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SUMMARY WITH KEY WORDS

The theme focuses on how sages pictured THE DIVINE in the Biblical Hebrew text of Proverbs. The
research problem questions the way in which Israelite-Jewish sages conceptualised God metaphorically
by means of religious and cognitive experiences in the BIBLICAL HEBREW WISDOM of PROVERBS. The
textual subsections of Proverbs are subjected to a paradigmatic cognitive-scientific research
methodology, and studied according to a cognitive-linguistic approach as stipulated by the CONCEPTUAL
METAPHOR THEORY of Lakoff and Johnson — God is inferentially derived as a primordial and providential
Sage in the proverbial wisdom tradition. The central research statement and hypothesis states that
ISRAELITE AND JEWISH SAGES conceptualised God metaphorically as a Sage by means of cognitive and
religious experiences peculiar to the PROVERBIAL WISDOM TRADITION and distinctive of the priestly and

prophetic theologies of the Hebrew Bible.

The introduction is followed by an exposé on the research and reception history of the Divine according
to Kuhn’s paradigm theory. As a consequence of the second chapter, the third and fourth chapters focus
on the paradigmatic cognitive-scientific methodology and Lakoff and Johnson’s Conceptual Metaphor
theory, to explain how the Divine is metaphorically delimited, analysed and portrayed. The conceptual
analysis of metaphorical categories and linguistic extensions of the Biblical Hebrew concepts for “heart”
(\22%), “wisdom” (Noom) and “God-fearing” (Vx°) are discussed as expressions which schematically
structure God in terms of mental and prototypical-experiential, -educational and -ethical domains. These
phrases provide more abstract projections and gestalt experiences of the Divine personification in
Proverbs. The fourth chapter distinguishes the cognitive and mental character of Conceptual Metaphor
Theory from other linguistic theories that are more strongly focused on the grammatical, syntactical and
pragmatic aspects of metaphors. Reasons are provided for why the Divine should instead be
conceptualised metaphorically. A five-fold CONCEPTUAL METAPHOR MODEL is proposed, which introduces,
investigates and conceptually identifies metaphors for the God YHWH in Proverbs’ proverbial wisdom
tradition, as well as implicates necessary consequences. In chapter five this conceptual metaphor model
is comprehensively applied to the Biblical Hebrew text of Proverbs and the underlying textual
subsections of the proverbial wisdom tradition: YHWH is conceptualised by sages and editors as a
patriarchal Father and King prior to the Babylonian Exile (Proverbs 10-29), as a Teacher and especially
as Lady Wisdom during the Exile (chapter 1-9), as a Mysterious Sage and Sceptical Scribe in the
Persian times and Diaspora (Proverbs 30), and eventually as a feminine Teacher and Lady Virtue during
the Hellenistic times (Proverbs 31). The cognitive-ideological interpretation of Proverbs indicates that the
ancient Israelite and early Jewish YHWH served as the Main Deity in the Israelite Assembly, with LADY
WisDoM as his Daughter and Wife — Wisdom was venerated as a Hebrew Goddess by students, in
contrast to Lady Folly and the prominent cultic-priestly and charismatic-prophetic traditions, which

drastically edited and canonically portrayed YHWH in absolute, monotheistic fashions by the end of the
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Exile in absolute monotheistic fashions. The inherent nature of Biblical Hebrew proverbial wisdom boils
down to natural theology, as expressed by the theological phrase of fides quaerens intellectum, or

“FAITH SEEKING UNDERSTANDING”.

The conclusion questions the reliability and validity of the research design. A discussion of the
investigative theme is followed by critical remarks pertaining to the Conceptual Metaphor Theory and
Model, an evaluation of research paradigms, the ideological nature of human understandings of
Scripture, as well as the Divine importance for the SOUTH AFRICAN academic, ecclesiastic and
theological societies. Four possible research proposals are followed with a discussion of our human
incapability of thinking and reasoning about “God” in ways that are not conceptual and not metaphorical.
In conclusion, reference is made to the University of the Free State’s recent brand changes, as well as
the possible future consequences of this for both the public institution and the majority of believing

South Africans.



GEVOLGTREKKING MET SLEUTELTERME (AFRIKAANS)

Die navorsinsgtema bevraagteken hoe Gob deur wysgere in die BYBELHEBREEUS en spreekwoordelike
wysheidteks van Spreuke uitgebeeld word. Die deduktiewe navoringsprobleem vra dus na die wyse hoe
Joods-Israelitiese wysgere die Goddelike metafories konseptualiseer by wyse van godsdienstige en
kognitiewe ervarings in die Bybelhebreeuse wysheid van Spreuke. Die tekstuele onderafdelings van
SPREUKE word aan ‘n paradigmatiese kognitief-wetenskaplike navorsingsmetodologie onderwerp en
volgens ‘n kognitief-taalkundige benadering afgebaken en bestudeer, soos uitgestippel deur Lakoff en
Johnson se KONSEPTUELE METAFOORTEORIE. Gedurende die proses word God in die
SPREEKWOORDELIKE WYSHEIDSTRADISIE van Spreuke as ‘n skeppende en regerende Wysgeer afgelei.
Die navorsingstema en —hipotese lui dat God deur JOODS-ISRAELITIESE WYSGERE by wyse van
kognitiewe en godsdienstige ervarings as ‘n Wysgeer uitgebeeld word, uitsonderlik aan Spreuke en die
spreekwoordelike wysheidstradisie en onderskeidedelik van die priesterlike en profetiese literére
korpusse in die Hebreeuse Bybel.

Die inleidende hoofstuk word opgevolg deur die navorsings- en resepsiegeskiedenisse betreffende die
Goddelike in Spreuke volgens Kuhn se paradigmateorie. As uitvloeisel van die tweede hoofstuk word
vervolgens gefokus op ‘n paradigmatiese kognitief-wetenskaplike navorsingsmetodologie en Lakoff en
Jonnhson se Konseptuele Metafoorteorie, wat aandui hoe die Goddelike in Spreuke se tekstuele
onderafdelings op konseptuele en operasionele wyses metafories afgebaken, geanaliseer en uitgebeeld
word. Die konseptuele analise van metaforiese kategorieé en taalkundige uitbreidings van
Bybelhebreeuse konsepte vir “hart” (v22), “wysheid” (Voor) en “Godsvrees” (Vx) word as linguistieke
uidtrukkings bespreek, wat God skematies struktureer in terme van konkreet-verstandelik en prototipies-
ervarende, -opvoedkundige en -etiese domeine. Laasgenoemdes verskaf ook meer abtrakte projeksies
en vergestaltings van Goddelike figurering in Spreuke. Die vierde hoofstuk onderskei die kognitiewe en
verstandelike karakter van konseptuele metafoorteorie van taalkundige teorieé wat grootliks op die
grammatikale, sintaktiese en pragmatiese aspekte daarvan konsentreer. Nadat aangedui word waarom
die Goddelike eerder op metaforiese wyse gekonseptualiseer moet word, word ‘n vyfvoudige
KONSEPTUELE-METAFOORMODEL voorgestel, wat die God YHWH in Spreuke inlei, analiseer,
konseptueel-metafories identifiseer, asook in die spreewoordelike wysheidstradisie interpreteer en die
noodwendige gevolge daarvan impliseer. Die konseptuele metafoormodel word omvattend in die vyfde
hoofstuk op die Bybelhebreeuse teks van Spreuke en die onderliggende tekstuele Bybelhebreeuse en
spreekwoordelike wysheidstradisie toegepas: YHWH word deur menslike wysgere en outeurs
gekonseptualiseer as ‘n Partiargale Vader en Koning voor die Babiloniese Ballingskap (Spreuke 10-29),
as ‘n Onderwyser en veral as Vrou Wysheid gedurende die Ballingskap (hoofsuk 1-9), as ‘n Misterieuse
Wysgeer en Skeptiese Skriba tydens die Persiese era en Diaspora (Spreuke 30), en uiteindelik as ‘n

Vroulike Onderwyseres en Dame Deugsaamheid tydens die Grieks-Hellenistiese periode (Spreuke 31).
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Die implikasies van ‘n konigitief-ideologiese verstaan van Speuke en die spreekwoordelike
wysheidstradisie dui daarop dat die oud-Israelitiese en vroeg-Judese YHWH as Hoofgod in die
Israelitiese Godsraad gedien het, met VRou WYSHEID as sy Dogter en Bruid. Wysheid is tevore as ‘n
Hebreeuse Godin deur studente vereer, in teenstelling met Dame Dwaasheid en die ander prominente
kulties-priesterlike en charismaties-profetiese tradisies, wat YHWH aan die einde van die Ballingskap
kanonies drasties geredigeer en as absoluut-monoteisties uitgebeeld het. In sy wese kom die
Bybelhebreeuse wysheid van Spreuke neer op natuurlike teologie, oftewel die teologiese frase van fides
guaerens intellectum, (“GELOOF OP SOEK NA VERSTANDIGHEID”).

Die gevolgtrekking vra na die betroubaarheid en geldigheid van die navorsingsbenadering. ‘n Bepreking
van die navorsingstema en — model word opgevolg deur kritiese opmerkings jeens konseptuele
metafoorteorie, ‘n evaluering van paradigmateorie, die ideologiese aard van die menslike Skrifverstaan,
asook die belangrikheid daarvan vir die SUID-AFRIKAANSE akademiese, kerklike en teologiese
gemeenskappe. Vier moontlike navorsingsvoorstelle word opgevolg deur ‘n beskrywing van die
menslike onvermoé om nie konsepstueel-metafories oor die Goddelike te dink en redeneer nie. Ten
slotte word verwys na die Vrystaatse Universiteit se onlangse handelsmerkverandering, asook die
moontlike toekomstige gevolge daarvan vir beide dié publieke instansie en die meerderheid van

godsdienstige Suid-Afrikaners.
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CHAPTER 1
INTRODUCTION

God. There is no single term that is as common and indispensable to human beings. There is no
language in which the word does not occur. There is hardly a moment in our lives when the word
does not figure in some way or other in the way we account for ourselves and the world around us
— whether through denial, or modification, or blasphemy, or adoration. God.

(Eugene Petersen)

“God” is a word that, more than any other, is at the centre of many of the problems with which studies
must come to terms, although, and perhaps for this reason, it is often bypassed by religionists today
instead of straightforwardly and carefully examined”

(Francis Schussler Fiorenza and Gordon Kaufman)

1 INTRODUCTION
Interest in Judeo-Christian perspectives on biblical portrayals motivated this thesis, especially those

pertaining to the “primal subject of an Old Testament Theology [which] is of course God™*

. Both religions
derive their belief systems from the Hebrew Bible' that reveal the transcendent and monotheistic God?,
YHWH?, as a dynamic character and unifying centre®. While the God of ancient Israel and early Judaism
is conceptualised diversely in these texts, such Biblical Hebrew’ portrayals of the Deity are also further

complicated by its historical development and metaphorical nature.

1.1 RATIONALE

The conceptualisation of the God YHWH has undergone many adaptations in the course of time. The
literary traditions of the Hebrew Bible, as well as consequent religious reflections following on it, are
viewed in this investigation as the result of a variety of mental human constructions of the Divine. The
Bible books constitute a polyphonic and polyvocal compilation of continuous human reflections on the

nature and actions of the Divine over more than a millennium, during which subsequent generations of

! The Hebrew Bible is variously known as the Tanach, “Old”, “Original” or “First Testament”. This study primarily
uses the Masoretic version of the Hebrew Bible, based on the Leningrad Codex B 19" and found together with
other text-critical references in the Biblia Hebraica Stuttgartensia (Elliger & Rudolph 1990, cf. Gerstenberger
2002:3, Loader 2003:322, Reyburn & Fry 2000:17 and Miles 1996:414-5). In the case of the text of Proverbs, we
consulted the more recent edition of the Biblia Hebraica Quinta (De Waard 2008).

2 The concepts of “God” and the “Divine” are used interchangeably as comprehensive representations of the
Deities’ “nature, activities and sphere of activity (Who is God? What does God do? Where does God act?)’
(Mettinger 1997b:2). The Hebrew Bible depicts the transformation of various Israelite and Jewish
conceptualisations on the Divine, which eventually developed after the Exile into the existence of one God among
others (Scullion (1992:1042). For more universal portrayals of the Deity, cf. Fox (1978b:670-3).

* The covenantal name for the God of Israel is articulated as “Yahweh” (Van der Toorn 1995b:1711), “Jahwe” (Nel
1982), “Jahve” (Boman 1960), or preferably “YHWH” (Brueggemann 2008). While the most suitable pronunciation
of the tetragrammaton remains a mystery (Grabbe 2000:9, Stavrakopoulou & Barton 2011:vii), our references to
YHWH in the masculine form follows biblical portrayals of the Israelite God as a male Deity and do not necessarily
propose how the Divine should be conceptualised and contextualised by contemporary readers of the Bible (Long
1994:509 and Miles 1996:420).

* Cf. Brueggemann (1997:117) and Hasel (1995:168).

> Hebrew linguistics is divided into four Biblical Hebrew, Rabbinic/Mishnaic, Medieval and Modern (lvrit) Hebrew
stages (Van der Merwe et al 2002:16-8, De Moor 1986:31ff.). Post-exilic texts are usually written in late Biblical
Hebrew, whereas pre-exilic prose sections use classical Biblical Hebrew.
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believers at historical junctures have reinterpreted God in terms of changing contexts and perspectives.
The human portrayals of the Divine may have originally being transmitted orally and were eventually
written down, compiled and edited as canonical (authoritative) literature in the Second Temple period®.
However, the complicated literary development of the Hebrew Bible reminds us not to read the Tanach
as a homogenous book, as if its writers simply regarded the Deity in a uniform way’. The texts that
constitute the Hebrew Bible portray multiple views of God that were reformulated in different responses
amidst to continually new challenges, which were then placed alongside one another in the Biblical
Hebrew canon. The diverse conceptualisations of YHWH were compiled as part and parcel of a

complicated “Yahwistic library”®

, that reflects various and developing theologies of the ancient Israelite
and early Jewish religions. The final text of the Hebrew Bible is a conglomerate of fragmentary
experiences and testimonies on God from divergent historical and social settings, which were

significantly and ideologically manipulated during the final editorial stages of the Biblical Hebrew canon’.

In addition to the fact that biblical reflections about God are historically derived from human experiences
in specific societal and environmental contexts, the linguistic and literary aspects of its theology or “God-
talk”® also testify to the metaphorical nature of human reflections about the Divine, which further
complicates the development of biblical conceptualisations of the Deity even more: “Religious language
about God is metaphorical in content, function, and meaning... However, the effort to understand how
metaphor works as an important element of language is often a slippery and elusive task”''. Diverse
metaphors for God were combined during the course of Israelite religion, before it became enshrined in
the Bible. Metaphors constitute a central elements in the articulation of YHWH, which simultaneously
express the elusiveness of God and the creative quality of Israel’s religious imaginations or “word

»12

pictures” of the Divine. The Hebrew Bible does not provide a comprehensive portrayal of God

according to our modern preconceived categories. Exactly how the meaning, status and implications of

¢ Cf. Brueggemann (2008:1). The canonical form of the Hebrew Bible date between the destruction of the first and
second Jerusalem temples (587/6 BCE-70 CE), served as the formative element of Judaism (Carroll 1992:567)
and came to be viewed as a manifestation of the Divine nature (Van der Toorn 1997:244).

7 Cf. Karkkainen (2004:13-4), Whybray (1998b:247) and Abrahams (1978:642). Modern constructions of unitary
Old Testament theologies tend to elevate only one element, stratum, or idea among all the other themes found in
the Hebrew Bible. However, the highlighting of one or some specific theme(s) usually imply the ideological
suppression of other ideas which are also contained in the canon (Gerstenberger 2002:1-2).

 Mills (1998:2-3).

° According to Vawter (1982:3) the multiple God-constructs of the Hebrew Bible are literally “at war with one
another”. Cf. Westermann (1979:11), Mettinger (1985:22) and Hartman (1985:208-9).

' The word “theology” derives from the Greek ®coc (“God”) and Aoyog (“word”). In its simplest sense it means
“speaking of” or “reasoned discourse about God” (Westermann 1979:98, Platinga et al (2011:5-6). Many scholars
have adopted the term “God-talk” as an equivalent for “theology”, although Stienstra (1993:54) finds its usage
flippant. While “God-talk” refers here to the metaphorical conceptualisation of YHWH by biblical writers and
scholars, “theology” indicates the more formal academic discipline.

1 pPerdue (1994b:201). Chapter four discusses whether all God-talk should be regarded as metaphorical (Gibson
1998:26), or only some of its descriptions (Landy 1993, Brettler 1999).

12 Mills (1998: vii). Cf. Smith (2004:86,168) and Brueggemann (1997:70,117).
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metaphor influence our thought processes on the Divine has long been argued by scholars from various

disciplines for many years®.

1.2 TOPIC OF THE STUDY

A preliminary review of Judeo-Christian literature led to the above-mentioned rationale for a study of the
developing character and metaphorical nature of human biblical conceptions of the Divine. Preliminary
investigations especially highlighted the fact that there is little clarification has been reached on how
God is expressed in the proverbial wisdom tradition communicated by the text of Proverbs. Although
some studies have been done on the Divine in Proverbs', a comprehensive investigation that focuses
specifically on the conceptual metaphorical nature and actions of God in the textual subsections of
Proverbs and its proverbial traditions remains outstanding®. Three complications contribute further to
the lack of such an endeavour, namely (1) the place and function of proverbial wisdom in the larger
literary and religious frame of the Hebrew Bible, which has not been sufficiently explained, (2) the
peculiar disposition of divergent portrayals of the Divine within Proverbs that also makes the issue more
difficult to clarify, and (3) the general lack of consensus among biblical scholars about an appropriate
definition on the specific intellectual role and religious function of the so-called “sages” in the Tanach,
which has not been sorted out.

Firstly, scholars usually describe the changing conceptualisations of the Divine in the Hebrew Bible in
accordance with ancient Israelite traditions found predominantly in the narrative, prophetic and priestly
literature, for example, the patriarchs, the liberation from Egypt, the constitution of the nation at Sinai,
the sojourn in the desert and conquest of Canaan, the period of the judges, the united and divided
monarchies of Israel and Judah, the Exile and return, and the Jewish Diaspora®. Such descriptions
often disregard evidence found in either the traditional wisdom of Proverbs, or in the sceptical wisdom of
Job and Qohelet”. Doctrines on God in Israel's salvation history — revelation via theophanies,
references to prominent figures like Abraham, Moses, David and Elijah, mention of sacred places such
as Sinai and Zion, as well as cultic and covenantal terminology — occur abundantly elsewhere in the

Hebrew Bible, but not in the traditional wisdom of Proverbs. Current scholarship counters this dilemma

13 Cf. DesCamp & Sweetser (2005:207-8). Tracy (1981:104) predicted the move of metaphorical issues to the
centre of theological studies even before the advent of the cognitive paradigm in science and linguistics.

14 Bostrom (1990) wrote the first comprehensive investigation on the theme of God in the whole text of Proverbs,
but without any reference to the metaphorical nature of its portrayals of the Divine. Dell (2006:134) studied on the
same theological themes as Bdstrom, but refers to his contribution only once in a footnote! Cf. also Dell (2007).

1> Cf. Perdue (1994c¢,2007 ,2008) whose metaphorical methodology is based on the work of Black and McFague,
and therefore totally different from the Conceptual Metaphor Theory followed in this study.

¢ Cf. Von Rad (1989), Westermann (1979) and Deist & Du Plessis (1994).

Y While the Hebrew Bible contains the wisdom texts of Proverbs, Job and Qohelet (Ecclesiastes), the Greek
Septuagint and Latin Vulgate translations include the Wisdom of Jesus Ben Sira (Ecclesiasticus), and the Wisdom
of Solomon (Sapientia Salomonis) as well. Proverbs’ traditional, prudential, admonitory and parenetic approach to
proverbial and practical wisdom stands in the Hebrew Bible in stark contrast to the critical, sceptical, critical and
disputative or reflective wisdom of Job and Qohelet (Gammie 1990d:480-1).
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by the incorporation of proverbial wisdom into a theology of creation, and with portrayals of YHWH as
creator of the universe'®. However, even then Proverb’s sapiential mode of Divine revelation and
portrayals remain quite distinct from the rest of the Hebrew Bible. It seems that the religious authority of
proverbial wisdom have not received as much attention as the Law and Prophets, simply because it
does not explicitly depict the nature and actions of the Divine as is done elsewhere in the Hebrew
Bible®. Nevertheless, disregard of the God-talk of Proverbs would be incorrect, as this text forms part of

both the religious canon and literary heritage of Judaism and Christianity®.

Secondly, the incompatibility of Proverbs and its proverbial wisdom tradition with the rest of the Hebrew
Bible is also amplified by tensions, specifically in terms of diverse depictions of the Divine, which have
been identified by some critical scholars in the thirty-one chapters of the canonical text of Proverbs
itself*. Von Rad traces the development of wisdom in Proverbs from its earliest secular stages in
chapters 10-29 to later theological reinterpretations in chapters 1-9. He basically argues that “God-
fearing” was not part of the earlier pre-exilic collections of Proverbs, and that the concept was only
incorporated or “baptised” (Blenkinsopp) into the text by Yahwistic editors after the Exile*>. However,
much of these views in wisdom studies are not directly accounted for by means of empirical textual

evidence in the Hebrew Bible®.

Thirdly, the intellectual roles and religious functions of the so-called “sages” in the Hebrew Bible have
not been generally defined and specifically agreed-upon by scholarship®. A comparison of different
opinions about what the definition of “sagehood” implies seems only to further enhance and muddle this
confusing dilemma®. Sneed, for example, identifies the eight “Types of Wisdom”, namely amateur,
Divine, royal, professional (technical) , mantic (magical), political, rhetorical and aesthetic(literary)

sagacity, as well as the seven specific functions of of the sages as parents, elders, judges, kings,

18 Cf. Perdue (1994c) and Snijders (1984:14).

12 Cf. Nel (2002:435,1982:89, 1981a). This neglect is obvious in the archaeological history of Israel by Finkelstein
& Silberman (2002:7), who only refer to the wisdom texts is as part of biblical poetry and scrolls.

*® A count of the number of pages of the Biblia Hebraica Stuttgartensia reveals that the texts of Job, Proverbs and
Qohelet make up more than 7% of the whole of the Hebrew Bible (cf. Elliger & Rudolph 1990).

21 Cf. Von Rad (1972), Whybray (1965), Fox (1968) and McKane (1970).

2 Blenkinsopp (1992:22-3).

 Compare, for example, the dualistic secular-sacred view on Proverbs’ wisdom which has been criticised by many
other prominent scholars such as Scott (1961:13), Fohrer (1984:50), Camp (1985), Kidner (1985:17), Perdue
(1994a), Frydrych (2002:176), Dell (2006) and Childs (1993:188-9).

# | am grateful to Dr. Kevin Chau, who — having worked through the major part of the thesis — indicated this lacuna with
regard to rather vague definitions among proverbial scholarship about what “sagehood” entails. In a personal conversation in
April 2015, Dr. Chau reminded me, that in the Tanach “the portraits of the prophets and priests are quite clear since we have
abundant material in different genres to fill out their descriptions. However, the concept of a sage in the HB is not at all clear...
[and] may have different meanings in different times and contexts”.

25 Cf. the divergent views on wisdom by Grabbe (1995:176-80), Kalugila (1980:78-9), Whybray (1974:15-70), Wolff
(1974:206), Young (1998:245-7), Brueggemann (2008:366-7) and Fontaine (1993:105).
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courtiers, magicians and scribes in the Israelite and Jewish wisdom literature?®. Sneed’s discussion of
“Divine Wisdom” emphasises its twofold sapiential nature, by stating that wisdom initially originated with
the Deities, and were eventually extended to human beings?’. His view that Proverbs “depicts God as

the ultimate source of wisdom”?®

is of particular importance to our thesis, which aims to show in the
penultimate chapter how YHWH is metaphorically conceptualised in Proverbs by the Israelite sages and
Jewish scribes according to the experiential GOD IS A SAGE gestalt construction in the semantic roles of
the father, king, teacher, sceptical and women sages. Our findings highlight the question of Gammie
and Perdue, of whether the Israelite and Jewish sages “were primarily intelligent individuals who
functioned in a variety of social roles an locations, or whether they were a professional class active
mainly in the court, temple, and school and who shaped their own distinctive literary and philosophical

tradition”?.

The second investigative phase of our conceptual metaphorical model on the Divine as a Sage in
Proverbs generally portrays the derivatives related to the root or stem for “sagehood” (Var3) gestalt in
the Biblical Hebrew lIsraelite and Jewish sage(s) as men and women in either private, public or
professional capacities, who mentally and morally instruct, educate and teach potential pupils on how to
obtain, learn, practice and even transmit their acquired sagacities. Nevertheless, the precise
identification and specific expression of sages, as well as their inferential extension to YHWH’s sagacity
in the different social contexts and historical eras of the pre- and post-exilic times of ancient Israel and

early Judaism remain an unresolved issue®.

1.3 PROBLEM STATEMENT

The Hebrew Bible contains various portrayals of God which reveal the nature, character and actions of
the Deity in specific historical contexts. The developmental and metaphorical nature of depictions of the
Divine in the Hebrew Bible shows different forms of God-talk. The topic of this study focuses on God-talk
in the Biblical Hebrew wisdom of Proverbs, which both diverges from the other literature found in the
Hebrew Bible, and exhibits some tensions inherent to the proverbial wisdom tradition and a conceptual
clarification of proverbial sagehood itself. The proverbial sages’ mental constructions of YHWH differ
from other authors and redactors of the Law, Prophets and Writings®'. The aim of this investigation is to
ascertain empirically, through linguistic data from the text of Proverbs, how these Israelite sages thought

about God in terms of their peculiar cognitive-intellectual and religious-cultural perspectives.

% Cf. Sneed (2015:3-16, 20-30).

T Cf. Sneed (2015:5-6).

28 Cf. Sneed (2015:10).

* Gammie & Perdue (1990:ix). This problem is clarified in detail in 5.2.3.2.

30 Alternatively, the articles compiled by both Gammie (1978), Gammie & Perdue (1990) and Perdue (2009) more
clearly illustrate how the concept of “sage” may express quite distinctive meanings in different times and contexts.
31 Where overlap does exist, it is commonly attributed to the editorial influences of the sages (Sheppard 1980).
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The formulation of the research problem was clarified as the investigation progressed from very basic to
more extensive levels of research®. The initial research proposal was largely conceptualised on the
level of everyday thinking and lay knowledge. The realisation that Proverbs expresses different
depictions of the Divine than to those found in passages of the rest of the Hebrew Bible, originated
primarily from pragmatic and hermeneutic interests in the topic. The research problem was therefore
initially stated in the form of a cursory question: How is God portrayed in the biblical book of Proverbs?

A deeper investigation of a more scientific nature focused on the epistemic character of the earlier
problem. The semantic analysis of conceptions for the Divine in Proverbs by means of cognitive
linguistics (CL) and Conceptual Metaphor Theory (CMT) led to a reformulation of the original research
problem: How do various human authors/redactors conceptualise the Divine diversely and

metaphorically in the Biblical Hebrew text of Proverbs?

The research problem was finally reconsidered from the critical perspective of cognitive science (CS).
According to hermeneutic paradigms the Divine originated as abstract target domains which are
imaginatively, creatively and concretely constructed in the human brain-mind processes of the Biblical
Hebrew sages who wrote the sayings and edited the textual subsections of Proverbs. Mental
conceptualisations about God are linked to the embodied and real-life experiences of these sages, as
part of their ancient Near Eastern mythological and biblical anthropomorphist worldviews. Such mental
constructions serve as theological reflections on and as reactions to their social experiences during the
history of ancient Israel and early Judaism, prior to but also after the Exile. The research problem
thereby attained its final formulation: How do Israelite sages conceptualise the Divine metaphorically by

means of religious and cognitive experiences in the Biblical Hebrew wisdom of Proverbs?

1.4 INVESTIGATIVE QUESTIONS

The research topic limits this study to a specific sapiential text in the Hebrew Bible, namely to the
development of God-talk in the traditional wisdom of Proverbs, in some instances does reflect but in
other aspects also significantly differs from the sceptical wisdom of Job and Qohelet. The following
concrete key research questions® — pertaining to the research problem of how the Divine is
metaphorically conceptualised by sages in the Biblical Hebrew wisdom of Proverbs — are addressed in

the thesis:

32 This study made use of Mouton’s hypothetical “Three Worlds framework” to clarify its practice of scientific
research in the form of different “world” levels: “In everyday life we reflect in a non-scientific manner about the
world around us. In the world of science we enter a much more rigorous and systematic mode of reflection on our
scientific endeavours in order to continuously improve the nature of scientific inquiry” (2009:141-2).

3 Cf. Mouton (2009:53-55).
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(1) In what ways and by what methods do ancient and modern scholars conceptualise the God of
proverbial wisdom metaphorically in the interpretative history of Judaism and Christianity?

(2) What socio-historical circumstances and junctures contributed to the ways in which Israelite sages
conceptualised the Divine metaphorically in traditional Biblical Hebrew wisdom?

(3) How does Biblical Hebrew semantics contribute to an authentic conceptual metaphorical
interpretation of the role and function of the Deity in the Biblical Hebrew wisdom of Proverbs?

(4) How does CMT assist the understanding and interpretation of human mental constructs on the God
YHWH in the Biblical Hebrew wisdom text of Proverbs?

(5) What is the outcome of a mapping of conceptual metaphorical expressions containing prototypical
categories for conceptual domains of “God” and “wisdom” in the proverbial literature?

(6) In which way does an investigation of conceptual metaphors of the Divine in Biblical Hebrew wisdom
attribute to an appropriate understanding of the message of Proverbs?

(7) What do sapiential conceptual metaphors of God contribute to the development of ideas on the
Divine in the Hebrew Bible, in the debate between science and religion, as well as in a theological

understanding of God-talk in the contemporary South African society?

1.5 CENTRAL RESEARCH STATEMENT

The central research statement or hypothesis was clarified at the same time and by similar procedures
as during which the research problem was stated, reformulated and finalised. It was constructed in three
stages, with each stage as a reflection of how the investigation proceeded from every day thinking to lay

knowledge and to more elaborate, empirical and cognitive-scientific research.

The initial research problem pragmatically and hermeneutically required scrutiny of how the Divine is
depicted in Proverbs, after the literature study had shown that its sapiential God-talk diverges from other
depictions in the rest of the Hebrew Bible. A tentative research statement — which suggested that the
Divine is viewed uniquely as a sage in the Biblical Hebrew wisdom of Proverbs — was based primarily on

the way in which the human-Divine relationship is characterised in traditional wisdom®:.

The progression of the study from everyday knowledge into empirical research of a more epistemic
nature, led to the reformulation of the research problem following the semantic analysis of metaphorical
concepts of the Divine in Proverbs by means of CMT. The problem of how the Divine is conceptualised
in traditional wisdom was elaborated upon, to how human authors and redactors conceptualised God
metaphorically in the text of Proverbs. A more scientific version of the central research statement thus
stated that human authors and redactors, namely Israelite sages, conceptualise the Divine

metaphorically as a sage in the Biblical Hebrew wisdom of Proverbs.

34 Cf. Proverbs 2:6; 3:19; 4:7; 9:10 and 30:3.
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Finally, reconsideration of the problem from the perspective of CS established that the conceptual
domain of the Divine was imaginatively constructed in the brain-mind system of the Israelite sages who
wrote and edited the canonical text of Proverbs. Such mental conceptualisations of these sages were
formed by real-life experiences of God from the perspective of ancient Near Eastern mythological and
biblical anthropomorphisms, as theological reactions to the social experiences during the history of
ancient Israel, prior to and in the aftermath of the Babylonian Exile. The research problem — how
Israelite sages conceptualise the Divine metaphorically by means of religious and cognitive
embodiments in the traditional wisdom of Proverbs — is argued in the following hypothesis: The Divine is
metaphorically conceptualised by Israelite sages as a sage by means of cognitive and religious
experiences and conceptualisations peculiar to the proverbial wisdom tradition and distinctive of the
priestly and prophetic theologies of the Hebrew Bible.

Two assumptions® are inherent and fundamental to the line of argumentation stated by the research
hypothesis. Its validity — which has been argued by some scholars® — is important for the conceptual
analysis of empirical data pertaining to portrayals of the Divine in the canonical text of Proverbs from the
perspective of CMT. These assumptions firstly imply that depictions of God in traditional wisdom are to
be deduced from the responsible Israelite sages’ cognitive-intellectual background and religious-cultural
ideology. The nature of proverbial wisdom is essentially cognitive®, while its purpose is founded on the
sages’ religious belief in the application of Divine order and retribution to both the universe and in
society. Although the Israelite sages inherited the intellectual and religious ideas from their ancient Near
Eastern neighbours, they reinterpreted it distinctly in terms of Yahwism, particular by means of the
concept of mm nxY (“the fear of YHWH”)*. The notion of God-fearing constitutes the religious context of
traditional wisdom that frames, confines and motivates sages’ intellectual grasp on true knowledge by
means of experience and intellectual enquiry. Furthermore and secondly, the ethical character of

Proverbs’ wisdom is proximately and essentially linked to the fear of God-fearing as its foundation and

35 Assumptions are “(p)arts of social theories that are not tested, but act as starting points or basic beliefs about
the world... to make other theoretical statements and to build social theory” (Neuman 2007:361).

3¢ On the cognitive and religious importance for the Biblical Hebrew wisdom of Proverbs, cf. Vriezen (1966:408),
Bruce (1970:48-9), Eybers (1978:1, 73), Goertzmann (1978:1028), Zimmerli (1978:108), Childs (1983:553), Scott
(1983: xviii), Loader (1986:104), Crainshaw (2002:368-9) and Atwell (2004:113-4).

37 The German language still preserves this ancient cognitive-intellectual connection between Weisheit (“wisdom”),
Wissen (“knowledge”), and Wissenschaft (“science”) (cf. Rudolph 2005:9746). While Fox (1993a:116-7) argues
that the Biblical Hebrew concept (7201) is not the same as the English “wisdom”, but that its best gloss is
“intelligence”, Whybray (1974:3) concludes that the interests of scholarly wisdom is not served “by the application
of the word “wisdom” to every manifestation of the ability to use one’s brains in ancient Israel”. Loader thinks that
we should not par biblical wisdom with modern conceptions about intelligence: “Here we are dealing with faith, and
not mental, intellectual or scientific knowledge” (1987:45).

3% Cf. Nel (2002:445,437). Van Leeuwen (2006:847) refers to the well-known observation of Lambert, that the
Biblical Hebrew wisdom literature is generically and conceptually unique in the ancient Near East. Nowhere else
than in the Hebrew Bible is the nature of wisdom inherently transformed onto an object of practical investigation or
philosophical reflection.
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epistemology™®. The ancient Israelite and early Jewish sages were are not philosophers or theoreticians,
as their role was rather determined by how people should live and act in the presence of God (coram
Deo). The intellectual and religious aspects cannot be separated in Biblical Hebrew wisdom of Proverbs.
In this light the observation by Frydrych is illuminating: in spite of the significant advances made in
wisdom studies, “our overall understanding of the background of the wisdom material in the Old
Testament, its true extent, and its impact on the intellectual and theological formation of ancient Israel, is

still rather limited™.

1.6 OBJECTIVES OF THE RESEARCH

The following explanatory research objectives — in line with the above-mentioned research problem,
investigative questions and deductive hypothesis — are henceforth stated:

Firstly, to identify as part of the literature study the diverse ways and methods in which God was viewed
by past Judeo-Christian scholarship in the proverbial wisdom of the Hebrew Bible.

Secondly, to establish the historical and social circumstances which influenced and motivated the
Israelite sages who were responsible for the writing and editing of the text of Proverbs.

Thirdly, to illustrate how Biblical Hebrew semantics can contribute to a more authentic conceptual
metaphorical interpretation of the Deity in the traditional wisdom literature.

Fourthly, to ascertain whether the contemporary linguistic theory on CMT can assist an understanding
and interpretation of the God YHWH in Biblical Hebrew wisdom.

Fifthly, to map the conceptual domains pertaining to “God” and “wisdom” from linguistic expressions
containing prototypical categories of these domains in the text of Proverbs.

Sixthly, to interpret the message of Proverbs in terms of what it specifically communicates about
conceptual metaphors of the Divine in the text’s Biblical Hebrew wisdom.

Seventhly, to argue the case whether sapiential conceptual metaphors of the Divine in Proverbs
contribute to the development of ideas of God in the Hebrew Bible, to the modern debate between

science and religion, as well as to an understanding of God-talk in the South African society.

1.7 RESEARCH DESIGN*
The research design is classified as self-generated hypothesis testing research, which evaluates the
existing theory of conceptual metaphor in the Hebrew Bible. The research problem limits the unit of

analysis to how the Divine is portrayed in the social artifact and archaeological text*” better known as

32 Cf. Neuman (2007:15-7) and Mouton & Marais (1998:44-8).

% Frydrych (2002:228).

*! The formulation of the research design was done in consultation with the following references on the basics,
nature and practice of social research: Mouton & Marais (1998), Babbie (1998), Mouton (2009) and Neuman
(2007). The research design is discussed in more detail in chapter three.

2 Cf. Mouton & Marais (1998:14, 37-8, 41-50).
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Moy 2w (“The Proverbs of Solomon”) in the canonical compilation of the Hebrew Bible*’. The purpose
with the investigation is to describe and explain the meaning of Proverbs and its textual subsections by
means of metaphorical conceptualisations of God. The interpretation of cognitive and religious concepts
in the Biblical Hebrew wisdom of Proverbs is utilised as a valid and reliable deductive strategy for the
testing of the hypothesis from a frame of reference provided by CMT. The hypothesis states that
Israelite sages conceptualise the Divine metaphorically as a sage by means of cognitive and religious
experiences peculiar to the proverbial wisdom tradition and distinctive of the priestly and prophetic

theologies of the Hebrew Bible*.

The design structure of the study is based on basic, deductive and unobtrusive research with
nonreactive measures. It focuses on the empirical analysis of existing textual data that is derived from
the natural field setting of the Hebrew Bible. The type of study is both an empirical analysis of the
content of texts, and a conceptual analysis of the meaning of concepts in those texts. While the
conceptual and semantic analyses of Biblical Hebrew terminologies contain relevant data for an
understanding of God in the proverbial wisdom tradition, CMT provides the interpretative frame for such
an endeavour. The study focuses on the data collection techniques of field and historical-comparative
research and content analysis. Extensive qualitative investigations have been done on CMT, and on the
way in which God is portrayed in the traditional wisdom of the Hebrew Bible. A semantic analysis of
cognitive and religious concepts relating to the concept of the God YHWH in the text of Proverbs has

also been executed.

The historical elements incorporated into the research design are of a cross-sectional/synchronic nature,
and the study uses the final literary form of the Hebrew Bible as its primary source. However,
longitudinal/diachronic research has also been done on the literary and conceptual development of
proverbial wisdom in the Hebrew Bible, as well as on the interpretation of the Hebrew Bible in secondary
Judeo-Christian sources. The research strategy is thus more of a contextual / ideographic character

than of a universal / nomothetic nature®.

1.8 METHODOLOGY AND THEORY

New perspectives gained by the insights derived from CS in general and CL in particular, indicate the
need to clarify the manner in which the Divine is depicted in the traditional wisdom literature of the
Hebrew Bible. The research paradigm of CS interactively combines CL with the philosophy of science,
to provide a suitable methodology for the interpretation of the total range of human experiences of those

Israelite sages who were responsible for the metaphorical conceptualisations of God in the Biblical

3 Cf. Elliger & Rudolph (1990:1275-1319) and De Waard (2008).
44 Cf. Mouton (2009:117) and Neuman (2007:93).
> Cf. Mouton (2009:50-7,144-6,165-8,175-6), Neuman (2007:10-21,372,374,376) and Babbie (1998:34-8).
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Hebrew wisdom of Proverbs. The interdisciplinary impact of CS on the brain-mind system® has only
recently surfaced in disciplines such as linguistics, literature, theology, archaeology, sociology and

religion”’.

