scholars have written about divine presence and
absence in Ezekiel, the activity of the divine tln·ough the rtJ"f,(spirit) and the yag
(hand) of YHWH has been greatly overlooked; further, very few have delved into the
(glory) for the theology of divine
implication of the movements of the l!ii!J6g
presence. Mauy stndies of Ezekiel, particularly ones about the divine presence, allude
to God abandoning the temple in Jerusalem and pitching the divine tent with the cxilic
community. This implies the absence ofYHWH from Jerusalem. However, a reexamination of the vision of the

Jiip6g(glory)

in the book of Ezekiel shows there is

an alternative way of looking at it. Thus, this stndy will attempt to demonstrate that
God is not restricted only to the sacred space and that divine presence in the profane
space of the exile does not imply a holy absence in the sacred space (Jernsalem). This
will contribute to scholarship on Ezekiel and the theology of divine presence.
This paper is especially relevant in our world today, whose struggles echo the
religious tension that existed between the exilic group and those that remained in
Judah, as both claimed to be the trne qahal (assembly) of YHWH (cf. Ezek 11:15-16;
33:25-29). We live in a world polarized by religious conflicts and faith leaders' claim
to exclusivity of truth and monopoly on God. This stndy will illuminate the reality that
God caimot be monopolized or restricted to any particular group. No one has an

4

exclusive claim on God. Even though God is present in the sacred space, the divine
one should not be seen as just localized to that sacred space.

4. Methodology
The fast part of this work gives an overview of divine presence and
abandonment in the ancient Near East. Here, the connections between Israel's
theology and the theologies of the ancient Near East will reveal that representations of
God in the Old Testament were not created ex nihilo. A social historical method will
elucidate the understanding of divine presence and abandonment in the ancient Near
Eastern world between the first and second millennium B.C.E.
The second part will enlist a synchronic lens, offeiing an in-depth exegesis of
the texts. The exegetical analysis will be primarily literary. It will track the
development of the three motifs

[!s:ii!J6g
(glory), ru"l;i(spirit) and the yag (hand)] with

the assumption that repetition does not merely repeat. It will consider the new
disclosures with each occurrence of these motifs and how each relates with the one
that precedes it.

In discussing the theological implication of divine mobility in the visions of
Ezekiel, this study will employ the Critical Spatial theories of Edward W. Soja and
Wesley A. Kort to show how praxis and mobility bridge the gap between the sacred
and "non-sacred" spaces. This is possible thanks to Soja's theory on thirdspace. Soja
wrote an influential book in 1996: Thirdspace: Journeys to Los Angeles and Other

Real-And-Imagined Places. Soja argues that every life, every event, every activity we
engage in is usually unquestionably assumed to have pertinent and revealing historical
and social dimensions. Hence, one should be aware of the simultaneity and
5

interwoven complexity of the social, the historical, and the spatial: their inseparability
and interdependence. 6 He revisits Lefebvre's perceived space, conceived space, and
lived space to define Thirdspace as "an-Other way of understanding and acting to
change the spatiality of human life, a distinct mode of critical spatial awareness that is
appropriate to the new scope and significance being brought about in the rebalanced
trialectics of spatiality-historicality-sociality."

7

Simply put, thirdspace is a new way

of thinking, an alternative spatial imagination, a thirding that goes beyond mental and
material spaces. For Soja, lived experience is the decisive factor in human spatiality.

In other words, he studies the thirdspace as the comprehensive recombination of
material perceptions (First space), and mental conception of space (Second space) in
lived reality."
In his work, "Sacred/Profane and an Adequate Theory of Human PlaceRelations," Kmt ohserved that place-relations are often valued at the expense of
mobility and the temporal associations carried by mobility. This evaluation of placerelations over mobility often implies a contrast between attitudes that are in some way
or to some degree judged as traditional and "sacred" in contrast to mobility and
temporality, which are judged as modern and "profane" or "non-sacred. "9 Kort fmther
observed that the high value placed on rootedness malces it easier to pit "sacred space"
against the "profane." He opined that theories of sacred space should be based on

6

Cf EdwardW. Soja, Third Space: Journeys to Los Angeles and Other Real-and-Imagines
Places (Oxford: Blackwell, 1996), 2-3.
7

8

Ibid. 10.

Ibid.,62.

9Wesley A. K01t, "Sacred/Profaneand an AdequateThco1yof HumanPlacc-Relations,11 in
Constructions of Space: The01J1,Geography, and Narrative vol. I edited by Jon L. Berquist - Claudia
V. Camp (New York. London: T & T Clark 2007), 33.

6

positive human place-relations rather than on histmy constructed as sacred space's
negative contrast.

10

Thus said, even though the book of Ezekiel in this study will be considered in
its final form, this is not an outright disregard of the diachronic approach. Therefore,
an acknowledgment of the redactional layers in the book will be made where needed.
Since the last century, scholars have been observing numerous repetitive doublets and
illogical breaks in the text and thus suggest a late editmial compilation.

11

This

notwithstanding, the book of Ezekiel has been regarded in some quarters of biblical
scholarship, and rightly so in my opinion, as one of the most highly stmctured and
chronologically organized works despite some of its litera1y complexity.

12

10

Cf. Ibid., 32-50

11

Majorityof Ezekiel's scholars agree thatthe authenticwords of the prophet are the core of the
prophecy and the final composition being in the hand of later redactor(s).This resultedin remodeling,
elaboratingand supplementingof the original work. Some of these scholars include G.
Holscher,Hesekie1: Der Dieter und das Buch, BZAW39 (Giessen: Topelmann,1924); C.C ..
Toney,Pseudo-Ezekiel and the Original Prophecy, YOS, 18 (New Haven, CT: Yale University Press,
1930); Vogt, E., UntersuchungenzumBuchEzechiel,AflBib 95(Rome: Biblical Institute Press, 1981);
Hiebel, J.M., Ezeldel's Vision Accounts as Interrelated NmTatives: A Redaction-Critical and
Thea/ogical Study,BZAW 475 (Berlin: de Gruyter, 2015); WalterEichrodt, Ezekiel: A Commentwy;
Walther Zimmerli, "Deutero-Ezechiel?",ZAW 84 (1972): 501-516; Pohlmann, K.-F., Ezechielstudien.
Zur Redaktionsgeschichte des Buches und zur Fragenach den ii/testen Texten, BZAW 202(Berlin: de

Gruyter, 1992).
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Moshe Greenberg,"TheVision of Jerusalemin Ezekiel 8-11: A Holistic Interpretation,
in

The Divine Helmsman: Studies on God's Control of Human Events, Presented to Lou H Silberman, ed.
J. L. Crenshaw and S. Sandmel (New York: Ktav, 1980), 143-164; Moshe Greenberg, Ezekiel 1-20: A
New Translation with Introduction and Commenta,y, AB 22, vol. 1 (New York: Doubleday, 1983);
Julie Galambush, Jerusalem in the Book of Ezekiel. The City as Yahweh's Wife, SBLDS 130(Atlanta,
GA: Scholars, 1992). Thomas Renz, The Rhetorical Function of the Baok of Ezekiel, VTSup
76(Leiden: Brill, 1999);Daniel I. Block, The Book of Ezekiel, NICOT vol. 1&2 (Grand Rapids: William
B. Ecrdmans Publishing Company, 1997); Margaret S. Odell, Ezekiel (Macon, Georgia: Smyth
&Helwys Publishing, 2005); Leslie C. Allen, Ezeldel 1-19. WBC 28 (Dallas: Word Incorporated,
2002); John F. Kutsko, Between Heaven and Earth: Divine Presence and Absence in the Book of
Ezekiel,BJS 7 (Winona Lake, IN: Eisenbrauns,2000) and others focus on the final form of the book

and thus preferto analyze the text in its present form.
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5. Overview of Chapters
In the first two chapters of this study, this dissertation will provide preliminary
observations that will serve as a foundation. The next three chapters that follow will
consist of exegeses of the three passages (Ezek 1-3; 8-11; 40-48). The last chapter of
the disse1tation will focus on the theological implication of the study.

In other words, chapter 1 will set the stage for assessing divine presence by
considering how the notion of the deity was tied to cultic shrines and temples in the
ancient Near East and, when those no longer existed, how divine presence was
considered absent. This will help inform our understanding of how the presence of
God was understood within the social and historical reality of Ezekiel and help us
appreciate the novelty Ezekiel brings to the theology of divine presence. Chapter 2
will review some works that have contributed to the scholarship on the topic in
question. This will give us some insights into earlier studies related to this project.
The next stage of the study(chapters 3-5) will be an exegetical study ofEzek 13; 8-11; and 40-48. These texts will be exegeted with a focus on divine presence and
activities in the book of Ezekiel. The exegesis will show the perspectives of both the
exilic community and the remaining community in Judah regarding the reality that
confronts them as it relates to divine presence and activity.
Finally, chapter 6 will discuss the theological implication of the study. How
these three visions in Ezekiel expand on the Israelite's conception of divine presence
will be sununarized. Moreover, the implications for a contemporary theology of
divine presence amidst the world's diverse religions will be considered.

8

6. Historical Background to the Book of Ezekiel
The Assyrians besieged the ancient Near East and were in control of Judah since
the time of Josiah's grandfather, Manasseh (697-642 B.C.). Manasseh became
disloyal to Assyria and was deported to Babylon around 645 B.C. (2 Chr 33: 10-13).
Manasseh was eventually released. Upon his return to Judah, he tried to reverse the
idolatry he had perpetrated, but his eff01is could not stop the people from worshiping
foreign gods. 13 Daniel Block noted that "in spite of the apparent latter-day conversion
of Manasseh (2 Chr. 33:10--20), historians branded him as the worst king to sit on
David's throne (2 K. 21:1-18; 24:3---4),and the kingdom of Judah never recovered
from the spiritual degradation to which he had brought the nation."

14

After about forty-five years of court-sponsored paganism, Josiah (640-609
B.C.), the godly king, took to the throne. "He turned his political power toward
religious refmms (2 Chr 34:3). This religious intensity roughly coincided with a civil
15

war in Assyria and with YHWH's call of the prophet Jeremiah. " As Josiah fought to
re-establish ltue worship in the religious life of Judah, Assyrian power was focused on
salvaging its empire from Babylonian forces. Around 614 B.C., Assyria fell to
Babylon's ally, the Medes. During this turbulent time, Neco II (an Egyptian pharaoh)
helped the Assyrians. As the Assyrians were warring against the Babylonians at
Haran in 609 B.C., the Judean king Josiah intercepted Neco as he was coming to the
aid of the Assyrians. In the course of this, Josiah lost his life on the plains of

13

Brandon Fredenburg, Ezekiel. NIV Commentary (Joplin, Mo. : College Press Pub. Co.,

2002), 15.
14

Block, Ezekiel 1-24, 2.

15

Fredenburg,15.
9

Megiddo, and the Babylonians defeated the Assyrians. After the death of Josiah, his
son, Jehoahaz, took to the throne. 16
Neco survived the onslaught of the Babylonians and regained control over
Judah. He dethroned Jehoahaz for his anti-Egyptian move and replaced him with his
elder brother, Jehoiakim, who was pro-Egyptian. Thus, Judah became the vassal of
Egypt, and Jehoiakim acted on the biddings of Egypt. However, sh01tly after, Judah
became a contested zone between Babylon and the joint forces of Egypt and Assyria.
This led to the great battle of Carchemish in 605 BC (cf. Jer 46:2). t 7 The Assyrians
were humiliated by Nebuchadnezzar, and the latter pmsued Neco and his men almost
to Egypt. Nebuchadnezzar took control of Judah and made Jehoiakim his vassal. In an
attempt to sustain the loyalty of Judah, Nebuchadnezzar "brought many of the leading
Judean noble, including Daniel, Hananiah, Mishael, and Azariah, back to Babylon.
Babylon now controlled much of the ancient Neai· East."

18

After some time, Jehoiakim resumed his pro-Egyptian attitude and refused to
comply with Babylon. "Now Nebuchadnezzar h~d had enough. Together with a horde
of other armies, after a three-month siege, Nebuchadnezzar's forces brought Jemsalem
to its knees."l 9 Judging from Jeremiah's prophecy, Jehoiakim was apparently executed
(Jer. 22:18-23; 36:30), and Nebuchadnezzar installed his son Jehoiachin as the Icing
of Judah(2 Kgs. 24:8-17). Jehoiachin was also disloyal to Babylon and refused to
submit to their dictates. Just like his father, he continued to make alliances with
Egypt(2 Kgs. 24:7). This did not go down well with Nebuchadnezzar. According to

16

Ibid., 16.

17

Block, 2.

18

Fredenburg, 16.

19
Block, 3.The event is recounted in the Babylonian Chronicle. See.ANET, pp. 563-64; A. K.
Grayson,Assy,ian and Babylonian Chronicles, TCS 5 (Locust Valley, N.Y.: J. J. Augustin, 1975), 102.
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Daniel Block, he responded "with severe indignities: the king, queen, royal officers,
leading citizens, and vast amounts of booty, including the temple treasures, were
removed to Babylon. Many of these captives, including Ezekiel, were settled in a
20

separate Jewish colony near Nippur on the Chebar canal. "

It is within this historical context that Ezekiel saw his "visions of God." In these
visions, which are in three phases (Ezek 1-3; 8-11 and 40-48), Ezekiel saw the Holy
One in his glory and holiness, enthroned yet in motion, approaching to reveal Himself
in Babylon, outside the land of Israel. This marked Ezekiel's call to prophetic
, ,

21

mm1st:ry.

To better grasp Ezekiel's visions and his message to his compatriots, we must
first and foremost examine the motifs of divine presence and abandonment in the
ancient Near East - the world in which Ezekiel lived and prophesied. This is exactly
what this study intends to do in the next chapter. But it suffices to say at this juncture
that "ancient Near Easterners assumed that the effectiveness of a god, including
YHWH, extended only to the boundaries of his or her nation or empire."

20

22

Ibid., 3-4.

21

George A. Cooke, A Critical and Exegetical Commenta,y on the Book of Ezekiel.
(Edinburgh: T. & T. Clark, 1936), xvii.
22

Jonah's flight from Israel to Tarshish (Jonah 1:4; cf. Jonah 4:2) probably indicates that Jonah
held this view. Certainlythis concept is behind Naaman the Syrian'srequest for Israelite dirton which
to worship in Syria (2 Kgs 5:17). Graspingthese basic ideas about the natureof gods in the ancient
Near East will allow us to understandseveral mattersin Ezekiel's visions and oracles. See Fredenburg,
19,
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CHAPTER ONE

DNINE PRESENCE AND ABSENCE/ABANDONMENT IN THE ANCIENT
NEAR EASTERN TEXTS

1. Introduction

In a precarious and unstable world, the ancient Near Eastern temples use to be
the primary meeting point between human and divine. According to Michael B.
Hundley, the temples were "the principal means of establishing security in an
othe1wise insecure world." 1The temple made the people feel the deity in the midst of
them. Humans paid homage to the deity through the offerings of gifts and services in
exchange for divine protection and prosperity.2 Thus, "through regular and regulated
interactions in the temple, people could gain some measure of control over both their
own fate and that of the world around them. "3
Hence, Israel, and the ancient Near Easterners in general, feared any likelihood
of divine abandonment. The concern of this chapter is to give a brief overview of the
understanding of divine presence and absence or departure of titular deities from their
cities in the ancient Near East, with special reference to the temple as the abode of the
deity. To do this, the chapter will first and foremost discuss divine presence as it
1

Michael B. Hundley, Gods in Dwellings: Templeand Divine Presence in the Ancient Near
East (Atlanta: Society of Biblical Literature 2013), 3.
2

Ibid., 3. See also GregoryJ. Wightman,Sacred Spaces: Religious and Architecture in the
Ancient World (Leaven: Peeters, 2007), 898.
'Hundley, 3.
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relates to the temple and statnes; it will then proceed to analyze divine absence from
the points of view of some extra-biblical accounts available to it, pmticularly the
Sumerian accounts, second-millennium B.C.E. Akkadian accounts, and firstmillennium Akkadian accounts. To conclude, it will summarize the stndy and relate it
to Ezekiel's theology of divine presence with the aim of highlighting Ezekiel's
novelty. 4

2. Temples and Divine Presence in the Ancient Near East
Theoretically, the temple was fundamentally related to, and reliant upon, the
divine presence and the interaction between that presence and humans. It had a
5

significant role to play, although this role must not be overestimated. Hundley puts it
succinctly when he said:
The temple was secondary to both divine presence and titnal action,
serving as the setting for both. Without them, it was merely an empty
building, a stage bereft of actors and action. However, when all tln·ee
elements converged, the temple became a place of power, accomplishing
specific functions and communicating specific messages. 6

4In this chapter,I

am particularlyindebted to the works of Michael B. Hundley, Gods in
Dwellings; Daniel I. Block, 11Divine Abandomnent:EzckiePs Adaptationof the Ancient Near Eastern
Motif," in The Book of Ezekiel Theological and Anthropological Perspectives, eds. MargaretS. Odell
and John T. Strong, SBLSS (Atlanta: SBL, 2000); Andreas Johandi, "The Motif of Divine
Abandonmentin Some Mesopotamian Texts Featuringthe god Marduk,0 in Kings, Gods and People
EstablishingMonarchies in the Ancient World, eds. Thomas R. Kammerer, Mait K5iv and Vladimir
Sazonov, Ver0ffentlichungenzur Kultur und Geschichte des Alten Orients und des Alten Testaments,
Band 390 / 4 (Munster: Ugarit-Verlag2016). For the translation of the ancient texts, I depended mostly
on Benjamin R. Forster,Before the Muses: An Anthology of AkkadianLiterature, vo1. 1, Archaic,
Classical, Mature; 3'' edition (Bethesda, Md.: CDL, 2005).
'Hundley, 3.
6

Ibid., 3.
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As the stage for human-divine interaction, the temple's stmcture elicits and
inculcates in the people some sense of emotive and behavioral responses. However,
"when the deity is permanently or semi-permanently resident, boundaries must be
carefully established and the rooms appropriately fashioned and adorned."

7

Ancient Near Eastern temples, in the past, have been classified according to
means of access and the shape of the cella,8 and three elements stand as connecting
factors : "an inner sanctuary, outer sanctuary, and vestibule, to which a court or
annexes may be added as accessories. "9 Hundley observes that the names of the
temples, especially in Mesopotamia, attests to the fact that the temple served as the
link between heaven and earth.

10

He further adds:

As heaven on earth, the welfare of the temple and its resident was deemed
absolutely essential to the welfare of the nation and its residents. Indeed in
mythology the very purpose of humanity was to serve the gods.

11

Now, because the temple was the primary locus ofthis service, the quality of
human service becomes very important since it determines the quality of divine care.
This divine care could be in terms of agricultural fertility, protection, victory in wars,
healing in tenns of sickness and epidemic etc.

12

In other words, we can say that the

welfare of the state depended on the maintenance of the temple. The state exists to
7

Ibid., 4.

&

"Cella11 here refersto the sanchrnrywhcrethe cult image was housed.

9

Hundlcy, 50-51.

°

1
For example, Enli1'ssacredprecinctin Nippurwas namedDuranki,11the connectionbetween
heaven and earth.See Hundley,76-7.
11

Jean Bott6ro,Religion in Ancient Mesopotamia. Translatedby T.L. Fagan (Chicago:The
University of Chicago Press, 2001), 114.
12

Pongratz-LeistenBeate, "SacredPlaces: Mesopotamia,"in Religions of the Ancient World: A
Guide. Edited by S. l. Johnson (Cambridge: Harvard University Press, 2004), 253.

14

meet the needs of the gods. If the needs of the deities are not met, it could jeopardize
the people's peace, prosperity and life. In the words of Hundley: "Avoidance was akin
to high treason. It was cult, supervised by the mler or his priests, that met this
obligation. The cult provided the gods with food and shelter or, in cultic te1ms, with
offerings and a temple." 13
Because the state existed to serve the gods, to provoke the gods was to invite
disaster, which could potentially result in divine abandonment of the temple (e.g., the
image being destroyed or plundered). 14Instead of acknowledging and accepting defeat
as a i-esult of the superior might of a plundering foe, the people of ancient Near East
attributed the plundering of their city (and temple in most cases) to the wrath of their
gods. 15At the opposite side, "kings attributed their prosperity, especially in warfare, to
good relations with the deity. Thus, the king's care of the gods, especially in his
upkeep of the temple, was considered his primary responsibility that ensured his
success in both war and peace." 16 Simply put, the well-being of the people was
guaranteed by keeping the "gods happy."
These gods are represented in cultic images; however, there is no way of
discovering to what extent these statues reflected reality or whether the image
depicted was the deity itself or merely a representation of the deity. The gods are
depicted primarily either in human-like form or as symbols. Hundley observes that
"the anthropomorphic statues of the primary deities venerated in the temple resembled
the human form in most aspects, yet could be differentiated by their skin of gold or
13

Hundley, 77.
14

Daniel I. Block, The Gods of the Nations: Studies in Ancient Near Eastern National
Theology (Grand Rapids: Baker, 2001), 134-135.
15

Hundley, 77.

"Ibid., 77-78.
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silver, as well as by their identifying supernatural paraphernalia and attributes."

17

One

of the defining attributes of divinity in the ancient Near East was radiance. This
characteristic was not only attributed to inaccessible divinities, but also to cultic
statues. This was evidenced by their skin of gold and silver.

18

In fact, texts apply the

same terms (melammu, pulfJutu, and namurattu) to statues as they do to otherwise
inaccessible divine beings. 19 For example, an incantation from the mouth-washing
ritual describes the statue as "clothed in splendor, ... he is smrnunded with radiance
(melammu ), he is endowed with an awesome radiance, he shines out splendidly, the
statue appears brilliantly." 20

3. The Relationship Between the Statue and the Deity

The relationship between the statue and the deity was possibly conceptualized
in different ways and in different contexts. In the majority of cases, the statue was
simply identified as the god, that is, the texts generally make no body-soul dichotomy.
As an approved image of the deity, it bore the divine essence. Through the course of
the rituals, through purification and the addition of other necessary divine aspects, the
statue became the tme functioning god on earth.

17Hundley, 214. Also see Angelika Bcrlejung)Die Theologie der Bilder: Herstellung und
Einweihung van Kultbildern in Mesopotamien und die alttestamentlicheBilde,polemik. OBO 162.
(Fribourg: University Press, 1998), 54-55, 58-60.
18

Hundley, 214.

19
Elena Cassin, 11Formeet identit6des hommes et des <lieuxchez les Babyloniens,"in Le
temps de la reflexion 7: Corps des dieux, eds. C. Malamoud and J.-P. Vernant (Paris: Gallimard, 1986),
74.
20
STT 200:1-10; translationafter ChristopherWalkerand Michael B. Dick, 11The Inductionof
the Cult Image in Ancient Mesopotamia:The Mesopotamianmis pi Ritual,"in Born in Heaven Made
on Earth: The Creation a/the Cult Image in the Ancient Near East, ed. Michael B. Dick (Winona
Lake: Eisenbrauns, 1999), 98.
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As long as it is practicable and palatable, such a unity was assumed. The link
remained intact even when a statue was deported. For example, the prophecy of
Marduk catalogs his trips (i.e., his statues trips) with the Hittites, Elamites, and the
Assyrians and his ultimate return to Babylon. 21 However, as Michael Dick observed,
the threat of destrnction necessitates a different solution. Since the death of a god is
unacceptable, Mesopotamians distanced the gods from their statues in the face of their
destruction. For example, Esarhaddon boasts that with the destruction of their statues
"the gods and goddesses living within (their statues) fled to heaven above like
birds." 22 In such cases, the statues became "something like a body filled with the
immaterial divine absence. "23 Thus, to preserve the deity, the statue-deity connection
was dissolved and the material, which was the statue, may be sacrificed, for with the
loss of one statue, another may take its place. 24 But until the deity was united with its
image, it had no anchor in the earthly world, and as such, was considered
catastrophically as divine absence. Thus, "without the statues, the gods of the ancient
25

Near East could not function on earth. "

4. Ancient Near Eastern Accounts of Divine Abandonment

As earlier observed, ancient Near Easterners in general, feared the prospect of
divine abandonment. Thus, this section will analyze the depatture of the titular deities

21
Cf. Rykle Borger, 11Gott Mardukund Gott-KOnigsSulgi als Propheten:Zwei prophetische
Texte," BiOr 28 (1971): 3-24.

22

Michael B. Dick, "TheMesopotamianCult Statue:A SacramentalEncounterwith

Divinity," in Cult Image and Divine Representation in the Ancient Near East, Walls N.H., ed. (Boston:
ASOR Books 10, 2005), 57.
23
Hundley, 277.
24
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25
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from their cities and/or states. 26 "The only available Smnerian city laments date from
Old Babylonian period (ca. 2000-1600 B.C). "27 These include five relatively long
lamentations: The Lamentation over Sumer and Ur, The Lamentation over the

Destruction of Ur, The Eridu Lament, The Untk Lament, and The Nippur Lament.

28

Most scholars estimate that the laments were written within 50 years of the city's
fali. 29 M. W. Green notes the variations of dialect fonnd in the city laments. For the
most pait, the historical laments utilize emegir, the Sumerian dialect. However,

emesal, another dialect, occurs in several passages and appears to have a special
function in most of the laments. 30 Donna Lee Petter notes that:
the laments detail a specific historical event, the devastation of Ur and the
major cities of the Ur III Dynasty at its collapse. This historical event
unfolds in a simple plot movement contained in each lament. The plot
commences with divine abandonment, intensifies with invasion by means

26

It has been observed thatto date no Northwest Semitic text describingthe departureof a
deity from his/her land or city with such detailhas been discovered.The most promising text is the
ninthcenturyB.C.E. stele inscriptionofMesha, the Moabiteking, commemoratinghis victory over the
Israelites.For English translationof the text, see ANET, 320-21, and John C. L. Gibson, Hebrew and
Moabite Inscriptions, Syrian Semitic Inscriptions (vol. 1; Oxford: Clarendon, 1971), 71-83. Some such
event may be implied in the comment, 11Omri,King of Israel,had oppressedMoab many days, for
Chemoshwas angrywith his land0 (lines 4-5). The statementcreatesthe impressionthat the deity had
been absentduringthe Omrideoccupation,but had now returned.In any case, the text provides no hint
concerningthe cause ofChernosh's anger.
27

Donna Lee Petter,The Book of Ezekiel and the MesopotamianCity Laments.OrBO 246.
(Fribourg:AcademicPress, 2011), 7. For a historicaloverview of the Sumeriancity laments see
ThorkildJacobsen,11Review of Lamentationover the Destructionof Ur by Samuel N. Kramer,"AJSL
58 (1941): 219-224: Samuel N. Kramer, "The Weeping Goddess: Sumerian Prototypes of the Mater
Dolorosa," BA46 (1983): 69-72.
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M. W. Green, 11Eriduin SummerianLiterature,"(Ph.D. diss., University of Chicago, 1975),
288. For full discussion on the languagesused in the SummerianCity laments, see MarkE. Cohen,
The CanonicalLamentationsof AncientMesopotamia(Potomac:CapitalDecisions Limited, 1988), 11.
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of the storm, and proceeds to various pleas for the gods to observe the
destruction, and in some cases, ends with the hope ofrestoration.

31

It might likewise be fair to state that this loose plot centers on divine
abandonment and divine presence. In other words, the poems speak of death, due to
divine abandonment and life (both here and in the hereafter), due to the retum of the
divine presence. 32 Let's now tum our attention to few accounts of divine abandonment
in the ancient Near Eastern Texts. These accounts are not exhaustive, but they will
give us some insights into Ezekiel's world, with particular reference to divine
presence and abandonment.

4.1 Sumerian Accounts of Divine Abandonment
In the Curse of Agade, "lnanna abandons her cult shrine in Agade because of the
crimes ofNaram-Sin (2254-2218) in sacking Nippur, and turns on her own
subjects." 33 The text does not give any hope of her retum. 34 About a hundred and fifty
years later, Ur and the neighbouring Sumerian cities suffered the same fate as Agade,
35

a tragedy that was commemorated in a series of poetic laments. Most of the

31Petter,8-9. For full discussion on the topic consult R.

McAdams, 11Contcxtsof Civilization
Collapse:A MesopotamianView,1 in The Collapse of Ancient states and Civilizations, eds. Nonnan
Yoffee and George L. Cowgill, (Tucson: University of Arizona, 1988), 20-43.
1
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Petter, 9.
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Block, 11Divine Abandonment,1'19.

34

The most detailed study of the text is provided by Jerrold S. Cooper, The Curse of Agade
(Baltimore: John Hopkins University Press 1983).
35

Block, 11Divine Abandonment,11 19. Also see SamuelNoah Kramer,11Larnentationsover the
DestructionofNippur: A PreliminaryReport,11 EI 9 (l 969): 89-93; idem, 11Lamentationsover the
DestructionofNippur,11 Acta Sumerologica 13 (1991): 1-26. For 11The UrukLament,n see MargaretW.
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Sumerian accounts of the deity abandoning their cities occun-ed as a lament. They are
composed as a "liturgical accompaniments to the royal rebuilding of the destroyed
temples, which involved the inevitable razing of their remains - a potential sacrilege
against the gods." 36Petter observes that the content of these laments concern ideas,
which were sometimes overlapping. In her words:
their main content or subject matter concerns three overlapping ideas:
hymns of praise, wails over catastrophes and nan-atives based on
mythological motifs. The catastrophes described in the erfiemmas occur,
so it seems, due to the deity's departure from their shrine. When, for
example, Inanna, Dumuzi or Gestinannna (who are all astral deities) are
trapped in the nether world and are absent, their respective cities are
ravaged. 37
One commonality in all these laments was the representation of the catastrophic
effect on the cities as a result of the departure of the titular deity. In some of these
laments, we see the anticipation or some glimpse of hope of the return of the deity.
Hence, it was not all gloom; there is, sometimes, light at the end of the tunnel.

38

4.2 The Akkadian Accounts of Divine Abandonment
It is believed that the Akkadians, which include the Amorites, the Babylonians,
and the Assyrians, were all heirs of the Sumerians. In the Akkadian accounts, we
36

WilliamW. Hallo, Origins: TheAncientNear Eastern Backgroundof SomeModern Western
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B1ock, 11Divine Abandonment/' 19-20. For examples oflaments that give some glimpse of
hope, see Sumer and Ur Lament, Urnk Lament, and Nippur Lament. In most of these laments, the

returnof the titulardeity also means the returnof peace and prosperity.
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sample the gamut of titular deities abandoning their shrines. In most of these
examples, the reason for the departure was ahnost always the result of the sins of the
inhabitants. The texts we will be reviewing in this section represent a range of times,
contexts, and literary genres. 39

4.2.1 A Prophetic Letter J;.omMari
The prophecies in the Mari letters date from the time of Zimri-Lim, an
eighteenth-century-BCE king of Mari. Mari was an ancient city believed tci be located
in the modem day Syria. Most of these letters were addressed to Zimri-Lim. For the
sake of this study, we will be considering one example of the letters: ARM X No. 50.
"This tablet contains letter ofa prominent woman of the court in which she
communicates a prophetic dream she had as follows":

40

Say to my lord: Thus Addu-duri, your maid-servant. Since the fall of your
father's house I have never had such a dream. My earlier omens were like
this. In my dream I entered the temple ofBelet-ekalim. Belet-ekalim was
not there, and the statues standing in front of her were not. When I saw
this I began to weep. This was the dream of the first watch of the night. In
another dream I saw Dada, the priest of Istar-pisra standing at the temple
door ofBelet-ekalim. A hostile voice kept calling out in the following

39

Ibid., 20.

40
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manner: "Come back, Dagan! Come back, Dagan!" This is what it
called. 41
Unlike the Sumerian accounts, the above text does not say what caused the deity
to abandon the city and the consequence of the depaiture of the deity from the city
and its people. It is also silent on the possible return of the deity.

42

4.2.2 The Tuku/ti-Ninurta Epic (Middle Assyrian)
The narrative poem commonly called the Epic ofTukulti-Ninurta I describes a
story of repeated military battles between Tukulti-Ninurta 1(1244-1208 B.C.E.), an
Assyrian monai·ch of the thirteenth century B.C., and his opponent, king Kastilias IV
(1242-1235 B.C.E) of the Kassite dynasty that had been ruling Babylonia for the
preceding three centuries. 43 Peter B. Machinist notes that a close reading of the roems,
with the eulogy of the military might ofTukulti-Ninurta I in mind, reveals the
contrasting character of the two protagonists. In his words:
Kastilias is evidently the first to enter, already condemned by the gods for
his treachery against Assyria. Tukulti-Ninurta follows as the agent of the
gods who will cany out the punishment. In keeping with this, he is
extravagantly praised in a hymn for his militaiy powers and his special
closeness to the gods in which the Epic was constructed, the place it holds
in Mesopotamian literature, and the evidence it can provide on the
41

This text is cited in Block, "DivineAbandonment,U
20. It is an adaptationof the translation
provided by Daniel Bodi, The Book of Ezekiel and the Poem of Erra, (OBO I 04; Frei burg, Switzerland:
Universitatsverlag; G6ttingen: Vandenhoeck & Ruprecht, 1991), 207.
42

Block, 20.

43

PeterB. Machinist,11Literatureas Politics: The Tikulti-NinurtaEpic and the Biblc,11 (CBQ
38 (1976): 456. See also idem, "The Epic ofTikulti-Ninurta I: A Study in Middle Assyrian Literature"
(Ph.D. diss., Yale University, 1978).

22

complex political and cnltural conflict between Assyria and Babylonia in
the Late Bronze Age. 44
After this opening, the text presents the theological explanation for the defeat of
the Kassite king. The segment of the text that interests us: 1:32'-46', reads as
follows: 45
32' [The gods were angry at] the treachery/ies of the king of the Kassites
(committed) by the stand[ ard of Samas.]
33' Against the oath-breaker, Kastilias, the gods of heave [n (and) earth
decided to send punishment.]

34' They developed wrath against the king, the land, and the peopl[e.]
35' With the forceful/obstinate one, the shepherd over them, they were
angry and. [ ]
36' The Enlilship of the lord of all the lands became distressed, so that
Nippur [he cursed/abandoned,]
37' So that the habitation ofDur-Kurigalzu he no longer approaches .. [ .]
38' Marduk abandoned his august sanctuary, the city. [ .]
39' He cursed the city ofis love, Kar- [ .]
40' Sin left Ur, [his] cult center [ .]
4l'With Sippar and Larsa, S[amas became wroth .]
42' Ea [abandoned] Eridu, the house of wisdom. [ .]
43' lstaran became angry w[ith Der .]
44

45
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44'Anunitu no longer approaches Agade [ .]
45' The mistress [of] Umk gave up [her city .]
46

46' The gods were extremely angry and. [ .]

Block notes that the above poem differs from the Sumerian laments in several
important aspects. First, Marduk's abandonment of his sanctuary was associated with
a curse (aram) that he invoked on his beloved city (lines 39-40). Second, there was a
swap in the role of the deities. According to the Sumerian laments the collapse of the
Ur III period occurred because the high god had decreed that the kingship that had
been granted to Ur be transfen-ed to another state. 47 But in this case, the gods of the
respective cities tried to intervene on behalf of their shrines, but to no avail.
Reluctantly and with great lamentation they abandoned their shrines.

48

Block,

commenting on this, further notes that in this poem, anger over the c1imes of Kastilias
has spread to all the titular deities of Sumer and Akkad. 49 "Far from defending their
shrines, the gods take the side of the invader and unleash all the forces of destruction
upon their respective cities." 50

4.2.3 The Marduk Prophecy
This text is structured in the form of a monologue by Marduk. In the text, the
god speaks about his past sojourn to Hatti, Assyria, and his final stay in Elam. Marduk
46
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also gives a prediction regarding a future prince who will gain his benevolence and reestablish Babylon. Scholars believe that this anonymous prince is a reference to
Nebuchadnezzar I of Babylon. 51 Thus, composed with reference to the reign of
Nebuchadnezzar I of Babylon (1125-1104 B.C.E.), it predicts that a future king
(Nebuchadnezzar I) will lead Marduk back from Elam. In this supposedly divine
speech, "Marduk reminds his hearers of the three occasions in which he had left his
53

city, traveling successively to Hatti, 52 Assyria, and Elam. " Block opines that these
successive divine abandonments of the cities "appear to correspond to the conquests
of Babylon by Mursili I (1620-1590 B.C.E.)., Tukulti-Ninurta I, and Kudur-Nahl)unte
(ca. 1160 B.C.E.)."

54

Of significance is Marduk's prophetic speech. It portrays divine involvement in
the series of disasters that struck Babylon. The destruction of Marduk's image is
purportedly presented as a voyage undertaken by Marduk of his own accord.

55

Human

activities or offences do not seem to have any significant impact. It is explicitly
pointed out that he had set out on these travels of his own volition:
I am Marduk, great lord, lord of destinies and decisions am I! Who
(but me) made this journey? I have returned from whence I have
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gone, it was I who ordered it. I went to the land of Elam, and that all
the gods went, it was I who ordered it.56
Of all the exile or sojonrn of the god, Marduk, to foreign land, the Elamite exile
is described more extensively. Marduk portrays himself as having ordered the
termination of the temple cultus. However, it gave no hints of human causation,

57

yet,

represents the effects of the departure of the patron deities in a very catastrophic

manner:
I cut off the offerings to the temples, I caused gods of cattle and grain to
go away to heaven. The goddess of fennentation sickened the land, the
people's corpses choked the gates. Brother consumed brother, comrade
slew his comrade with a weapon, free citizens spread out their hands (to
beg of) the poor! Authority was reshicted, injustice afflicted the land,
rebellious kings diminished the land, lions cut off t1·avel,dogs [went mad]
and bit people. As many as they bit did not live but perished!

58

The texts begins with cultic calamity of the cessation of offerings to the
temples. This is followed by a cultic and social calamities, namely, "the gods of cattle
and grain leaving their dwellings and the goddess of fermentation sickening the
land. "59Then follows two moral calamities of brothers killing each other; two political
calamities ofrebellious kings; and another social calamity(injustice). The text
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concludes with two natural calamities, lions cutting off travel and dogs attacking
humans. 60
At the end, comes a change in the fortunes of the city as a result of a change in
the disposition of the deity. Block notes that "when Marduk had fulfilled his days in
61

exile, he yearned for his city and recalled all the goddesses. " The text docs not speak
specifically of the god's appointment of a new king, however, it is implied in another
text. Forster observed that in the surviving part of another manuscript of the same text
it is written:" ... [this prince] will see the benevolence of the god. [The years ofl his
reign will be long. "62 The king is not mentioned by name although it is in all
probability Nebuchadnezzar I and the benevolent god- deciding by the context - is
Marduk, the first person storyteller of Marduk Prophecy. With the predicted arrival of
the new ruler a dramatic h·ansformation within the city will occur, and.prosperity,
peace, and secmity rehun. 63

4.2.4 The Seed of Kingship (Middle Babylonian)
The Seed ofKingship" is a fragmentary "historiographic" bilingual
(Sumerian/Aldcadian) text." 64 The text describes the events that happened before and
during the reign of Nebuchadnezzar I (1125-1104). During this time Marduk became
angry and Babylon fell into the hands of neighboring Elamites. Eventually, Marduk's
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wrath ceased and he returned to his temple in Babylon.

65

Unlike the "Marduk

Prophecy," Block notes, "this text explicitly ath·ibutes the anger of the gods to human
evil." 66 The anger of Marduk caused a group ofuunamed gods to abandon the land:
The lord (Marduk) became angry and (full of) wrath. He commanded and
the land was abandoned by its gods. The thinking of its people changed;
they were incited to treache1y. The guardians of peace became angry and
went up to the dome of heaven; the protective spirit of justice stood aside.
The god [ ...), who guards living creatures, abandoned the people.

67

Johandi suggests that this implicitly alludes to the rule of a previous "improper"
king. 68 However, the nature of the improper deeds that occasioned the divine
abandonment is uncertain, and the text does not mention a possible return of the
divine patron. 69

4.2.5 The Poem o.fErra

The Poem ofErra deals with war as a mythological event. Its protagonist is
Erra, the god of chaos and destruction. Unlike other texts dealt with thus far, the god
Marduk plays a secondary role in the Poem ofErra.

70

Block notes that "although the

circnmstances are extraordinary, the composition of'Erra' offers one of the fullest
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portrayals of divine abandonment of any ancient Near Eastern document. ,,71Whilethe
date of this text is uncertain, the poem reflects certain historical events pertaining to
the fall of Babylon. The reference to the Sutu invasion (1050 B.C.E.) provides a firm

terminus a quo for the text. 72 In this composition, the patron deity of Babylon is
presented as a weakling, 73 or, in the words of Luigi Cagni, as a "senile personality."

74

Marduk was unaware of the state of his domain and powerless before En-a, who
seemed to instigate the fo1mer to abdicate his throne and simender his city for
destruction. 75 It is clear that the rebelliousness of the inhabitants of Babylon was
ultimately the catalyst for the divine wrath. 76 Elm's provocative report in I: 20-29
details the following:
"All the (other) gods are afraid of battle, So that the black-headed people
despise (them).But I, because they no longer fear my name, And since
prince Marduk has neglected his word and does as he pleases, I shall make
prince Marduk angry, and I shall summon him from his dwelling, and I
shall overwhelm his people. "Warrior Erra set his face towards Shuanna,
city of the king of the gods. He entered Esagila, palace of heaven and
earth, and stood in front of him (Marduk), He made his voice heard and
spoke to the king of the gods, "Why does the fine1y, your lordship's
adornment which is full of splendor like the stars of heaven, grow dirty?
71
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The crown of your lordship which made Ehalanki shine like E-temen-anki
surface is tarnished. "77

-its

This text gives a different interpretation to the sub-motif of the ire of the god.
Marduk is obviously not the real protagonist; it was Erra's interference, along with the
sins of the inhabitants of Babylon, that incited the anger of Marduk. This becomes
even more obvious when Erra hinted of his plan to destroy humankind.

78

Erra said to

his subordinate god, Ishum: "I shall make prince Marduk angry, and I shall summon
him from his dwelling, and I shall overwhelm his people."

79

This is confitmed in

another poem where Marduk himself alluded to being angry and leaving his dwelling.
In I: 132 he reminisces about the past: "Once long ago indeed I grew angry, indeed I
left my dwelling, and caused the deluge!" 80 Thus, "Marduk acceded to Erra's plan.
Unfortunately, however, the description of his departure is poorlypreserved."

81

Nevertheless, the text is clear in alluding to the actions ofErra as the primary cause
for Marduk's departure. In another text, Erra takes advantage of Marduk's looks and
deceives him into leaving his dwelling.

82

Erra says to Marduk:

Why has your precious image, symbol of your lordship, which was full of
splendor as the stars of heaven, lost its brilliance? Your lordly diadem,
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which made the inner sanctum shine like the outside tower, (why is it)
dimmed? 83
In yet another text, Elm promises to act as a custodian to Marduk's dwelling in
the absence of the latter. In addition, he promises to appoint Anu and Enlil as guards
to the house where Marduk's appearance is refurbished. 84 We read in I: 181-189:
0 noble Marduk, while you enter that house, fire cleanses your apparel
and you return to your place. For that time I will govern and keep sh·ong
the regulation of heaven and earth. I will go up to heaven and issue
inshuctions to the Igigi-gods, I will go down to the depths and keep the
Anunna-gods in order. I will dispatch the wild demons to the netherworld,
I will brandish my fierce weapomy against them. I will huss the wings of
the ill wind like a bird's. At that house you shall enter, 0 noble Marduk, I
will station Anu and Enlil to the right and left, like bulls.

85

Johandi notes that "all ofErra's sweet talk is a fraud, as the dominant nature of
Elm is to wreak havoc and not to keep guard over the equilibrium of cosmos. Erra's
exhortation of Marduk is successful, as the latter is said to be pleased with Erra's
words. "86 Surprisingly, though, the poem ends without any reference to the return of
7

Marduk. Even more striking is the god's absence from the restoration of the city.8
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4.2.6 Esarhaddon 's Rebuilding of Babylon (Neo-Assyrian)
Esarhaddon (Assur-ahu-iddin) was the king of Assyria between 680669B.C.E. "The description of the reconstruction of Babylon by Esarhaddon provides
the most helpful account for our study because it offers the most complete extra
biblical account of the cycle of divine abandonment and return."

88

This account is

usually interpreted as an "apologia" from the perspective of the Babylonians.

89

It

emphasized that this Assyrian ruler, Assur-ahu-iddin, had been specifically chosen by
Marduk, the titular deity of Babylon, to govern his city and to restore its peace and
•
90
prosperity.

4.2.6.1 The Reasons for Marduk's Departure from Babylon
Esarhaddon's account attributes Marduk's departure from Babylon to cultic and
moral crimes caused by the people of Babylon. In I: 18-33, it states:
At that time, in the reign of a previous king, bad omens occun-ed in Sumer
and Akkad. The people living there were answering each other yes for no
(and) were telling lies. They led their gods away, neglected their
goddesses, abandoned their rites, ( and) embraced quite different (rites).
They put their hands on the possessions of Esagil, the palace of the gods,
an inaccessible place, and they sold the silver, gold, (and) precious stones
at market value to the land Elam.

88
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Thus, the people are responsible for following improper deeds:

1. Answered each other yes for no and told lies.
2. Abandoned their rites.
3. Embraced different rites.
4. Stole from the Esagil temple.
5. Sold their silver, gold and precious stone at market value to Elam.

4.2.6.2 The Effects of Marduk's Anger towards Babylon
Marduk's fury had disastrous consequences for Babylon.

92

After Marduk

became infuriated, one would next expect to see him abandon the land and depa1t
from the city and from his dwelling. But this was not the case. According to
"Esarhaddon's Inscription," Marduk's next action was to cause a destructive flood
across the city. 93 We read in RINAP 4, 196:
The Enlil of the gods, the god Marduk, became angry and plotted evilly to
level the land (and) to destroy its people. The river Aral,tu, (normally) a
river of abundance, turned into an angry wave, a raging tide, a huge flood
like the deluge. It swept (its) waters destmctively across the city (and) its
dwellings and turned (them) into mins. The gods dwelling in it flew up to
the heavens like birds; the people living in it were hidden in another place
and took refuge in an [unknown] land.
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Commenting on this episode, Johandi observes that "it seems certain that
Marduk is not among the birdlike gods who flew away, as it seems unthinkable that
Marduk in his anger caused the deluge and as the result of this very deluge escaped to
heaven." 95

4.2.6.3 Marduk's Change ofHeati Towards Babylon
The text under review, "Esarhaddon's Inscription," also mentions the relenting
of Marduk's fury. Here, we see the motif of the deity's change of heart, which begins
with Marduk's appointment of Esarhaddon as the new king:
The merciful god Marduk wrote that the calculated time of its
abandonment (should last) 70 years, (but) his heart was quickly soothed,
and he reversed the numbers and (thus) ordered its (re)occupation to be
(after) 11 years. You trnly selected me, Esarhaddon, in the assembly of
my older brothers to put these matters right, and you (are the one) who
placed yam sweet protection over me, swept away all of my enemies like
a flood, killed all of my foes and made me attain my wish, ( and), to
appease the heart of your great divinity (and)to please your spirit, you
entrus[ted] me with shepherding Assyria. 96
In this text it seems like one of the first tasks of Esarhaddon, the reason for his
selection as king, was to appease the anger of Marduk. We do not know if Esarhaddon
was able to achieve this task~that detail is not available to us from the text.
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Interesting to this sub-motif, however, is the remark that Marduk was meant to be
fmious for seventy years, but out of his bountiful mercy, he relented in his anger after
just eleven years and allowed for the reoccupation of Babylon.

98

Hence, the rebuilding

of Babylon by Esarhaddon is simply the effect of Marduk's change of heart and his
mercy towards his own city.

4.2. 7 The Cyrus Cylinder

The last text to be considered in this chapter is the famous inscribed clay
cylinder known as "the Cyrus Cylinder." In this text, Cyrus, the Persian king (557-529
B.C.E.), relishes over his bloodless conquest and victory over Babylon.

99

This is the

main topic of "The conquest of Babylon" by Cyrus II in 539. Shahrokh Razmjou
holds that Cyrus Cylinder was probably written in the following year after the
conquest "when some of the building work mentioned in the text had already been
accomplished and Cyrus was long established as the legitimate ruler, the king of
Babylon." 100
The improper deeds or misdeeds which precipitated Marduk's abandonment of
the city include, according to Daniel Bodi, cultic deeds (inappropriate rituals,
inco1Tectprayers, dispensing with the regular sacrifices, general sacrilege against
Marduk), moral crimes ( oppression of the citizens)and political offenses.

101

However,

Johandi observes that "while it certainly makes sense for us to make these kinds of
"Ibid., 159.
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distinctions, the differences between these offences for ancient people were probably
not as clear. " 102 In Cyrus Cylinder, Babylon's misdeeds are blamed on Nabonidus

(556--539),the last king of Babylon before Cyrus ascended the throne as the king of
the Neo-Babylonian Empire. 103Despite the corruption of the text, including the
omission of the name of the person responsible for the improper conducts that led to
the deity's departure, we can infer with some sense of certainty that Nabonidus was
responsible for Babylon's sins. 104 In Jines 3-10 of the Cyrus Cylinder, it reads:
[ ...] his [first]bom (=Belshazzar), a low person, was put in charge of his
country, but[ ...] he set [a( ...) counter]feit over them. He ma[de]a
counterfeit of Esagil, [and ...] ... for Ur and the rest of the cult cities. Rites
inappropriate to them, [impure] fo[od-offerings ...] disrespectful[ ...] were
daily gabbled, and, as an insult, he brought the daily offerings to a halt; he
inter[fered with the rites and] instituted[ ...] within the sanctuaries. In his
mind, reverential fear of Marduk, king of the gods, came to an end. He did
yet more evil to his city every day; ... his [people ...], he brought ruin on
them all by a yoke without relief. Enlil-of-the-gods became extremely
angry and [ ...]their territory. The gods who lived within them left their
shrines, ang1y that he had made (them) enter into Shuanna.
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1. Put his firstbom son-a low person-in charge of the

country.
2. Made some sort of unidentifiable counterfeit.
3. Made a counterfeit of Esagil.
4. Did something, probably "improper," to Ur and to the rest of
the cult-cities.
5. Introduced inappropriate rites in the shape of impure food offerings.
6. Daily "gabbled" something disrespectful.
7. Brought to halt the daily offerings.
8. Introduced something (definitely sacrilegious) within the
sanctuaries.
9. Lost the reverential fear of Marduk.
10. Did more daily evil to his city.
11. Brought min on his people by a yoke.
106

12. Made the gods enter Babylon against their wi!J.

Again, just as in the other texts studied so far, the departure of the deity resulted
in the annihilation of the vast number of the population, as well as in the destruction
of the temples and the city. 107However, it was not all gloomy. The motif ends with the
soothing of Marduk's fury:
Ex[ alted Marduk, Enlil-of-the Go ]ds, relented. He changed his mind
about all the settlements whose sanctuaries were in ruins, and the
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population of the land of Sumer and Akkad who had become like corpses,
. on th10s
an dktoo pity
em.
We do not know for sure why and how Marduk's fury relented. However,
Johandi argues that "Marduk only lives up to expectations we have for him based on
his ability to balance between anger and mercy - without explicit reasons or at least
reasons not fathomable for humans." 109Meanwhile, Block notes that Babylon's re tum
to good fo1tune "occurred only after Marduk's anger had subsided and he had
displayed mercy towards the city. This was expressed concretely by calling out Cyrus
as the righteous king who should lead Marduk once more in the annual procession."

110

5. Summary and Conclnsion
The ancient Near Eastern policy of spoliation of divine images was the basis for
the notion of divine abandonment .It was believed that the deity's statue contained its
ve1y spirit. 111 Consequently, in the words of Block, "no experience could be more
devastating psychologically than to lose the image. Without the god the people were
doomed."

112

In accordance with this study and with our knowledge of Ezekiel's historical
circumstances, it is safe to say that Ezekiel's visions of the departure and retum of
YHWH (8-11; 43: 1-5) can be read in light of the motif of divine presence and
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abandonment. However, even at that, it is worthy to note that the Israelite prophet,
despite his historical context, did not adopt this motif holistically. Block's insight is
pertinent here. He notes:
Ezekiel was undoubtedly familiar with Babylonian presentations of
catastrophes such as Jerusalem experienced. However, although the
accounts discussed above follow a ce1iain pattern, the Israelite prophet
could not adopt the Mesopotamian model wholesale. In contrast to the
idolatrous cults, in which the deity was thought to indwell the image of
him/herself, Yahwism was a spiritual religion. m
Unlike the presence of deity statues in ancient Near East temples, images of
YHWH did not appear in the temple in Jerusalem. Rather, His presence was
represented by His glory, the kab6d.The kiib6d was not an image or a statue. It was
what John Strong calls the "Hypostasis" of YHWH.

114

It was the visible manifestation

of the presence ofYHWH. It is not surprising to see some features of the ancient Near
Eastern motif in Ezekiel's representation ofYHWH's depmiure from his temple in
Jerusalem. Block suggests that "Ezekiel exploits these ancient Near Eastern elements
polemically, to expose the bankruptcy of pagan religious notions: YHWH will defeat
the gods in their own game. "

115

Another novelty in Ezekiel's vision, when compared to ancient Near Eastern
motifs, is YHWH's leaving of his own volition. Even though Marduk, the titular deity
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See JohnT. Strong, 11God'skii!}Ofi:The Presence of Yahweh in the Book ofEzekiel 11 in The
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of Babylon, sometimes gives the impression of departing the city of his own accord,
the decision usually comes after the catastrophe had occurred. Block notes that
"although the ancient Near Eastern accounts of divine abandonment generally create
the impression that the gods voluntarily leave their shrines, enemy invasions and the
spoliation of divine images lie behind these accounts."

116

Though YHWH's depa:tture

would seem to coincide with the destruction of Jerusalem and the temple according to
ancient Near East motifs, the temple does not contain an image ofYHWH, so the
issue ofYHWH's spoliation is rendered inconsequential. Moreover, Ezekiel's vision
highlights the independence of the kiibodYHWH at each stage of his departure.

117

In

the vision of the departure of the kiib6d, the Holy One rises from the cherub of His
own accord, filling the entire court with His emanating brightness and splendor (cf.
Ezek 9:3; 10:4). The kabod moves from the entrance of the temple and rests above the
Cherub (cf. Ezek 10:18), the vehicle bearing the kiibod. The kabod then departs from
the temple and stands over the mountain to the east (cf. Ezek 11:23).

118

In contrast to

the deities of the ancient Near East, the kiibod never leaves the city. He stands over
the mountain to the east of the city. The independence and the maneuverability of the
Holy Presence during these movements is remarkable; Block captures this sense of
remarkability, observing that:
"at this climactic moment the vision breaks off. But the description of the
vehicle bearing the throne, with its absolute freedom of movement and
limitless maneuverability, sends a clear and unequivocal message: YHWH
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Block, 11Divine Abandonment,1'37.
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will not be transported like any other image from his dwelling place by
any human monarch. 119
This chapter has shown that Ezekiel's visions of the kiibiJd (Ezek 1-3; 8-11; 4048) follow the motif of divine abandonment in the ancient Near East. This is not
surprising, given that he resided in Babylon and his message is directed primarily to
those in exile. This connection reveals that representations of God in the Old
Testament were not created ex nihilo, or without regard for the ancient Near East
context. That being said, Ezekiel also infused the existing motif with his own
theology. In the following exegetical chapters, this study intends to demonstrate that
Ezekiel brought novelty to the theology of divine presence and, subsequently, to draw
important theological implications from this notion.

119

Ibid., 38.