CL promotes language as an integral part of human cognition. It is based on what is currently known
about the human mind, and on how human beings conceptualise their world in terms of ordinary,
everyday experiences. The CMT developed and clarified by Lakoff & Johnson (1980, 1999, 2003) — as
the most popular branch of CL— is described in terms of “embodied realism” or “experientialism”®.
According to CMT the ability to form and share new ideas by means of language is the result of the
human capacity to integrate concepts by means of the cognitive process of mapping, whereby one
concrete source domains are used to correspondingly map or coherently explain other abstract target
domains®. Although the last three decades have witnessed an increased interest in the nature and
function of metaphor by philosophers, literary theorists and linguists®, only a few linguistic and
theological studies on the Hebrew Bible have been published from the perspectives of CL and
conceptual metaphor*'. Its application to the literature and religion of the Hebrew Bible has yet to reach

its fullest potential.

CMT allows for an opportunity to explain the conceptualisation of the Divine as related to the Biblical
Hebrew wisdom in the 31 chapters and 915 verses of the selected canonical text of Proverbs. Such an
investigation sheds new light on the manner in which God is described in the proverbial wisdom tradition
by means of metaphorical expressions. The sages who wrote and edited Proverbs conceptualise the
Divine as a sage according to the ways in which they thought about sages in their distinctive cognitive
and religious contexts. The conceptual metaphor GOD IS A SAGE> describes the conceptualisation of
the Divine by these sages. Formative to their mental constructs about the God YHWH are the
conceptual domains whereby individual biblical traditions are “mapped” as more concrete source

domains onto the abstract conceptual domain of the “Divine” from the empirical experiences of reality

6 “Cognitive science studies the mind and its workings — such things as memory, perception, consciousness,
reasoning, and what, for want of a better word, one can call, simply, ‘thought” (Taylor 2002:4).

7 Cf. Kertész (2004:4), Barbour (1976:64) and Bulkeley (2008:239). The core disciplines of CS initially entailed
computer science, linguistics, philosophy, psychology, neuroscience and anthropology, but its influence has since
branched off to other related fields (Baumgartner & Payr 1995:11-4 and Foder 1995:85).

¢ Cf. Lakoff & Johnson (1980, 1999, 2003), as well as Ungerer & Schmid (1997: x), Taylor (2002:8) and Kertész
(2004:51,33).

49 Cf. Taylor (1995:122-41).

0 A recent assessment by Booth states that more metaphor studies currently appear annually, than in the entire
history of thought prior to 1940 (McMullin 1995:383).

>1 Cf. Kruger (2001), Nel (2005), Harrison (2007:13), Van Wolde (2005:134), Van Hecke (2005a:1), Eidevall
(2005:55), Basson (2008, DesCamp (2007), Jindo (2010) and Wessels (2014). In the studies on biblical metaphor
edited by Van Hecke (2005), the majority of contributions still made use of traditional metaphor methods, dated
prior to the advent of CL and CMT in the 1980s.

°2 A standard convention in CMT is to indicate conceptual metaphor schemas in small caps, e.g. TARGET
DOMAIN IS SOURCE DOMAIN (Slingerland 2004:10 and DesCamp & Sweetser 2005:216).
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encounters. The sages’ conceptualisations of God are related to their ordinary cognitive systems, which
perceived the Deity “naturally”, “peculiarly” in embodied thought processes. Valid evidence for
metaphorical conceptualisations are found in the semantic analyses of the Biblical Hebrew roots for V11>
(“heart”), Voo (“wisdom”) and Vx1 (“{God]-fearing”’), as well as other derivatives from linguistic
expressions which schematically structure the prototypical categories of these domains in the text of
Proverbs.

1.9 OUTLINE OF CHAPTERS
The aim of this investigation is to ascertain, by means of CMT, how ancient Israelite and early Jewish
sages thought about the Divine in the traditional wisdom of Proverbs. The following outline shows the

logical development of the research design in the rest of the investigation:

Chapter two provides a modified version of the literature review and an overview of past scholarly
reflection on wisdom studies which focus specifically on how the Divine is viewed by subsequent
generations of biblical scholars in terms of the traditional wisdom of Proverbs. For this purpose the
methodological cognitive research frame of this thesis is combined with the theory of Kuhn (1996) on
paradigm change, to show how God has been metaphorically conceptualised by distinctive ancient and
modern Jewish and Christian interpreters. The review of scholarship on proverbial wisdom serves as
historical background for the unfolding of the research topic in the rest of the study: chapters 3-6
continually revert back in discussions to the interpretative state of affairs on the Divine in proverbial
wisdom, as part of the context of the paradigmatic shifts of understanding that have been identified by
the research and reception history on the God-talk of Proverbs. This chapter ends with the study’s
primary conclusions regarding previous portrayals of the Divine in traditional Biblical Hebrew wisdom,
with specific notification as to how the metaphorical conceptualisations of individual biblical interpreters
on God in Proverbs are themselves influenced by the mental and cultural constructions inherent to the

world in which they reside, experience and think about the Divine.

Chapter three documents the research methodology of the investigation. The nature and dimensions of
a cognitive-scientific research paradigm provides authentic insight on the research and interpretation of
God in the Biblical Hebrew wisdom of Proverbs. The problem, questions, hypothesis and objectives of
the research are clarified in more detail. The research design is conceptualised in terms of the key
concepts of the study. The metaphorical and developing nature of conceptualisations of the Divine in the
Hebrew Bible is discussed from a cognitive perspective. The operationalisation of the research
measurements explains how textual data on prototypical categories of the God YHWH are collected,
processed, analyzed and mapped unto wisdom domains in the linguistic expressions and sayings of

Proverbs.
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Chapter four begins with a survey on the history of metaphor studies and its application to portrayals of
the Divine in the Hebrew Bible, which include the broader types of theological discourses by scholars
from various hermeneutic paradigms concerning the metaphorical character of theological language per
se and on the metaphorical nature of God in human experience and thought as well. This is followed by
a detailed discussion on the advent, nature and modus operandi of CMT. A conceptual metaphorical
definition of the cognitive-intellectual and cultural-religious dimensions of Biblical Hebrew wisdom
precedes the application of the theory to textual data on God in the traditional wisdom literature. A five-
fold conceptual metaphorical model (CMM) is proposed for descriptions of how Israelite sages thought
about the Divine in terms of proverbial wisdom. The CMM introduces relevant issues on the final post-
exilic canonical form of the text of Proverbs. It investigates and semantically analyses cognitive and
religious concepts related to the Divine in Proverbs, in order to identify conceptual metaphors from the
mapping of cognitive domains. It also interprets such conceptual metaphors in terms of the proverbial
wisdom tradition, and in terms of its implications for the other conceptual metaphorical God-talk in the
Hebrew Bible.

In chapter five a CMM on the God YHWH is applied to the selected canonical text of Proverbs and its
proverbial wisdom tradition. Those sayings in which the Biblical Hebrew derivatives for “heart” (22%),
“‘wisdom” (nor1) and “[God]-fearing” (x7°) occur are treated, among other relevant concepts, as linguistic
expressions and unique manifestations of the complex conceptual metaphor Gob IS A SAGE. This
conceptual metaphor indicates how the more concrete source domain SAGE is variously mapped onto
the more abstract target domain GoD, in accordance with the embodied cognitive and religious mind-
frames of the sages responsible for the writing and editing of the canonical text of Proverbs. The theory
of conceptual metaphor is applied individually to the distinctive subsections and smaller subunits in
Proverbs 1-31, to show how conceptualisations of God are authentically and subversively constructed
by different Israelite sages in their specific socio-religious contexts. The God-talk of each subsection of
Proverbs finds itself in conflict with that of every other section in the same proverbial wisdom tradition,
as well as with the other main religious traditions in the rest of the Hebrew Bible. The conceptual
metaphorical GOD-AS-A-PRIMAEVAL-SAGE construct are argued in detail in the diverse portrayals of the
Divine as a sage in Proverbs 1-9, 10-29 and 30-31. The God-talk of Proverbs provides new impetus to
the realistic and peculiar portrayals of the Divine nature in the proverbial wisdom tradition. The cognitive
and religious content of each subsection of Proverbs exhibits individual linguistic characteristics, thus

revealing unique, particular, authentic, as well as subversive conceptualisations of the Divine.

Chapter six concludes the study with an evaluation of the research hypothesis. Relevant remarks are
made on some findings that may be deduced from the previous chapters. The strong and weak aspects
of our proposed CMM are discussed. Further emphasis is placed on the feasibility of the research

methodology of our cognitive-scientific paradigm and CMT for a study of Biblical Hebrew as an ancient
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language. The so-called experiential and realistic notions of God-talk as a form of natural religion in
proverbial wisdom are scrutinized. The cognitive and religious relevance of cognitive metaphor in the
traditional wisdom of Proverbs for the debate between CS and cognitive Religion (CR) is highlighted.
The contribution of the modus operandi of conceptual metaphorical God-talk in the different spheres of
the South African society is discussed. Finally, certain proposals are advanced for further studies

relating to metaphorical conceptualisations of the Divine in other texts of the Hebrew Bible.

1.10 VALUE OF THE STUDY

The main value of this thesis lies in the novel light which is uniquely being shed on the research topic of
the metaphorical conceptualisation of the God YHWH in the Biblical Hebrew wisdom of Proverbs. A
comprehensive cognitive metaphorical exposé of God-talk in either the Hebrew Bible or its traditional
wisdom literature is still outstanding®. The conceptual metaphorical nature of the Divine in the Biblical
Hebrew wisdom of Proverbs and in its proverbial wisdom tradition — in contrast to the predominant
priestly and prophetic traditions of the Hebrew Bible — has not been investigated from the perspective of
Conceptual Metaphor Theory*. Our conceptual metaphor model (CMM) proposes to fill this vacuum in
the research, for a better understanding of the metaphorical conceptualisations of God in traditional

biblical wisdom with the assistance of the methodological tools of CS™>.

The cognitive-scientific branches of CL and metaphor function as a particularly suitable approach for the
investigation of conceptualisations of the Divine in the proverbial wisdom language and literature of the
Hebrew Bible. Alternatively, linguistic data captured by the analysis and mapping of conceptual domains
in Biblical Hebrew literature also provides an opportunity to test the applicability of the assumptions of
CL and the modus operandi of CMT to ancient religious texts. The value of a mutual association of the
cognitive and biblical enterprises lies in this thesis in the fact that its interdisciplinary research on Biblical

Hebrew linguistics and literature is to the benefit of both the linguistic and theological enterprises™.

New research is being done on the interpretation of the Hebrew Bible, especially of the text of Proverbs
and its references to the Divine. The description of paradigm changes is directly related to the different
interpretative CMMs of the Bible. Unique depictions of YHWH in the Hebrew Bible — and more
specifically of the Deity in the proverbial wisdom tradition — offers fresh input for the understanding of the

Bible in terms of its diverse and developing God-talk. The methodology of CS and the theory of cognitive

>3 Cf. DesCamp & Sweetser (2005:207-8).

>4 The metaphorical theology of Perdue (1991,1994c) made some advances in this direction, but never utilised the
tools proposed by Lakoff & Johnson (1980) to focus on portrayals of God in proverbial wisdom by means of the
CMT. The same method is followed by Smith (2014).

> The advent of CS coincides with the revival of wisdom studies in the early 1970s, after wisdom’s decline in the
aftermath of the Second World War. Cf. Lakoff (2008:248), Barr (1993b:xi), Loader (1987:47) and Dell (2006:1).

°6 Cf. the interdisciplinary studies on CL, Hebrew semantics and biblical exegesis, edited by Van Wolde (2003),
and especially the observations made by Loader (2003:321) and Noordman (2003:334).
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metaphor uncovers unigue conceptualisations of the Divine in the Hebrew Bible. It clarifies the
differences between conceptualisations of the Deity in the proverbial wisdom tradition and other literary
sections of the Hebrew Bible. This research will inevitably result in a significant contribution to Biblical
Hebrew hermeneutics in general, and to the interpretation of the authentic theological message of

Proverbs in particular”’.

Some conclusions made by this study add to scholarly opinion on the nature and actions of the Divine.
The challenge remains to design the unique profile of the biblical God from the Hebrew Bible itself*, but
also for the benefit of our contemporary Jewish and Christian belief systems. Biblical God-talk no longer
seems to be compatible with the experiences of contemporary man. Modernists demythologise God-talk
in the Bible, while postmodernists remythologize biblical language about the Divine to fit their
reconstructed worldviews>. Material neuroscientists and naturalist philosophers argue that religious,
spiritual and mystical experiences — and by implication all God-talk in the Bible — are nothing but brain
states or delusions created by neural activity. CS seems to argue that the human brain is the creator of
the Divine character, whereas the biblical message proclaims it the other way around®. This thesis
wishes neither to prove nor dispute the ontological existence of God, but contributes to the way in which
the Divine is conceptualised in the human mind, with specific reference to the God-talk of sages in the

Biblical Hebrew wisdom of Proverbs®.

In conclusion, it should be emphasised that this study is particularly timely and fits well within the current
discourse on the relationship between culture and religion in the South African society. Recent surveys
affiliate more than seventy-five percent of South Africans with Judaism and Christianity®. Nevertheless,
when the University of the Free State launched its revitalised brand image at the beginning of 2011, it
changed the institution’s previous motto, In Deo Sapientiae Lux (In God is the Light of Wisdom) to In
Veritate Sapientiae Lux (In Truth is the Light of Wisdom). Spokespersons explained that the new brand
was in line with the democratic and transforming South African idea of a “more inclusive and forward-

looking vision that captured the spirit and essence of the new country and a transforming university”.

7 Previous studies have already exposed something of the authentic and subversive nature of proverbial wisdom
in relation to the rest of the Hebrew Bible: Lang (1986) links the Divine to a mythic goddess in Proverbs. Cf.
Perdue (2007,2008).

°8 Cf. Kruger (1995) and Diamond (2005).

>? Cf. Barbour (1976:1) and Stienstra (1993:15).

60 Cf. Beauregard & O’Leary 2008:289-95, ix-x, xiv). Some neuroscientists explain the construction of a Divine
image by means of a “God gene”, “God spot”, “God switch” or “God helmet” situated in the brain.

. This observation concurs with two of Newberg's principles for neurotheology as a synthesis between the
brain/mind and theology/religion: neurotheology plays an important role in theological and scientific arguments
about the Divine, regardless of whether or not God exists, and also has a crucial function in discussions on the
understanding of the nature of God (Newberg 2010:233-5).

2 The official national census of 2001 situated 75,49% of all South Africans in Christianity and 0,17 in Judaism.
According to the South Africa Yearbook for 2005/6, Christians made up 79,8% and Jews 0,2% of the total
population (Elion & Strieman 2006:156).
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The motto-change that conceptually replaced “God” with “Truth” as “the Light of Wisdom” was to
“embrace the diversity of the university community without losing its essence” It was argued that the
new motto still reflected the deeply religious character of the university, as the word “Truth” supports its
broad spiritual attitude®.

This thesis is conducted under the auspices of the University of the Free State and our research topic is
concerned with the metaphorical conceptualisation of God in traditional biblical wisdom. These above-
mentioned facts obligates our investigation to comment on the central issue of the institution’s brand-
change at the end of the final chapter: what would the hermeneutic implications be for an institutional
replacement of “God” by “Truth” as “the Light of Wisdom” from the perspective of CMT.

63 Cf. University of the Free State (2011) and Scholtz (2011).
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CHAPTER 2
RESEARCH AND RECEPTION HISTORY OF THE DIVINE IN PROVERBIAL WISDOM

Whenever they enter a new era of history,
people change their ideas of both humanity and divinity.
(Karen Armstrong)

Those who do not remember the past are condemned to relive it.
(George Santayana)

2 INTRODUCTION

Chapter one anticipated the kind of research approach to be followed in a conceptual metaphorical
study on the Divine in the Biblical Hebrew wisdom of Proverbs. However, before we proceed with such
an endeavour, note should be taken of how the concept of God has been understood in past scholarly
reflection, as well as why such portrayals differ from one another. Chapter two provides an overview of
the research and reception history of the God of proverbial wisdom by subsequent generations of
Jewish and Christian scholars. It combines the assumptions of cognitive science, linguistics and
metaphor with the Kuhnian theory on paradigm change, to show how the Divine has been
conceptualised by ancient and modern interpreters. A review on this montage of scholarship supplies
the necessary background for the understanding of metaphorical conceptualisations of the Divine in
Proverbs. In order to be able to address the problem of how God should be viewed from a cognitive
metaphorical perspective in the next chapters, we have to establish beforehand why the Deity has not

been approached and exposited as such®.

2.1 HERMENEUTICS OF GOD IN THE BIBLICAL HEBREW WISDOM OF PROVERBS

Biblical hermeneutics apply the scientific theory of interpretation to the Bible, to show how and why its
“message” has dynamically and dramatically changed over the course of time®. The history of the
synagogue and church boils down to diverse interpretations of the Hebrew Bible®. Hermeneutics is a
continuing process whereby people’s understanding of texts changes in accordance with their views

about God, the world and themselves®. The history of biblical science is divided into pre-critical, critical

¢4 All Judeo-Christian studies on the Divine assist our understanding of the Divine in the traditional Biblical Hebrew
wisdom: “Scholarship is always a matter of building upon earlier insights and experiments — even insights and
experiments that may not have panned out. The activity of furthering the state of our understanding is often as
much indebted to those with whom we do not agree as it to those whose ideas factor into our formulation in a
positive manner” (Aaron 2006:10). Cf. Vanhoozer (1997:15).

¢ “Hermeneutics explores how we read, understand, and handle texts, especially those written in another time or
in a context of life different from our own. Biblical hermeneutics investigates more specifically how we read,
understand, apply, and respond to biblical texts” (Thiselton 2009:1).

¢ The idea of Ebeling, who defined church history reductionistically as the interpretative history of the Bible, has
been taken over by Blank (1989:264), Hayes & Holladay (1999:18), Vanhoozer (2009:20) and others.

67 Cf. Grassie (2003:392), Jasper (2004:8) and Vanhoozer (1997:19).
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and post-critical phases®. While modern scholars often disregard pre-scientific expositions of the Bible
before the Renaissance and Aufklarung®, an increasing number have also voiced a concern for the
retrieval of forgotten, ignored and suppressed perspectives of biblical exegesis. Neither the Hebrew
Bible, nor its subsequent textual interpretations arose in intellectual-religious vacuums, but were formed
in particular societies with unique assumptions. An understanding of the entire interpretative history of
the biblical proverbs helps hermeneutists to clarify past trends, as well as some of the theological

presuppositions and ideological prejudices whereby we read texts™.

Contemporary theories on biblical hermeneutics are largely based on the philosophical views of Hans-
Georg Gadamer (1900-2002) and Paul Ricoeur (1913-2005), who focused on the interpretation of texts
across vast historical and cultural distances. Gadamer’s “horizons” theory sees hermeneutics as an art
of understanding, rather than an exact science. His interpretative analysis distinguishes between three
different “worlds”: the world behind the text (historical approaches), the world of the text itself (literary
approaches), and the world in front of the text (new meanings). Interpretation is an encounter between
the worlds of the author, text and reader. During this process readers bring the presuppositions of their
horizon to the horizons of the author and text. Understanding occurs when a meeting (“fusion”) takes
place between the horizons of the ancient Bible text and our modern perspectives take place. The
merging of horizons never closes, but continues, interacts and transcends the contexts of readers in an
open-ended progressive spiral. Gadamer’s approach brought a historical consciousness to the reading
of biblical texts, both of the historical situation of ancient authors and texts, and to readers’ own

situations’”.

While the hermeneutics of Gadamer is limited to the understanding (Verstehen) of texts, Ricoeur’s
“hermeneutics of suspicion” adds the critical dimension of explanation (Erklarung), to expose self-
deceptions and -affirmations inherent to biblical understanding. The concealed interests of Bible readers
easily distort our understanding of the text. Ricoeur’s “hermeneutical arch” proposes that readers should
move from an initial naive understanding shaped by interests and tradition, to a critical methodological
suspicion, and finally to a “second naiveté” or rational “post-critical faith”. Explanation is necessary but
remains empty without understanding. Interpreters must first lose their ego in the initial “desert of
criticism” and suspicion, before retrieving it again in an eventual “post-critical naiveté”. Ricoeur’'s

hermeneutical arch continually retests and re-appropriates understanding by explanation. His “principle

® These three paradigms are alternatively also known as the classical, medieval and modern periods of Bible
interpretation (Signer 1994), or dubbed as the Divine oracle, historical and literary approaches to Scripture
(Holladay 1994). Cf. Vorster (1988:32), Tracy (1994:302) and Bartholomew (1998:6).

¢ Modern scholarship either disregard pre-critical biblical interpretations as obsolete and invalid, or provide only
diluted expositions of the classical and medieval times. Cf. Jonker & Lawrie (2005), Blank (1989:262), Bray
(1996:45-6), Wright (2005:xxix) and Van Huyssteen (1989:141).

70 Cf. Dell (1994:301), Harrington (1996:4-5) and Murphy (1992a:Iv).

"t Cf. Jasper (2004:15-6), Thiselton (2005:298,2009:2-3,219-20,228) and Grassie (2003:394).
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of plenitude” implies that understanding cannot be reduced to one single meaning, but argues in favour

of a dialogue between various interpretations’.

The reception history theory of Hans Jauss (1921-97) critically dialogues with the hermeneutic principles
of Gadamer and Ricoeur, and diachronically discusses how reading communities are influenced by, and
respond to selections of Bible texts over particular times. In this way a compilation of texts like the
Tanach may survive, because its interested readers add new horizons of experience, which influences
biblical interpretation on continuous and dynamic bases. Texts can either change, surpass, satisfy,
disappoint or refute old expectations. Jauss’ “politeness theory” argues that readers tend to avoid,
correct, alter or distort texts which they perceive as threatening. A reconstruction of the horizon of
expectation enables scholars to pose new questions and to discover how readers might understand
variant readings of the Bible. Reception history sheds light both on the text and its divergent readers.
Biblical studies have recently discovered the importance of reception theory for Bible texts®. The
research and reception history of our investigation aims to identify why we find different interpretations
of the God of Proverbs in the subsequent Judeo-Christian traditions. It uses paradigm theory for this
purpose, combined with the assumptions of cognitive science, linguistics and metaphor.

2.1.1 Scientific Revolutions and Paradigm Theory

Thomas Kuhn (1922-1996) proposes that scientific paradigm changes take place by means of complex
processes that are more revolutionary than evolutionary in nature’. Kuhn (1996) advocates contextual
and constructive understandings of science in particular historical and social contexts. Paradigm theory

LT ” ” W

is clarified in terms of “paradigm”, “normal science”, “crisis”, “scientific revolutions” and “paradigm shifts”:
‘paradigms” frame the entire sociological constellation of education, initiation, beliefs, values and
techniques shared by members of a community, as portrayed in exemplary past achievements or
concrete puzzle-solutions that are employed as models for the solution of the remaining puzzles”. While
“normal science” constitutes the application of an accepted theory within its paradigmatic tradition, a
“crisis” occurs when anomalies are uncovered and new theories are invented outside the normal
science of a given community. The existing paradigm must then either adjust itself to include such
conclusions, or face the consequences of a crisis from which a new paradigm could emerge. “Scientific

revolutions” shatter the tradition-bound activity of normal science, effecting “paradigm shifts” and the

2 Cf. Bergant (1997:6), Thiselton (2009:5,32,229-34,250) and Stiver (2003:180,182).

3 Cf. Thiselton (2009:307,316-21).

% For theories on the revolutionary nature of science, cf. Kiing (1988:130-1), Van Huyssteen (1989:3-67), Grassie
(2003:393) and Thompson (2012:71-90). For a more evolutionary-orientated approach to the philosophical nature
of science, cf. Csikszentmihalyi & Rathunde (1992:25-6).

> A popular understanding of a “paradigm” means “a collection of ideas, a cluster of theories, models or actions
representing a guiding idea, or a conceptual framework” (Jackelén 2003:647). Visagie (1990:141,145) describes
paradigms as the inattentive traces we unconsciously follow, or as the deap-seated value systems and frames of
reference that direct discourses between practitioners sharing common views in a specific field.
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acceptance of alternative bases of commitment for scientific practice. A new paradigm implies new
definitions of the field, which are only in time taken for granted. After a paradigm shift, scientists respond
to a different world, because of the revolutionary transformation of their perceptions, vision and world-
view. Although it is sometimes impossible for scholars to change, old and new paradigms cannot be

reconciled, because of their “incommensurable” viewpoints®.

Kuhn'’s views have been charged with subjectivity, irrationality and relativism, especially in terms of the
revolutionary development of science and the incommensurability of paradigms’’. Nevertheless, most
scholars agree that Kuhn has uncovered what we have implicitly known to be true of the development of
science as a whole. Since post-Kuhnian philosophy of science has revealed no sharp line of
demarcation between scientific and other forms of rationality, the theory can also be applied to the
hermeneutics of the Bible’®. Hans Kiing (1988:135-53) shows how religious paradigm changes take
place in the same way as with natural sciences: the classic authors and text books aim to resolve
problems and resist alteration of the established model. A crisis occasions the departure from outdated
assumptions and the introduction of a new model. The transition to a new model results in a
“conversion”, which cannot be rationally compelled”. It is difficult to tell if a new theological model will be

absorbed by the previous one, or if the old one will be replaced.

Paradigm theory describes how changes took place in the God-talk of biblical hermeneutics. The
paradigms of religion and theology® are based on ways in which we re-appropriate the relationship
between God, the world and humanity in terms of key historical and social experiences. These
experiences lead to the construction of meaningful interpretative models with unique organising images
of the Divine, the cosmos, and mankind®. Paradigms can co-exist or be integrated in biblical

hermeneutics®, although the existence of plural Bible interpretations may also produce conflicting

¢ Kuhn (1996:200). According to Max Planck, sometimes “new scientific truth tends to win acceptance not
because its opponents become convinced and declare their conversion, but rather because the opponents
gradually die out and the upcoming generation has already become familiar with the truth” (Kiing 1988:150).

T Cf. Barbour (1976:106-12), Visagie (1990:146), Mouton & Marais (1991:131,153,176), Shedinger (2000:466-71)
and Jackelén (2003:647-8).

¢ Cf. Robertson (1977:4), Lategan (1988:65), Van Huyssteen (1988:82), Gonzalez (1994:83), Silva (1994:111),
Jingel (1989:300), Spangenberg (1994,1998) and Thompson (2012:83). For an alternative view, cf. Shedinger
(2000).

79 Cf. Kling (1988:156-60) for differences between paradigm changes in natural science and religion/theology.
Paradigm changes are more subjected to personal commitments in religion than in science (Barbour 1976:11).
However, the criteria for natural science exhibit subjective dimensions as well, as its acceptability cannot be
externally deduced, but only as part of the processes of a paradigm itself (Barbour 1976:105).

80 This study treats religion and theology to a large extend as synonymous. For more specific definitions of these
concepts from neuro- or cognitive scientific perspectives, cf. Lakoff (2010) and Newberg (2010:48).

81 Cf. Barbour (1976:7-9, 49-56). Biblical faith is “meaningful only in so far as it gives answers to the questions of
the historical conditions under which people live” (Jeremias 1987:130).

82 The incommensurability view of Kuhn (1996:103,109) is rejected by Blank (1989:263-4): new paradigms in
theology can be established only in relationship to older ones, or otherwise, it would be like an astronaut in space
who severe his line with the spacecraft and wanders about lost in the universe.
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interests, with reading communities then engaging in circular debates that simultaneously defend their
own views and criticise those of others®®. The important implication of paradigm theory is that all readers

of the Bible are situated in specific paradigms with unique reading strategies.

Readers’ models of interpretation are attributed to pre-understandings that are mostly inherited from the
authority and common sense of their communities of birth and traditions of education, but which can
also be credited to popular religion as advocated by media myths and personal experiences®. Even
people who do not regard themselves to be operating within models of interpretation nevertheless use
such assumptions to guide their understanding of the Bible. Alternatively, any epistemological
explanation of God-talk in Proverbs must be based on a sound research methodology, which is the
reason why we combine paradigm theory with cognitive linguistics, to explain how different depictions of

God in proverbial wisdom can be scientifically understood.

2.1.2 Conceptual Metaphorical Assumptions of Cognitive Science and Linguistics

Paradigm theory shows that human understandings of God are influenced and formed by faith traditions,
personal contexts, social positions and cultural presuppositions®. Paradigm changes in biblical God-talk
can be observed in the ongoing depictions of God in the Hebrew Bible itself®, as well as in
interpretations of the synagogue and church®. Paradigm theory narrates theological changes, but
cannot explain how such changes are constructed in the minds of Bible interpreters.

Jungel links paradigm theory to the activities of the human mind: conceptual frameworks shape
paradigms when the mind selects specific data from multiple sources, to orientate itself on the basis of
what has been selected®. Max Black defines scientific models as systematically developed and
extended metaphors®. Kuhn agrees that root metaphors may be attributed to the construction of

paradigms as “an irreplaceable part of the linguistic machinery of a scientific theory”. Changes in

8 This often leads to methodological imperialism, when a specific method is treated as a dogma to such an extent
that its adherents basically revert back to the “Cartesian dream”. Cf. Kuhn (1996:94,180), Van Aarde (1988:50),
Blank (1989:268) and Holladay (1994:149).

8 Although most readers don't articulate their reading strategies, it still directly influence their underlying attitudes
toward the formation and meaning of biblical texts (Aaron 2006:4-5). Cf. Thiselton (2009:12,17), Neuman (2007:3-
7) and Mouton & Marais (1998:4-7).

85 Cf. Bosch (1991:182) and Holladay (1994:125-6).

¥ Since diverse interpretations of the same events is related differently in the Tetrateuch, Deuteronomist,
Chronicler, Prophets, Psalms, etc., the Tanach comprises several distinctive theologies that cannot be
synthesised. Cf. Loewe (1990:346), Gonzélez (1994:83), Murphy (1998:270) and Yarchin (2004:xi).

87 Cf. Visagie (1990:149), Brueggemann (1997:265) and Sweeney (1998:147-8).

8 Cf. Jungel (1989:298). Barbour (1976:6-7) interprets religious paradigms as “organizing images used to order
and interpret patterns of experience in human life... One of the main functions of religious models is the
interpretation of distinctive types of experience: awe and reverence, moral obligation, reorientation and
reconciliation, interpersonal relationships, key historical events, and order and creativity in the world”.

89 Cf. Barbour (1976:43), Van Huyssteen (1989:140ff.). Alternatively, cf. Soskice & Harré (1995:302-4).
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paradigms are accompanied by changes in its corresponding network of central metaphors®. The
definition of scientific paradigms in terms of extended root metaphors greatly enhances the description
of hermeneutic paradigms. The assumption that religious cognition is structured in terms of interpreted
experience led to the view that the basic models of religious traditions construct conceptual webs in
which such beliefs are embedded®. Such links between the nature of metaphors and scientific/religious

paradigms have been further clarified with the advent of cognitive linguistics.

Whereas metaphor was traditionally restricted to figures of speech in rhetoric and poetry, cognitive
linguistics argues that it pervades thinking and language as a whole®>. Metaphors are conceptual entities
and more central to cognition, rather than being literal in nature. Conceptual metaphors play an
essential role in any adequate account of understanding. The cognitive theory of metaphor of Lakoff &
Johnson (1980) states that the entire structure of the ordinary human conceptual system is metaphorical
in nature, as metaphors are pervasive in our everyday thought, speech and action®. Lay people and
scientists alike use the same cognitive resources and procedures when they think and reason, since it is
natural for the human brain to imagine, experience, and explain one thing in terms of another.
Metaphors are conceptual reflections of corresponding and structural relationships or “mappings” that
people perceive between entities in the world around them. Such mappings occur between different
cognitive categories or conceptual domains, which are deduced from networks of metaphorical

expressions™.

Cognitive linguists argue that the basic metaphorical concepts expressed by a given culture reflect its
most fundamental assumptions, values and attitudes, because metaphor plays a central role “in human
thought, understanding, and reasoning and, beyond that, in the creation of our social, cultural, and
psychological reality”. Since metaphors are based on cognitive and cultural conceptualisations, they
are inseparable from the conventional, ideological and religious commitments of their users®. Harrison

uses CL to show how the content of human thought and speech about God are metaphorically

0 Cf. Kuhn (1993:538-9). According to Kuhn “metaphor” refers in scientific theory to juxtaposed processes that
“calls forth a network of similarities which help to determine the way in which language attaches to the world”
(1993:539). Metaphors in scientific models have also been described as a “network of meanings” (Hesse),
“‘worldmaking” (Goodman), as “shift[s] in the logical distance” (Ricoeur) and as “‘computational metaphor(s] for
cognition” (MacCormac). Cf. Gerhart & Russell (2003:560).

°L Cf. Van Huyssteen (2001:109) and Barbour (1976:122-6). Root metaphors in religious paradigms “form a cluster
or network in which certain sustained metaphors both organize subsidiary metaphors and diffuse new ones” (Tracy
(1981:89).

%2 A detailed discussion of Cognitive Linguistics and CMT follows in chapters three and four. The following
paragraphs only briefly explain the contribution of cognitive metaphor for a better understanding of portrayals of
the God of wisdom in the hermeneutic paradigms addressed below.

%3 Lakoff & Johnson (1980,1999,2003)

%4 Cf. Lakoff & Johnson (1980:ix,3,6), Kertész (2004:47-8), De Blois (2004:106) and Kévecses (2002:ix).

5 Kovecses (2002:xi).

¢ Kovecses (2007:1-2) defines “culture” as a set of shared understandings in connection with things and life, that
characterize a community of people. Cf. Lakoff & Johnson (1980:22,57) and Eubanks (1999:422).
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structured, as “specific conceptual metaphors have shaped whole religious attitudes. We would have
reason to think that such metaphors have determined how religious people experienced what they take

to be the divine, and how they understand the language that they use in their attempts to talk about it"’.

2.1.3 Hermeneutic and Cognitive Paradigms of the Divine in Proverbs

While paradigm theory attributes diverse forms of God-talk to social and religious events in the
synagogue and church, CL ascribes particular conceptual metaphorical changes to the mental
processes of individuals and cultures. Paradigm theory explains how hermeneutics correlates with
different thoughts about the Divine in terms of proverbial wisdom. CL illustrates how our thoughts about

the Divine is but a reflection of the “Platonic cave”®

in which we were born. The mind shapes every
perception we have about God, mainly under the influences of genetic, cultural and environmental
inheritances, and as a result of our life choices™. Together, paradigm and cognitive theories frame the
investigation of metaphorical conceptualisations of the God of traditional biblical wisdom in synagogical

and ecclesiastical hermeneutics.

The following paragraphs attend to hermeneutic shifts in proverbial portrayals of God in Hebrew,
Classical, Medieval, Enlightenment and Post-Enlightenment paradigms'®. It show how the Divine was
understood in the text of Proverbs in line with each paradigm’s interpretation of God in the Hebrew
Bible'®. Vast amounts of literature have emerged from the time before the final composition and
inclusion of Proverbs in the canon of the Hebrew Bible, up to modern-day views on this text. Much of the
earlier literature contains only scattered references to its traditional wisdom, without systematic
expositions of the text as such'®. No adequate survey of the entire history of the wisdom literature in
Proverbs exists, nor is the aim here to provide a detailed review of this relevant text. Our concern is to
map out the dominant trends in which Proverbs have been read in terms of the Divine, within the main
contours of the various hermeneutic paradigms. In terms of CMT, various portrayals of the God YHWH
are conceptually mapped onto and hermeneutically linked to some other semantic domains. Authentic

portrayals of God are identified when the Divine is investigated in terms of the one or more of the main

7 Harrison (2007:18-9).

%9 Cf. Baird (1989:234f.).

%9 Cf. Visagie (1990:154) and Baird (1989:234-5).

100 Judaism and Christianity have been analysed in terms of paradigm changes by Loewe (1990) and Kiing
(1988:128). Cf. Mulder (1988), Bosch (1991:188), Jeanrond (1992), Spangenberg (1994), Bray (1996), Karkkainen
(2004), Yarchin (2004), Jonker & Lawrie (2005), Thiselton (2006) and Patai (2007).

101 Kiing (1988:125-35) sub-divides hermeneutic paradigms in theology into “macroparadigms” (epochal or basic
models), “mesoparadigms” (theological doctrines) and “microparadigms” (various theologies). Due to the provisory
character of paradigms, it endures only within specific limits and under specific presuppositions.

192 Earlier interpreters are less reductionist than modern critics in their views on the Divine in the wisdom of
Proverbs. In the classical Catanae (“chains”), scattered comments on various texts were strung together to form
continuous commentary on Scriptural passages. The 12™ century Glossa Ordinaria compiled textual observations
dating back to the Church Fathers, to serve as biblical commentary until the Reformation. Cf. Bartholomew
(1998:31-2), Murphy (1998: xxxviii) and Van Leeuwen (2006:638).
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themes in Proverbs. Since these proverbial themes diverge substantially from the rest of the Hebrew
Bible, their textual depictions of the Divine will also be conceptualised in different ways. Our
investigation therefore focuses on the research and reception history of metaphorical conceptualisations
for God in Biblical Hebrew wisdom, specifically in relation to the nature and function of the Divine in the

various subsections of the canonical text of Proverbs'®.

2.2 THE ANCIENT HEBREW PARADIGM OF THE TORAH

The Hebrew Bible constitutes the foundation — from the intertestamental period onwards — on which the
majority of later Jewish and Christian conceptualisations of the Divine have been based upon'®.
Although the schematisation of the proverbial wisdom tradition in the intertestamental period is
complex'®, its hermeneutic Hebrew paradigm may be broadly be divided into the sub-paradigms of the
final compilation of the Tanach, the Greek apocrypha and pseudepigrapha, the Dead Sea Scrolls,
Rabbinic literature, as well as texts of a Hellenistic-Gnostic nature by Jewish scholars'®. The sub-
paradigms of the Hebrew Scriptures relied on various methods of interpretation, which ultimately came
to focus on the Jewish confession of YHWH as the one and only true God, honoured in and proclaimed
by the Torah'”’.

2.2.1 The Tanach

The Hebrew Bible obtained its final canonical form during the Hellenistic period (333-63 BCE), while the
inclusion of a few other texts like Canticles and Qohelet were finally agreed upon circa 100 CE'®, By the
time of Jesus Ben Sira (180 BCE), this canon was known as the Tanach (71n), a Hebrew acronym of the

109

threefold division of the Torah/Law (77n), the Prophets (o°&°21) and the Writings (o°21n3)™. Proverbs

belongs with the other wisdom texts of Job and Qohelet to the Writings: together with Job and Psalms it

1% Dell (2006:192), for example, identifies the religious dimensions of Proverbs in the figure of Wisdom, the person

of YHWH, and the concept of God-fearing. Cf. also Waltke (2004:63-133).

194 The Hebrew paradigm originated within an ancient Near Eastern context. However, this interpretative link was
exposed only by history criticism in the 20" century, where it will be hermeneutically situated and treated.

1% Scholarly literature on the intertestamental times is so immense as to be “virtually unsurveyable” (Johnson
1985:263). The wisdom texts from this era constitute a tradition held together by “family resemblances” rather than
by singular literary forms (Collins 1998:223).

106 Bennema (2001) identifies Torah-centred, Spirit-centred, Apocalyptic and Qumranic strands of the
intertestamental Jewish sapiential tradition, which developed from the wisdom traditions of the Tanach.

197 Thiselton (2009:60) identifies these plural methods as the literalist, atomistic, midrash, allegorical, pesher and
symbolic interpretations of Judaism. Cf. Jensen (2007:13-23).

108 Cf. Eissfeldt (1965:569), Blenkinsopp (1992:4) and Spangenberg (2000:219). Beckwith (1988:57-61) refutes
traditional and critical theories on the formation of the canon: the subdivision of the Hebrew Bible may have been
established under the leadership of Judas Maccabaeus in 164 BCE (cf. 2 Macc.2). If there ever was a meeting at
Jamnia, it could only have confirmed previous authoritative decisions about the inclusion of books.

19 Cf. Signer (1994:65) and Aaron (2006:1). References to the tripartite canon made by Sira and his grandson
refer rather loosely to the Writings as the “wisdom of all the Ancients” (39:1) and “the other volumes of the fathers”
(in the book’s preface) (JB). This shows that the Writings were still open-ended in 130 BCE. The Qumran texts
also testify that some variation still existed by the 2" century BCE as to what constituted the canonical version of
the Hebrew Bible (Collins 1998:17-20, Ulrich 2004:9-10 and Perdue 2008:85-6).
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forms part of the “Books of Truth” (nn»& »90). Proverbs was canonically recognized during the last
centuries BCE, and at least before the time of Sira, who made extensively use of its traditional-sapiential
God-talk™™.

Scholars correlate the threefold division of the Tanach in broad terms to the main authoritative
leadership and editorial roles of the priest, prophet and sage''!, who embodied YHWH’s presence and

mediated his will to Israel*?

. Yahwism was uniquely practiced in unique manners in each of these
traditions: by priests as prescribed by the cultic law (77n), by prophets according to revelations (j7) of
the Divine word (127), and by sages in terms of counsel/advice (72v)'**. Each tradition celebrates its own
legendary patron: Moses for priests, Elijah for prophets, and Solomon for sages. The link between the
wisdom texts of the sages and the kingship of Solomon provides the earliest categorisation of the
Hebrew Bible into different types of literature™*. The God-talk of the sages came to constitute a “third
force” (Scott), “learned class” (Kidner) or “brain trust” (Blank) in the religious and social life of ancient
Israel and early Judaism'*. Unlike the priests and prophets, the sages of Proverbs based their rational
and realistic assessment of the human and Divine nature on observation and common sense. They

have little to say about God and religious life in terms of inspirational and institutionalised Yahwism.

2.2.2 Apocrypha and Pseudepigrapha
Judaism emerged as a religion of the synagogue and rabbis during the Jewish Diaspora. The Greek
Septuagint (LXX) version of the Hebrew Bible was translated in the 2™ century BCE in Alexandria™®.

Most scholars argue that its Greek translators followed the rather free translations and interpretation

110 Cf. Loader (1987:48) and Murphy (1992a:liii). For the varying order of the books of the Hagiographa in Bible
translations, cf. Fox (2000:4) and Snaith (1968:1-2). For the Hebrew witnesses to the Masoretic text of Proverbs,
cf. De Waard (2008:5-6).

1 Cf. Scott (1961:5) and Westermann (1979:12). Although the Writings consists of texts with divergent themes
and genres, it represent that element in Biblical Hebrew literature most clearly associated with the sages and are
least influenced and tainted by priestly and prophetic ideas.

2 For Brueggemann (1997:568-76,695-701) the presence of YHWH was mediated by means of the Torah,
kingship, prophecy, cult and wisdom. These modes serve as communal linkages between God and Israel. Grabbe
(1995:10,181) identifies kings, priests, prophets, diviners and sages as the main “religious specialists”, described
both as actual persons and ideal stereotypes in the Hebrew Bible.

113 This is alluded to in Jeremiah 18:18 (“for the law shall not perish from the priest, nor counsel from the wise, nor
the word from the prophet”) and Ezekiel 7:26 (“they will seek a vision from a prophet; but the law will perish from
the priest, and counsel from the elders”) (NKJV). Delitzsch (1872:40) merges Ezekiel’'s “elders” with Jeremiah’s
‘wise men” via Job 12:12. Cf. Von Rad (1972:21), Bright (1995:438), Grabbe (1995:154) and Brown (2005:9762-
3). For alternative views, cf. Whybray (1974:30) and Crenshaw (1981:28).

" For the sagacious role, function and historicity of Solomon, cf. Crenshaw (1981:44,53-4), Zimmerli (1978:108),
Childs (1983:551-2), as well as 1 Kings 3-10, 2 Chronicles 1,9, Matthew 12:42 and Luke 11:31. The appropriation
of the Writings to important persons or institutions reflect the historical circumstances during which the Tanach was
canonised (Jeanrond 1992:434), as well as the ancient Near Eastern scribal custom to relate writings to
monarchical authority (Gordis 1955:1177). As the legendary patron of wisdom, Solomon served both as the
archetype of the golden age of Israelite wisdom (Williams 1987:268-9) and as model for future generations of
sages in the post-exilic and Hellenistic times (Hill & Walton 1991:286).

115 As communicated in Scott (1983:xv-xvi), Kidner (1985:17) and Blank (1962:855).

116 Grabbe (2000:49) dates the LXX as early as the 3" century, against the 2nd-century scholarly consensus.
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techniques entrenched in Hellenism*’. The LXX therefore serves as the earliest Jewish commentary on
the Hebrew Bible. Its various Hebrew depictions of God were toned down to avoid offense offending to
its religiously- combined legalistic Jewish and philosophical Hellenistic audiences. The LXX especially

118

tends to avoid Divine anthropomorphisms explicitly stated in the Hebrew Bible™™. The Septuagint’s

version of Proverbs differs from its Masoretic source in terms of further omission and additions™*°.

Included in the LXX are the apocryphal texts of the Wisdom of Jesus Ben Sira (Sira) and the Wisdom of
Solomon (Sapientia Salomonis). Both draw heavily on the literary style and religious content of
Proverbs, although their development of Lady Wisdom transcends her depictions in Proverbs 1-9. Both
reflect the notions of intellectual Judaism and the socio-political contexts in which they were written and
edited™®: Sira contains more traditional proverbial wisdom', while Sapientia Salomonis exhibits the
philosophical exhortations of Jewish Hellenism. Yeshua ben Eleazer ben Sira wrote his book in 180
BCE in Jerusalem, but his grandson translated it into Greek in Egypt around 132 BCE'*. Sira combines
Proverb’s concepts of God-fearing and wisdom under the Divine revelation of the Torah, to illustrate the
superiority of Jewish sagacity amongst the Gentiles'”. Sira is also the first to combine proverbial
wisdom with the other biblical traditions of salvation history, prophecy and covenant. This expresses his
broader scribal view of Toraweisheit, in contrast to the prevailing philosophical views of Hellenistic
Wisdom or Sophia, as forms of supernatural manifestation***. Sira is framed by two sapiential reflections
(1:1-30; 51:13-30), with a discourse on personified Wisdom in-between (14:19-22). Sophia is a feminine
attribute of God, similar to Proverbs 8, but is reinterpreted in more universal language. She represents

both the transcendent realm of her Divine origins and the immanent presence of God’s dwelling on earth

117 Cf. Cook (2010:28-40,2011:325-8) and Caird (1980:124-5).

8 Cf. the preface to Sira: “You are now invited to read with kindness and attentiveness ... for things do not have
the same meaning when they are read in the original Hebrew and when they are translated into another language”
(Von Rad 1972:7). The LXX is “characterised by the Hellenizing of Israelite-Jewish monotheism and by the
reduction of the designations of God” (J. Schneider in Karkkanen 2004:38). Cf. Dell (1991:14), Crenshaw
(1985:380) and Ferndndez Marcos (1994:255).

1% The LXX originally included various textual traditions, and its development into a single authoritative text
probably occurred only in the 1st or 2nd century CE (Thiselton 2009:66). For the arrangement of the various
collections of Proverbs in the Masoretic and LXX texts, cf. Nel (1984:131-2) and Waltke (2004:4). For the Greek
witnesses to the Masoretic text of Proverbs, cf. De Waard (2008:6-8).

2% Cf. Wilckens (1971:498-500), Collins (1998:223), Goff (2007:287) and Gammie (1990b:355).

21 Sira imitates the God-talk and literary structure of Proverbs: it begins with a poem on Wisdom (1:1-27) and
concludes with an acrostic poem (51:13-30). Cf. Perdue (2008:274) and Gammie (1990b:359).

2 The name of the text is rendered as Ben Sira (Hebrew), Sirach (Greek) and Ecclesiasticus (Latin). Discoveries
of Hebrew fragments of two-thirds of Sira at Qumran, Masada and in the Cairo Geniza, shows that it was originally
written in Hebrew. Cf. Eissfeldt (1965:599) and Spangenberg (2000:221).

2 Scholars disagree whether God-fearing or wisdom should be regarded as the main theme of Sira. This debate
seems futile, since Sira incorporates both under the superiority of the Torah: “Subjectively, wisdom is fear of God;
objectively, it is the law book of Moses” (Smend in Murphy 1992:927). “Torah is fear of God, and wisdom is Torah”
(Von Rad 1972:245). Cf. Day (1995:67) Perdue (2007:219,398) and Snaith (1974:52-3).

124 Gammie (1990c:361) argues that Sira’s emphasis on the Torah but without its dietary regulations, should be
attributed to him being an assimilationist and traveller. Cf. Scott (1983:xxiii), Winston (1992:124), Di Lella (2002:4-
7), Goff (2007:301), Perdue (2008:258) and Crenshaw (1981:159).
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among the God-fearing. In 24:18-23 Wisdom is identified with the Torah: she proceeds from the divine
assembly, the mouth of God, and her throne on the pillar of cloud, to reside in the temple from where
she rules as Divine surrogate over the cosmos, nature and history. Sophia’s dwelling in Jerusalem
emphasises the religious uniqueness and Yahwistic monotheism of Judaism: although Sophia pervades
the cosmos, she still maintains focus on the universal significance of Zion and the Torah'®. While the
identification of Wisdom with the Torah approaches the stage of hypostatization in Sira, this only really
takes place in Sapientia Salomonis.

The Wisdom of Solomon**®, written in Greek in Alexandria in the first century BCE'”, reformulates
Torah-religion philosophically to show that Divine monotheism is rooted in the worship of the one true
God of Judaism. The book uniquely synthesises Israelite faith and Hellenistic wisdom: Solomon,
speaking as famous sage from the grave, prayerfully acquires Sophia in order to become a philosopher-
scientist (6:22-11:1)"*®. Lady Wisdom is transcended beyond her former literary personification in
Proverbs, to embody both the transcendent and immanent presence of the Divine. She proceeds from
heaven to participate in the creation, mediation and government of the world. Sophia’s dwelling in holy
souls enables them to become friends of God and prophets of the Divine will. God loves those who
cohabit with her, as he himself does (8:3). Sophia is the Divine mind and bearer of God’s Archetypal

Torah, which functions as the image of the Mosaic Torah in the human mind (9:13-8)"*.

Sapientia Salomonis intimately connects Lady Wisdom with the Divine. Her personifications in Proverbs
1-9 and Sira are symbiotically developed into a coeternal hypostasis of Divine substance and nature in

terms of Greco-Roman philosophy. She reveals the eluding reality of the unknowable God to human

130

perception and understanding™". While Proverbs and Sira attribute the quest for wisdom to God-fearing,

Sapientia Salomonis establishes trust as the proper orientation for knowing God. Sophia’s intimacy with

131

God is the model of faith which humans are to cultivate with the Divine (7:9,16)~". Wisdom embodies all

the other entities through which God manifests himself: Name, Presence (Shekinah), Glory, Cloud,

125 Cf. Wood (1979:97), Blenkinsopp (1992:140-2), Terrien (1993:60) and Perdue (1994b:248-88).

% The Wisdom of Solomon (Sapientia Salomonis) is called the “Book of the Great Wisdom of Solomon, son of
David” in the Peshitta, and the “Book of Wisdom” (Liber Sapientiae) in the Vetus Latina (Winston 1992:126).

*" possible dates for the origin of the text ranges from the last years of the Ptolemaic reign of Egypt (200 BCE) up
to the first half of the 1% century CE. The fact that no evidence was found of Sapientia Salomonis at Qumran
argues for a date during or after the 1% century BCE. Cf. Winston (1992:120), Harrington (1996:15), Spangenberg
(2000:225) and Grabbe (2000:86-7).

128 perdue (2008:292-3) identifies Middle Platonism and Stoicism as the main Hellenistic influences on the author
of Sapientia Salomonis. Cf. Scott (1965:xxiii) and Winston (1992:120).

129 Cf. Eichrodt (1967:90,92), Urbach (1975:39-40), Blenkinsopp (1992:145-8,71), Winston (1992:125, 1993:149-
57), Perdue (1993:79,1994a:291-308,321) and Patai (2007:69).

130 The Greek feminine form of “hypostasis” originally described God's provision of manna to Israel as a
manifestation of his substance and nature (16:21). Armstrong (1999:83) aptly calls Sophia the “God-as-he-has-
revealed-himself-to-man”. Cf. Wood (1979:100,153-7) and Murphy (1998:280-1).

131 Cf. Kidner (1985:152), Winston (1992:124-5) and Perdue (1994c¢:295).
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Angel, Spirit and Word (Logos) (7:22-25,9:17). Although these entities were originally attributes of God,
they are here developed in the person of Sophia into fully-fledged intermediaries and independent

characterisations of God’s active presence on earth™>.

The apocryphal book of Baruch also dates during the early 1% century BCE. Its depictions of the hidden
and revealed dimensions of Divine wisdom are derived from Proverbs, Job and Sira'**. Baruch’s poem
on Wisdom combines various biblical themes (3:9-4:4): Israel’s Exile is attributed to her abandonment of
Wisdom™*. No mortal can find the path to Wisdom (Job 28), although she was present with the Divine at
the creation (Proverbs 8). God has graciously conferred the gift of Wisdom upon Israel in the Torah (Sira
24). Wisdom is portrayed as a central notion in the faith of Israel, encompassing the whole history of
God’s guidance of and affection for his people. Sophia retains her universal thrust, for she continues to
dwell amongst the rest of humanity (3:37-8) after her revelation to Israel amongst the rest of humanity
(3:37-8)*. In contrast to Baruch, the apocalyptic book of Enoch (105-64 BCE) exhibits striking
similarities with Sapientia Salomonis and Philo of Alexandria. It sketches an alternative version of
Wisdom’s journey: after her appearance on earth, she went forth to make her dwelling place among
humans, from where she returns after rejection to heaven to take her seat among the angels (42:1-3).
From here, the Elect One will receive wisdom as a gift from the Lord of Spirits to judge the secret things
(49:1-4)"°. The different conceptual schemas and depictions of Sophia in Baruch and Enoch probably
show the co-existence of various metaphorical conceptualisations of Lady Wisdom during the earlier

stages of the Hebrew paradigm™’.

2.2.3 The Dead Sea Scrolls

The Dead Sea Scrolls are part of the archaeological remains of a Jewish community located at Qumran
between the second century BCE and the first century CE™. Its God-talk — which reveals an embattled
community, who viewed themselves as the last true remnant of Judaism — is drenched with traces of

legalism, apocalypticism and messianism. The existential exegesis of this movement is portrayed by

132 Cf. Beauchamp (2005:1704-5).

133 Cf. Eissfeldt (1965:593,601), Blenkinsopp (1992:145-6), Crenshaw (1981:187) and Harrelson (1992:158-9).
Baruch does not make direct use of Sapientia Salomonis.

134 Baruch is the earliest text which connects the Babylonian Exile with Israel’s rejection of Wisdom. In this way, he
calls Jews to repentance after the Roman invasion in 63 BCE (cf. Spangenberg 2000:228-9).

135 Baruch’s focus on both the uniqueness and universality of Sophia are probably to preserve the enigma of God's
Wisdom from the banality of flat and bourgeois interpretation in some of the wisdom schools and houses of Torah-
study in the 1st-century BCE. Cf. Harrelson (1992:166-7) and Murphy (1998:280).

13¢ Cf. Johnson (1985:267), Charles (2007:61-2,67-8) and Crenshaw (1981:188).

137 Cf. Eichrodt (1967:86).

¥ These texts were discovered between 1947 and 1956 at Khirbet Qumran (Spangenberg 2000:233). The initial
hypothesis linking the scrolls to an Essene movement has been challenged by various alternatives. Cf. Martinez
(1994: xIv-lvii), Goff (2007:304) and Perdue (2008:372-3).
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pesher (“solution”) expositions of the Tanach'. Fragments of Proverbs were discovered at Qumran,

10 Qumran’s own non-biblical

although the text is not as well represented as the Law and Prophets
wisdom texts resemble some ideas in Proverbs: its views on personified Wisdom is muted, as Qumran
describes neither Wisdom’s figuration nor her proverbial words'*'. The Dead Sea Scrolls develop the
terminology and genres of proverbial wisdom in radically new ways: its scribes’ mental processes are
reconfigured under the notions of revealed and legalised wisdom in accordance with the community’s

view of God, the world and humanity.

Most of the foundational documents of the Qumran community contain sapiential elements. Its dualistic
theology divides mankind into conflicting groups, under influence of either the Spirit of Light or the Spirit
of Darkness. The community contrasts its own “pure spirit” to the corrupt “spirit of flesh” of the
Jerusalem priesthood (4Q17, 1QS)'. Wisdom revelations at Qumran are seen as an exclusive gift of
God to the elected™. Its authority is not grounded in human knowledge, but on “heavenly wisdom”***
and understanding of the mysteries to come (4QMysteries). According to 4QInstruction*®®, the
movement possesses the wisdom of God’s plan for the whole universe, which also foretells the utopian
co-existence of the community with the heavenly beings in the world to come. This type of transmitted
wisdom is more characteristic of extra-biblical apocalyptic texts — such as Daniel and Enoch — rather

than of the Biblical Hebrew wisdom of Proverbs.

39 Biblical texts at Qumran stem from the Hebrew, Greek and Samaritan traditions. The pesher interpretation of

the the Qumran community regards the Bible as containing hidden truths, to be understood prophetically in terms
of events unfolding in the life of the community (Yarchin 2004:xiii).

140 Three fragments of Proverbs have been discovered in the caves of Qumran: 4Q102, 4Q103 and 4Q103a
(Harrington 1996:1-21, Ulrich 2004 and Naudé 2006:372). These texts contains the canonical Biblical Hebrew
verses of Proverbs 1:27-2:1; 13:6-9; 14:5-10,12-3; 14:31-15:8 and 15:19-31 (De Waard 2008:5-6).

! Qumran largely disregards the roles of Lady Wisdom and Solomon in Proverbs. The only clear female
personifications of Wisdom are found in the fragments of Sira (2Q18, 11Q5). Some texts show familiarity with Lady
Wisdom, but are more interested in inculcating a love for wisdom as a gift than in Wisdom’s allegorical
interpretation. However, Lady Folly is described in much more detail (cf. Harrington 1996: 17 ,82, Van der Woude
1995:247). In 4Q184 she attains cosmological proportions (Naudé 2006).

2 For a comparison between the wisdom of Proverbs and the Dead Sea Scrolls, cf. Harrington (1996, 2000:976-
80), Jastram (2000:701-2) and Goff (2007:287-308). The historical context of the Qumran wisdom literature
remains problematic (Martinéz 2003:4). Van der Woude (1995:254-6) found no evidence that it was written by the
community, but according to Goff (2007:304) most of it originated at Qumran. Cf. Collins (1993:181, 2004b:52),
Kister (2004:17) and Brown (2005:9763).

143 Cf. Harrington (1996:83), Martinéz (2003:5) and Kister (2004:21), Rofé (2004:1-3), Werman (2004:127-8),
Perdue (2008:376), as well as 1QS 11:3-7.

144 Martinéz (2003:10)

5 Previously known as “Sapiential Work A”, this is the most extensive wisdom document at Qumran. It consists of
various texts (4Q415-18,4Q23), but parts of it are also preserved in 1QS, CD and in 1QH. Most scholars regard it
as a pre-Qumran document that was adopted by the community, cf. Harrington (1996:40-1), Collins (2004b:64-5)
and Werman (2004:140).

43



Qumran aligns heavenly wisdom with the Torah in the same way as Sira, but with the exception of
specific Divine revelations to the eschatological community via the Teacher of Righteousness'.
Fragments from 1 Enoch show the heavenly and esoteric nature of wisdom as the sole revelation of the
realities of history. Wisdom will be resurrected in the apocalypse as part of the full knowledge of the
righteous. The heavenly pre-existence of Wisdom before creation is maintained at Qumran as well as its
instructional role. Prophecies by the Teacher were regarded as charismatic wisdom and eternal truth*’.
Revealed wisdom, as the knowledge of Divine secrets, was in this way equated to correct observation of
the Torah. The Qumranic view of eschatological judgement and salvation, as well as the importance
attached to supernatural agents and life after death, radically altered the this-worldly perspective of the
wisdom of Proverbs. The wisdom of Qumran is more greatly influenced by Hellenistic apocalypticism

than by Biblical Hebrew or Jewish Torah wisdom™*.

2.2.4 Rabbinic Literature

The study of the Torah became the regulating norm for Judaism during the Second Temple period.
Continuing Jewish processes of judicial codification extended the Written Torah to the Oral Torah in the
Talmud'®. Rabbis enriched the literal or plain meaning of the Hebrew Bible with exposition (midrash), for
the application of Scripture to everyday life*°. The Torah is viewed as the voice and revelation of the
invisible Deity, and its principles of order and faith express the monotheistic concept of God. Scribal

theories regard the Torah in Platonic fashion as a reflection of the Divine “mind” that structured and

146 Cf. 1QH, 4Q298, CD and 1QpHab. The Qumran community regarded the Torah as their special possession,
because of their sectarian view attached to it. The special revelation of the “hidden things” in the Torah was
vouchsafed by the Teacher of Righteousness (Fishbane 1990:450). Alternatively, cf. Harrington (1996:41).

%7 The Qumran community was led by the hierarchy of the Teacher, the elders, and a special class of sages
(1QS). Cf. Goetzmann (1978:1029), Harder (1978:126), Winston (1993:164), Martinéz (2003:9, 2004:380ff.),
Collins (2004h:55), as well as 4Q185 and 4Q525.

148 While Goff (2007:298-9) agrees that Qumran wisdom texts exhibit familiarity with the Torah, he hesitates to
describe it as an exact form of Torah wisdom. Cf. Wilckens (1971:504-5) and Collins (1997:276, 1998:226-7).

142 Rabbinic Judaism is founded on the Written Torah and the Oral Torah. While the differences between the fixed
code and commentated parts of the Torah are preserved, the continuing commentary-process is also recognised
as authoritative, since both Torahs were revealed by God to Moses on Mount Sinai. Cf. Perdue (2008:388-411)
and Hartman (1985:209).

130 The transition from the end of the Second Temple period to the beginning of Rabbinic Judaism (c. 200 BCE)
involves a “substantive change” in the history of the Jews (Perdue 2008:389). Rabbinic literature is divided into the
periods of the Tannaim (first two centuries CE), Amoraim (3rd-5th centuries CE) and Gaonim (6th-11th centuries
CE). From the Tannaim dates the Targumin (Aramaic translations of the Hebrew Bible), and from the Amoraic
period (after 200 CE) the Halakah (matters on conduct) and Haggadah (edifying scripture). To the Mishna
(repetition) the Tosephta (supplement) was added, while the Gemamras (teachings) related Mishna to Scripture.
Midrashim (expositions) combined Tannaic material and scriptural exegesis, gathered in the Palestinian Talmud
(400 CE) and the Babylonian Talmud (600 CE). Rules of interpretation (middot) were extended from the 7 basic
rules of Hillel the Elder (20 BCE-15 CE), to the 13 rules of Ishmael ben Elisha (110-130 CE), and to the 32 rules of
Eliezer ben Jose Ha-Gelili (130-160 CE). These principles hedge the Torah, to safeguard its integrity in
interpretation. Cf. Loewe (1990:346-7), Signer (1994:68) and Bray (1996:51-9).
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created the universe. The gap between the sovereign and transcendent God and matter is bridged by

epithets of the Shekinah, Memra, Logos and Wisdom™*,

The rabbis regard the concepts of Wisdom and God-fearing in Proverbs as similar to the observance of

h'>2. Wisdom’s

the Torah, with the precepts of Torah wisdom eventually encompassing the entire Tanac
pre-existence and presence at creation (Proverbs 8:22) are transferred to the Torah, as God’s plan for
the construction of the universe™®. Concepts of the Torah are read into teachings of the authoritative
figures of Solomon, the wise father, Hezekiah, Agur and the mother of Lemuel in Proverbs™*. Early
Aramaic translations of the Hebrew Bible in the Targums also shed light on rabbinic interpretation of
Proverbs™. Its God-talk often substituted biblical references to God’s earthly presence for his Memra, to

avoid anthropomorphisms and stress his Divine transcendence™®.

2.2.5 Hellenistic and Gnostic Jewish Wisdom

The metaphorical conceptualisation of the God of proverbial wisdom finally transformed the Hebrew
paradigm into Torah religion. The traditional wisdom of Proverbs was subsumed under the Torah as the
revelation of God’s plan for creation. However, the Hellenistic view of Wisdom as a symbiotic hypostasis
of the Divine persisted in some Jewish circles, as Sapientia Salomonis and Enoch show. Mainstream
rabbinism rejected Hellenism, but its thoughts continued amongst those Jewish scholars influenced by
Greek philosophy, as can be observed in Jewish Gnosticism and in the religious-philosophical thoughts
of Philo of Alexandria.

Most of the religious literature of the Greco-Roman era depict sapiential elements. In the early Greek

period, wisdom (copia) was regarded as practical skills, in the classical period as theoretical and

131 According the Talmud, God adjusted himself in the Torah to the human intellect, by speaking “in the language
of man” (Hartman 1985:207). Cf. Cohen (1949:29), Strack (1959:93-8,201-2), Blenkinsopp (1992:7-11,129),
Jeanrond (1992:435), Yarchin (2004:xv-xvi), Patai (2007:58) and Lier (2006:7-8).

52 Cf. Misnah Nezikin Aboth 3.18. According to Aboth 3:12 the Torah had always preceded Wisdom (cf. Danby
1938:452). The observation of Murphy (1992a:liv) that no midrashim were written on the biblical wisdom books in
the late classical period (70-640 CE), can be attributed to the primacy of the Torah over Wisdom.

153 Cf. the Midrash on Genesis 1: “Through the beginning God created the heaven and the earth; the “beginning” is
nothing other than the Torah, as it says in Prov. 8:22, Yahweh created me as the beginning of his way* (Beasley-
Murray 1987:9). Cf. Cohen (1949:28-9), Danby (1938:461), as well as Genesis Rabba 1:1,9 and Nezikin Aboth
6:10. All references to Wisdom in Proverbs 1-9 are substituted with the Torah in the Talmud. Wisdom and Torah
are also eschatologically linked: the form of wisdom in the earthly Torah is like initial névelet (unripe fruit dropped
from a tree), whereas the eventual Torah taught by the Messiah will like ripe heavenly wisdom. Cf. Genesis Rabba
17:5, 44:12, Urbach (1975:311) and Winston (1992:125).

* Next to the Torah, rabbis quoted more often from Proverbs than form any other biblical book, to give Divine
sanction to the rulings they made in the Mishnah. Cf. Barton (1994:16) and Ellens (1998:531-9).

155 While the Targumin date mostly from exilic to medieval times (Alexander 1992), discoveries of the Targum of
Job at Qumran show that the some Targums existed already in the Second Temple period (Mangan 1991). For
other Aramaic and Syrian witnesses to the Masoretic text of Proverbs, cf. De Waard (2008:10-11).

126 According to Grabbe (2000:229-30) the rabbinic notion to translate the various names of God with surrogate
expressions or circumlocutions, occurs only in the later targums. Cf. Mangan (1994:267-9).
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intellectual knowledge, and in the philosophical schools as portrayals of the ideal sage. Homer’s epics
relate wisdom to human rationality. For Plato (428-348 BCE) man’s awareness of God and the cosmos
lies in logic and reason. The Athenian Sophists converted wisdom into practical rationality, but Socrates
reserved this quality for the Divine. Unlike Plato, Aristotle (384-322 BCE) does not depreciate material
life: wisdom is revealed in a person’s character, choices and dispositions™’. Epicurus (341-270 BCE)
advances prudence, self-control and serenity, to spare humanity as much pain as might reasonably be
avoided. Epicureanism wants to liberate man from fear of the gods: since they live in a state of perpetual
bliss, the gods can neither reward nor punish people. Zeno of Citium (336-265 BCE), the founder of
Stoicism, views wisdom as the reconciliation of man with active Divine providence (fate) and passive
material elements in the universe. The Logos (eternal Reason) is the principle for rationality, the unifying
law of nature, Divine fire and the soul of the cosmos. Knowledge of Sophia (d140go1g) entails an ethical

attitude and wise conduct. Sophia is the sole virtue that combines practice and theory™®.

Alexandrian and Palestinian Judaism combine the figure of Wisdom in Proverbs speculatively with the
ideas of Greek philosophy. The post-exilic turmoil gave rise to a number of Jewish sects which preferred
Hellenism over rabbinism®°. Reflections on Gnosis — as unmediated ways to mystical knowledge and

180 Jewish

enlightened salvation — occurred in many religions before the advent of Christianity
Gnosticism combines Jewish and Greek ideas about the Logos and Sophia as intermediary emanations:
knowledge obtained by direct revelation transcends the initiated from the material world to the realm of
the pure spirit. God created the world through the cosmic Logos, where-after the redeemer Logos

descended into the lower world in human form, to deliver humanity from the influences of demonic

137 Plato distinguishes the supreme virtue of wisdom in terms of sophia (the gift of the philosopher), phronesis
(prudent acts of the statesman and lawgiver) and episteme (scientific knowledge of the nature of things). Socrates
argues that the human soul is able to pass beyond the confusing bodily sense into a condition of pure, immortal
and absolute wisdom. He sees wisdom (cogia), justice (dikatocvvn), temperance (Gvdpeia) and fortitude (cwpocivn)
as the cardinal virtues. The Aristotelian distinction between practical everyday wisdom (phronesis) and speculative
wisdom of the “first things” (sophia), marks the beginning of systematic wisdom or philosophy. Epicurus probably
chose the term “prudence” to emphasise his departure from the Stoic and Platonic-Aristotelian concept of the
sophos as the highest ideal for humans (Kerferd 1990:319-26).

158 For the different nuances of Greek wisdom, cf. Wilckens (1971:467-73), Hamilton & Cairns (1973), Goetzmann
(1978:1027), Harder (1978:122), Beasley-Murray (1987:6), Morris (1989:115-6), Robinson (1992:14-8), Rudolph
(2005:9747) and Perdue (2008:44-5).

132 Discovery of the Nag Hammadi papyri in 1945 led to a better understanding of Gnosticism, although its dating
and definition remain controversial. Cf. Meyer (2006a:11-6), Scholem (1978) and Thiselton (2009:95).

' The Messina Colloquium in 1966 differentiated between antecedent “gnosis” (knowledge of divine mysteries
reserved for the elite) and “Gnosticism” as its specific development in the 2 century CE. Some scholars have
renewed the case for Gnosticism’s pre-Christian origins (Perrin 2006:256-8). According to Wulff (1994:436-7), the
Gnostic movement originated in the 4™ century BCE, occasioned by Alexander the Great’s convergence of Greek
culture with the oriental civilisations. During the Christian era the already-syncretic East flooded the Hellenistic
world with Gnosticism. Magris (2005:3519-20) describes Gnosticism as a mixture of mystic ideas from Judaism,
Christianity, and Hellenism, which also made use of Persian dualism, oriental myths, mystery cults, Mesopotamian
astrology and Egyptian religion.
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powers''. Sophia also went down from the Divine pleroma of spirit and light into the besmirched world
of matter and darkness, before being elevated again. She is the last emanation that fell from grace, due
to her desire for forbidden knowledge. Wandering the cosmos in Exile, Sophia’s distress and grief
produce the world of evil and ignorant matter. In her fallen state she generated a defective Deity, the

Demiurge YHWH, or biblical creator of this world™®.

Although he supposedly opposed Gnosticism, the Jewish-Hellenistic philosopher Philo (Judeas) of
Alexandria (20 BCE-50 CE), selectively integrated Hebrew religion and Greek philosophy'®. Philo’s
blend of monotheism with philosophy led to a unique synthesis of Sophia and the Logos, as God’s
power and presence in the world'*. Philo aims to show how a figurative interpretation of the Torah, as
the highest authority and complete revelation of Divine Wisdom, addresses the concerns of the Greco-
Roman world. He distinguishes the incomprehensible essence (ousia) of God from the manifestation of
his powers (dynameis) or energies (energeias). The Logos figures in both the Divine essence and its
manifestations: as eternal wisdom in the Divine mind, but also in God’s governance of the world.
Sophia, portrayed symbiotically and sublimely as the Bride or Spouse of God, gives birth to the Logos
as God’s Firstborn'®. Philo’s displacement of female Sophia in favour of the male Logos influenced the
cultural milieu in which Christianity related Christ to the actions of feminine Sophia, but identified him in

male terms as the Son of God with the Logos™®.

161 The redeemer Logos has several attenuated entities, such as the Son of God, Image of God, Demiurge, Only
Begotten, Second God, and Archetypal Man. These descriptions and dualistic views of Gnosticism influenced
Christian theology. Christian Gnostics identified the Logos and Sophia with Christ. The early church was initially
both drawn and opposed to Gnosticism, but reacted against it in the 2m century. Gnosticism lost its impetus by the
4™ century, but reappeared in transformed forms in medieval times. Cf. Albright (1957:367,370), Quispel
(1958:243), Beasley-Murray (1987:6-7), King (1988:139-40), Bray (1996:423-4), Brown (1997:92), Jasper
(2004:32-6) and Latourette (2007:26,123).

'*2 Some Gnostics associate Adam with the Logos and Eve with Sophia, as the principle of Divine creativity. From
Sophia-Eve all human knowledge flows forth as a manifestation of Divine insight. Cf. Terrien (1978:360-1), Perkins
(199144-5), Brown (1997:840), Quispel (2005:3510-2) and Meyer (2006a:2-5).

163 Philo’'s God-talk are formulated in five affirmations, of which the first four are from the Bible: God exists from
eternity, God is one, the world had a beginning, the world is one, and God pre-ordains the cosmos and its
inhabitants (Perdue 2007:279-80). His Greek influences have been variously attributed to Middle Platonism,
Stoicism, mysticism and neo-Pythagorean numerology. Cf. Thiselton (2009:70) and Grabbe (2000:90-1).

164 The writings of Philo mention the Logos more than 1200 times and Sophia approximately 200 times. An overall
impression is that the Logos and Wisdom are in some sense equivalent, although he seems to prefer the Logos
(Grabbe 2000:227,229). Philo’s conception of the Logos also has many similarities to Sophia, as she is portrayed
in Sapientia Salomonis (Perdue 2008:304).

1% Philo views the Logos either as the “one God in action” — the primal God of the wise or perfect Man of Genesis
1 — or as the “second God” of imperfect earthly man in Genesis 2. The two Cherubim in the Holiest part of the
Temple are Divine attributes: One Cherub is for God (Elohim), the Father, Husband, Begetter, Creator, Reason,
Goodness, Peaceable, Gentle, and Beneficent. The other is for the Lord (YHWH), the Mother, Wife, Bearer,
Nurturer, Wisdom, Sovereignty, Legislative, Chastising, and Correcting. Cf. Thiselton (2006:283), Urbach
(1975:65), Beasley-Murray (1987:6), Morris (1989:121), Winston (1993:153), Kérkkainen (2004:62), Werman
(2004:126), Yarchin (2004:xiii) and Patai (2007:88).

1% Cf. Johnson (1985:287-8), Collins (1998:230-1), Quispel (2005:3509-10) and Van der Horst (1995:697).
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2.3 THE CLASSIC-CHRISTOLOGICAL PARADIGM

The Hebrew and Hellenistic cultures both impacted on the God-talk of the early church'®’, which shared
the heritage of the Hebrew faith, but lived in the Greco-Roman world. The New Testament and patristic
literature combine competing Jewish and Greek schemata to interpret events in the life of Christ. After
the church and synagogue separated in 70 CE, Jewish and Christian hermeneutics officially developed
into divergent paradigms. The New Testament views Christ allegorically and typologically as the

%8 while its reflections on LXX-translation of the Hebrew Bible became

fulfilment of the Hebrew Bible
known as the Christian “Old Testament” . Hebrew and Hellenistic notions of the Divine and wisdom
played an important role in the shaping of the Classical paradigm. Conceptualisations of God in the
proverbial Biblical Hebrew and the Greek apocryphal and pseudepigraphic wisdom texts were
metaphorically applied in New Testament and patristic texts to either the Divine person of Christ or to

170

the Trinitarian Deity of the Father, Son and Holy Spirit™".

2.3.1 The New Testament
The threefold New Testament kerugma — on the arrival of God’s kingdom, of Christ as the Messiah, and
about the Pauline doctrine of justification — constituted a crisis in the Hebrew paradigm of the Law which

led to a new Christian paradigm®’*. Paul’s interpretation of Divine justice is based on Jewish exegesis of

167 Cf. Kuing (1988:139), Bosch (1991:200), Gonzalez (1994:83), Bray (1996:48-65) and Jasper (2004:29-31).

€8 In allegory and typology one thing is said but another meant. Its basic presuppositions stem from the inherent
limitations of human understanding, implying that there will always be something in the text that remains
undisclosed and mysterious: “God is the speaker, but humans are the writers, and multiplicity of meaning (plain
and obscure) is to be expected in the discursive space between what the words humanly say and what they
divinely teach. For the ancients, it was not a matter of exposing what is hidden in the text but rather a hope to be
guided through figurative reading into a sharing of the divine mind” (Yarchin 2004:xii). “Allegory postulates a
parallel, correspondence, or resonance between two sets of ideas; typology (broadly speaking) postulates a
parallel or correspondence between two sets of events and persons” (Thiselton 2009:83-4). In the New Testament
the Hebrew God was linked to Christ: picturing Jesus became synonymous to YHWH reconciling the world to
himself. Cf. Davies (1994:47 and Vanhoozer (1997:19) and Jensen (2007:23-31).

162 The Septuagint was in effect the Bible of the New Testament church (Thiselton 2009:76). Cf. Luke 24:27 and
Acts 28:23, as well as interpretations of Psalm 110:1 in Mark 12:35-7, Hebrews 1:13; Isaiah 6:9-10 in Matthew
13:13-15, John 12:39-41 and Acts 28:25-76.

170 “Early Christian sources have been explored by several scholars who have recognised the importance of
Israelite and early Jewish wisdom literature for understanding the development of early Christian didactic and
theological expressions” (Perdue 2008:419). For the semantic meanings of coeia and cogog in the literature of the
New Testament and the Early Church, cf. Gingrich & Danker (1979:759-60) and Louw & Nida (1993:385). Most of
these occurrences relate wisdom at least indirectly to the Divine. Cf. Pope (1977:158-9), Robinson (1992:19),
Brown (1997:491,683-4) and Karkkainen (2004:38).

YL cf. Wilckens (1971; 514-26), Goetzmann (1978:1030), Blank (1989:270-1), Blenkinsopp (1992:146-8),
Jeanrond (1992:434), Brown (1997:740) and Latourette (2007:12). For paradigm changes from Old Testament
faith to its Christian imagination in the New Testament, cf. Brueggemann (1997:732-3). These changes include the
embodiment (“enfleshment”) of the Word, Spirit, and Wisdom in the person and actions of Christ: Old Testament
“Wisdom is not the thematic umbrella for this effort but rather one of the many concepts that aided them in their
work. In the language of traditional Christology, Jesus is depicted as prophet, priest, king and wise man par
excellence” (Bartholomew & O’Dowd 2011:238).
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the Torah, but put in the service of the Gospel (cf. Romans 10:4). Conflicting New Testament views on
the justification of Abraham by faith (in Romans 4:9-16), as well as through works (in James 2:21-2),
indicate that the change from the Hebrew to the Classical paradigm happened gradually*”. The texts of

73 As such, it contains

the New Testament are the earliest Christian interpretations of the Hebrew Bible
few quotations, but many indirect allusions to Proverbs'’. Its personification of Wisdom is applied in
various ways to Christ as the Wisdom of God'”. The Letter of James specifically reflects the ethos of
Hebrew wisdom in a distinctly Christian context. James 3:13-18 transforms the idea of Sophia’s journey
from heaven to earth, by contrasting the wisdom of God (from above) to the wisdom of the world (from

beneath). Such Divine sagacity may be obtained via prayer (cf. 1:5-8,4:3-5)""°.