41

CHAPTER TWO

REVIEW OF LITERATURE

1. Introduction

This chapter will survey scholarship on Ezekiel, particularly regarding the
visions of the kii!J6g (glory), and the theology of divine presence. The chapter will
limit itself to scholarship beginning in the 1980s, slatting with Moshe Greenberg who
chatted a new course in the history of biblical interpretation by rejecting the usual
methods of modem biblical interpretations because of their a priori approach, "an
array of unproved modem assumptions that confirm themselves through the results
obtained by forcing them on the text and altering, reducing, and reordering it
accordingly. "1 Greenberg states that "the present book of Ezekiel is the product of rut
3

and intelligent design" 2 in spite of "irregularities in the grouping of the oracles. "
Thus, he advocates for a holistic (synclu·onic) interpretation.

Therefore, this chapter will evaluate literature that approach each of the three
vision accounts (Ezek 1-3; 8-11; 40-48) synchronically. It will begin with literature on
the inaugural vision (Ezek 1-3); and proceed to scholai·ship on the vision of the
depatture of the kii!J6g (glory) from the temple (Ezek 8-11 ). It will then turn to a
review of interpretations of the third vision on the return of the kii!J6g (glory) to the
1 Moshe Greenberg,Ezekiel

1-20: A New Translation with Introduction and Commentmy, AB
22, no. 1 (New York: Doubleday, 1983), 20.
2

Ibid., 26.

3

Ibid., 5.
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glorious temple (Ezek 40-48). The focus will be on divine presence, and the sequence
will be chronological.

2. Literature on Ezekiel 1:1-3:27
This inaugural vision of the book of Ezekiel has traditionally been treated as a
call nairntive. This is a common consensus among scholars. However, the focus here
will not be on the call of the prophet Ezekiel, but rather on the interpretation of what
Ezekiel sees.
For Greenberg, what Ezekiel saw is not a "vision of God," but instead a
"supernatural vision," because in Ezekiel, 'elohfm is usually an appellative for
"divinity," and not the proper noun "God." Therefore, both in Ezek 1:1; 8:3 and 40:2,
the sense is "a supernatural vision," one no mmial eye could see without divine help.

4

He further added that this divine help is made evident through the ya{! (hand) YHWH
and the rii"fi (spirit) YHWH. Greenberg interprets the ya{! (hand) YHWH as the
urgency, pressure, and compulsion by which the prophet is stunned and overwhehned.
In addition, Greenberg sees the rii"fi(spirit) YHWH as that sense of vigor or even
5

courage infused into the prophet by the address of God. All this is to enable the
Prophet see the kii]J6g (glory), which Greenberg translates as the Majesty of YHWH.

6

Greenberg lucidly captures the different nuances of the divine in the inaugural vision
of Ezekiel; however, he says nothing about the implication of this divine

4

Greenberg,41.

5

Ibid., 62.

6

Ibid., 54.
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manifestation for those in exile, and how this affects Israel's traditional understanding
of the locus of the divine presence.
Greenberg's approach has influenced subsequent scholars. One such scholar is
Daniel Block. In his study of the inaugural vision of Ezekiel (Ezek 1-3), Block noted
some difficulties one encounters when interpreting the vision and proposed an
alternative approach. Unlike scholars with redactional viewpoints who attribute all
textual irregularities to either scribes or redactors, Block suggests a shift in the
common translation of Ezekiel's vision as the "vision of God." The expression should
7

therefore be interpreted as a "divine or supernatural vision," echoing Greenberg. He
claims that what transpires is an unusual, unprecedented, unexpected encounter with
divinity. The language of the description may, therefore, reflect the nature of the
experience. It is apparent from the account that, although Ezekiel has a clear view of
what he is seeing, he is at a loss for words to desc1ibe the vision adequately. This, for
8

Block, explains the difficulty one encounters in reading Ezekiel's vision. But is there
really a clear-cut difference between interpreting Ezekiel's vision as "the vision of the

kii!Jod(glory)," and as a "divine or supernatural vision"? Even if the supernatural
nature of the vision explains the semantic difficulties in the book of Ezekiel, it does
not help much in understanding the theology of divine presence.
Two years after Block's effort, Joseph Blenkinsopp published a commentaiy on
Ezekiel in which he argued that the key to understanding the inaugmal vision is to
determine what the term (kabod) "effulgence"(Blenkinsopp's

translation) means,

Text and Emotion:A Study in the 11Conuptions 11 in EzckiePs Inaugural
Vision (Ezek 1:4-28)," CBQ 50 (1988), 418.
7 Daniel I. Block,

8

11

Cf. Ibid., 418-42.
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9

especially in the context of the priestly tradition in which Ezekiel was fmmed. He
alludes to !Sam 4:21-22, where the Philistines capture the Ark of the Covenant and
the daughter-in-law of the slu·ine priest Eli gave birth to a son who she named

Ichabod , after an ill omen. The ominous name represents divine departure: "The
effulgence has gone into exile from Israel, for the ark of God is taken" (I Sam. 4:2122). For Blenkinsopp, the idea of the divine effulgence was associated with the ark
from earliest times, an association that is richly developed in the p1iestly traditions
with which Ezekiel was familiar. Blenkinsopp further argues that the priestly tradition
later added the motifs of "fire" and "storm cloud" to the idea of the "divine
effulgence." As such, for Blenkinsopp, the kabod in Ezekiel is the priestly way of
0

describing the manifestation of the divine as both presence and transcendence. ' In
other words, divine presence is mediated tluough the effulgence, the kabod. Thus,

Blenkinsopp introduced a new understanding to the theology of the kabod, namely, a
mediation of the transcendent God. However, he still does not tell us what this meant
to the people, particularly those in exile. Did this mean that the divine could be
experienced in the unclean land of the exile?
Bruce Vawter and Leslie Hoppe agree with Blenkinsopp that the priestly
tradition is the foundation of Ezekiel's theology of the divine presence. However,
unlike Blenkinsopp, they argue that what Ezekiel sees is the actual "tl1rone" of the
LORD,with the LORDin "human form" seated upon it. They further argue that the
lumina1y images that Ezekiel uses to desc1ibe the divine are influenced by ancient

9

Joseph Blenkinsopp,Ezekiel, Interpretation
(Louisville,Ky. : J. Knox Press, 1990), 17.

10

Ibid., 18.
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Near Eastern pictorial images of the god Asshur from the period 890-884.

11

In

contrast to Blenkinsopp who sees the "fire" and "storm clouds" motifs as depicting a
present and transcendent God, Vawter and Hoppe see the visible, numinous
12

appearance of the divine majesty as "the glory of the LORD."

Regarding the vision's theological importance, Vawter and Hoppe argue that the
vision reveals to Ezekiel that the God of Israel, whom he once knew intimately as
resident in Jerusalem, is present to him here in Babylon.

13

Vawter and Hoppe provide

the missing link thus far in Ezekiel scholarship: the importance of the vision of the
divine presence for those in exile. However, they say nothing about what this implies
for the traditional understanding of divine presence with respect to Jerusalem and the
temple.
Two years later, Leslie C. Allen 14 disagreed with Vawter and Hoppe with
respect to the pwpose of the inaugmal vision. He argues that it is unsatisfactory to
reduce the vision to just the self-revelation ofYHWH to his people in Babylon. A
study of the structure of Ezekiel's inaugural vision reveals an alternating sequence of
sections that featme a storm theophany, a throne theophany and, in the latter sections,
an emphasis on mobility. Prophetic usage of the storm theophany tradition and earlier
examples of the heavenly throne tradition are associated with divine judgment. Thus,
for Allen, the purpose of the vision is to introduce the character ofYHWH as God
that judges, not as a vision of hope to the exilic community. He further argues that
unlike the traditional use of storm theophany, the theological program of Ezekiel
11 Bruce Vawter and Leslie Hoppe, A

New Heart: A Commentary on the Book of Ezekiel,
(Grand Rapids and Edinburgh : Eerdmans and Handsel Press, 1991), 29.
12
13

14

Ibid., 29.
Ibid., 32-4.
Leslie C. Allen, "Structure and Intension of Ezekiel I," VT 43 (1993): 145-161.
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includes a strong tendency to engage in ideological reversal, whereby comforting
traditions were re-used in a challenging way, namely the portrayal of the coming of
YHWH in a stonn theophany to Israel as his victim. Allen plausibly points out this
novelty in Ezekiel's storm theophany, but says nothing about what this theophany in
Babylon means with respect to the locus of divine presence.
In contrast to Allen, Charles Biggs echoes the position of Vawter and Hoppe.
He sees Ezekiel 1:28 as the climax of the inaugural vision, namely, the prophet's
recognition of what he saw: "It was like the appearance of the glory of God" (l:28a).

15

Biggs notes that the glory (ktif!o!!) of the Lord is a technical term for the presence of
God among the people of Israel. This presence was said to dwell in the temple in
Jerusalem (cf. lKgs 8:10-11), 16 and was an assurance that God was among his people.
The distinctive feature in Ezekiel is that this divine presence, the ktif!or} YHWH,
appeared to him while in Babylon. Biggs interprets this as hope for the people in
exile, as an indication that they are not far from God, rather God is with them.

17

Like

past scholars, Biggs does not tell us if the holy presence in Babylon meant its absence
in Jerusalem.
Thomas Renz disagrees with Biggs as to the interpretation of the inaugural
vision. In contrast to Biggs, he echoes Allen and points out that the rhetorical function
of the divine presence in the inaugural vision is one ofjudgment.

18

Like Allen, he

notes that the vision consists of a stmm theophany and a throne theophany and

15 Charles

R. Biggs, The Book Of Ezekiel, EP (London: Epworth Press, 1996), 5.

16

Ibid., 5.

17

Ibid., 5-7.

18 Thomas Renz, The Rhetorical

Function of the Book of Ezekiel, VTSupp 76 (Leiden:Brill

1999), 64-65.
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thereby draws on the tradition associated with divine judgment. Renz argues that the
vision distinguishes YHWH's cherubim chariot (which is below the dome) and his
throne (which is above), thereby undermining Jerusalem where YHWH is enthroned
above the cherubim (cf. I Sam 4:4; 6:2; Psalm 80: 1). The image does not describe an
earthly throne as in the Jerusalem temple, but rather portrays a divine chariot,
emphasizing divine mobility. 19 While he makes this important distinction, Renz fails
to clarify what this undermining of Jerusalem means in reference to divine presence
and absence.
The year 2000 saw an increased focus on the book of Ezekiel, and particularly
on the theology of the divine presence. This led to the SBL symposium series 9: The
Book of Ezekiel: Theological and Anthropological Perspectives. Two of the essays in

this volume are pertinent to this section. John T. Strong, in his essay,

20

contends that

Ezekiel's visions of the ka!J6ij (glory) YHWH were not conh·ary to the Zion traditions
of the Jerusalem temple cult. He argues that Ezekiel sought to maintain Zion theology
through the use of certain tenets surrounding the ka!J6ij (glory) YHWH. Through the
use of certain aspects of Zion theology, Ezekiel affoms YHWH's presence in the
earth,'albeit temporarily mediated through the kap6ij(g1ory), as well as his presence
on the divine throne. For Strong, such a conception of the ka!J6ij (glory) gives the
enthroned presence of YHWH greater ideological flexibility. YHWH was never
dethroned from the temple, rather, the ka/J6ij (glmy) YHWH, YHWH's hypostasis,
went out of the temple to battle Chaos and purify the earth before returning to Zion at

19

Ibid., 65-66.

20

John T. Strong, 11God1s kiiJ;Off:The Presence ofYHWH in the Book of Ezekiel," in TheBook
of Ezekiel: Theological and Anthropological Perspectives, eds. MargaretS. Odell and JohnT. Strong,
SBLSS 9 (Atlanta: Society of Biblical Literature, 2000):69-95.
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the end of the book. Thus, Strong contends that the kab6d(glory) was understood by
Ezekiel to be the hypo stasis of the enthroned divine king, YHWH. This interpretation
seems somewhat awkward since the kab6d(glory) YHWH in Ezekiel is never said to
do battle. Additionally, Strong's analysis of the dichotomy between the kab6d(glory)
that went to do battle in Babylon and the presence ofYHWH in the temple ultimately
lacks clarity.
1
Steven S. Tuell's essay2 proposes that the text of Ezekiel was a "verbal icon"

that mediated to exiled readers Ezekiel's ecstatic experience of an ascent to heaven. In
other words, the prophecy of Ezekiel presented a dramatic rethinking of the divine
presence. Tuell argues that YHWH in Ezekiel had abandoned the traditional trappings
of cultic presence, linked to temple, cult, city, and king. Henceforth, YHWH's
presence would be expetienced among YHWH's people in exile. The words of
Ezekiel would be a tangible manifestation of that divine presence. Thus, Ezekiel
reworked his traditional priestly ideology about YHWH's presence in the city or cult,
22
and the text itself "replaced the temple as the locus of divine presence. " .Tuell's essay

is one of the few to assess various stages in the textual development of the Book of
Ezekiel. Tuell tightly pointed out the shift in the traditional understanding of
Jernsalem and its temple as the locus of divine presence. But to what extent does the
"text" replace the "temple" as the locus of divine presence? He also does not tell us if
this "text" that replaced the temple as the locus of divine presence implies divine
absence in Jerusalem.

21

Steven S. Tuell, "DivinePresenceand Absence in Ezekiel'sProphecy,"in The Book of

Ezekiel: Theological and Anthropological Perspectives, 97-116.
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A year after the publication of the symposium series, Christopher J. H. Wright
published his work on the message of Ezekiel where he summarized the cmTent
studies on the divine presence in Ezek 1-3 into four points: 1) It portrays the
transcendence of God. 2) It portrays the universal sovereignty of God. 3) The location
of the vision itself implies that the place where he seemed to be absent and the place
where his people seemed to be utterly rejected have been transformed by this
tumultuous invasion of the divine. 4) Although there must have been great comfort in
realizing that YHWH was present in Babylon, the vision made it clear that the
predominant mood of his presence was one of judgment. 23 Wright rightly summarizes
these major points in the study of divine presence in Ezekiel, but he does not progress
the study any further. He does not tell us the implication of the four points stated
above on Israel's theology of divine presence.
Three years later, Dale Launderville

24

gave a new nuance to Ezekiel's inaugural

vision through his emphasis on the divine royal mle. He argues that Ezekiel
emphasizes that his anthropomorphic royal image1y for YHWH is not literal and that
his portrayal of the creatures of the throne-chariot stretches the limits of the
analogical. Ezekiel's qualification of this visionary scene as a feeble reflection of the
divine reality is communicated most strongly by the striking imagery of the thronechariot. The otherworldly character of the four creatures constituting the thronechariot stands in the foreground of the picture of the enthroned YHWH and helps to
communicate a vision of YHWH's sovereign power both at work within the visible
world and incommensurate with it. As the divine king enthroned on this mobile
chariot, YHWH can exercise royal mle over those in exile, who are without an earthly
Cf. ChristopherJ. H. Wright, The Message of Ezekiel, (Downers Grove: Inter-VarsityPress,
2001), 51-53.
24
Dale Launderville,11Ezekiers Throne-Chariot
Vision: Spiritualizingthe Model of Divine
Royal Rttle," CBQ 66 (2004): 361-377.
23
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king and in a territory apart from Judah and Jerusalem. The exiles' capacity to
perceive the otherworldly throne-chariot as a symbol of YHWH's sovereign power
will depend on their reception of the spirit. The reconstituted Israel is expected to live
and understand itself within a transformed relationship with YHWH. Launderville 's
point on the sovereign implication of the manifestation of the divine in exile is worth
commendation. However, he leaves unaddressed the question of the implication of
this divine movement for the theology of divine presence.
Three years later, Margaret Odell could not agree more with Launderville. She
echoes the sovereignty ofYHWH as the theological import of the divine presence in
the inaugural vision. In contrast to those scholars who see the inaugural vision as an
example of storm theophany, Odell argues against categorizing the vision of the
25
(glory) in Ezekiel as such.
k/i!JorJ

Echoing Theodore Hiebert,

26

Odell states that sto1m theophanies are narrative

accounts that show YHWH in action resolving crisis. They focus on YHWH's
deliberation with his courtiers as they work to cany out divine decrees. The vision in
Ezekiel (chapter I in particular), by contrast, is a description of a static image of
27
YHWH's glory. It is a static portrait, not a dynamic demonstration of divine power.

Is the k/i/Jog(glory) in Ezekiel's inaugural vision really static? Further, Odell does not

25

Margaret S. Odell, Ezekiel, (Macon, Georgia: Smyth & Helwys Publishing 2005), 18.

Odell, like TheodoreHiebert,believes that one of the most prevalentfomIB of divine selfmanifestationin the Old Testamentis storm theophany. Stom1theophaniesdraw theirevocative power
fromthe most powerfuland essentialphenomenonin the life of people in Canaaniteagricultural
society. The imageryis at the same time both ten-ifyingand awe-inspiring.In stormtheophanies,
earthquakes,thunder,lightning,wind, darkclouds, brightness,fire, and tempest all signify YHWH's
appearance (Cf. Psalm 18:6-19; Hab 3:3-15; Judg 5; Exod 15:1-18 etc). However, even though the
vision in Ezekiel 1 bears semblanceof this, it doesn'tbelong to the categoryof storm theophany. See
0
TheodoreHiebert,11Thcophanyin the Old Testament, ABD 6:509 for more details.
26
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discuss the implication of the manifestation of the ka!J6g(glory) in Babylon for the
theology of divine presence,
In the same year, Dalit Rom-Shiloni brought a new dimension to the study of
the inaugural vision of Ezekiel. He argues that as a member of the Jehoiachin Exile
(597 B.C.E.), Ezekiel's identification with the exile community is clearly apparent. He
suggests that Ezekiel's sympathy with his exile audience leads him to build a
separatist ideology, by which he constructs the Jehoiachin Exiles as dichotomous to
the community of Those Who Remained in the homeland prior to the destruction of
28
Jerusalem (586 B.C.E.) and in its aftennath. Rom-Shiloni fmther argues that

Ezekiel's position in the conflict between Exiles and Those Who Remained in Judah
governs his prophecies and visions of the divine presence. To substantiate this
argument, Rom-Shiloni unearths the interpretative devices by which Ezekiel both
replu·ases the pentateuchal concepts ofland and exile and transforms the triangular
relationship between God, people and land. These theological paths that Ezekiel
paves, indeed, constitute the Diaspora ideology. Through his ideology of exile,
Ezekiel establishes the community of the J ehoiachin Exiles as the exclusive people of
God, consistently expresses his denigration of J ernsalem, and implicitly strengthens
9
the binary distinction that he makes between these communities.2 Rom-Shiloni's

unfair imputation of bias to Ezekiel beclouds Ezekiel's contribution to the theology of
divine presence.
Two years later, Paul Joyce offers a conunentary that focuses especially on the
theological interpretation of the book ofEzekiel. His discussion of theological themes
11
Cf. Dalit Rom-Shiloni, Ezckiel as the voice of the Exiles and Constructorof the Exilic
Community," HUCA 76 (2005), 1.

28

29

Ibid., 1-45.
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correctly notes that Ezekiel is written as a fmm of crisis literature insofar as it
addresses the theological questions prompted by the destrnction of J ernsalem and the
Babylonian Exile. He observed that the book opens with the great vision of chapter 1,
where the divine throne itself is witnessed in far-off Babylon. For him, the inaugural
vision anticipates the vision in Ezek 8-11. 30 He interprets this vision as "YHWH is
31

with his people in Exile, no longer tied to the land oflsrael. " Joyce rightly notes one
of the implications of the inaugural vision: "YHWH no longer tied to the land of
Israel." However, Joyce does not say if the divine presence in exile means its absence
in Jernsalem.
In contrast to Joyce, Kristen Nielsen reads Ezekiel 1 as a prologue to the entire
book of Ezekiel and as a literary unit that anticipates, not the departure of the kiig6{/
(glory) YHWH, but the epilogue in Ezek 40-48. She argues that the vision in Ezekiel
1 signals complexity and changeability that will be resolved in Ezek 40-48.

32

Nielsen

here wrongly downplays the significance of the relationship between the
manifestation of the divine in the first vision (Ezek 1-3) and the second vision (Ezek
8-11). She does not comment on what this vision of "changeability" means for Israel's
traditional understanding of where God is found.
Like Joyce, William Tooman agrees that the inaugural vision in Ezek 1-3 has a
relationship with the vision in Ezek 8-11. But for him, the relationship is one of
presence and absence. He states that "if the divine Presence, in its freedom of

30
Paul M. Joyce, Ezekiel: A Commentmy, LBHS 482 (London and New York: T & T Clark
2007), 3 l.

31

Ibid., 3 l.
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Cf. Kfrstcn Nielsen, "Ezekiel's Visionary Call as Prologue: From Complexity and
Changeability to Order and Stability?" JSOT 33 no. I (2008): 99-114.
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movement, appears in Babylon, it is absent from the temple in Jernsalem."

33

Tooman

does not demonstrate beyond doubt how divine presence in Babylon implies a Holy
absence in Jernsalem. Can God really be absent?
In her commentary on Ezekiel, Nancy Bowen highlights the significance of yag
(hand) YHWH in the inaugural vision and the other visions of the kii!}og (glory) in
the book of Ezekiel. Toeing the path of Jimmy Jack Roberts, she interprets yag (hand)
YHWH as a revelatory formula primarily used in Ezekiel's vision report to designate
34
the "disastrous manifestation of the supernatural power." She alludes to the

non biblical parallels of the expression: "The hand of YHWH had been upon me." The
Akkadian equivalent is "hand of X," where X represents a divine name or a generic
35
word for god. Thus, Bowen argues that the acts of the yag (hand) YHWH upon

Ezekiel and what God commanded Ezekiel to do is identified today with symptoms
36
often associated with trauma. Bowen further observes that in associating the kii!}og

(glory) with the motifs of "blazing fire" and "cloud" (cf. Ezek 1:4, 13), Ezekiel speaks
of God as both present and transcendent. The transcendent God can be present and
known to the people through the kii!}og (glory).

37

Highlighting the place of yag

(hand) YHWH in the vision of Ezekiel is worth commending, but associating it with
symptoms of trauma sounds negative and does not help bring out the richness of the
theology of the divine presence in the vision of Ezekiel.
33
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John Strong, in his essay~ "The God that Ezekiel inherited,"

38

explores

Ezekiel's use of earlier theological traditions. While many have claimed that Ezeldel
rejects Zion theology and replaces it with completely new ideas of divine mobility
and accessibility, Strong argues that earlier Zion theology did not restrict YHWH to
the temple. YHWH was believed to manifest himself in multiple sancta, and his

kii!Ji3d(glory) was believed to be a mobile hypostasis. He observed that Ezeldel uses
imagery associated with Zion traditions in the Tyre oracles and depends on Zion
theology to depict the separation and reunification ofYHWH, his kii!Jod(glory), and
the temple. Even though this essay offers a rich investigation of conceptions of
YHWH's presence, I disagree with Strong on his position that earlier traditions did not
restrict YHWH to the temple. Strong refers to the period of the wilderness journey,
(gl01y), in
when there was no temple. Eventually, when the temple was built, kii!Ji3!!
their view, did become restricted to the temple.

Literature on Ezekiel 8-11
Achim Behrens sees this section of Ezekiel "as prime example of how
39

redaction-critical explanation models reach their limits ..." because its relationship
with the inaugural vision gives more credence to a holistic interpretation of the
visions of Ezekiel. This section will focus on literatures that discuss divine presence
and absence/abandonment in Ezek 8-11.
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As to the departure of the

kii!Jog(glory), Greenberg alludes to the motif of

divine abandonment in the ancient Near East as a possible influence. No temple was
destroyed, so was the common belief in the ancient Near East, unless its god had
abandoned it, whether reluctantly under coercion of a higher decree or in anger
because of the offenses of the worshipers. Thus, Greenberg argues that in the vision of
Ezekiel, this commonplace belief is expressed by the inte1twining of the stages of the
Majesty's departure with scenes of the people's wrongdoing.

40

Greenberg does not say

if divine abandonment means divine absence.
Like Greenberg, Peter Craigie identifies the people's wrongdoing as the reason
for the glory's

(kii/Jog)departure. He identifies these wrongdoings as the presence of

41
two divinities where there should only be one. The

kiipog(glory) YHWH was there,

but so was the image of a false deity; immediately, there is a sense of incongrnity.
Craigie adds that a tr·ue temple has room for only one god. If two are present, then one
will leave. Better to remove the false presence than to have the trne presence depart,
as was the case for Jernsalem and its temple.

42

Craigie concludes that the divine

presence does not depart of its own accord. It is the people who drive him out of his
sanctuary. This holds a terrible omen for the people, for the judgment of a God who is
present, however terrible, is surely preferable to the absence of God.

43

Again,

Craigie's analysis implies the absence of the divine. Can God really be absent?
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Greenberg, 200.
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Peter C. Craigie, Ezekiel, DSBS (Philadelphia: Westminster Press, 1983), 58.
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Ibid., 58.

43

Craigie, Ezekiel, 70.
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Douglas Stuart agrees with Greenberg that this second vision underscores the
departure of the kii!Jog(glory) YHWH. But unlike Greenberg, he goes further to
specify the reason for the departure. While Greenberg and Craigie make reference to
the people's wrongdoings without specification, Stuart attributes the fault to the
remnant in Judah. 44 The throne-chariot bearing tbe kii!Jog(glory) of God come to
Ezekiel in exile, having departed from Jernsalem. Thus, he argues that the presence of
God is a sign of His favor (Deut. 4:29, 31) whereas the absence of God is a sign of
His rejection (Deut. 31:17, 18). The passage symbolizes the fact that it is the exiles to
whom God has entrusted continuation of 1:J.uereligion and a right relationship with
Himself. 45 In addition, Stuart notes that the departure of the divine presence is not
simply about doom; an element of hope looms in these prophecies as well. God's
promise to restore His people eventually (11: 16-20) provides a beam of
encouragement through the gloom of the nation's cmTent sinfulness and coming
judgment. 46 However, Stuart wrongly implies that the kii!Jog(glory) of God in Ezek
8-11 went to Ezekiel and the exiles. A close reading of this section of the vision of
Ezekiel shows that the kii!Jog(glory) does not go to Ezekiel after depaiting from the
temple; rather, the divine presence goes to the mountain east of the city (cf.
Ezekl I :23). Stuart says nothing about what this means in relation to Israel's
understanding of the locus of divine presence.

44
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(kii/Jo!!)and its

Blenkinsopp analyses the movement of the effulgence
implications. He argues that the

kii/Jogdistances itself from the temple in stages as

preparations for its destrnction are completed: first, the effulgence moves from the
Holy of Holies to the threshold (cf. Ezek 9:3; 10:4); then, to the east gate of the
temple, where the cherubim are waiting (10: 18-19); and, finally, the effulgence
moves to the Mount of Olives east of the city (11 :22-23).

47

This movement to the east

contrasts Ezekiel's gradual movement into the doomed building from the nmth, the
cardinal point from where, according to ancient representations, danger and disaster
are to be expected. The movement also signifies that the divine presence is henceforth
to be sought among the depmtees until the time of the return.

48

For the doomed land

and city, the inte1vening period is marked by the absence of God.

49

Here again

Blenkinsopp holds, wrongly in my opinion, that God is absent to Jernsalem. I also see
his claim that the divine presence, in the interim, will be sought among the dep01tees
to be overstretched.
A year after the publication ofB!enkinsopp, Vawter and Hoppe noted that the
vision of the divine presence in Ezek 8-11 explains the reason that the

kii/Jog(glory)

YHWH manifests itself to Ezekiel beside the river Chebar in Babylon at the time of
his inaugural vision. It shows that God has already departed from the Jerusalem
temple and has taken a place among the exiles. There the YHWH's presence among
the exiles is for them "a sanctuary in small measure." (cf. Ezek 11: 16). so They further
argue that, contrary to the glib self-assurance of the remaining inhabitants of
47

Blenkinsopp,52.

48

Ibid., 53.

49

Ibid., 64.

50

Vawter and Hoppe, 62

58

Jerusalem, the kti!Ji3g(glory) of God has depmted the city and the temple. Their claim
to possession of the land as a gift of God is illusory. Even this illusion is soon to be
snatched away. If the God of Israel is present anywhere, that God can only be in the
exile, whence God will bring back a new Israel. Until God establishes the new Israel
and the people build a new temple, this is the only presence that Israel-to-be can count
on. But still it is presence in a mitigated sense.51 Vawter and Hoppe's claim of a
restricted divine presence does not represent a complete picture of the visions of
Ezekiel, especially when read synchronically. I think, contrary to their claim, the
vision of the departure of the kti!Ji3g(glory) shows a God who is not restricted.
Like Vawter and Hoppe, Leslie Allen 52 acknowledges the literary and thematic
relationship between this vision and the inaugural vision. The kiifli3{! (glory) YHWH
is a crucial theme of the vision accounts. Allen further argues that in Ezek 9:3, when
the motif ofYHWH's abandoning the temple is introduced, the vision ofYHWH's
conveyance signified his character as judge. The conveyance provides the fie1y coals
of judgment that will destroy Jerusalem. Allen does not say if the abandonment means
divine absence from Jerusalem.
Millard Lind analyzes the departure of the kti!Ji3g(glory) from the perspective
of the elders of Judah who come to the house of Ezekiel in Ezek 8: 1. Lind interprets
the depar.ture of the kti!Jo{!to indicate YHWH's universal sovereignty.
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He notes that

it is the same kti!Ji3{!(glory) that Ezekiel sees in the inaugurnl vision that reappem·s to
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Millard C. Lind , Ezekiel, BCBC (Scottdale, Pa: Herald Press, 1996), 87.
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him in the second vision. As such, he concludes that this divine manifestation is of
utmost importance for the elders, they will come to know who is in charge of
Jerusalem's future, their own future, and the future of the nations.

54

Although Lind

notes YHWH's universal sovereignty as one of the implications of the departure of the
kii!J6fi (glory), he says nothing about what this depa1ture means with respect to

Israel's notion of divine presence.
For Biggs, on the other hand, the point of the vision in Ezek 8-11 is that the
glory not only departs from the temple, it also goes from the city, leaving both temple
and city without the assuring presence of God and depriving the people of the sign
that they were God's people. 55 In contrast to Lind, Biggs asserts that the imp01tance of
the vision for the elders is that they could not take hope in Jerusalem, which was
condemned by God and would be destroyed. Rather, they should acknowledge that,
even though they have been judged and are being punished in exile, yet God has
spared them, is with them and will renew them. 56 Biggs position that the departure of
the kii!J6fi (glory) leaves the temple and the city without divine presence does not
represent a true reading ofEzek 8-11. Did the kii/J6fi (glory) really leave the city in
Ezek 8-11? Furthennore, he does not say what this means with respect to the theology
of divine presence.
A year later, Daniel Block published a commentary on Ezekiel in which he
analyzes the second vision (Ezek 8-11 ), describing it as epexegetical in respect to the
inaugural vision. Through this vision, Ezekiel discovers why his inaugural vision had
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Ibid., 87-88
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Biggs, 36.
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Ibid., 36.

60

come to him in its ove1whelmingly brilliant and fiery fmm.

57

In addition, he notes that

the divine presence, identified as the glory of the God of Israel (kebod'eloheyisrii'el)
and not as its equivalent, kebodyhwh, highlights the spiritual treachery represented
by this pagan image and all the abominations described in chapter 9. YHWH is the
divine patron of the nation; Israel has no business worshiping other gods.

58

Furthermore, this temple is his residence exclusively; to introduce other deities
constitutes a violation of sacred space. As to the focus of this second vision, Block
believes that two perspectives are highlighted and emphasized reversely. 9: 1-11 and

10:1-8 examine the same event from two perspectives. The fmmer highlights the
judgment of Jernsalem directly as an expression of divine wrath, with YHWH's
departure being a secondary theme. The latter reverses this ranking, treating the divine
abandonment of the temple by YHWH as the primary motif, and the judgment of the
city as ancillary. 59 Block's analysis of the qualification of the kii/Jorf(glory) as kebod

'eloheyisrii'el, and not kebodyhwh is worth noting. However, he still does not say if
the departure means a Holy absence in J ernsalem.
Two years after the publication of Block's commentary on Ezekiel, Renz
published his doctoral dissertation in which he analyzed the visions of Ezekiel from a
rhetorical point of view. In this publication, Renz argues that the main thmst of the
vision is to underline that conditions in Judah drive YHWH away from the sanctuary
in Jernsalem. As a consequence, Renz claims, the temple in Jernsalem should no
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Daniel I. Block, The Book of Ezekiel, NICOT (Grand Rapids, Mich: W.B. Eerdmans, 1997),
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317.

61

longer function as a focal point for the religious and national aspirations of the
exiles.

60

Instead, YHWH himself has become to the exiles "a sanctuary to some

61
extent" (cf. Ezek 11:16). In consonance with this, he concludes that the promise of

restoration declared in Ezek 11:14-21 is for the exiled community as distinct from
those in Jerusalem.

62

I admire Renz's rhetorical inte1pretation, but not his exclusionist

conclusion. "Sanctuary to some extent," of Ezek 11:16, speaks more to the exiles
having the possibility of experiencing the presence of the divine than of it being a
denial of the same privilege to the remnant community in Judah.

63
In the year 2000, Daniel Block wrote an essay wherein he investigates

fourteen Mesopotamian texts with parallels to Ezekiel's motif of the abandonment of a
city or land by a god. Block first and foremost notes that the possibility of YHWH's
absence from his people, land, and sanctuary is widely recognized in the Old
Testament (cf. Jer 48:7; 49:3). But it is Ezekiel who fully develops this motif, being
an exile himself in a land where traditions of divine abandonment were common. He
notes, however, that Ezekiel does not completely follow the Mesopotamian model of
divine abandonment. In contrast to the idolatrous cults in which the deity was thought
to dwell in the image of him or her, Ezekiel shows that Yahwism is a spiritual religion.
The temple in Jerusalem housed no image ofYHWH; the kiipog(glory) YHWH
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Cf. Daniel I. Block, 11Divine Abandonment:Ezekiel'sAdaptationof an Ancient Near Eastern
Motif, in The Book of Ezekiel: Theological and Anthropological Perspectives, 15-42.
63

11

62

represented his presence, Here, again, Block fails to discuss the implication of the
divine abandonment to Israel's theology of divine presence.
Like Peter Craigie eight years earlier, Wright argues that the kiip6g(glory)
YHWH did not leave the temple of its own accord; it was forced to leave.

64

Wright

identifies four factors that induce YHWH to leave his abode: I) The idol of jealousy
(cf. 8:5-6). 2) Prayer to animal deities (cf. 8:7-13). 3) Mourning cults ( cf. 8: 14-15). 4)
65
Sun worship (cf. 8: I 6). He further observes that this departure of the kiipog(glory)

YHWH creates suspense about the future that is not answered fully until much later in
the book.

66

Wright does very well to highlight the suspense in Ezek 8-11. But he too

does not say anything about the implication of this divine departure to Israel's
theology of divine presence and absence.
Two years after the publication of Wright, Walther Zimmerli introduced a new
nuance in the scholarship of the theology of divine presence in the book of Ezekiel.
He argues that Ezekiel is the prophetic book that synthesizes clements of traditional
(spirit) YHWH.
temple theology with the notion of rfi•JJ

67

Zimmerli submits that the

prophetic texts and traditions prior to Ezekiel rarely mention the Spirit of God and
68
that they do not associate the task of prophecy with the efficacy of the Spirit. The

Spirit therefore appears to be a new category in the scheme of prophetic theology.
Zimmerli sunuuits that Ezekiel's vision of the kiibi5d (glory) YHWH leaving the
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Ibid., 100-10.
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temple provides an apt example. In this vision, the prophet beholds the kiibi5d(glory)
YHWH as it leaves the Holy of Holies to proceed to the temple entrance (Ezek 10:4).
There, it boards a chariot catTied by chernbim (Ezek 10:18). Behind this stands the
assumption that, while the glory of God can move vertically between heaven and the
temple as God's dwelling places, it has no horizontal movement. Thus, it requires a
carrier vessel in order to be able to leave the temple and travel to the exilic
community in Babylon. The final piece in this scenario is the Spirit. While the
chernbim catTy the kabod-filled chariot, the Spirit gives it direction.

69

Zimmerli's

introduction of the nJafi(spirit) dimension to the theology of divine presence in Ezek
8-11 is worth commending. However, I think he reads into the text what the text does
not explicitly say. The idea of the rOafi(spirit) directing the kiibod (glory) YHWH to
the exilic community does not exist anywhere in Ezek 8-11. This may be trne ofEzek
1-3, but not 8-11. Also, he does not say anything about what this movement of the

kiibod (glory) to Babylon means to Israel's theology of divine presence.
Odell analyzes the vision of the departure of the kiiflog (glory) YHWH as a
complete rejection of the remnant in Jerusalem as the true qahal YHWH.

70

She

argues that if there is to be a remnant of Israel, it will be forged from those who have
been expelled from the land of Judah. But just as location does not guarantee divine
presence for the Jernsalemites, neither does it guarantee salvation for the exiles.

71

What matters, for Odell, is not location but orientation. Odell rightly put it that
location does not guarantee divine presence, but I disagree with her claim on the
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exclusion of the remnant in Jemsalem from the hallowed privilege of the experience
of the presence of the divine.
Horace Hummel notes that Ezekiel's identification of the "cherubim" in chapter

10 as the same "living creatures" that he saw in chapter 1 impresses upon him that the
chariot is not only the means for YHWH to proclaim his majesty and sovereignty to
his faithful exiles (chapter I ).It is also the means by which YHWH will tenninate his
relationship with his defiled temple and his apostate people (chapter 10).

72

In addition,

Hummel suggests that YHWH was reluctant to leave his chosen city, as evident in the
slow-motion movement of the divine in nearly all ofEzek 8-11, even though Israel's
sin had made his depmture inevitable. 73 Hummel implies that the depatture of the
Holy One in Ezek 8-11 means divine absence, at least momentarily. However, he does
not say how the departure of the

ka!Jog(glory) YHWH from the temple equates with

a Holy absence from the city of Jerusalem?
For Joyce, the depatture of the

ka!Jog(glory) has a dual function: the absence of

God from the temple is both theodicy and theophany. It allows the presence of God to
be associated with Israel in exile and absent from the remnant in Judah. He notes that,
in the present context, Ezekiel co-opts a feature of the temple (e.g. I Kgs 8:6-7),
skillfully exploiting the earlier associations of the "cherubim" with the mobility of
the Ark of the Covenant in pre-temple times as he presents his na1rntive of the
movement of the

ka!Jog(glmy) YHWH to be with the exiles. 74 Joyce, like many of
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his predecessors, does not teJI ns how God is absent to the remnant community in
Jemsalem, if at aJI.
Two years later, Tooman wrote an article where he argues that the vision of
Ezek 8-11 challenges the inviolability of Jemsalem. In his interpretation of the visions
of Ezekiel, he notes that many passages in the Hebrew Bible depict Jerusalem as
impervious to destmction so long as YHWH is in residence there (e.g., Isa 36-39; Ps
75
46; 48; 76). He observes that there is a remarkable consistency of opinion among

contemporary Ezekiel scholars that this same belief lies behind Ezek 8-11. So long as
the deity is resident in Jerusalem, the city is inviolable. Thus, for the city to be
destroyed it must first be abandoned. Tooman contends that Ezekiel presents a radical
challenge to the idea of Jemsalem's inviolability. According to Ezekiel, the temple has
long been abandoned and chapters 8-11 envision the visitation ofYHWH to destroy
the city and its inhabitants. He argues that the purpose ofEzek 8:2 is to draw the
76
reader's attention back to Ezek 1:27-28. However, he does not say if this divine

abandomnent or destmction means divine absence. This leaves his argument open to
different interpretations.
In her interpretation of the movement of the kii!}6rf (glory) from the temple in
Ezek 10, Bowen, like Block, claims that the movement is an indication that YHWH
has completely abandoned Jemsalem. The glory's (kii!}6rf) movement provides a
theological explanation for Jerusalem's destruction.
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As to where the kii!}6rf (glory)
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went, Bowen claims that God went into exile, not to Babylon, but away from the
covenant community. She concludes that this is not God who is Immanuel (God with
us), but rather God to whom the Psalmist cries: "My God, my God, why have you
forsaken me?" (cf. Psalm 22:1). 78 Bowen does not say what she really means by
divine exile, and how this so called divine exile affects both the exile commtmity and
the remnant in Jerusalem with respect to the locus of divine presence.
In his doctoral dissertation, Pieter de Vries argued that ktif,6{! (glmy) in Ezekiel
is used almost exclusively as hypostasis, highlighting the dual and paradoxical nature
of the divine as both defying verbal description and being potentially visible.

79

He

sees the departure of the ktif,6{! (glory) YHWH from the temple (Ezek 8-11) as an
indication of the profane state of the temple. YHWH departs from the temple because
of the people's sins. For de Vries, Purity characterizes the ethic of Ezekiel: Israel's
moral sins are pmtrayed in tenns of impurity. The consequence of the impmity is the
departure of the kiif,6{! (glory) YHWH. 80 Three years after his dissertation, de Vries
wrote an essay on the relationship between the kiif,6{! (glory) YHWH and the TO"fi
(spirit) YHWH in the book of Ezekiel. He argues that the J"O'fi(spirit) YHWH does
not only signify the power and presence of God in man individually, but, like the
kiif,6{! (glory), also signifies God's presence with his people and in the ternple.
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81

Pieter says nothing about what this divine departure means the exile community and
those that remained in Jerusalem, patticularly in relation to divine presence and
absence.
In 2015, the Library of Hebrew Bible/Old Testament Studies published a

collection of atticles under the title The God Ezekiel Creates. This volume contains
nine essays exploring how God is depicted in the book of Ezekiel. But only two of
these essays are pa1tieularly pertinent to this section.
Katheryn Pfisterer Darr's essay in the aforementioned publication interacts with
the works of Louis Stulman and Hyun Chui Paul Kim, who describe Ezekiel's God as
a traumatized victim.82 While Darr agrees that the book of Ezekiel addresses the
trauma of displacement, she calls for a more nuanced application of trauma studies to
the book. Against claims that Ezekiel 8-11 depicts YHWH as feeble and driven out,
Darr persuasively argues that the verb 'to be far off' in Ezek. 8:6 refers to the people,
that YHWH is described not as fleeing but as arriving in power to inflict datnage
(Ezek 9). Within this analysis, the language of divine rage is not the result of Ezekiel
projecting anti-Babylonian sentiments onto the Judeans. Ezekiel consistently depicts
God as powerful; to do othe1wise would have subverted his rhetorical goals. Thus, for
her, Ezeldel's ideology of abandonment insists that the kiifl6g (glory) of Israel's
infuriated God deserts Jerusalem, leaving the city and its inhabitants helpless. But it
never portrays YHWH as enfeebled like the Mesopotamian gods. Darr argues that the
book of Ezeldel resolutely rejects this opinion and insists that the responsibility for
the voluntaiy departure of YHWH's kiifl6g (glory) falls squarely on the shoulders of

82
Cf. KatherynPfistererDarr,11The God Ezekiel envisions,11 in The God Ezekiel Creates, eds.
Paul M. Joyce and Dalit Rom-Shiloni, LHBS 607 (Bloomsbury: T &T Clark, 2015), 1-23.
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YHWH's sin-filled people. 83 Dan also does not say anything about the relation of the
departure to the theology of divine presence.
84

John Strong, in his essay, "The God that Ezekiel inherited, " argues against the
popular understanding that Ezek 8-11 shows a departure from Ezekiel's Zion theology
due to YHWH's abandoning of his permanent abode. Strong argues that this would
only be true if the kii!Jogis a synonym ofYHWH and not his hypostasis. Thus, what
has mistakenly been interpreted as a rejection of Zion theology is actually an aspect of
it that becomes visible due to Ezekiel's exilic circumstances. If YHWH did not
abandon the temple, then what happened? How do we interpret the depaiture of the

kii!Jor/(glory) from the temple? Strong does not say anything about this.
More recently, in 2017, Joel B. Kemp wrote an article

85

wherein he argues for

the legal implication of the verb <aza/J
("to abandon") in relation to the divine
abandonment in the second vision of the kii/Jor/(glory) YHWH. He claims that Ezek
8: 12 and 9:9 contain a legal fonnula relating to the legal effects of divine
abandonment. In his rendering of the verses, YHWH's renunciation of his legal claim
to the land and lack of oversight are intentionally deployed. The need to analyze these
verses within a legal framework emerged from a recognition of the legal nature of
prophetic discourse. Kemp further argues that the meaning of <aza!J
is not only
physical abandonment but also the renunciation of a legally enforceable proprietai-y
claim to a person or object. He concludes, therefore, that this factor leads to an
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caza!J
in Ezekiel

understanding of these verses as a legal acknowledgment that YHWH has renounced
his legal claim to the land and withdrawn his oversight. Kemp does not say if this
divine withdrawal of legal claim over the land means divine absence from the land.

Literature ou the vision of the Return of the kiifl/Jg (glory) YHWH (Ezek
40-48).

This section will analyze literature on the third vision of the kiifl/Jg (glory)
YHWH (Ezek 40-48). The focus will be on the return of the kii/Jog (glory) YHWH to
the temple. In his commentary on the departure of the kii/J/Jg(glory) YHWH ,
Greenberg suggests that, the vision of the future temple and the return of the kii!Jog
(glory) in 43:2-4, are indications that YHWH will talce a place among the people
again as sign ofreconciliation.

86

A year later, he fiuther argues that the legislations

about the future temple and the revisions of certain Israelite institutions are designed
to maintain the sanctity of the temple precinct and to right past misconduct in relation
to it, so that it (the temple)would never again be abandoned by the deity (chaps.
43: 13-48). Thus, Greenberg concludes that the program of the vision of the return of
the kiifJ/Jg(glory) YHWH is restoration of the people and the cult in holiness.
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Greenberg does not say anything on what the deity's return means for the city and the
people in relation to its previous departure and the locus of divine presence.
Craigie analyzes this third vision, looking at the relationship between the
restored temple and the return of the kii!Jog(glory) YHWH. He asse1ts that the
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reconstruction of the temple preceded the return of the kii!Jorf(glory) to emphasize
that the temple remains a mere building without the symbol of the divine presence,
the kii!Jorf(glory), the very essence oflsrael's religion

.88 He further adds that the

natui-e of the temple aud its innermost sanctuary in Ezekiel's vision maintains a
balance between the transcendent God and the immanent God. God is indeed present
in the world, but that presence should not be recognized casually; it is a holy
89
presence, an extraordinmy privilege. It must be treated with appropiiate awe. If the

(glory) YHWH is what defines a temple, how then can one
presence of the ka!Jorf
explain the presence of the kii/Jorf(glory) YHWH in an unclean land (in exile)?
Stuati echoes almost exactly the thoughts of Craigie that the temple is nothing
without God's presence.

90

This, for him, has two implications for both the exile and

the remnant community in Judah. First, it is a message of hope: hope in spite of the
depressing realities of captivity, hope based upon the revealed plan of God to move
the people into a new age of blessing and close relationship with YHWH. Second, the
temple without God's presence creates concerns around holiness, highlighting the
importance of God's people being pure, obedient and capable ofliving in his
presence.

91

Also Stuart does not mention how this motif of divine depatture and return

affects Israel's Ullderstanding of the locus of divine presence.
(glory) marks the climax of Ezekiel's
For Blenkinsopp, the return of the /ra!Jorf
vision nmrntive. The water flowing from inside the temple is the direct consequence
88

Craigie, 286.
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Ibid., 288.

'°Stuart, 374
"Ibid., 375.
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92
of the return of the Jaj_;o{ito the inner sanctuary (Ezek 43: 1-5). Blenkinsopp argues

that this bespeaks new life for both the city (Jernsalem) and the people. As a
consequence of this renewed state, the city will bear the symbolic name YHWH

shammah, "YHWH is there." Blenkinsopp observes that this extremely terse
description of the Jerusalem of the future is different in some important respects from
the preceding account. In the latter, Jerusalem is not part of the sacred enclave, and
therefore YHWH is not there. For Blenkinsopp, this serves to explain why the city
93
was destroyed in the past - YHWH was not there. Blenkinsopp does not explain

what he means by YHWH's absence from Jerusalem. What is the correlation between
divine absence and Jernsalem's destruction?
For Allen, the third vision is oriented toward the theme of the temple. It reflects
priestly concerns already evident earlier in the book. The prophetic thinking of
Ezekiel moves within a strongly religious orbit, and this trait appears in the literary
complex. This common concern enables the section to function as a reversal of earlier
temple-oriented material. The vision of chapters 8-11, in which both temple and city
are destroyed finds here a positive counterpart with the return of the JaJ.;o{i(glmy) to
the temple.

94

Allen observes a similar note of contrast, which is strnck by the

deliberate mention of changes in temple layout and organization. There is a new
emphasis on divine transcendence that results in a conscious endeavor to reflect it in
the areas of topography and personnel. What was good enough for the old temple
would no longer do (cf. Ezek 43:10, 11). The holiness of God is to be a paramount
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Leslie C. Allen, Ezekiel 20-48, WBC 29 (Dallas: Word, Incorporated, 1990). 212-213.
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principle, and its outworking is to permeate both the structure and the procedme of
the temple.

95

Allen rightly notes the changes in the temple layout and organization,

but he does not say how this affects Israel's original notion of the temple as the locus
of divine manifestation.
Vawter and Hoppe interpret the return of the kiig6[.i (glory) in Ezek 40-48 from
a liturgical perspective. For them, the prophet chooses to speak about Jerusalem's
future by recasting imagery deriving from the ancient Near Eastem mythic motif of
the "cosmic mountain." To do so, Ezekiel's rhetmic fuses three Israelite versions of
that motif: Eden, Sinai, and Zion traditions.

96

For them, what the prophet actually

describes in the vision is the kingdom of God. It is to replace the historical reality that
was Israel. The principal focus of the vision is the relationship between God and
Israel and the service that Israel owes to its God. This final vision understands that
service to be liturgical.

97

Vawter and Hoppe claim that Ezeldel wishes the new Israel

to replace the histo1ical entity that existed before the exile and was unable to render
proper service to God.

98

Vawter and Hoppe concentrate so much on the cultic aspect

of the vision as it relates to Israel and her relationship with God. However they do not
comment on what the retum of the kiig6[.i (glory) means for the city, the temple and
Israel as a people.
Five years later, Lind disagreed with every cultic and liturgical inte1pretation of
the third vision of the kiig6g (glory) in the book of Ezekiel. Contrary to the popular
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interpretation at the time, Lind interprets the vision from a political perspective.
Ezekiel's vision is a competing claim through which, according to promise, the
nations wi11acknowledge not their powerful gods but rather the Lord, God of the
exiled Israel, who rules from the temple as the One who dete1mines history.

99

Just as

the first and second visions assure Ezekiel of the divine presence in his land of exile,
this third assures him of God's rule over the nations.

100

With respect to the city, Lind

held that Ezekiel's vision marks a division between the secular and the Holy. The
territory of the city is not included within the holy oblation, nor is the temple any
longer within the territory of the city (cf. Ezek 48:10, 15, 18). The city is named The

Lord Is There, not because the temple is now regarded as within the city, but rather
because the city acknowledges its secularity; it does not intrude upon the authority of
the Holy but subjects itself to the Holy.

101

Assuming Lind's claim is true, how do we

reconcile the divine presence in the land of exile (where there is no temple) with the
Lord who rules from the temple? More so, Lind does not tell us how the city
acknowledges its secularity. His analysis creates a dichotomy between the temple and
the city with reference to where God is found.
Biggs wrote his commentaty the same year as Lind, however, he does not toe a
political path as Lind does. For him, the plan for the new temple, regulations for its
ordering and the return of the kiib!Jd(glory) to the new temple emphasize the
centrality of the temple and its cult in the life of the restored people ofisraeI.

102

In

addition, Biggs observes that the vision of the new temple (Ezek 40:1-43: 12) is a
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counterpart to the vision in Ezek 8-11. In the earlier vision, the abomination of the
people, especially as related to the temple, culminates in the kii/Jog (glo1y) YHWH
leaving the temple, the sign of God's rejection of the people. Similarly, in this later
vision, the prophet is shown the sign of the new temple and witnesses the return of the

kii/Jog (glory) YHWH, a sign that God would be with the restored people when they
retmn from exile.

Biggs does not say anything about what this return of the kiip6g

103

(glory) means with respect to where God is found.
Kalinda Stevenson proposes the genre of territorial rhetoric as hermeneutical
principle. The expression "territoriality" derives from human geography and refers to
"the control of space for social purposes. Access to space is a power issue."

104

The

text itself functions to delimit area, communicate boundaries, and stake a claim for
control of access. The envisioned temple, having admitted the glory (kii/Jog) of the
presence of God after its long absence during Israel's exile (Ezek 43:1-7), becomes
the center of both holiness and of the transformed nation. All the measurements and
laws serve as a spatial means of protecting the holiness of Israel from fmther
profanation, so that YHWH in tum may protect and bless the land. YHWH is the
"power holder" in this human geography, all others being "power subjects," literally
subject to YHWH's claiming of the tenitory.

105

Access comes in two forms: access to

holiness and access to land. Both are by inheritance and are granted by YHWH. In

'°'Ibid., 133-34.
KalindaRose Stevenson, The Vision of Transformation: The Rhetoric of Ezekiel 40-48. SBL
DissertationSeries, no. 154.Atlanta:ScholarsPress, 1996. 79.
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106
this scheme, all citizens ofisrael have access to one or the other. Stevenson

maintains that there was a period when God was absent in Jernsalem during Israel's
exile. But was God really absent in Jernsalem? She does not say how this return of the

kagog(glory) redresses Israel's understanding of divine presence.
Block, like other scholars before him, acknowledges this vision as the climax of
107
the kii/Jog(glory) visions. He paitially echoes Vawter and Hoppe by suggesting that

Ezek 40-48 blends both Zion and Sinai traditions.

108

Further, Block argues that it

seems best to interpret Ezek 40-48 ideationally. He argues this in contrast to
Stevenson's tenitorial interpretation. The issue for the prophet is not physical
geography but rather spiritual realities.

109

The observation of the abominations in the

temple and the consequent departure of the divine kiibod provide theological
justification and rationalization for Nebuchadnezzar's razing of Jernsalem (Cf. Ezek
8: 1-11 :25). Ezek. 40-48 should be interpreted along similar lines. Ezekiel's final
vision presents a lofty spiritual ideal: Where God is, there is Zion. Where God is,
there is order and the fulfillment of all his promises. Where the presence of God is
recognized, there is purity and holiness.

110

Block's conclusion concerning Ezek 40-48

will be hue if we read 40-48 in isolation from Ezek 1-3 and 8-11. Ultimately, Block
does not tell us how to reconcile the divine presence in the land of exile with the
return of the kii/Jo!I(glmy) in Ezek 40-48.
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Renz is heavily influenced by Stevenson. He argues from rhetorical perspective
and sees the main rhetorical import of this last vision as the separation of the sacred
from the profane. 111 He notes that after the new temple had been defined, YHWH's

kiifl6g (glory) returns (Ezek 43: 1-12) and claims territorial ownership that sacred
space: "... this is the place of my throne and the place for the soles of my feet, where I
will reside among the people ofisrael forever" (Ezek 43:7). Renz interprets this as
YHWH holding the power of the new society, which will have the altar of burn
offerings as its center. 112 Renz also does not say anything on how to reconcile the
return of the kiiflog (glmy) to the temple with divine manifestation in exile.
The temple that Ezekiel sees is impossible, according to Tuell:

113

a structure

completely out of proportion and character. There is no earthly way that it could be
built. Secondly, Tuell argues that there is no command to build the temple. Ezeldel
experiences a tour of the heavenly temple and the river that flows from it, and this is
where the text leaves the prophet and the landscape that he sees in heaven.
Corresponding to this point, Tuell argues that the vision of 40-48 should be read
alongside the visions of the kiifl6g (glory) YHWH in chapter 1, and the initial temple
vision in chapters 8-11. Both these visions, Tuell argues, describe a static reality, not a
future yet to come. In the same way, then, the temple vision of Ezek 40-48 should be
read as a present reality, not as a plan for the future. And so, turning to the purpose of
the report of Ezekiel's vision, Tuell concludes that by means of Ezekiel's report of his
vision the exiles could share in this extraordinaty experience, seeing in their mind's
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eye the heavenly temple that Ezekiel saw. Though the earthly temple was no more,
the heavenly temple would stand forever. Through Ezekiel's words, the community of
exiles was given access to this eternal, cosmic reality. In this way, Tuell understands
Ezek 40-48 as evidence of Ezekiel's break with the older Royal Theology of the
Jerusalem temple cult, constructing a new access to the divine presence.

114

Tuell's

claim that Ezeldel's words are the access to divine presence for the exile, as plausible
as it may seem, diminishes the place of the

kiipog(glory). Secondly, if Ezekiel's word

is the access to divine presence for the exile, then what implications does this have for
the community in Judah? Are they excluded from accessing the divine?
In contrast to Tuell, Wright believes the main program of this last vision is
restoration.

115

He argues that the implication of previous divine desertion of the

sanctuary in Jerusalem is that God is no longer dwelling with his people, for that is
the prime purpose of the temple. Thus, the point of the last vision is the restoration of
the dwelling place of God in the midst of his people.

116

However, Wright adds that

this goes beyond the physical temple and points to the restored relationship between
God and the people in holiness.

117

Here again, Wright does not tell us how this affects

Israel's traditional understanding of the temple as the locus of divine presence.
Odell interprets the vision of the return of the

kiiflog(glory) YHWH in relation

to chapters Ezek 8-11. She argues that Ezek 43 :7b-9 affords a clear reference to cult
statues. YWHW identifies the central abuse leading to the abandonment of the temple
and demands that the house oflsrael put an end to these practices. In Ezek 8:3-6, the
114
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statues in question have been the "image of jealousy," while in Ezek 43:7b-9, the
offensive objects are described in Hebrew as pigre mal/reilem(cf. Ezek 43:9). This
Hebrew phrase is rendered as "corpses of their kings."

118

But Odell argues that it

should rather be understood to refer to statues commemorating offerings to the deity,
and more specifically m/k-offerings. For her, both revolve around themes of drawing
near and distancing. What the people have done in Ezek 8:3-6 to draw near to the
deity has prompted the depa1ture of the divine, while in Ezek 43:7-9, the deity's return
involves a reversal of those earlier conditions. 119 Odell does not say anything on how
this departure and return of the divine impacts Israel's understanding of divine
presence.
In Joyce's approach to the text, he separates chapters 40-42, the tour through the
temple with the measuring reed, from chapter 43, the vision of the return of kiig6g
(glory) YHWH. This separation is a crucial step for Joyce.

120

Joyce, contra Tuell,

argues that there is indeed a connnand to build a temple, found in 43, 10-11: "Write it
down in their sight, so that they may observe and follow the entire plan and all its
ordinances" (NRSV). This command in Ezekiel compares to the command to build
the tabernacle in Exod 25,8-9: "In accordance with all that I show you concerning the
pattern of the tabernacle ... so you shall make it" (NRSV). But Joyce points to an
impmtant distinction in vocabulary between the two texts, with Ezek 43: IOpresenting
121

the word to/rnfJ,whereas in Exod 25:9, that word is tagnfJ.

The term used in

1!8Odell,497.
119
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Ezekiel, to/,:nfJ, alongside the other unique vocabulary, is a rhetorical technique used
to convey the heavenly, ethereal, indescribable nature of Ezekiel's vision and
experience. to/,:nfJthen, is specific vocabulary used to distinguish the heavenly
structure envisioned in Ezek 40-42 from the future earthly structure to be built.

122
In

this way, Joyce, like Tuell, is able to leave the temple of chapters 40-42 in heaven,
separated from ea1thly reality. Joyce does not tell us what the return of the kiigog
(glory), whether to the heavenly or earthly temple, means to Israel's understanding of
the locus of divine presence.
For Nielsen, the vision ofEzek 40-48 signals order and stability. Thus, she
concludes that the book of Ezekiel uses both aspects to describe YHWH as a God
who is able to change the situation of the exiles and ensure future stability.

123

Nielsen

asserts that both the inaugural vision and that ofEzek 40-48 are concerned with
YHWH making his entrance into the earthly world.

124
While, according to Nielsen,

the inaugural vision signals chaos, the vision of the return of the kiig6{! (glmy) brings
order. As such, the chaos of the prologue is resolved in the epilogue (Ezek 40-48).
She sees this as a clear motif in the book of Ezekiel, evidenced from its ending, Ezek.
48:35, where the temple city receives a specific name: YHWH Shammah, that is,
"YHWH is there" to restore order and stability to the situation of the exiles.

125
Nielsen

associates divine presence in Ezek 40-48, particularly the concluding verse of this
section, Ezek 48:35, to the exile. However, she does not tell us how it applies to the
exile, as the city refe1Tedto in that verse is believed to be Jerusalem.
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With respect to Ezekiel's final vision on the return of the kiib6[! (glory) YHWH
(Ezek. 40-48), de Vries argnes that the message is that the heavens will come down to
the ea1th. The temple described in Ezekiel 40-42 has a heavenly character. But it is
26
not removed from the earth as Joyce and Tuell claim. t The aim of worship is to

connect heaven and earth. Both the structure and worship within the new temple
reflect the holiness of the kiip6g(gl01y) YHWH. As such, the return is the crown and
climax not only of the final vision but also of the book as a whole, since the kiip6g
27
(glory) YHWH will never leave the temple again. t de Vries does not say how the

return of the divine presence, the kiip6g (glory) YHWH, affects Israel's traditional
understanding of the temple as the exclusive space for the manifestation of the divine,
bearing in mind the fact that the same kiip6gwas found earlier in the unclean land of
exile.
Strong challenges the commonly held thesis that, in Ezek 40-48, the prophet
sought to reform the theology of the Jerusalem temple cult. He argnes instead that the
vision account actually supports the Royal or "Zion" Theology. t

28

Contrary to Joyce

and Tuell, Strong reasserts previous studies by scholars such as Levenson and
Greenberg, who understood Ezek 40-48 to be a program for restoration in some sense.
He argues that the foundational vision of the temple, the river, and the division of the
land in Ezek 40-48 is written for the purpose of being archived for later study by the
post-exilic community. t

29

With respect to the temple, Strong argnes that the text
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Program for Restoration," SJOT 26, no. 2 (2012): 192-211.
'

29
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indeed declared that the heavenly temple was to have an earthly counterpart, and that
this text itself was both a first installment of the founding of the temple and a
reference document for the post-exilic generation to study when the time came to
build the actual, physical counterpart to YHWH's heavenly abode, with the intent of
explaining the theological significance of the future Jerusalem temple.

130

If Strong's

claim about the future temple being an earthly counterprut of the heavenly temple is
true, will it remain the exclusive abode for the kiib6dYHWH?
Adriane Leveen argues that the paiticular physical environment of Babylon

~

with its preoccupation with and valorization of monumental structures and the repair
of those structures might have exerted a powerful influence over Ezekiel and shaped
the content of the prophet's vision of a restored temple.

131

Such concerns might have

shaped and even exacerbated Ezekiel's preoccupation in the prophecy with
identifying his "own" building - the temple - in its own space~the promised land.

132

Those preoccupations took on a further poignancy since the p1iest who found himself
in a foreign land simply could not relinquish the only sacred space, for which his
vocation has prepared him - the temple. The resultant text promotes an experience of
a tangible material building meant to exist outside of that text. A building in which the
priestly class can resume its functions on behalf of God.

133

It seems Leveen read into

the text what one may call the "perspective of Ezekiel" in which she implies
Jerusalem as the only sacred space7the

only locus for divine presence. But it is the

same Ezekiel that saw the kiib6d in a foreign land in the eai·lier vision.
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Unlike common assumptions, as is the case with the argument ofLeveen, Soo J.
Kim argues that the new city in Ezeldel 40-48 is not pre-designated either as holy or
as profane but rather shows its dual characteristics in relation to the holy dedicated
area (terumah).

134

In other words, Ezekiel 40-48 has three distinctive categories in

space recognition, not only the two categories of holy and profane. The City fits in
this third category as a transitional space and functions even as a gateway to the holy
presence ofYHWH. This explains the theological rendering of the city as: YHWH
Shammah. Kim pursues this unique dual characteristic of the city by examining three

significant facets of the city described in Ezekiel 40--48: the identity of the city in
terms of its holy dedicated area (terumah ), the stmcture and shape of the city in
relation to the temple, and the theological meaning of the name of the city, Yhwh
Shammah (Ezek 48:35).

135

However, Kim does not say what these three significant

dimensions of the city in relation to the temple hold with respect to Israel's
understanding of the locus of divine presence.
Fom years later, Wojciech Pikor gave, in my opinion, one of the most
comprehensive accormts of the theology of divine presence in Ezek 40-48. For him,
YHWH's presence constitutes the foundation for the restoration of the temple, temple
worship and the land oflsrael.

136

This, in addition, indicates the soteriological value

of the land of Israel, which is an outcome of the sanctifying presence of God in the
land,137 thus restoring the sacredness of, not only the temple, but also of the land. This
explains the theological rendering of the city as Yhwh Shammah (Ezek 48:35).
Cf Soo J. Kim, "YhwhShammah:The City as Gateway to the Presence ofYhwh,
no. 2 (2014): 187-207.
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However, Pikor does not say if this vision of the sanctifying presence ofYHWH in
the land oflsrael overrides the earlier vision where the same divine presence is
manifested in the unclean land of Babylon .

5. Summary and Conclusion
This literature review has considered a selection of publications on Ezekiel's
vision accounts from the 1980s onward, in view of their synchronic or holistic
analyses. All the scholarship analyzed above are unanimous in understanding the
kii/}6rf (glory) YHWH as representing the divine presence, but differ in their

interpretation of this presence. Most of the scholars interpret the departure or the
abandonment of the kiig6rf(glory) YHWH from the temple as a divine absence from
the temple and the city. Additionally, a majority of the scholars inte1pret the visions
independently from each other or, at best, make a passing reference to the other
vision, especially from the strnctural perspective of the book or from the c01Telation
of departure and return. Some scholars reviewed above recognize the novelty in the
divine manifesting itself in a foreign land but do not delve into the implication of this
for Israel's understanding of the locus of divine presence. Furthe1more, the
publications reviewed show that few studies focus on the deliberate interrelatedness
of the vision accounts; even though it is undisputed that this is a prominent feature in
Ezekiel. There is scarcely an extended work specifically on the divine presence in
Ezekiel's vision of the kii/}6rf(glory) as an interconnected text corpus, particularly
from a synchronic perspective.
These publications study the divine presence in Ezekiel from the point of view
of YHWH's lf:li/}6rf (glmy) but hardly expand the notion of divine presence as
84

associated with

!riib6!!(glory) in Ezekiel to show how the activity of YHWH's ru"fi

(spirit) and ya!!(hand) adds new dimension to the theology of divine presence.
Furthennore, none of the scholarship above applies Ezekiel's theology of divine
presence to the relationship that exists today among the world's religions. None, still,
interpret the exile space from the point of view of the modern Critical Spatial
Theories. Therefore, this study will attempt to fill in that gap. It will tt·y to
demonstrate that a study of the visions of the divine presence in Ezekiel as an
interrelated narrative will clarify the dichotomy of the divine as either present or
absent. This disse1tation will attempt to shed light on the locus of divine presence,
with patticular reference to the "exile space" as a thirdspace.
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CHAPTER THREE
THE VISION OF THE kiiflo!}BY THE RIVER CHEBAR (Ezek 1-3)

1. Introduction
Ezekiel's vision of the kiiflo!fcomes in the context of his call to prophetic
ministry. Thus, in effect, this vision sets the tone for what will eventually define his
ministry as the prophet who saw the kiiflo!}YHWH and the book of Ezekiel as the
book of the visions of the kiiflog. This may explain why Kristen Nielsen holds that the
kiifl6!l that Ezekiel saw during his call to prophetic ministry is an anticipation of the

vision of the kiiflo!f in Ezek 40-48, 1 thus forming an inclusio to the entire book.
Even though the vision in this literary unit (Ezek 1-3:27) of the book of Ezekiel
comes in the context of the calling and initiation of Ezekiel to prophetic ministry, the
dominant theme is the presence of the divine manifested to Ezekiel in a foreign land
"by the river Chebar." Thus, this chapter will begin an exegetical discussion, not only
of the motif of divine presence in the book of Ezekiel but also of the question
regarding where YHWH is present. It will do this through a close reading of the
description of the divine manifestation in Ezek 1-3, noting the repetition and the
crescendo with which it is described until the divine manifestation is eventually
named as kiipo!}YHWH oflsrael. While Ezekiel's description of the kiiflo!}has a lot

1

Cf. KirstenNielsen, "Ezekie1'sVisionaryCall as Prologue:From Complexityand
Changeability to Order and Stability?" JSOT 33, no. I (2008): 99-114.
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in connnon with earlier traditions, it also shows a shift from these traditions.2 This
chapter will note this shift and highlight the novelty in Ezekiel's theology of the

kii/J6sf,as described in this inaugural vision.
Through a close reading of the description of the divine manifestation, this
chapter will highlight the divine activity through the

raapand yag'YHWH,

and show

how this adds a new dimension to the understanding of the theology of divine
presence in the book of Ezekiel. But before this, it will be pertinent to justify Ezek 1-3
as a literary unit and establish the structure of this inaugural vision.

2. Delimitation and Structure of the Text
Walther Zinnnerli and Leslie Allen argue that Ezek 1:1-3:15 forms the literm·y
3

unit of the inaugural vision of the book of Ezekiel. They base this argument on the
formula of "rising up" and "going to a different place" which is one convention for
maddng the end of a narrative segment. 4 Thus, for these scholars, Ezek 3: 16 marks
the beginning of another unit, with a new introduction of an event that takes place
seven days later. Moshe Greenberg, on the other hand, sees Ezek 3 :22 as the
5

beginning of another unit which ends in 5:17 with the interruption in Ezek 6:1. Even

2
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Document'sk.i.b6dTheology1'in Studies in Deuteronomy (London:SCM, 1953)37-44; GerhardVon
Rad, Old Testament Theology (Edinburgh: Oliver and Boyd, 1962-65), 238-9; Tryggve N.D.
Mettinger,The Dethronementof Sabaoth:Studies in the Shem and ka'.bOJTheologies(trans.Frederick
C. Cryer, ConBOT 18; Lund: Gleerup, 1982), 123; John F. Kutsko, Between Heaven and Ear1h: Divine
Presence and Absence in Ezekiel (Winona Lake: Eisenbrauns, 2000), 78-83).
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WaltherZimmerli,Ezekiel: A Commenta1y on the Book of the Prophet Ezekiel,
HERMENEIA (Philadelphia: Fortress Press, 1983), 95; Leslie C. Allen, Ezekiel 1-19. WBC 28 (Dallas
: Word, Incmporated, 2002), 14.
4

Sec Robert Alter The Art af Biblical Narrative (New York: Basic Books, l981), 65.

5
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though these positions have their merits, I would rather agree with Daniel I. Block.
Block suggests that "it seems best to fix the terminus ad quem at the end of chapter 3,
the conclusion of YHWH's personal instrnctions for the prophet. The shift in style,
tone, and substance in Ezek 3:16-21 makes these verses seem intrusive in the
narrative. Nevertheless, the chronological note at 3:16 suggests that it is to be
6

interpreted in the light of the preceding experiences of the prophet. " Contrary to the
position of Greenberg, Block holds that chapters 4-7 clearly describe the sins of the
people that led to the departure of the kii/J6g in Ezek 8-11. Thus, Ezek 4-7 is a bridge
or transitional passage between Ezek 1-3 and Ezek. 8-11. This, therefore, makes Ezek
8-11 a separate literary unit. Furthe1more, Ezek 3:22-27 is the conclusion of the
inaugural vision (Ezek 1-3:15)."The adverb

sam("there" v. 22) ties the paragraph to

the foregoing, and several motifs in the text echo what has been described in 1 :4-

3: 15."7

3. Internal Structure of the Inaugural Vision (Ezek 1 :1-3 :27)

There are five main segments of this first vision of the kiip6g:
❖

Introduction to Ezekiel's vision of the kiif,6{!(1:l-3).

❖

The vision of the kiif,6g YHWH (1:4-28b).

❖

The Calling of Ezekiel with specific directives (1:28c-3:15).

❖

Ezeldel's appointment as a "watchman" (3:16-21).

6

Daniel I. Block, The Book of Ezekiel. Chapters 1-24. NICOT(Grand Rapids: Wm. B.
Eerdmans Publishing Co., 1997), 77.
7

Block, 77.
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❖

The reaction of the prophet (3:22-27).

3.1 Introduction to Ezekiel's Vision of the kii!J6g (Ezek 1:1-3)

In I: I the book opens with an introductory fonnula in the Hebrew text, wayhf
("And it came to pass"). This fotmula is typical of biblical narrative. It is also used to
begin some books of the Hebrew Bible. 8 Here, it gives us some infmmation
sunounding Ezekiel's call, namely the date that the inaugural vision took place and
9

the circumstances surrounding the call of the prophet. A waw consecutive in a
Hebrew sentence often implies that a particular sentence is a continuation of a
previous sentence.

10

However, Horace D. Hummel observes that "the usage had long

since become fossilized, and so the waw consecutive frequently is used at the
beginning of an entirely different narrative or even at the beginning of a book, as
1111

here.

Ezekiel situates this vision "in the thirtieth year, in the fourth month, on the fifth
day of the month" (1:1). The reference to the "thirtieth year" is very problematic,
evidenced in the divergent opinions among scholars.

12

But it suffices here to quote the

8

Six otherOT books begin with ':J;l:Joshua,Judges, l Samuel, 2 Samuel,Ruth, and Esther.

9

LamarEugene Cooper,Ezekiel. NAC (Nashville: Broadman& Holman Publishers2001),

58.
10 Horace

D. Hummel Ezekiel 1-20. ConC (Saint Louis : Concordia Pub. House, 2005), 33.

11

Ibid., 33.

12 Vawterand Hoppe, echoing Feinbergsuggest thatthe thirtiethyear refers to Ezekiel's

age
at the time of his call, see C. L. Feinberg, The Prophecy of Ezekiel (Chicago: Moody, 1969), 17; Bruce
Vawter and Leslie Hoppe, A New Heart: A Commenta,y on the Book of Ezekiel. (GrandRapids;
Edinburgh:Eerdmans;Handsel Press, 1991), 25. Howie sees it as a referenceto the elapsed time since
the beginning of the exilic period in 605 B.C., see C. G. Howie, Ezekiel, Daniel (London: SCM, 1961),
21-22. The rabbinicinterpretationof the thirtiethyear was that it refeITedto the elapsed time since the
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honest admission of H. H. Rowley: "I !mow of no wholly satisfactmy solution."

13

What is pertinent for this study is Ezekiel's location when he experienced this visionhe was "among the exiles by the river Chebar" (Ezek I: 1). According to Pieter de
Vries, "the Chebar was a canal near the city ofNippur and was part of an extensive
system of itTigation channels that distributed water from the Euphrates and Tigris to
Nippur and the surrounding district. " 14 It is probably not without significance that
YHWH first calls Ezekiel beside a river. In fact, de Vries further notes that "the
countries beyond Israel were regarded as unclean (cf. Ezek 4:13; Amos 7:17). So
Israelite exiles preferred to seek communion with God in the vicinity of flowing
water, to which cleansing power was attributed (Lev. 14:5, 50; 15:13; Num. 19:17)."

15

The psalmist succinctly echoes the exiles' connection with the rivers of Babylon in
these words oflament:
By the rivers of Babylon-- there we sat down and there we wept when we
remembered Zion. On the poplars there we hung up our harps. For there
our captors asked us for songs, and our tmmentors asked for mirth,
saying, "Sing us one of the songs of Zion!" How could we sing YHWH's
song in a foreign land? (Psalm 137: 1-4 NRS)
last observanceof the Year of Jubilee, which Moses orderedto be observedafterseven sabbaticalyears
(Lev 25:8-17), cf. S. Fisch, Ezekiel, SBB (London: Soncino, 1950), 1. For Block, Ezekiel, far removed
fromJerusalemand the temple, the privilege of priestly service would have seemed a hopeless dream.
But YHWH has not forgotten him. Suddenly, on the fifth day of the fourth month of his thirtieth year,

at the time he would normallyhave been commissioned for temple ministry,God breaksinto this
exile's life and ca11shim to an alternative,and perhapseven higher, service, see Block, 83. Some
modernexegetes, however, believe that the most likely possibility is thatit refers to the date of the
discovery of the law in the temple and the beginning of the reforms of Josiah (ca. 622---021B.C.).
Ezekiel was called to his ministry in the fifth year of the exile (v. 2), which would have been 593/592

thirtyyears afterthe discovery of the law and the reformsof Josiah,see Cooper, 59; Allen, 39-40;
Greenberg,39; Zirmnerli,40ff.

B.C.,

13

H. H. Rowley, "The Book of Ezekiel in Modem Study," BJRL 36 (1953): 182.

14Pieterde Vries, kti/JO{!Yhwh

in the Old Testament: with Particular Reference to the Book of

Ezekiel, (Leiden: Brill, 2016), 236.
15

Ibid., 236.
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It is significant, therefore, to realize that it is in this same unclean land, in which

the song of Zion cannot be sung, where Ezekiel experiences the mar>oJ>eJohfm
("visions of God"). In both the Priestly and the Zion theologies, the kiibod functions
as a technical expression of God's presence. 16 The place in P (priestly) where God's
glory descends 17 is the Tabernacle. In Exod 40:33b -35, we see how the Tabernacle is
constructed and completed. But more impmtantly, the text provides us with
infmmation about the relationship of the kiibod to the Tabernacle: 18
Thus Moses finished the work. Then the cloud covered the Tent of
Meeting, and the kii/Jo[! yhwh filled the Tabernacle. But Moses was not
able to enter the Tent of Meeting, because the cloud settled upon it and the
kii!Jo[! yhwh filled the Tabernacle.

After the experience in Sinai, the Tabernacle 19 itself "becomes a mobile
20

sanctuary, a place ofrendezvous for Moses and the kii/Jo[!YHWH. " However, even
though the Tabernacle is a mobile sanctuary, it has no self-locomotive ability. The
kii/Jo[!YHWH is housed in it, fixed and ca!1'iedby its bearers until it has its final

resting place in the temple as the primary locus of divine presence for Israel.
Kutsko observes:

16

Kutsko, 83.

17

except for the pre-Tabernacletexts in Exodus 16 and 24.

18

Ibid., 82.

19
Von Rad describes the Tabernacleas 11a coalescing of the Tent and Ark traditions.11 See Von
Rad, Old Testament Theology, 238-9.
2

°Kutsko, 82,
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the ideology that characterized Zion theology of divine presence,
especially during the monarchic tradition, is represented by the divine
epithet yhwh {'ii!}oniiy) ~:J]Jii"6Jyo!fe]J hakkariipfm, that is, the "YHWH,
the God of host who sits entlu·oned above the cherubim" (cf. I Sam 4:4;
2Sam 6:2).

21

The transfer of this ideology to the Temple of Solomon, according to Kutsko,
"championed a theology of God's election of and permanent presence in the Jerusalem
Temple (2 Kgs 19:15)." 22 Thus, Ezekiel's mar"6J "elohfm (''visions of God") in a
foreign and unclean land demonstrates a shift in the status quo. It fashions an image
of God who is not restricted to the temple and provides an effective image of God's
presence in exile.

3.1.1 Towards an Understanding ofEzeldel's mar 06J "elohfm

Mar'ot 'eliihfm, translates to "visions of God." However, some scholars argue
against this translation. Block, echoing Zimmerli,

23

argues that in Ezekiel '"eliihfm
24

usually functions as an appellative, "divinity," rather than a proper noun. " Thus, if
the prophet had intended "visions of God," according to Block, then "he probably

21

Kutsko, 83.

22

Ibid, 83.

23

For discussions on the name of God in Ezekiel see Zimmerli, Ezekiel 2: A Commenta,y on
the Book of the Prophet Ezekiel, Chapters 25-48, HERMENEIA (Philadelphia: Fortress, 1983), 556---62.
24

Block, 84.
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would have written mar'ot 'adoniiy yhwh. "25 Block concludes that the phrase is best
interpreted as "divine vision." 26 Greenberg, alluding to the authority of Paul Joiion,
states categorically that "mar'ot is not a true plural but what Joiion calls 'a plural of
generalization' (cf. Joiion§ 136 j) often to be rendered as a singular."

27

Hence, he

concludes that what Ezekiel saw is "a supernatural vision, one no mortal eye could
see without divine help. "28 Hummel agrees completely with Greenberg and Block and
adds that mar'ot 'elohfm, in relation to the phrase "the heavens were opened,"
indicates divine purpose: "the heavens were opened (purposefully by God) so that
Ezekiel could see a divine vision." 29 However, Millard Lind sees it differently. For
him, this opening designates Ezekiel's entire visionary experience (l:4-28a), in
contrast to that which he hears (cf. Ezek l:28b-2:7; 3:4-11).

30

The position ofH. Van Dyke Parnnak seems more appealing because it not only
demonstrates the inte1rnlatedness of the tlu·ee visions but also adds more credence to a
synchronic reading of the visions. For Parunak, certain features identify the three
visions as related. Only these three visions of the kap6g'YHWH (Ezek 1-3; 8-11; 4031

48) are identified as mar'ot 'elohfm, ("visions of God"). Also, it is only in the

25

Ibid., 84.

26

Ibid., 84.

27

Grcenberg,84-5.

28Ibid,

85. See also Allen, 22, who added that this is a fixed phrase in Ezekiel, occurringalso
in Ezek 8:3; 40:2, in contexts where divinely given visions are in view.
29

Hummel, 33.

"'Millard Lind, Ezekiel. BCBC (Scottsdale: Herald Press, 1996), 27.
31

Cf. Ezek 1:1; 8:3; 40:2.
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context of the kii!J6rf visions that the rii''fl ("spirit") is the subject of niisii'("lift

up")

and that the prophet, Ezekiel, is the object (cf. Ezek 3:12,14; 8:3; 11:1,24; 43:5).

32

Parnnak further notes that "although fourteen pericopes in the book are introduced by
elaborate date fmmulas, only in these tlu·ee does a date fonnula coincide with the note
that the yarf ("hand")of the Lord was upon the prophet."

33

Thus, this study will retain

and interpret mar'ot 'elohfm literarily as "visions of God" - an allusion to the three
visions of the kii!J6rf(Ezek 1-3; 8-11; 40-48).
Ezekiel pegged the first of these visions, specifically, "in the fifth year of the
exile of King Jehoiachin"

34

(cf. Ezek 1:2). The first supernatural experience Ezekiel

has is an experience of the activity or act of the divine upon him through the yarf
(hand) YHWH. This idiomatic expression, yarf (hand) YHWH has been interpreted
differently among scholars. For Stuart, the expression indicates, in part, the divine
approval of Ezekiel. 35 However, its central emphasis, according to him, is that "God
36

was in charge ofEzekiel, supervising his expe1iences and directing his life. "

32Cf.

H. Van Dyke Parunak,11The LiteraryATchitecturepf Ezekiel'sMar'at )el.Ohfm,U
JBL 99,
no. 1 (Mar., 1980): 61-74.
33

Cf. Ibid., 61-74.

34Jehoiachin

was exiled in 598 B.C. (2 Kin. 24:8-17) and replaced with a puppet king,
Zedekiah, by the Babylonians who conquered Jerusalem in that year (2 Kin. 24:17-18). The Jews in the
first exile (the one of 598 B.C.) in Mesopotamia,of whom Ezekiel was a member,refused to recognize
the puppetZedekiahas theirking. They consideredJehoiachinto be the last legitimate Judean king,
even though he had reigned only three months before being deposed and exiled (2 Kin. 24:8). Thus
Ezekiel dates his propheciesaccordingto the amountof time thathad elapsed since Jehoiachinhad left
Jerusalemin 598 B.C. This practiceof datingfrom the beginningof Jehoiachin'sreign is adopted
throughout the Book of Ezekiel. See Douglas Stuart, Ezekiel. PCS 20 (Nashville, Tennessee: Thomas
Nelson Inc, l 989), 25; Joseph Blenkinsopp, Ezekiel. INTERPRETATION (Louisville, Ky. : J. Knox
Press, I 990), 16.

35

Stuart,26.

36

Ibid., 26.
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Abraham J. Heschel sees it as "the urgency, pressure, and compulsion by which the
prophet is stuuned and overwhelmed. "37 For Hummel, however, it represents a divine
influence and a revelatory formula, particularly when it is used with the preposition '7~
or ?\l.38 Like Hummel, Nancy R. Bowen interprets the expression yag (hand) YHWH
as a revelatory formula, but adds that it is primarily used in Ezekiel's vision report to
designate the "disastrous manifestation of the supernatural power."

39

Allen opines that

the idiom refers to "divine possession as the means of divine-human communication.
In this case, the physical pressure of the divine hand is the harbinger of an experience
of a supernatural vision. "40 Garnering from the above scholarly opinions, one may
conclude the expressionyag(hand)

ofYHWH denotes the divine compulsion of the

call of God on the prophet. Just like the

r(i

p (spirit),

8

it has a counotation of power -

the power of YHWH upon the prophet. It occurs seven times in Ezekiel ( cf. 3: 14, 22;
8:1; 33:22; 37:1; 40: 1). Block had written that:
Although others lilce Elijah had been gripped and energized by the hand of
God (I Kgs 18:46), "in Ezekiel the hand ofYHWH gains complete
mastery over his movements" so that he can be described as "a man seized
by God." This more than any other quality distinguishes Ezekiel from the
other prophets. It accounts for his mobility and immobility, the apparent

37

Abraham J. Heschel, The Prophets, (New York: HarperCollins, 2001 ), 444.

38

Hummel, 36. In contrast,most passages that speak of the "handof Yahweh"with the
preposition'.ii(meaning"against"someone) referto Yahweh striking or destroyingenemies (e.g., Ex
9:3; Deut 2:15; Judg 2:15; I Sam 7:13).
''Nancy R. Bowen, Ezekiel, AOTC (Nashville: Abingdon Press, 20 l 0), xii; cf. Jitmny J.
Roberts, "The Hand of Yahweh," VT 21 (1971): 244-251.
40Allen,

24. Greenbergalso sees the expression as a state of divine possession in which the
prophetreceived his supernaturalrevelation. Sec Greenberg,41-2.
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lunacy of some of his actions, and his stoic response to rejection,
. . an d gne. f41
oppos1t1on
.
In sum, the expression yag (hand) of YHWH denotes the manifestation of
divine power (cf. Ex. 9:3; Deut. 2:15; I Sam. 5:9; Is. 41 :10). When it comes upon a
person, in 'this case, a prophet, he or she is permeated with an unusual strength (cf.
!Kgs. 18:46) or enters into a prophetic trance by the staggering realization tbat he is
being spoken to by YHWH (2 Kgs. 3: 15). 42 In Ezekiel, we see the combination of
both. The hand of YHWH is associated in Ezekiel not only with strength but also witb
prophetic trance.
Thus, the supersc1iption ends with the divine coercion fonnula that accounts for
the prophet's mobility and immobility. It is an indication tbat the agency of this vision
lies solely in the initiative of the Holy One. Ezekiel, who is merely an instmment, will
see only that which God wants him to see, and hear only that which God wants him to
hear. No wonder Block says, "more than any other prophet, Ezekiel is a man
43

possessed. "

3.2 The vision of the kii!JogYHWH (Ezek 1;"4-28)
The vision is described in twenty-five verses (1:4-28). The five paragraphs of
1:4-28 are tied together through tbe use of qualifiers: something like (1 :4), a likeness

of (1:5), like (I :7), the appearance of(! :10), something that looked like (1 :13),
appearance was like (1:16), something like (1 :22), something like, like the appearance
41

Daniel I. Block, "The Prophet of the Spirit: The Use of ru"JJin Ezekiel," JETS 32 ( 1989): 33

42

Pieter de Vries, 238-9.

43

B lock, The Book of Ezekiel, 89.
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of() :27).Thesc qualifiers point to the fact that this mar'ot 'elohfm cannot be captured
exactly by human language. As the vision progresses, so too progresses the prophet's
understanding of what he sees, until verse 28. The first verse:

And I looked, behold, a stormy wind came out of the north: a great cloud,
and fire taldng hold of itself, and brightness was round about it, and fi·om
its cente,; something like a glowing amber fi·om the center of the fire (I :4)
and the last two verses:

And fi·om above the platform which is over their heads something like a
sapphire stone, a likeness of a throne; and on the likeness of the throne: a
likeness of human appearance was on it from above. And I saw something
like a shining amber, like the appearance of a fire enclosed around it,
from the appearance of his loins upward; and from the appearance of his
loins down I saw and brightness was all around it Like the appearance
of the bow (rainbow) that is in the cloud on a day of rain (rainy day), so
was the appearance of the brightness all around. This was the appearance
of the likeness of the glo1y of YHWll. When I saw it, I fell on my face, and
I heard a voice spealdng (I :26-28);
describe the appearance of the ka1>6.i/YHWH,thus forming a chiastic inclusio for this
unit. In between the first verse and the last two verses, we have three paragraphs that"
describe the living creatures (1:5-14), their relation to the wheels beside them (1:1544
21 ), and their relation to the firmament or platform above them (1 :22-25). " The last

44

Parunak,63.
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two of the three paragraphs in between pick up themes introduced in the first
paragraph and develop them (with 1:9,12, cf. 1:17,20; with 1:9,11, cf. 1:23).

45

In this vision, the first features that catch Ezekiel's sight are the phenomenon
that accompanied the vision. 46 Ezek I :4 describes a storm, sun-ounding brightness

(w'1ni5g9h16 sii!;,f/J),and the k'1<enhafiasmal ('something like a glowing amber').
These features come from the north. Even though scholars like Block believe that the
7

direction of these features has no special significance,4 other scholars believe the
contrary. Hummel links the direction of the wind with judgment since "north" (JiO~)is
"often the direction from which evil - especially military invasions -

comes upon

48

Israel and Judah in the judgment oracles of the prophets. " For Cooper, the n01th is
the direction from which Judah was invaded. In other words, Cooper is saying that the
great st01m from the north (I :4) represents the direction from which the Babylonians
came, with their military might, to invade and destroy Judah and Jerusalem.

49

For G.

A. Cooke, the idea of the divine coming from the n01th, if significant at all, shows that
God has no local dwelling-place, thus hinting at the transcendence of God.

50

I would agree with Stua1t that the storm coming from the north is ve1y
significant. It has theological imp01tance. "It hints that this st01m has something to do
with God, since one symbolic way of desctibing God's abode in Bible times was to

45

Ibid., 63.

46

Ibid., 63.

47

See Block, 92.

48

Hummcl, 57.

49

Cooper, 64.

50 G. A

Cooke,:A Critical and Exegetical Commenfa,y on the Book of Ezekiel. (Edinburgh:

T. & T. Clark, 1936), 10.
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51

depict it as being in the north (cf. Ps. 48:2; Is. 14:13)." In fact, de Vries takes this a
step fmther. He notes that the north is the highest point of the vault of heaven in
Ancient Oriental mindset. 52 Thus, he concludes, "it is not unlikely that this is a reason
why Ezekiel states first that the heavens were opened, and only then mentions the
nmth: YHWH comes from His own dwelling place, and that is nothing less than
heaven. 1153

Storms and clouds are often associated with theophanies in the Bible (for
example, Is. 29:6; Job 38:1; Ps. 29:3-9; 104:3).54 The whirlwind, the cloud and the fire
that Ezekiel beholds are symbols of divine manifestation. YHWH repeatedly appears
in a cloud. He leads His people by a pillar of cloud and of fire (cf. Ex 13:21-22). Sinai
55

is enveloped in a thick cloud and YHWH descends upon it in fire (cf. Ex 19: 18).
Thus, these features, coming from the north, are indications that something

theophanic is happening. In the storm, the prophet sees a cloud and tells us that the
cloud contains fire. From the center of the fire is something like a glowing amber
(7/Jo/!J;J).So what did the prophet see exactly amidst these luminous appearances?

3.2.1 The Living Creatures (Ezek 1:5-14)
From the center of this luminous appearance is what the prophet describes as "a
likeness of four living creatures" (cf. Ezek 1:5). Their description is chiastic. The
51

Stuart,27.

52

de Vries, 240.

53

Ibid., 240.

54

Stuart, 27.

55 Arno C. Gaebelein, The Prophet Ezekiel: An Analytical ExposWon (Bellingham.:Logos
Research Systems, Inc., 2009), 20. Also see George W. Savran, Encountering the Divine: Theophany
in Bible Narrative (London: Bloomsbury Publishing, 2005), 54-5.

99

detailed description of the creatures' faces in Ezek 1:10 serves at the centerpiece of
Ezek 1:5-14. The four living creatures have four wings and four faces apiece: a man's
face at the front, a lion's face to the right, an ox's face to the left and an eagle's face to
6
the rear.5 Parunak also observes that Ezek I :8-9 con-esponds to Ezek 1: 11-12,

especially regarding the orientation of the wings and the repetition of the phrases "and
each went straight ahead" (cf. Ezek 1:9,12) and "they did not turn as they went"(cf.
Ezek 1:9,12). Also, the.b1illiance of the living creatures described in Ezek 1:13
57
con-esponds to the k'1<en(something like) phrase of 1:7.

Thus, in these verses, especially in 1:5-8, Ezekiel describes the ptimaiy features
of the living creatures he sees. Note that this is still not cleat· to him, hence the use of
the k'1<enphrases or the qualifiers. The likeness of these four living creatures, their
faces, wings, bodies, etc., represents, according to Block, "the transcendent divine
58
attributes of omnipotence and omniscience. " In other words, their images and

attl'ibutes bespeak something divine: not any kind of divinity, but the omnipotent,
omniscient one. Hummel toes the same line as Block. While he calls for cautiousness
in assigning specific significance to all the individual features of the vision, he agrees
that the implications of the features of the living creatures are clear. In his words:
While the living beings arc creatures, some of their features point to
attributes of the God whose throne rests upon them. Their fonr faces
looking simultaneously in all directions certainly suggest God's
omniscience and omnipresence. The specific fo1ms of the faces seem to
represent the crown of fonr aspects of God's creation: man is the crown of
56

de Vries, 242.

57

Parnnak,63.

58

B1ock,96.
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all creation; the lion and the ox are supreme among the wild and the
domestic animals, respectively; and the eagle is preeminent among birds.
The calves' hooves are of uncertain significance, but if they are round (see
the second textual note on I :7), they may suggest God's omnipresence by
9

their ability to move in any direction.5

Cooper sees them as angelic creatures:
divinely appointed guardians of the holiness of God. Their mission was to
prevent anything unholy from coming into the presence of a holy God.
They were indicators of the presence ofYHWH, the holy God oflsrael, in
the storm cloud who manifests himself as a sign of his concern for the
exiles in Babylon. 60
More interesting, however, is de Vries' observation about the poitrayal of the

living creatures in Ezekiel. He notes that it shows similarities with p01trayals in
Egyptian, Mesopotamian and Syrian iconography, where four-winged beings depict
kings' throne- bearers. 61 "In the ancient Near East, lions, oxen and eagles, on their
62

own or in combination, served as bearers of footstools for gods. " But this is not the
case in Ezekiel. In Ezekiel's vision, the animals referred to are not throne-bearers;
they do not carry the throne directly but rather are located under the platfmm.

59

63

Hummel,57.

60

Cooper, 64.

61

de Vries, 243.

62Ibid.,

243. Also seeANEP Fig. 472-475, 486 (lion); Fig. 500,501,531,835
(winged lion with ox1s head).
63

Ibid., 243.
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(ox); Fig 523

Brandon Fredenburg stretches these similarities even further by comparing
Ezekiel's "living creatnre" with the Babylonian gods. Fredenburg concludes that
Ezekiel's location (Babylon), the iconographic representations of
Babylon's gods in the reliefs of the Ishtar Gate and other typical featnres
of ancient Near Eastern artistic depictions of various gods suggest that
Ezeldel's living creatLu-esare representations of these gods in subservient
roles to Israel's God, YHWH.

64

Without downplaying the polemics of Fredenburg, it suffices to say that Ezekiel
takes "the heritage of the cultnre in which he finds himself and accords its attributes a
65
different role. " The living creatures are not divine beings in Ezeldel but rather

creatnres that bear and tow the throne-chariot of the Holy Presence.

66

Even though

67
there are many images of these "living creatnres" that are distinctly Babylonian,

their btilliant appearance - burning coals of fire, torches and flashes of lightning is not unfamilial" to other biblical figures. Flame amidst clouds of smoke describes
YHWH's presence with Abraham in Gen 15:17. In Ex 13:21-22; 40:34-38 it depicts
God's presence guiding the Israelites as they journey in the wilderness. Likewise in
the text under consideration, it surely represents YHWH's presence.
BrandonFredenburg,Ezekiel, NIV Commentary(Joplin,Mo. : College Press Pub. Co.,
2002), 4 I. For example, a sculpture from Carchemish dated roughly to I 000-500 B.C. shows an
ancientNear Easterndeity standingon a platformcarriedby two lions. Laterrepresentationsdepict
throne-bearerswith upperbodies having humanoidfeaturesand lower bodies withbovine features.
Also, four-facedminor gods are known from at least I 8th-century-B.C.Assyria. Cf. Allen, 26-33;
Block, 97; Greenberg, 55-57; Othmar Keel, "Iconography and the Bible," ABD, 3:358-374; idem,
Jalnve-Visionen und Siege/kunst, StuttgarterBibelstudien84/85 (Stuttgart:KatholischesBibelwerk,
1977), 125-273.
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65

de Vries, 243.

66

Jbid., 243.

They arc like the half-beast,half-humanmonsterscalled karibu by the Mesopotamians.In
plastic artthe karibu served as guardiansof sacredplaces and the sign of divine presence.Vawter and
Hoppe believes it is reminiscentof the cherubguardingthe mythological "gardenof God" in 28: 14, 16
and Gen. 3:24. See Vawter and Hoppe, 26.
67

102

It is worthy to note that, at this point, the prophet does not refer to the "living

creatures" as Cherubim, perhaps because they are unlike the figures that he
remembers in the temple at Jerusalem. He simply identifies them, vaguely, as

!Jayyoth,"living creatures." It is not until chapter 10 that he finally identifies the
!Jayyothas Cherubim. This may explain why, at this stage of the vision, he continues
to use analogies. Even these analogies feel inadequate to the point that he uses the
word likeness fifteen times to describe what he sees.

68

In the present passage, the emphasis is not really on their appearance, even
though "appearance" and "likeness" are words used often in the context. Rather,
according to Joseph Blenkinsopp, the focus is on the transcendent nature of the God
of Israel. The priest Ezekiel tries "to find a way to speak about God that combines
presence with transcendence. "69 But how can the transcendent God, for who,
according to the Pentateuchal tradition, to see is to die, be present to his elect and be
!mown to be present? 70 This will become clear when Ezekiel finally names the reality
of the divine presence as kiigod, an indication that it is a mediated presence.

71

Blenkinsopp describes this to be "the recto of which the face of God is the verso."

72

68

Cooke, 11.

69

Blenkinsopp, 19. Blenkinsopp believes that the symbolic and highly figurative language

employed is not couchedin our idiom, but its logic is not difficult to grasp.He paralleledit to the
experienceof Moses in which the prophetper Excellence asks for the assuranceof seeing the divine
effulgence and is permitted to glimpse not the face but the back of God (Exod. 33:18-23).
70

Ibid., 19.

71Althoughat this point Ezekiel is

yet to name what he sees as the kabod, we have to wait till

verse 28.
72

Blenkinsopp, 21.
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Blenkinsopp further observes that, in Ezekiel's description of the divine
presence, one notices what prophecy and poetry have in common, namely:
the extraordinary and ultimately mysterious amalgamation of traditional
themes and image1y with intense personal experience, an alchemy from
which emerges something genuinely new which neve1theless retains its
links with the past. The vision came to Ezekiel in a state of ecstasy or
trance. In an expression borrowed from an older and more primitive type
of prophecy, "the hand ofYHWH was upon him" (cf. I Kings 18:46; II
Kings 3: 15). The description of what he saw when the heavens were
opened borrows from different sources: priestly lore, ancient poetry,
visions experienced by prophetic predecessors (e.g., I Kings 22:19-22;
Isa. 6:1-8). 73
One unique aspect of the divine presence described in this pait of the inaugural
vision is the mobility of the Holy Presence. Unlike the divine presence in the ancient
Near Eastern texts, Ezekiel's 1:zayyoth
"living creatures" have a self-locomotive
ability. Despite the multiple components of the creatures, they all move in absolute
unison. 74The locomotive power is provided by harila/:z,
the spirit (cf. Ezek 1:12).
Here, Ezekiel only mentions the idea of the spirit as the locomotive power behind the
wheels, which, literarily speaking, could be a way to anticipate the topic in the
following paragraph.

73

74

Ibid., 19.
Hummel, 61
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3.2.2 The Wheels of the Living Creatures (Ezek 1:15-21)
As the vision continues to unfold, Ezekiel tells us that under the four living
creatures are four 'opannfm (wheels).The wheels seem to be identical and
extraordinary. "Like the creatures themselves, they are composite, for there appears to
be one wheel within another." 75 0ne cannot exactly envision what Ezekiel saw.
Whatever the case, according to Block, it appears:
the prophet seems to envision some sort of four-wheeled chariot. The
continuing interest in the number four speaks of their absolute ability to
move everywhere, in all directions. One wheel within another enhances its
capacity to move anywhere, without resistance. Freely and effortlessly the
wheels keep pace with the four creatures. The wheels were magnificent to
behold. They gleamed with brilliancc.

76

The wheels appear to have their own locomotive power (cf. Ezek 1: 19-14). Here
we see an example of what Block calls "a typical Eze/delian rhetorico-literary practice

ofresumptive exposition." 77The text picks up the theme of the "spirit" from v. 12, and
expatiates on its involvement in the locomotion of the chariot.

78

It is the source of

vitality for the wheels that propels the chariot. The prophet observes certain details
about the wheel: first, the perfect synchronization of their movements and, second, the
concordance between the wheels and the creatures (l;iayyot),attributed to the spirit of

75

Block, 100.

76

Ibid., 100.

77

lbid, I 01.

78

lbid., 101.
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79
life (nla]:zha]:zayya).
De Vries notes that by speaking in te1ms of"the spirit of the

living creatures was in the wheels" (v. 21), "the text wishes to highlight the intimate
connection between the wheel and the creatmes. Between the wheels and the
80

creatmes there is no friction of any kind; they are pe1fectly attuned to each other. "

Zimmerli gives another nuance to the import of the n1a]:zin the manifestation of
the divine presence for the exilic community. He observes that the glory of God can
move vertically between heaven and the temple as God's dwelling places but has no
horizontal movement. Thus, it requires a caJTiervessel to be able to leave the temple
and travel to the exilic community in Babylon. The final piece in this scenaiio is the
spiiit. Thus, Zinnnerli concludes that while the cherubim cany the kabod -filled
chaiiot, the spirit gives it direction. 81 The text reads:
When the living creatures moved, the wheels moved beside them; and
when the living creatures were lifted up from the earth, the wheels were
lifted up (too) . To wherever it was the spirit would go, there they went:
(where the spirit was going), and the wheels rose side by side with them
because the spirit of the living creatures was in the wheels (Ezek I :19-20).
This is an encouragement for Ezekiel and his compatriots. It indicates that not
even the exile can keep God from acting or manifesting His presence. The Holy One
can go wherever He wants. Just as He was with the ancestors in the wilderness
journey, so too, He is prepared to be with the community in exile in Babylon. "God

79

Ibid, IOI.

80

de Vries, 245.

81 Cf. WaltherZimmerli,TheFie1y Throne: TheProphets and Old Testament Theology
(Minneapolis: Fortress,2003), 107-17.
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had wheels! He was not limited. He could go anywhere anytime."

82

This expands on

the Israelite concept of divine presence, which was initially restricted to presence in
Jerusalem and the temple. More so, as we see in the first chapter of this study, the
gods of the ancient Near East had jurisdiction only over their own nations. But here is
evidence of a different kind of jurisdiction. A universal jurisdiction of the God who
travels the eaith and controls it. No wonder the Psahnist says "the earth is the Lord's
and all it holds; the world and those who live therein" (Psalm 24: I NAB).

3.2.3 The Platform above the Living Creatures (Ezek 1: 22-25)

Parunak observes that "the living creatures, served by the wheels, are in tum
83

only the servants of the platform above their heads (I :22-25). " So while there are
wheels under the creatures, a platform rises up above them. Ezekiel heai·s two sounds
at the movement of the chariot. First, he hears the sound of the wings themselves

(I :24), a sound that he likens to the very voice of the Almighty. This is the voice that
will eventually converse with the prophet in Ezek 2:1-3:11.

84

The renewed emphasis on the living creatures (l;layyot) in Ezek I: 20-21 leads
to a shift in focus on the raqf 0 c8'("platform") above their heads.

86

The living creatures

appear to be holding up a platform. De Vries observes that this platform partially
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Stuatt, 29.

83

Pamnak, 64.

84

Ibid., 64.

85 The

term is a double entendre:it representsboth the "platform"or fitm surface on which the
divine throne rests (v 26) and the firmament of the sky (cf. Gen I :6-8; Ps 19:2).
86

Allen, 34.
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corresponds to the mercy seat above the Ark (cf. Ex 25: 17ft). 87 Thus, in Ezeldel, "this
was no ordinary platf01m; its crystalline sparkle was awesome. But before Ezekiel
88

elaborates on this feature, his attention returns to the creatures beneath it. " He
observes something about their wings:
Under the platform their wings were stretched out (straight), one toward
the other; and each had two wings covering its body (Ezek 1:23).
The extended wings of each living creature unite with the tips of the next pair of
wings on both sides, as described in Ezek 1 :9, 11. Cooke observes that "this is the
same way the colossal Assyrian genii are sometimes represented with the upper edge
of their wings in a straight line." 89 No further comment is made about the wings at this
point; this creates a kind of narrative suspense, as the reader waits eagerly to know
what this detailed description of the sound of the wings will mean to the prophet.
It is worthy to note for now that the motion of the wings is accompanied by a

loud noise, which the prophet has difficulty describing (see I :24-25). "He compares it
in tum to the sound of many waters (mayim rabbfm), 90 the thunder or voice of
92

Shadday, 91and the tumult or commotion like an army camp. " In this context filled
with sounds, it is not smprising to find that the first "sound from above the platfmm"
87

de Vries, 246.

88Block,

102. See also OthmarKeel, Jahwe-Visionen und Siegelkunst: Eine neue Deutung der
Majestatsschilderungen in Jes 6, Ez I und JOund Sach 4(Visions of Yahweh and Seal Art: A New
Interpretationof the Majestic Portrayalsin Isaiah 6, Ezekiel 1 and 10, and Zechariah4), (Stuttgart:
Verlag Katholisches Bibelwerk, 1984-85).
89

Cooke, 19.

sometimes comparedto 11the sound of many waters11 in the Bible(see
Psalm 93:4; Ezek 1:24; 43:2; Rev 14:2).
90Divine manifestationis

91

A highly ancienttermfor God thatwe encounterin the patriarchaltheophanies.

92

B!ock, 103.
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(1 :25) has only now become audible, probably due to the stilling of the creatures'
wings. Now, the prophet perceives a different kind of sound (qol), which he has yet to
93
identify as speech. Greenberg notes that "this notice does not mark a new stage in the

nan-ation but rather ends the account of nonverbal sounds. As yet mere sound, it did,
however, draw the prophet's attention to what was above the expanse, which he
94

proceeds to describe. "

Furthe1more, the constant repetition of when the living creatures "stood still,
they let their wings down" (cf. Ezekl :24-25) could be a hint that the loud sound of
their wings will ce1tainly come to an end in preparation for hearing the actual "voice
of the Almighty, "which, prior to this point, had only been referenced analogously(cf.
Ezekl :24). Suddenly, the vision becomes clearer to the prophet. However, the voice
95
will not be heard until Ezek 2.

Allen, intelligently sums this section in these words:
in this section, sight b1iefly gives way to sound. The new element of
hearing in v 24 anticipates the subsequent auditory stage of the encounter
96
that will begin in v 28b and serves to prepare the reader for it.

93

Greenberg,49.

Greenberg,49. LXX:somissions (as explained in the appendix), resulting in the
unintelligible join ofvs. 25a to 26a~, are, in fact, best explicable on the basis of MT: one need only
suppose that the eye of a copyist (probably of the Greek) skipped from the end of25a to the identical
words al the end of26aa. The omission of the entire verse from some medieval Hebrew mss. can be
similarly accounted for: the copyist's eye skipped from vs. 24b to the end ofvs. 25b (identical words).
Such omissions are readily explicable on the assumption of the originality of MT; to tty to account for
MT----especiallyvs. 25a----onthe assumptionthat the omissions are original is harder.Theomission in
(some texts of Syriac Peshitta) ofvs. 25b probably has more to do with exegetical difficulty than with
text history since Syriac Peshitta often simplifies hardpassages by omission. As it stands, the repetition
emphasizes the stillness of the apparitionas the prophet focused on its apex, says Greenberg.
94

95

Humrnel,63.

96

Allen, 35.
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3.2.4 The Throne and the Glory (Ezek J:26-28b)
Here, Ezekiel's visionary sight shifts to the platform. But it appears that it is not
the aforementioned c1ystal platform itself that catches his attention. No, he obse1ves
something above the platfmm. Something like a throne, very majestic and beyond his
imagination. And above this throne is seated a glittery regal figure. The prophet
97

compares the figure to the form of an 'iidam (a human being). The term here is
□ 7l$,"a human;" rather than tli'll ("a man, a male," as in Gen 18:2; 32:25; Josh 5:13),

suggesting that this was no ordina1y "man." What appears to be his upper body
radiates with the brilliance of l;wsma1(amber), and his lower body seems enveloped
in a dazzling, fie1y glow. The whole form of this human figure is like fire. The
prophet is still in the world of analogy. He cannot declare straightaway what it is that
he sees. Rather, he reverently backs away from describing in detail the one who sat on
the throne. He says only that he has "the appearance or likeness of a dazzling human."
Commenting on the dazzling nature of this figure, Block says:
the radiance of the image reminds the prophet of a rainbow, suggesting
that the te1m hanniigahas used throughout this account describes much
more than just a brilliant light. Like the fire refeJTed to earlier (v. 13),
whose flames often display a mesmerizing variation in color, this vision

97

Block, I 04.
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has not come to Ezekiel in simple monochrome; its polychromatic
splendor is breathtaking.

98

Finally, Ezekiel realizes that what he is gazing upon is "the appearance of the

kap6g'YHWH -" the glory of YHWH!" (Ezek l :28).

99

This kap6g'YHWH is the

climax of all the analogies tlu·oughout the chapter. It represents an outward
manifestation of the divine presence. It is what John T. Strong calls the "hypostasis of
YHWH."