Paul’'s First Letter to the Corinthians (c. 54 CE) sheds light on the earliest Christian interpretations of
Sophia. While the Corinthians regard Christ as Wisdom’s new expression'”’, Paul reinterprets Wisdom'’s
pre-existence and creativity in Proverbs 1-9 in terms of a theology of the cross. First Corinthians serves
as a christological evaluation of wisdom (cogua, chs.1-4), knowledge (yvooig, chs.8-10) and spirituality
(mvevpotikog, chs.12-14). In contrast to the Sophia-conscious and pagan Corinthian view, Paul sees
Christ as God’s contradicting wisdom, which exposes the wisdom of both the Jewish scribes and Greek
teachers as foolishness (1:18-2:5)""%. Divine wisdom is the salvation in Christ, manifested in the gift of
the Holy Spirit (2:6-16, 12:4-11). Those who have the Spirit recognise the crucified Christ as the
revelation of God’s true wisdom. Paul portrays a wisdom christology which emphasise the infinite gap

between human and Divine wisdom. He uses the saving powers of Wisdom revelation in a similar way

72 This view of Blank (1989:274) makes more sense than the observation of Childs (1983:588), that James merely

serves as “an essential corrective to misunderstanding the Pauline letters”.

' “The God of the New Testament is the God of the Old Testament reinterpreted and more full revealed in the
light of the Person and Work of Jesus Christ” (Karkkanen 2004:37). Wright (2005:xix,xxiii) identifies the authors of
the New Testament as the earliest Christian commentators of the Hebrew Bible. Without the Old Testament, the
New Testament lacks essential theological and ethical elements (Gerstenberger 2002:284).

% Hebrews 12:5 uniquely combines Job 5:17 and Proverbs 3:11-2. For New Testament allusions to Proverbs, cf.
Leanza (1992:878), Wright (2005), Kidner (1985:60, Fee (1993:152) and Thiselton (2009:78).

> For New Testament interpretations of the relationship between God and Wisdom in the Hebrew Bible, cf. Wood
(1979:113), Blank (1989:266-9), Brueggemann (1997:344-5), Murphy (1998:281), Ryken, Wilhoit & Longman
(1998:957), Beauchamp (2005:1706), Waltke (2004:126-33), Bartholomew & O’Dowd (2011:230-60) as well
Romans 11:33-6, Ephesians 1:3-14, Philippians 2:5-11, Colossians 1:15-20, Hebrews 1:2-3, Revelations 3:14;
5:12-4 and 7:12.

176 Cf. Blank (1962:860), Goetzmann (1978:1032), Wood (1979;112) and Brown (1996:160,164), as well as
Sapientia Salomonis 7:22-24.

Y7 The concepts of cogia and cogog appear 45 times in the Pauline epistles: 26 of these are in 1 Corinthians 1-3,
and 10 of the remaining appearances are in Colossians and Ephesians, all of which are related by Fee (1993:48)
to particular Sophia-heresies in Jewish or Gnostic cloaks. Cf. Bartholomew & O’'Dowd (2011:247).

78 1 Corinthians 1:20 reflects the various sages of the ancient world: the “wise man” is the Greek philosopher, the
“expert of the law” (grammateus) the Jewish rabbis (cf. Sira 38;24), and the “debater” is the Corinthians. While the
first two designations anticipate the distinctive methods of the Jews and Greeks (v.22), the qualification “of this
age” occurs only after the 3" designation, where it reflects on all three types of sages, who have together been
rejected by God (cf. v.23) (Fee 1993:70-1,87).
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as described at Qumran and by the rabbis, but attributes its justification solely as a gift of grace. In

Christ, “all the jewels of wisdom and knowledge are hidden” (Colossians 2:3 JB)"”.

The synoptic Gospels characterise Jesus as a Hebrew sage, and transfer descriptions of Wisdom in

Proverbs 1-9 to Jesus as the incarnation of Sophia'®

. Matthew presents Jesus as a messianic wisdom
teacher, who proverbially distinguishes the wise proverbially from the fool (7:13-29). His disciples are a
new kind of scribes, no longer of the Torah but in service of the gospel of the kingdom (13:51-2). Mark
contrasts Jesus’ powerful but mysterious ministry to that of the official Jewish scribes (2:5-12). Jesus
also applies their wisdom teachings to himself. His invitation in Matthew 11:28 is reminiscent of Lady
Wisdom in Proverbs 1-9'*'. Words spoken by Jesus in Matthew 23:34 are spiritually attributed in Luke
11:49 to the Wisdom of God, which expresses Christ as the embodiment of Sophia. Jesus similarly
describes himself in Matthew 11:19 and Luke 7:34-5 as the “Child of Wisdom”'®*. Borg interprets Jesus’
parables as an undermining of the conventional wisdom of the sages, in favour of more subversive

wisdom forms that leads to a life centred in God™®.

The prologue to the Gospel of John (100 CE) comprises a christological hymn which has Proverbs 8,
Sira 24 and the Wisdom of Solomon 9 as possible sources: John fuses the Jewish and Hellenistic views
of Wisdom, Torah, Shekinah and the Word in the person of Christ'®. In Greek philosophy the Logos
replaces Sophia in creation, but Christ surpasses both by his involvement in creation. The Christian
community proclaims its origin in the God who became Man, and who also made man the emissary of
his Divine wisdom. By such manoeuvres, the New Testament authors gave understanding to Christ’s
pre-existence and Divinity, which surpasses the Jewish and Greek sapiential views of the Divine. These
New Testament statements on Paul’s wisdom christology, the Gospel of Jesus as wisdom teacher and
embodiment of Sophia, and on John’s view of Christ as the incarnation of Wisdom, Torah, Shekinah and
Logos, enable the early Christian communities to attribute cosmological significance to Christ. He is
seen as the creator and redeemer of the universe, in unity with the Father'®. From reformulated

sapiential principles such as these, the patrists were able to develop their dogmas on the Trinity, into yet

79 Cf. Wood (1979:137), Fee (1993:8-14,591-2), Borg (1995:103-7) and Bartholomew & O’'Dowd 2011:248-51).

180 Cf. Wood (1979:123-6), Harrington (1996:88-90) and Rudolph (2005:9751).

181 Cf. Terrien (1978:473), Wood (1979:111-6), Blenkinsopp (1992:155-8), Scott (1993:247-9), Hagner (1993:323-
4,401-2), Brown (1997:184,246), Meyer (2006b:34-5), Crenshaw (1981:189) and Nel (1996:430).

182 Cf. Borg (1995:102,114) and Davis (2009:275-6), but also Matthew 12:42 and Luke 11:31, 2:40. The fact that
these sayings do not occur in Mark, testify to Matthew and Luke’s use of the so-called sapiential Q source that
identifies Jesus with Sophia (Johnson 1985:280-1 and Collins 1998:227).

183 Cf. Borg (1995:69-86).

184 Cf. Terrien (1978:417-20,473), Johnson (1985:285), Borg (1995:117) and Ellens (1998:542).

185 Cf. Albright (1957:369-71), Johnson (1985:261), Beasley-Murray (1987:8-9), Morris (1989:116-9), Brown
(1997:338), Brueggemann (1997:344-5), and Van Leeuwen (2006:849).
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more nuanced interpretations of God, by means of metaphorical conceptualisations in the Biblical

Hebrew wisdom of Proverbs®®.

2.3.2 Patristic Literature

The Patristic Fathers reconstructed the Bible in a systematic way, to actualise its message for the
changing contexts of the church. Their depictions of God as static and unchanging are based on Greek
interpretations of the proverbial Hebrew wisdom*®. Tertullian (160-220) combines Proverbs 8:22-5 with
Stoic thought, to construct the Trinitarian concept of God as one substance but three persons'®: the
Divine intelligence of the Word and Wisdom, which accompanied God before creation, came to be

known via the New Testament by the Patristic Fathers as the Son of God"®.

Patristic theology developed during the first four centuries into the hermeneutic schools of Alexandria

and Antioch'®

. Alexandrians followed an allegoric or symbolic interpretation of the Bible, based on the
Platonic distinction of the visible (material) and invisible (spiritual). Origen (185-254) uses Philo’s
descriptions of the Logos and Sophia to express the link between the incarnated Christ and his eternal
Father'. The Antiochian school adhered more to Aristotelian logic and Jewish interpretations, to focus
on historic-grammatical and literal-typological readings of the Bible. The Biblical Hebrew wisdom text of
Proverbs is regarded as being filled with messianic prophecies'®. Both the adherents of Antioch and
Alexandria shared the view of Christ as the fulfilment of the Bible': in the case of Arius (256-336), alll

sides regarded Proverbs 8 as a foreshadowing of Christ, “since once it was agreed that all Scripture

'8¢ For an exposition of how Hebrew and Greek notions of wisdom were used by early Christianity for the formation
of classical Theism, cf. O’'Donovan (2005:1706-7).

87 The God-talk of early Christians were influenced by Greek philosophy, according to which whatever is real,
superior and valuable, must also be perfect and unchanging at the same time (Baird 1989:236).

%8 During the 4th and 5th centuries this “threefoldness” depiction of God as Father, Son and Holy Spirit was
formulated in the Apostle’s Confession and refined by the Creeds of Nicea and Chalcedon (Davies 1994:46).

189 Cf. Jeremias (1987:130), Bercot (1998:688), Karkkainen (2004:53-66,120) and Latourette (2007:145-50).

%0 Cf. Kiing (1988:140), Blenkinsopp (1992:155-8), Jeanrond (1992:434-5), Holladay (1994:127), Bray (1996:101-
2), Jasper (2004:36-9) and Jonker (2005:17).

*! Origen’s three-fold approach to the Bible is based on the LXX-version of Proverbs 22:20-1 that corresponds the
body, soul and spirit to literal, moral and spiritual readings. Solomon wrote a trilogy to instruct man in the three-
stage ladder of spiritual life: Proverbs teaches moral science (ethics), Qohelet natural science (physics), and
Canticles mystical science (metaphysics). Origen’s view of the Divine and human natures of Christ is reminiscent
of the two Sophias in Valentinian Gnosticism: Christ existed eternally, but also became the visible image of the
invisible God (Wright 2005:60). Valentinus relates Sophia to Jesus as the Logos: they are initially separated, but
finally reunited after her fall. The Samaritan Simon Magus (cf. Acts 8) views Wisdom as the Holy Spirit and spouse
of Christ, who dwell during captivity in human bodies, before her redemption. Cf. Terrien (1978:360-1), Perkins
(199144-5), Brown (1997:840), Quispel (2005:3510-2) and Meyer (2006a:2-5).

192 Theodore of Mopsuestia (350-428) views Proverbs as a lower degree of inspiration, as sapientiae gratia rather
than prophetiae gratia. Cf. Cheyne (1887:107), Crenshaw (1985:380) and Leanza (1992:878).

123 The identification of Christ with Wisdom in Proverbs provided the early church with a theological foundation:
Christ is the true host and food at every Eucharist (Proverbs 9:1,23:1), the divinity of the Holy Spirit and the
doctrine of Trinity are ancient boundaries not to be altered (22:28), while the church is the bride of the Christ
standing at the gate of heaven (31:10-31). Cf. Wright (2005:xxi-xxii).
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referred to him, the Christological interpretation seemed ‘literal’ enough!**”. The councils of Nicea (325)
and Chalcedon (451) formulated the dogma of the ontological subordination of Christ to the Father,

against the views of Arius™® and Eusebius™®.

The Latin translation of the Hebrew Bible by Jerome (also known as Hieronymus, circa 347-419)
replaced the Vetus Latina. The Vulgate follows the Masoretic text, but also its interpretations in the LXX,
as well as the Greek translations of Aquila, Theodotion and Symmachus. Although the LXX remained
the Scripture for Christians in the Hellenistic world, the Vulgate became the basis for their future
theological thinking'®’. Jerome modifies Origen’s view of the books of Solomon as spiritual instructions:
Proverbs teaches a virtuous life for beginners, Qohelet is for the despisers of worldly things, while
Canticles inculcates Divine love®. Augustine of Hippo (354-430) favoured the LXX over Jerome’s
Vulgata. He resolved the Alexandrian-Antiochian debate with a theory that combined its divergences'®.
Augustine regards Christ as the incarnation of Wisdom*® and exposits the whole Proverbs in terms of
Christ*™,

The Classical paradigm culminated with the end of the Roman Empire in 410, which also marked the
advent of the Middle Ages. Amidst the eruptions of political and economic disorder, the remains of

classical science and proverbial wisdom were salvaged in the monasteries. The wisdom of Proverbs,

194 Bray (1996:104).

% Proverbs 8:22 became the crux interpretum in the Arian controversy, which pivoted on the question of whether
Christ was coeval with the Father (Athanasians) or with creation (Arians). Arius reads Proverbs 8 as a prophecy of
the promotion of Christ (the Logos) to Divine status before his earthly mission. Since Christ is the prototype of the
perfect human being, his godly status should be imitated. The main issue is the meaning of the Hebrew verb (71p)
in Proverbs 8:22. It is translated in the LXX as éxticev (“acquire/possess”, “create” or “beget/procreate”). From this,
Justin, Origen and Tertullian emphasise the “begotten-ness” of Christ, but Arius viewed it as his “created-ness”.
Athanasius of Alexandria provides two possible interpretations against the Arians: either the son was created only
in the sense of his incarnation, or the creation of Wisdom was actually the creation of Wisdom’s image in humans,
similar to their own creation. The Nicene Council responded that Christ as Wisdom “was begotten, not made”. Cf.
Terrien (1978:356), Borg (1995:96), Joyce (2003:89-95), Balas & Bingham (2006:302) and Fox (2000:279).

% Eusebius (260-339) states that the Logos existed from the beginning with the Father. He applies the concept to
Old Testament visions of the coming of Christ by Abraham, Moses, Jacob, Joshua, as well as to all references to
Wisdom in the sapiential literature (Eusebius 1980:xv,18-21). When referring to the ministry of the disciples,
Eusebius does so in terms of their “love for Wisdom” (pthocoguag) (1980:286-7).

Y7 Cf. Holm-Nielsen (1974:174) and Simonetti & Conti (2006:xxvii). For the Latin witnesses to the Masoretic text of
Proverbs, cf. De Waard (2008:8-9).

198 Cf. Frydrych (2002:36-7).

199 Cf. Armstrong (1999:128), Jasper (2004:39-40), Karkkainen (2004:78), Latourette (2007:152-7).

2% Augustine (1945:174). He describes Christ as “the eternal Light, the unchangeable Wisdom of God, all creation”
(1945:320). Augustine has special adoration for the Wisdom of Solomon and its reinterpretation of Lady Wisdom,
from which he quoted some 800 times. Cf. Winston (1992:127) and Borg (1995:117).

' In Proverbs 9:1-5, Christ built for himself a human house in “a virgin’s womb”, to prepare the table of bread and
wine with his own sacrifice. Other allegorical interpretations of the house of Wisdom in Proverbs 9 include the new
Jerusalem (Hippolytus), Christ's body (Gregory of Nyssa), or the church and its doctors (Bede). The slain beasts
are the prophets and martyrs, while the bread and wine indicate the eucharist (Hippolytus), or the commandments
and Scripture (Didymus) (Wright 2005:70-2).
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like the whole Bible, were read as a monastic manual on ascetism®? in terms of literal (historical),

allegorical (pastoral), moral (tropological) and anagogical (eschatological) expositions®®.

2.4 THE MEDIEVAL PHILOSOPHICAL PARADIGM

In later medieval times some European cities also became centres of learning: universities were
founded at Paris, Oxford, Cambridge and Cologne. Here, theologians and scholars constructed Bible
interpretations that replaced the monastic utilisation of proverbial wisdom against the devil, the flesh and
the world. A new philosophical paradigm was found, whereby academics read the Bible as a source of
knowledge for debate, rather than as a guidebook for faith. Studies in philosophy bloomed with the
emigration of Greek scholars to Western Europe. Christian theologians cultivated renewed interest in
the Hebrew language and traditions. Many of them were tutored by rabbis and Jewish scholars - who
were in turn influenced by Arabian science®® - such as Sa’adya, Rashi, Rashbam, Abraham Ibn Ezra
and Maimonides. These Jewish and Christian scholars shared a common heritage, which combined

biblical religion and theology with Aristotelian philosophy®®.

2.4.1 Jewish Philosophers

The God-talk of medieval Jewish philosophers is based on the reliability of human reason and the
rationality of biblical theology: because intellectual inquiry defines the Jewish religion and life, there can
be no real opposition between reason and faith. However — since neither biblical nor rabbinic texts
contained systematic treatments of the existence and nature of God in terms of his Divine relationship
with mankind and the world — Jewish philosophers reverted to Arabic versions of Neo-Platonism and
Aristotelianism. Sa’adia ben Joseph al-Fayyumi (882-942) followed the beliefs of the Mutazilite school of
Kalam, which deduced the existence of God from the creation of the world**. Kalam philosophy argued

that, due to the fact that God always acts justly, Divine and human justice should always be

202 A canon of St. Victor allowed no literal significance to Job: “Let it read forthwith of Christ and his Church”
(Dubois 1988:51). The same happened with Proverbs. Cf. Gonzalez (1994:95) and Bray (1996:129).

203 The fourfold interpretation was proposed by John Cassianus in the 5" century. Compare the poem probably
composed by Augustine of Dacia circa 1260, but made popular by Nicolas of Lyra (1270-1349): “The letter shows
us what God and our forefathers did; the allegory shows us where our faith is hid; the moral meaning gives us
rules of daily life; the anagogy shows us where we end our strife”. Cf. Jeanrond (1992:437), Karkkainen (2004:83),
Thiselton (2006:284), as well as the different translation by Jensen (2007:53).

** Following the Islamitic conquest of Southwest Asia and North Africa (633-642), intellectual Judaism were
influenced by the Arabian sciences. This produced some of the greatest Jewish physicians, philosophers,
mathematicians, astronomers and linguists, who wrote exclusively in Arabic as the scientific language of the day.
The first Biblical Hebrew grammars that appeared between 1000 and 1200 were written in Arabic (Van der Merwe
et al 2002:17-8). The medieval Arabic world was immersed in the philosophy of Aristotle. Cf. Jeanrond (1992:436),
Loader (1984a:11, 1987:4), Goodman (1988:xii) and Patai (2007:96,105,515).

205 Cf. Yaffe (1992:112-4), Gonzéalez (1994:97-101) and Bray (1996:131-9).

%% Sa’adia compiled the first vocabulary and grammar of Biblical Hebrew. His worldview allows no existence for
demons or devils, as God is the absolute Creator, “who acts in perfect love and grace and whose work and act are
to be trusted and relied upon” (Goodman 1988:5). Cf. Patai (2007:105) and Bodine (1992a:328).
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compatible’”. Sa’adia discerns twelve guidelines from Proverbs to obtain wisdom and knowledge. His
directions were followed by most of the Bible text's medieval Jewish commentaries, which were written

from the perspective of similar philosophical premises®®.

The Jewish philosophical reconciliation of the Hebrew faith of Moses with the Greek reason of Aristotle
reached its zenith in Moses ben Maimon (1135-1204), who focused on Divine corporeality in the Hebrew
Bible. For Maimonides anthropomorphic portrayals of God testify to the metaphorical, figurative and
parabolic nature of Scripture, that in aiming to teach ordinary people to think about the Divine in human
terms. God, however, whose wisdom in Proverbs and the Hebrew Bible supersedes the wisdom of even
the wisest sages, has no resemblance to or similarity with any other being or creature. The incorporeal

essence and unity of God can therefore be described only by means of negative theological attributes®®.

2.4.2 Christian Theologians

While the Medieval Latin western tradition was shaped by rational inquiries into the nature of God, the
Greek Eastern Church celebrated Divine mystery. Rationalism and mysticism separated after 1054 into
the Roman Catholic and Greek Orthodox traditions*°. The Catholic Church transformed the Augustinian
view of the Bible as Sacra Scriptura into mere evidence for the Sacra Doctrina. Its philosophers wanted
to proof the existence of God, rather than to converse unbelievers. Speculative theology became the
queen of science, with biblical texts as proof for scientific explanation®''. This affected the ways in which

the Divine was viewed in the traditional wisdom of Proverbs.

By the 13" century, the classical views of the church were finally replaced with medieval philosophy in
the intellectual scholasticism of Thomas of Aquino (1226-1274). He aligned Aristotelian reason and the
Christian faith, to describe God as the First Mover in terms of the idea of motion*?. Since both natural

reason and Divine revelation originated in God, the human mind is able to reflect on God in principles

207 Sa'adia reacted against the Karaite exegesis of post-Talmudic Jewish scholars. The major categories of
Karaism are the Arabic concepts of “searching”, “analogy” and “wisdom of knowledge”. Its fullest exposition was
formulated in the 12" century by Judah ben Elijah Hadassi, whose list of 80 rules includes the thirteen rabbinic
rules of Ishmael ben Elisha (Loewe 1990:349-350). Cf. Fox (1978a:657-60).

208 Cf. Goodman (1988:6-7,97,393), Signer (1994:72) and Mittleman (2009:29-31).

*® Theologia negativa originated during the 6th and 7th centuries BCE, when Greek philosophers criticized ancient
religious and mythological conceptualisations of the Divine. Xenophanes of Colophon and Plato spiritualised and
depersonalised the Divine anthropomorphisms. This led to the Neo-Platonic concept of a radically transcendent
Deity, who is intrinsically unknowable in a henotheistic sense (Van der Horst 1995:696). Cf. Maimonides
(1885/1:127-34), Signer (1994:75), Patai (2007:127-8) and Solomon (1994:150-5).

210 Tracy (1994:312) traces all Christian theologies back to these distinctive New Testament namings of God: the
mystical Hidden-Revealed God of Paul and the rational Comprehensible-Incomprehensible God of John.

211 Cf. O’'Donovan (2005:1708).

212 Aristotle derives his concept of the Divine from the observation that movement is always dependent on an
inactivated activator. By way of this argument he arrived at the notion of God in contrast with ourselves and the
things around us. Medieval Aristotelians called God Actus purus, nothing but activity, or no passiveness. Cf.
Stienstra (1993:18) and McMullin (1995:375).
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universal to the foundation of all thought. Aquinas bases his propositions for the existence and nature of
God on arguments about creatures or things: if a thing can be a sign for God, there must be some
similarity between that thing and God. Aquinas’ God-talk is neither that of equivocation (negative

213 A certain

theology) nor of univocity (biblical literalism), but of an “analogy of being” (analogia entis)
gualified likeness exists between God and creatures in proverbial wisdom and the Bible, and because of
this we are able to use words analogically of creatures to speak about God. The Divine is the
transcendent presence and reference point of all that creaturely things analogously and imperfectly
presents. Perfections flow from God to creatures and are used primarily of God and only secondarily of
creatures. When Aquinas says, for example, that God is wise, he uses the word “wise” in its primary
sense. When he says that Solomon is wise, he uses the word in its secondary sense, since Solomon
can only attain to some degree the standard set by the wisdom of God. We cannot form a positive
conception of God’s wisdom beyond the fact that Solomon’s wisdom bears some resemblance to it. It is
therefore impossible to gain a full understanding of what is meant by Divine wisdom, since we are
restricted to the knowledge that the Wisdom of Solomon is but a faint reflection of God’s wisdom. The
implication of this analogy is that God’s wisdom remains the standard whereby by which all wisdom is to
be judged, but we are unable to form a positive conception of what such wisdom is like (cf. Proverbs
3:5-7)*"*. Aquinas studied Scripture by means of objective, historical and rational exegesis*®. He
equates the vocation of the sage in Proverbs with that of the philosopher. The pursuit of wisdom is more

perfect, noble, useful and joyful than any other endeavour®*®.

2.4.3 Jewish Kabbalah

The medieval God-talk of Kabbalah (“tradition”) originated from various biblical and Jewish sources®".
Its teachings combine mysticism, esotericism, gnosticism and theosophy, as a “counterpart of science”
and rational philosophy*'®. Kabbalah regards the creation as inherently flawed and relies on direct Divine
revelation without interference. Kabbalists distinguish the dynamic concept of an infinite and

unknowable Godhead (En-Sof) from the limited and inferior creator God of the Bible and its proverbial

213 |f we use a word univocally of God, it would imply that God is at some level equal to a creature. If we regard it
as equivocal, then the statement would be unintelligible, because we would never know whether we are describing
God correctly or not. In analogy, a word is used in more senses than one, but the relationship between these
senses are recognied. Cf. McMullin (1995:377), Harrison (2007:4-6) and Stienstra (1993:44).

214 The religious language of Aquinas uses Aristotlean conceptions, but also Plato’s scepticism of the possibility of
human knowledge about the Divine. In this regard he ended up with conflicting forms of negative theology and
natural theology. Cf. White (2010:189-90) and Vanhoozer (1997:28).

215 Cf. Dubois (1988:39-43), Kiing (1988:141), Bray (1996:142,152-3), Jasper (2004:45-8), Karkkainen (2004:91-
4,99), Latourette (2007:495-511), Yarchin (2004:xxi).

216 Cf. Aquinas (1955:59-96), Dubois (1988:50-2) and Robinson (1992:20).

*' The Book of Splendour (Sepher haZohar), written by Moses ben Shem Tov de Leon (1240-1305), constitutes
with the Hebrew Bible and the Talmud the Kabbalistic infusion of all life and creation with spiritual awareness and
sublime sentiment. Since the 14th century, speculative Kabbalah ascertains the function of the cosmos, while
practical Kabbalah uses spiritual energy for magical purposes to gain control over nature. Cf. Bartholomew
(1998:34-5) and Samuel (2007:116,131,298).

218 Strack (1959:203).
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wisdom literature. The Godhead created the cosmos into four worlds according to ten numerations
(Sefirot): the intellectual world was formed by the Sefirot of the Crown (Keter), Wisdom (Hokhmah) and
Intelligence (Binah). The moral world combines the numerations of Love (Hesed)/Greatness (Gedullah),
with that of Strength (Gevurah)/Judgement (Din) and Beauty (Tiferet)/Compassion (Rahamim). The
animal world has Victory (Nezah)/Majesty (Hod) and Foundation (Yesod)/Righteousness (Zaddik) as
numerations, while the material world consists of the Kingdom (Malkuth)/Shekinah*®. These
numerations encompass all existence and act as intermediaries between the mysterious Supreme Being
and the human mind. Each Sefirah is a stage in the unfolding revelation of the En-Sof in the world. The
formation of the numerations are mystically depicted in terms of Genesis 1-3 as either the Tree of Life
growing upside down, or as the body of Adam Kadmon (Primal Man) who was created in God’s image.
The effect of each Sefirah, which can function either individually or in combination with other Sefirot, is

portrayed as reflecting and mediating channels between the Godhead and humanity®*.

Shekinah constitutes the female aspects of the En-Sof. The Bahir identifies her with the figure of
Wisdom in Proverbs, which is reinterpreted in a gnostic fashion as the last of the numerations who left
the pleroma to wander the world in Exile from the Godhead. The Zohar links Sophia to the Exile of
Shekinah and the fall of Adam and Eve in Genesis 3**'. The Kabbalistic Godhead corresponds
mystically to the Tetragrammaton (YHWH), and comprises the ideal family of the Father, Mother, Son
and Daughter, symbolised by Wisdom, Intelligence, Compassion and Kingdom. The Crown presents the
union between the En-Sof and Shekina from which the world is born, and whose unification led to the
emanations of Wisdom and Intelligence (cf. Job 28:10-2). Wisdom is the plan of creation given by the
Godhead via the Crown (cf. Psalm 104:24 and Proverbs 3:19). The Crown, Wisdom and Intelligence
serve as the revelation of the Divine mind, and as a “trinity” of knowledge. While Wisdom acts as the
knower of the Crown, Intelligence forms the design of the universe. Intelligence carries Wisdom in her
womb, but their theogonic unity as supernatural Father (Wisdom) and Mother (Intelligence) also led to
the emanation of Compassion-Beauty (a son and King) and Kingdom (a daughter called Shekinah,

Matronit, or Israel)**. This unification of Wisdom and Intelligence are explicitly depicted, in the sense

2% Qur description combines various designations for the ten usual Sefirot. For other traditions, names and
portrayals of the Sefirot, cf. Scholem (1978:570-1), Samuel (2007:288-300) and Solomon &1994:146-8).

220 Although Kabbalistic tradition contains multiple and contradictory approaches, the 12" century Book of Clarity
(Sefer ha-Bahir) provides a framework of its basic symbols and ideas. For the historical development, diverse
schools, literature and influences of Kabbalah, cf. Scholem (1978) and Samuel (2007). The Sephardic movement
superimposed its mystical insights onto institutional Judaism, and during 1500-1800 Kabbalah was considered to
be the true Jewish theology. Cf. Scholem (1978:638), Ponché (1976:29), Loewe (1990:352), Winston
(2006:283,299) and Patai (2007:134-8).

! In the Zohar Lilith expresses the “nakedness” or evil aspect of the Shekinah during her Exile (Pope 1977:171).
The relationship between Shekinah and Lilith resembles Ladies Wisdom and Folly in Proverbs. Cf. Ponché
(1976:13-4,58-9,117-28), Scholem (1978:573,578), Armstrong (1999:281-6) and Hartman (1985:206).

222 Kabbalistic Wisdom has similar characteristics as Gnostic Sophia. In Hebrew and Greek, Wisdom takes the
feminine gender, but in Kabbalah it is portrayed as bisexual: Wisdom is female in relation to the male Crown, or
male in relation to the feminine Kingdom. Cf. Ponché (1976:55,92-108) and Pope (1977:161-2).
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that its eroticisation also acts as a Divinisation of human sexuality**®. Sublime and symbiotic references
in Kabbalah to Wisdom as Queen and Bride of God expose its relatedness to both ancient Gnosticism
and medieval Christian mysticism. The popular view of the Kabbalistic Matronit resembles portrayals of
goddesses in the mystical forms of Hebrew Wisdom, Gnostic Sophia, Jewish Shekinah, and of Mary as
Mother of God in Christianity***.

2.4.4 Christian Mysticism

Early Christian mystics venerated the Virgin as a manifestation of Lady Wisdom in Proverbs: Origen and
Jerome refer to such occurrences in the lost Gospel of the Hebrews, whereby an earlier version of the
Apostle’s Creed states that the Holy Spirit conceived Christ like a mother, by possessing Mary until the
day of the Nativity. Another section, where Jesus calls the Holy Spirit his mother, resembles Philo
Judaeus’s view of Sophia giving birth to the Logos while being a virgin®**. The Council of Ephesus (431)
named Mary Ocotokog (“God-bearing”), a designation that initially referred to Christ's human birth, but
eventually led to the exaltation of Mary as “the Mother of God”. In medieval times, the church
transformed local deities and pagan goddesses via the figure of proverbial Wisdom into saints and the
Madonna®*°.

The superstitious climate of the Middle Ages led to the rise of the Mary Cult, which emphasised mystical
portrayals of Mary in reaction to scholasticism®’. Mary received the titles of Queen of Angels and
Apostles, Door of Paradise, Gate of Heavens, our Life, and Mother of Grace and Mercy. Lay members

prayed to her to intercede on their behalf with Christ the Judge®®. Since the 7" century, the Wisdom

223 Kabbalistic belief states that human adherents must cause the King and the Matronit to unify, in order to ensure
blessings in the world. Each commandment is performed for the sake of reunion of the Godhead and Shekinah, as
impulses from below in human deeds are reflected and exercises control over the Deity in the upper region (Zohar
1:164a). Such eroticisms contributed to the popularity of Kabbalah. It is also apparent in descriptions of Jacob
Bdhme (1575-1624) on sexual longing in the lost unity between God and man, about God'’s longing for Sophia, the
“auspicious eternal virgin of Dame Wisdom” (Patai 2007:183), as well as for man’s return to God and attainment of
perfect androgyny. Alternatively, cf. Newberg (2010:242-3).

24 Cf. Urbach (1975:65), Ponché (1976:47), Pope (1977:162-8), Scholem (1978:490-3), Cirlot (2002:194,300) and
Patai (2007:139-45).

225 1n the 2" century Odes of Solomon, Mary describes the virgin birth as an exchange of wisdom and power: “A
cup of milk was offered to me: and | drank it in the sweetness of the delight of the Lord. The Son is the cup, and
He who is milked is the Father, and the Holy Spirit milked him, because his breasts were full” (Warner 1976:195-8).
The Lateran Council declared Mary the Perpetual Virgin in 649. Ideas of God’s motherhood were taken over by
Anselm of Canterbury (1033-1109) and Bernard of Clairvaux (1090-1153).

??® The Catholic Church has three forms of worship: Latria is the supreme worship of God alone, Dulia the
veneration of saints and angels, while Hyperdulia is a higher veneration of the Virgin. Cf. Hart (1954:155-64),
Warner (1976:38-9) and Greene-McCreight (2006). For a Protestant view, cf. Wood (1979:158-9,163).

227 Associations of the Virgin with Wisdom and the Church transformed her into the nursing mother of penitents,
visionaries and saints, especially in the Eastern Orthodox Church’s Armenian Gospel (1323), in which Sophia
suckled the apostles Peter and Paul. Marian and Wisdom christology are expressed in the iconography of
Constantinople’s cathedral (537), called the Haggia Sophia. Byzantine Christianity dedicated many of its
cathedrals to Wisdom. Cf. Johnson (1985:290) Meyendorff (1987) and Latourette (2007:685).

228 Cf. the ritual “Hail Mary”-prayers of the Rosary, as well as Latourette (2007:535).
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poems of Proverbs 8 and Sira 24 were read on holy days which were dedicated to the Virgin Mary*”.
The figures of Wisdom, Virgin and Church are also intertwined with that of Canticles’ Shulamite in
medieval liturgies about Mary as the “the New Eve” and pre-eminent bride of God**°. General demand
for a feminine element in the Godhead led to the identification of Mary and Lady Wisdom. Doctrines
about Mary’s popular divinity were decreed by various popes: the Immaculate Conception (1854) of her
sinless birth and death goes back to descriptions of Wisdom as the “unspotted mirror of God” in
Sapientia Salomonis (7:26). Mary is also the Co-Redeemer with Christ (1923), as her Assumption
(1950) pronounced that she was raised from the grave and enthroned as Queen of Heaven. While
scholars of the early church and the later Reformation displaced Sophia with the Logos, Lady Wisdom
has retained her favour over the male Christ among many Roman Catholic and Greek Orthodox

mystics®*!, as well as by some New Age followers of Goddess Worship**.

2.5 THE ENLIGHTENMENT PARADIGM OF BIBLICAL CRITICISM

Having experienced the severe socio-political and religio-theological crises of the Dark Middle Ages,
Europe was exposed to a new spirit of enquiry by 1450. The educational methods of these intellectual
movements caused the decline of Scholasticism and its papal authority. The Renaissance led to a
rediscovery of the classical world. Renewed interest in ancient and classical documents enhanced the
study of the biblical languages and the development of textual criticism®*. During the change from the

medieval to the enlightenment paradigms, the church lost control of the interpretation of the Bible to a

22% | ang (1986:152-5) argues in Jungian fashion that Mary as Wisdom is accorded since the 11" century the status
of a 4" person in the Trinity. In the new Roman Catholic lectionary, Proverbs 8:22-31 features among readings for
the Feast of the Trinity. Cf. Warner (1976:248-9), and Brown (1997:779).

% For Iranaeus (d. 202) the disobedience of the “virgin Eve” was atoned for by the obedience of the “virgin
Mary”.The self-description of Wisdom in Sira 24:18-20 (cf. Proverbs 24:13-4) is included in the Virgin’s liturgy in
medieval mysticism. In the art of Francisco Pacheco (d. 1654), Mary, as prefigured assumption of the sun-robed
woman of Revelations 12, assimilates the Church’s Virgin with the Bible’'s Lady Wisdom. The most extensive
mariological commentary on the biblical Wisdom poems was written by F.Q. de Salazar (1637). His identification of
Sophia with Mary is a variation of the christological reading. Another daring identification of Sophia with the church
as the body of Christ was made by Paul Claudel (1868-1955) in the unknown musical play, Lagesse ou La
parabole du festin, whereby the church invited people to its bosom. Cf. Warner (1976:195,247) Terrien (1978:380-
1) and Ruether (2002:126).

1 For early Greek Orthodox identifications of the Virgin with Sophia, cf. Meyendorff (1987:400-1). Henri de Lubac
sees the supernatural as “eternal feminine”. Sophia is the aporetic heart of God, which reflects the Christian
Godhead essentially as a goddess (Milbank 2005:88-9). Vladimir Soloviev (1853-1900), the founder of
“sophiology” or “Russian Gnosticism”, centers his cosmology on the figure of Divine Sophia as the eternal
feminine. She is fragmented in the empirical world but unified in God and “sophianic” humanity. The unification of
Sophia with the divine is described by Sergei Bulgakov (1871-1944) as “unconditional self-forgetting” (Williams
2005:573-7).

2 The influences of Gnosticism, Kabbalism and Mysticism are present in modern New Age religions, which
stresses the Divine powers and abilities of human beings to attain their own enlightenment: “Everyone is right
because everyone is a God who has the freedom to create his own truth” (Winston 2006:415-6). The Self replaces
God as the source of truth in the “rather selfish quality to some New Age religion, a focus on individuals getting
what they want” (Winston 2006:416). Theosophy or “Wisdom-Religion” originates from Hebrew, Gnostic and
Kabbalistic traditions. The Theosophical Society regards itself as Divine Wisdom and as the theogonic
descendents of the Deities. Cf. Ponché (1976:139-47) and Boyer (2002:23).

233 The mark of an enlightened or educated person was measured not only in fluent, diverse and contemporary
national tongues, but also in terms of the Hebrew, Greek and Latin languages (Bodine 1992a:328).
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new breed of scholars, who were more motivated by critical, cultural, national and scholarly
advancement, than with ecclesiastic and spiritual matters. The Reformation came to flourish in the

humanistic context of the Renaissance®*.

2.5.1 The Renaissance and Reformation

Humanists focused more on the original context of texts, rather than on medieval commentaries.
Protestant scholars applied the Renaissance slogan — “back to the sources” (ad fontes) — to the
grammatical and historical interpretation of the Bible in its initial languages. The self-interpretation of the
Bible (sacra scriptura sui ipsius interpres est) replaced the church tradition as the only Protestant rule in
matters of faith and life.

While the Reformers viewed the Bible in a literal Antiochene fashion, its covenant theology enabled the
reading of the Hebrew Bible as a Christian book, which need not revert back to Alexandrian allegory*®.
Martin Luther (1483-1546) interprets the whole Bible, including Proverbs, as Christ's own words**. John
Calvin (1509-64) emphasizes the sovereignty of God, which can be observed both in creation and
Scripture. Divine acts in creation cultivate both the seed of religion (semen religionis) and a sense of the
Divine (sensus divinitatis) in the human soul, but also via notions of idolatry, Divine dread and a troubled
conscience. Only the special revelation of the Bible can guide the way to true knowledge of God.
Calvin’s Institutes (1559) is a theocratic and christological guide to the Bible and Proverbs: wisdom
encompasses all knowledge of God, the world and ourselves, but true religion links faith with God-
fearing. Christ acts via Wisdom in Proverbs 8 as pre-conceived, pre-incarnated and pre-ordained
mediator with the Father and the Holy Spirit. Proverbs 30:4 refers to the Son of God**’. The principles of
the Reformation continued to influence Bible interpretation in many churches during the next
centuries®®. However, under the persistent influences of biblical criticism, the enduring Protestant views
of the Reformation were eventually surpassed, when the dawn of the Enlightenment took place under

the auspices of rationalism.