100

S. Dean McBride has defined hypostasis as "a quality, epithet, attribute,

manifestation or the like of a deity which through a process of personification and

98Ibid.,

105. See also the note in the twelfth Sabbath Shirot from Qwnran, "And there is a
radiant substance with glorious colors, wondrously hued, purely blended" (4Q405 20 ii-21-22:10--11),
as edited by Carol Newsom, Songs of the Sabbath Sacrifice: A Critical Edition, HSS 27 (Atlanta:
Scholars Press; 1985), 305-6.
99Block, 105. Even though these images may help us to visualize what Ezekiel saw, some may
object to appealing to extrabiblical analogues to understand the motif itself. Being of priestly stock,
Ezekiel would have been familiar with the tabernacle tradition. According to Exod. 40:34-38, when the
construction of the tabernacle had been completed, the Shekinah glory had entered the tent and taken

its place between the cherubim over the ark of the covenant within the holy of holies (debfr; cf. 25: 1822). Centuries later this phenomenon, a symbol of Yahweh's imprimatur on the project, would be
duplicated upon the completion of Solomon's temple (l K. 8:6-11). But Ezekiel's failure to link this
vision with earlier movements of the Shekinah glory forces the reader to look elsewhere for
antecedents to this theophany. The closest biblical analogues to this vision, according to Block, are in
11
the poetry of Israel, specifically the Psalms, which describe Yahweh as rOkebba(UrdbOt,
the one who
11

rides the clouds 11 (Ps 68:33) and yoSebk€ruhfm,11the one who is enthroned above the cherubim (Ps
18:10). But Ezekiel seems not to have made this connection immediately either, perhaps because no
one had ever dared to porh·ay YHWH in human form, transpmted about on a visible throne by such
strange creatures, to a foreign land. Vawter and Hoppe also observe that Ezekiel identifies this
appearance as that of "the glory of the LORD." This expression or its equivalent occurs often in Ezekiel,
always to designate the visible, numinous appearance of the divine majesty. The Priestly writing uses
the same expression for the ''pillar of fire" that accompanied the Israelites in their desert wanderings.
(The literary relationship between P and the book of Ezekiel is still a myste1y.) This fire was visible
only at night; dming the day a "pillar of cloud" concealed it (Num. 14: 14; Exod. 16: l 0). The Priestly
writer, unlike Ezekiel, never represents the glory of the LORD in human form. Clouds, like fire, are a
frequent concomitant oftheophany (Exod. 19:16; Judg. 5:4), and Ps. 68:4, 33; 104:3 picture the God of
Israel as riding in a chariot on the clouds. Ancient Israel borrowed this last imagery from Canaanite
myth, which so represented the weather-god Baal. See Vawter and Hoppe, 29-30.
100John T. Strong, God's kii./JO{!:
"The Presence ofYHWH in the Book of Ezekiel,°in The
Book of Ezekiel: Theological and Anthropological Perspectives, eds. Margaret S. Odell and John T.
Strong SBLSS 9 (Atlanta: Society of Biblical Literature, 2000):69-95.
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differentiation has become a distinct (if not fully independent) divine being in its own
right." 101 Thns, such a conception of the kiibod, says Strong:
gave the enthroned presence ofYHWH greater freedom, and
consequently, Zion theology greater ideological flexibility. If the kiibod
was a hypostasis of God, whose location and duties were specifically
defined by Zion theology, then YHWH was never "dethroned." He could
remain permanently crowned as king, while at the same time preserving
. connect10n
. w1'th th e unc 1ean reg10ns
.
o f th e cosmos.
h 1s

102

As the vision reaches its climax in v 28, it becomes clear to the prophet that he
is beholding the presence of the kii/JogYHWH ofisrael in the so called unclean land
of Babylon. The vision account closes in v 28 with a recapitulation of the initial verb
"and I saw" (v 1) and with Ezekiel's response. When Ezekiel finally realizes what and
whom he is beholding, he adopts the only proper posture by prostrating himself in
abject worship: "When I saw, I fell on my face, and I heard a voice speaking" (Ezek
1 :28).Walther Eichrodt puts it well: "So the vision[s] of God attains its objective only
when, from amid the flames ablaze around him, the Lord of this world and of all
worlds speaks to the man whom he has reduced to such a state of dissolution. "

103

Greenberg adds that:
the order of narration follows the order of perception in strict sequence;
although he saw l;lashmalright at the beginning, he did not perceive the

!0 1 S. Dean McBride, 11The DeµteronomicName Theology

11

(Ph.D diss. HarvardUniversity,

1969),5.
'°'John T. Strong, 72.
103

Walther, Eichrodt. Ezekiel. Philadelphia: Westminster 1970. 59.
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humanlike figure at that time. Therefore, only now did he fall on his face
from dread of this overwhelming apparition.

104

The tlu·one vision makes clear to us the universal lordship ofYHWH.
Overwhelmed by the divine presence, the prophet falls upon his face. This reaction is
also found in texts in the Pentateuch that speak of the appearance of the kii/J6g
YHWH (Lev. 9:24, Num. 16:22; 17:10; 20:6). In the rest of Ezekiel's vision, "falling
upon the face" is always mentioned in the context of seeing the kii/J6g of YHWH (cf.
Ezek 3:23; 43:3; 44:4). It is befitting for a human faced with the awesome presence of
the Almighty.

105

3.3 The Calling of Ezeldel with specific directives (Ezek 1:28c-3:15).
This section begins with an introduction (1 :28c-2:2) and concludes with3: 12-15.
Structurally, we can say that, between the calling-vision and the renewed appearance
of the kii/Jog ofYHWH (3:22-27), the calling of Ezekiel with some specific directives
(l:28c-3:15) and his appointment as watchman (3:16-21) are narrated.

106

The

expression wii'esma c q61 m;;,gabber ("and I heard a voice speaking") of Ezek 1:28c
becomes a bridge between the opening vision of Ezekiel and his calling to be a
prophet. 107At the end of the introduction to this section, in Ezek 2:2, the prophet says:
wii'esma< 'eJ middabber 'eliiy ("and I heard someone speaking to me").We encoUllter
a similar expression again at the conclusion of the section, namely wii'esma< 'aftaray
104

Grecnberg,51.

105

See de Vries, 253.

106

Ibid., 253.

107

Ibid., 253.
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qol ra<as gii!}ol ("and I heard behind me the sound of great quaking") (3: 12). This

gives this section an envelope structure. Parunak adds another nuance to this envelope
structure with particular reference to the activities of the spirit of the Lord, the rilal;z
YHWH. He says:
In 2: 1-2,when he hears the speech, the Spirit sets him on his feet.
Similarly, in 3:12, he hears the last a1ticulate words of the revelation (a
doxology) and is "lifted up" by the Spirit (though this time he is raised not
from his face to his feet, but from the ground to the air in preparation for
the translation of 3: 14-15).

108

From a literary point of view, this section starts with the prophetic f01mula
phrase wayyo'mer 'elay, "And he said to me." When this phrase occurs in Ezekiel,
the subject is always YHWH and Ezekiel is usually the person addressed, except on
few occasions.

109

The way that this expression occurs in the book is worthy of note. It

reflects the one-way nature of most of the communication that takes place between
God and the prophet. The instances where Ezekiel verbally responds are rare. For the
most part in this vision, Ezekiel remains a passive recipient of God's message.

110

108

Parunak,64.

109Block, 112. However, only 5 times is YHWH's name mentionedexplicitly (4:13; 9:4;
23:36; 44:2, 5); and only 3 times is the person addressed someone other than Ezekiel (9:4, 7; 10:2).
110
Ibid., 112. For instances of the prophet'sreactionsee 4:14, in protest at being asked to eat
defiled food; 9:8, in protest at YHWH's wrathpoured out over the remnantof Israel in Jerusalem;
11:13, in protest, fearingthe elimination of the entire remnantof Israel;21 :5, in protestover the cynical
response of the audience towardhim; 37:3, in response to YHWH's question.

114

In 2:2, the prophet is imbued with an energizing rilal;z111 that picks him up and
sets him on his feet. Imbued with this spiritual strength, says de Vries, "the prophet
can now stand before the kiib6!f of YHWH after all and can hear His voice."

112

Block

notes something ve1y interesting about the connection between the sound of the voice
and its reinvigorating effect on Ezekiel. He says:
The text notes that the raising of the prophet occurs simultaneously with
the sound of the voice - "as he spoke to me." The phrase connects his
invigoration with the preceding speech without explicitly ascribing it to
God, but suggesting that this rilal;zmay be the source of the word's

. an d energ1zmg
. . power. 113
dynam1c
Even though YHWH is not mentioned explicitly as the source of the rilal;z, we

can infer that YHWH is the power behind the scene. The rilal;z that energizes Ezekiel
must be the same rilal;z
that animates the wheels in Ezek 1: 12, 20-21.Synthesizing the

place ofrilal;z in the prophecy of Ezekiel, Blenkinsopp says:

For Ezekiel, spirit is an energy originating in the divine sphere which
manifests itself as a force that propels (1: 12, 20-21 ), lifts up (2:2; 3:12,
14, 24), transports (8:3; 11:1, 24; 37:1), and energizes and renews both
individual and community (11: 19; 18:31; 36:26-27; 37:14; 39:29). The
111

Hebrew nl/.1here is the divine power (spirit) that invigorates;or thathas the sense of vigor
or even courage, see BDB: F. Brown, S. R. Driver, and C. Briggs. A Hebrew and English Lexicon of
the Old Testament, Oxford:ClarendonPress, 1907 (correctedimpression, 1952), 925a.
ll

2

dc Vries, 254.

113

Block, 115.

115

spirit works with the raw material of humanity. Here and throughout the
book (ninety three times) Ezekiel is addressed as "mortal" (literally, "son
of man"), never by name. The reason may be that in his career, more than
in other prophetic careers, it is the office or function rather than the person
which is important. 114
Ezeldel is simply called to be a prophet who allows the divine to act through
him and in him by the divine agency of the n1al;tand yad YHWH.

Consider "the one speaking"--'et middabber.The Hebrew is uncharacteristic "in
having 'et before an indefinite substantive, and in the vocalization of the participle as
reflexive (hitpa'el) which literarily translates as speaking to himself."

115

Still

commenting on this peculiar representation of Hebrew grammar, Greenberg notes
that:
both appear to express reservations: the former -defining yet leaving
indefinite "the one spealdng"; the latter-redirecting

the divine speech

back onto the spealcer. In this way, where the consonantal text was oddly
vague about the source of speech -though it was obviously divine-a
peculiar vocalization of the pertinent verb reinforces the impression ofa
reverential reservation respecting the directness of God's speech.

116

114

Blenkinsopp, 24.

115Greenberg,62.

Greenbergfurthernotes that this reflexive vocalizationrecurs in 43:6, in the
vision of the futuretemple, when from the interior,just reoccupiedby the divine Majesty,Ezekiel hears
"one-speaking-to-himself'(middabbcr)to him; the speech can only emanatefrom the Majesty,but that
is not said explicitly. This passage with the one underconsiderationmay be relatedto Num 7:89, the
only other passage in which the hitpa'el of dbr occurs-the archetypical description of Moses' regular
oracular hearing "the voice"-it

is not said "God's voice"-speaking

116

Ibid., 62.

116

to him from the holy of holies.

Alluding to Rashi, an outstanding Biblical commentator of the Middle Ages,
Greenberg interprets this as "the Shekinah [the immanent divine presence] speaks in
its majesty to itself; its messengers only overhear it"

117

In 2:3-5, the message of the divine speech is addressed to b'ne yisra'el("sons of
Israel"), otherwise known as "Israelites." No distinction is made here between exiles
and those in the homeland. Thus, the message is both for the captives in Babylon and
for those who remained in the homeland. What is interesting, though, is that YHWH
refers to Israel as a nation (goy). 118 When the word is used with reference to Israel, it
tends to caiTy a derogatmy sense, "highlighting Israel's indistinguishable state from
19

other nations because of their pasa, ("transgression" v. 3).',1 Thus, apart from faith
in and fidelity to YHWH, Israel is 'el-goyfm hamm6rgfm and not the usual
covenantal qualification, 'eJ-'ammf-my people (cf. Gen 17:7; Ex 6:7; Jer 7:23;
30:22; Ezek 34:24; 36:28). 120 The sarcasm of describing "the house oflsrael" as "'elgoyfm hamm6rgfm" the rebellious nations" (2:3) is comparable to the renaming of

Beth-el, "house of God," as Beth-aven, "house of iniquity," by some minor prophets
(Amos 5:5; Hos. 4:15; 5:8; 10:5).

121

117

Ibid, 62.

118

g0y is the word used in the Bible to describenon Israelitenations.

119

Block, 118.

120

See Eli:Zbieta
M. Obara,Le Strategie di Dio: Dinamiche comunicative nei discorsi divini
de/ Trilo-Isaia AnBib 188 (Roma: Gregorian and Biblical Press, 2010), 168-171.
121

Block, 120.

117

One notes that twice (2:3, 4), the verb sallafi ("to send") is used, a verb
characteristic of a prophetic calling. "In both instances, the verb sallafi is preceded by
the personal pronoun "anf("I"). It is telling indeed that "anfis used in Ezekiel ahnost
exclusively for YHWH,"

122

thus emphasizing the calling of Ezekiel in the context of

the inaugural vision.
Unlike the prophetic calls of Moses and Jeremiah, YHWH does not give Ezekiel
any opportunity to respond. Rather, he is instrncted about the attitude with which he is
to approach the task ahead: do not be afraid. 123 Such divine instrnction represents
standard elements in prophetic call narratives.

124

However, as Block rightly notes,

"the expected promise of divine presence, which often accompanied this admonition

not to fear, is missing in this account. The only reward offered for his effort and grief
is that when all is said and done, his people will recognize that a trne prophet (nc'ibf')
has been among them (v. 5).,,125
Having been warned about the difficulty of the task ahead because Israel is an
obstinate nation, the prophet is challenged to submit to God's will in obedience by
eating what will be offered to him (cf. 2:8-10). 126 The extended "hand" holding the
"scroll" is, in this case, presented as something visible. However, we do not know
"whether it is actually the hand of the LORD or simply a figure made necessary by tl1e

122

de Vries, 255.

123

Block, 120.

12

'1loth'aZ-tfnl'and'aZ-te/iatappear in Jeremiah's call narrative as well (cf. Jer. I :8, 17).

125

B!ock, 122. "I am with you" occurs in the call of Moses (Exod. 3:12), Gideon (Judg. 6:12,
16), and Jeremiah(Jer. 1:8, 19). In the call of Barak, the prophetessDeborahfunctions as a stand-infor
YHWH (Judg. 4:9). But not in Ezekiel.
126

Cooper, 77.

118

visionaiy symbolism." 127The "outstretched hand" presented Ezekiel with a scroll,
which, according to Vawter and Hoppe, "represents the word which Ezekiel is to
proclaim." 128 But Blenkinsopp sees it differently. For him, "contents of the scroll
describe not what the prophet has to say but the effects of his message."

129

I argue that

the scroll can represent both views. As the scroll unrolls, we are told that it contains
lainentations, woes and dooms written on both sides and that Ezekiel is commanded
to eat it.
This prophetic commissioning of Ezekiel ends with a short speech, introduced
by a direct address to the prophet beginning from 3:10: "He said to me: Son of man,
all my words that I shall speak to you take (receive) in your heart, and hear with your
ears ..." Many of the ideas raised em-lier in this section are reiterated. However, this
time, the first audience is specifically identified: they are the exiles (haggola),the
prophet's own countrymen irrthe land ofBabylon.

130

Following the divine address, the prophet is lifted up off his feet by a rilal;i (cf.
Ezek 3:12-14).Block observes that "in contrast to the internal energizing activity of

127

Vawter and Hoppe, 31.

128

Vawter and Hoppe, 31.

129 Blenkinsopp, 24.

We can tracea certaindevelopmentin this kind of ritual of prophetic
11
installation.In what is generally taken to be the call of Isaiah, one of the 11fie1y ones or seraphs
cauterizeshis mouthwith a burningcoal (Isa. 6:6-7). In the commissioning of Jeremiah,YHWH
touches Jeremiah'smouth and places his words in it (Jer. 1:9). The implications of this act are
explainedby Jeremiahin words thatbear directly on the installationof Ezekiel:Your words were there,
and I ate them,Yourwords were to me a source of joy and happiness (Jer. 15:16). However, what
others describe in metaphoricalword picturesEzekiel experiences in his person. Like a child at the
table, he is commandedto eat whateverGod offers him. Once ingested, he discovers the taste to be
pleasant (cf. Ezek. 3:3)
130

B1ock, 129.
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the

rualJin 2:2, here the prophet

is acted upon from the outside."

131

But it is the same

reinvigorating force in Ezek 2:2 that acts upon the prophet and lifts him off his feet.

132

This is a subjective visionary experience. As he is "lifted," he also hears the sound of
the wings of the creatures and the movement of the wheels, suggesting the movement
of the chariot throne and the end of the vision (Ezek 3:13).

133

As Ezekiel is lifted up, he hears the sound of a great commotion behind him: the
kii!Ji5gYHWH lifting off the ground. In Ezek 1:28, the term kii!Ji5gYHWH is used to

describe the enthroned divine figure. But it seems to be "employed here as a litera1y
shorthand to refer to the whole apparition."

134

The scene closes with Ezekiel being

escorted out of the divine presence.
The Spirit takes the prophet to the same location where the visionary
expetience began, "by the 1iver Chebar" (Ezek I: 1). However, now we are given
additional information: the name of the city, Tel Abib (cf. Ezek 3:15).

135

Block

believes that the transportation of Ezekiel back to the river Chebar raises a problem.
He notes:

131
Ibid., 133. Also cf. Block, 11Prophet of the Spirit/ 33-34. Here Block compares this to
Ezekiel's being controlled by the hand of God (see on 1:3). He also argues for un here referring to the

divine Spirit.
132The transferenceof Ezekiel by the Spirit is the first of a numberof such experience (8:3;
11:1, 25; 43:5). We find mentions of him being caught up by the Spirit in the three visions that mention

the kii!Ji5ffofYHWH; see also the vision of the valley of dry bones in 37:1.
133The parentheticaldoxology

in v. 12 is commonly consideredforeign t.othe context.The
11
usually is emended to t:Hi~ ("as [the glory of the LORD]arose ) on the basis
of the similarity of:i and b phonetically and graphically in Old Hebrew. See Emanuel Tov, Textual
Criticism of the Hebrew Bible (Netherlands: Fotress, 2012), 247,358.

first word

~,1~
(''blessed

11
)
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Allen, 43.

mcooper, 82.
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According to I: 1-3, the divine vision and call had come to him while he
was at the canal. The need for the return is understandable if "by the

Chebar canal" in the superscription is interpreted as a general designation
for the area where the exiles resided. They need not have lived on the
bank of the canal, nor does the account require that Ezekiel's vision and
commission occmTed while he was beside the canal. The precise location
of his call is not given. Presumably he was alone at the time, probably
somewhere outside the village. By contrast, the location of his ministry is
specifically identified: Tel Abib, the village where this exilic community
lived. 136
However, this is a vision report.Vision reports are used in explicit and implicit
ways, at different points in the narrative to achieve different purposes, and with
differing effects. 137 In this case, the prophet is taken "out of himself" supernaturally;
thus, by returning to the exiles, he comes back to himself, to the time and space where
he had the vision.When the prophet is taken by the spirit, compelled by the "the strong
hand of the LORD,"he is distressed (cf. 3:14). We do not know the reason for his
distress, but it suffices to note that the spirit is associated with a fresh experience of
the "hand of YHWH." In literaiy terms, it echoes the visionary associations of Ezek
1:3b. In meaning, it could indicate that the prophet is ove1whelmed by the weight of
the mission that he has been assigned.

138

136

Block, I 36.

137See

EdithM. Humphrey,And I turned to see the Voice: TheRhetoric of Visionin the New
Testament, (Grand Rapids: Baker Academic, 2007), 28-29.
138

Cf Cooper, 82-83.
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3.4 Ezeldel's appointment as a "watchman" (Ezek 3:16-21).
Cooper notes that, structurally, this section has two main divisions: first, the call
for the prophet to be a watchman (Ezek 3: 16-17) and, second, the responsibilities and
accountability of the prophet as a watchman (Ezek 3:18-21).

139

After seven days,

YHWH appears to the prophet and gives him the words he is to deliver to the people.
Before now (cf. Ezek 2:4, 7; 3:4, 11), YHWH has repeatedly told Ezekiel that he is to
deliver a divine message to the people, but He has not specifically given the prophet
what to say. Ezek 3: 16 is the first time we see the phrase "the word of the LORD came
to me. "140 Ezekiel's prophecy will eventually become characterized by this phrase,
which occurs fifty times in fmty-one verses. 141Thus, this vision signals the beginning
of what will characterize Ezekiel's ministry. Peter C. Craigie puts it even better,
noting that "fifty times, so we are told, God's word came to Ezekiel; for no other
prophet is there a record of such sustained contact with the divine word, the very
essence ofprophecy."

142

The Holy One tells Ezekiel that He is sending him as a "watchman" to Israel
(Ezek 3: 17). This is described as a divine appointment (ncitan).

143

According to

139

Ibid., 84.

140

Ibid.,85.

141

It is found elsewhere in the Old Testamentonly in Jeremiah(nine times) and Zechariah

(twice).
142 Peter C. Craigie, Ezekiel,

DSBS (Louisville : WestminsterJohnKnox Press, 200 I), 22.

143

niitan is often used in place of sfm or heqim, "to set, to appoint."It is used of humans
appointing leaders (rii'sim, Nurn. 14:4) and priests (2 K. 23:5), but usually it refers to divine
appointments: Abraham as "the father ( 'iib) of a multitude of nations" (cf. Gen. 17:5); Moses as "God
( 'ii/ohim) to Pharaoh" (Exod. 7:1); David as YHWH's firstborn (biikor) and the highest ( 'elyon) of the
kings of earth(Ps. 89:28), as "witness"( 'ed),"prince"(niigfd), "commander"(me'.yawweh)
to the
nations (Isa. 55:4); the Servant ofYHWH as "light" ( ·or) to the nations (Isa. 42:6; 49:6). Jeremiah's
self-consciousness as a divine appointeeis reflected in his perceptionof himself as an "analyst"
(biihon) and "examiner" (mib$iit) among his people (Jer. 6:27), and as a "prophet" (niibi) to the
nations (Jer. 1:5). Later Ezekiel will be appointed a wonder/sign (mopiit) for Israel.

122

Cooper, "although the concept is mentioned elsewhere (Isa 21:6; 52:8; 62:6; Jer 6:17;
Hab 2:1) Ezekiel's divine appointment as watchman is unique, and only here arc the
duties and responsibilities specified."

144

The prophet is to alert the wicked of their

sins and of imminent judgment (v. 18). If the prophet does as he is instructed by God,
then the responsibility for the message is upon the wicked person who has been
warned. But if the prophet fails in his divine assignment, then both the prophet and
the wicked would be culpable. The wicked would be judged and the prophet punished
for failing in his assignment (cf. Ezek 3:19-21).

145

Recall that earlier (in 3: 11) the prophet was sent specifically to the exiles

(haggola),but here he is appointed a "watchman" to the house of Israel, showing that
the divine message is not just for the golah community, but is also for those that
remained in Judah. So both the go/ah commtmity and the community that remained in
Judah are "el-goyim hammorgfm,"the rebellious nations" (see Ezek 2:3).

3.5 The Initiation of the prophet (Ezek 3:22-27)
Some scholars believe that this section should be understood as the introduction
to Ezekiel's first prophetic assignment, connected more to 4:1-5:17,

146

while others

see it as the conclusion to the call and commission of the prophet in 1:1-3:21.

147

inclined to go with the latter group. There is no reason to assume that this is a

144

Cooper 85.

Ibid., 85. This could be an allusion to the law of retribution. According to the law of
retribution, he was liable for the loss of life payable by the forfeit of his own (cf. Gen 9:5-7).
145

146

Greenberg,101; Zimmerli, 176-78.

147

Craigie, 24-25; Block, 150; Cooper, 86-87.

123

1 am

different literary unit from the inaugural vision. It is, in fact, the conclusion of the
inaugural vision as a literary unit. De Vries' observation with respect to the
connection of the passage under review with the entire literary unit (Ezek 1:1-3:27) is
stunning. He observes that:
After the prophet's watchman duties are explained in 3:16-21, in vv. 22-27
we have a desciiption of his initiation as prophet. In 3:22, as in 1:3 and
3:14, we read oftheyad

YHWH. Thus, this expression marks both the

first and the last appearance of the kaJ,6g'ofYHWH in the account of the
calling of Ezekiel. The prophet is inshucted to go to the valley.

148

The hand of the Lord upon the prophet in Ezek 3 :22 suggests a visionary
experience. This experience is a rational extension of the prophet's commission as a
watchman. When Ezeldel moves to the valley (Ezek 3:23), he again encounters the
divine presence, which he had seen in Ezekl:3-28.

He responds the same here as he

does in Ezek 1:28. He falls facedown in worship and awe at the presence of the
Almighty. The prophet again is reinvigorated by the Spirit and sets on his feet, as he
had expeiienced in Ezek 2:2. Then, Ezekiel is given three restrictions. First, he is
instructed to remain at home from now on ( cf. Ezek 3: 24). Second, the prophet must
be bound with ropes, most likely to ensure his seclusion.

149

The third restriction is

even more difficult than the first two. The prophet is to remain dumb and is, therefore,
not to be able to speak. But how are these restiictive measures to be interpreted given

148

de Vries, 258.

149

Cooper, 87.

124

that Ezekiel has earlier been instrncted to speak to the "honse ofisrael"?

150

I lean

toward the interpretation of Craigie. For him:
the indication that Ezekiel would be bound with cords and rendered
speechless is sometimes interpreted as a prophetic act as such. His
inability to move and inability to speak would symbolize the marmer in
which an evil people had tied God by their actions and rendered him
speechless. And the symbols of God's silence could be at least as
terrifying as the substance of his speech.

151

In the words of Walter Brneggemaan, "the prophet's muteness constitutes a
prelude to the departure of the kiifl6,J ofYHWH. When his tongue is loosed again, it
would serve as a harbinger of the return of the kiifl6,J ofYHWH."

152

Therefore, the

prophet's message is inextricably linked with his visions of the kiifl6,J ofYHWH. The
symbolic actions taken without the accompanying words send a message of
unmitigated doom. There are occasions when evil has nm so rampant that only
judgment can be foreseen. And though these symbolic actions do not represent the
totality of Ezekiel's prophetic message, they do represent very accurately the gravity
of the vision to come, namely "the departure of the kiifl6{!' from the temple in
Jerusalem (Ezek 8-11 ).

°For a full discussion on the variouspositions proposed, see Blenkinsopp, 31.
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151

Craigie,25.

152WalterBrueggeman,Ichabod TowardHome: TheJourney of God's Glo,y (GrandRapids:
Eerdmans, 2002), 14.
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4. Summary aud Conclusion
Ezekiel is called to be a prophet while he is with his fellow exiles in Babylon.
There, he experiences an opening of the heavens and he sees "visions of God" (mar'6J
'elohfm). This vision is inundated with the language of priestly theophany, great

cloud and fire. The divine entourage appears in the lilceness of four living creatures in
human form. Most astonishing are the descriptions of God, who also appears in
human fonn (Ezekl:26b): "Upon the lilceness of the throne was the likeness of the
appearance of a man upon it." Ezek 1:27 redundantly emphasizes the fiery glow
sun·ounding the divine presence. From the appearance of his loins upwards it is like

enhasmal, like the appearance of fire; below his loins, too, is brightness like the
appearance of fire. The opening theophany concludes in Ezek 1:28: "the appearance
of the likeness of the glory ofYHWH ..." The repetitive use of qualifiers, such as

something like (1:4), a likeness of (1:5), like (l :7), the appearance of(! :10),
something that looked like (1:13), appearance was like (1:16), something
like(! :22),something like, like the appearance of, represents the prophetic stmggle to
describe the divine presence.

In Ezek chapters 2 and 3, the divine presence directly addresses the prophet
and commands him to speak God's words to Israel. "The commission ends with an
exit as dramatic as God's theophanic entrance: the Spirit lifts the prophet and the hand
of YHWH returns the prophet to his fellow exiles in Babylon."

153

While ancient Near Eastern motifs may have been incorporated into the vision,
"this strategy does not represent capitulation to pagan thought. On the contrary, the
vision challenges pagan conceptions at every tum. The glory ofYHWH cannot be

t

53

Kutsko, 89.
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reduced to humau definition or plastic mt." 154 The vision proclaims the presence of
YHWH among the golah community in a foreign land. God is with his people who
are not defined in terms ofresidence within Israel. Contrary to prevailing Jemsalemite
opinion (11:15), God's people are also in Babylon, far from their native land, Israel.
Therefore, the preceding discussion on the inaugural vision of Ezekiel
demonstrates that, in Ezekiel, the presence of YHWH is experienced by means of the
kiibod. The kiibod represents the presence of God as impermanent and in motion. The
kiibod travels and comes to the prophet in exile by the river Chebar (chs. 1-3). The
kiibod theology at this point in the visions of Ezekiel can be regarded as a response to

the situation of exile, a way of expressing divine presence that is not tied to any
particular location, 155 specifically to the sacred space. In fact, it is in this that Ezekiel
differs most strongly from his priestly colleagues.
The most striking chm·acteristic of the kiibod in P is not, after all, its mobility,
but rather its fixedness, its pe1manence. In the Priestly traditions, the kiibod appears
only in sacred spaces: first at the mountain of God (Ex 24:16, 17; 29:43; 40:34, 35;
Lev 9:6, 23) and later at the tabernacle (Num 14:10, 21, 22; 16:19; 17:7; 20:6). The
exception to this rule is Ex 16:7,10- the incident of "manna in the desert." But even
here, the incident is set in the immediate vicinity of the motmtain of God (cf. Exod
17:6). More so, the reference to a jar of manna being placed "before the testimony"( cf.

15'13Iock,The

Gospel According to Moses: Theological and Ethical Reflections on the Book of
Deuteronomy. (Eugene, Oregon: Cascade Books, 2012), 207

"'Ronald E. Clements, God and Tempie, (Philadelphia: Fortress, 1965), 120-121.
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Ex 16:33) suggests that this account belonged to the period after Sinai, in connection
156

with the tabernacle and the A:rk.

In Ezekiel's inaugural vision, however, the kiibod does not appear in the
confines of sacred space. Here, the kiibod comes to the prophet in exile, in an unclean
land. Little wonder, as Samuel Terrien observes, that Ezekiel's call begins with the
heavens being tom open (Ezek 1:1): "As the member of a priestly family, tl1e young
depmtee had doubtless believed that YHWH dwelt in Zion. He could not expect that
YHWH would manifest his presence in a remote and totally alien land except through
some shattering of the cosmic order." 157 Is YHWH's kiibod absent in Jernsalem by
virtue of its presence in Babylon? This study will try to answer this question in the
next chapter.

156See Steven S. Tuell, 11Divine Presence and Absence in Ezekiel1sProphecy,"in The Book of
Ezekiel: Theological and Anthropological Perspectives, in MargaretS. Odell and John T. Strong(eds)
SBL Symposium Series, vol. 9. (Atlanta: Society of Biblical Literature, 2000): 97-l 16.
157Samuel Terrien,The Elusive Presence: The Heart of Biblical Theology, RP 26 (San
Francisico:Harperand Row, 1978), 258.
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CHAPTER FOUR

THE VISION OF THE DEPARTURE OF THE kii/J6g YHWH FROM THE
TEMPLE (EZEK 8-11)

1. Introdnction

The problem of divine abandonment, especially regarding its impact on a deity's
nation or city, is well attested to in the literature of the ancient Near East, as
demonstrated in the first chapter of this study. This theme appears in Ezek 8-11,
which describes the prophet's visionary journey from Babylon to Jerusalem. Upon his
visionaty arrival in Jerusalem, the prophet witnesses a series of four abominations
committed by the inhabitants of Jerusalem. The first three abominations end with
YHWH declaring some variation of the refrain "and you will still see greater
abominations." The fomth abomination (Ezek 8: 16-18) culminates in a declaration of
divine judgment and God's refusal to hear the people. Following this, the deity
summons "executioners of the city" to enforce a penalty upon the city and its
inhabitants, except for those who have a mark on their foreheads (cf. Ezek 9:4-6). In
Ezek 9:3, the prophet records the first movement of the kii/J6!}YHWH oflsrael in the
temple away from the cherubim to the temple's domway or tln·eshold. Chapter 10
continues to describe the departure of the kii/J6gYHWH from the temple's inner
sanctum (vv. 4 and 18) amid the movement of various celestial figures, most often
identified as "cherubim." This pericope (Ezekiel 8-11) concludes with the final

129

departme of the kiip6gYHWH from the temple (11 :22-23) and the prophet's "return"
to Babylon to proclaim to the exiles what he has witnessed (11 :24-25).
Structmally, the vision ofEzek 8-11 is chiastically centered around Ezek 10. In
Ezek 10 the vision is summarized:"the city will suffer and the presence of the Lord
will abandon the sanctuary." 1Mainly in chapter 10, but infrequently elsewhere in the
passage, we see some elements of the inaugural vision (Ezek 1-3) introduced.2 The
motif of divine abandonment already introduced in the inaugural vision is imbeddcd
in this second mar"6J "iflohim. But the use of the motif, as Van Dyke Parunak rightly
observes, is completely different. He holds that, in Ezek 1-3,"there is no concern with
a sanctuary and no need for Ezekiel to leave the land of captivity. The Lord is
equipped to come to him! "3 Thus, the main theme of the literary unit under review is,
in fact, the abandonment of the temple by the kiipogYHWH. This chapter will
demonstrate that divine presence is not tied to the temple; neither is nearness to the
divine directly proportional to proximity to the temple.

2. Delimitation and structure of the Text
In Ezek 5-7,we see clear indication that YHWH intends to bring his judgment
upon the house of Israel because of their many misdeeds. In Ezek 5-7, YHWH has

1 Van Dyke

11
Pamnak, 11The Litera1yArchitectureof Ezekiel's Mar'Ot )el.Ohfm,
JBL 99, no. 1

(1980), 66.
2

Ibid., 66. See also David J. Halperin,11The Exegetical Characterof Ezek 10: 9-17,UVT 26
(1976): 129-41 has traced some, but by no means all, of these c01mections;Pieter de Vries, kii/JOff
Yhwh in the Old Testament: with Particular Reference to the Book of Ezekiel (Leiden: Brill, 2016),
267.
3

Parunak,66.
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charged Israel with a catalog of sins. Brandon Fredenburg captures Israel's sins very
succinct! y:
rebellion against His law (cf. Ezek 5:6), greater depravity than nonIsraelites (cf. Ezek5:7), idol worship (cf. Ezek 5:9), defiling the temple
with images of foreign gods and foreign worship practices (cf. Ezek 5:11),
arrogance (cf. Ezek 7: 10), violence and mmder of innocent people under
the guise of the rule oflaw (cf. Ezek 7:11, 23), and desecration and
destruction of temple property (cf. Ezek 7:20).

4

Given the above-mentioned sins, YHWH has to say, "basta! Enough is
enough!" Israel had thought that the temple and an atTOgantsense of election would
guarantee them divine protection.
Ezek 8-11 is, therefore, a consequence of the preceding chapters. The
transitional chapters, Ezek 4-? ,serve as a bridge between the separate units, Ezek 1-3
and Ezek 8-11.The dating ofEzek 8-11 additionally shows it to be a separate literary
unit. A new date marks the beginning of this section: "in the sixth year of the sixth
month, on the fifth day of the month" (cf. Ezek 8:1). The basic themes ofEzek 8-11
link the whole unit, which is framed at both ends by an appropriate opening (Ezek
8: 1--4) and a reverse, parallel closing (Ezek 11:22-25). In fact, according to Lamar E.
Cooper, the repetition in reverse order in 11 :22-23 of three elements from 8: 1-4 "Ezekiel's audience (the exiles or elders), the Spirit lifting the prophet, and the kiib6fi
YHWH God oflsrael"

5

-

suggests the unity of the vision.

4

Brandon Fredenburg, Ezekiel, NIV Commentary (Joplin: College Press Pub. Co., 2002), 87.

5

Lamar E. Cooper, Ezekiel, NAC 17 (Nashville : Broadman & Holman Publishers, 2001 ),

117.
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The major themes, as obse1ved by Daniel I. Block, seem to have been
deliberately ananged in an artistic, chiastic order.
This framework is chiastic, in 8: 1----4
and 11 :22-25:
A 8:la

the context of the vision (date, location and audience)

B 8:16

the beginning of the vision (divine hand on him, he saw)

C 8:3

the transport to Jernsalem in divine visions.

D 8:4

the appearance of the divine glory.

D' 11:22-23

the appearance of divine glory

C' 1l:24a

the transportation from Jerusalem in divine visions

B' 11:246

the end of the vision

A' 11:25

the response to the vision (delivery to the exiles).

6

Block fiuther obse1ves that the material between the two frames represented
7

above is clearly composite, incorporating many different prophetic experiences. The
material includes "a repetitious and graphic portrayal of idolatry in the temple (8:518) and three responses by YHWH to this defiling of His house (9:1-10:8; 10:911: 15; 11: 16--21)." 8 Some scholars observe lack of continuity in this vision and,

6
Daniel I. Block, The Book of Ezekiel: Chapters 1-24. NI COT (Grand Rapids, MI : Wm. B.
Eerdrnans Publishing Co., 1997), 272.

7

Ibid., 272.

8

Fredenburg, 88.
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therefore, prefer to explain the incongrnity from a redactional point ofview.

9

However, Fredenburg rightly notes that "such discontinuities are most readily
explained as pait of the nature of a vision: not only are episodes not necessarily in
chronological order, fantastic imagery and illogical events can happen. Visions are
typically exempt from tight standards of chronology, rationality, and continuity."

10

3. Internal Structure of Ezek 8-11
For this study, I will structure the first vision of the temple and the departure of
the kiiJ;6g YHWH into six main segments:
❖

Prologue to the First Temple Vision (8: 1-4)

❖

The Abominations in the Temple (8:5-18)

❖

YHWH's Response to the Abominations (9:1-11)

❖

The Departure of the kiiJ;6gfrom the temple (10:1-22)

❖

Judgment Upon Jernsalem and her Inhabitants ( 11: 1-13)

❖
❖

The Gospel ofHope (11:14-21)
Epilogue to the Temple Vision (11:22-25)

9Cf. G. Holscher,Hesekiel: Der Dieter und das Buch, BZAW39 (Giessen: T6pelrnann,l924);
C.C.. Toney,Pseudo-Ezeldel and the Original Prophecy,YOS, vol, 18 (New Haven, CT: Yale
University Press, 1930); Vogt, E., Untersuchungen zum Buch Ezechiel, AnBib,vol, 95(Rome: Biblical
InstitutePress) 1981); Riebel, J.M., Ezelde/1s Vision Accounts as Interrelated Narratives: A RedactionCritical and Theological Study, BZAW, vol, 475 (Berlin: de Gruyter, 2015); Walter Eiehrodt, Ezekiel:
11
A Commenta,y (Philadelphia:The WestminsterPress, 1970); WaltherZimmerli, 11Deutcro-Ezechiel? ,
ZAW 84 (1972): 501-516.

1

"Fredenburg, 88.

133

3.1 Prologue to the First Temple Vision (Ezek 8: 1-4)
Block observes that the prologue of the second vision of the

kif/Jogopens with a

prelude that se1ves tlu·ee functions: first, it establishes the historical context of the
prophetic experience. Second, it identifies the nature of Ezekiel's present prophetic
experience; and finally, it provides a backdrop against which to interpret the
11
"II.
..
10 owmg v1S1onary
even ts.

The time of the vision is placed as the fifth day of the sixth month of the sixth year of
J ehoiachin's exile (cf. Ezek 8: 1). We also know the occasion of the vision: I was
12

sitting in my house, with the elders of Judah (ziqni! yehuda)sitting before me. It
appears that, since the first vision, the prophet has been recognized and even
respected as a prophet; no wonder the ziqni! yehuda extend a comtesy visit to the
prophet, as they are likely waiting for an oracle. Horace D. Hummel notes that
"Jeremiah too mentions the 'elders' in exile as among those who were recipients of the
letter he sent (Jer 29:l)."

13

These elders are possibly members ofa ruling class

established by the exiles while in captivity. Hummel observes that "the book of Ezra
(5:5, 9; 6:7, 8, 14) indicates that this system of rule continued into at least the early
postex1·1·
1c peno. d ..,14
Just as in the inaugmal vision, we read that "the hand of the Lord" (Ezek 8: 1)
fell upon the prophet. Block notes that "the change from the conventional form,

wattehf 'iilay yad 'iidoniiy yhwh ('and the hand of the Lord God came upon me'), to
11
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the stronger wattippol 'iilay yad 'iidi5niiyyhwh, ('and the hand of the Lord God fell
upon me'), highlights the sudden and overwhelming nature of God's intervention in
the prophet's consciousness."

15

In this way, the vision ofEzek 8-11 resembles the

vision of Ezekiel 1-3.
However, as earlier observed, the expression "the hand of the Lord YHWH fell
upon me" (Ezek 8: 1) is unique. 16 With this expression, Ezekiel indicates the
suddenness of the onset of the vision and its overpowering natlll'e (cf. "the hand of
YHWH upon me was strong" in 3:14; cf. also Is 8:11). The expression is more
dramatic than "the hand ofYHWH was upon me" in Ezek 3:22.
In Ezek 8:2, the vision begins by saying "and I looked, and behold." In what
appears to be a repeat of the first vision, Ezekiel beholds a dazzling figure like the one
he had seen in the earlier vision (cf. Ezek 1:26-28). In a supematmal vision, this
figme removes Ezekiel from Babylon and brings him to Jerusalem. The figme is
described in language that is reminiscent of the description of the divine presence in
Ezek 1:27-28. Joseph Blenkinsopp acknowledges the parallels between the
description of the "mysterious being" in Ezek 8:2 and Ezekiel's experience of the
kii!J6gin Ezekl:27-28, but Blenkinsopp ultimately concludes that the both

experiences cannot be the same, as the point of the former vision is to describe how
the deity removes himself from the temple, preparing it for destruction.

17

However,

William A. Tooman obse1ves that the link between Ezek 8:2 and Ezek 1 :27-28 is
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Only here in the OT is 1;, "hand,11 the subject of7~J. "tofall.11 In otherpassages Ezekiel says
that YHWH's "hand" (1;) "was/came" (";;:I)upon him (I :3; 3:22; 33:22; 37:1; 40:1).
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created by a dense collection of identical locutions in the two passages. Ezek 8:2
replicates four locutions froml:27-28. In 8:2, however, the locutions are inverted:

1:27-28

18

8:2

A: like the appearance of a shiniog amber

D': like the appearance of a fire

B:from the appearance of his loins upward

C': from the appearance of his loins
downwards

and
C: from the appearance of his loins downward

B': from the appearance of his loins
upward

and
D: like the appearance of a bow (rainbow)

A': like the appearance of amber

Tooman then observes that biblical authors sometimes mark quotations of
previous texts by reversing the elements of the evoked text. Elements from the source
text as represented above (A, B, C, D) are repeated in reverse in the quoting text (D',
C', B', A'). Thus, he concludes, and rightly so, that "the purpose of the inversion in
Ezek 8:2 is to draw the reader's attention back to Ezek 1:27-28,identifying
mysterious being with the divine Presence."

the

19

Unlike the inaugural vision, in which the prophet is mostly a passive recipient
of the divine message, here he is active. Block sees his active nature from three
perspectives. An appearance of a hand reaches out and grabs the prophet by the hair;
then, a riial;t(divine spirit) picks him up, causing him to levitate, obviously spiritually,
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and finally transpmts him in the spirit to the temple in Jerusalem.

20

Ezekiel must have

been familiar with the scene in the temple, especially, since he is a priest and probably
had served in the temple before the exile. Fredenburg notes that the prophet likely
remembers that there, "in times past, had stood the idol that provokes to jealousylikely the figurine representation of Astarte (Ishtar, Asherah), the popular Assyrian
goddess, erected by Manasseh (2 Kgs 21 :7) that was destroyed during Josiah's
refmmation (2 Kgs 23:6)."

21

This explains why Ezekiel recognizes the three gates from the outer to the inner
court of the Jerusalem temple that face north, east, and south. Douglas Stua1t notes:
the northern gate was the one used by the king and was thus perhaps the
most prominent. At that gate was some kind of idol, which Ezekiel here
calls the "image of jealousy," that is, a rival to YHWH (cf. Ezk 8: 3). It
may have been something like the image of the goddess Asherah that had
stood in the temple during the days of Manasseh (2 Kin. 23 :6) or perhaps
a sculpture of an angel guarding the domway.

22

We cannot tell with certainty what exactly the "image of jealousy" is, but one
thing is clear: it was an abomination before YHWH. This is the first of the four
abominations that the prophet will behold. The intention of the prophet's sighting of
this initial abomination could be to place it in sharp contrast to the divine g/01y that he
will see shortly after, in Ezek 8:4. This image is further qualified as "the jealousy that
provokes jealousy. "This is so emphatic as if aimed to evoke the passion that the object
induces in God's heart. Block notes that "the phrase is deliberately chosen, alluding to
20
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the covenant bond between YHWH and Israel and the absolute claim he has on their
devotion." 23 Alluding to Deut. 4:15-24, which forbids all manners of idolatry, Block
opines that "this claim is based among other considerations on YHWH's character as
'el qannii ', Impassioned God. "

24

Furthermore, the prophet's attention is drawn to something else: "the glmy of
the God of Israel was ( siim) there." Note the adverb siim. Its occurrence in both Ezek
8:3 and 8:4 appears to be a deliberate link of the two verses to bring out the glaring
contrast between the "image of jealousy" and "the glory of the God ofisrael."
Obviously, YHWH and the idol cannot coexist siim (there) simultaneously! For
syncretistic paganism, this might not be an issue. However, for YHWH, it was an
absolute impossibility. 25 YHWH ofisrael does not share His glory with any god. The
glory of the Lord, the visual representation of the Lord's majesty, belongs in the
temple, his symbolic home for the children ofisrael.

26

Also, YHWH is the divine

patron of Israel as a nation; hence, they have no business worshipping other gods. The
temple is a place where His glory is made manifest, though not exclusively; hence, the
introduction of other gods is simply a violation of sacred space.
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3.2 The Abominations in the Temple (EzekB:5-18)
Block rightly observes that the rest of the chapter "forms one of the most tightly
knit literaiy units in the entire book. "28 A supernatural tour guide leads the prophet to
four shocking pagan rites. Ezekiel, at least at this point, does not explicitly tell us who
the guide is, but several features indicate that this guide is divine. In fact, Hummel
interestingly notes:
In Ezek 8:5, "the nearest antecedent to "he said to me" is the "God.of
Israel." In 8:6 the sanctuary has a first person pronominal suffix ~my

sanctuary, and in 8: 17 the object suffix of "provoke" is also first person
("provoke me"). Finally, the conclusion in 8:18 repeats words ("my eye
will not pity, and I will have no compassion") we heard from the mouth of
YHWH before, in 5:11 and 7:4, 9. That illustrates a favorite Ezekielian
29

literary device, sometimes called "resurnptive exposition. "

There ai·e four scenes in this section corresponding to four abominations: 8:5-6;
8:7-13; 8:14-15; and 8:16-18. Each of these scenes follows basically the same
format: "the location; the abomination; YHWH's question, 'Do you see, son of man?';
and finally, You will see even greater abominations' except for the fourth time, since
the fourth is the greatest abomination. "30 The first two scenes start with a divine
command: "Son of man, lift up your eyes now in the direction of the north" (cf. Ezek
8:5) and "Son of man, dig through the wall" (cf. Ezek 8:8). These divine commands
are followed by the prophet's obedience. The third scene is rather simple. It "involves

28
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women joining in the fashion of bewailing Tammuz;"

31

while the fomth scene "se1ves

as a conclusion to all four scenes, announcing YHWH's resolve to pay no attention to
any pleas for mercy. "32
Hummel notes that, in these four scenes, there appear to be crescendos in
severity, "because the locations of the abominations seem to move progressively from
the probable location of the first in the outer court closer and closer to the Holy of
Holies. "33 The fomth abomination is, ultimately, the climax. It bespeaks an insult to
YHWH Himself.
In the first scene, two things are present when there should only be one. The
glory of God is present along with the image of a deity other than YHWH. Like
mixing oil and water, it is incongruous for YHWH to share the same space with
another god. Peter C. Craigie notes from biblical point of view that "a true temple has
room for only one god. If two are present, one or other will leave. If a false god
remains the true God will leave; if the true God is to remain, the false god must be
removed. "34 Cooper suggests that "God is a jealous God who accepts no rival (Exod
20:5). To allow idolatry to continue in the temple area was a direct challenge to his
authority and the veracity of his word. "35
As Ezekiel gazes upon the idol, he hears the voice ofYHWH say "son of man,
are you seeing what they are doing? The great abominations that the house of Israel
are committing here ...?" (8:6). Millard Lind notes that "the word abomination (8:6)
31
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designates that which is ritually and ethically loathsome or 'abhorrent' to the Lord;
here it is nsed of idolatry, as often elsewhere (cf. Deut.7:25-26;13:13-15; 17:4)."

36

Through such acts, the inhabitants of Judah distance themselves from YHWH in His

sanctuary. In other words, they make it impossible for themselves to experience the
presence of the Holy One in the temple.
Tooman's grammatical insight is pertinent here. He observes that the translation
of the clause in question larqlp5qahme calmiqdiisf depends on how one understands
37
the infinitive i:Jrqfioqah_
Tooman argues that the common translation "to drive me

far off from my sanctuaiy" is an incorrect rendering of the clause for two reasons.
First, the Qal of lhq is intransitive: "to be far off."Second, "drive me far off' requires
a different stem. 38 Assuming the infinitive was Piel, Tooman notes that the sentence
would be transitive and resultative ("with the result that I be far off') or causative ("to
send me away"; cf. Ezek 43,9). But if the infinitive, on the other hand, is Hiphil, then
the clause would be transitive and causative ("to cause me to be far off'). Tooman
concludes that "as the text is pointed, however, the infinitive must be translated-

be far off, and the subject must be the house oflsrael."

to

39

The common translation "that I may be far off' supplies "I" (that is, God) as the
subject of the infinitive. But this, according to Tooman, is also grannnatically
impossible. He notes that there are only three options for an unexpressed subject of an
infinitive:
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(I) An infinitive may have the same subject as the main (finite) verb, in
this case "house of Israel." (2) The agent of an infinitive may be the object
of the main verb. (3) The agent of an infinitive without an expressed
subject may be impersonal ("someone/anyone").

40

Thus he concludes that it is not correct, grammatically speaking, to supply the
infinitive with a specific subject. Thus, the relative clause has to be translated: "which
the house ofisrael is doing in order to be far off from my sanctuary," and the
41

functional subject of the infinitive can only be "the house of Israel. "

In this translation, we see the irony of the passage. The Judahites commit many
abominations within the temple precincts. As a result, they distance themselves from
YHWH. Tooman observes that "this is not only an ironic evaluation of the people, it
is a deliberate foreshadowing of 11: 15-16. "42 In these verses, the inhabitants of Judah
claim that the exile community has distanced itself from God because the people have
no temple in exile. This abomination has a double consequence: first, those who think
that they have the monopoly on the divine presence are actually distant from that very
presence and, secondly, the divine presence itselfleaves the temple of its own accord
because it cannot share its glory with the idols that provoke jealousy.
The divine pathos is implicit in this divine statement: "... which the house of
Israel is doing in order to be far off from my sanctuary." H.A. Ironside notes that
"God had been as a Father unto Israel: He had brought them out of Egypt and cared
for them all through the ages. And now this was the return they gave Him: they
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spumed His Word, and followed after other gods." 43 This involves the recognition of
the profound pathos of the first part of the vision. The divine tone is one of grief. "The
people are distancing themselves from God, and in doing so, demonstrate that they
44

have forgotten entirely the very reason for the temple's existence. " The literary
movement accelerates the vision toward its climax: You will see even greater
abominations (8:66, 13, 15b, 17).This final statement of the first scene acts as a
literary bridge to the next scene, "preparing the reader for an intensification in the
45

scale of religious aberrations. "

The second stage of the prophet's tour is described in great detail. The scene
opens as the divine guard leads Ezekiel to the entrance of the inner comt. Ezekiel
notices a strange hole in the wall. 46 This is significant. "The worship here was more
clandestine than that of the image ofjealousy."

47

Ezekiel is ordered to dig through the

hole. "We may wonder how the worshippers enter the chamber if Ezekiel had to
enlarge the hole in the wall in order to get in. "48 But again, this is a vision. The
visionaty nature of this text removes it from the realm ofrealism or logical
consistency. 49
The usual pattern of the scenes is intenupted by an incident that looks more like
a clandestine ritual. Before now, in the first scene, we only have an indirect reference
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to worshippers. But here, our attention is drawn directly to idol worship. We are told
that the chamber holds all forms of creeping things and detestable beasts; these idols
of the house of Israel line the walls. Surprisingly to Ezekiel, in front of these
abominations are seventy of the elders of the house oflsrael (with Jaazaniah son of
Shaphan standing among them), each holding his censer in hand (cf. Ezek 8: 10-11).
Hummel interestingly observes:
the worship of "creeping things" and "beasts" tums the order of creation
upside down. In Genesis I God had created "creeping things" and
"beasts." God then created man as the one who would rule and have
dominion over these creatures (Gen I :26-28). Here the human worshipers
degrade themselves by submitting to these lesser creatures as their gods.
Now there is a full description.

50

The prophet is able to count seventy men whom he identifies as the zeqenim
("elders") of the house of Israel. De Vries believes that the term seventy is used here
to evoke an association between the seventy elders that assisted Moses in Ex 24: 1,9
and Num 11: 16,24.51 But unlike Moses' elders who are possessed with the spirit of
YHWH and who assisted Moses in the administrative life of the people during their
wilderness journey, these elders are involved in idol worship. In fact, Block notes that
"in this context, however, the number of elders seems to have been determined by the
52

number of images, rather than vice versa. "
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Block, 289. Block also observed thatthese elders(ze'qe"nfm)could
be the lay leaders who had
risen to prominencein Jernsalemafter the deportationof Jchoiachinand his officials (2Kgs. 24: 12-16).
These were obviously importantmen in the city, probablyinc1udingthe Sarim,11officials,11 whose
primaryfunction was to offer counsel ('e$d,Ezek. 7:26) in the governmentof the community.
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Again, Ezekiel notices an individual among the seventy elders who stands in
their midst, presumably supervising them. Ezekiel recognizes him as Jaazaniah,
which indicates that the prophet must have known him prior to his deportation to
Babylon. In fact, Jaazaniah may have been a prominent man in Israel, which explains
why Ezekiel would immediately recognize him. Jaazaniah and the other elders each
stand "in front of his creatme, holding his censer in his hand, the smoke of which
53

wafted upward to be inhaled and enjoyed by the image. "

YHWH's rhetorical question to the prophet adds another nuance to the
theological abe1rntion of the seventy elders:
Son of man, have you seen what the elders of the house ofisrael are doing
in the dark, each in his room of images? For they are saying, 'The LORD
does not see us, the LORD has abandoned the land' (Ezek 8: 12).
Commenting on this, Fredenburg says:
These elders are worshiping each at the shrine of his own idol, and their
attitude is that YHWH does not see us; he has forsaken the land (cf. Isa
29:15; 30:1-5). Their ironic conclusion is premature: YHWH has not yet
closed his eyes, shut his ears, or left the land (cf. v. 18). Yet, because of
their sin, he will soon make their words come true. Ezekiel still will see
things that are even more detestable than this.54
The vision continues, and the prophet, like a tourist on a guided tour of the
temple, is led by his divine guide to see two more serious abominations in the temple.
Both scenes show how terribly syncretistic Israel's worship has become. At the
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entrance of the gate of the sacred areas of the temple that faces north, Ezekiel sees a
group of women who are sitting on the ground, weeping for Tammuz (cf. 8:14-15).
According to Craigie, these women "were not possessed with simple human grief, but
were engaged in one of the sacral acts associated with the Babylonian god
Tammuz. "55 For Lind, however, "the weeping of the women was a rite celebrated at
the end of spring to counteract the loss of the power of the god and the waning of
nature (See ANET:84, 102, 492). This ritual mourning, censured by the prophets (cf.
Judg. 11:38-39; Zech. 12:11; Hos. 7:14), illustrates how Jerusalem's political
subjection to Babylon is affecting temple worship." 56 Block's position seems more
plausible. He suggests that:
Tammuz denotes a special genre of lament, rather than the deity himself.
Since this scene follows immediately afterthe elders' assertion that
YHWH had abandoned the land, it appears that these women have either
equated YHWH with Tanunuz or they are expressing their grief at their
own deity's depaiture by adopting the Tammuz ritual. In either case, the
people were replacing true worship ofYHWH with a foreign
lamentation. 57
Clearly, the people in Jernsalem are replacing the true worship of the living God
with idolatrous lainentations. The scene closes with another reminder that Ezekiel's
tour of the temple is not over yet; he is to witness even more atrocities.
The last and worst form of abomination follows (8: 16-17). This abomination
occurs in the "inner comt," where the kab6g'YHWH is present in the Holy of Holies.
55
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Spence notes that "the prophet Joel marks this location as the place of public weeping
before YHWH for national sins (Joel 2:17)." 58 But here, instead of weeping for their
sins, they tum their back on God. This last scene highlights three kinds of provo_cative
actions. The first one has to do with physical expressions of homage to the
sun. 59 Twenty-five men are seen paying homage. They tum their back on the Creator
to worship the thing He created. Block's connnent on this is even more insightful. He
notes that:
from the root l;zwh/lJ.yh,
represents court language,
The verb histal;ziiwii,
denoting the physical gesture of prostration before a superior. In this
instance the posture of these men sends a double signal. By turning their
backs toward the temple and their faces toward the sun they have declared
their rejection ofYHWH in favor of the sun god, Shemesh/Shamash. The
solar cult, along with all other astral cults, is expressly forbidden in Deut.
4:19 and 17:2-5. 60
As terrifying as these abominations have been, YHWH infmms the prophet of
his final evaluation: these cultic horrors are trivial matters compared to Judah's social
evils, in te1ms of violence in the land. In a clear allusion to Genesis 6: 11, where the
world is destroyed by a flood, we read that the land has been inundated with violence
and that the wrath of YHWH has been continually provoked.
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61

In addition to sun worship and violence in the land, YHWH accuses the people
of "holding out the branch to His nose." Some scholars see this as a cultic gesture.