234 Cf. Holladay (1994:131), Bray (1996:131-3,165) and Jonker (2005:18-9).

> In contrast to the Roman Catholic view of the Bible, Luther promoted the claritas Scripturae and Calvin the
perspicuitas Scripturae, in claiming the single meaning of Bible texts (Thiselton 2006:284,2009:21).

236 Luther objected to Desiderius Erasmus (1466-1536), who saw Proverbs and Qohelet as exemplary expressions
of the free will of humanity. Erasmus applies Folly’s aping of Wisdom in Proverbs 9:13-7 to the appreciation of both
human knowledge and its ability to connect with God in the Christian faith: wise believers need not choose
between either humanism without God or faith without human values (Loader 1987:46). Cf. Delitzsch (1877:190)
and Baumgartner (1961:221).

237 For specific references to his Institutes, cf. Calvijn (1956:1,7-8,18,107,208,478-9,533-4).

23% The credos of the Augsburg Confession (1530), the Belgian Confession (1561), the Heidelberg Catechism
(1563) and the Helvitic Confession (1566) are still professed by many Protestant churches. Cf. Childs (1983:43),
Gonzalez (1994:101-2), Spangenberg (1994:436-7), Bray (1996:167,191), Grassie (2003:394), Jasper (2004:57-9)
and Karkkainen (2004:101-3). For an alternative view, cf. Harrison (2007:3).
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2.5.2 Rationalism

Reformed hermeneutics was challenged by the Copernican and Cartesian revolutions of modern
science®. Galileo Galilei (1564-1642) proved the hypothesis of Nicolas Copernicus (1473-1543) of the
earth’s rotation around the sun. His view — that the biblical cosmology should be adjusted accordingly —
laid a foundation to a rational and critical study of the Bible. Rationalism became the accepted scientific
method, as propagated by Francis Bacon (1561-1626) and Isaac Newton (1642-1727). The human mind
replaced the biblical Word of God as the faculty of interpretation, as Scripture came to be exposited from
the objective position of the rational mind. Attention would forthwith be paid to the history of biblical
texts, its literary form and original function. Contradictions in the Bible were no longer explained away.
Secular scholars rejected the notion of revelation in the Bible and turned instead to the classical

thoughts of Athens and Rome for inspiration®.

The dictum of René Descartes (1596-1650) — “| think, therefore | am” (cogito ergo sum) — identified
reason as the sole criteria for truth. Descartes still divided the world into sacred and secular realms, but
Baruch Spinoza (1632-77) viewed the human capacity of reason as superior even to the being and
existence of God**'. To be regarded as a sage in the sense of Proverbs, scholars had to ascribe to an
ontological understanding of reality, based on epistemological arguments. Wisdom was limited to
technical knowledge of how things work, while its claims were exhausted by purely pragmatic modes of

rational-scientific evaluation®*.

2.5.3 The Enlightenment

The Enlightenment paradigm of biblical criticism was brought about by Cartesian rationalism, Baconian
science, Lockean empiricism and Hegelian history. The challenge of Immanuel Kant (1724-1804) —
“‘Have courage to use your own mind” (Sapere aude!) — reflects the emerging worldview of the

Aufklarung®®. The intellectual revolution of the 17" century based belief in God solely on the rational

232 Churches resisted these revolutions with Scriptural affirmations, which soon solidified into strict forms of
orthodoxy. During the 16th and 17th centuries Protestant orthodoxy flourished, but in the 18th century it bowed
before the full onslaught of the Enlightenment. Toward the 2nd half of the 18th century secularism was superseded
by biblical criticism (Thiselton 2009:133-4). For a description of rationalism, cf. Bray (1996:251-3).

240 Cf. Gonzalez (1994:103), Spangenberg (1994:437-40), Brueggemann (1997:4-6), Armstrong (2005:130-1),
Kérkkéainen (2004:107-13) and Latourette (2007:691-2).

241 Cf. Fohrer (1984:26), Jeanrond (1992:438), Bray (1996:238) and Jasper (2004:62-3).

2 Cf. Cheyne (1887:61), Barton (1984:62), Loader (1987:3), Robinson (1992:21-2) and Jonker (2005:22).

243 Kant described the Aufklarung as the liberation of modern man from the authoritarian tutelage, to promote the
maturation of people who can think for themselves. Enlightened scholars saw the universe as an autonomous
machine expressive of Providence and in no need of Divine interventions. Deism and rationalism had profound
implications for theology, the climax being the French Revolution of 1789, as well as the American Declaration of
Independence in 1776 with its “self-evident” truths (Thiselton 2009:136-8).
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and cognitive abilities of human beings®*. Its premises had a huge impact on Jewish**® and Christian®*®
interpretations of the Bible, as critical scholars researched its background and content henceforth as
part of independent scientific disciplines. Georg W.F. Hegel (1770-1831) locates all religion and God-
talk in the realm of speculative reason, since logical positivism disallows any belief in metaphysics.
Empirical reason became the sole manner of interpretation for biblical criticism. Anthony Collins (1676-
1729) argued that the study of the Bible could not be differently executed than the exposition of any
other text*”. Secular methods blatantly disregarded the sayings of Proverbs as internally contradictory,
contextually speculative, and therefore not universally accepted in its application and nature®*. Albert
Schultens in 1737 was the first to use Semitic languages (primarily Arabic) for the translation and

interpretation of Proverbs and Job**.

Romanticism countered rationalism during the 18" century with an emphasis on the loving and aesthetic
aspects of human nature. Pietists and evangelicals read the Bible in literary rather than scientific terms,
and in its proven capacity to change lives. Robert Lowth (1710-87) rediscovered the form and structure
of Hebrew poetry in Proverbs, based on parallelism, rhythm and rhyme. Friedrich Schleiermacher (1768-
1834) found the locus of religion in subjective experience or intuition of absolute dependence on God
(Geflihl). His hermeneutic circle interactively reads a text’s individual parts in terms of its whole context,
to understand biblical texts even better than their original authors*°. The influences of Schleiermacher

and Johann Philipp Gabler (1753-1826) transformed biblical criticism into history criticism?".

2.5.4 History Criticism
History criticism developed from rationalism, biblical criticism, logical positivism and romanticism

respectively. It studies the historical context in which biblical texts were composed, redacted and

* Kant (1969:25ff.) rejects arguments for the existence of God by means of practical reason, but found God

necessary for ethics and morality. All knowledge begins with experience, but unlike speculative reason based on
revelation (theologia revelata), natural theology focuses only pure reason (theologia rationalis). Natural theology is
divided into physical and ethical branches (1969:367-8). Cf. Robinson (1992:22-3).

> Stimulated by the German Aufklarung, the Jewish Enlightenment soon spread as a restricted movement to
Russia. Moses Mendelssohn (1729-86) founded the “Intelligentsia” (Haskalah) to counteract the ghetto-mentality
of Judaism (Loewe 1990:352). Cf. Kalman (2005).

246 Cf. Childs (1983:34), Brueggemann (1997:7-12), Jasper (2004:79), Jonker (2005:18), Winston (2006:315) and
Latourette (2007:1001-13).

247 Cf. Jeanrond (1992:439), Jasper (2004:69-80), Karkkainen (2004:113-19) and Thiselton (2009:124).

248 Cf. Van Leeuwen (2009:172).

% Schulten’s commentary on Proverbs also emphasise the philological study of the book (Loader 1987:46). The
17" and 18" centuries produced many translations of the Bible into Latin, Greek and European languages, such as
English, French, German, Italian and Spanish (Newsom & Schreiner 1999:592).

250 Cf. Bray (1996:255-6), Grassie (2003:394-5), Jasper (2004:71-2,78,84-5), Karkkainen (2004:117-80, Thiselton
(2006:285) and Latourette (2007:1121-4).

231 Prior to Schleiermacher and Gabler, biblical theology was the handmaiden of dogmatics. Gabler distinguished
in 1787 between “true” biblical theology (historical conceptions of biblical writers) and “pure” theology (its
application to changing situations). While biblical theology is fixed, dogmatics should continually evolve to
incorporate changes in the world. Cf. Perdue (1994b:13), Le Roux (1995:169), Spangenberg (1994:435,444-5) and
Bray (1996:248).
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supplemented®?. Secular history became the criterion for the development of ancient Israelite religion®>.
History criticism branched off into various related theories, which were still exercised after 1945 by the
consensus of biblical scholarship®*. The work of early history critics focused mostly on the Pentateuch,
with less studies on the Prophets and very little on the proverbial wisdom literature**. In 1851 J.F. Bruch
identified traditional wisdom as a distinctive intellectual Israelite genre”®, while E. Reuss in 1890
interpreted the wisdom of Proverbs as the “religious and moral philosophy of the Hebrews”*’. While Toy
views the God-talk of Proverbs as “supremely monotheistic”>*®, Horton notes that the book focuses more
on human limitations than on Divine wisdom®®. Delitzsch regards the universal wisdom of Proverbs as
part of the Israelite outreach to other nations, in terms of its unique “religious-moral truths in the Jahve-
religion”*®. Proverbs refers in general religious terms to the beginning of the world and the creation of

humanity.

Early 20™ century scholars focused on the literary dimension of history criticism. Hermann Gunkel
(1862-1932) identified the genre (Gattung) embedded within the written form of a biblical text, which
originally and orally referred to a specific historical context (Sitz im Leben). Formgeschichte finally
succeeded by situating the literary development of Israel’s proverbial God-talk in the ancient Near

Eastern history of religions?**. Gunkel distinguishes wisdom as literature from the law and prophecy, and

252 For the development of history criticism, cf. Fohrer (1984:26), Holladay (1994:128ff.), Perdue (1994b:19-20),
Spangenberg (1994:440-2), Hasel (1995:23), Bray (1996:221-76), Brueggemann (1997:15), Jasper (2004:89-97)
and Jonker (2005:33).

>3 The scepticism of 19" century Higher Criticism regarded all history from a secular perspective, and excluded
Divine acts in biblical history (Westermann 1979:14,25). History critics study the Bible to show how Israel
perceived God ideologically at a specific points of time (Lier 2006:13).

>* Nel (1989:67) aptly described how the complementary methods of history criticism focus on the historical
context in which texts originated. The object of all of these methods is the Bible’s Vorlage, which is approached
from the perspective of the original text (textual criticism), the real history (historical criticism), the original textual
sources (literary criticism), the particular genre and social setting (form criticism), specific credos or traditions
(tradition criticism), the emergence of the final text (redaction criticism) or the mutations of Israelite religion
(religious criticism). Cf. Jeanrond (1992) and Jonker (2005:27).

5 Julius Wellhausen (1844-1918) disregarded the Biblical Hebrew wisdom as a late and secondary Ehenomenon.
The most prominent historical-critical commentaries on Proverbs date after the 2" part of the 19" century, but
were largely neglected in mainstream theological circles. Wisdom was an “orphan in the biblical household”
(Crenshaw 1976:1), or its “embarrassing stepchild” (Brueggemann 1997:42,334), as it did not fit into the salvation-
historical constructs of main scholarship. The situation only changed after the Second World War. Cf. Perdue
(1994c:20-2), Bartholomew (1998:43) and Whybray (1995:115).

»® Smend (1995:267) questions the views of Crenshaw (1976:3) and Whybray (1995:2) which credit Johannes
Meinholdt’'s Die Weisheit Israels (1908) as the first study of wisdom as separate genre in the Hebrew Bible.
Meinholdt might have been the first comprehensive study that was entirely devoted to the wisdom literature, but
recognition of the existence of wisdom belongs to Bruch. Cf. Horton (1902:9) and Skinner (1905:240).

257 Cheyne (1887:176-7) judges Proverbs to exhibit “only average morality and religion”, although 8:31 contains
“foregleams of Christ”. Cf. Delitzsch (1872:46-7), Clements (1983:123) and Smend (1995:259-65).

2% Toy (1899:xv) finds only one theistic anthropomorphism in Proverbs 1:26, in the “unsympathetic (hostile or
mocking) attitude of God toward the sinner”. This attitude is actually not portrayed by God, but by Wisdom.

259 Cf. Horton (1902:8).

260 Delitzsch (1872:41-2).

**! Form critics challenged the source critical view of the secondary and late emergence of Hebrew wisdom, by
comparing Near Eastern archaeological evidence with that Israel, and by applying oriental literary withesses to the
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attributed it to a special class of progressive educators®®?. Traditional wisdom received more attention
after Proverbs 22:17-23:11 was identified with the Egyptian text of Amenemope®®. Form critics
henceforth extended the history-critical identification of sources to the textual subsections of Proverbs:
the God-talk of Proverbs 1-9 is viewed as the latest phase in the book’s compilation. Chapters 10:1-
22:16 consists of 375 single proverbs and 22:17-24:22 contains 29 or 30 short proverbial poems
borrowed from the Egyptian Amenemope®®. The theme of Agur in Proverbs 30 is, similar to Job’s Divine
discourses, about human resignation before God’'s incomprehensibility. Agur is dated later than Job,
since his point of departure is similar to Job’s conclusion. Proverb’s introduction (1:1-6) and epilogue
(31:10-31) were added as a frame. This final post-exilic form of Proverbs changed the purpose of the
earliest collections, from the education of royal officials to an all-inclusive system of theological wisdom,
in which the fear of God is prescribed as the highest form of wisdom. While Proverbs is concerned with
universal wisdom, its piety has an Israelite background®®,

Form criticism also related Divine portrayals in the traditional wisdom of Proverbs to other ancient Near

Eastern religious contexts**®

. Harmut Gese (1958) notes how lIsraelite sages borrowed the Egyptian
view of a harmonious and Divinely-ordered cosmos and society, transferred by the goddess Ma’at
during the Osiris-Horus ritual to the king. Israelite wisdom identifies this organising principle with Lady
Wisdom in Proverbs 1-9, but gave more freedom to Yahweh who is not obliged to act by his own laws.
Gese debates his view of Divine freedom with Klaus Koch (1955:58-82), who denies the existence of a
doctrine of Divine retribution in the Hebrew Bible: human actions have a built-in procedure that works
itself out in a deed-consequence nexus. Proverbs contains an automatic construct which mechanically
connects sin to disaster and good deeds to blessing, while God only indirectly attends to this action-

destiny connection, like a “midwife who assists at a birth”, either by hurrying it along or completing it

Hebrew Bible. Gunkel saw Egyptian “shadows” in the Biblical Hebrew Lady Wisdom. Cf. Childs (1983:38-9),
Barton (1984:33), Fohrer (1984:27), Holladay (1994:133), Bray (1996:380-7,396) and Lier (2006:4-5).

%2 Gunkel dates the content of Proverbs from the view that single wisdom sayings (masal) developed into
aphorisms, extended maxims and didactic poems (Job). His theory implied that the two-line wisdom saying in
Proverbs was a literary elaboration of the pithy one-line type of oral folk-saying found elsewhere in the Hebrew
Bible. Cf. Baumgartner (1961:210), Kidner (1985:37), Bartholomew (1998:42) and Whybray (1989:246). However,
Nel (1981b:141) refutes Gunkel's development of the wisdom saying into the admonitory saying.

263 proverbs and the other wisdom texts have since been interpreted in the light of possible Egyptian, Aramaic,
Canaanite, Mesopotamian, Hellenistic and Arabic influences. Cf. Skinner (1905), Smith (1926:423-4), Snaith
(1968:19-33), Crenshaw (1976:6-9), Murphy (1981b:9-12,1992:928-30), Fohrer (1984:338-340), Kidner (1985:125-
41), Rendtorff (1986:266), Loader (1987:46-54), Walton (1990), Blenkinsopp (1992:62-3), McKane (1992:51-208),
Day (1995:59-60), Grabbe (1995:163-8), Rudolph (2005:9748-53) and Fox (1999:348-9).

264 E\W. Budge brought this papyri to Europe in 1888. It was translated and interpreted during 1923-4 by Humbert
and Ermann. Cf. Baumgartner (1961:210), Crenshaw (1976:1-6), Clements (1983:125-6), Walton (1990:192-7),
Smend (1995:263) and Van Leeuwen (2006:638).

285 The nucleus of Proverbs 25-9 is from the time of Hezekiah. To this was added the two appendixes of chapters
30 and 31:1-9, as well as 10-24, 31;10-31 and 1-9 during post-exilic times. Cf. Eissfeldt (1965:471-7), Murphy
(1981h:49-53), Fohrer (1984:318-23) and Childs (1983:547-9).

266 For a comparison of Biblical Hebrew wisdom with Ancient Near Eastern texts, cf. Winton Thomas (1958),
Pritchard (1969), Beyerlin (1978), Crenshaw (1981:213-35), Walton (1990), Hallo & Younger (2003) and Perdue
(2008:13-84).
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when necessary®®’. Hans Heinrich Schmid (1966) describes the diachronic development of wisdom in
the Ancient Near East and Israel in terms of Divine order. He distinguishes three phases in Egyptian,
Mesopotamian, Canaanite and Israelite wisdom: during the unreflective phase, proverbial wisdom fitted
historically into the frame of Divine retribution, since such traditional wisdom thinking is uncomplicated,
uncritical, intuitive and similar to concrete and everyday common sense. The continuing threat of order
by the forces of chaos led to the disruption of the Divine retributive system. This happened in the times
of Israel's David and Solomon, when wisdom was less attached to the historical setting and more
systematised into a doctrine. Wisdom hardened into a rigid dogma that left no room for any other view. It
was absolutised to such an extent that the retributive outcome was reversely and artificially attributed to
the actions responsible for its consequences. The Exile developed these arguments into mechanical
and ahistorical theories of retribution. It led to a crisis in wisdom, fuelled by distrust and human

ignorance of the Divine in the sceptical wisdom of Job and Qohelet*®.

Changing conceptions of ancient Near Eastern deities were also applied to the Divine in the Biblical

Hebrew wisdom of Proverbs®®®

. An alternative background for personified Wisdom was found in Israel’s
polytheistic neighbours. Scholars viewed Lady Wisdom as the remnant of a female Divinity, not only
from Egypt, but also from Mesopotamia, Canaan or Greece?’’. For Horst Dietrich Preuss (1927-1993)
the adoption of pagan wisdom by the Israelite sages deprives the wisdom books from of any form of
Divine authority. Israelite attempts to shape herself in the Divine images of the ancient Near East
resulted in paganism?”*. The secular nature of older proverbial wisdom was radically transformed by
exilic experiences, which replaced Divine retribution with Divine freedom. The God-talk of Job and
Qohelet illustrates how Israel had to alter its order-thinking wisdom, to rescue the broader tradition. Only

Sira eventually brought wisdom into the fold of Yahwistic faith. Preuss regards the God of Proverbs as

267 Cf. Crenshaw (1985:371,381), Bartholomew (1998:45) and Fox (1999:351).

268 Cf. Schmid (1966:79,186-99), Loader (1987:5), Burger (1989:87-90), Crenshaw (1976:28-31,1993:6), Collins
(1998:1), Newsom & Schreiner (1999:594), Nel (2002:441) and B&strm (1990:93).

259 For allusions to oriental wisdom in the Hebrew Bible, cf. Genesis 41:8,39, Exodus 7:11, 1 Kings 4:29-30 [5:9-
10] and Isaiah 19:11-5, as well as Jacobsen (1976) and Zimmerli (1978:156).

270 G. Bostrom in 1935 addressed the intimate way in which Wisdom entered into the individual’s life, in opposition
to Lady Folly as the Aphrodite paracyptusa, where women in service of the goddess invited men to sacrifice their
chastity. Helmer Ringgren (1947) argues that Israel's strict monotheism would not allow a female divinity to exist
independent from Yahweh, but identifies Lady Wisdom as a “hypostasis” in Proverbs, in the sense of a “quasi-
personification of certain attributes proper to God”. Cf. Gordis (1955:1178), Albright (1957:368-9), Baumgartner
(1961:215-6), Vriezen (1966:264), Terrien (1978:352), Zimmerli (1978:39,156), Kidner (1985:42), Rendtorff
(1986:255-6), Von Rad (1989:444), Blenkinsopp (1992:142-5), Whybray (1999:323), Winston (1993:149-56),
Perdue (1994a:330) and Bright (1995:448).

7' Preuss (1995:208-9,227) denies for wisdom a legitimate place in both Old Testament Theology and the
Christian faith. The theme of the fear of God is absent in earlier wisdom and became a constitutive feature only in
later wisdom due to its imprint by the Yahwistic faith (Preuss 1995:48). Eichrodt (1967:82) also detects a secular
flavour in Proverbs, because of its “unprejudiced borrowing of foreign wisdom”. For Westermann (1979:51,72,99-
100), proverbial wisdom is in itself a profane genre which does not belong to the Hebrew Bible, even though we
encounter references to the Divine in Proverbs. Cf. Crenshaw (1976:2), Perdue (1994a:346,1994b:133,2007:22-3),
Loader (2001a:237), Frydrych (2002:2) and Van Leeuwen (2006:640).
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some high “god of origins” (Urhebergott). He uses Jeremiah 2:28 to argue that the Israel’'s sages and

the educated created their own form of “Poly-Yahwism”?"2.

While form criticism reconstructs the literary nature of texts, Traditiongeschichte identified numerous oral
and written traditions in the Hebrew Bible, to determine the social, political and religious factors that led
to its textual constructions. Gerhard Von Rad (1901-1971) follows the manner in which traditions
developed in the different corpora of the Tanach. He uses Redactionsgeschichte to focus on the editing
of traditions in the final texts of the Hebrew canon®”. It was only after the comprehensive study by Von
Rad (1972) that proverbial wisdom was allocated a theological place in the Old Testament as a category
of revelation. His chronological exposition of the different sapiential types are one of the most
acknowledged investigations on the Biblical Hebrew Proverbs®*. The broader wisdom tradition of the
Hebrew Bible evolved from earlier gnomic and experiential forms to more systematic, philosophical and
apocalyptic types. Early proverbial wisdom operates on the principle of a hidden order, which is derived
from experience and practical knowledge as an “art of living”. It was cultivated at the royal court, into
which foreign wisdom flowed from the oriental world. Proverbs 10-29 were edited at the Jerusalem court
for the education of officials. Although based on the fear of God, it is mostly concerned with everyday

life*”

. Traditional wisdom was developed during post-exilic times into theological forms, when the fear of
God eventually came to encompass the validity of the Divine commandments as well. Wisdom in
Proverbs 1-9 personifies Divine knowledge, and reveals the implanted Divine order that permeates
creation”®. It argues that Wisdom resided with Yahweh alone, who allotted it as a gift to his elected

people®”’.

Many scholars followed in Von Rad’s steps”® when he identified the influences of the wisdom tradition in

texts outside of the wisdom literature: after Von Rad (1989:172) dubbed the Joseph narrative as

272 Cf. Preuss (1995:64,95) and Murphy (1992a:141).

273 Cf. Barton (1984:47), Fohrer (1984:27-30), Holladay (1994:133-4) and Bray (1996:386,407).

274 Cf. Perdue (1994b:45-7) and Brown (2005:9764).

275 Older wisdom was based on common sense and had “nothing to do with inspiration” (Von Rad 1989:442).
According to Von Rad (1989:439) a theology cannot be extracted from Proverbs 10-29, nor even a “doctrine” of
retribution. The religious value of this composition lies in what it does not say about God.

276 \on Rad (1989:440-2) refers to 1 Kings 3:28, Exodus 28:3 and Deuteronomy 34:9, to show that the notion of
wisdom was inherent to both ancient Israelite religion and early Judaism.

7 Cf. Von Rad (1989:355-459). He modified his evolutionary description of proverbial wisdom in 1972, by no
longer separating the sages’ religious perception and rationality into different realities. Von Rad (1972:153-7) also
changes his view of Wisdom as a Divine personification, to her being solely as an attribute of the world. Cf. Collins
(1993:165-7), Perdue (1994a:22-5,41-2,1994b:136-7), Preuss (1995:13) and Kister (2004:20).

278 Norman Whybray (1965) divides Proverbs 1-9 into different groups of wisdom, as ideological and literary
derivations of Egyptian instructions. In 1979 he classified the wisdom sayings of Proverbs 10-22 in terms of the
absence or presence of the name “Yahweh”. Michael Fox (1968) distinguishes the religious development of
Proverbs into Egyptian, Yahwistic and theological stages. William McKane (1970) traces the redaction history of
wisdom in Proverbs, from its original secular and pragmatically orientation, to the latest period when Israel added
its “God-language” into the text. The final form of Proverbs reveals the ideological developments of the book.
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educational wisdom, sapiential remnants were identified in a large number of texts from all parts of the
Hebrew Bible’””. The Wisdom Psalms especially exhibit didactic motifs belonging to diverse genres®®.
Tradition historians explored the social settings of the wisdom tradition within the life of ancient Israel,
which were located respectively in the family clan, the royal court, or in schools®®. James Crenshaw
objected to the “pan-chockmatic” extension of wisdom’s domain to the entire Hebrew Bible, which

threatened its existence as a distinctive literature?

. Although the sages were not literary isolated, the
prototypical wisdom corpus contains a commonality of unique linguistic criteria and themes. Theodicy is
the central theme of the sages’ God-talk, which resulted from the problematic relationship between God
and the different forms of chaos. Lady Wisdom was introduced in Proverbs 1-9 after the Exile to mediate
the polarity between the reality of evil and God’s presence. However, the impact of Job’s nightmare with
and Qohelet’s indifference towards the Divine influenced Sira to stress God’s mercy in nationalised

rather than traditional wisdom?®®.

Brevard Childs (b.1923) declined the rationalistic and positivistic dimensions of history criticism. He
regarded the canon as the primary context for the Bible, as it was interpreted by faith communities who
addressed the Word of God to future generations. Childs proposes a canonical approach to bridge the
gap between the historical Bible (“what it meant”) and contemporary society (“what it means”). Biblical
God-talk should not be a historical anachronism, but a conscious Christian understanding of its

relevance for the church. The Bible is the self-revelation of God. Childs views Proverbs within the

McKane rearranges Proverb’s sayings into three hypothetical stages of development, thereby arguing for the
progression of the tradition, from secular pragmatism to the pious re-appropriation of wisdom. For various opinions
on the theories of McKane (1970), Whybray (1979) and Rylaarsdam (1946), cf. Childs (1983:549-50), Kidner
(1985:40), Rendtorff (1986:256), Murphy (1992b:922) and Estes (2005:214).

279 Wisdom influences have been identified in Genesis 2-3 (Alonso-Schékel), Genesis 1-11 (Mackenzie), Isaiah
(Fichtner, Whedbee), the Prophets (Lindblom), Amos (Terrien, Wolff), Habakkuk (Gowan), Jonah (Trible,
Fretheim), Micah (Wolff), the Succession Narrative (Whybray), salvation history (Hermisson), the Deuteronomist
(Weinfeld), the Chronicler (Blenkinsopp), Esther (Talmon) and in Daniel (H-P Muller). Cf. Brueggemann (1970:6-9),
Crenshaw (1976:12), Wood (1979:4), Fohrer (1984:315), Rendtorff (1986:125-6,258), Collins (1993:185), Perdue
(1993:73-4), Atwell (2004:142) and Frydrych (2002:15).

0 psalms 1,19,49,73,111-112,119 and 139 are usually classified as Wisdom Psalms. Cf. Weiser (1962:52ff.),
Crenshaw (1985:371-2), Von Rad (1989:200), Terrien (1993:54-5,70-2) and Van Leeuwen (1993:49).

281 Wisdom are located in the family (Gerstenberger, Golka, Westermann, Fontaine, Camp), at the court (Von Rad,
Brueggemann, Gammie, Fox), or in schools (Hermisson, Emerton, Kovaks, Jamieson-Drake, Shupak, Lemaire,
Crenshaw, Lang). Cf. Zimmerli (1978:156-7), Childs (1983:549), Crenshaw (1993:8ff.), Fontaine (1993:100-7),
Perdue (1994:69-73), Brueggemann (1997:682-5), Frydrych (2002:215) and Atwell (2004:100).

282 Roger Whybray (1974) argues that the widespread presence of wisdom elements in various texts shows that
wisdom is not limited to its original genre, but that it influenced other earlier literary spheres as well. The existence
of the wisdom literature testifies to an educated class in Israel. Whybray (1974:69-70) formulates the existence of
an lIsraelite intellectual tradition by means of an analysis that divided “wisdom” into 4 categories: words occurring
only in Proverbs, Job and Qohelet, those not restricted to the wisdom books but appearing elsewhere frequently,
those characteristic of the wisdom books but featuring elsewhere only occasionally, as well as those words
exclusively found in the intellectual tradition. Cf. Crenshaw (1981:39-41).

283 Crenshaw (1977, 1981:62-3, 1993a:3-17) describes Biblical Hebrew wisdom broadly as the “search for Divine
presence”. Proverbs searched for knowledge to attain health, wealth, honor, progeny, longevity and remembrance.
Cf. Perdue (1994c:40-1,1994b:129-36), Bartholomew (1998:77) and Fox (1999:351).
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canonical context of the Bible?®*

. Its proverbial tradition belongs to the earliest literary layers of the
Hebrew Bible, as an independent witness to Divine revelation®®®. References to Solomon identify
Proverbs as the traditional source of Israelite education during the monarchy. Chapter 1-9 is the
interpretative guide to the rest of the book, which unifies intellectual activities with religious behaviour.
Wisdom is the self-revealing voice of God in creation, not attained through human reason, but by the
fear of the Lord. Proverbs 10-31 depicts wisdom as both a Divine gift and a human obligation. Agur cites
2 Samuel 22:31 and Deuteronomy 4:2 in Proverbs 30:5-6, to overcome his ignorance with God’s
revealed Word. He also shows the need for a fuller dimension of Divine wisdom by Jews and Christians

alike?®,

2.6 THE POST-ENLIGHTENMENT PARADIGM OF CONTEXTUAL IMMANENCE

Biblical criticism experienced a crisis during the 2™ half of the 320" century. After the Second World War
(1939-45) neo-orthodoxy replaced classical liberalism in North America and Europe®®. By the 1950s the
empirical faith of logical positivism struggled to cope with complex issues such as the space age, mass
media, nuclear holocaust and new kinds of fundamentalism®®. A global socio-cultural revolution in the
1970s ended the reign of biblical criticism®®. Post-Enlightenment models blended verisimilitude,
contextuality, general coherence and complexity into more holistic realities. Its methodologies and
hermeneutics swamped the modernistic boundaries separating philosophy, anthropology, psychology,

sociology, gender studies, linguistic theories, literary criticism, biophysics, neuroscience, religion and

284 Although Childs (1983:39-45,82-3;1985:28-35) deals with the history of development of the wisdom texts, he
interprets them from a confessional stance. The canonical approach to the Bible has been criticised as self-
contradictory, anti-historically, and doctrinal in nature, cf. Barton (1984:79-82), Holladay (1994:134-5), Perdue
(1994a:27-32, 1994h:155,2007:23-5), Hasel (1995:103), Bray (1996:470,482), Brueggemann (1997:90-1), Atwell
(2004:193) and Thiselton (2005:301).

285 Cf. Childs (1983:526-59,580-9) for his canonical interpretation of the Biblical Hebrew wisdom literature.

286 George Sheppard (1980:13) continued Child’s canonical approach, by defining wisdom as a hermeneutical
construct in the Hebrew Bible. Wisdom is also found in the Torah and Prophets, as scribes “sapientialised” Israelite
religion in their final post-exilic editing of the canon. Sira and Baruch illustrates Sheppard’s theory of the “inner-
biblical sapientising redaction” of the Hebrew Bible as a whole. Sheppard (1977) and Wilson (1984) argue that
Qohelet’s epilogue not only redactionally corrects Qohelet’s scepticism, but also forms a canonical frame with the
introduction of Proverbs 1:1-3. It serves as the interpretative key to both books, in terms of God’s demand for
justice as the fulfilment of wisdom’s obligation. Cf. Nel (1984:130), Murphy (1992a:Ixv), Childs (1993:189-90),
Perdue (1994c:366), Brueggemann (1997:692) and Frydrych (2002:9,210).

287 Karl Barth (1886-1968) and Rudolf Bultmann (1884-1976) dominated the field of biblical hermeneutics during
this era. Barth’s Christ-centred message reached the disillusioned post-war generation and led to the neo-
orthodoxy of the Biblical Theological Movement, which thrived in Europe and the USA in 1950-70. For critical
discussions of the the Biblical Theological Movement, cf. Perdue (1994b:22-3), Barr (1993a:3-10), Gonzalez
(1994:105), Bray (1996:391,422-9), Brueggemann (1997:16-8), Herholdt (1998:455), Jasper (2004:100-3),
Thiselton (2005:290-3) and Latourette (2007:1383-4).

288 According to McMullin (1995:381-2) it was Einstein’s theory of general relativity which finally shattered the
“absolute” empirical and rational arguments of logical positivism.

% According to Kiing (1988:157-7) the influences of polycentrism, science, technology, industrialisation,
secularism, experiences of social antagonism, exploitation, suppression, racism, sexism, disorientation and
anxiety; the loss of credibility of Christianity and its encounter with other religions and catastrophes such as the
world wars, Auschwitz, Hiroshima, Gulag Archipelago and Third World tragedies; contributed to this crisis.
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theology. The Post-Enlightenment paradigm consists of literary-structural, textual immanent,

sociological, contextual and deconstructive approaches to the Bible®®.

2.6.1 Textual Immanence and Structuralism

The 1970s saw the introduction of a variety of literary approaches to biblical hermeneutics. Gadamer,
Ricoeur, Barr (1924-2008), and others interpreted the Bible as part of the metascience of literary theory.
The interdisciplinary assumptions of literary methodologies emphasised the intrinsic aspects of the
Hebrew canon. Its final texts were synchronically studied as autonomous, immanent, aesthetic and
independent voices, which guides readers to its meaning. Semiotic structuralism views textual units by
means of the relationship of individual parts to each other, which provides each text with a distinctive

shape, structure and meaning®*

. While history critics eliminated elements contradictory and unfitting to
texts, Polzin argues that the confrontation of such inconsistencies in Proverbs are part of the final form

of a text’s structure, content and message™”.

New literary criticism focused on the “close reading” of texts, considered to be autonomous sign
systems and meaningful verbal artefacts, regardless of the socio-historical and politico-ideological times
in which their authors lived®”. Robert Alter (1985) shows how the poetic forms of Proverbs
predominantly use narrativity to articulate the perception of an orderly Divine process: certain actions
inevitably lead to specific consequences, either due to humanity’s psychological constitution or because
of the system of retributive morality that God has built into reality. The cadence and versified prose of
Qohelet stresses the point-for-point reversal of traditional wisdom utterances. It produces a new literary
form that parodies the wisdom sayings of Proverbs in a more persistent vision of reality and the
Divine*®*. Michael Fox argues this case because of Qohelet's empiricism which is based on human
intellect, unlike the epistemology of Proverbs that is orientated on the fear of God as the prime virtue of

character and the essential condition for material, physical, social and moral success™”.

290 Cf. Perdue & Gilpin (1992:16).

! Semiotic structuralism derives from the linguistic distinctions of Ferdinand de Saussure (1857-1913), between
the underlying and absolute structure of language (langue) and its dynamic expression in conventional words
(parole). Language is a system of signs and symbols that provides a culture with its functional organising
structures, as manifested in the complex system of social relationships. Its synchronic view implied that language
is autonomous and generates meaning internally rather than by its relation to history or life. The deeper structural
and surface meanings of structuralism were applied by C. Lévi-Strauss to myths, by V. Propp to folk-tales, and by
Noam Chomsky to the universal and specific aspects of generative grammar. Cf. Nel (1989:69), Holladay
(1994:135-41), Alter (1992:201), Spangenberg (1994:435,442), Bray (1996:462-3), Jasper (2004:112-4), Finch
(2005:3-21), Lawrie (2005:68-9) and Thiselton (2009:195).

292 Cf. Polzin (1974:182-3,1977) for the fundamental aspects of semiotic structural analysis.

293 Cf. Aaron (2006:5) and Thiselton (2009:24-5).

294 Cf. Alter (1985:85-110,170-2,1992:76-9). The main focus of Alter (1992:196) is how “to read the Bible as a
body of compelling literary texts instead of merely investigating Scripture”. Cf. Crenshaw (1993b:173).

295 Cf. Fox (1977,1999:352,2000), Crenshaw (1993b:174) and Bartholomew (1998:143-6).
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William Brown (1996) studies the Biblical Hebrew wisdom of Proverbs from the perspective of moral
identity and conduct. Proverbial wisdom focuses on the developing self in relation to the perceived
world, and its characterisations of God, Wisdom and human beings impart ethical meaning to the
reading community. Brown deduces distinctive traits of moral (prescriptive) character from that of literary
(descriptive) character, to establish an ethic of being and sapiential responsibility. Proverbs reveals the

religious formation of ethical character and the virtue of community maintenance®*®.

2.6.2 Socio-Scientific Criticism

Social-scientific hermeneutics studies the socio-cultural background of the Hebrew Bible, from the multi-
dimensional perspectives of sociology, anthropology, economics, political science and psychology.
Although this enterprise bloomed after the 1970s, its traces are already found in work of some earlier

history critics®”:

Gressmann identified the Israelite sages as a special class concerned with the
education of young men among wealthy landowners®*. Robert Gordis (1908-1992) and Roger Whybray
situated the sages of Proverbs among the rich and aristocratic upper classes of the Israelite society.
Proverbs reflects the social interests of the status quo, who benefitted from the relationship between the
Divine order to the sages’ all too human political, economic and legal agendas. Traditional wisdom
urges generosity but no structural change, nor the redistribution of wealth in the Israelite society®®”.
Whybray (1974) describes proverbial wisdom broadly as an intellectual tradition, which existed for the

private education of a few literary upper-class Israelites®®.

The Marxist approach of Norman Gottwald reconstructs the ideological history of ancient Israel. Its God-
talk draws from the well of oriental belief in High Gods, but also reflects the divergences between the
Near Eastern and Israelite societies: YHWH differs from other Deities as the God of a different people.

His uniqueness symbolises the Israelite pursuit of an egalitarian tribal system*”'. Family wisdom had an

296 Cf. Brown (1996:2-22,50-120).

*7 Social-scientific studies differ from history criticism to the extent that it views biblical texts not merely as
historical ideas, but also as ingenious and complicated social and cultural productions. Its roots are traced back to
the work of Karl Marx, Emile Durkheim and Max Weber. Cf. Sneed (1994) and Jonker (2005:48-50).

2%¢ Adherents to the sociology of knowledge, such as Berger, Luckmann and Mannheim, state that human ideas
are not merely abstractions of the brain, as if knowledge are created and propagated in a vacuum. All knowledge
should be related to real social forces that influence the persons who carry the ideas. Even the biblical texts are
not politically neutral discourses, but always contain some underlying ideologies. “This means that in reading any
particular biblical text, the ideas contained are the effect of humerous social factors coming into play on the
particular individual or group of persons” (Sneed 1994:656).

2% Most scholars place the wisdom authors among the upper classes of the Israelite society. Cf. Clements
(1983:124-5), Crisemann (1984:58), Loader (1987:6), Crenshaw (1993a:17) and Brueggemann (1997:738).

390 Whybray (1965:96) initially regarded the fear of Yahweh and Wisdom as two separate types of instruction in
Israel: Wisdom was taught in sapiential schools, while the fear of God was part of the daily education of young
Israelites by their parents or religious institutions. Whybray (1974:33-43) postponed the existence of schools until
quite late in Israel’s history, due to lack of evidence for the existence of scribal schools and professional teachers.
Cf. Crenshaw (1976:22), Rendtorff (1986:125-6), Collins (1998:6), Burger (1989:81), Grabbe (1995:168-70),
Frydrych (2002:16), Atwell (2004:101) and Albertz (1990:243).

301 Cf. Holladay (1994:136-7), Kruger (1995:251), Brueggemann (1997:49-52) and Sneed (1994:666).
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essential function, not only in the original clan setting, but also in later contexts of government officials,
scribes and priests. The canonical wisdom text of Proverbs was completed after the governmental
scribalism of Judah had collapsed with the Exile, but before the Torah scribalism was fully developed.
The final redaction of Proverbs in 450-350 BCE represents the views of the status quo, according to
which poverty is attributed more to class privilege than to Yahwistic judgement. Educated sages
endorsed the socio-economic order as a reflection of cosmic order, but protested the violation of God’s
order by the rich and poor alike. The authorisation of conflicting voices in Proverbs removed its sayings
from its original socio-historic contexts, eventually resulting in a wisdom without context that bypassed
the details by which success was achieved under suspicious circumstances. This type of dogmatic
wisdom is renounced by Job and Qohelet as misused legitimations of a stunted social order that

demeaned humanity and caricatured God>®.

Walter Brueggemann attributes history criticism’s sapiential negligence to the major tenets of the
Christian faith. Modernism favoured the Protestant view of the other-worldliness of sinful man, as part of
a fallen world and in need of salvation, over wisdom’s emphasis on the well-being of humanity as the
crown of creation in an inherently good world. Wisdom corrects the history-, community- and person-
denying notions of normative theology. The proverbial sages focused not on the direct revelations of a
deus ex-machina, but on the social responsibilities of humanity in the world®**. The inclusion of
traditional wisdom in the Tanach highlights its value for Israel, as a counter testimony of YHWH’s hidden
presence in the events of daily life**. Proverbs portrays Wisdom as a personal and active Divine agent,
with an intermediary role in the cosmos and a peculiar intimacy with YHWH as his 2" agent of creation.
The Exile constituted a theodic crisis in Job, when he rebelled against YHWH’s reliability as portrayed in
Deuteronomy and Proverbs. Hellenistic influences distanced Qohelet even further from Proverbs: the
moral calculus and retributive logic of the older proverbial wisdom disregarded YHWH’s sovereignty,
and its lack of human responsibility drives Qohelet to anxiety and despair. God’s hidden and silence
presence in wisdom matches the resignation and cold concession of Israel’'s counter testimony of the

Divine3®,

302 Cf. Gottwald (1987:567ff.).

303 Cf. Brueggemann (1970:3-15, 1972:20-6). Middleton (1994:270-1) links Brueggemann'’s earlier thoughts on the
nature of wisdom to social protests against the ecclesiastic-theological status quo of the late 1960s.

% Brueggemann (1997: xv-xvii, 120-2) relates his theology of the Old Testament to a metaphorical court case,
which consists of a testimony (theological claims), a dispute (conflicting offers of truth), and of an advocacy
(rendering of the truth and reality over against other renderings). He bases his approach on the relentless
sociology of Gottwald and the reassuring theology of Childs. The biblical texts reached its present shape by being
“in the fray” (Gottwald), but the Bible as we have it is “above the fray” of historical interaction and analysis (Childs).
Cf. Kruger (1995:251).

305 Cf. Brueggemann (1997:86-7,334-50,385-98).
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Leo Perdue (1994) incorporates biblical wisdom via the notion of creation theology into the God-talk of
the Hebrew Bible®®. Israelite sages and Jewish scribes imaginatively reformulated the language of past
religious traditions, to capture the full reality of God for their communities. Proverbs describes the Deity
dialectically as creator and sustainer, in terms of the practicalities of social life and the affirmation of
cosmic order’”. Perdue’s metaphorical approach inclines towards creation and mythological texts, to
clarify the diverse theologies of Biblical Hebrew wisdom in its contextual locations®®. Perdue moves
beyond idealistic interpretations of wisdom as disconnected ideas and eternal truth, to argue that the
whole wisdom tradition “cannot be understood apart from the larger social history of the cultures in
which it took root and flourished and the more particular position that the understandings and roles of
sages assumed their shape and changed within different social locations over the centuries™®. He
identifies the historical matrix for the understanding of Proverbs in the First Temple period during the
divided kingdoms of Israel and Judah, in accordance with the legendary references to Solomon in 1
Kings 3-11 by the Deuteronomists, who regarded proverbial wisdom as an intellectual activity of the
traditional sages. Perdue dates the “Solomonic Collections” of Proverbs during the 8th century and the
reign of Hezekiah. While the non-Israelite collections of Amenemope, Agur and Lemuel also date before
the Exile, the general introduction of 1:1-7 and the poem of 31:10-31 were added during the final
redaction of the canonical text in the Ptolemaic period. Polytheistic tendencies in Proverbs portray
Woman Wisdom as an oriental fertility goddess, a member of the Divine council in pre-exilic Judean

religion, and as daughter of the High God*".

2.6.3 Contextual Reader-Response Criticism

Since the 1980s political and economical issues have increasingly came to dominate biblical
hermeneutics. Contextual theologians and reading communities criticise academic-scientific models as
irrelevant to their needs, and explicitly superimpose gender, racial, cultural, economical and social

perspectives onto the Bible®"

. Reader-response theories pronounced a paradigm change, from the
Enlightenment’s criticism of biblical authors and their texts, to an essentially more reader-orientated
post-Enlightenment focus. Reader-response criticism encompasses a broad range of methodologies,

which all focus on the constructive role of the reader in the communication process. Meaning is

3%¢ Perdue (1994b:129) categorises wisdom studies since World War 1l into of the organizing principles of
anthropology, cosmology, theodicy, as well as the dialectic between anthropology and cosmology.

307 perdue integrates creation with anthropology, community, epistemology (both as reason and revelation) and
society. Cf. Perdue (1991,1994c:20,34-5,52-68,328), Brown (1996:3) and Odell (1998:241-5).

398 Ancient Near Eastern and Israelite sages appropriated two types of myths of origins and maintenance. Israelite
sages used the four poetic metaphors of fertility, artistry, word and battle to speak of the creation of the world, as
well as that of artistry and birth to describe the creation of humanity. Cf. Perdue (2007:3,12).

309 Perdue (2008:1).

19 Cf. Perdue (2008:86-9,108-12).

311 Contextual theology prioritise the needs of readers, and consult the biblical text only afterwards.

Cf. Gonzalez (1994:105), Perdue (1994b:69), Bray (1996:507-12), Brueggemann (1997:49-52), Jasper (2004:121-
4) and Thiselton 2009:263,271).
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construed by the presuppositions, religious backgrounds and cultural heritages that readers bring to the
Bible, rather than by the text itself. Reader-centred interpretation converges semiotic structuralism and
new literary, narrative and social-scientific criticism with that of the reader®. Textual perceptions of a
reader are only possible to the extent that (s)he is able to appreciate it. The Bible is not a fixed record of
Divine communication, but an example of how people experienced God in the past. The creative and
active endeavours of the reader, to “complete” and actualise the meaning of the biblical text, takes
priority over the Divine character who is restricted to the abstract, static and written content of the
Hebrew Bible. Reader-orientated interpretations claim to be subjective, plural and embodied in its

313

specific contexts™. Its biblical meaning is contextual and has a holistic bearing on everyday human

issues**.

Whereas the Enlightenment characterised the ideal Bible expositor as a Western European, liberal
Protestant and heterosexual male, Third World theologians attribute this ideology to the global
manipulation by western capitalism, white supremacy and male chauvinism: expositions of God as the
warrior-king-judge, who gives pagan land to his elect, reflect more of the Anglo-American colonization of
the world, than of the Bible messages. Feminine and nurturing qualities of the Divine in biblical texts
were reclaimed by the marginalised voices of women, Africans, Asians, Latinas, Catholics, Jews, gays
and lesbians. Liberation theology first featured in Latin America, but the conflict models of neo-Marxism
and socialism soon spread to Africa and India. Disenfranchised Bible readers in patriarchal, androcentric
and hierarchical societies developed various types of liberation theologies, which share solidarity with
the oppressed and protest against authoritarianism and oppressive structures. Readers “from below” are
less concerned with an objective reading of the Bible, and prefer a constructive approach that allows

them to reconstruct the meaning of the biblical text in terms of their own human experiences®”.

Such readings of the Bible led specifically to renewed interests in the reception history of the God of
Proverbs in the liberation, African and feminist theologies. Bergant (1997) follows a liberation-critical
reading of the wisdom books that is sensitive to racial, class and gender issues®®. The xenophobic

society of Proverbs combines disapproval for all outsiders in the seductive strangeness of the foreign

312 Reader-response theories view the key factor to the production of meaning as less a product of the author or
the text, than of the relation between the text and readers. How readers responded to the text are regarded as the
main determinant of meaning (Thiselton 2009:29,306-7).

313 Cf. Holladay (1994:136-7,143-4), Spangenberg (1994:442), Bray (1996:482-4), Herholdt (1998:460,467-8),
Brueggemann (1997:54-5), Yarchin (2004:xxix) and Lawrie (2005:109-12).

314 The Jewish Holocaust (Shoah) has been one of the most prevalent influences on the Hebrew Bible.

Cf. Gutiérrez (1987:101-2), Penchansky (1990:80ff.), Sweeney (1998:146-51) and Kalman (2005:94-106).

315 Cf. Penchansky (1990:15-7), Holladay (1994:147-8), Perdue (1994b:74), Bray (1996:516), Brueggemann
(1997:98-102), Thiselton 2009:255) and Snyman (2011).

316 Bergant (1997:7-11,38) writes as a white, middle-class, North Atlantic female, which enables her to speak from
both situations of privilege and marginalisation. She follows a critical correlation and contemporary adaptation of
the medieval Jewish rabbinic allegorical approach, which involves determination of significance by means of
factors independent of and external to the textual surface.
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woman. Gender bias is revealed in Proverb’s exclusive male references to God, which reinforce the

values of a patriarchal and upper class society*"”.

For Black theologians “God is no neutral God, but a thoroughly biased God who was forever taking the
side of the oppressed, of the weak, of the exploited, of the hungry, homeless and the scum of society”**®.
Black theology aims to liberate Africans from racial, sexual, political, economical and religious
oppression. The Africana Bible, for example, focuses primarily on the liberation issues of race, ancestral

religion and against European theology*"

. Madipoane Masenya reads the Bible and Proverbs from an
African woman’s liberationalist Bosadi (Northern Sotho) view. She does not identify with the feminist
views of Western sexism, because African women’s male counterparts are also in need of liberation.
African women contextualise the Bible as a liberating word because of their relationship with the Word
(John 1:1). Masenya understands the Woman of Worth in Proverbs 31 from the ubuntu/botho

perspective, which regards all Africans as caring and compassionate people®®.

Feminist theology opposes all forms of male domination and female oppression, and insists that the
biblical message must be reconstructed in terms of gender equality. The dictum of Mary Daly — “If God
is male, then male is God” — epitomises the feminist outcry against the idolatry and ideologies of the
male God**'. Feminist scholars take a liberating view on the imagery of women and the Divine in
Proverbs. Their God-talk revives Lady Wisdom as the presence and activity of God in creation and
society. She is often linked as Gnostic Sophia or an oriental goddess, to Sophia, Shekinah or the Virgin,

32 To enter Wisdom’s house

as representative of the feminine Divine in the Hebrew and Christian Bibles
in Proverbs 9 means to have our image of God and the world expanded by metaphors different from the
patriarchal system and classical theology, as her Divine mystery transcends male and female

genders®”. Camp (1985:233-54) relates the Lady Virtue in chapter 31 to Lady Wisdom in Proverbs 1-9.

317 Cf. Bergant (1997:96-101,16-22).

318 Maimela (1998:118). For description of the origins, nature and aims of black theology within the South African
context, cf. Maimela (1998:111-2) and Maluleke (2005:486-91). According to Snyman (2011:475,486) the Africana
Bible focuses more on “textual interventions” rather than on biblical exegesis.

3% The contemporary South African scene of Bible hermeneutics is categorised in academic, churchly and
communal discourses (Tracy). While academic trends have become more pluralistic, the view of a literal inspiration
of the Bible is maintained in many churches. In the last decade considerable attention has been given to social
interpretations of the Bible, due to the rapidly changing South African context. Cf. Guttiérrez (1987:xiv-xv), Nel
(1989), Spangenberg (1994:448), Bray (1996:464-7,539) and Maimela & Konig (1998).

320 Cf. Masenya (1996:4-5,203-4).

321 African or Afro-American womanist movements focus on the issues of population, leadership, AIDS and
violence (Thiselton 2009:279-305). For different interpretative feminist and womanist approaches to the Bible, cf.
Masenya (1996:40-8), Brenner (1993), McGuire (2002:128-47) and Ruether (2002:84-92).

322 Cf. Johnson (1985:262-3,289), Vorster (1988:45), Schroer (1995:67-8), Bray (1996:519), Brown (1997:92,825-
6) and Muers (2005:431-8).

323 Elizabeth Johnson symbolises God’s presence in Sophia, as “sister, mother, female beloved, chef and hostess,
preacher, judge, liberator, establisher of justice, and a myriad of other female roles” (1992:87). Johnson
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The roles, images and symbols of both Ladies serve as literary models for wise counselling women,

wives and mothers in ancient Israel and early Judaism®*.

2.6.4 Deconstruction and ldeology Criticism

The Post-Enlightenment paradigm peaked with the development of various postmodern and
deconstructive approaches®”. The reading strategies of deconstruction reveal divergent ideologies
concealed within texts. The final form of a text consists of a kaleidoscopic fabric of diverse voices.
Metacommentary identifies double-edged words, metaphors, arguments, or crucial breaks, to recognize
the counter-currents hidden in texts®®. The significance of a text is revealed when its set of signs is
repeatedly deciphered, but never in the same way. Deconstruction suggests various interpretations
against the grain that undermine a text’s obvious message. The reader and text become part of an
intertextual network, repeatedly resulting in newly dismantled “texts” after every act of deconstruction®”’.
In this way, postmodernists show the signified system of Western and Bible texts to be tainted with

discriminatory forms of racism, sexism, homophobia and classism**.

Postmodern scholars are inimical towards theistic faith. For Derrida deconstruction is the death of God
put into writing, since there is nothing outside the text. Deconstruction denies the Logocentristic view
that foundational principles - such as truth, reason, or Divinity - have an independent existence, since
language is the vehicle that facilitates metaphysical realities. Interpreters should distinguish between the
signified (something being described), the signifier (the language used for description), and signified

presence (either of the author or Divine), as mere illusions or projections of writing*”®. The deaths of God

(1992:121-87,1985:280) proposes a gender-equal trinitarian conception, that describes the Divine as Spirit-Sophia,
Jesus-Sophia and Mother-Sophia. Cf. Crainshaw (2002:370-83) and Karkkainen (2004:229).

324 Cf. Camp (1985:233-54), McCreesh (1985), Yoder (2001), Fontaine (1992:146), and Schroer (1995:70).

325 The concept of “postmodernism” was coined by Arnold Toynbee in the 1940s. Charles Jencks used it in the
mid-1970s to describe antimodernist tendencies in contemporary art. “Postmodern” notions has also been
described as “post-critical”, “post-liberal”’, “post-industrial”’, “post-analytic”, “post-structural” and even as “post-
christian”. Cf. Connolly (1999), Grassie (2003:395), Lawrie (2005:146-8) and Thiselton (2009:347,328).

32¢ The idea that a text is divided against itself is fundamental to deconstruction. It originated in Paris in the late
1960s, and later spread to England and the USA (Alter 1992:70). Metacommentary exposes different voices
hidden inside a text, amidst readers’ preference for a sole authorial voice (Penchansky 1990:9-10,17-8).

%7 Jacques Derrida (1930-2004) coined terms that exist between dictionary words, to be able to deconstruct the
assumed structure of language. Readers comprehend a text because its signs can be distinguished due to
conspicuous differences. “Differance” expresses both senses of “differing” and “deferring”: Readers can detect
“differences” between signs, although the act of differentiating is one of deferral. Cf. Penchansky (1990:17-9),
Holladay (1994;145-7), Herholdt (1998:454), Lawrie (2005:157-8) and Thiselton (2005:296).

328 postmodernism coincides with the American rediscovery of philosophical pragmatism (Richard Rorty), but in
Europe it is indebted to the scepticism and antithetic relativism of Friedrich Nietzsche and Roland Barthes.

Michel Foucalt (1926-1984) developed the views of Habermas and Ricoeur, about readers’ hermeneutic self-
interests and unconscious desires. Cf. Thiselton (2009:328,343).

329 “Without an Author, the world has no fixed meaning; without the author, the text has no fixed meaning”
(Vanhoozer 1997:30). According to Derrida, God’s (history critical) death in the 19th century theologically
precipitated the author’s (ideological critical) death in the 20th century. These “deaths” are expressive of the
departure of belief in authority, presence, intention, omniscience and creativity. Cf. Thiselton (2009:202).
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and the author give birth to the reader, and his/her determination to bestow meaning on the text.
Deconstructivists agrees with Feuerbach and Nietzsche: God does not exist, but it is necessary for the
reader to “create” God, although only as a linguistic sign that is reduced to a textual mode*°. Humans
cannot obtain a perspective outside of language, to ascertain if their language correspond to the way
things are. Our God-talk are necessarily aesthetic and creative, to develop symbols and metaphors that
will enable us to experience the world as meaningful®*'. Postmodernists think that all levels of existence
contribute to portrayals of God. The science of complexity (or chaos theory) enables the understanding
of irregularities in real life systems. By means of the interplay of chaos and order, the universe attains its
final character, assisted by a sympathetic God who guides it to completeness through human input. The
Divine can be imagined as relevant metaphors with staying power, which become models for God***.

Most of these deconstructive models of the Divine are panentheistic in nature®®>.

Deconstructive views of the Bible bridges the horizons of ancient texts and contemporary readers, by
travelling beyond the surface meanings of texts, to establish its subconscious intentions and ideological

agendas®*

. Camp (1995) deconstructs the Divine in Ladies Wisdom and Folly from the perspective of
comparative trickster mythology: because the female imagery of these Ladies in Proverbs interacts
between the human and Divine, as well as between life and death, it also links YHWH with Sheol,
thereby incorporating the entire range of human experience as an anomaly in terms of its material,

social and spiritual realities. The ambiguity of the female imagery reflects the moral ambiguity of the

330 Stanley Fisch argues that a text does not exist per se, but that it is created in the reader's mind during his/her
interaction with the written pages. Brueggemann (1997:66) insists that the God of the Hebrew Bible lives as such
“in, with, and under the rhetorical enterprise of this text, and nowhere else and in no other way”.

31 According to Ward (2003:691) modernism demystified God with scientific views that degraded the supernatural
to superstition and religion to private consolation or the common good. Modernism replaced the priest at the altar
with the scientist in the laboratory, with secularised faith in a new technologically efficient “Jerusalem” that is
intellectualised hygienic and biologically controlled, in disenchancement with scientific progress. The “virtual
reality” of postmodernism blurs the lines of classical mythology and modern technology and the boundaries
between the natural and supernatural worlds. It promotes the return of the hybrid: “The vampire, the cyborg, and
the angel all figure in this transcendence of the human, the instrumental, the calculated, and the rational in
contemporary culture. The priest and the scientist are, as the often were in the mediaeval world, the same person”
(Ward 2003:692). Cf. Vanhoozer (1997:25-6).

332 Cf. McFague (1983), Van Aarde (1988:49), Vorster (1988:31-2,43), Holladay (1994:148), Perdue
(1994b:xi,114), Spangenberg (1994:447-8,1998:66), Bray (1996:375-9,488-90), Herholdt (1998), Jasper
(2004:112-4) and Thiselton (2005:303).

333 Panentheist theologians do not allow science to determine the nature of reality and then places God in the
remaining gaps. They argue that God can influence the world as a whole because the world does not lie outside of
the Divine, just as the human mind can influence the body. Panentheism states that the world is within the Divine,
though God is also more than the world (Clayton 2003b:204-8). Postmodernism affirms the the radical
incomprehensibility of God, not in terms of our human lack of understanding, but as an affirmation of God'’s
mysterious reality, as in Meister Eckhart’s view of the “Godhead beyond God” (Tracy 1994:316).

334 Although the advent of postmodernism coincided with renewed interest in Hebrew wisdom, deconstruction did
not impacted immediately on the study of wisdom (Crisemann 1984:57-8). During 1980s the field was still
dominated by from-, traditio-critical and more systematic evaluations of Israelite wisdom (Nel 1984:130). David
Ford later coined a new form of “Wisdom Theology”, which is distinctively premodern yet postcritically based on
God’s wisdom as a gift of human affirmation, critique and transformation (Ford & Muers 2005:793). Cf. Thiselton
(2006:286-7), Herholdt (1998:217), Childs (1983:547), Barr (1993b:xi) and Loader (1987:47).
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Deity. “To generalize, we might say that reading Proverbs 1-9 through the lens of the trickster produces
a form of deconstructive reading of the text, undercutting its most obvious message of absolute
opposition between good and evil as represented in these two figures, and highlighting their paradoxical,

but experientially validated unity”***.

2.6.5 Psychoanalytical Approaches

While the God-talk of psychoanalysis predates the postmodern deconstructive endeavour by nearly a
century, it deals with similar issues. Psychoanalytical approaches focus on the unconscious dimensions
of the human psyche”*¢. Sigmund Freud (1856-1939) uses ancient mythology to understand the human
mind: “God” does not exist as such, but the mind creates the Divine as part of human illusionary self-
knowledge. Religion constitutes experiences of in-completeness in the human psyche, which are
projected onto the Divine, to construct a perfect model for the fulfiment of such fears and desires’?’.
Carl Jung (1875-1961) argues that Freud’s predominant sexual focus obscures our consciousness of
God. Jung does not refer to God as a metaphysical entity in the universe, but to the reality of God-
images in the human psyche®*®. Experiences of the Divine are encountered in recurring mythic motifs
and embodied in archetypal God-images of the collective unconsciousness. The self is the most
important archetype and the harmonious midway between the conscious and unconscious aspects of
the psyche. Via the integration of our known and unknown selves, we discover images for God hidden in
our ego-life. God-images are symbolically indistinguishable from self-images, and are represented as

the Christ figure or “God within us™*°.

335 Camp (1995:155,150-5).

33¢ Thiselton (2009:234) dubs Freud, with Marx and Nietzsche, the “three great destroyers” and masters of
suspicion. Clines (1994b:1) combines materialistic and psychoanalytic readings of Job, to deconstruct “what
ideology the text persuades readers to adopt and what alternatives it persuades them to ignore”. Lawrie
(2005:171-89) sees the psychoanalytical approaches as part of the hermeneutics of suspicion, in terms of the
hidden worlds of ideology and the unconscious. The main branches of psychoanalytic psychology are the
psychoanalysis of Freud and the analytical psychology of Jung (2005:171). Cf. Britton (2006:89).

337 Cf. Davies (1994:59) and Newberg (2010:11).

338 Jung uses gnosticism, mysticism and alchemy to reconnect modern psychic experiences of God with ancient
symbols. The transcended God is accessed via immanent God-images, but no human conception of God can
encompass the infinite and incomprehensible Deity (Jung 2002:xiii-xvi,139, Dyer 2000:xi-Xii).

3% Wulff (1991:441). Jung reformulates Freud’s personal unconsciousness as an impersonal collective
unconscious, which has existed throughout history in the human psyche, in universal, archetypal images and
thought patterns of myths and religions. Archetypes cause the repetition of similar human situations and
experiences, as “the ruling powers, the gods, images of the dominant laws and principles, and of typical, regularly
occurring events in the soul's cycle of experience” (Wulff 1991:423). Autonomous complexes are related to
archetypes, such as the persona, shadow, anima, animus, mother, child, wise old man, and the self. The persona
is the masks we wear as artificial compromises between people’s individuality and societal expectations.
Individuation (self-realisation) takes place when we divest the self of the false wrappings of the persona and the
suggestive powers of primordial images, to reunite the conscious and the unconscious into an integrated whole.
Cf. Wulff (1991:418-47), Ulanov (2008:316-9) and Lawrie (2005:178-80).
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In Answer to Job (1952), Jung recreates the entire paradoxical Divine drama in biblical and extra-biblical
sources, with Lady Wisdom of Proverbs in the main role as the Goddess Sophia®?: after her fall, YHWH
took Israel as wife, but the less he remembered Sophia’s wisdom the more obsessed he became with
Israel's unfaithfulness®'. God’s distant personality and destructive moods regresses into Divine
antinomy (a totality of inner opposites), with conflicting persona and hidden complexes**. The untended
Divine psyche and presumptuousness gives rise to an evil shadow, when Satan instigates YHWH to
destroy Job, who is both an allegorical reference to Israel, and an unrecognised projection of God’s own
temptations. Man plays a central role in the Joban redemption of God, as human protests against
unmerited suffering makes YHWH aware of the unconscious opposites in his personality. When God
becomes less preoccupied with himself, Sophia resurfaces in his growing self-reflection on Divine
partnership, mercy and justice (Proverbs 8:30). Sophia’s wisdom kindles God’s desire to regenerate
himself as a moral human being, and Mary, as the incarnation of Sophia, is chosen as the pure vessel to
become the Mother of God**. YHWH is incarnated in the person of Christ, who embodies and pays for
the suffering of human beings. The partial neutralization of Satan turns God into a loving father, but
Christ warns us to pray continuously for God not to revert to his evil ways (cf. Matthew 6:13). At the end
of time the perpetual hieros gamos will take place, when Sophia will be reunited as the transfigured
Jerusalem/Mary/Shekinah with YHWH, to restore the original Divinely-pleromatic state (Revelations 12
and 21)***. Meanwhile, the spiritual battle of Divine darkness unveiled in Job and Proverbs is re-enacted
among human beings. The answer to Job is both Divine and human, as much eschatological as
psychological. Both the fear and the love of God are justified in the Divine-human coincidence of

opposites®.

340 Jung (2002:132-3) bases his Joban interpretation on a lifetime of psychological experience and questions about
God. He wrote the book after a bed-ridden iliness at the age of seventy-six. It received much criticism, but Jung
argued that his aim was to traverse beyond creedal formulations, to record how God is experienced in the depths
of the human psyche (Scheffler 1991:327-9). For Sophia’s role in the continuous incarnation of God, Jung
consulted the biblical wisdom tradition, patristic literature, popular Marian devotion, hermetic philosophy, as well as
the Orthodox and Catholic traditions. Cf. Collins (1998).

341 Jung (2002:39-40) extends the Christian trinitarian concept to a quaternity of YHWH, his wife Sophia, and their
sons Satan and Christ. Yahweh had lost sight of his pleromatic co-existence with Sophia since creation, and
forced the Israelites into her place. Jung (2002:51) describes YHWH’s behaviour without Sophia as a state or
inferior consciousness, psychological unconsciousness, or a judicial portrayal of non compos mentis.

*2 According to Collins (1991:97), Jung approaches Job in the same way that he interprets dreams. His
“archetypal amplification” regards the book’s images from the human psyche and his own experiential context.

3 Mary serves in her bridal capacity as the prototype of Sophia, and in her heavenly assumption as a prototype of
man’s bodily resurrection. As bride of God and Queen of Heaven, the Virgin fills the place of Wisdom in the
Tanach, as she is elevated to a Goddess and co-mediatrix with her Son (Jung 2002:41-4).

*** The papal Assumptio Mariae in 1950 symbolised a Divine marriage, in which the Virgin mother-bride is united
with the Son in the heavenly chamber, and Sophia with the Godhead. Jung (2002:125-31) identifies the popular
psychological need behind the assumption of Mary as a deep longing in the masses for a mediatrix to complete
the Holy Trinity as Queen of Heaven and Bride at the Heavenly Court. Cf. Jung (2002:23-7,52-60,98-111), as well
as Wulff (1991:447-50), Newsom & Schreiner (1999:595) and Dyer (2000:28-31).

> Jung (2002:56). The process of Divine incarnation continues, as humans are conceived by the Holy Ghost to
become brothers and sisters of Christ and children of God. The indwelling of the Holy Ghost is an approximation of
the believer to the status of God’s son, cf. John 10:34 (Jung 2002:64,89). However, this does not exempt man
from the continued spiritual struggle, as is seen in Paul’s split consciousness between his apostolic calling and his
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Post-Enlightenment readers use the premises of psychoanalysis to deconstruct archetypal figures and
symbolic motifs in the biblical text as projections of the unconscious intentions, aspirations and anxieties
of the biblical writers, and as reflections of their own spiritual inner selves®*. Bernhard Lang (1986)
initially argued that Lady Wisdom originated as a Hebrew Goddess in pre-exilic polytheistic Israel. The
poems of Proverbs 1-9 were adapted from praises of her Divinity, when she was worshipped as
patroness of scribal education. Later, during the monotheistic climate of postexilic Judaism, Wisdom as
a mythic Goddess was reinterpreted as a literary personification of the Divine*". Lang (1997) extends
Wisdom’s interpretation with chronological psychological, mythological and poetic readings. “Lady
Wisdom’s life starts in a scribe’s soul; she is then mythologically elaborated, but eventually loses her
divine power in an era of monotheism and demythologizing™*. Lady Wisdom appears spontaneously as
a Jungian archetype in the dreams and fantasies of scribes, to gives voice to their unconscious mind.
Sages regarded her as the Daughter (Anima) of the Creator (Wise Old Man). Wisdom as Anima is the
primary figuration of the feminine in the male soul, which confronts men from two sides: as wise and
maternal (in terms of Lady Wisdom), but also as irritating and seductive (as Lady Folly). Ancient myths
depict the Creator or archetypal Wise Old Man as being pushed back to reside in heaven, with his
Daughter staying on earth. Proverbs, however, fuses the Wise Old Man and his Anima in the figure of
Lady Wisdom. “She has the characteristics of a conjunction of opposites, for as the Wise Old Man she
unites wisdom and womanhood but still remains erotic and seductive. A wise, friendly, loving and
maternal spirit, she is the scribe’s guide, lover and protectress — mother and companion at the same

time”3*.

2.7 SUMMARY
This chapter provided an overview of how various hermeneutic paradigms have interpreted the Divine in
the canonical Biblical Hebrew text of Proverbs. It addressed the first objective of our research, by

identifying the ways and methods by which the God of Proverbs were conceptualised in ancient and

modern scholarship. The research and reception history of the God of proverbial Biblical Hebrew

sinful inability to rid himself of the Satanic angel: “This is to say, even the enlightened person remains what he is,
and is never more than his own limited ego before the One who dwells in him” (Jung 2002:142).

¢ psychological interpretations of biblical texts goes back to the 1900s (cf. Smith 1926). For the implications of
Jungian psychology for biblical interpretation, cf. Sigal (1990:381-3). Collins (1998:99-100) uses Jungian analytical
psychology to describe the transformation of Lady Wisdom from the goddess Sophia to the Son Christ, the Virgin
Mary, the Holy Spirit and the heavenly Jerusalem.

347 Lang (1986:131) thinks that Wisdom, previously a mythological Goddess and sapiential patroness, was
demythologized by the monotheistic editors in the canon of the Hebrew Bible. All the remains of her in the final text
of Proverbs is “a shadowy figure” of poetic charm. Cf. Lang (1986:5-7,126) and Camp (1985:23-68).

348 Lang (1997:422). This order reverses when one interprets the Wisdom figuration after Proverbs: from history to
mythology and then from mythology to psychology and the “timeless world of human experience” (Lang 1997:423).
349 Lang (1997:406). Cf. Lang (1997:400-23).
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wisdom in Judaism and Christianity were clarified from the perspective of paradigm theory, in

combination with the assumptions of CS, CL and CMT.

The interpretative history of the Divine in the Biblical Hebrew wisdom of Proverbs sheds important light
on the paradigmatic nature of biblical hermeneutics**. Two general conclusions are made in this regard.
The first, of these involves the continual shift in the focus of interpretation during the history of the
biblical hermeneutic paradigms: from initial specific systematic theological precepts, to the world of the
authors behind the text, to the world of the text itself, and finally to the views of postmodern readers in
front of the text. Secondly, the attribution of findings on the divergent paradigms of biblical interpretation
to the specific epistemological and complex social contexts of the Bible readers themselves. This
chapter shows how paradigm shifts in the reception history of biblical hermeneutics coincide with
complex social, political, gender, scientific, religious and theological changes in the lives and

experiences of Bible readers and expositors®".

Divergent human contexts and situations necessarily led to different understandings of God in terms of
traditional wisdom. Different paradigmatic approaches to the same biblical text of Proverbs have been
executed from different methodological perspectives, and have therefore produced different outcomes.
This age-old hermeneutic phenomenon has been highlighted especially in the Post-Enlightenment
paradigm, where major emphasis on the transformation and replacement of conventional modes of
biblical interpretation has led to the rapid development of plural understandings of the Bible in general,
and of textual details in particular®. In fact, reader-response theories suggest that conceptualisations of
the Divine in Proverbs are much more influenced by the epistemological contexts and socioeconomic
interests of readers, than by depictions of the Divine in the textual data of the Hebrew Bible as such®>.
The ideological trend, to “read” the God-talk of an ancient sapiential texts through the deconstructive
lenses of one’s own age, has been clearly illustrated. In the case of the God of Proverbs, such attempts

either try to repress and submit its proverbial wisdom thoughts to more prominent biblical themes, or to

350 Cf. Newsom (1995:191) and Fox (2000:26). According to Murphy (1992a:lv) it also shows the selective nature
of exegetes, whereby certain parts of specific biblical texts are highlighted, while others are ignored.

1 Cf. Kiing (1988:123-6,163-73), Barbour (1976:2).

352 Cf. Le Roux (1995:173-5), Brueggemann (1997:224-5,707-9) and Lier (2006:1).

333 Cf. Brueggemann (1997:334-5). "The mere history of the designations of God in the Old and New Testaments,
not to mention further writings of humankind, shows with an unavoidable clarity how changeable and transitory the
statements of faith are” (Gerstenberger 2002:280). Vanhoozer (1997:30) claims that “our hermeneutical theories
themselves are dependent on theologies (or atheologies)... we should expect to find some sort of correlation
between various theological positions (e.g. classical theism or natural theology, dialectical theology, pantheism,
etc.) on the one hand, and various approaches to interpretation (e.g. feminism, historicism, deconstruction, etc.) on
the other”.
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promote its distinctive and radical theological complexes according to the scholarly preferences of a

given age and time®*,

The difficulty to conceptualise the Divine in the traditional wisdom of Proverbs may be attributed to the
metaphorical nature of such evolving conceptualisations. For example: specific cognitive portrayals of
the Divine nature of Lady Wisdom in Proverbs can be broadly summarised in the following hermeneutic
and paradigmatic descriptions:

Hermeneutic Paradigm Distinctive God-talk in terms of Lady Wisdom
Hebrew Torah & Sophia
Classical Christ & The Word
Medieval Philosophy & Human Intellect
Enlightenment Universal Reason & Oriental Divinity
Post-Enlightenment Ideological Agendas & Deconstructive Archetypes

The research and reception history of the Divine in the Biblical Hebrew wisdom of Proverbs have
exposed two basic conceptualisations, which have been constantly highlighted in various forms and
figures in all of the hermeneutic paradigms. The first of these is the idea that the background of Lady
Wisdom may be sought and found in her Divine origin, gestalt and nature. Wisdom finds deification or
hypostatization in the different Jewish and Christian traditions and even becomes the spouse of the
God-head. The second conceptualisation is that Divine Wisdom is given as an intellectual gift to specific
persons in the practicing of their religious instruction of potential and possible future sages®”. The basic
conceptualisations of Wisdom as a Divine gestalt and a human gift provide the background for the rest
of this study, where God is studied as the primal proverbial Sage in the Biblical Hebrew wisdom of

Proverbs from the cognitive- scientific and linguistic perspectives of CMT.

*3% The neglect of wisdom during the heyday of salvation history is another manifestation of this tendency to read
the text in light of theologians’ special interests. Cf. Holm-Nielsen (1974:168), Crenshaw (1976:35) and Williams
(1986:88-9).

> Blank (1962:860) relates the many “faces of wisdom” in Proverbs to both man and God: Wisdom is with God
and comes to a man as a divinely bestowed gift. The search for higher wisdom by Scott (1983:xviii) led him to the
twin conviction that wisdom comes to man only as a divine gift, but that it also belongs to the very nature of God
himself. McCreesh (1985:46) describes Wisdom in Proverbs as both a heavenly being and a gift to humanity. The
conception of Wisdom as a divine gestalt and human gift does not seem to have evolved from one to the other, or
the other way around as historical-critical scholars would have it.
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CHAPTER 3

RESEARCH METHODOLOGY FOR THE STUDY
OF GOD IN BIBLICAL HEBREW WISDOM

Cognitive science — the empirical study of the mind —
calls upon us to create a new, empirically responsible philosophy,
a philosophy consistent with empirical discoveries about the nature of the mind.
(George Lakoff and Mark Johnson)

For the believer, getting to know Yahweh is getting to know one’s world in its totality.
(Dale Patrick)

3 INTRODUCTIONS

The first chapter stated the need for an investigation into the conceptualisation of the Divine in the
Biblical Hebrew wisdom of Proverbs. Chapter two dealt with the research and reception history of the
God YHWH in traditional wisdom. This chapter clarifies the methodological issues of our conceptual
study on metaphors for the Divine in Proverbs. It illustrates how a cognitive research paradigm serves
as a suitable conceptual framework for the metaphorical investigation of the Deity in Proverbs and its
proverbial wisdom tradition. Key research concepts are defined from a cognitive perspective, and
pertain to the evolving nature of biblical portrayals of God. Operational measurements explain how
conceptual data in prototypical domain categories of the Divine are collected, analysed, processed and
mapped unto wisdom domains, in the particular linguistic phrases expressed in the text of Proverbs. A
discussion on the reliability and validity of the investigational procedures underscores the scientific

guality of the research endeavour.

3.1 RESEARCH PARADIGM

Neuman describes a scientific paradigm as an “integrated set of assumptions, beliefs, models of doing
good research, and techniques for gathering and analyzing data”, which “organizes core ideas,
theoretical frameworks, and research methods™*°. Scientific investigations are executed within specific
social contexts and from the methodological perspectives of clearly stated research paradigms®’.
Chapter two categorised continuous and subsequent interpretative endeavours of Jewish and Christian

scholarship on the Divine in the Biblical Hebrew wisdom of Proverbs into five hermeneutic paradigms:

** Neuman (2007:41). A paradigm is “a fundamental model or scheme that organizes our view of something”

(Babbie 1998:65). Methodology — “the study, science or theory of method” (Withers et al 1994:132) — constitutes
the technical procedures whereby researchers obtain information for the construction and testing of research
models.

7 All scientific research are done in terms of research paradigms, for to reject “one paradigm without
simultaneously substituting another is to reject science itself” (Kuhn 1996:79, cf. Mouton & Marais 1998:127). This
is problematic of the otherwise valuable wisdom study of Camp (1985:11), who bases her “plethora of approaches”
on the pragmatic question of “what will work?”, rather than on an explicitly stated methodology.
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The ancient Hebrew paradigm of the Torah

The classic-christological paradigm

The medieval philosophical paradigm

The Enlightenment paradigm of biblical criticism

The post-Enlightenment paradigm of contextual immanence

The heuristic-metaphysical and hermeneutic-metascientific dimensions of these paradigms serve as
background to an investigation of cognitive metaphors pertaining to God in the traditional wisdom of

Proverbs®®

. While the ancient, classical and medieval Judeo-Christian paradigms are based on naive
realism, the critical realism of the Enlightenment’s biblical criticism follows the methodologies of
objectivism, rationalism, empiricism and positivism**. Some of these views are continued in post-
Enlightenment science, although the relativistic notions of postmodernism adhere more strongly to forms
of anti- or non-realism**. CS lies midway between modernism’s objective critical realism and

postmodernism’s subjective non-realism*".

3.1.1 Embodied Cognitive Science and Experiential Studies of the Mind

Pinker attributes the advent of CS to two converging scientific revolutions: the cognitive revolution during
the 1950-60s described human thought in terms of mechanical computation, while the evolutionary
biological revolution of the 1960-70s clarified the complex adaptive design of living things by means of
replicative selection®**. CS became a comprehensive research paradigm for the material nature and
mental functions of the brain-mind system. Earlier cognitive scientists modelled the mental operations of
the brain on computational informative and abstract symbolic processes®”. The use of artificial

intelligence and its computer metaphor for mind studies initially interested scholars in the disciplines of

358 According to Gadamer everything in life should be understood in hermeneutic terms (cf. Thiselton 2009:218).
“Metaphysics” is the study of “the nature and origin of ultimate reality” (Rohmann 2000:259), or “our concern with
what is real” (Lakoff & Johnson 1999:9), whereas “metascience” is a shorthand for the philosophy of science and
the formation of paradigms (Kertész 2004:24). Cf. Thompson (2012:6).