62

However, there is no scholarly unauimity as to the right trauslalion of the phrase

sol{lim "eJ-hazwm6ra 11"el-"appiim(cf. 8: 17). Literarily, it trauslates as "holding
out/sticking a brauch to their nose," but there is no known religious practice in the
ancient Near East that would have suggested this. So, it is not clear what the practice
of "holding a branch to the nose" indicates. Judging by the context, I lean toward the
position of Block. He suggests translating it as "holding out or sticking the branch up
[YHWH's] nose," thus alluding to a sign that expresses divine anger.
indicate how YHWH reacts to cultic aud moral transgressions.

64

63

It serves to

Therefore, it is not

out of place to say that the reference to "sticking the branch to the nose" appears to be
an idiomatic summary of the entirety of the crimes of the house of Israel portrayed in
the aforementioned scenes.
"Though they cry ... God will not listen"(8:18). The frnal verse of this segment
(8:5-18) anticipates chapters 9-10 thrnugh Ezek 9:1, "then he cried in my hearing."
This final verse, according to Allen, is "expressed in emotional terms of wrath
and mercilessness that relate to the expressions of divine exasperation we have heard
throughout the chapter. "65 The nmmal biblical expression is "the Lord will heru· the cry
of the oppressed and oflhe poor" (Deut. 15:9). Fredenburg notes that this is a
reversal of the care and concern that God is wont to show His people (cf. Ex 2:23-
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25). 66 However, this is not the cry of the oppressed, but rather that of the oppressors
who are entrenched in their atrocities.

3.3 YHWH's First Response: Death, Deliverance, and Defilement
(Ezek 9:1-11)
As the vision progresses, a new and ho1Tificscene opens up before the prophet's
eyes. Previously, we have seen a total breakdown of Yahwism. Now, the divine
reaction to the desecration of the temple and the provocation of the ire of God is about
to be revealed. In the preceding section, the abomination begins from the outer court
of the temple and progresses to the inner comt. Here, the movement is reversed.
Judgment will begin from the inner court of the temple and progress outward to the
city.
Shortly after the Holy One declares not to show any mercy whatsoever toward
Israel (Ezek 8: 18), the sound of a loud voice sU1Umoningthe executioners to come
67

forward catches the prophet's attention (cf. Ezek 9: 1). These executioners are aimed
with instrU1Uentsof destruction. The ainbiguity su1Tounding the designation

(pequddotha'fr), which I translate as "executioners of the city,"

68

leaves the prophet

wondering, "Who are they?" We find the answer in the next verse (Ezek 9:2). Ezekiel
66

Fredenburg,94.
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Whetherone interpretsqdrebllasa Qal perfect or a Piel imperative,the legal function of the

word in the context is clear. Cf the comparableuse of the Piel in Isa. 41 :21,qci.reba
nDekem,"Set forth
your case.HFor a discussion of the legal natureof the expression see Y. Hoffman, ''The Root QRB as a
Legal Term," JNSL 10 (1982), 68. Cf. Moshe Greenberg, Ezekiel 1-20 (London: Yale University
Press, 2008), 175, who sees here a royal imperative,analogous to expressions found in Gen. 43:31;
45:1; l K. 3:24-25; Isa. 40:1-2; Jer. 46:3.
68B1ocknoted thatthe verbpdqad

has caused translatorsa great deal of trouble.The present

context requiresthatpequddOtbe understoodas a quasi-legal designationfor agents who are charged
with the execution of a sentence (See Block 303).

149

sees six men coming from the direction of the upper north gate. Hummel opines that
the six "men" coming from the north may reflect the same motif that appeared in the
call vision, where the divine gl01y came from the north (see I :4). This suggests that
these six men could be divine or supematural agents sent to purge the city of its
abominations.

69

No further information is given about these men, save for the fact that

each has a destroying weapon in his hand.
But Ezekiel notices something even more interesting. In the midst of the six
men is a seventh figure dressed in linen with a writer's case in his hand. Block notes
that "linen was the fabric used for the dress of priests (Exod. 28:29--42) and angelic
beings (Dan. 10:5; 12:6--7), two classes of beings directly involved in divine
service. "70 However, from the text, it is difficult to dete1mine whether the man in
question is a priestly or angelic figure. But scholars like Fredenburg and Block opine
that given the function of the seventh figure in chapters 9 and 10, it is most probable
that he is an angelic figure or a mediator who stands on the gap between God and His
people. 71This mediatmy role fails because, eventually, in Ezek 10:2, 6-7, he will be
the one responsible for executing the judgment.

72

In deliberate anticipation of the departnre of the kiig6g YHWH in Ezek 10:4,

the prophet notices "the glory of the God of Israel, that he had previously mentioned
in 8:4, moving from his seat above the cherub to the threshold of the temple

69

Hummel, 272.

"'Block, 304.
71

See Fredenburg,96; Block, 304.

72

Lind observes that Israelitepriests are to be clothed in linen (9:2; Exod. 28:42), as is an
angel (Gabriel) in the book of Daniel and the angelic host in Revelation (Dan. 10:5; 12:6--7; Rev.
19:14). This seventh man, a heavenly scribe in linen, with a writing case at his side (9:2, 11; 10:2-7),
comparesto lhe Babylonian scribal god, Nabu, one of seven planetarydeities (See Lind, 81).
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(9:3). "73According to Fredenburg, "this movement highlights where the command for
destrnction comes from -

YHWH figuratively dismounts His throne and moves to

the door of His house." 74
In Ezek 9:3a when the first phase of the depatture of the divine presence is
described, the qatal form 7l/Jis used. But in 9:3b, the narrative resumes its progress
with a reversion to a wayyiqtol. 75 The narrative resumes with the speaker being named
explicitly for the first time as YHWH. With this, the author indicates that the sentence
on the inhabitants of J ernsalem comes from YHWH.

76

YHWH then addresses the seventh man in linen cloth. Before this point, we
know neither the role of this seventh man nor the purpose of his writing kit, but this is
about to be made clear. The man is tasked to use his pen and ink to mark the
foreheads of those inhabitants of Jernsalem who groan and moan over the
abominations practiced in the city. He is to mark them, literarily, with the letter law or
"t," which in the old Hebrew script was written in the form of a cross or plus sign.

77

73

Fredenburg, 96.

74

Tbid., 96.

75 Hebrew

verbal system can be categorized into tenses (the perfect and the imperfect,
technically refen-ed to as Qatal and Yiqtol respectively). The precise implication of these tenses is
complex, but suffices to know that the Hebrew Perfect does not necessarily indicate tense ( does not
have tense or time of action) apart from context and issues of syntax. It rather signifies type of action
(Aspect). It designates a verbal action with its conclusion envisioned in the mind of the speaker or
writer. On the other hand) the Hebrew Imperfect, has a predominantly indicative meaning. It is used to
denote incomplete action, whether in the past, present or future. This is to say that it also does not have
tense or time of action apaii froi11context and syntactical considerations. Giving this understanding)
Waw -x-qatal without a finite verb gives antecedent information. The true and proper beginning of the
principal line of na1Tation comes with wayyiqtol, a verbal form that usually appears in chain and
communicates coordinated information, normally subsequent to one another.
76

B!ock, 306.

77Allen,

48. A vast interpretive literature has arisen around the mark that the scribe was to put
on the foreheads of all who lamented Jerusalem's idolatrous religious pluralism and syncretism
(detailed in chapter 8). Much of this literature is colored by polemic, either Jewish repudiations of any
connection between the mark and the cross of Jesus Christ, or Christian polemic against seculai·izing
interpreters who would completely disconnect this text from Christ's cross.The Church Fathers unfairly
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This seems to be a protective sign, recalling the sign of Cain in Gen 4: 15. In this
context, it appears to be a mark that designates people who tmly belong to God or are
faithful to Him.
Even though the text is silent on whether the man in linen finds men and women
who are faithful and deserving of the mark, his repott in Ezek 9: 11 that he has
accomplished the mission suggests that he does find some faithful people.
Once the linen man has completed his task, the remaining six executioners are
instmcted to begin their massacre starting from the sanctuary(miqdasf). The temple,
YHWH's own residence, at least from Israel's perspective, is the place where
abominations are most visibly expressed (Ezek 8:5-18). 78 Block notes that, probably,
"this emphasis on the temple as YHWH's now uninhabitable house is conveyed by the
switch from miqdasf, "my sanctnaiy," in v. 6c, to habbayit, "the building," in vv. 6d7, although that latter term is commonly used for the temple throughout the OT."

79

Until now, the prophet has not said anything. He is mostly a spectator in the
visionary drania. But, in Ezek. 9:8,"he takes on the prophetic role of intercessor,
80

seeking to mitigate the finality of the LORD'S doom of Israel. " So far, we have seen
three verbal communications in this chapter. The first two are by YHWH, and now

tradedon the reference to a cross, anachronisticallyunderstandingit in Christianterms and regardingit
as a proof text for the custom of making the sign of a cross.
78

Block, 308.

79Block,

308. Mic 3:9-12, esp vs 12, when the prophet gave an oracle tlrnt YHWH was to

destroy Jerusalemand allow the Temple mount be reduced to rubble, the word habbayit was used since
1
its sacred significance was to be gone. This furtheradds credence to the theological importofEzekiel s
11
11
switch from miqdii.sf,
my sanctuary,11 in v. 6c, to habbayit, the building,"in Ezek 9:6d-7
80

Bruce Vawter and Leslie J. Hoppe,A New Heart: A Commentmy on the Book of Ezekiel.
ITC (Grand Rapids; Edinburgh: Eerdmans; Handsel Press, 1991), 71.
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YHWH's prophet is to speak. Ezekiel makes a prophetic plea to God. Ezekiel, the
prophet, according to Allan:
Passionately projects himself into the visionary sitnation, as he is left
alone (as the only person alive?) in the inner court to imagine the
slaughter being perpetrated outside the temple area. This first half of the
third part of the nan-alive picks up the key term "destrnction" from vv I
and 6 and incorporates it into his prayer ofintercession.

81

Ezekiel intervenes, saying "ah Lord GOD! Will you destroy all who remain of
Israel as you pour out your wrath upon Jernsalem?"This can be likened to,Amos'
prophetic intervention in Amos 7: 1-6 or to Moses' plea to God that God relent from
his anger in Exodus 32:30-33. While Amos 82 and Moses are successful, Ezekiel is not.
YHWH's response to the prophet is a reiteration of his divine will to destroy. Even
Ezeldel's prophetic intervention cannot subside God's wrath. The divine answer to his
plea, according to Blenkinsopp is:
Too late! Sin has reached its full measure, the land is full of bloodshed,
the city is filled with impurity. As the scribe repmts on the completion of
his mission (9: 11), the familiar theme is repeated: My eye will not spare,
nor will I have pity (cf. 9: I 0).

83

81

Allen, 149.

Amos succeeded at least in delaying God1s judgment.

82

83

Blenkinsopp, 59.
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3.4 The Departure of the ktig6gfrom the Temple (10:1-22)
The departure of the glory ofYHWH is the climax of the judgment that hits
Jerusalem. Ezekiel chapter 10 describes this depa1ture of the Holy extensively. De
Vries cautions that "we should not read chapters 9 and 10 strictly chronologically;
there is evidently some overlap. Ezek 10:1-7 describes the same events as Ezek 9:111, only from another perspective. "84 However, ban-ing any "he1meneutic of
suspicion," we can divide this literary unit into two parts: 10:1-8 and 10:9-22. Each of
these parts is introduced with the visionary formula "as I watched I noticed/behold"
(10:l, 9).

85

The first pali (Ezek 10:1-8) describes Jerusalem's imminent destruction from
two perspectives: that of the earthly judgment of the city, represented by the actions
of the linen cloth man, and that of the heavenly judgment, represented in the departure
of the divine presence from the temple. Certainly, this section echoes a lot of previous
texts, both within the second vision (Ezek 8-11) and within the first vision (Ezek 1-3).
"The description of the throne above the platform held up by the heavenly chariot in
Ezek 10:1 recalls 1:26, inviting the reader to interpret this chapter in the light of the
inaugnral vision. Ezek 10: 4 contains obvious echoes of9:3. Accordingly, 10:4
functions simultaneously as a flashback to and an expansion of 9:3."

86

In the same

light, Hummel notes that "these two verses in their contexts consider the same event
with alternative accents. In Ezek 9:1-11 the accent is on YHWH's wrath on Jerusalem

84

de Vries, 276.

85

Block, 314.

86

Jbid, 315.
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with secondmy consideration of his departure; in Ezek 10:1-8 the accent switches to
his departure. "87
Previously, the prophet has seen the preliminary phase of the departure of the
divine presence from the temple (cf. Ezek 9:3). Now, however, the rest of the story
will play out, albeit in a slow-motion style, until the end of this second vision (Ezek
11 :22-23), in which the glory of YHWH departs. Ezekiel observes the rest of the
story, as the glmy moves from the threshold to the throne vehicle (10: 18), which then
taxis it to the east gate ( I 0: 19). For the last phase of the journey, the reader must wait
until the following chapter (11:22-23).

88

Let us return to Ezek 10:1.Block observes that "10:1 simply announces the
appearance of the throne-chariot, without any reference to its function. But vv. 3-5 fill
89

in these missing details through the narration of a series of dramatic events. " After
this digression, the narrative of the man dressed in linen (from 9:11 and 10:2) resumes
in Ezek 10:6-8. "The command given in Ezek 10:2 is repeated in 10:6, followed by a
more detailed account of its implementation. "90 As the man dressed in linen enters
and stands beside the wheel (presumably of the chariot), one of the cherubs extends
his hand, picks a coal of fire, places it on his hand, the linen man takes it and exits
from the scene. 91
At this point, the glmy of YHWH is stationed at the threshold of the temple. It's
radiance fills the courtyard of the temple. Greenberg sees this as a elem· allusion to
87

Hummel, 292.

88

Block, 317.

89

Ibid., 320.

90

Hummel, 287.

91

Block, 322.
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Ezek J•92 Fredenburg, commenting on the cloud that fills the i1111er
comt, says "it is
the visible representation of YHWH's presence seen at the dedication of the temple by
Solomon (1 Kgs 8:10-12)."

93

De Vries also notes that "the appearance of the glory of

God from the Holy of Holies indicates, as it does in Pentateuch, judgment."

94

This

judgment is evidenced by the man in linen, who prepares to go into the city to execute
the judgment of YHWH. Craigie details the theological significance of this part of the
natrntive very lucidly. He says:
The ultimate privilege of religion is the presence of God, however elusive.
The most awful loss is the removal of that presence. But Ezekiel makes it
clear that the divine presence is not lost without cause, but only as the
consequence of the steadfast pursuit of evii.

95

From verse 9, the focus shifts to the cherubs, following the reference made to
their "hands under their wings" in verse 8. In what looks like an excursus, the
heavenly chariot is described at length. According to Block, "the description satisfies
the reader's curiosity about the appearance of the chariot, and more impo1tantly
96

highlights the chai-iot's role in the coming events. "

The description of the heavenly chariot looks very repetitive because of the
similarities to the previous vision. But in literaty analysis, repetition can indicate new
insights. In this instance, we can highlight one new revelation in this seemingly
repetitive description of the heavenly chariot. Craigie notes that "there is one element
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Greenberg, 193.

93

Fredenburg, 100.

94

de Vries, 278.

95

Craigie,71.

96

Block, 324.
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of novelty in this portion of the text. In the vision of Chapter 1, the heavenly throne
was accompanied by living creatures; but twice, in this context, the prophet goes out
of his way to stress that the living creatures of the first vision were none other than
97

the cherubim of the present vision. "

This is not the first time that the Hebrew Bible makes reference to the cherubim
(or cherubs). We encounter them notably in Genesis (3:24) and Exodus (25:17-22).
Fredunburg observes that the attention given to the cherubim is reasonable based on
their function in the Hebrew Bible. He notes that "the cherubim's basic function was
to protect sacred areas; this is evident in the figure with the flaming sword protecting
access to the tree of life in Genesis 3:24." 98Also, in Ex 25:17-23, we see another
reference to the cherubim. Here, they are crafted into the "mercy seat" of the Ark of
the Covenant. Fredenburg notes that "their outstretched wings provided protective
99

cover for the sacred space in which the presence of YHWH met his people. " So, in
consonance with the above examples, the presence and emphasis on the cherubim are
understandable. They are there to protect the holiness of God and the sacredness of
the temple, which have obviously been compromised. Hence, they are ready to escort

. · presence away. 100
the d1vme
Fredenburg makes another compelling connection between the wheels, the

cherubim and the divine presence. According to him:
The wheeled vehicle upon which the throne sits is able to maneuver in any
direction. As in the first vision, the key to the wheels is their mobility:
97
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Craigie, 72.

Fredunburg, IO1.

99

Ibid., 101.

100

Ibid., 101.
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YHWH is able to move anywhere, anytime. He is not confined to the
temple. The dual focus on the chernbim and the wheels indicates that the
guardians of YHWH's holiness and the means of taking him away are on
alert and ready for their task. Now that the temple has been defiled (9:7),
and the city is about to undergo a purging fire (10:7), it is time for the
chernbim to perform their duty. 101
In Ezek 3: 18, the narrative returns to the second phase of the depmture of the
glory of YHWH. "The prophet watches as the kabodrises from the threshold, moves
to the spot where the throne-chariot is parked, and comes to rest above the
chernbim." 102 Lind captures the stages of the movements of the Holy presence
beautifully. He notes that the glory of God first moves "from the most holy place to
the threshold (9:3), from the threshold to the chernbim on the temple's south side
(10:3), and from there to the east gate of the temple and city (10:19)."

103

These stage-

by-stage movements serve, according to Allen, "to draw attention to the departure. It
is like the slowing down of the normal speed in a movie, so that each movement in a
pmticular scene can be savored. "

104

Finally, Ezekiel tells us that this is the same divine presence that he saw beside
the river chebar in the unclean land of Babylon ( cf. Ezek 1-3).This is very instructive.
Linking the two visions shows that when Ezekiel first saw the glmy of God in the
land of exile (Ezek 1-3), the temple in Jernsalem was still standing and the divine
presence was still there. Thus, God's presence in exile is not an outright rejection of
101

Ibid, 101-102.

102

Block, 326.

103

104

Lind, 84.

Allen, 158.

158

the temple as the locus of divine presence. This will be clearer in the next chapter of
this study. Secondly, the explicit connection between the two visions shows that the
departure of the Holy One from the temple does not mean divine abandonment of the
people. God detests evil; He punishes evil. But he never abandons his people no
matter where they are located (cf. Isaiah 49:14-15). Israel believes that land, temple
and people are inseparable; as such, the exiles see themselves as isolated, which is
attested to by the remaining community in Jemsalem (cf. Ezek 11:15). But they never
know that their theology about God and how He manifests his presence is wrong, as
we shall see as this study progresses. For now, it suffices to say that the temple and
the city (Jemsalem), even though important, are not in themselves substitutes for the
divine presence. For now, let us say in accordance with Nancy Bowen that Ezek 10 is
a prelude to the kiibod's movement away from the temple, though not away from his
people. 105
This vision reaches its climax in chapter 11. Ezek 11 demonstrates even more
vividly that YHWH has left the temple. Margaret S. Odell notes that "in the ancient
Near East where this vision was conceived, a city could not be destroyed unless its
god had abandoned it. YHWH still remains in the vicinity of the temple, though his
departure is imminent and his overseers arc left to complete the mission."

106

But in the

meantime, it is w01thy to reiterate that the prophet is gaining a better understanding of
what he sees. He tells us that the chembim he sees in this vision are the living
creatures that he has seen by the river Chebar (cf. Ezek 1-3). This suggests that as the
vision progresses, Ezekiel gains a better understanding of what he sees.

105

Nancy R. Bowen, Ezekiel, AOTC (Nashville: Abingdon Press, 2010), 53.

'°'Margaret S. Odell, Ezekiel (Macon, Georgia: Smyth & Helwys Publishing 2005), 119.
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3.5 Judgement upon Jerusalem and her Inhabitants (11:1-13)

Here, the prophet is moved to a new scene situated at the east gate of the
forecourt. As in Ezek 8:16, we encounter a group of twenty-five men characterized as
perpetuating social injustice (cf. Ezek 11:2). They have filled the city with the
slain(Ezek 11:6). 107

For the first time since Ezek 8:3, the rilal;l(spirit) reappears. The spirit lifts the
prophet to the east gate of the temple ( cf. Ezek 11:1), which is the same place that the
kiibo!lYHWH moves to in Ezek 10:19. Block opines that "this location will allow

him to observe a new scene involving twenty-five men."

108

Again, Ezekiel recognizes

two of these men, Jaazaniah son of Azzur and Pelatiah son ofBenaiah.

109

These are

leaders of the people. They are described as those who devise iniquity and give
wicked counsel in the city ( cf. Ezek 11:2). From the description of their sin, we can

°

infer that they may be political leaders in the city. 11 Fredenburg suggests that the
reference to "wicked counsel" could be alluding to them ill advising Zedekiah into
forming alliance with Egypt. 111 Whoever these men are, one obvious thing is that they
go against the will of God, misadvising the people.
In verse 4 we see a double imperative to the prophet: "Prophesy ... Prophesy son
of man! "This indicates urgency and reflects the intensity of the offense. Fredenburg
notes that "with this command comes both the means -the rila/:!ofYHWH came upon
107

de Vries, 280.

108

B!ock, 330.

109The formeris not to be confused with the Jaazaniah ben Shaphan involved in the cultic
scene in 8: 11, and he cannotbe identified more specifically than as the son of a cettain Azzur.
11

°Kuschel, 56.

111

Fredcnburg,103.

160

me; and the message-This

is what YHWH says." 112 Here rlla/:iofYHWHfunctions

as

an agent of prophetic inspiration.
Ezek 11 :6 continues YHWH's charges against the leaders of the people. They
are accused of filling the city with the slain. "It is difficult to decide whether verse 6
reflects past judicial murders by these haughty leaders (cf. 7:23) or whether it
portends the certain outcome of their planned rise to power."

113

Whatever it is, it is

obvious that it has a devastating effect on Jerusalem. Many innocent people are slain,
and the city is filled with violence (cf. Ezek 8: 17; 9:3-7).
In Ezek 11:7-12, YHWH, by the mouth of the prophet, tums the words of the
leaders on their heads. The men think highly of their own security; "this city is the
pot, and we are the meat" (cf. Ezek 11:3), they boastfully say. But YHWH refutes
their claim. Ezekiel repeats the leaders' own words from 11:3, but gives their proverb
an application that is precisely the opposite of their own intents. These men are far
from being the secure "prime meat," as YHWH will personally remove them from the
metaph01ic pot and expose them to death by the sword (cf. Ezek 11:7-11).

114

These

leaders are obviously living in afool's paradise."They thought they were safe after the
calamity that had befallen the city in the deportation of 597 B.C. They saw themselves
as the elect and the untouchables. But the sword is in YHWH's own hand, as it were,
poised to bring retribution in essentially the same way they had dealt with the
disadvantaged within the city (11 :6). "

115
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Ibid., 104.

mlbid., 104.
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Block, 336.
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.Humrnel,314.
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A closer look at the text shows how YHWH, in three phases, underscores the
humiliation and death of the leaders in Israel: I will bring you out of the city to judge
you at the boundaries of Israel, I will hand you over to foreigners, and I will inflict
punishment on you (cf. Ezek 11 :9-10). Fredenburg believes that "it is poetic justice
that their executions happen within Israelite teJTitory. These leaders thought the city
and the land were inviolable. The leaders' expulsion from the city, capture, and death
would cause them to reevaluate this axiom" 116 and their theology of God. After
observing these punishments, Israel will acknowledge that YHWH is, indeed, God( cf.
Ezek 11:12).
While prophesying, Ezekiel witnesses the death of Pelatiah, son ofBenaiah.
Even though this leader is among those guilty of the abominations in Israel, Ezekiel's
prophetic instinct is stirred, and "in desperation he gave vent to his dismay: will not
even the renmant oflsrael be spared? (cf. Ezek 11 :13b)."

117

This is the second time

that we see Ezekiel's prophetic intervention. The first is in Ezek 9:8. This intervention
seems to have opened the door of hope, not for the wicked, but rather for those who
return to the Lord with all of their heart (cf. Ezekl 1: 16-20).

3.6 The Gospel of Hope (Ezek 11:14-21)
In this section (Ezek 11:14-21), the prophet receives an answer for his prophetic
intervention. This answer brings hope to the exile. Hummel, alluding to Luther, notes
that this section indicates that:

11

'Fredenburg, 105.

117

de Vries) 281. Also see Lind, 86.
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God works sub contrario, that is, in a fmm contraty to what human reason
expects. Here the issue is where the renmant-the
of the legitimate heirs of God's promises-is

trnc Israel, consisting

to be found, whether among

those who had experienced the exile with Ezekiel, or those still in
Jernsalem who had escaped it. As powerfully proclaimed by his older
contemporary Jeremiah,

118

this vision insists that God's future lies with the

exile. 119
But does this mean that those inhabitants of Jernsalem who are marked in Ezek
9 as a sign of their faithfulness are fictitious? To toe this line is tantamount to being
too analytical of Ezekiel's prophecy. But it suffices to say, just as de Vries lightly
observes, "there is going to be total destrnction of Jernsalem and its inhabitants, but
for the exiles there will still be hope ... a handful of Jernsalemites would survive the
city's fall (cf. Ezek 6:9; 7:16; 12:16; 14:22ff)."

120

Therefore it is not out of place to

infer that there is also hope for the faithful people who identify themselves with the
faithful in exile and who giieve and lament over the detestable things done in
Jernsalem (cf. Ezek 9:4).
However, the inhabitants of Jerusalem do not see the exiles as faithful. In Ezek
11:15, they share their opinion about the exiles. They say that "[the exiles] have gone
far from YHWH; to us this land is given for a possession." In other words, the
inhabitants of Jerusalem believe that the exiles are cut off from the Lord. For them,
exile is synonymous with punishment and with being distanced from God. They think
Jeremiah'smessage, like that of Ezekiel, is thatIsrael cannot escape judgment. The future
11
11
11
11
of the people lies with those who go throughthe death of exile and the subsequent resmTcction of
returnafter seventy years (see especially Jeremiah29).
118

119

Hummel, 316.

120

de Vries, 281-282.
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of exile as abandonment by God, whereas J emsalem is proof of nearness to God.
They are proved wrong, as we shall see both in the next verse and more elaborately in
the concluding chapter of this study.
In Ezek 11: 16, YHWH responds to the theological position of the inhabitants of
J emsalem with respect to the exiles. They believe that YHWH has disinherited the
exiles. But YHWH responds that He has not disinherited the exiles; rather, He will be
for them a "miqda!f fll{}ca!'' -a sanctuary in some measure. Some translate this as "a
sanctuary in small measure." But no matter the translation, the basic point is that
"YHWH will be accessible to the exiles in Babylon"

121

Tooman notes that:

This statement builds on and clarifies God's comments about the Judahites
we observed in 8:6: "Do you see what they are doing - great
abominations, which the house oflsrael is doing in order to be far from
my sanctuary?" Ezek 11:15 echoes 8:6 by repeating the locution

'
hirfiaqtfm ("far away"). Those who are near the physical sanctuary in
Jemsalem are actually far off from YHWH. Those who YHWH removed
far off will actually enjoy his presence.

122

God's presence is available for the exiles even without the institution of the
temple. Although the exiles are far from the temple, they are not far from YHWH.
In a way reminiscent of certain patriarchal promises (cf. Gen. 15:18; Josh. 1:2)
and the granting of the land to Israel under Joshua (Josh. 1:2), YHWH proclaims that
after He has gathered His people from the nations in which they are scattered, He will

121

Tooman,507.

122

Ibid., 507.
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grant (natan) to them the land ofisrael.

123

He will give them a new heatt (heait of

flesh) and a new spirit so that they will live according to His statntes and observe and
cat-ry out His ordinances (cf. Ezek 11: 17-20); Allen's insight on the theological import
of the heart is worthy of note. He said:
the heatt stands for the will: Israel's hearts had been hard and wanton ( cf.
Ezek 2:4; 3:7; 6:9). "Stone's hearts" refer to that which is unconscious,
immobile, and so unresponsive to God (cf. Exod 15:16; 1 Sam 25:37). By
contrast, "hearts of flesh" relate to that which is tender, yielding, and
responsive. What was needed was a transformation wrought by God,
replacing unresponsiveness with a new compliance to the will of God.

124

This message of hope for the exiles reaches its peak with YHWH's declaration
that "they shall be my people, and I will be their God (cf. Ezek 11:20b). This sounds
like a reversal of the message of judgment in Ezek chapter 2, where the house of
Israel is described as 0el-g6yim hamm61yjfm - "the rebellious nations" (cf. Ezek
2:3). Now they will no more be "'el-g6yim hamm61yjim," but 'ef-<ammf- my people
(cf. Ezek 11:20b). This statement evokes God's covenantal promise with His people
(cf. Gen 17:7-8; Ex 6:2-7). Block notes that it is a covenantal fmmula that "expresses
a relationship of commitment and intimacy. "

125

This section concludes with a flashback, recalling the impious Judeans whose
abominations characterized the preceding chapters. "Those whose hemts are devoted
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cf. Block, 351.
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Allen, 165.

125

B!ock, 354.
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126
to their vile images and detestable idols. " Hummel notes that this flashback could

be a literary style meant to contrast the regenerated heart mentioned in Ezek I 1:17-20;
that is, the >eJ-cammf-my people (cf. Ezek 11:20b), with the unregenerate hearts of
the evildoers that only desire wickedness,

127

the >eJ-goylm hammorr}fm (the

rebellious nations).

3. 7 Epilogue to the Temple Vision (Ezek 11:22-25)

Following the aforementioned structure of this literary unit (Ezek 8-11), this
section concludes the second vision. In chapter 10:19 we see how the glory of God
departs from the threshold of the temple and stands over the chernbim, who mount up
from the earth and stand at the entrance of the east gate of the temple. We do not
know anything further about the gloty of God, whether it departs from the temple or
not. This section concludes the movement of the divine presence in the second vision.
This "conclusion consists of two parts, vv. 22-23 describing the final scene of the
128
actual vision, and vv. 24-25 nmrnting the prophet's return to reality."

Ezeldel returns to the movements of the divine presence located last "at the
entrance to the east gate ofYHWH's house" (Ezekl 0: 19b). The cherubim, whose role
is to protect the holiness of the Holy presence, now move the glory of the God of
Israel away from the temple to the mountain east of the city. Some scholars interpret
this eastern inclination of the kiibod YHWH as divine absence from Jernsalem; and
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Fredenburg,111.

127

Hummel,325.

128

Block, 357.
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an indication that the glory of God is pitching its tent with the exile.

129

John F. Kutsko

has an interesting position regarding the movement of the kab6d YHWH and its final
location at the mountain east of the city. He argues that this final movement out of the
temple "is a response to the inhabitants of Jerusalem, who claims that the exiles have
gone far from YHWH and assert that they are the rightful possessors of the land
(11 :15)." 130 This movement and the eastern inclination of the kab6d serve as a
censure to the theological position of the remnant in Israel and confnm that YHWH
has become a type of sanctuary for the exiles (cf. 11:16).

131

Kutsko further adds that

"in the interim between God's departure from the temple and God's expected return,
the divine kiib6d would be available to Israel in exile, as it was available to Israel in
the wilderness."

132

I paitially agree with the position of Kutsko. It stands to reason

that the eastern inclination of the Holy presence indicates God's favorable disposition
toward the exiles. However, the Holy One is not absent from Jemsalem, although He
is temporarily absent from the temple. In the interim, He is situated at the mountain
that is in the eastern part of the city (cf. Ezek 11:23).
In a similar move, the spirit brings the prophet back to his fellow exiles in
Babylon. "Ezekiel had seen enough to supply him with an important message for his
companion exiles."

133

YHWH leaves the temple of His own accord because of the

129

See Cooper, 145; Fredenburg, 112; Craigie, 70; Stuart, 92; Blenkinsopp, 64; Charles R.
Biggs, The Book Of Ezekiel, EP (London: Epworth Press, 1996), 36; John F. Kutsko, Between Heaven
and Earth: Divine Presence and Absence in Ezekiel (Winona Lake:Eisenbrauns,2000), 97 and many
others.
13
°Kutsko, 97.
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Ibid., 97.
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Ibid., 97.
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Fredenburg,112.
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many abominations perpetrated by the inhabitants of Jerusalem. Because the people
distance themselves from their patron God through their abominable deeds, YHWH
leaves the physical structure that the people hold as a symbol of His presence. His
presence cannot be reduced to a structure built with human hands.
The departure of the divine presence from the temple marks the end of the
theophany and fi.nther makes clear the theology behind the fall of Jerusalem. "His
departure is not the consequence but the cause of the destmction of the temple."

134

In

the end, the prophet remarks "then the vision that I had seen left me" (cf. Ezek 11:24).
With this, he draws the curtain on the visionary drama.

4. Summary and Conclusion
This chapter has demonstrated YHWH's stand on syncretism in the name of
worship and religion. Tme religion calls for good ethical conduct and authentic
worship - worship acceptable to God. Authentic worship "lets God be God on His
own terms and submits to that divine self-definition. Anything else places the
worshiper above the deity, which is the essence ofidolatry."

135

The leaders of the

people and the women weeping the Tammuz seem not to understand tbe essence of
true religion. They are wise in their own understanding, but their wisdom brings them
nothing but destruction.
The scene of the executioners in chapter 9 with its destructive effects may seem
offensive to the modern reader of the book of Ezekiel. How can God decree the
outright elimination of His people? However, the wrath of God must be accessed vis-
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de Vries, 285.

135

B]ock, 359.
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a-vis his divine grace. Israel, from the point of view of biblical history, enjoys a
privileged position in the sight of God. God enters a covenant with them and promises
to be "their God and they His people" (see Ex 6:2-7). But instead of responding to this
spiritual privilege with gratitude and humility, they become arrogant, ttusting in their
sccmity (cf. Ezek 11:3) and taking God's grace and favor for granted. Block rightly
notes that "God will not be mocked. If he demanded the elimination of the Canaanites
because of their depravity, when the Israelites behave like Canaanites, they can expect
no other fate (Dent. 8: 19-20)."

136

Furthermore, this chapter has demonstrated that, unlike the deities of the ancient
Near East, YHWH and His glmy are not forced out of the temple. The Holy Presence
leaves the temple of its own accord. He is not tied to any pruticular location. His
inclination towru·ds the exiles in Babylon also shows that His sovereignty is a
worldwide sovereignty. The sovereignty of the other ancient Near Eastern deities is a
restricted one. They have power only within their territory. But YHWH is the God of
all the eruth.
In the ancient Near Eastern texts, particularly the ones analyzed in the first
chapter of this study, the departure of the deity, as evidenced in the spoliation of its
statue, is interpreted as divine absence. But in Ezekiel's vision, the kiibod is not
destroyed, and neither does it leave the city; therefore, it is never absent. Thus, it is
worthy to state that though the divine presence leaves the temple for reasons already
demonstrated in this chapter, it never leaves the city, because God is never absent.
YHWH's leaving the temple demonstrates that divine presence is not tied to the
physical material strncture called temple, and the temple is not a substitute for the
presence of the Holy One.
136

Ibid., 359.
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CHAPTER FIVE

THE RETURN OF THE kii!J6g YHWH TO THE TEMPLE (EZEK 40-48).

1. Introduction

Ezek Chapters 40-48 is the epilogue of the book and the climax of the kii!J6g
vision. In this literary unit, the prophet is taken in the power of the spirit to the
restored temple in Jerusalem (cf. Ezek 40-42). In a series of detailed measurements of
the temple and explanatory remarks, the construction of the temple is marked off for
him, and he is instructed to relay everything he has seen to the house of Israel.
However, the temple remains empty and unused until the glorious return of the kii!Jog
YHWH (cf. Ezek43:l-5).

Leslie Allen notes that "this divine coming enables the

temple to come to life, so that the text can move from an anatomical description to a
physiological one. "

1

Following this, the altar is dedicated so that the temple ritual can start and the
holiness of the divine presence is maintained (cf. Ezek 43:13-27). In Ezek 44:546:18,there is a diversion from the visionary, as the focus of the text shifts to details
on the running of the newly restored temple.
In the final part of the vision (cf. Ezek 4 7-48), the temple is put on a larger
perspective that reveals the effects and benefits of maintaining the holiness of the
returned kii!J6gYHWH to the temple. This is evident in the river that flows from the
temple, bringing life and healing wherever it flows ( cf. Ezek 47: 1-12). Finally, the

'Leslie C. Allen, Ezekiel 20-48, WBC 29 (Dallas: Word, Incorporated, 2002), 212.
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relationship between the divine presence and the land is revealed (cf. Ezek 48:30-35).
In this vision, just as in the ones studied so far, the piimacy of YHWH is emphasized.
Man's responsibility falls within the context of the sovereignty of YHWH.

2. Delimitation of the Text
Ezek 40-48 is a separate literary unit that concludes both the visions of the

kabod YHWH and the entire book. The book, considered as a whole, consists of four
main sections: Ezekiell-24 (oracles on the judgment Jerusalem); Ezekiel 25-32
(oracle against foreign nations); Ezekiel 33-39 (restoration of the temple and the
return of the exiles); and finally, Ezekiel 40-48 (vision of the restored temple). Thus,
from the foregoing, Ezek 40-48 marks the epilogue of the book of Ezekiel.
From a literary point of view, tlu·ee vision complexes punctuate the book of
Ezekiel: chapters 1-3; 8-11 and 40-48. The central subject of all three is the kabod
YHWH: its appearance in Babylon (1-3), its departure from the temple (8-11) and its
return to the temple (40-48). Thus, Ezekiel 1-3 functions as a prologue to the
prophet's message, while the great vision of the new temple (40-48) is the book's
epilogue. All these literary nuances point to the fact that Ezek 40-48 is a literary unit
of its own. From the point of view of the kabod structuiing of the book, this final unit
resolves the theological complication that arises from the departure of the kabod
(Ezek 8-11) and completes the movement of the kabod that is started in Ezek 1-3. The
temporal reference in Ezek 40: !("In the twenty-fifth year of our exile, at the
beginning of the year, on the tenth day of the month, in the fourteenth year after the
city was struck down ..."), is more evidence of the beginning of a new litermy unit.
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3. The Structure of the Text (Ezek 40-48)

While there are varieties of structural arrangements that have been suggested for
these final chapters ofEzekiel,

2

the focus on the "Holy Portion," as rightly observed

by Pieter de Vries,3 invites the following arrangement:
A Overview of the temple complex (40:1-42:20)

B The return of the kii!Jo!fYHWH to the temple from the east
(43:1-11)

C Ordinances of the temple and cultic service (43:12-44:31)
D The holy portion (45:1-8)
C' Ordinances for the worship service (45:9-46:24)

B' The path of the river that rises in the temple flowing eastwards
(47:1-12)
A' Overview of the division and the boundaiies of the land and the gates

of the city (47:13-48:35).

4

2

For instance, Horace D. Hummel sees each chapter of the literary unit as a sub unit. Cf.
Horace D. Hummel, Ezekiel 21-48, ConC (Saint Louis : Concordia Pub. House, 2007), viii; Brandon
Fredenburg and Daniel Block focus thier structure on the vision of renewals: new temple, new
instructions, new land and new city. Cf. Brandon Fredenburg, Ezekiel, NIV Commentary (Joplin, Mo.
: College Press Pub. Co., 2002), 31; Daniel I. Block, The Book of Ezekiel. Chapters 25-48, NICOT
(Grand Rapids, MI: Wm. B. Eerdmans Publishing Co., 1997-c1998), v. For examples of other kind of
structuring see Peter C. Craigie, Ezekiel, DSBS (Louisville: Westminster John Knox Press, 2001), 274321; Millard Lind, Ezekiel, BCBC (Scottdale, Pa. : Herald Press, 1996), 8;Leslie C. Allen, ix.
3

Pieter de Vries, kB/JO[/Yhwh in the Old Testament: with Particular Reference to the Book of
Ezekiel, (Leiden: Brill, 2016), 301.
4

Ibid., 301.
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This arrangement makes evident the place of the kif/JogYHWH in the literary
unit. It shows that as the return of the kif/JogYHWH "forms the codicil to the
description of the temple complex, so the description of the stream rising in the
temple fmms the introduction to the description of the division of the land that
follows it. "5 Thus, we see the structural affinity between the return of the kif/Jog
YHWH and the water that flows from the temple. Simply put, the return of the kif/Jog
YHWH is the reason for the spring of water that brings life and healing.

3.1 Overview of the temple complex (Ezek 40: 1-42:20)

Within the larger literary unit under consideration (Ezek 40-48), Ezek 40: 1-4
serves as the preamble. Parunak observes that the wording of this preamble calls the
reader to look at this vision from the perspectives of the previous kif/Jogvisions in
Ezek 1-3 and 8-11. He argues that this is so because ''.just as the motifs of 1-3 were
adapted and imbedded in 8-11, so the temple tour motif of 8-11 is adapted (from a
6

theme of judgment to one of blessing) and imbedded in 40-48." More so, the phrase,
"visions of God," only occurs at the beginning of each of these ka!Jogvisions
(cf.
Ezek 1:1; 8:3; and 40:2). Again, the dating formula also occurs only in these visions
in conjunction with the divine activities expressed through the "hand" and "spirit" of
YHWH (cf. Ezek 1:1-3; 3:12, 14; 8:1, 3; 11:1, 24; 40:1; 43:5).

7

5

Ibid., 300-30 I.

6

11
Van Dyke Parunak,"TheLiteratyArchitectureofEzekiel 1sMaFOt)elOhfm,
JBL 99, no. 1

(March, 1980), 69-70.
7Eugene

L. Cooper, Ezekiel, NAC 17 (Nashville : Broadman & Holman Publishers, 2001 ),

356.
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As earlier noted, the vision begins with a complex date notice containing some
impmtant elements. Worthy of note is, the twenty-fif/h year of our exile ( cf. Ezek
40: I). This relates the visionary experience to the prophet and his fellow exiles. By
"year of our exile," Hummel notes that Ezekiel expresses his solidarity with his
audience, the exile community. 8 We cannot be certain ofthis, but there is considerable
agreement among commentators that "the twenty-fifth year of our exile" is more than
a simple chronological notice. According to Block, it alludes "to the midpoint of the
Jubilee cycle. According to Israelite tradition, every fiftieth year on the Day of
Atonement the hom (yobel)was to be blown throughout the land proclaiming release

(deror) to all enslaved Israelites. "9 Accordingly, as the mid-point of the fiftieth year,
the twenty-fifth year may have something to do with their future release from exile.
This is probably a call for the exiles to look forward in anticipation of their release.

10

Just like in the previous kapog'
visions, "the hand of YHWH" here indicates a
divine influence upon the prophet. The "hand ofYHWH" lifts him up and brings him,
in supernatural visions, to the land oflsrael and sets him down on a very high
mountain (cf. Ezek 40: 1-2). 11 Standing on this high mountain, the prophet notices

8

Hummel, 1192.

9

Block, 512.

'°Ibid., 512. Block further observed that the application of the term deror to the return from

exile in Isa. 61:1 indicatesthat afterthe Babyloniancaptivity Jubilee languagewas appropriatedfor
this event. The possibility that Ezekiel looked on the returnfrom captivity as a Jubilee kind of
experiencefinds supportin his own referenceto the year of liberty (SenathadderOr)in 46: 17. More so,
the liberty associatedwith the Jubilee,and the connotationof 11twenty-five11 as half of the way to it,
might also explainwhy twenty-five and multiplesof it appearso often in the rest of the book. Thus
when the dimensionsof the temple and its compoundso frequentlyinvolve twenty-five (40:13, 21, 25,
29, 30, 33, 36) and its multiples (e.g., 40:15, 19; 42:16-20), and the sacred reserve ofland is twentyfive thousand units (cubits?) long (45:1--6; see also 48:8-21).

llThc "handofYHWH 11 coming upon him, which echoes 1:3, is less forceful thanthe hand
falling on him, seizing him by the hair, and canying him off in 8:1. His conveyance (hebf') to the site
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12

what seems like an impressive city being built right before him. Bruce Vawter and
Leslie Hoppe see this "very high mountain" to which YHWH takes Ezekiel as Zion,
13

which, according to them, compares to the "garden of Eden." Alluding to Ezek.
28:14-16, Vawter and Hoppe believe that it is the Garden of Eden that the prophet
characterizes as "the holy mountain of God" (Ezek. 28:14). Like Zion, they opine:
Eden is a place where God is immediately accessible. In chapters 28 and
31 Ezekiel describes Eden as a place of great beauty, with astonishing
mineral wealth, and with a miraculous river because God's presence
blesses Eden. This imagery recurs in chapters 40-48 as the prophet
describes the Zion of the future. In the prophet's mythic consciousness
Zion and Eden merge, 14
However, I see the position of Block to be more plausible. For him, the
prophet's refusal to specifically identify the mountain and the city with any
geographical location indicates "his continuing polemic against official Jerusalem
theology, even though it had been discredited fourteen years earlier. At the same time,
he invites the reader to associate this mountain and city with any mountain in the
world from which peace and prosperity emanate."

15

Just as in Ezek 8:2, a divine guide accompanies the prophet on a tour. The first
thing that catches the prophet's eyes is the divine guide's surveying tools. He has a

where Jerusalemhad once stood, compareswith 37:1, where he is carriedoff (h6$f') to the valley of
d1ybones.
12

Jbid, 514.

13Brnce Vawter and Leslie Hoppe, A New Heart: A Commenta,y on the Book of Ezekiel, ITC
(Grand Rapids; Edinburgh: Eerdmans; Handsel Press, 1991), 189.
14

Ibid., I 89.

15

Block, 5 I 4.

175

linen cord and a measuring rod. The divine man said to him, "Son of man, look
closely and listen attentively, and set your mind upon all that I shall show you, for you
were brought here in order that I might show it to you; declare all that you see to the
house ofisrael" (cf. Ezek 40:4). Here seems to lie the purpose of the vision. He is to
declare whatever he will see to the house of Israel.
Worthy of note are the four imperatives: look closely, listen attentively, set your
mind, and declare. Given the fact that the divine man is holding a measuring rod with
which he will measure the different parts of the temple, the first imperative, look
closely, is understandably more preeminent. The second imperative is for emphasis,
especially when the divine man comments on the details of the measurements. This
commentary on the details of the measurement is normally introduced with the
prophetic formula wayaJgabber ,elay- "and he said to me"(cf. Ezek 40:4; 40:45;
41 :22), which obviously calls for the prophet to listen. The thhd imperative, set your
mind, is closely connected to the thhd and fourth imperatives. The prophet is called to
pay attention so that he might perform the last imperative, namely, to declare
whatever he will see and hear to the house oflsrael. So he will declare, not only
YHWH's word, which is the primary duty of a prophet, but also YHWH's
architecture! 16
Spealcing of the temple's architecture, the prophet is first shown the outer wall
that surrounds the temple (cf. Ezek 40:5). The tour commences, as the divine guide
first measures the east gate. According to Allen, the east gate is singled out first "in
anticipation of its key role in Ezek 43: 1---4."17 Having viewed the eastern gateway, the
prophet is brought to the outer court area with its chambers and pavement. From
16

Lind, 327.

17

Allen, 229.
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there, the tour proceeds to the nmth gate (Ezek 40:20-23) and then the south gate
(Ezek 40: 24-27). These three gates lead to a large outer comtyard that surrounds the
temple's sanctuary on three sides: north, east, and south (cf. Ezek40: 17-27). A wall
separates the sanctuary from the outer courtyard. According to Cooper, "the
combination of walls and gates conveyed the idea oflimited access. God was again
making himself available to Israel, but the limits that were part of the tabernacle and
earlier temples also were preserved in Ezekiel's temple. These limitations were
designed to protect God's holiness. " 18 The information about the gates concludes in
Ezek 40:47, having given some details on the cultic functions of the north and south
gates (cf. Ezek 40:38-46).
After the measurement of the courtyard, the guide took the prophet with him to
the rectangular vestibule of the temple: twenty cubits wide and 12 cubits long (Ezek
40:48-49). Block notes that "as a whole the temple conforms to the 'long room'
architectural design with the entrance on one of the short ends, but since the entrance
of this part is located on the longer side, the vestibule itself is a broad room"
pillar either side of the entrance.

19

with a

20

In Ezek 41, the tour of the temple continues. The divine guide leads the prophet
to the next room, the hekal.Block notes that "this is the first occurrence of the te1m in
the present vision, and only the third in the book (twice in Ezek 8: 16)."

21

In

Solomon's temple, according to Vawter and Hoppe, this is the room where the Ark of

18

Cooper, 360.

"Block, 540.
20The pillars of

Solomon's temple were made of brass.Theirpurposemay have been to
represent the pillar of cloud and of fire from the wilderness days (Exod 13: 17-22). These pillars,
accordingto Cooper, were signs of God's presence and preservationof his people (see Cooper, 364).
"Block, 543.
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the Covenant is housed. It contains the table of incense and the bread of the presence
(cf. 1 Kgs. 6:20-22).

22

Here, however, the text is silent on the contents of the room. It

appears that the interest of the heavenly guide is on the details of the measurements in
order to ensure the protection of the holiness of the divine presence. The architecture
of the temple speaks to its special character. "Its holiness would derive not from the
accoutrements of liturgical service but from the ve1y presence of God within the new
temple." 23
In chapter 42, we see the final portion of Ezekiel's tour of the temple complex.
Ezelc 42: 1-14 describes the different sets of rooms for priests. In temples of the
ancient Near East, these rooms had several functions. They served as storage areas
that housed the kitchens where food was prepared for the priests as part of their
recompense for priestly service. These rooms also contained wardrobes for priestly
vestments. Priests would enter these rooms from the inner court after their duties,
would remove their sacred vestments, and would put on their secular clothes before
leaving the temple so that they would not desecrate the sacred vestments used for the
service and cultic worship of the Holy One.
In Ezek 42: 15-20, after the divine guard has finished measuring the inner court
of the temple area, he brings the prophet out via the east gate and then takes the final
measurement of all the limits of the court. He notes that the entire temple complex is
five hundred cubits square: a perfect symmetry. The entire complex is set off by a
wall to protect the sacredness of the house of God, sullied in the previous vision that
led to the departure of the Holy Presence.

22

24

De Vries notes that the term "holy" or

Cf. Vawter and Hoppe, 191-192.

23

Ibid., 192.

24

Ibid, 193.
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"sacred" in this context "is primarily not an ethical concept in Ezek 40-48 but a cultic
concept. It is associated with spatial categories. Humanity belongs to the non-sacral
domain and can come into contact with the kiij:JIJgYHWH only by means of the

cultus." 25 The outer wall around the temple complex marks this division.
The detailed description of the renewed temple serves to indicate the conditions
that make the temple a locus of divine presence for the house of Israel. The presence
of God in the temple is meant to be taken seriously. The proper response to the
presence of the divine is reverence. Hence, the detailed description of the
measurement of the temple and its various area is meant to inspire a sense of awe and
reverence to all. Ezekiel is meant to communicate this detail to the house of Israel so
that when the divine presence returns to the temple, his holiness will be safeguarded
against the abominations that led to its departure.

26

However, it is important to note

that throughout this description of the prophet's vision, no reference has been made to
the actual presence of God in the temple. The building, despite its beauty, symmetry,
and splendor, remains nothing more than an ordinary building. In the next section,
Ezekiel describes the return of the kii/JIJg YHWH to the sanctuary.

3.2 The return of the kiij:JIJgYHWH to the templefi'om the east (43:1-11)
Until now, Ezeldel's vision has been a tour of the restored temple. The heavenly
guide has led the prophet on a tour so that he can see the temple and its
measurements. In this section, however, the vision reaches its climax. The heavenly
guide leads him to the gate that faces the east. "He does not enter through the normal
means of going through the east outer gate and then the east inner gate. From now on,
25

de Vries, 304-305.

26

Cf. Vawtcrand Hoppe, 193.
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no one will enter through the east outer gate (see 44:1-2)."

27

At the gate that faces the

east, Ezekiel sees the glory of the God oflsrael coming from the east (cf. Ezek 43: 12), supposedly, from the mountain east of the city. Recall that this is the last place
where the glory ofYHWH is located at the end of the second vision (cf. Ezek. 11 :2325).The return of the glory ofYHWH sounds to the prophet like the sound of many

waters. This expression links the vision of the return of the kapog'YHWH with the
inaugural vision, in which the prophet likens the manifestation of the divine presence
to "the sound of mighty waters, like the thunder of the Almighty, a sound of tumult
like the sound of an army" (Ezek 1:24). Unlike in Ezek 1:24, here it is very clear to
the prophet that he is beholding the glory of God. The prophet, in Ezek 43:3,
expressly establishes a connection between what he now sees, what he saw when the
glory departed from the temple (Ezek 8-11 ), and what he had seen by the river Chebar
(Ezek 1-3). In the case of the f01mer, the prophet says "like the vision I saw when he
came to destroy the city" (cf. Ezek 43:3). Clearly, it is a reference to the scene in Ezek
9: 1-11 where YHWH commissions the divine executioner to destroy all the evildoers
in the city. But the closest link to the text is Ezek 10:4, 18-19 and 11:22-23, when the
glory leaves the temple via the same east gate that is referred to at the beginning of
Ezek 43: 1. Let us take another look at how the prophet interprets the earlier vision of
the departure of the divine presence from the temple. He interprets it, not as a
departure of the Holy Presence from the temple, but as his an-ival to destroy
Jemsalem. According to Block, "the purposive infinitive, 'to destroy,' provides a
specific link with the appalling response of the prophet in Ezek 9:8: Ah, YHWH God!