352 Naive realism assumes that scientific theories are fictional replicas, accurate descriptions or “windows” of the
world “as it is in itself”. Critical realism regards science as part of the theoretical invention, imagination, and
construction of reality, as representations or “paintings” of the world (Barbour 1976:34-8, Gericke 2007:46-9).

€0 Many anti-realists deny the value of Enlightenment metaphysics and hermeneutics, but simultaneously endorse
some findings of the modernist paradigm to suit their own purposes. Gericke (2007:57) refers to the suggestion of
Habermas, that “such post-modernism is a continuation or refinement of modernism (i.e. self-conscious radical
modernism, or hypermodernism, if you will), and not a supersession of its epistemological methodology”. For other
views and descriptions of epistemological paradigms, cf. Babbie (1998:65-6), Deist (2002:94-6), Neuman
(2007:42-5) and Lakoff & Johnson (1999:74ff.).

*! While Enlightenment realism describes reality as objectively and absolutely independent of its observers,
postmodern anti-realism propagates human dependence on subjective, historical and cultural constructions or
“mirrors” of humanity’s being and function in the world (Slingerland 2004:4-5, Gericke 2007:53-4).

362 Cf. Pinker (1998:23).

363 Kirkeby (1994:593) agrees that the historical origins of cognitive science followed on the development of
Artificial Intelligence after World War 11, but argues that the epistemological origins of the cognitive paradigm as a
philosophy of science dates back to the early years of Western industrialization. Cf. Lakoff (2008:177-80).
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psychology, philosophy, computer science, linguistics, neuroscience and anthropology, but its impact
has since expanded to literature, theology, archaeology, sociology, religion and other fields***. The
application of the cognitive philosophy of science to various disciplines has led to more nuanced and

radical redefinitions of the cognitive paradigm itself**.

Our research paradigm follows the “second-generation” cognitive-scientific view on the human brain-
mind system in terms of its unconscious, embodied and metaphorical dimensions®*®. The cognitive
unconscious conceptual system shapes how humans automatically, reflexively and uncontrollably
comprehend everyday experiences. Approximately 95-98% of our thinking processes take place without
us being consciously aware of such thoughts®’. These unconscious aspects of the mind testifies to its
realistic embodied experiences, not only in terms of the brain’s location within the body, but also to its
conceptual operations and mental structures, which function as part of the body’s basic sensory and
motor systems®®®. The most pervasive instance of experiential realism is observed in metaphorical
conceptualisations, which involves the neural projection of brain patterns from sensorimotor areas to
higher cortical areas. The neural formation of human knowledge is conceptually executed by means of
metaphorical inference patterns which are mapped from typical concrete source domains unto more

abstract target domains®®,

%% Cognitive psychologists initially propagated cognitive science in reaction to behaviourism, which disregarded the
‘inner” mental states of human beings (Baumgartner & Payr 1995:10-14, Field 2004:62). However, due to its
currently interdisciplinary nature, it is no longer possible to describe cognitive science as “basically just cognitive
psychology, only done with more methodological and theoretical sophistication than cognitive psychologists have
been traditionally trained to do” (Foder 1995:85-6). Cf. Thompson (2012:187-9).

65 Cognitive science is not a unified field of research, but rather comprises an amalgam of existing and
interdisciplinary fields from the social or human sciences, which are also influenced by other autonomous notions,
such as the scientific training and observational experiences of scholars (Kertész 2004:29-30).

%% Cognitive science has since the late 1970s been divided into the distinctive camps of modularism and holism,
which are also known as formalism and functionalism or as disembodied first- and embodied second-generation
cognitive science (Kertész 2004:18). George Lakoff, Mark Johnson, Mark Turner and others identify themselves as
second-generation cognitive scientists, whose metascientific commitments differ radically from the abstract, formal,
atomistic, universal and disembodied tenets of Anglo-American analytic philosophies prevalent in first-generation
cognitive science (Cervel 2003:19-20). Cf. Lakoff & Johnson (1980,1999), Lakoff (1987,2008), Johnson (1981),
Lakoff & Turner (1989), as well as Kévecses (2002,2007).

367 Unlike the psychoanalytic hypotheses of Freud and Jung on the existence of a “cognitive” or “collective” human
unconsciousness, cognitive scientists describe the cognitive unconsciousness empirically as “all unconscious
mental operations concerned with conceptual systems, inference, and language”, which function as part of our
“‘unreflective common sense” (Lakoff & Johnson 1999:12-3). Cf. Lakoff (2008:3,9,275).

%% The mind is viewed by second-generation cognitive science as inherently embodied, but not just in the trifling
computational sense of a “general purpose device” (Lakoff 2008:14) by first-generation cognitive science, whereby
independently structured mental software needs to run on neural brain hardware during thinking processes (Lakoff
& Johnson 1999:20). Pinker (1998:23-4) — although promoting a Chomskyan view of the mind and language
(Taylor 2002:19) — agrees that the computer might not be a good metaphor for the mind: the mind is a set of
modules, but these modules are not circumscribed switches on the surface of the brain. The organization of our
mental modules rather comes from our genetic program, but that does not mean that there is a gene for every trait
or that learning is less important than we used to think.

369 Cf. Lakoff & Johnson (1999:57-9,77) and Fesmire (2000:300-1).
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The ontological-epistemological nature of experiential-realistic CS is based on empirical findings about
the cognitive unconscious, embodied and metaphorical dimensions of the human brain-mind system. As
research paradigm it serves as an alternative “experiential” form of “embodied realism”, which
epistemologically lies midway between the opposites of objectivism and subjectivism®”®. Embodied
experientialism utilises the true metascientific concerns of realism and relativism, but avoids the
inadequacies of both metaphysical understandings of how humans interact within the world:
“[o]bjectivism takes as its allies scientific truth, rationality, precision, fairness, and impartiality.
Subjectivism takes as its allies the emotions, intuitive insight, imagination, humaneness, art, and a
“higher” truth”’!. The absolute views of objective realism motivate scientists to rise above their
subjective limitations and to achieve understanding from a universally valid and unbiased point of view.
Subijective relativism values the most important realities of human feelings, aesthetic sensibilities, moral
practices, and spiritual awareness, which transcend objective rationality and put us in touch with our
emotions and intuitions. The experiential nature of embodied realism shows how objective realists
neglect the fact that human understanding and truth are not reflections of some a priori absolute and
rational order existing independently of human beings, but that it arises out of the interactions of our
human bodies with the physical world and relative to our divergent cultural conceptual systems.
Alternatively, the realistic nature of embodied experientialism shows how subjective antirealists
disregard the existence of structures of cognition common to all human beings, as well as the successful
functioning of an imaginative human conceptual system regardless of it being grounded in specific
physical and cultural environments. The embodied nature of experientialism and realism addresses the
real and reasonable concerns of subjectivism and objectivism, but without an objectivist obsession with
absolute truth or a subjectivist insistence that imaginative understanding is completely unconstrained.
The experientialist and “New Enlightenment” account of understanding and truth focuses on
conceptualisations that unite reason and imagination: “[rlJeason, at the very least, involves
categorization, entailment, and inference. Imagination, in one of its many aspects, involves seeing one
kind of thing in terms of another kind of thing — what we have called metaphorical thought. Metaphor is

thus imaginative rationality™’>.

3.1.2 Cognitive Semantics and Prototypical Categories
The scientific nature of our paradigm is underscored by a cognitive account of language and meaning.
CL consists of a network of theories that explain language in terms of the brain-mind system and its

underlying cognitive processes®”. It studies practical and empirical descriptions of language-users’

370 Cf. Lakoff & Johnson (1980:230).

371 Lakoff & Johnson (1980:189).

372 Lakoff & Johnson (1980:192-3). Cf. Lakoff & Johnson (1980:185-94,228) and Slingerland (2004:16-7).

37 Cognitive linguistics is “a descriptive label for a rather broad movement within modern linguistics. It includes a
variety of approaches, methodologies, and emphasises, which are, however, unified by a number of common
assumptions. Foremost among these is the belief that language forms an integral part of human cognition, and that
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production and use of words, rather than the formal postulation of logical rules in abstract systems®”*.
Embodied CL focuses on comprehensive descriptions of language in terms of the experiential and
neural processes of the human mind. Its grammatical aspects are limited to the description of
phonological and semantic structures, as well as to the symbolic relations between such phonological
and semantic entities®”®. Cognitive grammar does not deny the existence of morphological, syntactic,
pragmatic and other levels of language. However, due to the inherently conceptual-symbolic nature of
language, these notions are not seen as autonomous faculties, but as part of the symbolic relations
between phonological and semantic structures in the mental construction of metaphorical

conceptualisations®®.

Cognitive semantics focuses on the embodied conceptualisation of experiential meaning in the human
mind, in contrast to the traditional linguistic emphasis on semantics as the logical representation of
autonomous syntactical meaning, which is perceived as disembodied from the mind and realistic to the
world. Cognitive semantics maps linguistic expressions to conceptual structures, pertaining to the
empirical view that language forms part of the structure of human cognition and is not an entity with

independent status®”’. Traditional approaches of linguistic semantics produce “dictionary” entries of

any insightful analysis of linguistic phenomena will need to be embedded in what is known about human cognitive
abilities. Cognitive Linguistics aims, therefore, for a cognitively plausible account of what it means to know a
language, how languages are acquired, and how they are used” (Taylor 2002:3-4). Cf. Kertész (2004:14-5) and
Lakoff (1995:125). Some linguistic scholars incorporate the various theories of cognitive linguistics under the
branch of “psycholinguistics”, but often fail to distinguish between the modular/ formal and holistic/functional views
of first- and second-generation cognitive linguistics. Cf. Finch (2005:12), Scanlin (1992:135) and Fromkin, Rodman
& Hyams (2003:339-43).

% Ungerer & Schmid (1997:xi-xiii) divide second-generation cognitive linguistics into experiential, prominence and
attention views, which are in stark contrast to the formal, logical and abstract, universal objectivity of the
Chomskyan view of first-generation cognitive linguistics. For descriptions of generative linguistics, cf. Pinker
(1998,2008), Taylor (2002:6-8), Fromkin, Rodman & Hyams (2003:347-8) and Finch (2005:17).

> Cf. Lakoff & Johnson (1999:499). Cognitive grammar views language as “an integral facet of cognition, and
grammar as being inherently meaningful” (Langacker 1994:590). Although cognitive grammar is a specific theory
of language (Taylor 2002:4), its findings are applicable to the other branches of cognitive science. The cognitive
and generalisation “commitments” of the cognitive scientific study of language and the mind argues that language
depends on the cognitive apparatus of the mind, but not vice versa (Lakoff 1987:7,1993:246).

7% Cognitive grammar maintains that grammatical structure is symbolic in nature, thereby “blurring” many of the
traditional distinctions in linguistic theory. Patterns for morphology (internal structures of word formation) and
syntax (internal structures of word combination) are seen as symbolic units which function in association with
phonological and semantic structures. Cognitive grammar further unifies semantics (linguistically determined and
decontextualized meanings of expression) and pragmatics (contextually conditioned interpretations of expression)
(cf. Finch 2005:136,139): since all meaning pragmatically involve conceptualisations of human beings in their
physical and social environment, the understanding of any metaphorical utterance requires a context-sensitive
interpretation by the listener/hearer, and does not need a special autonomous set of pragmatics. Cf. Taylor
(2002:20,22,30,1995:132) and Langacker (1994:591,2003:180).

317 Yule (1997:114) defines semantics as “the study of the meaning of words, phrases and sentences”. Taylor
(2002:186-92) distinguishes three general approaches to the study of meaning: (1) the language-world approach
describes meaning as the relationship between linguistic expressions and states of affairs in the world, (2) the
language-internal approach establishes meaning in terms of relations between expressions within a language, and
(3) the conceptualist approach equates the meaning of an expression with a conceptualisation in the mind of a
language user. While the realistic semantics of the language-world and language-internal approaches regard the
meaning of expressions as independent of the mind and “out there in the world”, the non-linguistic conceptual
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words, consisting of commonly assumed boundaries of delimited lexical meaning and linguistic
knowledge distinct from a word’s body of cultural knowledge. Cognitive semantics follows a unified
“encyclopaedic” view of concepts that taps into everything generally and contextually known about a
specific word, which is constructed as a cognitive category in a gradient manner without a specific cut-
off point’®. The cognitive construction of encyclopaedic categories within the realistic and experiential
parameters of the mind prevents its semantic-symbolic conceptualisations from reverting to either purely

fixed and objective linguistic realism or to arbitrate subjective relativism*”,

In contrast to the definition of categories as isolated, static and indecomposable units by realistic
linguistic approaches, the experiential view of meaning sees categories as part of larger “Idealized
Cognitive Models” (ICMs)**°. Such ICMs stem from bodily experiences based on basic-level and
prototypical categorisations, with categorical membership as a matter of gradience as all members do
not need to share a list of exclusive attributes. Categorical classes consist of central prototypical
members with family resemblances, which include peripheral members due to their greater or lesser
connection with prototypes®*. ICMs can be clarified in terms of “concepts” and “domains”, as well as

1382

“categories” and “prototypes”™™-. Concepts serve as automatic “principles of categorisation” (Taylor),

approaches of cognitive semantics limits the expression of meaning to the mental activities of human cognition
(Gardenfors 1999:19-20, Taylor 1995:281). Cf. Lakoff (1995:120).

378 Cf. Langacker (2003:187-94).

372 Cf. Lakoff (1987:158-266, 1995:121) and Langacker (1988:389-90). For basic tenets of cognitive semantics, cf.
Gardenfors (1999:21-5) and Langacker (2003:180-1). Since meaning is notoriously difficult to address in a
systematic way, many linguistic approaches - such as the Bloomfeldian and Chomskyan traditions - favour syntax
and phonology over semantics (Lakoff 2008:245-6). However, semantics has a central function in the symbolic
structuring of language, and cognitive linguistics has come to play a major role in the areas of semantic analysis
and the symbolic motivation of syntactic and morphological structures (Taylor 2002:186).

380 | akoff (1987:68). The classical theory of categorisation basically assumes that a category is defined by a list of
criteria features and shared properties which are necessary and sufficient for membership, that the inclusion of
concepts in a category is an all-or-nothing affair which can be determined by objective factors, and that a category
has no internal structure due to the equal status of all of its members (Langacker 1988:384-6). Cf. Taylor (1995:21-
37), Lakoff & Johnson (1980:122-3), Lakoff (1987:5) and Cervel (2003:21-3).

381 The experiential view of cognitive categories has greatly valued from the psychological experiments of Eleanor
Rosch, which showed that human beings basically categorise things as gestalts in terms of prototypes and family
resemblances. Prototype theory postulates that categories have a centre and a periphery with fuzzy boundaries
between members. The central status of members are either attributed to the inherent properties of human
perception, or to the frequent occurrences of members in the minds of language users. Categories are not static
but shift with the mental contexts in which a word are used. Cf. Lakoff & Johnson (1980:69,71), Taylor
(1995:42,52) and Ungerer & Schmid (1997:xiii).

382 Cognitive semantics focus on human conceptual systems of meaning and inference in terms of human
embodiment, but its various approaches use divergent imaginative aspects of the mind, such as frames, metaphor,
metonymy, prototypes, categories, mental spaces, and conceptual blending (Lakoff & Johnson 1999:497). The
experiential semantics of Lakoff (1987) uses “Idealized Cognitive Models” to configure conventional knowledge in
“prototypical domains”. The prominence view of Langacker focuses on the visual perception of set of “cognitive
domains” as “matrixes” by means of the contrasting figure/ground principle. The attentional view of Fillmore, Talmy
and Slobin emphasises conceptual “frames” as organized configurations of knowledge about a certain situation,
whereby we select and highlight different aspects of the frame in order to arrive at different expressions. Other
references to domains are a “script” (Schank & Abelsohn) or “scenario” (Palmer), both express the typical
sequence of events in Artificial Intelligence. Cf. Ungerer & Schmid (1997:xiv,140), Taylor (1995:87-90,2002:192-
203), Langacker (1988:385-6) and Lakoff (2008:248-52).
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which “slice” (Van Wolde) reality into relevant categorical units®®

. Concepts emerge from neural
constructions to characterise categories from networks of encyclopaedic domain-based knowledge in
the human brain. While concepts characterise categories, they are in turn characterised in reference to
more than one, or even to a whole matrix of relevant domains®®. A domain is “any knowledge
configuration which provides the context for the conceptualization of a semantic unit”’. The encapsulated
knowledge of a matrix of domains may vary from basic irreducible concepts (e.g. space, time, colour
and temperature), to highly complex scientific theories and structures (on the nature of matter, rules of
games, social practices, technologies and event scenarios). All the facets of domain-based knowledge
are equally central in status to a word’s encyclopaedic meaning, as some domains will be more intrinsic
and central to a concept than others, and the different uses of a word may activate only certain facets of
a domain. Concepts are flexible entities with no fixed meaning, since the lexical semantics of specific
words can only emerge from the specific context of the complex expressions in which they occur.
Contexts of words highlight some domains, but downplay, background, or hide others during

categorisation®®.

Human beings mentally categorise things, persons, and social processes in terms of their realistic
experiences of the physical and social world. Basic-level categorisation reduces the complexity of
abstract phenomena and provides maximum information with the least cognitive effort. The construction
of flexible categories assists language users to modify existing categories with newly acquired domain-
based knowledge experiences, or to create new categories if necessary. Categories have fuzzy edges
that easily merge members, but we tend to keep categories distinct and informative by focusing on the
central members of our basic-level experiential categories. A prototype is a typical “schematic

representation of the conceptual core of a category”*®

, and the inclusion and centrality of other
members in a category is decided on the basis of their resemblance to the prototype. The prototypicality
and membership of categories includes a whole network of criteria, such as the tangible and functional

nature of the attributes of members, as well as its interaction with other objects in the world. Cognitive

383 Cf. Taylor (2002:41-5,53) and Van Wolde (2003:2). Whereas Saussaure characterises language as a system of
conceptual and acoustic signs, i.e. as the association of a concept (the signified) and an acoustic image (the
signifier), the cognitive perspective regards both conceptual and acoustic signs as mental images which reside as
symbolic units in the mind of language users. The sound pattern of a concept has no independent function in the
linguistic sign. A concept is not based in the mental image, but are rather able to create a mental image on the
unifying symbolic basis of the semantic concept and its phonological structure.

384 Taylor (2002:439). According to Dirven & Verspoor a concept is “a person’s idea of what something in the world
is like” (Van Wolde 2003:2). Whenever we perceive something, we automatically tend to categorise it: “What we
call concepts are neural structures that allow us to mentally characterize our categories and reason about them”
(Lakoff & Johnson 1999:19).

385 Conceptualist approaches analyse the meaning of categories schematically in terms of the characterising
triangle of its profile, base and domain. The phenomena which contribute to words’ different meanings in complex
expressions are accommodation, the active zone phenomenon and semantic flexibility. Cf. Taylor (2002:439-
42,461-2,591).

8¢ Taylor (1995:59).
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categories are flexible and can accommodate peripheral, unfamiliar or even new members to a
prototype, often without any fundamental restructuring of the category system itself*®’. The fuzzy,
gradient nature of basic-level and prototypical categorisations are attributed to the evolving neural and
bodily capacities of human beings, whose optimal and experiential interactions with the world lead to the

conceptualisation of reality and truth in terms of cognitive metaphors®®.

3.1.3 Cognitive Metaphor as a Unifying Cognitive-Scientific Methodology

The characterisation of cognitive models as basic-level and prototypical categories offer new insight into
the metaphorical nature of our investigation on the God-talk of Proverbs®”. The cognitive theory of
metaphor is regarded as the most prominent branch of experiential CS. Most second-generation
cognitive scientists argue that both scientific knowledge and ordinary everyday human thinking
processes are “structured by metaphorical concepts along the lines of the main hypotheses of the

cognitive theory of metaphor”>®.

Lakoff & Johnson (1999) argue that the human brain-mind system is mostly unconscious, inherently
embodied and largely metaphorical in nature. Their theory stems from the original thesis of Lakoff &
Johnson (1980), that metaphor is an essential part of our categorisation of the world and that “our
ordinary conceptual system, in terms of which we both think and act, is fundamentally metaphorical in
nature™”*. Lakoff (1987) states that the categorical structuring of conceptual metaphorical domain-based
knowledge are organised by means of holistic and complex gestalts. ICMs consist of pre-conceptual
basic-level and natural image-schematic structures that provide the basis for conceptual thought and the
“general cognitive apparatus used by the mind that gives rise to categorizations”®. The existence and
function of ICMs have been shown by the principles of four types of cognitive models: the propositional
structure of elements, properties and interrelationships in Fillmore’s frame semantics; the metaphorical
and metonymic mappings of Lakoff & Johnson (1980); the image-schematic structure of our experience

of space in Langacker’s cognitive grammar; as well as from Fauconnier's theory of mental spaces.

37 Cf. Taylor (2003:163,1995:51-4). Ungerer & Schmid (1997:126-7) extends Lakoff's basic-level categories to
Langacker’s “image schemas”, which are spatial conceptualisation of abstract categories. Human beings rely on
image schemas for the general classification of objects as source models for the detailed attribute structure of
more abstract and superordinate categories. Cf. also Taylor (1995:65-6).

388 “Human categories are typically conceptualized in more than one way, in terms of what are called prototypes.
Each prototype is a neural structure that permits us to do some sort of inferential or imaginative task relative to a
category. Typical-case prototypes are used in drawing inferences about category members in the absence of any
special contextual information. Ideal-case prototypes allow us to evaluate category members relative to some
conceptual standard” (Lakoff & Johnson 1999:19,30).

389 Cf. Slingerland (2004:8) and Gardenfors (1999:31-2). For cognitive linguistics as a holistic field of study and as
related to cognitive metaphor theory, cf. Taylor (1995:122-41,2002:9-16,487-504). Cf. 2.1.2 for discussion on the
metaphorical assumptions of cognitive linguistics.

3% Kertész (2004:51). Kertész (2004:52,50) argues that the cognitive theory of metaphor serves as a legitimate
approach to both cognitive science and for his hypothetical “Metascientific Extension of Cognitive Semantics”.

391 Lakoff & Johnson (1980:1). Cf. Lakoff & Johnson (1999:3).

392 | akoff (1987:68).
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Together, these experiential and realistic views on the human mind have empirically showed that the
neural system is conceptually categorised, that perception consists of image schemas, that
understanding is metaphorical in nature, and that construction is mentally spaced. ICMs are therefore
inherent CMMs models in the human mind, or “mappings from a propositional or image-schematic

model in one domain to a corresponding structure in another domain”**,

3.2 RESEARCH CONCEPTUALISATION

We have discussed the embodied and experiential nature of our research paradigm from the unifying
perspectives of cognitive semantics and cognitive metaphor. CS integrates these branches to provide a
suitable methodology for the interpretation of the total range of experiences of those authors and
redactors responsible for the metaphorical conceptualisations of the Divine in the traditional Biblical
Hebrew wisdom of Proverbs. The scientific nature of this topic requires the extensive questioning of the
research problem, as well as the detailed clarification of the central research statement, its key

concepts, and of the dimensions and objectives of research.

3.2.1 Research Problem and Investigative Questions

Our research paradigm attributes Biblical Hebrew portrayals of the Divine to the developing
metaphorical nature in the brain-mind processes of the ancient Israelite and early Jewish sages, which
variously depict the God YHWH in the historical and literary contexts of the Hebrew Bible. The review of
literature on the God-talk of Proverbs in chapter two illustrated how this tendency was rather
(un)successfully carried out to various extents in the interpretative history of the synagogue and the

church®*

. Our study narrowed the scope on God in the Hebrew Bible down to a specific literary text and
religious tradition, and focused on how the Divine is metaphorically conceptualised in the textual
subsections of Proverbs. Preliminary research on the topic suggests that the Biblical Hebrew references
to the God of traditional wisdom originated as imaginative constructions in the brain-mind system of the
Biblical Hebrew authors and editors. It supposed that the sages linked their realistic social experiences
of the Israelite Exile to other existing ancient Near Eastern mythological and biblical theological

conceptualisations of the Deity**

. From such interpretative probabilities the research problem was
formulated: How do Israelite sages conceptualise the Divine metaphorically by means of religious and

cognitive experiences in the Biblical Hebrew wisdom of Proverbs?

393 Lakoff (1987:114). An ICM is “some type of knowledge base or structured conceptual complex relative to which
a notion is characterized” (Langacker 1988:386). Cf. Lakoff (1987:113,1995:122-3).

394 Cf. 1.1 and 1.2. The developing and conceptual metaphorical nature of descriptions of God in the Hebrew Bible
and its consecutive interpretative traditions will be explained in detail in chapter five.

395 Cf. 1.3 and 1.4. For the progressive scientific development of the research problem, cf. also the “four steps in
transforming research ideas into research questions” in Mouton (2009:48-55).
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In order to address the issues ensuing from the preliminary investigation, the research problem is
circumscribed in more detail by seven concrete key research questions. All of the following questions
are intimately related to and continuously revert to how the Divine is metaphorically conceptualised in
the canonical Biblical Hebrew text of Proverbs:

(1) In what ways and by what methods do ancient and modern scholars conceptualise the God of
proverbial wisdom metaphorically in the interpretative history of Judaism and Christianity?

(2) What socio-historical circumstances and junctures contributed to the ways in which Israelite sages
conceptualised the Divine metaphorically in traditional Biblical Hebrew wisdom?

(3) How does Biblical Hebrew semantics contribute to an authentic conceptual metaphorical
interpretation of the role and function of the Deity in the Biblical Hebrew wisdom of Proverbs?

(4) How does CMT assist the understanding and interpretation of human mental constructs on the God
YHWH in the Biblical Hebrew wisdom text of Proverbs?

(5) What is the outcome of a mapping of conceptual metaphorical expressions containing prototypical
categories for conceptual domains of “God” and “wisdom” in the proverbial literature?

(6) In which way does an investigation of conceptual metaphors of the Divine in Biblical Hebrew wisdom
attribute to an appropriate understanding of the message of Proverbs?

(7) What do sapiential conceptual metaphors of God contribute to the development of ideas on the
Divine in the Hebrew Bible, in the debate between science and religion, as well as in a theological

understanding of God-talk in the contemporary South African society?

These research questions are grouped, from the perspective of CS, into three core areas, to focus on
the sociological, linguistic and theological problems related to the metaphorical conceptualisation of God
in traditional wisdom, as illustrated by the text of Proverbs. The socio-historical core area comprises the
first and second research questions, which relates the interpretative history of the God of wisdom to
cultural and historical experiences that contributed to the thoughts of the proverbial sages. This
problematic issue that our investigation would like to ascertain is whether readers really try to negotiate
the wisdom literature within its own Biblical Hebrew context, or whether we instead transpose our own
cultural experiences and religious reflections unto the God of wisdom. How would a socio-historical
conceptualisatiom of the wisdom texts contribute to a better reading and interpretation of the Divine in

Proverbs?

The third, fourth and fifth research questions deal with the linguistic problem inherent to God in
Proverbs, to establish the value of modern linguistics for the understanding of ancient texts. This core
area seeks to clarify how the application of CMT to the Biblical Hebrew language may assist readers to
transcend their religious-linguistic paradigms and be able to grasp more of the realistic experiences of
God by the authors and editors of the traditional wisdom literature. Do the psycho- and socio-linguistic

views of the Biblical Hebrew sages really matter to the (post)modern linguistic views of the God of
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wisdom, as many scholars claim? How can the semantic analyses of the conceptual domains of basic-
level and prototypical categories contribute to more realistic, authentic metaphorical conceptualisations

of the Divine in the text of Proverbs?

Finally, the theological core area of the sixth and seventh guestions concerns whether a conceptual
metaphorical interpretation of the message of Proverbs may contribute to the current debate between
science and religion. How will such findings impact on current views of God and religion in the South
African society? The cognitive-scientific questioning of socio-historical, linguistic and theological core
areas of the research problem resembles a hermeneutic circle: the theological aspect wants to
investigate the value of a cognitive metaphorical reading of the God of traditional biblical wisdom for
modern-day scientific and religious discourses. However, it reflects on the socio-historical issue as well,
in enquiring whether readers tend to disregard the biblical authors’ and redactors’ conceptual
metaphors of God in favour of their own versions. It also highlights the linguistic problem of how
understandings of the Biblical Hebrew language may help to clarify the intended conceptual

metaphorical views of the biblical sages.

3.2.1.1 Socio-Historical Problems related to Biblical Hebrew Wisdom Studies

This core area of the research problem entails the first two research questions:

1) In what ways and by what methods do ancient and modern scholars conceptualise the God of
proverbial wisdom metaphorically in the interpretative history of Judaism and Christianity?

(2) What socio-historical circumstances and junctures contributed to the ways in which Israelite sages

conceptualised the Divine metaphorically in traditional Biblical Hebrew wisdom?

Do readers really and realistically understand the wisdom text of Proverbs within its own Biblical Hebrew
context, or do they merely enforce their own cultural and spiritual conceptualisations onto interpretations
of the God of wisdom? We have shown in chapter two how hermeneutic paradigms are committed to
different conceptual, methodological and theoretical approaches, and deduce distinct understandings of
the God of wisdom from the same biblical text. Furthermore, interpreters focused on divergent issues
during the history of the synagogue and church: rabbis and monks of the ancient, classical and medieval
times emphasised the dogmatic justification of Jewish and Christian precepts from the Bible. The critical
scholarship of the modern era no longer consulted the Bible to attain textual evidence for their faith, but
only to expose the motifs of the historical authors behind the text. Finally, during the post-Enlightenment
era the focus of interpretation shifted again, initially from the authors behind the text to the text as

literature itself, and eventually onto the perspectives of communities of postmodern readers situated in
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front of the text**. These findings show that the changing perspectives of hermeneutic paradigms are
related to the specific epistemologies and social contexts of different communities of readers. Such
observations obviously apply to pre-modern fundamentalism, as well as to the post-Enlightenment
reader-response and deconstructive approaches®’. However, is it also true of the Bible- and history-

critical approaches of the Enlightenment, whose adherents promoted the “Cartesian dream” **

, and
viewed their methods and findings as objectively grounded on sound scientific investigations of the

Bible?

Light is shed on this issue when we enquire as to why history critics viewed the traditional wisdom
literature as alien to the rest of the Hebrew Bible. After centuries of exposure of the Bible to the rigid
criteria of biblical criticism, history-critical scholars emphasised both motifs of the salvation history of
Israel, which occurs in most texts of the Hebrew Bible, and the developmental notion of Israelite
monotheism, which retained the God YHWH as the central, dynamic character of the Hebrew canon.
However, during this process, critics easily enforced their own theological agendas — such as election,
revelation, covenant, salvation and kingship — onto divergent and incompatible portrayals of the Divine

in the Tanach®®

. Proverbs, which contains few of these ideas, were further played down after the
identification of similarities between the Egyptian text of Amenemope and Proverbs 22:17-23:11. The
estrangement between traditional wisdom and the rest of the Hebrew Bible developed into a theological
divorce which was attributed to Proverbs’ extra-marital, secular and oriental infidelities*®. The history-
critical emphasis on the salvation-historical nature of the Hebrew Bible and the ancient Near Eastern

characteristics of this wisdom text influenced most theological descriptions of the Old Testament during

% Spangenberg (1998:62-3) relates paradigms in biblical hermeneutics since the Enlightenment to the model of

communication by Roman Jacobson, which initially shifted the focus of interpretation from the pen of the author to
the content of the text, and then finally onto the shoulders of the reader. Cf. Van Wolde (1994a:19).

*7 For the influences on biblical readers on their understanding of biblical texts in pre- and post-modern exegesis,
cf. Joyce (2003), Nel (1989) and Thiselton (2009:347).

% Adherents to the “Cartesian dream” believe that they can positively and objectively recover the single, final and
normative understanding of the Bible message, by means of the application of the right tools to the text. Cf. Le
Roux (1995:171,175-7) and Sweeney (1998:143).

399 Cf. Lier (2006:16).

100 Cf, 2.5.4, as well as Gese (1958:2), Nel (2002:436) and Dell 2006:9). Brueggemann (1970:5-6) concludes that
for history salvation “wisdom didn’t count, the it really was an unwanted child, if not a bastard in the family of faith,
that is unchristian, unbiblical, and not worth our time”.
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the previous century*®. Few scholars who practised the premises of modernism could found a worthy

place for Proverbs in their Old Testament theologies*®.

Why did history critics deny the Biblical Hebrew wisdom text of Proverbs its interpretative safe-haven
within the canonical confines of the Hebrew Bible, where it had been situated and studied since the time
of the Second Temple? We attribute this to the critical, objective and rational views of the scepticism of
Western modernism on religion as superstition and on the Bible as myth*®. Bible- and history-critics
tried to obtain pure and universal reality, but failed to realise that their interpretations were tainted by
their own social and historical experiences. Gadamer's observation — that the “prejudices (pre-
judgements, Vorurteile), of the individual, far more than his judgements, constitute the historical reality of

»404

his being”™™ — are indirectly admitted by Von Rad: “The designation of a text as ‘wisdom’, indeed this
whole term ‘wisdom’ as a total phenomenon, is by no means directly rooted in the sources. It first
emerged in the scholarly world and has since become established. It belongs, therefore, to the fairly
extensive number of biblical-theological collective terms whose validity and content are not once and for
all established and which have to be examined from time to time from the point of whether they are

being correctly used™®.

To what extend do one’s views of the God of proverbial wisdom reflect the intentions of the original
authors and editors of the canonical text of Proverbs? The socio-historical aspect of our research
problem raises serious questions on the way in which the Deity is metaphorically conceptualised in
ancient, classical, modern and postmodern paradigms. The precepts of readers seem to estrange,
rather than integrate, interpretations of the Divine in traditional wisdom from the socio-historical world of
the Biblical Hebrew texts. We agree with Perdue that we “can no longer be content to simply
reconstruct, translate, and interpret the texts of the scribes outside the domain of social history.
Otherwise, we run the risk of oversimplifying the ideas that often reflect our own interests and

understandings™®.

01 Some history critics view the wisdom literature as part of the Israelite response to her God of salvation, cf.
Hasel (1995:45-6,69,92). Eichrodt (1967:46ff.) admits that the covenant God are manifested by his spirit, word and
wisdom, but sees the self-communication of the spirit and word as “far more important than wisdom” (1967:81).
Zimmerli’s outline of the Old Testament reduces wisdom to almost ten pages, as part of Israel’s “Life before God”
(1978:155-66), which together with the Law and the Psalms comprise daily responses of obedience, sacrifice and
intellectual reason to God (1978:141ff). Westermann (1982:11) finds no place for wisdom in his basic Old
Testament framework of Divine actions and human responses: since wisdom is international and inter-religious in
character, it belongs to the context of human creation (1982:100).

%02 Gerhard von Rad later extended his initial view of wisdom as part of “Israel before Jahweh (Israel’'s Answer)”
(Von Rad 1989:383-459) into a comprehensive description of the theology of wisdom (Von Rad 1972).

03 Cf. 2.6 and Childs (1983:39-41), Brueggemann (1997:42-9), Van Huyssteen (2001:105), Nel (1989:65-6) and
Ward (2003).

04 Cf. Thiselton (2009:212,218), as well as Newberg (2010:10).

95 yon Rad (1972:7).

96 perdue (2008:2-3).
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3.2.1.2 Linguistic Problems Related to Biblical Hebrew as Language

The socio-historical problem exposes our struggle to interpret conceptualisations of the Divine by biblical
sages in terms of their own integral cultural and religious experiences. This challenge is enhanced in
relation to the linguistic aspect of the research problem, because diverse language philosophies
contribute to the theoretical sediment of all hermeneutic paradigms, and therefore also to different

interpretations of the Tanach as well*”’

. Our approach to language — whether explicitly stated or implicitly
exercised — influences our interpretations*®. Problems related to hermeneutic paradigms are attributed
in linguistics to philosophic, psychological and sociological ramifications, because language plays a
central role in a people’s cultural constructions of their mental “pictures” of reality*”. These issues are
illuminated by the third, fourth and fifth research questions:

(3) How does Biblical Hebrew semantics contribute to an authentic conceptual metaphorical
interpretation of the role and function of the Deity in the Biblical Hebrew wisdom of Proverbs?

(4) How does CMT assist the understanding and interpretation of human mental constructs on the God
YHWH in the Biblical Hebrew wisdom text of Proverbs?

(5) What is the outcome of a mapping of conceptual metaphorical expressions containing prototypical

categories for conceptual domains of “God” and “wisdom” in the proverbial literature?

Language studies on the understanding of the Hebrew Bible coincide with the trends of the ancient,

1% Modern studies on Biblical

classical, Enlightenment, post-Enlightenment and postmodern paradigms
Hebrew linguistics are divided into two phases*': during the diachronic phase, the development of
isolated Biblical Hebrew words was philologically compared with extra-biblical Semitic cognates**?. This

was followed by the synchronic phase, which focussed on the structure of Biblical Hebrew as an

07 Gadamer regards language as the medium of any hermeneutic experience (Thiselton 2009:222). Cf. McMullin
(1995:388-90) and Bodine (1992a:328).

08 “One’s understanding of the way language works will directly influence the way one goes about the task of
interpreting and writing the history of ideas. Put differently: our interpretations are fundamentally structured by our
suppositions about how language works. Whether those suppositions are conscious or unconscious is irrelevant”
(Aaron 2002:67,9).

%% Cf. Johnstone (1998:129).

% The historical development of language studies in general, and of Biblical Hebrew linguistics in particular, can
also be explained by means of Kuhn’s theory of paradigm shifts. Cf. Finch (2005:2-15).

‘11 For a survey of studies on Biblical Hebrew linguistics, cf. Bodine (1992a:328,1992b), Johnstone (1998:136),
Schokel (1988:1-7), De Moor (1986:35-6) and Van der Merwe et al (2002:18-21).

1> Comparative historical linguistics focuses on the etymological development of words. Hebrew is not treated as
an isolated language, but as part of the common lexical stock of the Semitic family of languages. This classical
Renaissance method is observed in Gesenius’ Hebrew Grammar by Gesenius, Kautzch & Cowley. Philological
lexicographa and concordances still in use are Brown, Driver & Briggs (1968), Jenni & Westermann (1971),
Botterweck & Ringgren (1977), Koehler & Baumgartner (2001), Holladay (1988) and Even-Shoshan (1990). Cf.
Johnstone (1998:131) and Bodine (1992a:331).

94



independent and unified language system*?. Both approaches are criticised from the perspectives of
modern linguistics, because the comparative approach of historical linguistics lacks the substantial data
to adequately compare cognates of Biblical Hebrew with other Semitic sources. The method has
sometimes been applied to Biblical Hebrew in an undisciplined, impressionistic and dictionary-orientated
fashion, rather than in terms of the systematic tracking of evidence in the individual Semitic languages.
Alternatively, the synchronic approach disregards relevant cognates in other languages, even where its
resemblance to Hebrew seems obvious. Structuralism also pays no attention to the etymology or the
historical development of words in the Tanach***. During the 1980s, structural linguistics was extended
with the pragmatic and sociolinguistic features in the generative approach of Chomsky*”. By the 1990s
the realistic and experiential dimensions of the linguistic enterprise received new input from CS. Sadly,

these insights have not been reflected in the linguistic study of Biblical Hebrew to a large extend*'®.