27

Fredenburg,376.
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Are you destroying (ma}:!sft)the entire inhabitants of Jerusalem?" 28 These allusions
make evident the theological importance of the return of the glory ofYHWH. Now,
"YHWH's coming was not a summon to ministry (Ezek 1-3) or a sign of judgment
(Ezek 8-11). It was a sign of his covenant love bringing blessings to his people that
29

would never be taken away. "

Again, like in the inaugural vision (Ezek 1:28), the prophet's reaction to the
sight of the Holy Presence is one ofreverence. "He fell upon his face" (Ezek 43 :3). It
is an overwhehning experience to behold the presence of God (cf. Ex 34:8). The
return of the glory here is a promise of a reversal of that departure. Block notes:
This vision proclaims the glorious mercy of God, who invites sinners into
a relationship with himself and provides the means whereby that
relationship can be expressed, though without contaminating his own
holiness .... He comes to dwell among them, though without sacrificing
any of his glmy.

30

Hummel observes that the way that the vision progresses in Ezek 40-43, staiting
with the description of the sanctuary (cf. Ezek 40: 1-42:20), then followed by the
return of the kap6g'YHWH (Ezek 43: 1-12), is "the same pattern that God had
followed for both the tabernacle (Exodus 25-40) and Solomon's temple (1 Kings 68). "31 This shows, according to Douglas Stuart, "the temple itself, as a piece of
32

constmction, was nothing without God's presence. "

28

Block, 579.

29

Cooper, 376.

30

Block, 590.

31

Hummel, 1231.

32

Douglas Stuart, Ezekiel, PCS 20(Nashville, Tennessee: Thomas Nelson Inc, 1989), 374.
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All that has happened until this moment in the text is in anticipation of the
divine speech that Ezekiel is about to hear. But just before the divine speech (Ezck
43:6-7), we have a circumstantial clause that seems to digress the narrative away from
this important speech. The text reports the presence of a man standing beside the
prophet. Who is he? How did he get there? Some suggest that "the man" is YHWH.

33

Block identifies him with "the guide who has been dutifully measuring and orienting
the prophet to the temple area." 34 However, interpreting the subject of the divine
speech as YHWH is not completely out of place. Hummel notes that "in Ezek 2:2,
Ezekiel heard YHWH addressing him directly, with no intermediary present, but here
he says that, literally, 'a man was standing beside me.' The syntax of the paiticiple

middabberfollowed

by hiiyahmay have a circumstantial or temporal force: I heard
35

someone speaking to me ji-om the temple while a man was standing beside me. " So, it
could be that another heavenly figure was present as the Holy One speaks to the
prophet from the temple. Hence, while before now, in this final vision, only the
heavenly guide has spoken to the prophet, now the kii/JogYHWH Himself addresses
him from the temple.
We can divide the divine speech into two parts. Verses 7-9 is explanatory. The
Holy One makes clear to the prophet what the temple entails. In the second part (vv
10-11 ), He charges the prophet to explain what he has seen to the house of Israel. The
opening of the speech begins with a formal announcement: "This is the place of my

33

J. Herrmann,Ezechielstudien, BWANT 2 (Leipzig: Hinrichs, 1908), cited by Zimmerli,
Ezekiel 2, 415. Also see de Vries, 310.
34

B!ock, 580.

35Hummel,

1236. See also Joiion, P. A Grammar of Biblical Hebrew(§ 121 g). Translated and
revised by T. Muraoka. 2vols, SubBib 14, vol land 2(Rome: Editrice Pontificio lstituto Biblico, 1991 );
Bruce K. Waltke and M. O'Connor,An Introduction to Biblical Hebrew Syntax (WinonaLake, Ind.:
Eisenbrauns, 1990), § 37.7.lb.
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throne, the place for the soles of my feet" (43:7). The language clearly has some royal
undertones. 36 Frcdenbmg interprets this as "YHWH's sovereign, kingly declaration
that he is once again the potentate over his temple and the people who dwell around
it. "37 De Vries observes that this royal description of the new temple is not said of the
old temple in Ezekiel. "The only purpose that the old temple served in Ezekiel was to
38

indicate Israel's despisal of YHWH in the desecration of His sanctuary. " lu the new
temple, YHWH promises to dwell with the house ofisrael forever. According to de
Vries, this marks the high point of the literary unit. However, the return of the Holy
One calls for responsibility on the part of Israel; they must never again defile His
Holy name (cf. Ezek 43:7). 39 The name of God is synonymous with His person. This
is the first time in Ezekiel we are seeing the two in close connection.
The reference to "abominations" and other detestable practices in Ezek 43:8-9 is
a clear reminiscence of the sins described in Ezek 8: 1-18, where the prophet witnesses
cullic abominations in the temple. This suggests, according to Paul M. Joyce, that
Ezek 43:6-9 should be read as its counterpart. 40 Thus, in Ezek 43:6-9, God issues a
warning against polluting the place of His Holy presence through engaging in
"idolatry" or ignoring the sacredness of the site. "He warns against placing the burial
place of the kings too near the temple and thus defiling it. People in ancient Israel
believed that the dead were a somce ofritual impurity (Num. 5:2-4; 19:11-13)."

41
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Fredenburg, 376.
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lu

summaty, to stay connected to the divine presence, Israel must end its abominable
deeds.
Ezek 43:10-11 closes the naiTative of the return of the glory of God to the
temple. This is a message of hope to the house oflsrael. Hence, the prophet is
instructed to relay what he has seen and heard to the house of Israel. Block notes that
the style of this closme is striking, especially for its choice of words.

42

Even though it

is a message of hope, it concludes with a very striking purpose clause: that they may

be ashamed of their iniquities (43:10). When the people understand the message of
hope that the temple structure represents, their eyes will be opened to the extent to
which their syncretism has really been a sacrilege. Block puts it even better, holding
that:
The purpose clause in v. 1Ob, involving the Niphal of klm ("ashamed")
introduces a homiletical dimension to the vision. In challenging the people
to consider their role in the desecration of the divine name through their
iniquitous behavior ( 'aw6n6t), the word niklam shatters assumptions of
worthiness and forces the audience to accept responsibility for the failure
of divine-human relations.

43

It could be that this new temple is meant to remind Israel of the sin that has led
to the destruction of the old temple and the exile of some of its citizemy. In other
words, they are meant to know that they are the cause of the calamity that befalls
them. The people of Israel should be ashamed of the sins that send them into exile and
lead to the destruction of Solomon's temple. Fredenburg adds another dimension to
this sin to which Israel is to be ashamed. He opines:
42

B!ock, 588.

43

Ibid., 589.
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The sins of which Israel is now to be ashamed must certainly include its
unbelieving refusal to embrace the promises given by YHWH in Ezek 34--39. YHWH stands in his new temple, in the midst of a renewed land,
awaiting his prodigal son, Israel, to return to him and the temple he built
so that they may be faithful to its design and follow all its regulations and
44

thus fulfill its pm-pose."

This divine proclamation reveals to Israel its place with respect to its
relationship with YHWH. God is inviting them again into His presence, not because
of their merits, but out of His endless mercy. However, His mercy must not be taken
for granted. A call to be ashamed is a call to repentance and spiritual renewal. Thus,
"if the temple is trnly to be a dwelling-place of the kagog'YHWH, then the laws and
ordinances ofYHWH must be observed, and pmity and holiness must characterize the
45

temple and its worship. "

3.3 Ordinances of the Temple and Cu/tic Service (Ezek43:12-44:31)
There is no scholarly unanimity as to whether Ezek 43:12 should be considered
the conclusion to the preceding section or an introduction to the following section. I
argue that it is more likely an introduction than a conclusion. It begins a section
concerned with worship and saturated with laws and regulations that govern temple
access and activities. With the return of the kagog'YHWH, the empty temple now
comes to life, and activities can now begin. The legislation that follows serves to

44
45

Fredenburg, 377-78.

de Vries, 312.
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guarantee divine presence in the temple. 46 Thus, Ezek 43:12 is the preamble to
regulations on worship in the temple. Ezek 43: 11 anticipates this preamble with the
reference to "all its ordinances and its entire plan and all its laws."
It is said that the temple and its whole smrounding area must be qodes
qodsfm~"holy indeed" (cf. Ezek 43:12). Block notes that the expression "qodes
qodsfm,in this verse must not be confused with qodeshaqqodasfm,"the holy of
holies" in Ezek 41 :4. The former speaks of the separation of the entire area from
profane and secular touch, 47 while the latter is more emphatic, thus, specifying the
location of the Holy Presence. Therefore, the purpose of the laws in this section is to
ensure the sacredness of the whole area of the temple. 48 The temple law portrays the
prophet Ezekiel as a second Moses, who not only makes law but also renews and
adjusts it.49 Because of this, scholars like Jacob Milgrom and de Vries believe that this
section of the book of Ezekiel is greatly influenced by the book ofDeuteronomy.

50

"Outside the Pentateuch, Ezekiel is the only Old Testament book containing legal
texts. More than is the case with the priestly code in the Pentateuch, the legislation in
Ezekiel focuses upon the holiness of the sanctuary in order to guarantee the
permanent presence of the kap6gYHWH."

46

51

Thus, all the following laws are

de Vries, 313.
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Block, 591.

48

Fredenburg, 379.
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intended, in various ways, to ensure that impurity remains outside the temple and
holiness remains within it.

3.3.1 Instructions for the Altar (Ezek 43:13-27)
Ezek 43:13-27 contains instrnctions for the altar. These instrnctions can be
divided into two parts. Verses 13-17 contain the factual description of the altar: its
dimensions and constructions. Verses 18-27, on the other hand, contain the actual
laws of the altar. They explain the procedures necessary for the purification of the
altar before it is put into use. 52 This is aimed at sustaining the relationship between
God and the house ofisrael.
Recall that the altar is earlier mentioned in Ezek 40:4 7 but is bypassed, probably
because it has no use without the presence of the ka_b6g'YHWH in the temple. Now
that the glory has returned, the altar can serve its purpose. Fredenburg notes, "in
Ezekiel's and the exiles' ancient Near Eastern context, renewed interaction between a
god and its people demanded blood sacrifice on the main altar to the deity."

53

This

may explain why the first element of temple worship that Ezekiel describes is the altar
ofbumt offering.
The temple law begins with its altar and its measurements (Ezek 43: 13-17).
"The altar appeared to be built in four stages consisting of a base plus three
stages. "54The base is one cubit high and one cubit deep: around the edges of the base
was a rim of one cubit high (cf. Ezek 43: 13). The border of the base is eighteen cubits.
The lower edge is two cubits high and sixteen cubits on each side (v. 14). The hearth
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of the altar is four cubits high. Extending from the top of the hearth are the four hams
of the altar (v. 15). The hearth is a square, twelve cubits long and twelve cubits wide
(v. 16). The upper ledge is also a square: fourteen cubits long and fourteen cubits
wide. The lower ledge likewise is a square: sixteen cubits long and sixteen cubits
wide (v. 17).55 The perfect symmetry of the altar suggests its importance as a place of
expiation and atonement. Fredenburg notes:
Such attention to detail serves two functions. First, it underscores one
more time the high importance YHWH attaches to his relationship with
his people. In this new temple, the altar is figuratively and structurally the
focal point of the relationship. That is why its dimensions are given first in
this new set of instructions. Secondly, the very measurements of this altar
invite comparison with the more familiar Solomonie one.

56

On a more theological note, Cooper observes that "the altar was a visible sign of
the consequences of sin that encouraged people to confess and repent of deliberate
sins," 57 a fact that seems to be echoed in the next segment (Ezek 43: 18-19). Thus,
after the description of the measurements of the altar, the following segment details its
consecration and expiation (Ezek 43:18-27).
This segment begins with the messenger formula in v. 18: "Son of man, thus
says the YHWH

GOD .... "

Here, two functions of the altaT are specified: it provides a
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place for presenting whole burnt offerings to YHWH and for performing the blood58

sprinkling ritual (lizroq 'iiliiyw diim). De Vries notes:

Whereas at 43:7 the kag6g'YHWH spoke to the prophet, in 43:18, in the
context of the expiation of the altar,YHWH God is mentioned for the first
time (in Chapters 40-48) as the subject. It is in this manner that He
addresses the prophet. The last time that YHWH was called this was in
9

39:29, the very end ofEzek 1-39.5

Thus, the divine name, YHWH GOD,apperu'ing again for the first time at this
point of the final vision of the kag6g'YHWH (40-48), could be very significant. It
could indicate that the promise YHWH makes in Ezek 39:29 ( the last verse before
Ezek 40-48) about Him not hiding His face from Israel is coming true with the
expiation of the altar. 60 One notes that the expiation of the altar comes after the return
of the Holy Presence. But it is striking that the divine presence is not mentioned
during the expiation. The Holy One is only mentioned after the permanent closing of
the outer east gate (cf. Ezek 44:4). 61 Thus the description of the altar expiation "is
bracketed between the pair of announcements that the kag6g'YHWH had filled the
temple" (43:5; 44:4).

62

The theological significance of the altar and sacrifices is an important concept
in Ezekiel. Gordon McConville considers this section on the altar to be the central
58

Cooper, 383. ln the Pentateuch,Burntofferings includedall the five offerings in Lev 1-7.
Sprinklingblood11 was associated with priestly ordination(Exod 29:16, 20), burntofferings (Lev 1:5,
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section ("midpoint") ofEzek 40-48. He obse1ves that there is an "inward movement"
in the chapters until this point. Beginning from here, he notes an "outward
movement."According

to him, there is a "change of idiom" in 43:13-27 so that rather

than describing what Ezekiel sees, it describes the altar and its laws as the very words
of God. 63 Cooper, commenting on this, sees the altar as a sign of God's presence
among his people (43:27):

It was commemorative of a theophany (Gen 12:7; 26:24-25). It was
associated with the idea of holiness, purity, and mercy, especially the
horns of the altar (43: 15, 20; I Kgs 1:50----51;2:28). The sprinkling of
blood on the horns of the altar was a rite of purification (43:18-21).

64

Meanwhile, it is interesting to note that the center of the temple as shown to
Ezekiel is not actually the Holy of Holies but is, in fact, the altar.

65

Thomas Renz, in

complete agreement with Mcconville, observes that the altar fo1ms the exact midpoint of the temple. 66 De Vries notes that the position of the altar in this temple vision
raises an issue on how to reconcile the relationship "between the Holy of
Holies(where the presence of the kiigo[.]YHWH is thought to be) and the altar."

67

The

text does not explicitly make this clear. It suffices to say that the altar is the means of
maintaining the purity of the temple and the purity of the people, who allow tl1e ritual
of the altar to translate into a lived experience characterized by purity of heart and

63GordonMcConville, 11Priests and Levites in Ezekiel: A Crux in the Inte1pretationof Israel's
Histmy," Tyndale Buletine 34 (1983): 20-23.
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obedience to God. In this way, the presence ofYHWH in the Holy of Holies is not
endangered.
In the text, the ritual of consecration and purification of the altar takes eight
days. On the first day, the prophet is instructed to give a young bull as a sin offering
to the priests who are of the line of Zadok (cf. Ezek 43:19). After the Zadokite priests
have slaughtered the animal, the prophet is to take blood and put it on the four horns
of the altar (Ezek 43:20). Then, the bull of the sin offering is to be burnt in a
designated part of the temple, outside the sanctuary (Ezek 43 :21).

68

On the second

day, another sin offering of an unblemished he-goat is to be offered to pnrify the altar
in the same manner as the bull (Ezek 43:23). This routine is repeated for seven days
(cf. Ezek43:24-26).
When the seven days of the purification of the altar are over, the priests offer
holocaust and peace offerings on the altar; then, says YHWH, "I will accept you"
(Ezek 43:27). The "eighth day," according to Hummel, has some significant
overtones. He suggests that "in biblical usage, this day can indicate a new creation,
the stmt of a new era in God's work of redemption. Thus circumcision took place on
'the eighth day' (Lev 12:3; see also Gen 17:12)." 69 Without leaning too much on
Hummel, "the eighth day," in this context, could signal a new beginning.

3.3.2 Duties of the Prince and the Priests (Ezek 44:1-31)
This subunit can be divided into three segments: (1) the vision of the prince and
the gate (44:1-3), (2) the return to the sanctuary (44:4-14), and (3) the Zadokite
priesthood (44: 15-31).
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3.3.2.1 Vision of the Prince and the Gate (Ezek 44:1-3)
Again, Ezekiel's guide brings him back to the eastern gate of the inner comt of
the sanctuary. When they arrive, the gate is shut. The prophet hears the voice of the
Lord declaring that the gate is to remain shut. The closed gate underscores the ,
promises given in Ezek 43:7-9, which assure that YHWH will remain with His people
forever. In other words, the presence of the Holy One will never again depart from the
temple, as it had in Ezek 10:4, 18-19 and 11 :22-23, as long as the people maintain
the sanctity of the temple.

70

Another intriguing aspect of the text is the reference to a nasf' ("prince") who
may sit in the gate to eat in the presence of YHWH. Some associate the "prince" with
the Messiah, alluding to Ezek 37:25: "David my se1vant will be their prince forever."
But, despite this reference, Cooper believes that the "prince" ofEzek 44:3 is not the
Messiah.

71

In our text, ''the prince is not presented as a priest but has priests who

minister for him. The Messiah is portrayed in the Old Testament prophecy as the
coming Priest-King (Zech 6:13). The offices ofpiiest and king are always kept
separate because the Messiah is to be the only one in whom these two offices are
combined (2 Chr 26:16-21)."

72

The observation of Steven Tuell with respect to the nasf' ("prince") in Ezekiel's
vision of the restored temple is very pertinent here. Tuell believes that the term nast'is
given messianic associations because of the "messianic hysteiia" that surrounds the
biblical appointment ofZerubbabel as the governor of the restored Jerusalem.
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Sheshbazzar, Zernbbabel, and Nehemiah are all identified as

nasi,"governor" (see

73
Ezra 5:14; Hag 1:1, 14). Thus, in the restored temple of Ezekiel's vision, the niisi'

has an imp01tant role in the temple as a patron of the liturgy. The

nasi',as J. D.

Levenson argues, qualifies as an apolitical leader: a godly representative of the
messianic King.

74

He will sit in the gate, commune with God, and serve as a guarantor

of mercy, justice, and righteousness.

3.3.2.2 Return to the Sanctuary (Ezek 44:4-14)
The gnide once again leads the prophet to the entrance of the temple in the inner
comt by way of the north gate, as the east gate has likely been shut. As he stands in
front of the temple, the glory of God fills the sanctuary (v. 4). The text in 44:4 reads
like in 43:3, when "the kag6gYHWH filled the house." Once again, the prophet falls
upon his face (44:4; cf. 43:3). It is always an overwhelming experience for the
prophet, each time he beholds the kap6g'YHWH.

75

Zimmerli states that the prophet's

experience of the glory of God "filling the temple" does not necessarily mean that
there are two separate.fillings(43:3 and 44:4). It simply means that the glory had been
there all along.

76

For McConville, the repetition in 44:4 indicates that "the new
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reference to the glory of God simply makes clear that it is the return of God to the
temple that serves as a basis for the regulations to follow.'m
Again, just like Ezek 40:4, in Ezek 44:5, the prophet is instructed to pay close
attention to what he sees and hears. There are four imperatives in the divine
instructions given to the prophet in verse 5. Three are auditory ("pay strict attention
... " "listen intently ... " and "be attentive ... ") while one is visual ("look carefully"). This
tells us that the emphasis of this instruction is auditory-

"pay attention."It is no

longer about the abomination he saw in the previous vision; now it is about the status
and law of the temple (Ezek 44:5b). Block sees this verse as a re-commissioning of
the prophet because of its link to Ezek 2:8.

78

Ezek. 44:6a is the only time in Chaps. 40-48 that the people ofisrael are called

rebellious. The first time is at the prophet's commissioning (2:5ff.).This obviously
confirms Block's argument that Ezek 44:5 is a mini re-commissioning of the prophet.
Hence, we can "view 44:4-6a as a reconfirmation of the prophet's mission, a
confirmation which like his original sending comes in the context of the appearing of
the kag6gYHWH."79
Following this introduction (44:4-6a) comes a reiteration of the past cultic
offenses, namely the pollution of the holy space (44:6b-8). Now the text adds a new
dimension to the cultic offenses. It is not only the syncretism we saw in the previous
vision. Now the cultic offenses also include the bringing of those who are
uncircumcised and unqualified to minister into the sanctuary. As a result of this
offense, the sanctuary has become desecrated and the covenant of YHWH has been
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broken (44:7). In 44: 7-9, the text makes reference to "foreigners wbo are
uncircumcised in heart and flesh." The emphasis here is not on the fact that they are
foreigners but on the fact that they are uncircumcised, especially in heart. Elsewhere
in the scriptures, Israel is told to focus on the heart and not on the external ( cf. Dent
10:16; 30:6; Joel2:13). Thus, in the future dispensation, none who are uncircumcised
in heart should be permitted a role in guarding the sanctuary (44:8).

80

It also appears

that the "detestable practices" consisted of employing priests unqualified to minister
before YHWH.
As a result of these cultic offenses, the Levites are subordinated. They stray
from their priestly responsibility when Israel depaiis from YHWH to pursue idols(cf.
Ezek 44:10-14). Thus, the priesthood is now entrusted to the Zadokites, probably
from their past faithfulness from which the Levites strayed. Despite their failings, the
Levites are pe1mitted a part in the temple service, though a subordinate one. They will
never be in chai·ge of the altar again (cf. 44:10-14).

3.3.2.3 The Zadokite Priesthood (Ezek 44:15-31)
In this segment, the care of the altar is entrusted to the Zadokites for their past
faithfulness where the Levites strayed. Only the Zadokites may enter the sanctuai-y of
YHWH, that is, the Holy of Holies. However, their status alone does not
automatically grant them the privilege of entering the sanctuary. They must keep to
certain rules and regulations. They must enter the innermost court in linen garments
only. They shall have linen turbans on their head and linen undergaiments on their
loins. They shall not gird themselves with anything that causes sweat. When going out
of the sanctuary to meet with the people, they must take off these clothing in one of
80

Ibid., 317.

195

the chambers in the sanctuary and put them on again when they come to minister in
the sanctuaty ( cf. Ezek 44: 17-19).
Fredenburg sees most of these regulations as adaptations of the Mosaic
81
instructions for priests (cf. Leviticus 21). He adds that "the fundamental purpose of

these regulations was to teach YHWH's people the difference between the holy and
the common and show them how to distinguish between the unclean and the clean (cf.
Ezek 44:23; cf. Lev. 10:10, 11)."

82

The Zadokites are also charged to be exemplmy in

the holding of the feasts and Sabbaths (cf. Ezek 44:23). De Vries opines that "the
desecration of the Sabbaths had been one of the reasons why the judgment of the exile
bad come and why the sanctum·y had been destroyed (20:12 ff.; 22:8, 26; 23:38). In
the future, the Sabbaths will be no more profaned and the sanctuary no more
8
polluted. " 3rt could be that these were pmt of the sins of the Levites; they were never

exemplaty when it cmne to the Feasts and Sabbaths. They may have allowed the
people to approach the sacred Feasts and days of obligation the way that the people
wanted. Now, the newly promoted order of the Zadokite priesthood must ensure that
the Feasts and Sabbaths are no longer profaned. We may conclude that the summary
of all these regulations and the services of the priests stand in the context of keeping
and guarding the holiness of the sanctuary as a dwelling-place of the kiig6gYHWH.
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3.4 The Holy portion (Ezek 45: 1-8)
Joseph Blenkinsopp observes that this segment of the literary unit "anticipates
the full account of the allotment ofland (47:13-48:29) and is excerpted from it,
84
perhaps, because it leads into the regulations concerning the civic leader. " Inside the

land ofisrael, there is a po1tion, a square territory of 25,000 by 25,000 cubits that is
regarded as the "Holy Pmtion" because it is the special possession ofYHWH. It
catches the eyes that this sacred pmtion is called qt5desqiidiisfm--"Holy of Holies"
(45:3; cf. 48:12). Is it the same with the most inner comt of the sanctuary identified as
qt5deshaqq6diisfm- "The Holy of Holies" (cf. Ezek 41:4)? Semantically, both are

closely related; the only difference is that the latter has a definite mticle, denoting the
place where the Holy Presence, the kii/J6dYHWH, is located in the temple. To
differentiate the latter from the former, most scholars translate the former as the
86
85
"Most Holy Place, " or what Blenkinsopp calls a "holy no-man's-land. " This

underscores the holiness of the temple and its environs.

87

This sacred space is also a

privileged place for priests, the ministers of the sanctuary. Within it, the priests are
each given a strip of 25,000 by 10,000 cubits for their homes (cf. Ezek 45:4-5).
Parallel to the sacred space is a portion of twenty-five thousand by five
thousand cubits which will be allotted to the entire house ofisrael. It will be a
property of the entire city (v. 6). The prince shall have a portion bordering on both
sides of the sacred tract and the city property (v. 7). The prince shall receive another
portion of the land(v. 8). The prince is given a double portion to prevent the
Joseph Blenkinsopp, Ezekiel, IB (Louisville: Knox Press), 222.
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experience of the past, when the kings ofisrael and Judah oppressed the people and
confiscated their lands (cf. 1 Kgs 21:1-16). The prince will also oversee the allotments
88
of the land for all the tribes.

The prince, as we have seen, has a very limited access to the sanctuary. Only the
priests enjoy more free access to the sanctuary. This is a kind of separation of powers,
so that the previous abuses that led to the departure of the divine presence will be
prevented.

89

3.5 Ordinances for the Worship Service (Ezek 45:9-46:24)
This segment (45:9-46:24) enacts laws for festivals and sacrifices, with accent
laid on the prince's responsibilities. Beginning with the prophetic message formula

kof->amar >agoniiyyhwh ("Thus says the YHWH God"), the princes are charged to
enforce the law. In addition, we read that the princes are also charged to end violence
and oppression and to do what is right and just. Alluding to the abuse of the tools of
the market (cf. Lev 19:35; Deut 25:13-16; Prov 11:1; Amos 8:5; Mic 6:10 12; cf
Lev. 19:36), the princes are called to ensure the honest use of weights and measures
(45:10-12).
Next, the levies that the house oflsrael must pay to the ptince are stipulated ( cf.
Ezek 45: 13-17).These offerings are meant for the operations of the temple. Zinnnerli
notes that this is not a tithe, but rather a provision for the service of the tabernacle (Ex
90
30: 11-16). It shall be the duty of the prince to provide the holocausts, the grain
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Cooper, 397. Also see Fredenburg,390.

de Vries, 321. Also sec Walter Brueggemann,Ichabod Toward Home: The Journey of
God's G/o,y (Grand Rapids: Eerdmans, 2002), 73.
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Zimmerli,477.
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offerings, and the libations for the Feasts of new moon and Sabbaths, on all the
festivals of the house of Israel. He shall offer sin and peace offerings to make
atonement to the house oflsrael (cf. Ezek45:17).

91

In 45:18-20, we see a description of an annual rite of purification for the temple.
On the first and seventh day of the first month, an unblemished young bull must be
used to purify the sanctuai-y. Then, the priests shall take some of the bulls' blood (the
hlood of the sin offe1ing) and put it on the doorposts of the temple, on the four comers
of the ledge of the altar and the doorposts of the gate of the inner court.
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On the first

day of the seventh month, the s31Ueceremony is to be repeated for those who have
sinned through inadvertence or ignorance.
Regarding the date of the purification, Ezekiel differs from that of the priestly
code of the Pentateuch. In the Pentateuch, "the annual cleansing of the sanctuaiy is to
be performed on the tenth of the seventh month"

93

(see Lev 16 - Day of Atonement).

Despite the differences between the two calendars, they share a common assun:iption.
The prophet does provide for the expiatory rite connected with the Levitical Day of
Atonement (cf. Ezek 45:18-20. Also, in both Ezekiel and the Pentateuch, it is the
people who contribute to the maintenance of the temple.

94
However, in Ezekiel, this

annual purification of the sanctuary is brought into close connection with the Feast of
Passover.

95

On the fourteenth day of the first month, the feast of Passover shall be observed.
On that day, the prince shall offer for himself and on behalf of the people of the land a
91

de Vries, 322.
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Ibid, 322.
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!bid., 322.
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Vawter; Hoppe, 203.

95

de Vries, 322.
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bull as a siu offering (cf. Ezek 45:21-22). This is to last for seven days. During that
week, no unleavened bread is to be eaten. Ezek 45:22-25 then stresses the liturgical
obligations of the prince. While in the Pentateuch (Ex. 12-13) the victim for the
sacrifice is an unblemished lamb, here, the victim is an unblemished bull on the first
day. On the subsequent days, the sacrificial victims are bulls, rams and goats. Block,
noting the theological importance in the difference between Ezekiel and the
Pentateuch, argues:
Although Ezekiel retains the label of the ancient rite of Passover, his
ordinance calls for a dramatic transfonnation of the festival. Like the
miginal Passover (Exod. 12-13), Ezekiel's celebration has inaugural
significance. Through this celebration the nation oflsrael becomes the
people of God. Whereas the function of the original Passover sacrifice
was apotropaic (to ward offYHWH), however, Ezekiel's is purgative.
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This Ezekelien reform is preoccupied with holiness through the maintenance of
7

the sanctity of the temple (v. 20) and the worshipers (v. 22)9 so that divine presence
may be guaranteed. Through the Passover celebration, the temple complex becomes

sacred space, and the Israelites become a holy people.
Recall that in Ezek 44:3, after YHWH's kiibod enters the temple, the eastern
gate is shut on the principle of controlled admittance to God's holiness. Then, we are
told that the p1ince is to eat bread before YHWH (cf. Ezek 44:3). But from every
indication, there are other activities within the gate structure. In Ezek 46: I, we read
that the gate towards the east of the inner court is to remain closed throughout the six

96

97

Block, 667.

Block, 667.
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working days. But on the Sabbath and the day of the New Moon, it shall be opened.
The prince will enter from outside by the way of the vestibule. He shall remain
standing by the entrance of the gate as the priests offer his holocausts and peace
offering. On these days (Feasts and Sabbaths), the people can also worship before
YHWH at the door. The gate is to remain open until evening ( cf. Ezek 46: 1-2). This
underlines the special significance of the Sabbaths and the feasts. However, it is still
clear that access to the divine presence is limited. Blenkinsopp observes:
the lines are clearly drawn between the priest in the inner court and the
laity in the outer court, with the secular leader in the gate acting as a link
and go-between: both the bearer of the gift to the altar and the transmitter
of blessing back to the people whom he represents.

98

Nevertheless, this limited access to the divine is not a restriction on the divine
Himself because the gloty of His presence is inexhaustible; it fills the earth. It is
meant to instill into the consciousness of the people the importance of maintaining
holiness in order to access the divine.
Next, the sacrifices required to be brought on the Sabbath are described (46:47). This is followed by the modes of entry into the holy place. The prince will enter
and depart by the vestibule of the gate. If the people of the land who come to the
presence ofYHWH to worship on the day of festivals enter by the north gate, then
they shall leave by the south gate. If they enter by the south gate, then they shall leave
by the north gate. Ultimately, the people will leave from the opposite direction
through which they enter (cf. Ezek 46:8-10). Ezek 46: I !reiterates the sacrifices
already stipulated for the festivals described in 45: 18-25.
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Blenkinsopp, 277.
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de Vries, 323.
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99

The prince in Ezekiel is able to own and increase his properties, similar to the
pre-exilic kings (2 Sam 24:24; 1 Kgs 16:24)."The prince will exercise the same right
of purchase and will be able to increase his land holdings by purchase of available
property (v. 16)."100 If the prince gives a son property, then this property will be his
in perpetuity. However, if the prince makes a gift of part of his prope1ty to one of his
servants, then the servant must retnrn it to him in the "year of release" (46: 17; cf. Lev.
25: 1O).The prince is specifically prohibited from taking prope1ty that belongs to the
people, evicting them from their properties (v. 18).Cooper rightly notes
that"materialism is always a banier to effective worship. The regulations concerning
property and ownership were designed to discourage covetousness and encourage
recognition of God's ownership of all things"( cf. Ezek46: 16-18).

101

From the foregoing, one may say that the prince in this last part of the book of
Ezekiel is like "a mayor for YHWH. Ultimately, there is only one King, YHWH."

102

3.6 T11ePath of the River that Rises in the Temple Flowing Eastwards

(Ezek47:1-12)
From a strnctnral point of view, Ezek. 47:1-12 can be divided into two parts:
vv. 1-7 and 8-12. While the first pmt is basically narrative in form, the second pmt is a
divine speech. Ezek 47:1-12 can be classified as a vision report. As Block rightly
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Cooper, 404.
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Cooper, 405. See also de Vries, 323-324.
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de Vries, 324-25. Also see Jon D. Levenson, Theology of the Program of Restoration of
Ezekiel 40-48. (Missoula: Scholars Press, 1986), 67.
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notes, however, "YHWH's interpretation transforms the vision into a prophecy of
salvation." 103
The scene begins with the prophet being brought back, supposedly by the
heavenly guide, to the entrance of the temple, where he sees water flowing out from
beneath the threshold of the temple towards the east. The water flows from the south
of the altar.

104

The guide leads the prophet by the nmth gate, probably because the east gate is
closed(cf. Ezek 44: 1-3). Around the outside, under the wall of the south gate, Ezekiel
sees water again trickling down (cf. Ezek 47:1-2). 105 Block notes that the prophet
describes "the trickling action of the water with a hapax, mepakkfm, an onomatopoeic
106

fmmation from pak, 'bottle,' conveying the sound of liquid gurgling out of a flask. "
According to Blenkinsopp, and rightly so, "the extensive series of injunctions

dealing with different cultic functions and actions (43:6-46:24) tends to obscure the
logic of the narrative according to which the water flowing from inside the temple is
the direct consequence of the retnrn of the kabod YHWH to the inner sanctuary (43: 15)." 107 With the return of the kabod YHWH, the land is renewed by life-giving water.
"Just as the kabod YHWH illuminates the land in Ezek 43:2, so too the water of the

'°'Block, 690.
104

Lind, 350.

105

Zimmerli, 51 l.

"'Block, 691.
'
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temple stream renews the land." 108Thus, the presence of God is the source oflifegiving and healing waters, which flow from his sanctuary.
Starting from the east gate, Ezekiel is asked to wade through ankle-deep water,
after a measure of a thousand cubits. The heavenly guide pauses at a thousand cubits
intervals to measure another thousand cubits as he brings the prophet along. At the
second measurement, the water reaches the prophet's knee. At the next thousand
cubits, the water reaches his waist. The guide measures another thousand cubits, and
the water becomes a river that the prophet cannot wade through (cf. Ezek 47:3-5). De
Vries notes that the river" is reminiscent of the river of paradise (Gen. 2:9-10),"

109

~a

symbol of the presence of God.
As the prophet follows the heavenly guide along the banks of the river, the
guide asks him, "Son of man, have you seen this?" (v. 6). Ezekiel sees numerous trees
on both sides. The trees bear beautiful fruits and their leaves are medicinal. The river
flows into the eastern district and empties into the sea. Anything it touches brims with
life and healing (cf. Ezek 47:7-12).

110

Cooper opines:
that it would be an error to regard this fertilizing, healing stream as a
mere symbol of heaven. This would overstep the limits of the Old
Testament since the Hebrews had no conception of a transcendent sphere
of existence such as heaven. The final abode for humanity was considered
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Cooke) A Critical and Exegetical Commentmy on the Book of Ezekiel. (Edinburgh:
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to be still on earth. God came down and dwelt with humans; they were not
translated to abide with God.

111

However, the presence of the divine with humans on earth gives the earth the
attributes of heaven as evident in this text. In fact, Andrew Brnce Davidson,
commenting on this text more than a century ago, observes that, in these bequeathed
heavenly attributes on earth, representative of blessings, "the Hebrews saw in the
token and the sacraments, God's favor and presence with them."!!

2

3. 7 Overview of the division and the boundaries of the land and the gates of the city
(Ezek 47:13-48:35).

In the final pali of Ezekiel's last vision of the kabod YHWH, national
boundaries and the actual division of the land are described. De Vries interestingly
suggests that "having been renewed, the land can now be divided ..,mThe divine
speech in Ezek 47:13-23contains YHWH's first promise of a new land for his
redeemed people. In Ezek 47:13-14, it is specified that Joseph is to receive a double
poliion, and the other tribes are to receive equal poliions. The double portion allotted
to Joseph echoes Gen 48:5-6, 22. Interestingly, foreigners are granted the same status
in the new covenant as native Israelites: they receive an equal share of the
inheritance. 114

111

Cooper, 414.
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B. Davidson, The Book of the Prophet Ezekiel (Cambtidge: University Press 1900),
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Cooper observes that four elements stand out in this allotment oflands.(1) God
Himself will make the allotments (v. 13). This contrasts with the allotments of
Joshua's conquest, determined by a casting oflots (Josh 14:1-5). (2) All allotments
are based on original tribal names, thus reaching back into the earliest histo1y oflsrael
and beginning to restore familial and clan identity (v. 13). (3) The allotments are
made in partial fulfillment of the divine promise made to Abraham (Gen 12:1-3;
15:7-21; 17:1-14) and the promise of a double p01tion to Joseph (v. 14; Gen 48:5-6,
22). (4) And finally, the allotments of the land to the other tribes(apatt from Joseph)

,

are of equaI size.

115

The conclusion to Ezekiel's boundary list begins with a summa1y (v. 21) that
reiterates the introduction of the allotment ofland (vv. 13-14). Block believes that
Ezek 47:22-23 "represent Ezekiel's answer to Num. 34:13-15, but with a creative new
twist. Whereas the earlier boundary list had been followed by a note on a fringe
territory, the Transjordanian region occupied by the two and one-half tribes, Ezekiel
concludes his description with a comment on fringe people within the Israelite
conununity, the gerfm, (resident aliens)."
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This suggests that the new division of lands bespeaks equity and eliminates
discrimination against foreign residents, thereby making the presence of the divine
open to all, and no longer the prerogative of the 12 tribes of Israel. However, Hummel
notes that this inclusivity is based on unity of faith instead of on pluralistic
indifference. 117 What counts is praxis, or practical relationship with YHWH, not
nationality or land. An Israelite in the land of Judah who does not show ttue faith in
115

Cooper, 416.
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YHWH will be deprived of the privilege of experiencing the glorious presence of
YHWH as demonstrated in chapter three of this stndy (Ezck 8-11).
Meanwhile, the instruction to allot the land equally among the twelve tribes in
47:13-14, 21 is finally realized in chapter 48:1-29. Block observes that "the new tribal
allocations are arranged with the sons born from concubine handmaidens placed at the
northern and southern extremes, while those born to Rachel and Leah are situated in
an equal number closer toward the sacred precinct. nl!&
Ezek 48: 8-22 expands on the initial description of the sacred area in Ezek 45:17. Bearing in mind that repetition can hold new insights, we watch out for a new
element that may be added to this repetition. While it looks like a repeat of the
previous description, there is obviously something new. The people oflsrael are to
present this land grant, which emanated from YHWH, back to Him as a special gift.
This shows that all land belongs to YHWH; the people arc to possess it in trust and to
live in accordance with the dictate of the divine Landlord.

119

Worthy of note again is the fact that in the old dispensation, the city where the
kabod YHWH was tabernacled was an enclave of Judah. But now, in this new

dispensation, the city will be at the geographic center of all the tribes (cf. Ezek48: 19).
But the temple remains insulated from the tribal territories to maintain the holiness of
the divine presence. This, according to Allen, indicates "respect for the otherness of
120
But, on a theological note, it shows that no one has a
the immanent God."

monopoly on the divine: not even the priests, who minister at the altar. Everyone has
a share in the holy portion ~each has access to the divine presence (cf. Ezek 46:2-3).
118
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Ezekiel's last vision of the kabod YHWH concludes with an account of the City
of God, which is described as a city of perfect proportions.

121

Each wall on the four

sides of the city is the same length (4,500 cubits), and each wall has three gates.
Cooper believes that "the existence of twelve gates into the city places an emphasis on
accessibility."

Also, one notes that the gate is named after the ancestral heads and

122

not after the tribes. This implies that access to God is based not on corporate identity,
but on personal response.
The vision is brought to its theological climax with the renaming of the city.
Note that in ancient times, the meaning of names tended to be closely linked with the
reality of the person or thing that they designated. So here, why would God not
identify the new city as Jerusalem? This likely indicates that, in the new dispensation
of the covenant, the expe1ience of divine presence is not confined strictly to
Jerusalem. Rather, any city and people who show trust in God and obey his ways shall
be called YHWH-Shammah - YHWH is there (Ezek 48:35). His presence is not
limited to the holy of holies in the sanctuary. No, he also dwells in the city whose
name preserves the promise, YHWH is there!

4. Summary and Conclusion

In the previous chapter, we saw the kabod YHWH depart from the temple to the
mountain situated in the eastern part of the city. This left us wondering, "Was God
rejecting the temple as the locus of divine presence?" If so, then, "Where is God
found?" Ezek 40-48 is a response to this theological impasse. Ezekiel quite explicitly

l21PeterC. Craigie,Ezekiel. The Daily Study Bible Seties (Louisville: WestminsterJohn Knox
Press, 2001), 320.
122

Cooper, 423.
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Jinks the different episodes of the vision in 40-48 to that of 1-3 and, more specifically,
to Ezek 8-11 when he annonnces in 43:3: "The vision is like the vision I had seen
when YHWH came to destroy the city, the very same vision I had seen by the Chebar
Canal." Thus, the divine departure from the temple in chapters 8-11 is resolved when
God returns to the temple in chapter 43, which serves as the essence of the literary
unit.
We saw how the heavenly guide took Ezekiel on a tour of the new temple and
city with detailed instmctions for the house oflsrael( cf. Ezek 40:3, 4, 45; 41 :4, 22;
42: 13). At the end of the survey in chapter 42, the building remains nnoccupied with
no activities. But with the advent of the divine presence to consecrate the temple and
the city, worship and cultic activities come to life.
The effect of the Holy presence is demonstrated in the final stage of the vision
when the prophet sees the mystic waters flowing from the temple as a symbol of
blessing reminiscent of paradise. This is confirmed at the end of the vision, as the
generic city is qualified as YHWH-Shammah- YHWH is there (Ezek 48:35). Thus,
the book ends in a magnificently theocentric manner - The Lord is there. Where? He
is no longer restricted to the temple. Paul M. Joyce notes that "this rendition
emphasizes the location of the Holy, but also diffusing and spreading it."

123

What

matters for Ezekiel in the final analysis is not the place, be it temple or city, but rather
the Holy God who dwells in the midst of his people.

123Paul M. Joyce, Ezekiel:

A Commenta,y, LibraryO HebrewBible/OldTestamentStudies
482 (New York. London: T &T Clark, 2007), 241.
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CHAPTER SIX

THE THEOLOGICAL IMPLICATION OF EZEKIEL'S THEOLOGY OF DIVINE
PRESENCE IN THE LIGHT OF SOME CRITICAL SPATIAL THEORIES

1. Introduction
Until now, we have studied Ezekiel's theology of divine presence starting from
the understanding of the topic in question in the texts of the ancient Near East. This
prepared the ground for our exegetical analysis of the aforementioned theology in the
visions of Ezekiel. In the last three chapters, we saw how Ezekiel's mar)oJ )eJohfm
(visions _ofGod) depict the kapog'YHWH moving from the scared space to the nonsacred space and back. These movements bring to.the fore Ezekiel's novelty with
respect to the divine presence. While the community in Judah considered those in
exile as "other" because they had no temple and were not within the geographical
location called "Judah," these movements of the kapog'YHWH have reconfigured the
exile space such that the excluded become included and the outsiders become
insiders.
Thus, this chapter will discuss the theological implication of the study so far. I
will lean on the Critical Spatial Theories of Edward W. Soja and Wesley A. Kort,
amongst others, to show how praxis and mobility in the visions of Ezekiel bridge the
gap between the sacred and "non-sacred" spaces. This insight demonstrates that the
divine cannot be restricted to one particular space and neither can God/YHWH be
monopolized.
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To achieve my objective, I will interpret the exile space as thirdspace. Since the
exile motif is theologically rich and entrenched in the formation oflsrael's selfconsciousness, I will focus on the importance of space and memory, looking at the
place of the temple/Jemsalem in the consciousness oflsrael through the ages. Then I
will tum attention to the significance of the exile space-in its firstspace, secondpace
and thidspace elements. In discussing the exile as thirdspace, I will show how praxis
dete1mines the presence or absence of the Divine.
The fruits of this study will subsequently shed some light on religion in our
contemporary world, especially as it is practiced among the three Abrahamic faiths.
The aim is to show how this study, on one hand, challenges the religious tension and
religious exclusivism that characterizes our world today and, on the other, lends its
voice to the efforts and progress made so far in the area of inter-religious dialogue.

2. Critical Spatial Theory
The present study is influenced by works published in the field of Critical
Spatial Theory. These works have not only inspired biblical scholars, but in recent
decades, the theoretical perspectives of this theory have been applied by scholars of
1

biblical and religious studies in their respective works. Liv Ingeborg Lied observes
that in recent times, there has been a rise of theoretical interests in the human
conception of space and place.2 He further notes:

1Sec

Liv Ingeborg Lied, The Other Lands of Israel: Imaginationof the Land in 2 Baruch,

(Leiden. Boston: Brill, 2008), 13.
2

Ibid., 13.
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This field of theoretical debate has primarily developed in the social
sciences, but conttibutions have also come from other academic
disciplines such as philosophy, architecture, and geography.'
Among the scholars who have greatly ignited the interest in space and spatiality
are E.W. Soja and Wesley A. Kort. 4 According to Lied, "the works of the French
philosopher Lefebvre 5 and the American geographer Soja 6 have held a special
position in the field of biblical and religious studies. This is likely due to the
investment in their works by the scholars affiliated with the productive SBL-forum:
Construction of Ancient Space Seminar."

7

8

Soja and his master, Lefebvre, propose "a change of spatial epistemology. "

They do this in reaction to modern notions that interpret space as "passively-existing

3

Ibid., 13.

4

Cf. EdwardW. Soja, Third Space: Journeys to Los Angeles and Other Real-and-Imagined
Places (Oxford: Blackwell 1996), 62. Also see Wesley A. Kort, "Sacred/Profane and an Adequate
Theory of Human Place-Relations/ in Constructio11s
of Space: The01y,Geography, and Narrative vol.
1 edited by Jon L. Berquist - Claudia V. Camp (New York. London: T & T Clark 2007) 32-50
5

Henri Lefebvre1s La Production de L'espace (Paris:Anthropos, 1974)was publishedas early
as 1974.It was however mostly unknownto the wider circles of scholarsuntil it was translatedinto
English in 1991 (H. Lefebvre, The Production of Space (trans. D. Nicholson-Smith, Oxford: Blackwell,
1991).
6Cf. EdwardW. Soja, Postmodern Geographies: The Research of Space in Cn"ticalSocial
The01y (London/NewYork: Verso, 1989); EdwardW. Soja, Third Space: Journeys to Los Angeles.

7 Lied, 13.The Constructionsof Ancient Space Seminarran as a joint projectof the AAR
(Amelican Academy of Religion) and SBL (Society of Biblical Literature) from 2000-2005, the only
cross-society ventureof its time. For the first time in the development of biblical studies, participantsin
the seminarattemptedto foregroundand criticallyanalyze space with the same theoreticalnuance that
biblical scholarshave traditionallydevoted to history. Cf.
www.case.edu/affil/GAIR/Constructions/Constructions.html.
Cf. among others J.L. Berquist, "Critical
Spatiality and the Use of Theory," n.p. Online: http://www. cwru.edu / aftl /GAIR/ papers/ 2002
papers/berquist.html;
J.L. Berquist,11CriticalSpatialityand the Constrnctionof Ancient Worlds,"in
Imagining Biblical Worlds: Studies in Spatial, Social and Historical Constructs in Honor of James H.
Flanagan (eds D.M. Gunn and P.M. McNutt, Sheffield: Sheffield Academic Press, 2002), 64-80.

8

Lied, 14. Also see Soja, 1'Thirdspace:Expandingthe Scope of the GeographicalImagination/'
in Architecturally Speaking: Practice of Art, Architecture and the Eve,yday (ed. Alan Read, London:
Routledge, 2000), 19-20.
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materiality. "9 For Soja, we create and fonn space by our practices. As such, space is
not like an empty box; it is a cultural and social constrnct.

10

Another important contribution of Soja is his focus on lived experience and
social praxis as the decisive aspect of human spatiality. 11Soja sees space as both
material and as a product of imagination, 12 and he describes the reconfiguration of
both the material and the mental as thirdspace. 13According to him, this space "is a
product of a thirding of the spatial imagination, the creation of another mode of
thinking about space that draws upon the material and the mental spaces of the
traditional dualism but extends well beyond them in scope, substance and meaning. "
Kjetil Hafstad recognizes a "tJialectics" perspective -a

14

triple dialectic that is more

inherently spatial in Soja's desription of space. 15Lied's felicitous representation of
Soja captures the idea even better. In his words, Soja sees space as the
"comprehensive recombination of material perceptions ('Firstspace') and mental
conceptions of space ('Secondspace') in lived experience ('Thirdspace')."

16

'°See Soja, ThirdSpace: Journeys to Los Angeles, 13. See also Lied, 14.
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Kjetil Hafstad,11GegenliberRevisited:Thirding- as- Otheringin KarlBarth1s Concept of
Space in Dynamics of Difference: Christianity and Alterity. Editedby UlrichSchrniedcland James
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Matarazzo Jr. (London - New York: Bloornsbmy T &T Clark, 2015), 22.
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Furthermore, Wesley Kort adds another nuance to Critical Spatial Theory. He
observes that place-relations

17

are often valued at the expense of mobility and the

temporal associations ca1Tiedby mobility. Indeed, this evaluation of place-relations
over mobility often implies a contrast between attitudes that are in some way or to
some degree judged as traditional and "sacred" in contrast to mobility and
temporality, which are judged as modern and "profane" or "non-sacred."

18

Kort

further notes that "many studies and literatures have ignored the value of mobility,
and have thus overvalued the less mobile by assuming that rootedness is morally and

· • JIy supenor.
• ul9
spmtua
The high value cmTently placed on rootedness affects the status of the categmy
of"sacred space." It becomes easy to pit "sacred space" against the "profane." Kort
alludes to the work ofMircea Eliade as an example, holding that Eliade "continues to
exert influence not because of the Idealism of his phenomenology of sacred space but
20

because he posits sacred space as a contrary to modern history, which is profane. "

Eliade says in the beginning of his work, The Sacred and the Profane, that "the first
21

possible definition of the sacred is that it is the opposite of the profane. " Kort
concludes that the theories of sacred space, if they are to regain substance, should be

17By 11place-relalions11 Kort means human attitude towards a particulargeographical location.
This is what Soja technically calls 11praxis. 11 See Kort, 33-34.

Ir.WesleyA. Kort, 11Sacred/Profaneand an Adequate Theory of HumanPlace-Relations,11 33.
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Ibid, 34.
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21 Mircea Eliade,

The Sacred and the Profane (New York: Harper & Row Publishers, 1959),

10.
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based on a more adequate theory of positive place-relations rather than on history
constructed as sacred space's negative contrary.

22

If we begin our investigation of sacred space from the concept of Soja's praxis
or Kort's positive place-relations rather than the sacred/profane dichotomy, then we
will realize, as Larry E. Shiner says, that "space is a homogenous continuum ...
Homogeneity means that every point is of equal value to every other point, that no
direction has any privilege over any other, that space is continuous and
infinite. "23 This does not mean that there are no places of awe. Places exist where we
feel compelled to "take off our shoes" because of a perceived connection with the
transcendent. However, it does not also diminish the possibility of a supernatural
encounter in places that are not that awe inspiring.
It is important to admit, as Lied rightly observes, that "problems may also
emerge when scholars apply spatial theories developed in the social sciences to
discuss the spatiality of ancient texts" 24 like the book of Ezekiel. Commenting on the
problem that could emerge when using critical modem theories on ancient text,
Elizabeth A. Clark notes that studies of ancient texts differ from studies of
contemporary social processes. 25 However, she adds that ancient texts can still benefit
handsomely from critical theory. 26 In consonance with this, Lied observes that
"scholars of biblical and religious studies engage with ancient texts that are often
22 Wesley A.

Kort, 11Sacred/Profaneand an AdequateTheoryof HumanPlace-Relations,"34-

35.
23 Lairy

E. Shiner, 11Sacred Space, ProfaneSpace, HumanSpace,"Journalof the American

Academy of Religion, Vol. 40, No. 4 (1972), 427.
24

Lied, 15.

25E.A. Clark,Hist01y, Theory, Text: Historians and the Linguistic Turn (Cambridge:Harvard
University Press, 2004). 2, 7, 36.
26

Ibid., 8.
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highly literary, theological, and philosophical works, and none of the ideas expressed
in these works can possibly be untouched by language. "27But one thing that cannot be
denied is the fact that the spatial theories from the social sciences give us some
insights on how space can be negotiated and imagined. They tell us "how space was
an integral part of the stories told and the rhetoric that promoted the point of view of
28

the work, and of those who produced and engaged with it. "

3. The Theological Implication of the Movements of the kii!JiJdYHWH
from the Sacred to "Non Sacred" Spaces in the visions of Ezekiel
To understand the theological implication of the divine movements from the
temple in Jernsalem to the exiles in Babylon in the visions of Ezekiel, it will be
pe1tinent to understand, first, how the world of the ancient Near East saw and
understood "exile" and second, the place Jernsalem and its temple held in the
consciousness of the average Jew.
Dalit Rom-Shiloni notes that exile was a militaiy punishment forced upon
peoples, and usually designated the last stage in a war. 29According to Rom-Shiloni,
"subjugating peoples and territories led the neo-Assyrian, and later on, the neoBabylonian empires to rearrange daily life at both the center and the periphery of their

27 Lied, 15. Lied also observed that these texts (the works on Critical Spatial Theories) neither
passively reflect social realities of antiquity, nor do they transparently bring us into contact with the
once real world of that time.
28

Ibid, 15-16.
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Community,1' HebrewUnionCo!legeAnnual 76 (2005),1. Rom - Shiloni also observed that "exile had
become an international imperial policy in the nee-Assyrian period, mainly under Tiglath-Pilesser III
(745-27 B.C.E.) and his successors. Also see B. Oded, Mass Deportations and Deportees in the NeoAssyria11E111pire
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domains in diverse ways. "30 Exile in the ancient Near Eastern world was mostly
partial. Not all the defeated and captured peoples were taken into exile. In most cases,
some were taken into captivity while others remained in the homeland.

31

With respect

to this, Rom-Shiloni notes:
Deportations from Israel and Judah, reported in the biblical literature as
occurring in the course of the eighth to the sixth centuries B.C.E., appear to
accord with this international policy and the overall experience of peoples
in the Ancient Near East (cf. 2 Kgs 15-17 and 24-25)

32

Historically, the kingdoms of Israel and Judah experienced a number of exiles.
Worthy of note was the exile of720 B.C.E., the exile of the northern kingdom of
Israel at the hand of the Assyrians. Those exiled were supposedly deported and
scattered throughout the empire, 33 although biblical archaeology has shown that many
migrated to the southern kingdom of Judah. 34 Another imp01tant exile in the history of
Israel as a people was the exile of the southern ldngdom of Judah, othe1wise known as
the Babylonian dep01tations. In 597 B.C.E., the noble members of the society in the
southern kingdom of Judah, including the prophet Ezeldel, were exiled during the
reign ofNebuchadnezzar

II of Babylon. In 586 B.C.E., when the temple was

30

Ibid., 1-2. Also D. S. Vanderhooftdiscussed the nee-Babylonianpolicy of exile,
highlightingdifferences o f interestsand administrativeorganization(The Neo-Babylonian Empire and
Babylon in the Latter Prophets, HSMM 59 (Atlanta: Scholars Press, 1999), 81-114.
31 Ibid., 2.

Also see Bustenay Obed, 110bservations on the Israelite/JudeanExiles in
MesopotamiaDuring the Eighth-SixthCenturiesBCE11 in Karel Van Lerbergheand Anteon Schoors
(eds) Immigration and Emigration Within the Ancient Near East(Leuven:Uitegeverij Peeters en
Depaitement Orientalistiek, I 995), 210.
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34See Israel Finkelsteinand ThomasROmer,11Comrnentsof
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the HistoricalBackgroundof the

destroyed, a new batch of the Judean exiles arrived in Babylon. But there was a
significant number of Judeans who remained behind in Judah.
Alluding to biblical somces, Rom-Shiloni observes that the event of the exile"
divided the Judean people into two communities, the Exiles with King Jehoiachin in
Babylon on the one hand, and "The People who Remained in the Land" nnder King
35

Zedekiah (Jeremiah 40:6), on the other. "

For the exiled community, living in exile, outside their homeland, posed a
theological crisis. A crisis that is poignantly captured by the Psalmist: "By the Rivers
of Babylon we sat mourning and weeping when we remembered Zion. On the poplars
of that land we hnng up our harps. There our captors asked us for the words of a song;
our tonnentors, for a joyful song: "Sing for us a song of Zion!" But how could we
sing the LORD's song in a foreign land? If I forget you Jerusalem, let my right hand
wither. May my tongue cling to the roof of my mouth if I do not remember you, if I
do not consider Jerusalem my highest joy" (Ps 137:4-6, NAB). Thus, living outside the
Promised Land without the temple was indeed a crisis of faith for the exiles. The
ongoing existence of the temple and the daily life in Jerusalem advantaged the
remnant community, who saw the exiles as the outcasts or better put, as "distant from
YHWH" (Ezek 11:15). Following the Priestly and the Deuteronomic concepts of
exile, the community in Jerusalem believed the exile community was punished for
their sins (Deuteronomy 4:25-28; 8:19-20; Leviticus 18:24-30; 20:22-24). In other
words, the temple and Jerusalem became for them the sign of election, as exile
represents for them a sign of divine punishment.

35

Dalit Rom-Shiloni,ExclusiveJnclusivity: Identity Conflicts Between the Exiles and the
People who Remained (6th -5th Centuries BCE). (New Yark - London:Bloomsbury,2013), xvi.
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Unlike the exile space, Jerusalem, in the history of Jewish religion, is a holy
city, a locus sanctus, or an axis mundi36associated with historical events and
eschatological expectations. It was the place for God to deal with God's people and to
be a focal center of God's restored people.
Emile Benveniste, in his study of the ancient European languages, particularly
Latin and Greek, observes that Biblical Hebrew does not differentiate the idea of the
37

sacred from that of holiness, unlike Latin and Greek. In Hebrew, both notions are
rendered solely by qodes and words composed from that same root. In the semantic
field of Hebrew, according to Francis Schmidt, sacredness is situated between the
38
positive and the negative poles. In his words:

positively, qodes refers to that which is in a relationship of belonging to
the divine, that which is consecrated to it. Negatively, qodes is defined by

'

1139

opposition to the profane, tame'.

Far from being an autonomous field, the sacred, in which holy objects or
sanctified persons circulate, is only understood in relation to the profanc.

36A perceived centerof
37Cf.

40

Thus,

the world, where Heaven and Eartharc connected.

E. Benveniste,Le vocabulaire des institutions indo-europeennes. II. Pouvoir, droit,

religion (Paris: Minuit, 1969), 187-207; H. Fugier, Recherches sur /'expression du sacre dans la

langue latine, II (Paris: Belles Lettres, 1963), 25-86.
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FrancisSchmidt,How the Temple Thinks: Identityand Social Cohesion in Ancient Judaism
(Sheffield: Academic Press, 2001), 90.
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Ibid., 90. One of the most characteristicformulationsof this oppositionis found in Lev
10:10 and Ezra 22:26; 44:23.
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sacred and profane are characterized by their proximity to the Divine. Jernsalem and
its temple are sacred because, in the eyes of the biblical Jews, God dwells there.
The temple is believed to be the epicenter of holiness because it is the abode of
the divine and the primary locus of divine presence. This understanding of the temple
is evident in Jewish religious history.The first book of Maccabeus recorded an event
that happened around 165 BCE. The story was about Judas Maccabeus, son of
Mattathias, a priest, who set up camp at Mizpah to the north of Jernsalem. He and his
brothers fasted and wore sack clothes. Their faces were turned towards heaven: what
were they to do since the abode of the Divine had been profaned? The foreigners had
profaned the temple. 41 These penitential acts show how important the temple was to
them.
Also, in the book ofBarnch, we read about the man, Baruch, who, "wasted from
fasting, his clothing torn, climbs the steps of the temple mount and goes to sit before
42

the doors that the sun lights up in the morning. " He laments:
Why from now on sow in the countryside? Why should the vine give
wine? What good are the reservoirs for rain, of what use the heat of the
sun? Why should the moon continue to set the sequence of months? Of
what use are maniages and births? Since the Meeting Place with the
Divine is destroyed, "how can they still speak of beauty, how can there
still be question of grace!" (2 Bar. 10:17).

41

Ibid., 86. Cf. also I Mace. 3:46-59.
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Ibid., 86. Also see 2 Bar. 10.5-19.
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43

This lament of Baruch echoes the plight of the people ofisrael because the
epicenter of their relationship with YHWH has been destroyed. In fact, in the two
examples above, the main theological question is: since the primary locus of divine
presence is destroyed, where and how can we encounter the Divine?
The prophet Haggai expressed similar sentiment. In 520 B.C. the Jews who
returned from the exile in Babylonia had encountered formidable obstacles in their
efforts to rebuild the temple and re-establish Jewish life in Judah. Schmidt captured
this sentiment while paraphrasing Haggai's words. Imagine, Haggai asks the priests,
"that someone carries consecrated meat-that

is to say a sacrificial portion-in

the

fold of one's garment. If that gatment comes in contact with vegetables or bread or
other food, do you think that these foods will be made holy? No, definitely not."

44

Haggai made the smne analogy, this time with respect to a man who is made unclean
by contact with a dead body but goes ahead to touch food or meat. He asks if such a
person will be made impure, and he answers in the affirmative. Thus, he concludes
"well, so it is with this people. As long as the constrnction of the temple is not
finished, their offering will be impure"(Hag. 2: 10-14). In other words, "for holy
45

things a sm1etified space, sepat·ate from the profat1e, is needed. " This meat1s that
without the temple one cannot worthily relate with the Holy One.
From the foregoing, it is obvious that both Baruch, Judas, Haggai, "each in his
own language and each according to the circumstances peculiar to his own time, see
46

in the temple an institution whose function is to prevent the mixing of orders, " that
is, the profane and the sacred. This understanding of the sacredness of J ems alem and
44
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45
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its temple infmmed the attitude of the remnant community in J ernsalem against the
exile community in the book of Ezekiel. Ezek 11: 15 reads: "son of man, your
brothers, (even your brothers), your own kin, the whole house of Israel, all of them,
are those of whom the inhabitants ofJerusalem have said, 'They have gone far from
YHWH; to us this land is given for a possession."' Thus the exile community is the
impure that cannot be mixed with the pure, namely, the remnant community in Judah.
The two spaces cannot meet in the eyes of the Jews.

3.1 The Exile as a Thirdspace
The exile space is not a neutral space but rather a contested one, or as Soja coins
it, a thirdspace. For Soja, thirdspace encompassesflrstspace and secondspace and is
always vibrant, flexible, and open to (re)interpretation.

47

Soja holds that Firs/space privileges objectivity and materiality. It aims at a
formal science of space. 48Thus, firstspatially, the reader is told where Ezekiel received
his visions of God (mar'6J 'elohfm). He was "among the exiles by the river
Chebar"( l: I). Here, the flrstspace is his existential location. Ezekiel and his fellow
exiles were in a susceptible and helpless situation. A situation that creates a crisis
faith. It appears as if their patron God, YHWH, allowed them to be taken into exile: a
reality that marked victmy for Babylonian gods. Brandon Fredenbmg captmes this
idea even better:
The Babylonian gods removed a contingent of leading Judeans for Judah's
failure to meet its vassal duties. YHWH, the patron God of Israel, had
47

Cf. Soja, 11Thirdspace:Expandingthe Scope,11 23.
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petmitted their deportation. The "official" view of those in Jerusalem was
that YHWH had finally cleansed the capital of its tt·oublemakers and
49

allowed the favored to remain ( cf. 11 :3).

Even though we do not know the exact location of the real space (Firstspace) of
the exiles, the text tells us that it is beside the river Chebar. Daniel I. Block notes that
the "Hebrew nehar kebar is the equivalent of Akkadian nar kabari/u, "Kabaru
canal," which occms several times in the 5th-centmyB.C. archives of the Murashu
family in Babylon. ,,soIt is a common opinion among scholars that nehar kebar is

located in the vicinity ofNippm.

51

According to Block, the conduit ofnehar kebar

was "one of many branches of an elaborate canal system that distributed water from
52

the Tigris and the Euphrntes throughout the city and its environs. "

It does appear that after the city was destroyed, the Babylonian king, at that
time, "repopulated the region with deportees from many parts of the empire; among
them were Ezekiel and his fellow Judeans. "53As earlier noted, we do not know for

49
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sure if the reference to the Chebar Canal means that Ezekiel was physically beside
the canal at the time of the vision, or if the expression functions as a general
54
description for the region where the Judean exiles lived. In any case, it tells us

something, even if only partially, about the existential reality of Ezekiel and his
fellow exiles.
The exile's secondspace would be the conceived or the mental space, which is
culturally conditioned. According to Soja, "Secondspace is entirely ideational, made
55
up of projections into the empirical world. " This viewpoint highlights the fact that

the exiles are away from their native land, "removed from Jernsalem and the temple,
56
the place from which YHWH's glory had emanated in the past. " Thus, "the exiles'
57
fate was looked upon as incontrovertible proof of divine rejection. " Exile's

secondspace is thus a place of divine punishment (cf.Deuteronomy 4:25-28; 8: 19-20;
Leviticus 18:24-30; 20:22-24; Amos 6:7). This understanding creates a dichotomy
between the exiles and the group that remained in Jerusalem, the latter saw
themselves as superior and thus, the authentic "qahal YHWH'' (cf. 11:15).
This calls to mind the words of William Scott Green:"a society does not simply
discover its others, it fabricates them by selecting, isolating, and emphasizing an
58
aspect of another people's life and making it symbolize their difference. " In addition,

Green points out the parody nature of definition by otherness, "which concentrates on
54
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the life of the collective, and stereotypes the gronp according to one major
characteristic. "59 Rom-Shiloni captured this sense with pruticular reference to the
tension that existed between the exilic community and the community that remained
in Judah. He said:
Defining "us" and "them" is thus founded on selection, isolation and
emphasis of one major divisive difference. In the conflict between the
exiles and those who remained, geographic location - residence in the
Land ofYHWH versus foreign lands - has come to symbolize the
difference, and the theological consequences of this division are examined
in relation to the concept ofGod-People-Land.

60

"The land has been given as a heritage to us"(cf. Ezek I I: 15) alludes to the
special rights of the Jerusalem community to possess the land, in contrast to those of
61
the exilic community that had been exiled from it. Rom-Shiloni traces the traditional

background of this argument to the Pentateuchal concepts of "the land." According to
him, "the concept that God gave the land to His people to inherit/to possess in
Deuteronomy is a major theme in Deuteronomy." 62 However, the phrase, "the land
has been given as a heritage to us"(cf. Ezek 11:15), echoes more of Exodus 6:8.

63

the words of Rom-Shiloni:
Exodus 6:2-8 builds the bridge between the patriarchs and the Exodus
generation; the land that was promised to Abraham, Isaac and Jacob (w. 359

Ibid., 49-50.

60

Dalit Rom-Shiloni, 6.

61

Ibid., 13

62

Ibid., 13.

63

Ibid., 13.

225

In

4) will now be given to the Sons of Jacob, who were saved from servitude
in Egypt. This priestly unit emphasizes the pattern of promise and
fulfillment.

64

These are probably the traditions the community that remained in Jemsalem
alluded to when they claimed divine ownership of the land, and as such, gave a new
interpretation to the theme of promise and fulfillment.

65

Rom-Shiloni sums tllis

argument as follows:
It is the inhabitants of Jerusalem (and only they) who continue to fulfill
that ancient promise to Abraham; they are the true descendents of those
Sons of Jacob, the true people of God. Thus, the inhabitants of Jerusalem
rely on past traditions concerning the promise of the Land (whether
embedded in the patriarch stories and the Exodus traditions or in its
amalgamated f01m in Exod 6:2-8). Based on this interpretation, they
present a theological argument of divine legitimacy for their continuing
existence as against the spatial location of the exiles and its theological
consequence, at least from their own point of view.

66

The thirdspace would be the refiguration of the physical.firstspace and the
mental secondspace of the exile. It is intrinsic to the nairntive.

6

67

It is a reconfigured

4Forthe centralposition ofExod 6:2-8 in the Priestlyredactionof the Pentateuch,see Martin

Noth,
Exodus, OTL (Philadelphia: Westminster, 1962), 56-62.
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67With the work of

Marie-LaureRyan, KennethFoote, and Maoz Azaryahu,narrativeis once
again extended to anotherfield: geography.In their recent publication,Narrating Spacing/
SpatializingNarrative, Ryan, Foote, and Azaryahu advance the argumentthat space is not is static
backdropfor narrativeevents. They maintainthat it serves other essential narrativeroles: "itcan be a
focus of attention,a bearerof symbolic meaning, an object of emotional investment, a means of
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space where the excluded become included, and outsiders become insiders. It is an
alternative space to the temple/Jerusalem space, where election and boundaties of
purity and holiness, upheld by some Jews, precluded some people from full
patticipation in community. As an alternative space to the temple, it becomes a locus
of divine presence as attested by the words ofYHWH: "I have been a sanctuaiy to
them (in some measures) in the countries where they have gone" ( cf. 11: 16). In other
words, YHWH has not disenfranchised the exiles. They are not excluded from the
presence of the Holy. He will be for them a miqdiis m:l cat ( a sanctuary in some
measure).
The thirdspace of the exile where Ezekiel saw the visions of God is best seen in
light of the wilderness experience in Exodus, where Moses has a vision of the Holy
despite the pains and testing of the wilderness experience ( cf. Exod 3: 1-17; Deut 8:2).
From the thirdspace perspective, the exile space must not myopically be seen to be an
unclean space nor the place of punishment, nor as Ezekiel would put it, "a valley of

dry bones" (cf. Ezek 37). Rather, it is a place of possibilities, a place where the
presence of the divine could be experienced. The temple and the land oflsrael, in the
consciousness of biblical Israel, carry the notion of separateness and exclusivity,
distinctiveness and superiority, sacred as opposed to non-sacred. But in the visions of
Ezekiel we are shown that divine presence cannot be restricted. Even the so-called

strategicplanning, a principleof organization,and even a supportingmedium.11More so, Ryan, Foote,
and Azaryahu see thatspace intersects with narrativein two principle ways: It can be an object of
representation(narratingspace) and the environmentin which narrativeis physically deployed
(spatializingnarrative)(See Marie-LaureRyan, KennethFoote, and Maoz Azaryahu,Narrating
Spacing/ Spatia/izingNarrative: Where Narrative Theo,y and Geography Meet (Columbus:The Ohio
State University Press, 2016), 1-2.
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unclean exile space can become the thirdspace of divine presence and activities.

68

In

this space, the excluded become included, there by bridging the dichotomy between
the "privileged" remnants and the "faraway" exiles.
The exile as thirdspace has another significant purpose in the narrative. It is a
space for the "visions of God -mar>ot

>eJohfm."This seems aimed at challenging

and changing the people's mind-set toward the people who are in location other than
the land of Israel, especially the temple religious leadership who thought it necessary
to have a temple or to be in the land of Israel in order to experience the Holy One.
These social realities and religious boundaries became an increasing problem that
would undermine or restrict access to the divine to a selected "chosen ones." Thus, it
is not surprising that Ezek 47:21-23 grants the gerfm ("resident aliens") in the new
covenant the same status as native Israelites so that they receive an equal share in the
inheritance. The new boundaries in the renewed city suggest that the new kingdom
will preserve the laws of equity that eliminated discrimination against those residents,
thereby making the experience of the presence of the divine open to all, not just the
prerogative of the twelve tribes oflsrael.
Gerhard von Rad rightly observes that one of the striking effects of Ezekiel's
theology of divine presence is that of the divine mobility.

69

For him, Ezekiel's

innovation was the revival of an older kiibod- tradition that inse1ted an element of
mobility and impermanence into the conception of YHWH's presence.
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Even in the
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older tradition, the kiibod travels with the tabernacle as the tribes journey from place
to place in their wilderness wanderings, while in Ezekiel the kiibod comes to the
prophet in exile by the river Chebar (Ezek 1-3), "removes itself from the Jerusalem
temple (Ezek 8-11 ), and finally enters the grand temple of Ezekiel's last, glorious
vision (Ezek 40-48). "71 In Ezeldel we see, unlike in the older tradition, the selflocomotive ability of the kiibod.
Thus, the kiibod theology in Ezeldel, paiticularly its mobile characteristic,
shows, contrary to popular opinion, 72 that the divine presence cannot be boxed only
within the four corners of the sacred space. This mobile characteristic of the kiibod is
made manifest through the image of the wheels, which emphasize divine mobility (cf.
Ezek I: 15-21; 10: 9-17).Thus, the movements of the divine from the sacred space to
the so-called unsacred space gives credence to the proposal of Kort on bridging the
dichotomy between the sacred and the profane. 73Also, this further confirms the words
of Shiner: "space is a homogenous continuum ... Homogeneity means that every point
is of equal value to every other point, that no direction has any privilege over any
74

other, that space is continuous and infinite. "

While the temple is the miginal site of divine presence, the accent on the
mobility of the kiibod in the visions of Ezekiel demonstrates that the temple is not the
exclusive locus of divine presence. God's presence can also be experienced in spaces

71Steven S.

Tuell, 11Divine Presenceand Absence in Ezekiel'sProphecy,1'in The Book of
Ezekiel Theological and Anthropological Perspectives, SBL Symposium Series (Atlanta: SBL 2000),
98.
72In Priestly tradition,the kiibOdappearsonly in sacred space: first at the mountainof

God
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(Exod 24: 16, 17; 29:43; 40:34, 35; Lev 9:6, 23), later at the tabernacle (Num 14:10, 21, 22; 16:19;
17:7 [16:42]; 20:6).
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like the exile. 75 Hence for Ezekiel, "God's presence has no boundaries."

76

The same

kiibod YHWH that was tabernacled in the temple, and depaited from the same temple
(Ezek 11:22-23), is the same divine presence that Ezekiel experienced in exile (cf.
Ezek I: 1-28).77
Walther Zimmerli has expressed this understanding while commenting on the
opening vision of Ezekiel (Ezek 1). He observes that:
It is at least clear from Ezek I that the prophet, in his encounter with the
glory of YHWH in the land to which he had been exiled, experienced
something which shattered all his expectations and which also, of
necessity, decisively determined his subsequent preaching. No vague
presence of deity passed him by, but YHWH, the God of Israel, in the
glory of the kiibi3d YHWH met him as he had met with Israel in the great
events of the wilderness period and as he has always been experienced in
the temple in the nation's past histmy.

78

Fredenburg notes that YHWH's relationship with Israel had always centered
around Jerusalem and the temple. 79 Israel's quest to be like other nations (I S81ll 8:5)
probably led them to build a shrine in Jerusalem for their patron deity. But a closer
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Kutsko, 91.

76

1bid., 92.

77

lbid., 92.

78WaltherZimmerli,Ezekiel: A Commenta,y on the Book of the Prophet
Ezekie/.Hermeneia(Philadelphia: Fortress Press, 1983), 124.
79

Fredenburg, 358.
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look at 2 Samuel 7:5-7 shows that temple was not a necessity; YWHW only pennitted

it.80
However, down through the ages, Israel came to deify this stmcture built by
human hands. The destruction of the temple could be to shatter Israel's sentimental
attachment to the temple as the primary locus of divine presence and extend the
possibility to spaces other than the temple. It is imp01tant to note here that Ezekiel's
experience of the divine in exile is not because the temple was destroyed and the
divine was homeless, and as such finds abode amidst the exile. No, "Ezekiel
encounters the kiibod YHWH in exile (cf. Ezek 1) while the temple was still
standing." 81 Thus, the departure of the kiibodinEzek

8-11 was not "a consequence of
82

the temple's destruction, but a necessary precondition for that destmction. "

Fmthermore, the condition for the experience of the presence of the Holy One is
not really about location:It is not about the exile or the temple: both possess equal
opp01tunity for the experience of the presence of the divine. In the final analysis! what
counts is what Soja calls praxis, or in the words of Kort, human place-relations. In
other words, what counts is the lived experience of the people with particular
reference to their relation with YHWH. Righteousness and faithfulness to the
covenant (with respect to Israel), at any given time, dete1mine one's experience of the
divine.
Block rightly observes that "the repeated references to the evils being
committed in Jerusalem ~mphasize that YHWH's abandonment of the temple is

80

Jbid., 358.

81

Tuell, I 02.

82

Ibid., I 02.
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provoked by human action. "83 This is evident in the offenses described in Ezek 8:318:"the introduction of the idol of jealousy into the court ofYHWH's temple, the
84

worship of carved images of every sort, the women weeping the Tammuz, and
85

twenty-five men paying homage to the sun." YHWH accuses the people of social and
moral crimes (cf. 8:7)-they

have provoked the anger ofYHWH by their sins.

86

YHWH reiterates this accusation in Ezek 9:9. The text speaks of a land filled with
blood and city filled with perversion. YHWH condemned these evils with the sharpest
possible terms: abominable (Ezek 8:6a, 9, 13, 15, 17; 9:4), detestable (Ezek 8:10) and

wicked (Ezek 8:9). As a result, YHWH's anger was provoked.

87

On two occasions, YHWH responds in a manner that makes evident the divine
wrath owing to the unrighteous living of the people. In Ezek 8:18, the Holy One says:
"Therefore I will act in wrath; my eye will not spare, nor will I have pity;
and though they cry in my hearing with a loud voice, I will not listen to
them.11

Also in Ezek 9:9-10 YHWH declares:

83Daniel I.

Block "DivineAbandonment:Ezekiel1s Adaptationof the Ancient Near Easlern
Motif, in The Book of Ezekiel Theological and Anthropological Perspectives, SBL SymposiumSeries,
(Atlanta: SBL, 2000), 36-37.
11

84Most translationshave them 11weeping for Tammuz,11 however, Block

suggests thatTarnmuz
denotes a special genre oflament, ratherthanthe deity himself. Since this scene follows immediately
after the elders'assertionthatYHWH had abandonedthe land, it appearsthat these women have either
equatedYHWH with Tammuzor they are expressingtheir grief at their own deity's departureby
adoptingthe Tammuzritual.In eithercase, the people were replacingtrueworship ofYHWH with a
foreign lamentation.See Ibid., 37; The Book of Ezekiel. Chapters 1-24. The New International
Commentary on the Old Testament (Grand Rapids, MI: Wm. B. Eerdmans Publishing Co., 1997), 29496.
85

Ibid., 37.

86 Ibid., 37. Block also obse1vedhere that 11Sticking the branchto the nose" describes a
physical gesturethat is not only painful but also extremely insulting. Sec Block, The Book of Ezekiel.
Chapters 1-24, 297-300.

87

Block, "DivineAbandonment,"37.
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"The guilt of the house ofisrael and Judah is exceedingly great; the land
is full of bloodshed and the city full of perversity; for they say, 'YHWH
has forsaken the land, and the YHWH does not see.' I also will not have
pity, my eye will not spare, their wicked deeds (ways) I will bring upon
their heads."
First, these texts show that God's presence leaves the temple in reaction to
sinful actions. Second, they indicate" the divine presence was not a fixed quality of
the Jerusalem temple, nor was the temple a permanent location for the presence."

88

On

the conh·ary, God's presence is, as it were, free to go when the people refuse to live up
to their religious responsibility as stipulated in their covenantal commitment with
YHWH.89
Thus, it is righteous practice and faithfulness to the covenant, in the case of
Israel, that guarantees the presence of the divine. Margaret Odell puts it even better in
relation to both the Jerusalem c01mnunity and the exilic community. She holds that
"just as location docs not ensure salvation for the Jerusalemites, neither does it
guarantee salvation for the exiles. What matters is not location but
orientation. "90Those whose hearts continue to turn toward idols and against YHWH
will not experience the presence of the divine.

88

Lied, 43.

89

See Lied, 43-44.

"'Margaret S. Odell, Ezekiel, (Macon, Georgia: Smyth & Helwys Publishing 2005), 125.
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4. The Implication of the Study to the Practice of Religion
in our Contemporary World.
Here I do not claim to give a theological overview of the relationships amongst
the world's religions, as that would be claiming too much and is definitely beyond the
scope of this study. Instead, I intend to restrict my discussion in this section to the
theological relationship that seems to exist among the three Abrahamic religions in
our world today. A relationship that seems to pitch one religion as superior to the
other, or worst still, declare "war" on others who are non-adherents to a particular
religion, seeing them as infidels.
Victoria S. Harrison observes that "Judaism, Christianity and Islam provide
their adherents with distinctive conceptual frameworks for understanding the world
they inhabit; in other words, each of the Abrahamic monotheisms provides its
adherents with a worldview."

91

But despite the vast similarities that exist among these

religions, their attitudes toward each other, paiticularly with respect to their view on
God and the way they interpret and practice their respective faith, sometimes tend to
create dichotomy instead of unity and understanding. We live in a world that has been
bedeviled with religious conflicts and religious leaders' claims to the exclusivity of
truth and a monopoly on God. According to Katayoun K.ishi, in 2018 "more than a
quarter of the world's countries experienced a high incidence of hostilities motivated
by religious hatred, mob violence related to religion, ten-orism and harassments."

92

Victoria S. Harrison,11Scientific and Religious Worldview:Antagonism, Non-antagonistic
Incommensurability and Complementarity," Heythrop Journal 47 (2006): 349-350.
91

Katayoun Kishi, http://www.pewresearch.org/fact-tank/2018/06/21/key-findings-on-theglobal-rise-in-religious-restrictions/
92
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This echoes the religious tension that existed between the exilic group and those
that remained in Judah; patticularly with respect to which of the two groups is the true

qahal (assembly)YHWH (cf. Ezek 1I :15-16; 33:25-29), as this study has highlighted
repeatedly. Religious intolerance has become like a cankerwmm that affects the fabric
ofvittually every religious group. An online repmt by a 2018 Minority Rights Group
indicates that "mass killings and other atrocities are increasing in some countries
(Syria, Iraq, Nige1ia, India, Myanmar, Pakistan and Bangladesh) all in the name of
religion. Hostilities against Muslims and Jews also increased across Europe and the
93
United States. " These religions, which m·e supposed to promote peace, love and

harmony by their very nature, have become so frequently connected with intolerance
and violence toward one another.

94

Most times, intolerance and aggression are perpetrated by the dominant religion
in a particular location against the minority, or by religion that perceives itself to be
superior and more pure compare to the other. This was exactly the drama that played
out in the vision of Ezekiel. The Judahites believed they were superior to the exilic
community; and as such, they were the true qahal YHWH because they had the
temple and the Land (Ezek 11: 15). However, the movements of the kabi3dYHWH
from the temple in Jerusalem to the exile dismantle any fmm of religious triuphalism.
The divine manifestation in the thirdspace of the exile challenges tl1e status quo and
demonstrates that no group should see itself as superior to the other. As such, just as
Soja observes, thirdspace seeks to resist the dominant order, be it social or religious
ideology, including its predetermined notions of pure and impure, holy and profane,
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https ://minorityrights.org/publications/pcopIestmderthreat2018/
See https ://minorityrights.org/publications/peoplesunderthreat2018/
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95
insiders and outsiders. Ifwe see every religion as having equal access to the divine,

then this will go a long way toward curbing the religious intolerance that has
bedeviled our world today; as a consequence, religious plurality would no longer be a
challenge but rather a blessing to our world. Although each religion differs in its
social and religious categories, each, like the exile space and Jemsalcm temple, is a
setting in which God can reveal Himself and relate with people. This understanding
will help strengthen the strides made so far in inter-religious dialogue, especially
among the three Abrahamic faiths.
The tln·ee faith communities hold a belief in "One God, maker of heaven and
96
earth," especially in worship. Pope Gregory VII echoes this, even though partially, in

his letter to King Anzir of Mauritania. The pontiff says that Christians and Muslims
not only believe in the same God but also praise and worship Him daily as the creator
of all ages and the sovereign of this world. Although they might express this belief in
97
different manner from each other, it is still to the same God.

Michael Walzer has a theological equivalent to this argument. In his book Thick

and Thin: Moral Argument at Home and Abroad, he introduces "two different but
interrelated kinds of moral argument -a

way of talking among ourselves, here at

home, about the thickness of our own history and culture ... and a way of talldng to
people abroad, across different cultures, about the thinner life we have in

95

Soja, Thirdspace: Journeys to Los Angeles, 68.

AmyPlantinga Pauw, 11The Same God?"in MiroslavVolf(ed), Do We Worshipthe Same
God?: Jews, Christians, and Muslims in Dialogue, (GrandRapids:William B. EerdrnansPublishing
Company, 2012), 46.
96

97
GregoryVII, Letter to Anzir, King of Mauritania, in JacquesDupuis, The CristianFaithin
the Doctrinal Documents of the Catholic Church, 7th ed. (New York: Alba House, 2001), 418-19.
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common. "98Amy Pauw, applying Walzer's argument to Christian relationships with
other faith traditions, holds that the "intramural theological agreement among
Christians will be thick," 99 that is, "richly referential, culturally resonant, locked into a
locally established symbolic system or network of meanings."

100

Pauw fmther

observes that "theological agreement across religious traditions is by contrast thinner,
focused on convergence points" 101 which are seen to be similar though expressed in
different modes and reflected in different histories. 102 Thus, if not in other ways, at
least in worship, the thin agreement around God as creator is rooted within the thick
theological traditions of each faith community. 103Pauw puts it even better. She holds
that "this agreement among Jews, Christians, and Muslims that they worship the same
God who is creator of heaven and earth is a theological minimum."

104

Consequently,

it provides a foundation for these religions to come together. But, as Walzer also puts
it, "by its very thinness, it justifies them to return to the thickness that is their own. "
This theological minimum of Pauw, or what Walzar calls moral thinness, could
possibly be likened to the divine expression in Ezekiel's second vision of the kiibod
YHWH with respect to the exilic community. There, YHWH says of the exiles: "I
have been a miqdiis m:J <a_t
(a sanctuary to them in some/small measures) in the
countries where they have gone" (cf. 11:16). This shows that despite the existential
98Michael Walzer, Thickand

Thin:Moral Argument at Home and Abroad (South Bend:

University of Notre Dame Press, 1994), xi.
99

Pauw, 47.

100

Walzer, xi.

101

Pauw, 47.

l0

2

Walzer, 17.

104

Ibid., 47.

105

Walzer, 11.
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peculiarities of each community of faith, there exists a theological minimum, a small

measure that can form the basis of our experience of the divine who is the origin of
the human race. Nostra Aetate puts it even more lucidly. It holds that the human race
has in common what draws them to fellowship. First, their origin, for God made the
whole human race to live over the face of the earth. Second, their final goal, God. His
providence, His manifestations of goodness, His saving design extend to all humanity,
until that time when the elect will be united in the Holy City, the city ablaze with the
glory of God, where the nations will walk in His light.

106

So everyone has the

possibility of connecting with the divine. However, what we do with that possibility
determines our actual experience of the presence of the divine.
Finally, Ezekiel's vision of the restored temple (Ezek 40-48), gives more
credence to this possibility of universal access to the divine. In the conclusion of the
vision, Ezekiel notes that the restored city shall be called YHWH-Shammah-YHWH is

there (Ezek 48:35). Probably the lack of specification of the city has a deep
theological importance. It opens the possibility of access to the divine to all. YHWH is

there means God is present and can be anywhere he wants to be. He is present and
accessible to any religion that seeks him with a sincere heart. Hence there is no need
for the mutual hatred among the world's religions. No one religion has the monopoly
on God. The Holy One is accessible to all. In his words: "When you seek me, you will
find me. Yes, when you seek me with a sincere heart" (cf. Jer. 29:13). Therefore, this
is a elation call to all religions, be it Christianity, Islam or Judaism, to internalize how
it sees itself and others and reevaluate beliefs and practices that create tension along

106

Declarationon The Relation of The Churchto Non-ChristianReligions Nostra Aetate
Proclaimedby His Holiness Pope Paul VI on October28, 1965, no. 1.
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the line of the universal accessibility of the divine to all; so as to foster solidarity and
a better understanding among different religions.

5. Summary and Conclusion
This chapter has shown that interpreting the exile as thirdspace and paying
close attention to the movements of the kiibi3dYHWH in the visions of Ezekiel, could
help bridge the gap between the sacred and the non-sacred spaces. The manifestations
of the presence of the divine in both the sacred and non-sacred spaces have opened
the door for the possibility of the expeiience of the divine to all, hTespective of
location. The expe1ience of the divine is not about location, and neither is it all about
religious affiliation. What actually counts is praxis-- our lived experience with
particular reference to our relationship with God. Righteousness and faithfulness to
the dictates of the divine at any given time dete1mine one's experience of the divine.
What matters is not location but orientation.

107

Those whose hearts continue to tum to

evil as opposed to good will not experience the presence of the divine. Hence, it does
not matter one's religious affiliation, and neither does it matter one's location. What
matters is righteousness,justice and love in obedience to the dictates of the divine
whom we call God, Adonai, Allah etc. These and other good acts guru·antee the
experience of the presence of the divine. Sometintes we may think we possess the
fullness of truth as symbolized in the temple with its sacred adornments or as
contained in the Torah, the Holy Bible or the Koran. But the reality of the experience
of the divine does not necessarily lie in the one who possesses the truth, "for it is not

107

0dell, 125.
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the possession of the huth that matters, it is how prepared we are to walk in the light
of the huth that we possess."

8

J0

108

Only this guarantees the experience of the divine.

Saint Augustine,Meditation 1-6. Homily given on the Feast of the Epiphany.
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GENERAL CONCLUSION

This study began by demonstrating that Ezekiel's theology of the divine
presence was not created ex nihilo. Our brief survey of the motif of divine presence
and abandonment in chapter one showed that among the people of the ancient Near
1

East,the statue ofa god was perceived to contain the spirit of that divinity. No
experience could be more devastating psychologically than to lose the image. Without
the god, the people were doomed. This was the experience of Israel, both of the exilic
c01mnunity and of the remnant in Judah, as a result of the exile and the eventual
destrnction of the temple. However, the temple in J ernsalem housed no image of
2

YHWH. His presence was represented by his glory, the kiibod. Ezekiel's visions
bring out something new in the theology of divine presence. In contrast to the motif of
the ancient Near Eastern texts is the fact that YHWH leaves of his own volition.
Although the ancient Near Eastern accounts of divine abandonment generally created
the impression that the gods voluntarily leave their shrines, Block notes that "enemy
3

invasions and the spoliation of divine images lie behind these accounts. " Even
though depatture of the kiibod YHWH can be linked with the destruction of Jerusalem
and its temple, the temple contained no image of the deity. So it is not even possible

1
See ThorkildJacobsen, 11The GravenImage,"in Ancient Israelite Religion: Essays in Honor of
Frank Moore Cross, eds. PatrickD. Miller et al. (Philadelphia: Westminster, 1987), 15-32.

2

Cf. Roland de Vaux, A11cie11tIsrael, (New York: McGraw-Hill, 1962), 297-302.

3Daniel I. Block,

Divine Abandonment:Ezekiel's Adaptationof the Ancient Near Eastern
Motif, in The Book of Ezekiel Theological and Anthropological Perspectives, eds. MargaretS. Odell
and John T. Strong, SBLSS (Atlanta: SBL, 2000), 37.
11

11
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to speak of spoliation with respect to YHWH. On the contrary, Ezekiel highlights
YHWH's independence at each stage of his departure.4

In the inaugural vision (Ezek 1-3), the glory ofYHWH of Israel appears to
Ezekiel in the valley of the river Chebar, in the land of exile. At this time, the temple
in Jerusalem was still standing, thus the kiibod YHWH oflsrael was not forced to
leave. The Holy One comes to Ezekiel in exile of its own accord. But interestingly, in
Ezekiel's inaugural vision, the kiibod does not appear in the confines of sacred space.
Here, the kiibod comes to the prophet in exile, in an unclean land. Little wonder, as
Samuel Terrien observes, Ezekiel's call begins with the heavens being tom open
(Ezek 1:1): "As the member of a ptiestly family, the young deportee had doubtlessly
believed that YHWH dwelt in Zion. He could not expect that YHWH would manifest
His presence in a remote and totally alien land excepttlu·ough some shattering of the
cosmic order. "5Thus, Ezekiel's inaugural vision, like the Sinai theophany, is a
gracious self-revelation of the divine presence. This revelation was even all the more
remarkable for taking place not on the mountain of God (as in Sinai), but beside the
river Chebar in the land of exile.
However, as demonstrated in this study, the presence of the divine in the land
of exile does not mean the absence of the Holy One in the land oflsrael. As recorded
in Ezekiel's second vision of the kiibod YHWH (Ezek 8-11), Ezekiel sees the kiibod in
the temple before its eventual departure from the temple in Ezekl I :22-23.Unlike the
ancient Near Eastern motif of divine presence and abandonment, in Ezekiel, the
departure of the divine from the temple is not as a result of military threat or invasion.
Rather, it is as a result of misdirected worship on the patt oflsrael.
4

Daniel I. Block, 11Divine Abandonment,°37.
5

Samuel Tenien, The Elusive Presence: The Heart of Biblical Theology (Religious

Perspectives26; San Francisico:Harperand Row, 1978), 258.
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The second vision of the kiibi3dYHWH (Ezek 8-11) shows the failure of Israel's
syncretism as represented in their misdirected worship. True religion is not only based
on ethical conduct, it is also demonstrated in worship acceptable to God. Such
worship lets God be God on his own te1ms. Anything outside this is tantamount to
idolatry. It is worthy to note, however, that though the divine presence left the temple
for reasons already demonstrated in chapter four of this study, it never left the city
because God is never absent. YHWH left the temple to demonstrate that divine
presence is not tied to the temple. Neither is the physical material structure called

temple a substitute for the presence of the Holy One. But the big question remains: is
the depmture of the Holy One from the temple a sign ofrejection of the temple as the

locus of divine presence?
The fifth chapter of this study, which deals with the vision of the restored
temple (Ezek 40-48), was a theological response to the above question. In this vision,
the divine departure from the temple in chapters 8-11 is resolved by God's return to
the temple in Ezek 43, which serves as the essence of the literary unit. The effect of
the Holy presence is demonstrated in the final stage of the vision where the prophet
sees the mystic waters flowing from the temple as symbolic of blessing and
reminiscent of paradise. In fact, this is confirmed at the end of the vision, as the
generic city is qualified as YHWH-Shammah-YHWH

is there (Ezek 48:35). Where?

Not restrictively in the temple. In fact, Paul M. Joyce, answers even better. He notes
that this rendition not only emphasizes the location of the Holy, but also diffuses and
spreads it. 6 What matters for Ezekiel, in the final analysis, is not the place, be it
temple or city, bnt the Holy God who dwells in the midst of His people.

6

Paul M. Joyce, Ezekiel: A Commentmy, LHBS 482 (New York. London: T &T Clark, 2007),

241.
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It is so easy to equate the presence of the Holy One with something outward,
like a temple, a church building, a mosque, or even a religion. YHWH's removal of
His presence from the earthly temple reminds us that His presence is essentially a
spiritual presence in the heatts and lives of people. If the Lord's presence is not in our
hearts, if we have edged Him out of our lives, then He will not be in our temples, our
church buildings, or our mosques. Only if God continues to live in the sanctum·ies of
our hearts will he continue to be present in the outward manifestations of our internal
relationship. 7 In other words, the material structures or physical religious
organizations should be outward manifestations of an inward relationship with God.
Ezekiel sees beyond the t01ment of exile to a time in the future when people
could experience God's presence in a most tangible way. This was amazing,
especially, coming from someone who might have thought that God was absent as a
result of the pains of exile. His faith overcame the pains of his experience and led him
and his fellow exiles to experience God's presence in the land of their captivity, a
8

space depicted by the remnant community as non-sacred (cf. Ezek 11: 15). A
reinterpretation of the exile space as a thirdspace has shown that even the land of
exile could be a locus of divine presence.
Thus, in the final analysis, what counts is not necessarily our locations or our
nationality. It is not our land or our temple or church or mosque that actually counts.
What matters is our practical relationship with God and neighbor. This is not to say
that temples, churches or mosques m·enot important. They are, hut not in themselves

7Kieth BernardKuschel, Ezekiel.

The People's Bible; (Milwaukee,Wis. : NorthwesternPub.

House, 1986), 58.
8

Vawter, Bruce; Hoppe, Leslie J.:A New Heart: A Commentm)I on the Book of Ezekiel.
InternationalTheological Commentary;(Grand
Rapids; Edinburgh: Eerdmans;HandsetPress, 1991),
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without a relationship with the divine. An Israelite in the land of Judah who does not
show ttue faith in YHWH will be deprived of the privilege of experiencing the
glorious presence of YHWH, as demonstrated in chapter four of this study (Ezek 811). The same applies to a Christian, a Muslim or any member of any other religion
on earth. In fact, Daniel Block rightly obsetves that the repeated references to the
evils being committed in Jerusalem by the people (cf. Ezek 8:6a, 9,10, 13, 15, 17; 9:4)
emphasize that YHWH's abandonment of the temple is provoked by human action.

9

Those whose hearts continue to tum to evil as opposed to good will not experience the
presence of the divine. It is our theological praxis--- our orientation toward God, that
counts.'

0

9

Daniel I. Block 11Divine Abandonment/ 36-37.

10

Cf. Margaret S. Odell, Ezekiel, (Macon, Georgia: Smyth &Helwys Publishing 2005), 125.
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APPENDICE

Ezek 1:1-3:27

1: 1 It came to pass in the thittieth year, in the fourth mouth, on the fifth day of the month,

(while)' I was among the exiles by the river Chebar, the heavens opened, and I saw visions of
God.
2

On the fifth of the month; it was the fifth year of the exile of King Jehoiachin.

3

(The word of YHWH came to Ezekiel son ofBuzi),

2

the priest in the land of the Chaldeans

by the river Chebar; and the hand of the YHWH was upon him (there).
4

3

And! looked, behold, a stormy wind came out of the north: a great cloud, and (fire taking

hold of itself),' and brightness was round about it, and from its center, something like a
glowing amber from the center of the fire.
5

And from its center: a likeness of four living creatures. And this was their appearance: a

human likeness was theirs,
6

And to each (is) four faces, and each of them had folll' wings.

7

And their legs were a straight leg, and the soles of their feet were like a calf's foot's sole;

(and they sparkled like polished bronze). 5
8

And they had human hands under their wings on their folll' sides. And their faces and the

wings of four of them:
9

(their wings each touched the other); 6 they did not touch as they went; each went straight

ahead.

1
11

while.

The Wawhas a temporal value, it introduces a temporal proposition, hence translated as

11

2

The critical apparatus of BHS suggests that the infinitive absolute: ;i~;:ithat introduced the
verse is a ditto-graphical effor. It is possible that the original text does not have it.
3
As in other p1aces throughout the book, LXX does not translate ny/, it omits it as superfluous.
This is why scholars like Zimmerli takes this word to be a later addition. See Zimmerli, Ezekiel 1-24,
1-IERMENEIA, 4. However, like Leslie Allen, I would rather translate it as part of the text. See Leslie
Allen, Ezekiel 1-19, WBC 28, 4.
4

Fire taking hold of itself 1 (miJ]aqql.flaJ), perhaps repeatedly. The phrase occurs elsewhere
only in Exod. 9:24 in association with a hailstorm. The LXX interprets the phrase as fire flashing like
lightning, but it is possibly a self-sustaining blaze of divine origin. The LXX also reverses the order of
the descriptors, i.e., 111ight went around it and fire flashed like lightning within it. 11
11

BHS critical apparatus suggests that the last phrase: 11 and they sparkled like polished bronze 11
could be a later addition. However, I will suggest we retain it as it is.
5
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10

And the likeness of their faces were human faces; and four had the face of a lion on the

right side, and the four had the face of an ox on the left side, and the four had the face of an
eagle.
11

(So were their faces). 7 Their wings were spread out above; each creature had two wings,

each of which touched the wing of another, while two covered their bodies.
12

And each went straight ahead; to wherever the spirit would go, they went, they did not turn

as they went.
13

(And between the living creatures): 8 a likeness of burning coals of fire, like an appearance

. of torches moving to and fro among the living creatures; the fire had b1ightness, and from the
fire came out lightening.
14

And the living creatures dashed back and fo1th like the appearance of lightning.

15 As

I looked at the living creatures, I saw a wheel on the earth beside the living creatures,

one for each of the four of them.
16

9

The appearance of the wheels and their construction was like (tm·shish); and the four had

the same fomJ/likeness, and their appearance and their construction which is like a wheel
within a wheel.
17 (To) 10 any

of the four directions they would go, as they went; they did not turn as they

went.
18

As for their rims, they were high (and I looked) 11 at them and they were terrifying; and

their rims were full of eyes around, all four of them.

6
LXX omits v. 9a. But Block observes that MT preserves the original (Block, Ezekiel 1-24,
NICOT, 41) while Zimmerli prefers LXX as the lectio brevior. See Zimmerli, 5.

7 The MT has an additional word at the beginning ofv.11, 1'.l;:J'J~l
(ufnehem,

11

and (so were)
their faces"), which is missing from the LXX. Many scholars like Allen, Greenberg, Zimmerli opine
that as the rest of the verse only applies to wings, 11their faces" would have to somehow be understood
11
11
in the previous clause. But this would be very awkward and is doubly problematic since thei.r faces
are already introduced as the topic at the beginning of verse 10. The Hebrew scribe appears to have
copied the phrase 11and their faces and their wings 11 from verse 8, where it inh·oduces the content of 1:911. However, I would rather read ufnehem, as part of the verse 11 where the waw functions,
11
syntactically, as an emphatic waw, thus, ufnehem could be translated as 11So were their face. See
Ronald J. Williams, Williams' Hebrew Syntax, (Toronto: University of Toronto Press, 2012), 155.
8 The MT reads 11and the form of the creatures 11 (nm/~ nN1;:J, utfmut hakhayyot). The LXX
reads 11and in the midst of the creatures," suggesting an underlying Hebrew text of';J1Fl~~
n1~00(umittokh
hakhayyot). The subsequent descii.ption of something moving among the creatures supports the LXX.
Greenberg, 46 and Zimmerli, 84 suppmts LXX, hence I will adopt LXX reading.
9 11
Tarshish (stone). 11 The meaning of this term is uncertain. The term has also been translated
topaz" (NEB); 11beryl 11 (KJV, NASB, NRSV); or 11chrysolite 11 (RSV, NIV). Because of its uncertainty,
I would rather transliterate it.
11

The object of the preposition ?l?can be the indirect object ofa verb, when this is the case
can be translated as 11to. 11 See Ronald J. Williams, 115.
10
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?l?

19

When the living creatures moved, the wheels moved beside them; and when the living

creatures were lifted up from the earth, the wheels were lifted up (too).
20

To wherever it was the spirit would go, there they went: (where the spirit was going), and

the wheels rose side by side with them because the spirit of the living creatures was in the
wheels.
21

(When they moved, they moved; when they stopped, they stopped);" and when they are

lifted up from the earth, the wheels are lifted up side by side them; for the spirit of the living
creatures was in the wheels.
22

And over the heads of the living creatures there was an appearance (something like) of a

platfonn, like a dreadful ice stretched over their head from above.
23

Under the platform their wings were stretched out (straight), one toward the other; and

each had two wings covering its body.
24

And when they moved, I heard the sound of their wings, it is like the sound of mighty

waters, like the thunder of the Ahnighty, a sound of tumult like the sound of an army; when
they stopped, they let their wings fall.
25

And there came a voice from above the platfonn which is over their heads; (when they

stood, they let down their wings).
26

13

And from above the platform which is over their heads something like a sapphire stone, a

likeness of a throne; and on the likeness of the throne: a likeness of human appearance was on
it from above.
27

And I saw something like a shining amber, like the appearance of a fire enclosed around it,

from the appearance of his loins upward; and from the appearance of his loins down I saw
and brightness was all around it.
28

Like the appearance of the bow (rainbow) that is in the cloud on a day of rain (rainy day),

so was the appearance of the brightness all around. This was the appearance of the likeness of
the glory of YHWH. When I saw it, I fell on my face, and I heard a voice speaking.

2:1 And he said to me: son of man, stand on your feet, and I will speak with you.
2

And a spirit came into me, (when he spoke to me), 14 and set me upon my feet; and I heard

someone spealdng to me.
11
The reading ;'lt$7~)
C'andfear")doesnot seem to fit the context well, BHS observes that it is
probablycorrupted,and as such, suggests thatwe read it as LXX reads. The LXX reads Kal d8ov uU-r&.
(kai eidon auta, "andI saw11 or 11and I looked,siwhich assumes NJJ:!l
(va'ere').
12
The LXX reads "whenit went, they went; when it stood, they stood." MT reads "whenthey
went, they went; when they stood, they stood. 11 I will follow the Mrs reading because it fits the

context.
they stood still they lowered theirwings,11 BHS sees this as an
apparent dittography from the end ofv. 24. The LXX commits haplography by leaving out vv. 25 and
26 (some parts): skipping from OI//K1(rosham) in v. 25 to I//K10in v. 26.
13 The MT continues 11when
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3

And he said to me, son of man, I am sending you to the sons (house)

15

ofisrael, to

rebellious (nations) who have rebelled against me; they and their ancestors have transgressed
against me until this very day.
4

And (they are) descendants of severe face and hardened hemt. I am sending you to them,

and you shall say to them, "Thus says the YHWH GOD."
5

And they, whether they hear or refuse (to hear), for they m·e a rebellious house, they shall·

know that a prophet was among them.
6

6

And you, son of man, do not be afraid of them, and their words do not fear, ( even if)1 briers

and thorns Slllrnund you and you live among scorpions; do not be afraid of their words, and of
their faces, do not be dismayed, for they are a rebellious house.
7

You shall speak my words to them, whether they hem· or refuse to hear; for they are a

rebellious.
8

But you, son of man, hear what I say to you; do not be rebellious like that rebellious house;

open your mouth and eat that which I give to you.
9

Then I looked, and behold a hand was stretched out towards me, and behold, in it was a

written scroll.
10

And he spread it out before me; it had writing on the front and the back, and written on it

were laments and moaning and woe.

3:1 And he said to me, son of man, (what you find eat);17 eat this scroll, and go, speak to the
house oflsrael.
2

So I opened my mouth, and he made me eat this scroll.

3

He said to me, Son of man, make your belly and fill your stomach with this scroll which I

am giving to you. Then (I ate it); 18 and it became in my mouth as sweet as honey.
4

He said to me: Son of man, come, go to the house of Israel and speak my ve1y words to

them.
5

For not to people of unfathomable speech and heavy tongue you are being sent, but to the

house ofisrael
14

The phrase11when he spoke to me11 is absentfrom the LXX.

15

The Hebrewreads 11sons of," while the LXX reads 11house,"implying the more common
11
phrase in Ezekiel. In preparationfor the characterization11house of rebellion,"in w. 5, 6 and 8, house"
is preferred ( See A!len,10 and Zimmerli, 564-65).
16

The particle,~ here is concessive, thus, translated as "even if.11 Sec Ronald J. Williams, 158.

17 BHS suggests thatMT adds this phrase ('1what you
18 BHS suggests thatthe ancient versions read 11I

find eat11), it is not representedin LXX.

ate it,1'which is certainlythe meaningin the
context, and indicatesthey read the he as a thirdfeminine singularpronominalsuffix. The Masoretes
typically wrote a mappiq in the he for the pronominalsuffix but apparentlymissed this one.
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6 not

to many peoples of unfathomable speech and heavy tongue, whose words you cannot

hear. (Surely, if I sent you to them), 19 they would listen to you.
7

But the house of Israel is not willing to listen to you, because they are not willing to listen

to me; because all the house of Israel, they have a strong forehead and a hardened heart.
8

Behold, I have set (made) your face strong against their faces, and your forehead strong

against their foreheads.
9

Like a diamond, harder than flint, I have made your forehead; do not fear them or be

dismayed at their faces, for they are a rebellious house.
10 He

said to me: Son of man, all my words that I shall speak to you take (receive) in your

heart, and hear with your ears;
11

And go to the exiles, to your people, and speak to them. Say to them, "Thus says the

YHWH GOD"; whether they hear or refuse to hear.
12

Then the spirit lifted me up, and I heard behind me the sound of great quaking as the glory

ofYHWH (rose from its place).
13

20

And it was the sound of the wings of the living creatures brushing against each to another,

and the sound of the wheels beside them, that sounded like a great quaking.
14 The

spirit lifted me up and took me away; and I went bitter in the heat of my spirit, and the

hand ofYHWH was strong upon me.
15

Then l came to the exiles at Tel-abib, who lived by the river Chebar; and there (where they

were living), 21 I sat among them for seven days, stunned among them.
16

At the end of seven days, the word of the YHWH came to me:

17

Son of man, I have set (made) you a watchman to the house ofisrael; when you hear a

word from my mouth, you shall admonish them from me.

19 The MT N.'roN:
evidently means 11surely,11 with a following

conditionalclause thatlacks a
11
11
conditionalparticle:"surely(it) ... 11 See Greenberg,Ezekiel,69; Allen, 3. MT reads ifnot but most
11
11
ancientversions including the LXX translateonly if.
20
This translationaccepts the emendationsuggested in BHS of □n;i (bi!riim) for ,n;i (Mruk).

The letters mem (□) was probably confused for kaph (7). MT barilk kebodyhwh, "Blessed be the glory
of Yahweh,"is reflected in all the versions (cf. LXX EUAoyriµ£vri
~ ~6~a Kupfou)and many modern
translations (NIV, NASB, JB, NJPS). However, BHS, RSV, NRSV, NEB, and most scholars assume a

scribal error,bii.n1khaving replaced an original bi!rilm(11as [it] arose11). See Block, 134.
21

Kethib wa)eseris problematic.Eitherit should be repaintedas a normalconjunction,

wa)i'iser,or rewrittenwith Qerc wa)eSeb,And I sat."If Qere is accepted,the errormay be attributedto
11

scribal substitutionofr for b priorto the adoptionof the squarescript.LXX toUc;Ovta:c;
E-Kdassumes
11

Ji'iserhemiiSii.m,11where they were.11 Most understandMT to have conflated two variantreadings, who
were living by the Chebarcanal,11 and 11where they were living." There is no agreementon which was
original·See Block, 131.
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18 When

I say to the wicked, "You shall surely die," and you do not admonish (warn), or

speak out to warn the wicked from their wicked way, in order to save his life, he, the wicked
dies for his iniquity; his blood I will require from your hand.
19 But

if you warn the wicked, and he does not turn from his wickedness and from his wicked

way, he, in his iniquity shall die; but you will have saved your life.
20

If the righteous turn from his righteousness and commits iniquity, and I set a stumbling

block before him, he shall die; because you have not warned him, he shall die for his sin, and
his righteous deeds he had done shall not be remembered; but his blood I will require at your
hand.
21

However, if you warn the righteous not to sin, and he, the righteous does not sin, he shall

surely live, because he was warned; and you will have saved your own life.
22

Then the hand of YHWH was upon me there; and he said to me, Rise up, go out into the

valley, and there I shall speak with you.
23

And I rose up and went out into the valley; and behold, the glory ofYHWH stood, like the

glory that I had seen by the river Chebar; and I fell on my
24

Then the spirit ( entered) came into me, and caused me to stand on my feet; and he spoke

with me and said to me: Come, shut yourself inside your house.
25

And you, Son of man, behold, they have laid cords on you , and you shall be bound with

them, so (that) you cannot go out among them;
26

and I will cause your tongue cling to the roof of your mouth, and you will be unable to

speak so you shall be to them one who reproves; for they are a rebellious house.
27

But when I speak with you, I will open your mouth, and you shall say to them, "Thus says

YHWH GOD"; (let the one who hear, hear; and let the one who refuse to hear, refuse);

22

for

they are a rebellious house.

Ezek 8:1-11:25

8:1 It came to pass (it was) in the sixth year, in the (sixth month)

23

,

on the fifth day of the

month. I was sitting in my house, with the elders of Judah sitting before me, the hand of the
Lord God fell upon me there.

22

Although the verbs are not jussive as pointed in the MT, but some modem translationslike

NRS and KJV translate them with a volitive sense: "let the one who listens (hears)-

listen, let the one

who refuses - refuse.11 I will adopt the volitive sense.
11

23

The LXX reads "Inthe sixth year, in the fifth month, on the fifth of the month. See Cook,
Ezekiel, 89; Block, 276.
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24
And I looked, and behold there was a figure like the appearance of a (man); from the
25
appearance of his loins and downward was fire; and from his loins and upward, like the
2

appearance of brightness, like gleaming amber.
And he stretched out the form of a hand, and took me by a lock of my head; and the spirit
lifted me up between earth and heaven, and brought me in visions of God to Jerusalem, to the
3

entrance of the gateway of the inner court that faces north, where the seat of the image of
jealousy, which provokes jealousy is located.
And behold, the glo1y of the God of Israel was there, like the vision that I had seen in the

4

valley.
Then he said to me, "Son of man, lift up your eyes now in the direction of the north." So I
lifted up my eyes toward the north, and behold, north of the altar gate, in the entrance, was
5

this image of jealousy.
And he said to me, "Son of man, are you seeing what they are doing? The great
abominations that the house oflsrael are committing here, to distance me from my sanctuaiy?

6

And you will still see greater abominations."
And he brought me to the entrance of the court; and I looked, and there was a hole in the

7

wall. 26
8

Then he said to me, "Son of man, dig through the wall"; and I dug through the wall; a,1d

behold an entrance.
He said to me, "Go in, and see the wicked abominations that they are doing here."
0
and detestable
' So I went in and looked and behold, and behold all f01ms of creeping things

9

beast; and all the idols of the house of Israel were on the wall all around.
And seventy of the elders of the house oflsrael (with Jaazaniah son of Shaphan standing
among them) 27 were standing in front of them. And each had his censer in his hand, and the
11

fragrant cloud of incense was going up.
12Then he said to me, "Son of man, have you seen what the elders of the house of Israel are
doing in the dark, each in his room of images? For they are saying, 'The LORD does not see
us, the LORD has aba11donedthe land."'
13

And he said to me, "You will see even greater abominations that they a,·e doing."

24

11
11
The MT reads 11fire11 ratherthan man, the readingof the LXX.

11
The MT reads 11frornthe appearanceof his loins and downwardswas fire. The LXX omits
11
11
11
the appearance, reading fromhis waist to below was fire.
26
The last half of the verse is missing in LXX.

25

11

from its subject, it is
Since this clause disruptsthe flow of thought,separatingcamCdfm
most parenthetical
authenticity,
of
test
a
were
smoothness
if
However,
(BHS).
gloss
a
as
often deleted
·
clauses would be eliminated.
27
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14

Then he brought me to the entrance of the gate of the house of the LORD that faces north;

and behold, there, women were sitting weeping for Tammuz.
15

Then he said to 1ne, 11Have you seen, Son of man? You will see even greaterabominations

than these."
16

And he brought me into the inner court of the house of the LORD; and behold, at the

entrance of the temple of the LORD, between the porch and the altar, were about twentyfive28men, with their backs towards the temple of the LORD, and their faces toward the east,
and they were prostrating themselves to the sun toward the east.
17

Then he said to me, "Have you seen Son of man? Is it trivial for the house of Judah to do

the abominations which they do here? For they have filled the land with violence,

29

and have

returned to provoke me to anger. Behold, they are holding out the branch to his nose!
18 Therefore

I will act in wrath; my eye will not spare, nor will I have pity; and though they
30

c1y in my hearing with a loud voice, I will not listen to them. "

9:1 Then he cried in my hearing with a loud voice, saying, "Draw near,

31

you executioners of

the city, each with his destroying weapon in his hand."
2

And behold, six men came from the direction of the upper gate, which turned towards

(faces) 32 north, each with his weapon for slaughter in his hand; among them was a man
clothed in linen, with a writing case at his side. They went in and stood beside the bronze
altar.
3

Now the glory of the God ofisrael had gone up from the chernb

33

on which it rested to the

threshold of the house. And he called to the man clothed in linen, who had the writing case at

his side;
28

11

11

Some (Cooke, 99; Zimmerli, 221) follow 2 Hebrew mss. and LXX in reading twenty,
arguing thatthis representsa betterapproximationthan "twenty-five.''But Greenbergobserves that
11
twenty-five11 is a favored numberin Ezekiel. Cf. 40:1, 13, 29, 45. See Greenberg, 172.
29

This phrase is often deleted as a variantgloss because it introduces a new subject (BHS).

30

The entire last sentence is missing in LXX and is often deleted as a prematureanticipation

of9:l (WaltherEichrodt, Ezekiel, 108). Zimmerli argues that the ideas fit better with Jeremiah's
thought thanwith Ezekiels. See Zimmerli, 222.
31 LXX follows MT in treating qarebUas a Qal peifect, "theyhave come near.11 The
imperativeofTarg. and Syr. reflects qirebU,11Come near,° althoughthe present vocalization of the Qal
imperativedoes occur occasionally; see E. Kautzsch ed. Gesenius' Hebrew Grammar (GKC), (New
York: Dover PublicationsInc., 2006), 124, §46d. Even so, the context seems to require re-pointing the
word as a Piel imperative,qarebil.
32

LXX tf]c:;
PAc1wUoric:;
simplifies an unusual Hophal form, mopneh,"which is turned

toward,11 by replacing the prefixed m with the article. Elsewhere Ezekiel tends to use either the Qal

participle to indicate direction (8:3; 11: I; 43: I; 44: 1; 46: 1, 12; 47:2)'
33

The sg. form, hakkerllb,functions as a collective (cf. 10:4), See Block 300; LXX reads pl.:
,Giv 6Epoup1v.
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4

and YHWH said to him, "Go through the city, through Jemsalem, and (mark)

34

the

foreheads of those who sigh and groan over all the abominations that are committed in the
midst of it."
5

And to the others he said in my hearing, "Pass through the city after him, and kill; your eye

shall not spare, and you shall show no pity.
6

Old men, young men and young women, little children and women you shall utterly

destt·oy, but to no one who has the mark shall you come near. And begin at my sanctuaty." So
they began with the elders who ~ere in front of the house.
7

Then he said to them, "Defile the house, and fill the cmnts with the slain. Go!" So they

went out and slew 35 in the city.
8

And while they were killing, and I was left alone, I fell prostrate on my face and cried out

and said: "Ah Lord GOD! will you destroy all who remain oflsrael as you pour out your
wrath upon Jerusalem?"
9

And he said to me, "The guilt of the house of Israel and Judah is exceedingly great; the land

is full of bloodshed and the city full of perversity; for they say, 'The YHWH has forsaken the
land, and the YHWH does not see.
10

And I also will not have pity, my eye will not spare, their deeds (ways) I will bring upon

their heads."
11 And

behold, the man clothed in linen, with the writing case at his side, brought back word,

saying, 111 have done as you commanded mc. 11

10:1 Then I looked, and behold, above the dome that was over the heads of the chembim
there appeared above them something like a sapphire, as the lilceness of the appearance of a
throne above them.
2

And he said to the man clothed in linen, "Go within the wheelwork underneath the

(chemb );36 fill your hands with burning coals from among the cherubim, and scatter them
over the city." He went in my sight.
3

Now the cherubim were standing on the south side of the house when the man went in; and a

cloud filled the inner court.

34 The word translated11mark11 is

35

in Hebrew the letter n (tav).

weya;;i!'tllooks like dittography.LXX and Syr. translate this and the following verb as

imperatives.MT is to be retainedeven thoughwaw-consecutive imperfectswould have been more
naturalas subsequentimperatives.
36 The LXX, Syr, Vulg, and TargMSS read plural 11cherubim11 while the MT is singularhere,
11
11cherub. The plural ending was probablyomitted in copying the MT due to the similar beginning of
the next word. Sec BHS.
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4

Then the glory of the YHWH rose up from the ehemb to the threshold of the house; the

house was filled with the cloud, and the court was full of the brightness of the gl01y of the
YHWH.
5

The sound of the wings of the cherubim was heard as far as the outer court, like the voice of

(El Shaddai) 37 when he speaks.
6

And it happened (came to pass), when he had commanded the man clothed in linen, "Take

fire from within the wheelwork, from among the cherubim," he went in and stood beside a
wheel.
7

And a cherub stretched out his hand from among the cherubim to the fire that was among the

cherubim, and lifted it and put it into the hands of the man clothed in linen, who took it and
went out.
8

And there appeared in the cherubim the form of a human hand under their wings.

9

And behold I looked, and there were four wheels beside the cherubim, one beside each

cherub; and the appearance of the wheels was like gleaming tarshish stone.
10

And as for their appearance, the four had one likeness, something like a wheel within a

wheel.
11

(When) 38 they moved, they moved in any of the four directions; they did not turn as they

moved; but in whatever direction the front wheel faced, the others followed without veering
as they moved.
12 And

(all of their flesh), 39 their rims/backs, their hands, their wings, and the wheels-- the

wheels of the four of them-- were full of eyes all around.
13 As
14

for the wheels, they were called in my hearing "the wheel work."

Each one had four faces: the first face was that of the cherub, the second face was that of a

human being, the third that of a lion, and the fourth that of an eagle.
15

The chembim rose up. These were the living creatures that I saw by the river Chebar.

16 And

when the cherubim moved, the wheels moved beside them; and when the cherubim

lifted up their wings to rise up from the earth, the wheels did not turn (away) from their side.
17 When

they stopped, they stopped, and when they rose up, they rose up with them; for the

spirit of the living creatures was in them.

37 The name C'ElShaddai11)

has often been translated"GodAlmighty,11 primarilybecause
Jerome translatedit omnipotens (1'allpowerful")in the Latin Vulgate. There has been much debate over
the meaning of the name. For discussion see W. F. Albright, "TheNames Shaddai and Abram,UJBL 54
(1935): 173-210; R. Gordis, "The Biblical Rootsdy-sd," JTS 41 (1940): 34-43.
38 Bet here has a temporal function, and as

such, is translatedas 11when.11

39

LXX omits wekol-beSaram,lit. 11al1their flesh/ perhapsbecause such language is
unsuitable for cherubim,Sec Greenberg. 182.
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18

Then the glmy of the YHWH went out from the threshold of the house and stopped above

the chernbim.
And the cherubim lifted up their wings and rose up from the earth in my sight as they went
out with the wheels beside them. They stopped at the entrance of the east gate of the house of
19

the YHWH; and the glory of the God oflsrael was above them.
20

These were the living creatures that I saw underneath the God of Israel by the river Chebar;

and I knew that they were chetubim.
Each had four faces, each four wings, and underneath their wings something like human

21

hands.
40
And the likeness of their faces; they were (the same faces ) whose appearance I had seen

22

by the river Chebar. Each one moved straight ahead.
11:1 The spirit lifted me up and brought me to the east gate of the house ofYHWH, which
faces east. And behold, at the entrance of the gateway, were twenty-five men; among them I

saw Jaazaniah son of Azzur, and Pelatiah son ofBenaiah, officials of the people.
He said to me, "Son of man, these are the men who devise iniquity and who give wicked

2

counsel in this city;
3

they say, 'It is not near to build houses; this city is the pot, and we are the meat.'

4

Therefore prophesy against them; Son of man; prophesy."

Then the spirit of YHWH fell upon me, and he said to me, "Say, Thus says the YHWH: This

5

is what you say, 0 house ofisrael; I know the things that come into your mind.
6
You have increased those killed in this city, and have filled its streets with the slain.
Therefore thus says the YHWH GOD: Y om· slain that you have placed within it, they are the

7

meat, and this city is the pot; but you shall be taken out of it.
You have feared the sword; and I will bring the sword upon you, says YHWH GOD.
9
And I will take you out of it midst and give you over to the hands of foreigners, and execute

8

judgments upon you.
10

You shall fall by the sword; I will judge you at the border oflsrael. And you shall know

that I am YHWH.
11

This (city) shall not be a pot for you, and you shall not be the meat inside it; at the border

of Israel I will judge you.
1
Then you shall know that I am the YHWH,4 whose statutes you have not followed, and
whose ordinances you have not kept, but you have acted according to the ordinances of the
12

nations that are aroundyou.11

Here LXX:simplifies MT1s difficult maf€hem wf?Otiimby translatingonly wehem.Here
functions as an emphaticnominative.See Block, 326,
and in ten otherinstancesin Ezekiel )otci.m
40
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And while I was prophesying, Pelatiah son ofBenaiah died. And I fell down on my face
and cried with a land voice, and said, "Ah YHWH GOD! will yon make a full end of the
13

42
remnantof lsrael?"

14

Then the word of the LORD came to me saying:

15

Son of man, your brothers, (even your brothers)

43

,

your own kin, the whole house oflsrael,

all of them, are those of whom the inhabitants of Jerusalem have said, "They have gone far
from YHWH; to us this land is given for a possession."
Therefore say: Thus says YHWH GOD: Though I put them far away among the nations,
and though I scattered them among the countries, yet I have been a sanctuaiy to them for a
16

little while (in some measures) in the countries where they have gone.
Therefore say: Thus says YHWH GOD: I will gather you from the peoples, and assemble
you out of the countries where you have been scattered, and I will give you the land ofisrael.
17

18

And they will come there, and they will remove from it all its detestable things and all its

abominations.
19

And I will give them one heait, and put a new spirit within them; I will remove the heart of

stone from their flesh and give them a heart of flesh,
20

so that they may walk in my statutes and keep my ordinances and obey (do) them. And

they shall be my people, and I will be their God.
21

But as for those whose heart goes after their detestable things and their abominations, I will

bring their deed (way) npon their own heads, says YHWH GOD.
22

Then the cherubim lifted up their wings, with the wheels beside them; and the glo1y of the

God of Israel was above them.
23

And the glory ofYI-IWH ascended from the middle of the city, and stopped on the

mountain east of the city.
24

And the spirit lifted me up and brought me in a vision by the spirit of God into Chaldea, to

the exiles. Then the vision that I had seen went up from me.
25

And I told the exiles all the things that YHWH had shown me.

8
The omission ofvv. 1 l-12a in LXX. is due to homoioteleuton, the scribe's eye having
skipped from the end of v. 10 to a similar clause in v. 12a. See Block, 327.

41

42
The LXX readsthis statementas a question.Comparethis to the questionin Ezek 9:8. It is
possible that the interrogativeparticlehas been omittedby haplography.However, an exclamatory
statementas in the MT also makes sense and the LXX may have simply tried to harmonizethis passage
with Ezek 9:8. However, I will retainthe h·anslationofLXX.
11
The MT reads 11your brothers,your brothers eitherfor emphasis (see Block, 341,346) or as
a result of dittography.I will adopt the emphatich·anslation.
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Ezek 40:1-48:35

40:1 In the twenty-fifth year of our exile, at the beginning of the year, on the tenth day of the

month, in the fourteenth year after the city was struck down, on that very day, the hand of the
LORD was upon me, and he brought me (there).
2

44

In visions of God, he brought me to the land of Israel, and set me down upon a very high

mountain, on which was a structure like a city to the south.
3

When he brought me there, a man was there, whose appearance shone like bronze, with a

linen cord and a measuring reed in his hand; and he was standing in the gateway.
4
The man said to me, "Son of man, look closely and listen attentively, and set your mind
upon all that I shan show yon, for you were brought here in order that I might show it to you;
declare an that you see to the house oflsrael."
Now there was a wan an around the outside of the temple area. The length of the measuring
reed in the man's hand was six long cubits, each being a cubit and a handbreadth in length; so
5

he measured the thickness of the wan, one reed; and the height, one reed.
6

Then he went into the gateway facing east, going up its steps, and measured the threshold of

the gate, one reed deep[ ...]
And each recess was one reed wide and one reed deep; and the space between the recesses,
five cubits; and the threshold of the gate by the vestibule of the gate at the inner end was one
7

reed deep.
8

Then he measured the inner vestibule of the gateway, one cubit.

9

Then he measured the vestibule of the gateway, eight cubits; and its pilasters, two cubits;

and the vestibule of the gate was at the inner end.
10

There were three recesses on either side of the east gate; the three were of the same size;

and the pilasters on either side were of the same size.
11

Then he measured the width of the opening of the gateway, ten cubits; and the width of the

gateway, thirteen cubits.
12

There was a banier before the recesses, one cubit on either side; and the recesses were six

cubits on either side.
13

Then he measured the gate from the back of the one recess to the back of the other, a width

of twenty-five cubits, from wall to wall.
44
The emphaticfunction of Siimmd (there)is missed by LXX, which omits the word. Many
delete it with LXX.
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14

He measured also the (vestibule),

45

twenty cubits; and the gate next to the pilaster on every

side of the court.
15

From the front of the gate at the entrance to the end of the inner vestibule of the gate was

fifty cubits.
The recesses and their pilasters had windows, with shutters on the inside of the gateway all
around, and the vestibules also had windows on the inside all m·ound; and on the pilasters
16

were palm trees.
17

Then he brought me into the outer court; there were chambers there, and a pavement, all

m·ound the court; thitty chambers fronted on the pavement.
18

The pavement ran along the side of the gates, c01responding to the length of the gates; this

was the lower pavement.
19

Then he measured the distance from the inner front of the lower gate to the outer front of

the inner court, one hundred cubits.
20

Then he measured the gate of the outer court that faced n01th-- its depth and width.

21

Its recesses, three on either side, and its pilasters and its vestibule were of the same size as

those of the first gate; its depth was fifty cubits, and its width twenty-five cubits.
22
Its windows, its vestibule, and its pahn trees were of the same size as those of the gate that
faced toward the east. Seven steps led up to it; and its vestibule was on the inside.
23
Opposite the gate on the north, as on the east, was a gate to the inner court; he measured
from gate to gate, one hundred cubits.
24

Then he led me toward the south, and there was a gate on the south; and he measured its

pilasters and its vestibule; they had the same dimensions as the others.
25

There were windows all around in it and in its vestibule, like the windows of the others; its

depth was fifty cubits, and its width twenty-five cubits.
26

There were seven steps leading np to it; its vestibule was on the inside. It had palm trees on

its pilasters, one on either side.
27

There was a gate on the south of the inner court; and he measured from gate to gate toward

the south, one hundred cubits.
28

Then he brought me to the inner court by the south gate, and he measured the south gate; it

was of the same dimensions as the others.

45

'ii/fm looks like a pl. of 'iii, "supports" ( cf. vv. 9-1 OJ, but this is difficult in the context.

Emendationto 'uliim, "vestibule"(NRSV, REB) requiresa simple orthographicadjustment,but is
admittedlyprovisional.The MT reads "jambs"which does not make sense in context. Supposing a
11
11
confusion of yod for vav, the text may be emended to read porch. See Block, Ezekiel 25-48, NICOT,
518.
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29

Its recesses, its pilasters, and its vestibule were of the same size as the others; and there

were windows all around in it and in its vestibule; its depth was fifty cubits, and its width
twenty-five cubits.
30

There were vestibules all around, twenty-five cubits deep and five cubits wide.

31

Its vestibule faced the outer cmut, and palm trees were on its pilasters, and its stairway had

eight steps.
32

Then he brought me to the inner court on the east side, and he measured the gate; it was of

the same size as the others.
33

Its recesses, its pilasters, and its vestibule were of the same dimensions as the others; and

there were windows all around in it and in its vestibule; its depth was fifty cubits, and its
width twenty-five cubits.
34

Its vestibule faced the outer court, and it had palm trees on its pilasters, on either side; and

its staitway had eight steps.
35

Then he brought me to the n01th gate, and he measured it; it had the same dimensions as

the others.
36

Its recesses, its pilasters, and its vestibule were of the same size as the others; and it had

windows all around. Its depth was fifty cubits, and its width twenty-five cubits.
37

Its vestibule faced the outer court, and it had palm trees on its pilasters, on either side; and

its stairway had eight steps.
38

There was a chamber with its door in the vestibule of the gate, where the burnt offe1ing

was to be washed.
39

And in the vestibule of the gate were two tables on either side, on which the burnt offering

and the sin offering and the guilt offe1ing were to be slaughtered.
40

On the outside of the vestibule at the entrance of the north gate were two tables; and on the

other side of the vestibule of the gate were two tables.
41

Four tables were on the inside, and four tables on the outside of the side of the gate, eight

tables, on which the sacrifices were to be slaughtered.
42

There were also four tables of hewn stone for the burnt offering, a cubit and a half long,

and one cubit and a half wide, and one cubit high, on which the instruments were to be laid
with which the burnt offerings and the sacrifices were slaughtered.
43

There were pegs, one handbreadth long, fastened all around the inside. And on the tables

the flesh of the offering was to be laid.
44

On the outside of the inner gateway there were chambers for the singers in the inner comt,

one at the side of the 1101thgate facing south, the other at the side of the east gate facing north.
45

He said to me, "This chamber that faces south is for the priests who have charge of the

temple,
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46

and the chamber that faces north is for the priests who have charge of the altar; these are

the descendants of Zadok, who alone among the descendants of Levi may come near to the
LORD to minister to him."
47

He measured the comt, one hundred cubits deep, and one hundred cubits wide, a square;

and the altar was in front of the temple.
48

Then he brought me to the vestibule of the temple and measured the pilasters of the

vestibule, five cubits on either side; and the width of the gate was fourteen cubits; and the
sidewalls of the gate were three cubits on either side.
49

The depth of the vestibule was twenty cubits, and the width twelve cubits; ten steps led up

to it; and there were pillars beside the pilasters on either side.
41:1 Then he brought me to the main room of the temple, and measured the pilasters; on each
side six cubits was the width of the pilasters.
2

The width of the entrance was ten cubits; and the sidewalls of the entrance were five cubits

on either side. He measured the length of the nave, forty cubits, and its width, twenty cubits.
3

Then he weut into the ilmer room and measured the pilasters of the entrance, two cubits;

and the width of the entrance, six cubits; and the sidewalls of the entrance, seven cubits.
4

He measured the depth of the room, twenty cubits, and its width, twenty cubits, beyond the

main room. And he said to me, This is the most holy place.
5

Then he measured the wall of the temple, six cubits thick; and the width of the side

chambers, four cubits, all around the temple.
6

The side chambers were in three stories, one over another, thhty in each story. There were

offsets all around the wall of the temple to serve as supports for the side chambers, so that
they should not be supported by the wall of the temple.
7

The passageway of the side chambers widened (from stmy to story);

46

for the structure was

supplied with a stai1way all around the temple. For this reason the structure became wider
from story to story. One ascended from the bottom stmy to the uppennost story by way of the
middle one.
8

I saw also that the temple had a raised platfonn all around; the foundations of the side

chambers measured a full reed of six long cubits.
9

The thickness of the outer wall of the side chambers was five cubits; and the free space

between the side chambers of the temple

46

The Hebrewis difficult here. The Targurnenvisions a winding rampor set of stairs,which
entails readingthe first word as a noun ratherthan a verb and readingthe second word also not as a
verb (lamiCJahlomi'1iiltj,supposingthat an initial mem has been read as vav and nun. See Block,
Ezekiel 25-48, 549.
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10

and the chambers of the court was a width of twenty cubits all around the temple on every

side.
11

The side chambers opened onto the area left free, one door toward the north, and another

door toward the south; and the width of the part that was left free was five cubits all around.
12

The building that was facing the temple yard on the west side was seventy cubits wide; and

the wall of the building was five cnbits thick all around, and its depth ninety cubits.
13 Then

he measured the temple, one hundred cubits deep; and the yard and the building with

its walls, one hundred cubits deep;
14

also the width of the east front of the temple and the yard, one hundred cubits.

15

Then he measured the depth of the building facing the yard at the west, together with its

galle1ies on either side, one hnndred cubits. The main room of the temple and the inner room
and the outer vestibule
16 were

paneled, and, all around, all three had windows with recessed frames. Facing the

threshold the temple was paneled with wood all around, from the floor up to the windows
(now the windows were covered);'
17

to the space above the door, even to the inner room, and on the outside. And on all the

walls all around in the inner room and the main room there was a pattern.
18

It was formed of cherubim and palm trees, a palm tree between cherub and cherub. Each

cherub had two faces:
19

a human face turned toward the palm tree on the one side, and the face of a young lion

turned toward the palm tree on the other side. They were carved on the whole temple all

around;
20

from the floor to the area above the door, cherubim and palm trees were carved on the

wall.
21

The doorposts of the main room of the temple were square. In front of the holy place was

something resembling
22

an altar of wood, tln·ee cubits high, two cubits long, and two cubits wide; its corners, its

base, and its walls were of wood. He said to me, "This is the table that stands before the
LORD."
23

The main room and the holy place had each a double door.

24 The
25

doors had two leaves apiece, two swinging leaves for each door.

On the doors of the nave were carved cherubim and palm trees, such as were carved on the

walls; and there was a canopy of wood in front of the vestibule outside.

47

Althoughwehal,Ia116n6t
mekussOtis attestedin all the versions, many delete the first word
as a dittograph,and see in the second a referenceto covering with wood or reliefing of wooden walls.
Cf Leslie Allen, Ezekiel 20-48, WBC 29,224.
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26

And there were recessed windows and palm trees on either side, on the sidewalls of the

vestibnlc.

42:1 Then he led me out into the outer court, toward the north, and he brought me to the
chambers that were opposite the temple yard and opposite the building on the north.
2

The length of the building that was on the north side was one hundred cubits, and the width

fifty cubits.
3

Across the twenty cubits that belonged to the inner court, and facing the pavement that

belonged to the outer court, the chambers rose gallery by galle1y in three stories.
4

In front of the chambers was a passage on the inner side, (ten cubits wide and one cubits)

48

deep, and its entrances were on the nmth.
5

Now the upper chambers were naJrnwer, for the galleries took more away from them than

from the lower and middle chambers in the building.
6

For they were in three stories, and they had no pillars like the pillars of the outer court; for

this reason the upper chambers were set back from the ground more than the lower and the
middle ones.
7 There

was a wall outside parallel to the chambers, toward the outer court, opposite the

chambers, fifty cubits long.
8

For the chambers on the outer court were fifty cubits long, while those opposite the temple

were one hundred cubits long.
9

At the foot of these chambers ran a passage that one entered from the east in order to enter

them from the outer court.
10

The width of the passage was fixed by the wall of the court. On the south also, opposite the

vacant area and opposite the building, there were chambers
" with a passage in front of them; they were simil31·to the chambers on the nmth, of the
same length and width, with the same exits and aJrnngements and doors.
12 So

the entrances of the chambers to the south were entered through the entrance at the head

of the corresponding passage, from the east, along the matching wall.
13

Then he said to me, "The north chambers and the south chambers opposite the vacant area

are the holy chambers, where the priests who approach the LORD shall eat the most holy
offerings; there they shall deposit the most holy offerings-- the grain offering, the sin offering,
and the guilt offering-- for the place is holy.
14 When

the priests enter the holy place, they shall not go out of it into the outer cmnt without

laying there the vestments in which they minister, for these 31·eholy; they shall put on other
garments before they go near to the area open to the people."
48

Heb 11one cubit II The LXX and the Syriacread 11one hundredcubits,11
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15 When

he had finished measuring the interior of the temple area, he led me out by the gate

that faces east, and measured the temple area all around.
16

He measured the east side with the measuring reed, five hundred cubits by the measuring

reed.
17

Then he turned and measured the north side, five hundred cubits by the measuring reed.

18 Then

he turned and measured the south side, five hundred cubits by the measuring reed.

19

Then he turned to the west side and measured, five hundred cubits by the measuring reed.

20

He measured it on the four sides. It had a wall around it, five hundred cubits long and five

hundred cubits wide, to make a separation between the holy and the common.
43:1 Then he brought me to the gate, the gate facing east.
2

And there, the glmy of the God of Israel was coming from the east; the sound was like the

sound of mighty waters; and the eaith shone with his glory.
3

49

The vision I saw was like the vision that I had seen when he came to destroy the city, and

like the vision that I had seen by the river Chebar; and I fell upon my face.
4

As the glory of the LORD entered the temple by the gate facing east,

5

the spirit lifted me up, and brought me into the inner comt; and the glory of the LORD

filled the temple.
6

While the man was standing beside me, I heard someone speaking to me out of the temple.

7

He said to me: Son of Man, this is the place of my throne and the place for the soles of my

feet, where I will reside among the people oflsrael forever. The house oflsrael shall no more
defile my holy name, neither they nor their kings, hy their whoring, and by the corpses of
their kings at their death.
8

When they placed their threshold by my threshold and their doorposts beside my doorposts,

with only a wall between me and them, they were defiling my holy name by their
abominations that they committed; therefore I have consumed them in my anger.
9

Now let them put away their idola!Iy and the corpses of their kings fat· from me, and I will

reside among them forever.
10

As for you, son of man, describe the temple to the house of Israel, and let them measure

the pattern; and let them be ashamed of their iniquities.
11 When

they ai·e ashamed of all that they have done, make known to them the plan of the

temple, its arrangement,its exits and its entrances,and its whole fonn-- all its ordinancesand

49

Although MT bi!b{ff,11when I came,° is supp01tedby LXX and Syr., since Ezekiel had no
11

part in the destmction of Jerusalem,the final yod is probably an errorfor waw,viz., beblPO,when he
came.11 A few medieval Hebrew MSS, Theodotion1s Greek version, and the Latin Vulgate support a
thirdperson pronoun here. See BHS.
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its entire plan and all its laws; and write it down in their sight, so that they may observe and
follow the entire plan and all its ordinances.
" This is the law of the temple: the whole territ01y on the top of the mountain all around shall
be most holy. This is the law of the temple.
13 These

are the dimensions of the altar by cubits (the cubit being one cubit and a

handbreadth): its base shall be one cubit high, and one cubit wide, with a rim of one span
around its edge. This shall be the height of the altar:
14

From the base on the ground to the lower ledge, two cubits, with a width of one cubit; and

from the smaller ledge to the larger ledge, four cubits, with a width of one cubit;
15

and the altar hearth, four cubits; and from the altar hearth projecting upward, four horns.

16

The altar hearth shall be square, twelve cubits long by twelve wide.

17

The ledge also shall be square, fourteen cubits long by fourteen wide, with a rim around it

half a cubit wide, and its surrounding base, one cubit. Its steps shall face cast.
18

Then he said to me: Son of man, thus says the Lord GOD: These are the ordinances for the

altar: On the day when it is erected for offering burnt offerings upon it and for dashing blood
against it,
19

you shall give to the levitical priests of the family of Zadok, who draw near to me to

minister to me, says the Lord GOD, a bull for a sin offering.
20

And you shall take some of its blood, and put it on the four horns of the altar, and on the

four comers of the ledge, and upon the rim all around; thus you shall purify it and make
atonement for it.
21

You shall also !alee the bull of the sin offering, and it shall be burnt in the appointed place

belonging to the temple, outside the sanctuary.
22

On the second day you shall offer a male goat without blemish for a sin offering; and the

altar shall be purified, as it was purified with the bull.
23

When you have finished purifying it, you shall offer a bull without blemish and a ram from

the flock without blemish.
24

You shall present them before the LORD, and the priests shall throw salt on them and offer

them up as a burnt offering to the LORD.
25

For seven days you shall provide daily a goat for a sin offering; also a bull and a ram from

the flock, without blemish, shall be provided.
26

Seven days shall they make atonement for the altar and cleanse it, and so consecrate it.

27

When these days are over, then from the eighth day onward the priests shall offer upon the

altar your burnt offeiings and your offerings of well-being; and I will accept you, says the
Lord GOD.

44:1 Then he brought me back to the outer gate of the sancturuy, which faces east; and it was
shut.
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2

The LORD'" said to me: This gate shall remain shut; it shall not be opened, and no one shall

enter by it; for the LORD, the God oflsrael, has entered by it; therefore it shall remain shnt.
3

Only the prince, because he is a prince, may sit in it to eat food before the LORD; he shall

enter by way of the vestibule of the gate, and shall go out by the same way,
4

Then he brought me by way of the north gate to !be front of the temple; and I looked, and

lo! the glory of the LORD filled the temple of the LORD; and I fell upon my face.
5

The LORD said to .me: Son of man, mark well, look closely, and listen attentively to all that

l shall tell you concerning all !be ordinances of the temple of the LORD and all its laws; and
mark well tbose who may be admitted to !be temple and all those who are to be excluded
from !be sanctuaiy.
6

Say to the rebellious house, to !be house oflsrael, Thus says !be Lord GOD: 0 house of

Israel, let tbere be an end to all your abomiuations
7

in admitting foreigners, uncircumcised in heart and flesh, to be in my sanctuary, profaning

my temple when you offer to me my food, !be fat and the blood. You have broken my
covenant with all your abominations.
8

And you have not kept charge of my sacred offerings; but you have appointed (foreigners )'1

to act for you in keeping my charge in my sanctuaiy.
9

Thus says the Lord GOD: No foreigner, uncircumcised in heait and flesh, of all the

foreigners who are ainong the people oflsrael, shall enter my sanctuary.
10

But the Levites who went far from me, going astray from me after tbeir idols when Israel

went astray, shall bear their punishment.
11 They

shall be ministers in my sanctua1y, having oversight at the gates of the temple, and

serving in the temple; they shall slaughter the burnt offering and the saciifice for the people,
and they shall attend on them and serve them.
12Because they ministered to them before their idols and made the house ofisrael stumble
into iniquity, therefore I have sworn concerning them, says the Lord GOD, that they shall
bear their punishment.
13

They shall not come near to me, to serve me as priest, nor come near any of my sacred

offerings, the things that are most sacred; but they shall bear their shame, and the
consequences of the abominations that they have committed.

soThe thirdperson referenceto Yahweh and the irregularword order(cf. 9:4; 23:36) lead
many to delete the name as a gloss (Zimmerli, Ezekiel 2, HERMENIA, 437; Allen, Ezekiel 20--48, 244.
But MT is not ungrammaticaland the readingis attested in virtually all Hebrew mss. and the versions
(except LXX 239 ); on the principleof lectio dif.ficilior,MT should be retained.
Insteadof an encrgic nun (1),the text may have read a thirdmasculine pluralsuffix □ (mem),
them,1which was confused with l (nun) in the old script. See Block, Ezekiel 25-48, 621. This word
C1foreigner11) is not in the Hebrew text but is supplied from the context.
51

11

1
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14

Yet I will appoint them to keep charge of the temple, to do all its chores, all that is to be

done in it.
15

But the levitical priests, the descendants of Zadok, who kept the charge of my sanctuary

when the people of Israel went astray from me, shall come near to me to minister to me; and
they shall attend me to offer me the fat and the blood, says the Lord GOD.
16 It is

they who shall enter my sanctuaiy, it is they who shall approach my table, to minister

to me, and they shall keep my charge.
17

When they enter the gates of the inner court, they shall wear linen vestments; they shall

have nothing of wool on them, while they minister at the gates of the inner comt, and within.
18 They

shall have linen turbans on their heads, and linen undergarments on their loins; they

shall not bind themselves with anything that canses sweat.
19 When

they go out into the outer conrt to the people, they shall remove the vestments in

which they have been ministering, and lay them in the holy chambers; and they shall put on
other garments, so that they may not communicate holiness to the people with their
vestments.
20

They shall not shave their heads or let their locks grow long; they shall only trim the hair

of their heads.
21

No priest shall drink wine when he enters the inner comt.

22

They shall not marry a widow, or a divorced woman, but only a virgin of the stock of the

house oflsrael, or a widow who is the widow of a priest.
23

They shall teach my people the difference between the holy and the common, and show

them how to distinguish between the unclean and the clean.
24

In a controversy they shall act as judges, and they shall decide it according to my

judgments. They shall keep my laws and my statutes regarding all my appointed festivals, and
they shall keep my sabbaths holy.
25

They shall not defile themselves by going near to a dead person; for father or mother,

however, and for son or daughter, and for brother or unmai,ied sister they may defile
themselves.
26

After he has become clean, they shall count seven days for him.

27

On the day that he goes into the holy place, into the inner conrt, to minister in the holy

place, he shall offer his sin offering, says the Lord GOD.
28

They shall not have an inheritance. 52 I am their inheritance; and you shall give them no

holding in Israel; I run their holding.

52

MT wehayetaliihemltna}:,i.ila,
lit. 11And she shall become their special possession/ makes

no sense in the context, since it lacks a fem. antecedent.The constmctionresembles wehii.yftcilei.hem
ltna"l;zcild,
where the land is the subjectof the verb, but the land has not been mentionedpreviously in
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29

They shall eat the grain offering, the sin offering, and the guilt offe1ing; and every devoted

thing in Israel shall be theirs.
30

The first of all, the first fruits of all kinds, and every offering of all kinds from all your

offerings, shall belong to the priests; you shall also give to the priests the first of your dough,
in order that a blessing may rest on your house.
31

The priests shall not eat of anything, whether bird or animal, that died of itself or was torn

by animals.
45:1 When you allot the land as an inheritance, you shall set aside for the LORD a p01tion of

the land as a holy dishict, twenty-five thousand cubits long and twenty thousand cubits wide;
it shall be holy throughout its entire extent.
2

Of this, a square plot of five hundred by five hundred cubits shall be for the sanctuary, with

fifty cubits for an open space around it.
3

In the holy district you shall measure off a section twenty-five thousand cubits long and ten

thousand wide, in which shall be the sanctuary, the most holy place.
4

It shall be a holy po1tion of the land; 53 it shall be for the pdests, who minister in the

sanctuary and approach the LORD to minister to him; and it shall be both a place for their
houses and a holy place for the sanctuary.
5

Another section, twenty-five thousand cubits long and ten thousand cubits wide, shall be for

the Levites who minister at the temple, as their holding for cities to live in.
6

Alongside the portion set apart as the holy district you shall assign as a holding for the city

an area five thousand cnbits wide, and twenty-five thousand cubits long; it shall belong to the
whole house of Israel.
7

And to the prince shall belong the land on both sides of the holy dish-ict and the holding of

the city, alongside the holy district and the holding of the city, on the west and on the east,
corresponding in length to one of the tribal portions, and extending from the western to the
eastern boundary
8

of the land. It is to be his property in Israel. And my princes shall no longer oppress my

people; but they shall let the house oflsrael have the land according to their tt·ibes.
9

Thus says the Lord GOD: Enough, 0 princes ofisrael! Put away violence and oppression,

and do what is just and right. Cease your evictions of my people, says the Lord GOD.
10

You shall have honest balances, an honest ephah, and an honest bath.

the context. Allen suggests that the sentence originatedas a comparativegloss on 45: 18, which was
then erroneouslyplaced in the presentcolumn. See Allen, Ezekiel 20-48, 246. The correctreadingis
suggested by Vulg. non erit autem eis hereditas and LXX967KaloUKfcrnn aUroi<;Ki\.f1povoµfo
= weliF

tihyeh liihem nalj_iild,which also suits the needs of the parallelism. Cf. BHS.
53
Most delete qodeiiwith LXX, linking the last part ofv. 3 to v. 4, which yields "It will be the
most sacredpartof the Land.11 See Allen, Ezekiel 20-48, 240, 246. But MT is not ungrammatical.

287

" The ephah and the bath shall be of the same measure, the bath containing one-tenth of a
homer, and the ephah one-tenth of a homer; the homer shall be the standard measure.
12 The

shekel shall be twenty gerahs. Twenty shekels, twenty-five shekels, and fifteen shekels

shall make a mina for you.
13

This is the offering that you shall make: one-sixth of an ephah from each homer of wheat,

and one-sixth of an ephah from each homer of barley,
14

and as the fixed pmtion of oil, one-tenth of a bath from each kor (the kor, like the homer,

contains ten baths);
15

54

and one sheep from eve1y flock of two hundred, from the pastures ofisrael. This is the

offering for grain offerings, burnt offerings, 55 and offerings of well-being, to make atonement
for them, says the Lord GOD.
16 All
17 Bnt

the people of the land shall join with the prince in Israel in making this offering.
this shall be the obligation of the prince regarding the burnt offerings, grain offerings,

and drink offe1ings, at the festivals, the new moons, and the sabbaths, all the appointed
festivals of the house oflsrael: he shall provide the sin offerings, grain offerings, the burnt
offerings, and the offerings of well-being, to make atonement for the house oflsrael.
18

Thus says the Lord GOD: In the first month, on the first day of the month, you shall take a

young bull without blemish, and purify the sanctuary.
19

The priest shall take some of the blood of the sin offe1ing and put it on the doorposts of the

temple, the four comers of the ledge of the altar, and the posts of the gate of the inner comt.
20

You shall do the same on the seventh day of the month for anyone who has sinned through

error or ignorance; so you shall make atonement for the temple.
21

In the first month, on the fourteenth day of the month, you shall celebrate the festival of the

Passover, and for seven days unleavened bread shall be eaten.
22

On that day the prince shall provide for himself and all the people of the land a yom1g bull

for a sin offering.
23

And during the seven days of the festival he shall provide as a burnt offering to the LORD

seven young bulls and seven rams without blemish, on each of the seven days; and a male
goat daily for a sin offering.
54

A literal reading of MT. The first occun-enceof this phrase is missing in LXX and usually

points to an
deleted as dittography.PerhapsVulg., which reads kOrin place of the second Q.Omer,
original thathas been lost by assimilation.If so, the parentheticalcomment equatesthe volumes of
is
these two units of measurement.The presentcontext, involving liquids, also supportskOr;Q.Dmer
used to measuredry products. See Block, Ezekiel 25-48, 657.
55

Most emend hii.'616tto sg. hii.'6la,on the strengthof numerousHebrew mss. and the
following entriesin this list. The pl. is appropriatein the context, however, and many translations
(including LlOC) render the following sg. forms as pl. forms. See Ibid., 657.
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24

He shall provide as a grain offering an ephah for each hull, an ephah for each ram, and a

hin of oil to each ephah.
25

In the seventh month, on the fifteenth day of the month and for the seven days of the

festival, he shall make the same provision for sin offerings, burnt offerings, and grain
offerings, and for the oil.
46:1 Thus says the Lord GOD: The gate of the inner court that faces east shall remain closed
on the six working days; but on the sabbath day it shall be opened and on the day of the new
moon it shall be opened.
2

The p1ince shall enter by the vestibule of the gate from outside, and shall take his stand by

the post of the gate. The priests shall offer his burnt offering and his offerings of well-being,
and he shall bow down at the threshold of the gate. Then he shall go ont, but the gate shall not
be closed until evening.
3

The people of the land shall bow down at the entrance of that gate before the LORD on the

sabbaths and on the new moons.
4

The burnt offe1ing that the prince offers to the LORD on the sabbath day shall be six lambs

without blemish and a ram without blemish;
5

and the grain offering with the ram shall be an ephah, and the grain offering with the lambs

shall be (as much as he wishes to give), 56 together with a hin of oil to each ephah.
6

On the day of the new moon he shall offer a young bull without blemish, and six lambs and

a ram, which shall be without blemish;
7

as a grain offering he shall provide an ephah with the bull and an ephah with the ram, and

with the lambs as much as he wishes, together with a hin of oil to each ephah.
8

When the prince enters, he shall come in by the vestibule of the gate, and he shall go out by

the same way.
9

When the people of the land come before the LORD at the appointed festivals, whoever

enters by the north gate to worship shall go out by the south gate; and whoever enters by the
south gate shall go out by the north gate: they shall not return by way of the gate by which
they entered, but shall go out straight ahead.
10

When they come in, the prince shall come in with them; and when they go out, he shall go

out.
11 At

the festivals and the appointed seasons the grain offering with a young bull shall be an

ephah, and with a ram an ephal1, and with the lambs as much as one wishes to give, together
with a hin of oil to an ephah.

56

Whateverhe can afford11 is an idiomaticrenderingofmattatyad6, which literarily
trans1ates gift of his hand.11 I would like to follow the suggestion of Allen and other versions (NJPS;
NRSV; NIV) to translate it optatively, 11as much as he wishes. 11 See Allen, Ezekiel 20-48, 241.
11

11
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12

When the prince provides a freewill offering, either a burnt offering or offerings of well-

being as a freewill offering to the LORD, the gate facing east shall be opened for him; and he
shall offer his burnt offering or his offerings of well-being as he does on the sabbath day.
Then he shall go out, and after he has gone out the gate shall be closed.
13

(He shall provide )57 a lamb, a yearling, without blemish, for a burnt offering to the LORD

daily; morning by morning he shall provide it.
14

And he shall provide a grain offedng with it morning by morning regularly, one-sixth of an

ephah, and one-third of a hin of oil to moisten the choice flour, as a grain offering to the
LORD; this is the ordinance for all time.
15

Thus the lamb and the grain offeling and the oil shall be provided, morning by morning, as

a regular burnt offering.
16

Thus says the Lord GOD: If the prince makes a gift to any of his sons out of his

inheritance, it shall belong to his sons, it is their holding by inheritance.
17

But ifhe makes a gift out of his inheritance to one of his servants, it shall be his to the year

of liberty; then it shall revert to the plince; only his sons may keep a gift from his inheritance.
18

The plince shall not take any of the inheritance of the people, thrusting them out of their

holding; he shall give his sons their inheritance out of his own holding, so that none of my
people shall be dispossessed of their holding.
19

Then he brought me through the entrance, which was at the side of the gate, to the north

row of the holy chambers for the priests; and there I saw a place at the extreme western end of
them.
20

He said to me, "This is the place where the priests shall boil the guilt offering and the sin

offering, and where they shall bake the grain offering, in order not to bring them out into the
outer court and so communicate holiness to the people."
21

Then he brought me out to the outer court, and led me past the four corners of the court;

and in each corner of the court there was a court
22

in the four corners of the court were small courts, forty cubits long and thirty wide; the four

were of the same size.
23

On the inside, around each of the four courts was a row of masonry, with hearths made at

the bottom of the rows all around.
24

Then he said to me, "These are the kitchens where those who serve at the temple shall boil .

the sacrifices of the people."

57

Some Hebrew Mss. read this as a second person singular,thus to recognizing the beginning
of a new subsection.Block and Allen agree with this translation.However, I would rathergo with other
Hebrew Mss., the LXX, and the Vulgate that read the verb as thirdperson singular(referringto the
prince), both here and later in the verse. See Block, Ezekiel 20-48, 680; Allen Ezekiel 20-48, 270.
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47:1 Then he brought me back to the entrance of the temple; there, water was flowing from
below the threshold of the temple toward the east (for the temple faced east); and the water
was flowing down from below the south end of the threshold of the temple, south of the altar.
2

Then he brought me out by way of the north gate, and led me arotmd on the outside to the

outer gate that faces toward the east; and the water was coming out on the south side.
3

Going on eastward with a cord in his hand, the man measured one thousand cubits, and then

led me through the water; and (it was ankle-deep).
4

58

Again he measured one thousand, and led me tlu·ough the water; and it was knee-deep.

Again he measured one thousand, and led me tlu·ough the water; and it was up to the waist.
5

Again he measured one thousand, and it was a river that I could not cross, for the water had

risen; it was deep enough to swim in, a river that could not be crossed.
6

He said to me, "Son of man, have you seen this?" Then he led me back along the bank of

the river.
7 As

I came back, I saw on the bank of the river a great many trees on the one side and on the

other.
8

He said to me, "This water flows toward the eastern region and goes down into the Arabah;

and when it enters the sea, (the sea of stagnant waters),
9

59

the water will become fresh.

Wherever the river goes, every living creature that swmms will live, and there will be very

many fish, once these waters reach there. It will become fresh; and everything will live where
the river goes.
10

People will stand fishing beside the sea from En-gedi to En-eglaim; it will be a place for

the spreading of nets; its fish will be of a great many kinds, like the fish of the Great Sea.
11

But its swamps and marshes will not become fresh; they are to be left for salt.

12

On the banks, on both sides of the river, there will grow all kinds of trees for food. Their

leaves will not wither nor their fiuit fail, but they will bem· fresh fruit every month, because
the water for them flows from the sanctumy. Their fiuit will be for food, and their leaves for
healing."

58

MT me )opsQ.yim,
"watersof the ankles,11 involves an accusativeof measure. See JoiionMuraoka, A Grammar of Biblical Hebrew (Rome, Gregorian and Biblical Press, 20 I I), 430 (§ 127b);
GKC, 413 (§128n).
59

MT >el-hayyii.mmti.
hammU$CPfm,
"to the sea which have been broughtout," is difficult.

11
0
LXX TOt;"UOwp-rfit;"OleK~oAfjt;",
the watersof the breakthrough,
assumeshammayimfor hayyii.md,

which has the advantageof numelical agreementbetween noun and adjective.Vulg. deletes >el11

hayyiimmd,apparentlyrecognizingthe redundancy.BHS read ha"f:zi1mU$fm,
"salted. The intended
sense is undoubtedly caught by Syr. sry', "stagnant" (so is NRSV). See Sec Allen, Ezekiel 20-48, 273;
Block, Ezekiel 25-48, 687.
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13

Thus says the Lord GOD: These are the bouudaries by which you shall divide the land for

inheritance among the twelve tribes of Israel. Joseph shall have two portions.
14 You

shall divide it equally; I swore to give it to your ancestors, and this land shall fall to

you as your inheritance.
15

This shall be the boundary of the land: On the north side, from the Great Sea by way of

Hethlon to Lebo-hamath, and on to Zedad,
16 Berothah,

Sibraim (which lies between the border of Damascus and the border ofHamath),

as far as Hazer-hatticon, which is on the border of Hauran.
17

So the boundaiy shall run from the sea to Hazar-enon, which is nmth of the border of

Damascus, with the border of Hamath to the north. This shall be the north side.
18

On the east side, between Hauran and Damascus; along the Jordan between Gilead and the

land ofisrael; to the eastern sea and as far as Tamai·. This shall be the east side.
19 On

the south side, it shall rnn from Tamar as far as the waters ofMeribath-kadesh, from

there along the Wadi of Egypt to the Great Sea. This shall be the south side.
20

On the west side, the Great Sea shall be the boundaiy to a point opposite Lebo-hamath.

This shall be the west side.
21

So you shall divide this land among you according to the tribes of Israel.

22

You shall allot it as an inheritance for yourselves and for the aliens who reside among you

and have begotten children among you. They shall be to you as citizens of Israel; with you
they shall be allotted an inheritance ainong the tribes oflsrael.
23

In whatever tribe aliens reside, there you shall assign them their inheritance, says the Lord

GOD.

48:1 These are the names of the tribes: Beginning at the northern border, on the Hethlon road,
from Lebo-hamath, as far as Hazai·-enon (which is on the border of Damascus, with Hamath
to the north), and extending from the east side to the west, Dan, one portion.
2

Adjoining the territory of Dan, from the east side to the west, Asher, one portion.

3

Adjoining the territory of Asher, from the east side to the west, Naphtali, one pmtion.

4

Adjoining the territory of Naphtali, from the east side to the west, Manasseh, one portion.

5

Adjoining the ten"itory of Manasseh, from the east side to the west, Ephraim, one pmtion.

6

Adjoining the territory of Ephraim, from the east side to the west, Reuben, one portion.

7

Adjoining the te1Tit01yof Reuben, from the east side to the west, Judah, one pmtion.

8

Adjoining the te1Titoryof Judah, from the east side to the west, shall be the pmtion that yon

shall set apalt, twenty-five thousand cubits in width, and in length equal to one of the tribal
pmtions, from the east side to the west, with the sanctuary in the middle of it.
9

The portion that yon shall set apart for the LORD shall be twenty-five thousand cubits in

length, and twenty thousand in width.
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10

These shall be the allohnents of the holy pmtion: the priests shall have an allohnent

measuring twenty-five thousand cubits on the northern side, ten thousand cubits in width on
the western side, ten thousand in width on the eastern side, and twenty-five thousand in length
on the southern side, with the sanctuaiy of the LORD in the middle of it.
11

This shall be for the consecrated priests, the descendants of Zadok, who kept my charge,

who did not go ash·ay when the people oflsrael went astray, as the Levites did.
12

It shall belong to them as a special portion from the holy pottion of the land, a most holy

place, adjoining the ten-itory of the Levites.
13

Alongside the territmy of the priests, the Levites shall have an allohnent twenty-five

thousand cubits in length and ten thousand in width. The whole length shall be twenty-five
thousand cubits and the width twenty thousand.
14

They shall not sell or exchange any of it; they shall not h·ansfer this choice portion of the

land, for it is holy to the LORD.
15 The

remainder, five thousand cubits in width and twenty-five thousat1d in length, shall be

for ordinmy use for the city, for dwellings and for open counhy. In the middle of it shall be
the city;
16

and these shall be its dimensions: the north side four thousand five hundred cubits, the

south side four thousand five hundred, the east side four thousand five hundred, and the west
side four thousand five hundred.
17

The city shall have open land: on the north two hundred fifty cubits, on the south two

hundred fifty, on the east two hundred fifty, on the west two hundred fifty.
18

The remainder of the length alongside the holy portion shall be ten thousand cubits to the

east, and ten thousand to the west, and it shall be alongside the holy po1tion. Its produce shall
be food for the workers of the city.
19 The
20

workers of the city, from all the tribes oflsrael, shall cultivate it.

The whole pmtion that you shall set apart shall be twenty-five thousand cubits square, that

is, the holy portion together with the property of the city.
21

What remains on both sides of the holy portion and of the property of the city shall belong

to the prince. Extending from the twenty-five thousand cubits of the holy pmtion to the east
border, and westward from the twenty-five thousand cubits to the west border, parallel to the
t:tibal pmtions, it shall belong to the prince. The holy pmtion with the sanctumy of the temple
in the middle ofit,"

60

0

The suffix on Kethib btkh refersto the sacred precinct,not to the rest of the areaas

suggested by Qere btkw. See BHS.
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22

and the property of the Levites and of the city, shall be in the middle of that which belongs

to the prince. The portion of the prince shall lie between the territ01y of Jndah and the
territory of Benjamin.
23

As for the rest of the tribes: from the east side to the west, Benjamin, one portion.

24

Adjoining the territory of Benjamin, from the east side to the west, Simeon, one portion.

25

Adjoining the territ01y of Simeon, from the east side to the west, Issachar, one portion.

26

Adjoining the territory of Issachar, from the east side to the west, Zebulun, one portion.

27

Adjoining the territ01y of Zebulun, from the east side to the west, Gad, one portion.

28

And adjoining the tell'it01y of Gad to the south, the boundary shall run from Tamar to the

waters ofMeribath-kadesh, from there along the Wadi of Egypt to the Great Sea.
29

This is the land that you shall allot as an inheritance among the tribes oflsrael, and these

are their portions, says the Lord GOD.
30

These shall be the exits of the city: On the north side, which is to be four thousand five

hundred cubits by measure,
31

three gates, the gate of Reuben, the gate of Judah, and the gate of Levi, the gates of the city

being named after the tribes of Israel.
32

On the east side, which is to be four thousand five hundred cubits, three gates, the gate of

Joseph, the gate of Benjamin, and the gate of Dan.
33

On the south side, which is to be four thousand five hundred cubits by measure, three

gates, the gate of Simeon, the gate of Issachar, and the gate of Zebulun.
34

On the west side, which is to be four thousand five hundred cubits, three gates, the gate of

Gad, the gate of Asher, and the gate of Naphtali.
35

The circumference of the city shall be eighteen thousand cubits. And the name of the city

from that time on shall be, The LORD is There.

61

61

LXX eithermisreadyhwh 56.mmdas yhwh Serna,"YHWHis its name,11 or is based on a
differentVorlage.
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