The change from Biblical Hebrew philology to structuralism reflects the shift between the Enlightenment
and post-Enlightenment paradigms. James Barr (1961) first applied the synchronic views of De
Saussure to the language and interpretation of the Hebrew Bible*"’. Previously, the Biblical Theological
Movement promoted the views of Boman, Pedersen and Kittel, whereby the biblical authors thought in
terms of a Hebrew mentality, rather than by Greek categories. They contrasted the supposedly static,
abstract and dualistic nature of Greek thought, to the dynamic, concrete and aspective nature of Hebrew

thinking about God and life*'®. Barr attributes the error of these views to theological presuppositions, and

413 The structural linguistics of Ferdinant de Saussaure (1857-1913) establishes the function and meaning of
words by their overall synchronic interrelationship with other words at the specific point in time of a given language
system. Structuralism matches developments in other areas of biblical studies, such as literary studies and
canonical criticism. The Dictionary of Classical Hebrew by Clines et al (1996) is compiled in Saussaurian terms:
the initial orientation of main entries (“glosses”) are synchronically listed by means of syntagmatic contexts and
paradigmatic semantic fields. Structural linguistic insights are observed in some Biblical Hebrew grammars,
especially in the work of Andersen, Waltke & O’Connor, Jolion & Muraoka and Sawyer. Cf. Johnstone (1998:134-
8), Bodine (1992a:329) and Van Wolde (1994b:224).

14 Cf. Johnstone (1998:132-4).

15 Chomsky's Generative-Transformational Grammar was applied to the “dynamic (or functional) equivalent”
translation of the Bible by Nida and Taber, which aimed to transport the message from an original text into a
receptor language in such a way that the responses of the original and modern readers coincide in every respect.
Chomsky’s grammar rationally explains a native speaker’s internalised knowledge (“competence”) of his language,
in contrast to the communication of this knowledge in actual speech (“performance”). Cf. Johnstone (1998:138-9),
Bodine (1992a:330) and Van der Merwe et al (2002:20-1).

416 “| inguistics is the study language as language, in contrast to the study of any specific language. The term
“general linguistics” comprehends all of the varied theoretical positions of linguistics” (Bodine 1992a:327).
According to Bodine (1992b:5) the application of general linguistics to the biblical languages is still lacking.

17 The advent of linguistic analysis coincided with the hermeneutics of literary criticism (Silva 1994:109). This
connection developed since the 1960s into European “text linguistics” and American “discourse analysis”. Its
immanent methods focus on the Hebrew Bible’s syntagmatic textual units and pragmatic communicative functions.
Cf. 2.6.1, as well as Van Wolde (1994b:224) and Silva (1994:122-3).

418 Boman (1960:200-8) summarises the main differences between the Hebrew and Greek mentalities: while
Greek thinking is constituted as the logical knowing of valid, external and objective constructions, Israelite
mentality boils down to the psychological understanding of ourselves, our inner, subjective and imaginary states.
Whereas Greeks experienced the world as static in terms of rest, harmony, composure and self-control, the
Hebrew conception of God, man, nature and world is that of eternal dynamic movement. Space was the given
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to its failure to examine the biblical languages from the perspective of modern general linguistics**®. He
objected to the lexicographical misinterpretation of words, both as thematic concepts (the “one-

% and in terms of etymological root meaning (the “root” fallacy”’)*'. He

word/one-concept” fallacy)
rejected the accumulative derivation of the meaning of words from various passages (the “illegitimate
totality transfer” fallacy), and clarified the word-meaning and word-history confusion. Barr argued that
semantic significance of the biblical languages does not reside in individual words, nor in the language
structures of Hebrew and Greek, but in its specific contextual sentences. The Bible focuses more on
God’s utterances than on his actions. Barr brought insight to the application of linguistics for the

purposes of hermeneutics, even though some of his claims may incline toward overstatement*?,

Barr’'s publications brought discredit to the comparative studies of Boman (1960), Pedersen (1959) and
others, which posited that the Semitic mind hardly had any link with the Aegean world*>. Their views
were based on the Sapir-Whorf hypothesis, which stated that the mentalities of language- users depend
on the peculiar nature of those languages in which they think and communicate**. Although the crude

linguistic determinism of Sapir and Worf has been widely criticised*”, some biblical and Hebrew

mental form for the Greeks, but for the Hebrews it was time. The Israelites experienced the world predominantly
auditory through the word, while the Greeks primarily visualised reality as things.

412 Cf. Barr (1961:21-5). RG Kent attributed the “backwardness of Semitic scholarship” in 1935 to the poor
linguistic education of theologians. Barr (1961:288-90) pleads for a proper integration of the study of the biblical
languages with the discipline of general linguistics.

20 Barr (1961:210) shows how Kittel's Theological Dictionary of the New Testament refers inconsistently to the
term “concept”: either as a notion which may be represented by several words, or as a phrase that formulates the
main content of a passage. When it refers to the “anthropomorphic concept of God”, it is neither used as a word
nor phrase, but as a tendency of thought, which cannot be identified with any linguistic expression.

21 Proponents of the “root fallacy” argue that “in Hebrew there is a ‘root meaning’ which is effective throughout all
the variations given to the roots by affixes and formative elements, and that therefore the ‘root meaning’ can
confidently be taken to be part of the actual semantic value of any word or form which can be assigned to an
identifiable root; and likewise that any word may be taken to give some kind of suggestion of other words formed
from the same root” (Barr 1961:100).

22 “|inguistically, the main result of the suggestions | have made about biblical languages would seem to be that
investigation should proceed to a much greater degree in the realm roughly of stylistics, and that too much has
been attempted by lexicographical methods” (Barr 1961:272). Cf. Barton (1984:208-11), Brueggemann (1997:45-
6), Thiselton (2005:296,2009:203-4), Vanhoozer (1997:20-2) and Bray (1996:470).

423 Cf. Deist (2002:97).

24 Edward Sapir (1884-1939) and Benjamin Lee Whorf (1897-1941) concluded that language and world view are
culturally connected, and that our ideas about the world depend on our linguistic ability to construct such ideas
(Bodine 1992a:329): we “see and hear and otherwise experience very largely as we do because the language
habits of our community predispose certain choices of interpretation” (Scanlin 1992:126).

425 According to Slingerland (2004:5-6) the Sapir-Whorf hypothesis is a form of “word fetishism” which is longer
adaptable to our knowledge of human cognition. Yule (1997:248) notes that it “fails to take into account the fact
that users of a language do not inherit a fixed set of patterns to use. They inherit the ability to manipulate and
create with a language, in order to express their perceptions. If thinking and perceptions were totally determined by
language, then the concept of language change would be impossible... The human manipulates the language, not
the other way around”. The fact that the Sapir-Whorf hypothesis refrains from strict semantic consideration is
illustrated in reference to the words supposedly used by Eskimos for different kinds of “snow”: “Geoffrey Pullum in
1989 traced the myth back to some unsubstantiated remarks made by Benjamin Lee Worf in 1956, he probably got
it from a passing remark by Boas 1911. Whorf claimed that the different morphemes that the Eskimos have for
‘snow’ is testimony to the cultural salience of snow in the lives of these Arctic dwellers. Somehow the fact of the
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scholars have retained modified versions of the hypothesis. The translation of the Hebrew Bible into
modern vernaculars have sensitised them to the different mentalities that were intuitive to the ancient
Hebrew and Greek authors*®. It has made them aware of the tendency among scholars, who
(un)consciously disregard such divergent mentalities, and rather translate and interpret the Hebrew
Bible instead in terms of the constructs and superstructures of Graeco-Roman philosophy, Christian
theology and post-Christian ideology*”’. Professional translators, theological interpreters and ordinary
readers tend to severe the ancient text of the Bible from its own cognitive-cultural context, by translating,
interpreting or reading the text as if it were written in terms of their own (post)ymodern world views*®. The
fact that the biblical authors and redactors can no longer be consulted, and that their intentions are only
indirectly available to us within the text itself, makes the original cognitive and cultural intentions of the

biblical texts even more difficult to ascertain®?.

Deist illustrates how contemporary studies on language and culture, which surpassed the work of Sapir
and Worf, can be applied to the cognitive worlds and cultural complexes of the Bible. The encyclopedic
view of cognitive semantics draws our attention to the untapped experiential and realistic interpretations

of the Hebrew Bible**. A cognitive metaphorical study of the Divine necessitates knowledge of Biblical

Eskimo snow was taken up by popular culture, subsequent writers inflating the number of snow words, always with
the purpose of demonstrating the cultural relativity of vocabulary items. In point of fact, according to Pullum, the
number of Inuit morphemes for ‘snow’ is not very different from the number of snow words in English, but few
writers who mentioned the abundance of snow words in Eskimo ever took the trouble to ascertain the fact or to
even go back to Whorf's or Boas’s original texts” (Taylor (2002:315). The Eskimo example for “snow” is even
elaborated upon by Yule (1997:247-8): “In another Pacific culture, that of Hawal'i, the traditional language had a
very large number of words for different kinds of rain. Our language reflect our concerns”.

426 Cf. McAllaster (1960:432), De Moor (1986:41), Silzer & Finley (2004:160) and Gibson (1988).

127 Cf. Grassie (2003:393), Gerstenberger (2002:283) and Glazov (2002:31). For translation problems of the
Hebrew, Aramaic and Greek “source” languages of the Bible into modern “receptor” languages, cf. Johnstone
(1998:129). Barr (1961:4) realises such problems: “Between us today and the men of the Bible, and between the
men of the New Testament and those of the Old, there was a problem therefore not only of translation but of
transculturation. We have to consider therefore a linguistic gap between a Semitic language, and Indi-European
(Greek), and our own modern language (which might be Chinese or a Bantu language); and the corresponding
cultural gaps between the Ancient Near East, the Roman Empire and the modern world”.

*® Obviously this temptation will escalate in relation to ever-widening historical gap between the cognitive and
cultural world of the final canonical text and that of contemporary readers (Deist 2002:115-6,32). The linguistic
problem relates to both lay readers and learned scholars of the Bible, since the “novice may fail of lack of
knowledge and the master scholar may fail because of the bias of knowledge resting on other biases” (McAllaster
1960:421). The cultural-linguistic disregard for the uniqueness of Biblical Hebrew is found in the following remark
by Girard (1985:13-4) on Job: “In order to contest the traditional vision of the work, do we absolutely have to know
Hebrew, do we have to plunge ourselves into the numerous enigmas of this formidable text, do we have to emerge
with ever more original solutions? Absolutely not. It is enough to read the translations. If scientific erudition were
necessary, | would not allow myself to utter a word, because | am, not a Hebraist. The novelty which | am
proposing is not hidden in some obscure recess of the book of Job”.

% “A modern reader of biblical texts, even if she has a proficiency in Hebrew or Greek, will, if she is not also
versed in the cognitive world of the intended (or implied) reader, as a matter of course substitute her own cognitive
world for that of the intended or implied hearer. The result of such a substitution may, in many instances, result in
accepting an interpretation as the ‘most readily accessible meaning’ that the original hearer could not have
deemed relevant” (Deist 2002:48). Cf. Cotterell (1997:141) and Silzer & Finley (2004:179).

% Scholars believed until fairly recently that semantics was a subject that could not be described nor analysed as
a subdiscipline of Hebrew linguistics. Cf. Barr (1961:1-2), Scanlin (1992:125) and Silva (1994:122-3). However, to
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Hebrew, to attain insight into the social and psychological features whereby sages constituted their

world-view by means of the wisdom text of Proverbs*"

. Our investigation on the God of traditional
wisdom centres on the understanding of the mentality of these sages, as part of their cultural cognition.
Von Rad argues that this area of research remains a problem, as we fail to grasp “the concepts really
suited to the Hebrew world of speech and thought, concepts which would help us to expound the

%432

Israelite understanding of man and the world”™*. Wood mentions that investigators of proverbial wisdom

often work alone, since contemporary “studies in theology pay some attention to Wisdom literature, but

very much less to Wisdom thought™*

. Loader relates the problematic research on the Hebrew
“cognition in context” to a lack of the specialisation and resources needed for such an endeavour. The
difficulty to understand the Biblical Hebrew texts is attributed to the fact that our knowledge of the
“cultural background, historical setting, the experiential background of language in actual use and so on
are extremely limited. Not only are they restricted, but also very hard to come by, so that a number of
fully-fledged disciplines, such as ancient Near Eastern studies, Semitics, archaeology, the history of
religions, the history of ancient Israel and so on are necessary to provide the material with which to
work. Therefore it is not so easy for biblical scholars to fulfil the prerequisites for implementing the

insights of cognitive linguistics in a meaningful way”**.

3.2.1.3 Theological Problems Related to the Divine in Biblical Wisdom

The theological core area addresses the sixth and seventh questions of the research problem,
pertaining to the specific dilemmas related to a cognitive metaphorical reading of the God of traditional
biblical wisdom in the modern-day societies of science and religion:

(6) In which way does an investigation of conceptual metaphors of the Divine in Biblical Hebrew wisdom
attribute to an appropriate understanding of the message of Proverbs?

(7) What do sapiential conceptual metaphors of God contribute to the development of ideas on the
Divine in the Hebrew Bible, in the debate between science and religion, as well as in a theological

understanding of God-talk in the contemporary South African society?

grasp something of the world presented in language, we have to realise that there is “more to language than mere
phonology, syntax and semantics, that ‘meaning’ is a complicated terrain and that valid interpretation of texts
ideally implies a full knowledge of the relevant culture as well as of the cultural world constructed by the relevant
language” (Deist 2002:115, cf. also Deist 2002:32-3,91,105,113). Cognitive science uses empirical evidence
attained from psycho- and sociolinguistics, which combine studies of language with that of the mind and society.
Cf. Finch (2005:191-6) and Yule (1997:162-74,239-53). Loader (2003:327) shows how the cognitive linguistic
focus on the psychological aspects of culture engenders new appreciation for the standard work of Pedersen
(1959) on the Hebrew culture.

431 Cf. De Moor (1986:29-30).

32 Von Rad (1972:6).

433 Wood (1979:xi).

434 | oader (2003:322-4).
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The theological aspect corresponds to the linguistic problem of the research, but focuses specifically on
the scholarly evaluations of the nature of the Biblical Hebrew wisdom of Proverbs, as well as on its
hermeneutic reception in the South African religious society. The unique epistemology of proverbial
biblical wisdom was modified during most of the history of the synagogue and church to fit the
theological message of the rest of the Hebrew and Christian Bibles. Most of these modifications were
based on the popular academic view, that Greek epistemology constitutes the earliest and most
authentic approach to science and religion*®. The modernistic critical approaches first argued that the
Hebrew version of reality differs from the Greeks**. Sadly, the history-critical claim which made the
salvation history normative to the Old Testament faith, simultaneously degraded the wisdom themes
distinctive of God’s salvation of and covenant with Israel — creation, order, retribution, and experiential-

437

intellectual emphases — to natural religion™’. A theological clarification of the sapiential epistemological

issues are outstanding®®, specifically in relation to the cognitive-religious nature and canonical function

of Proverbs’ wisdom literature within the Hebrew Bible**.

As the socio-historical problem indicated, all mental constructions of the nature and role of God in the
Biblical Hebrew wisdom of Proverbs have been affected by our “being-in-the-world” (Heidegger), which
portrays every human as an irreducible hermeneutic creature**. Our presuppositions assumptions,
perspectives and contexts are ideological “maps” that exist independently from the actual “territory” of

f441

the text itself™. We apply scientific tools to arrive at verifiable textual interpretations, but this may not

correspond to the intentions of original writers*>. Reader-response theories regard the reader as a

435 “Every civilization of which we have records has possessed a technology, an art, a religion, a political system,
laws, and so on.... But only the civilizations that descend from Hellenic Greece have possessed more than the
most rudimentary science. The bulk of scientific knowledge is a product of Europe in the last four centuries” (Kuhn
1996:167-8). For this reason, Aaron (2002:17-8) finds “very little theology” in the formal, philosophical sense in the
Hebrew Bible. The theologies of Judaism and Christianity were only constructed in late Hellenism. Prior to the
Greeks, the Hebrew religion functioned without the systematic employment of rational perceptions and a
dominating set of privileged documents, and therefore without theology.

43¢ “If anyone thinks that only the Western method of acquiring knowledge, a method which, as everyone knows,
goes back to the questions asked in ancient Greece, can be called ‘science’, if, that is, he equates pre-Greek
thinking with pre-scientific, then he will have to invent some other name for what transpired in Israel. But there is
no reason why one should withhold that description from the efforts of the wise men, provided one is clear in one’s
mind that Israel had a different way of approaching objects in order to gain knowledge from them” (Von Rad
1972:313).

437 Cf. Collins (1977) and Barr (1993a).

438 Cf. the debate between Nel (2000,2002) and Loader (2001a,2004) on wisdom’s reason and/or revelation.

3% According to Csikszentmihalyi & Rathunde (1992:28ff.) scholars working from the Greek model of science
agree that the concept of wisdom should consists of a cognitive process, a peculiar way of obtaining and
processing information, and as a virtue. We will argue that Biblical Hebrew wisdom of Proverbs qualifies in all
these epistemological criteria, albeit in unique theological ways.

440 Cf. Stiver (2003:178) and Babbie (1998:305).

“1 Cf. Blank (1989:262), Jiingel (1989:302), Mouton & Marais (1991:17,24,149-50) and Bosch (1991:187).

#2 Cf. Kuhn (1996:39-42), Nel (1989:64) and Bartholomew (1998:5).
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decisive component in the hermeneutic circle™

. It exposes ideological prejudices and cultural biases
that underlie every complex act of interpretation**. Hidden agendas — which are concealed by biblical
writers underneath the structure and content of the text, or are imposed by readers onto its message —

are often portrayed by means of ideological God-language**

. Critics have interpreted the God-talk of the
Bible as manipulative guises for human and economic wishes (Feuerbach), political and social interests
(Marx), or as unconscious and repressive projections (Freud)*®. Such depictions of “God” are enforced
by socio-politically dominant (or “interested”) readers, to divinely legitimise the condemnation,
oppression and destruction of opponents (the “Other”)*”. Original reader-response criticism aimed to
combat such tendencies, but its postmodern variants have actually enhanced the enthronement of the
deconstructive reader as the sole role-player in the hermeneutical cycle, independent of the
contributions of the text and its authors. It strips the God-talk of the Hebrew Bible from any lasting value
for modern society. Postmodernism disallows any regulation of the self-interests, -desires, or -
justifications of biblical reading. Self-conscious and scientific-articulated forms of ethical-responsible

interpretation are attenuated to mere relative and indeterminate semantics**®.

As a result of the theological turmoil which surrounds the Bible, many South Africans have regrouped in
factions of ethnic-religious fundamentalism, scientific rationalism, or unbelieving secularism.
Fundamentalist churches and sectarian groups limit God to the anti-intellectual confines of private
fideism, ecstatic worship, pragmatic ethics, aggressive evangelism, end-time eschatology and spiritual
authority**. Increasingly, clinical scientists are sterilising the Deus ex machina (“God of the gaps”) from

all educational and social networks*°. Biblical portrayals of God are rationalised as the archaeological

43 According to Ricoeur’'s “explanation” (Erklarung) texts may have more than one “understanding” (Verstehen)
without necessarily compromising its literary integrity. However, its “surplus of meaning” must be evaluated
according to the “hermeneutics of suspicion”, which exposes the intentions of readers. Cf. Bergant (1997:7).

414 Reader-response theory originally focussed on the hidden meanings of the authors and redactors behind texts,
but developed under the auspices of the hermeneutics of suspicion to indicate the underlying ideological biases of
the modernistic “objective” interpreter (Grassie 2003:394). Regardless of what pre-cautions we built into our
reading strategies, it will still contain cultural prejudices and psychological factors that influence our interpretations
(Aaron 2006:5). In fact, when readers claim that their readings are neutral, and only seek “to say what the Bible
says”, they often do so to support the dominant views of their status quo (Bergant 1997:11).

445 Cf. Berger (1969) and Spangenberg (1994:448).

#4¢ Cf. Banks (2011), Grassie (2003:394) and Hefner (1993:89-90).

447 “Interested” readers are European-American persons who created the myth of a “Western” biblical canon to
favor the “interests” of the typical capitalist, wealthy, middle class, military, patriarchal, white, heterosexual and
Christian male. This form of biblical theology was used as a tool for racism, sexism and classism, in order to
dominate, subordinate and marginalise the African, Asian and Latin “Other”, characterized as the native,
diasporan, poor, working class, black, female, homosexual, bisexual, transsexual and intersexual non-Christian.
The myth of the ideal, white, Western male is challenged by feminist, womanist, mujerista, African-, Hispanic-, and
Native-American, as well as Third World liberation theologians. Cf. Snyman (2011:469,476).

448 Cf. Thiselton (2009:314,327,347) and Vanhoozer (1997:25).

449 Cf. Bray (1996:7), Cotterell (1997:138) and Kidner (1985:14) and Ratsch (2009:55).

20 The view of the deus ex machina argues that rational religious beliefs should fill the gaps not yet disclosed by
science. As these temporary “hideouts” of religion are continuously being reduced by scientific theories and
inventions, it is inevitable that religion will eventually be replaced by scientific epistemology (Ratsch 2009:64).
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artefacts of ancient cultures, or as psychological evidence of how humans neurally create “God” in their
brain-mind systems. Most modern scientists have a materialistic view of the supernatural, whereby
“God” resides solely in the realm of human imagination®*'. Some leave a sceptical margin of existence
for God in panentheistic versions, with limited manifestations of the supernatural in natural and realistic
experiences™. Since no scientific proof exists for extra-terrestrial revelation, the God YHWH and his
Divine assembly are literally and literarily trapped within the pages of the Hebrew Bible*. Amidst the
threats of superpowers, warfare, violence, crime, corruption, discrimination, unemployment, poverty and
pandemics — for which religious intolerance has as much to blame as political exploitation and scientific
ambition — the God of the Bible is increasingly treated as an alien in religious and academic societies**.
The diverse disciplines of science have dislocated religion and God as the ontological centre and social
epistemology of the world. Religion does not play a primary role in modern society, because the mental
conceptualisation and literal reality of God are no longer integrated into the cultural practices,
meaningful rituals and significant symbols of the secular world. The Divine is no longer believed to
anchor or define the space and boundaries of our existence. God, according to Miller, is “no longer
explanatorily primary... God is not even explanatorily admissible... Science has subsumed the whole of

»455

literality

The socio-historical, linguistic and theological core areas of the research problem are addressed in the
rest of the thesis from the cognitive-scientific perspective of CMT. We should also mention certain
theological problems inherent to the cognitive views of Lakoff and Johnson on the Bible, prior to the
application of their embodied and experiential approaches to portrayals of the Divine in Proverbs.
Pertaining to the God of the Bible, Lakoff and Johnson have a somewhat superficial interpretation of

431 Materialist neuroscientists and philosophers believe that the mind, consciousness and self are by-products of
the electrical and chemical processes of the human brain. Religious, spiritual and mystical experiences, as well as
the conceptualisation of “God”, are nothing but brain states or delusions created by neural activity. No external or
supernatural sources exist for such experiences and events (Beauregard & O’Leary 2008:289).

32 While Bertrant Russell, Antony Flew, Edward O Wilson, Richard Dawkins and others reject traditional theism in
favour of forms of metaphysical naturalism, such as physicalism, materialism, and nontheistic emergence. In
postmodern theology these forms are known as panentheism. While theism contrasts the pure spirit of God to the
physical word, the “Panentheistic Analogy” regards the world as an embodiment or incarnation of God’'s body.
While the world of God’s body is analogous to a human body, the relation of God to the world parallels the
relationship of the mind to the body. Cf. Clayton (2003a:378,2003b:209).

453 Postmodern philosophers also view the Divine in terms of “linguistic nonrealism” or “semiotic materialism”
(Cupitt). Theories of linguistic representation argue that language is a mind-shaping and world-creating force.
Nothing, not even God, exist in the real world independent of the linguistic representations of language-users. The
maxim of Deridda - “There is nothing outside the text” (Vanhoozer 1997:27) influenced the view of Brueggemann
(1997:66) that YHWH exist solely “in, with, and under” the texts of the Hebrew Bible.

424 Cf. Perdue (1994:341). The God delusion (2006) of Richard Dawkins attacks religion “as nothing but a pack of
pathetic superstitions, a mass psychosis based on childish beliefs that stunt the developing mind and prompt
aggression and cruelty towards others. The book argues that modern science and cool reason are better guides to
a fulfilling life, and the author is the leader of a growing movement aimed at converting others to his secularist
cause” (Bulkeley 2008:244). Dawkins (2009:543) is not against “the God of Einstein and the other enlightened
scientists”, but against the “supernatural gods, of which the most familiar to the majority of my readers will be
Yahweh, the God of the Old Testament”.

25 Miller (2005:352-4).
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complicated metaphors for the Divine. For example, they ground metonymic references to the Holy

Spirit as a dove in the New Testament gospels*®

in conceptions of the dove in Western culture and of
the Holy Spirit in Christian theology: “There is a reason why the dove is the symbol of the Holy Spirit and
not, say, the chicken, the vulture, or the ostrich. The dove is conceived of as beautiful, friendly, gentle,
and above all, peaceful. As a bird, its natural habitat is the sky, which metonymically stands for heaven,
the natural habitat of the Holy Spirit. The dove is a bird that flies gracefully, glides silently, and is
typically seen coming out of the sky and landing among people”*’. Such a hermeneutic mapping of the
target domain HOLY SPIRIT onto the source domain DOVE in the conceptual metaphor THE HOLY
SPIRIT IS A DOVE disregards the socio-cultural background of this biblical construct*®, and questions
Lakoff & Johnson’s knowledge of the biblical sociology, linguistics and theology. Lakoff and Johnson’s
materialistic view on the embodied Subject/Spirit rejects the monarchical portrayals of God as the stern
and punishing Father in the Old Testament, in favour of more spiritual and immanent depictions of God
the nurturing and gracious Parent in the New Testament. Lakoff disregards the metaphors of the Biblical
Hebrew God as King and Father because of the destructive contribution it have made to the conceptual
construction of Western family and national values: as the primary American “moral frame”, the
Fatherhood model derives directly from imitative conceptual metaphors for the Divine in the Bible*®. Like
most philosophers and scientists, Lakoff & Johnson (1999) promote spiritual panentheistic projections of
God onto ordinary and everyday human experiences — like sex, art, music, dance and food-tasting — to
cultivate embodied-realistic contact with the immanent God of our conceptual metaphorical world*®. Are
their reflections on the conceptualisation of the God of the Old Testament in the USA also applicable to
some theological and religious factions in South Africa? Lakoff and Johnson’s negative exposition on
our research topic highlight the clarification of the socio-historical, linguistic and theological problems of
the investigation from the same perspective. How does Israelite sages conceptualise the Divine
metaphorically through realistic religious and cognitive experiences in the Biblical Hebrew wisdom of

Proverbs?

43¢ Cf. Matthew 3:16, Mark 1:10, Luke 3:22 and John 1:32, as well as Strong (1961:278).

#>7 Lakoff & Johnson (1980:40).

458 Hagner (1993:58) links these associations of the dove and Deity, which occur often in oriental texts, to
rabbinical interpretations of the Spirit in Genesis 1:2, to Noah’s dove in Genesis 8:8-12, as well as to Israel’s
Divine Wisdom. Other similar Biblical Hebrew references testify to the hermeneutical dependence of the New
Testament on the Old Testament (cf. Isaiah 38:14,59:11,60:8-9, Hosea 11:11), as well as to the fact that many
popular metaphors are intelligible without its Scriptural background (Thiselton 2009:78).

5% According to Lakoff (2008:76-82,108) the centrality of family values in American morality is portrayed by the
conceptual metaphor THE NATION IS A FAMILY. Its mapping stems from two idealised family models, which are
bioconceptually linked to the God of the Bible: God the strict Father protects his family from evil, but cultivates a
patriarchal society of authority, obedience, discipline and punishment. However, the Bible also speaks of the
Divine as a nurturing Parent, in a model of parents with equal responsibilities and no gender constraints, that is
extended to the nation progressive politics of empowerment and community. Lakoff (2008:68-9) identifies the strict
Father model as the dominating moral base in the USA, whereby American fundamentalism and “exceptionalism”
legitimise itself from the Bible as a “Christian nation” with conservative and retributive values.

460 Cf. Lakoff & Johnson (1999:564-9).
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3.2.2 Central Research Statement and Key Conceptualisations of the Study

The following hypothesis deductively responds to the identified research problem: The Divine is
metaphorically conceptualised by Israelite sages as a sage by means of cognitive and religious
experiences and conceptualisations peculiar to the proverbial wisdom tradition and distinctive of the

priestly and prophetic theologies of the Hebrew Bible.

The methodological perspective of CS argues that sages conceptualise the Divine in terms of
metaphorical language in Proverbs. The application of the CMT of Lakoff & Johnson (1980) and others
to linguistic expressions in the traditional wisdom of Proverbs provides evidence of how God is
intellectually and theologically experienced in the cultural mind-set and social world of the sages who
wrote and edited the Biblical Hebrew proverbial literature*. The cognitive view of metaphor serves as a
valid and reliable approach for the deductive testing of the research hypothesis. The metaphorical
conceptualisation of the Divine as a sage by sages brings new insight to the understanding of cognitive
and religious concepts in Proverbs, and to realistic and peculiar experiences of the Divine nature and

actions in the proverbial wisdom tradition*®.

While the experientialist approach of CS to language has been clarified in the first part of this chapter,
the nature and function of CMT — as well as the application of a CMM deduced CMT — are described in
chapters four and five. Apart from these methodological-theoretical issues, the definition of the following
terms serve as the main conceptualisations of the identified research problem and hypothesis*®: The
God YHWH and/or the Divine refer to the dynamic, developing and monotheistic Deity of the Hebrew
Bible, whose textual portrayals are in some instances similar to but in others also different from

464

polytheistic depictions in the north-western Semitic parts of the ancient Near East™. While Jews and

**! | akoff and Johnson’s theory has been clarified and elaborated upon by Eubanks (1999), Gibbs (1992) Grady
(2001), Jékel (2001), Kertész (2004), Kdvecses (2002,2007), Lakoff (1987,1993,1995,2008), Lakoff & Johnson
(1999,2003), Lakoff & Turner (1989), Steen (2001,2002), Gibbs (2010,2011,2013) and others. The CMT has been
applied in various extends to linguistic and religious studies on the Hebrew Bible by Bal (1993), Camp (1993),
Crainshaw (2002), De Blois (2004), Descamp & Sweetser (2005), Dille (2004), Harrison (2007), Hermanson
(1996), Jékel (2002), Kruger (2001), Landy (1993), Nel (2005), Silzer & Finley (2004), Stienstra (1993), Szlos
(2005), Van Hecke (2001,2005a) and others. Some biblical scholars refer to Lakoff & Johnson in bibliographies,
but do not apply CMT to their studies, cf. Brettler (1989), Long (1994), McFague (1983,1987), Perdue
(1991,1994¢,2007) and Smith (2014). Criticism of Lakoff & Johnson is provided by Aaron (2002), Fesmire (2000),
Jackendoff & Aaron (2010), Langacker (1988), Pinker (2008) and Taylor (2002). The entire 5" issue of the Journal
of Cognitive Semiotics — under the editorship of Fusaroli and Simone (2013) — discusses three decades of critical
developments in CMT.

462 Babbie (1998:56-64) shows how scientific reasoning provides a “two-way bridge” between deductive theory and
inductive research. Our deductive research moves primarily from the methodology of cognitive science to
conceptual semantic data in the Hebrew Bible, to test the existing theory on cognitive metaphor by means of
textual evidence, and to predict the possible outcome of the investigation. Cf. Neuman (2007:93).

*3 These conceptualisations are extracted as mental “concept clusters” (Neuman 2007:27) from the web of
meaning provided by the research problem and hypothesis. Cf. Mouton & Marais (1998:60-1).

161 “Although diverse, the ways of conceiving of God fall into three basic categories, distinguishing between a
single God (monotheism) and a pantheon (polytheism), between a personal and an impersonal God, and between
God as immanent and transcendent” (Rohmann 2000:164).
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Christians believe in revelations of YHWH'’s nature and actions in the cosmos and history, CS and CMT

> in the human brain-mind

reduce God-language to mental expressions and neural constructions®
system of the ancient Israelite sages and early Jewish scribes*®®. This thesis regards the God-talk of the
Tanach by necessity as forms of natural theology or general revelation*®, since Divine revelations can
neither be scientifically explained nor empirically verified. Hebrew portrayals of God in the proverbial
wisdom tradition are investigated as part of the cultural and religious experiences of its language-users.
Experiential studies on God-talk belong especially to the interdisciplinary fields of theology and religion,

but also to those of psychology, linguistics, sociology, archaeology and philosophy*®.

The traditional wisdom of Proverbs exhibits a unique epistemological view on God, humanity and the

%9 Traditional or

world, although some of its views occur also in other texts of the Hebrew Bible
proverbial wisdom represents the earliest stratum of the broader Hebrew wisdom tradition, which later-
on came to include Job, Qohelet, the Wisdom Psalms, as well as Sira and Sapientia Salomonis*®. The
origins of the canonical text of Proverbs dates back to the 8th century BCE, although its final edition was
established in the context of the Second Temple period during the late Persian or early Hellenistic
periods, but prior to the first edition of Sira by the early second century BCE*". The editorial subsections
in the canonical text of Proverbs reflect the realistic experiences and brain-mind processes of the
Biblical Hebrew sages who were responsible for its textual versions over several hundred years, well
before but also long after the Babylonian Exile. Their different religious experiences and divergent views
on God constitute the proverbial Biblical Hebrew wisdom tradition, initially as expressed in Proverbs but

eventually also extended by other sages and scribes in the broader Israelite Hebrew tradition, which

%65 Our approach relates to the scientific-theological synthesis in “neurotheology”, which “seeks to understand the
relationship specifically between the brain and theology, and more broadly between the mind and religion”
(Newberg 2010:1). Unfortunately, the neurotheological index of Newberg (2010:269-76) does not even refer to the
primary terminologies of cognitive science nor to CMT at all.

“€¢ The brain is the physical aspects of the organ inside of the head — the neocortex, subcortical structures, limbic
system, hypothalamus, cerebellum, brainstem, as well as its cells, molecules and connections. The mind
represents “the subjectively experienced functions that arise from the brain including our thoughts, feelings, and
perceptions” (Newberg 2010:47). The precise relationship between the brain and mind has not been scientifically
determined, and is described in either dualistic or monistic ways (Strauss 2009:140-1). Lakoff (2008:9-14),
however materially equates all mental and brain activity. Cf. Ratsch (2009:58).

67 Science is the empirical investigation of information about the material or natural world (Newberg 2010:49).

% While religion refers to “a formalized set of practices and beliefs associated with a group of individuals that
enable those individuals to interact with God, the Divine, or the Absolute”, theology is “a field of scholarship that
evaluates and studies the foundational concepts, doctrines, and texts of a particular religion to determine how to
interpret those concepts, doctrines, and texts” (Newberg 2010:48). For the integration of various scientific
disciplines in biblical studies, cf. Bodine (1992b:2).

*® Dell (2006:155ff.) shows how the wisdom texts both influenced and was influenced by other parts of the Hebrew
Bible. In this regard, the authors and redactors of the Hebrew canon all shared the same worldview and drew on
similar historical experiences. While the sages appeal to personal experience, they reflect the Israelite consensus
and commonly accepted assumptions about Jewish reality (Collins 1993:169-70).

470 Cf. Perdue (2007:325-47).

471 Cf. Crenshaw (1992:414-5), Whybray (1995:150-7), Fox (2000:6) and Perdue (2008:87-8).
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includes Job, Qohelet, the Wisdom Psalms, as well as Sira and Sapientia Salomonis*’>. However, the
epistemological God-talk of the evolving proverbial wisdom tradition reflected in Proverbs 1-31 differs in
some respects significantly from that of the later wisdom texts, and are radically divergent from the
theological perspectives of other texts in the Tanach’s Law, Prophets and Writings. The sages of
Proverbs constructed their God-experiences in terms of realistic religious and intellectual metaphorical
conceptualisations peculiar to the proverbial wisdom tradition. While the portrayals of the Divine in
Proverbs 10-29 are mainly based on the thinking processes of pre-exilic sages, those
conceptualisations of God in chapters 1-9 and 30-1 primarily reflects the real-life experiences of sages
in the Israelite Exile and Jewish Diaspora. The wisdom theologies in Proverbs simultaneously reflect
and revise some of the sapiential, mythological and religious ideas of the pre-exilic Near Eastern and

post-exilic oriental neighbours of ancient Israel*’>.

The ancient Israelite sages and early Jewish scribes of the proverbial wisdom tradition in Proverbs
formulated their views on the Deity in reaction to other Yahwistic portrayals in the priestly and prophetic
traditions*’*. The Hebrew Bible contains divergent theologies on the religious history of ancient Israel
and Judaism, from her primordial origins long before the first temple of Solomon, until long after the
Exile in the Second Temple period. While the canon of the Hebrew Bible reflects the discussions
amongst priests, prophets and sages during the entire history of ancient Israel — prior to but especially
following on the Exile — the Biblical Hebrew wisdom of Proverbs provides a unique contribution to the
God-talk of ancient Israel*”>. The peculiar experiences of its sages on the nature and actions of the
Divine respond in extended and subversive fashions to the primarily priestly and prophetic theologies:
priests and prophets worshipped YHWH by means of cultic stipulations and charismatic illuminations,
but the proverbial sages fearfully followed YHWH as the cosmic sage, whose Divine order and

retributive sayings are to be observed in the universe and society.

3.2.3 Research Objectives

2 The portrayals of the God in the wisdom of Proverbs were later incorporated and developed by sages in the

sceptical wisdom of Job and Qohelet, the national-legalistic wisdom of Sira and the apocalyptic-mantic wisdom of
the Sapientia Salomonis, as well as in the sapiential-philosophical constructs of the Jewish rabbis and Christian
theologians. Cf. Perdue (2007:325-47,2008:412-19) and the alternative view of Sneed (2011).

73 Cf. McKane (1970:51-208), Whybray (1972:3-11) and Perdue (2007:38-46,2008:13-49).

471 According to Waltke (2007:897) the wisdom texts differ from other genres in the Hebrew Bible in terms of its
unique vocabulary, style, subjects and inspiration. Although Job and Qohelet depart radically in form and content
from the sayings of Proverbs, all three texts share unifying themes, a common way of thinking and single
worldview. This broader Hebrew wisdom tradition eventually incorporated the traditional wisdom of Proverbs, to
constitute a self-contained body of literature and instructions in the Hebrew Bible, independent of the other
historical, legal, and prophetic constructions of an ordered view of reality (Collins 1980:3, 1997:278).

7> The proverbial wisdom tradition took part in the theological struggle after the destruction of the temple in
Jerusalem and the kingdom of Judah. The continuation of traditional wisdom after the Exile, as well as its situating
within the post-exilic discussion of Israelite significance “presents us with the possibility of understanding the
emergence of wisdom itself as a theological category” (Mack 1970:57).
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While the research problem illustrates how the interpretations of Jewish and Christian theologians
complicated an authentic understanding of God in the Biblical Hebrew wisdom of Proverbs, our research
hypothesis argues that the Divine is metaphorically conceptualised by Israelite sages as a sage by
means of realistic cognitive and religious experiences peculiar to the proverbial wisdom tradition and
distinct from the priestly and prophetic theologies of the Hebrew Bible. The following objectives aim to
explain the problem*’®:

Firstly, to identify as part of the literature study the diverse ways and methods in which God was viewed
by past Judeo-Christian scholarship in the proverbial wisdom of the Hebrew Bible.

Secondly, to establish the historical and social circumstances which influenced and motivated the
Israelite sages who were responsible for the writing and editing of the text of Proverbs.

Thirdly, to illustrate how Biblical Hebrew semantics can contribute to a more authentic conceptual
metaphorical interpretation of the Deity in the traditional wisdom literature.

Fourthly, to ascertain whether the contemporary linguistic theory on CMT can assist an understanding
and interpretation of the God YHWH in Biblical Hebrew wisdom.

Fifthly, to map the conceptual domains pertaining to “God” and “wisdom” from linguistic expressions
containing prototypical categories of these domains in the text of Proverbs.

Sixthly, to interpret the message of Proverbs in terms of what it specifically communicates about
conceptual metaphors of the Divine in the text’s Biblical Hebrew wisdom.

Seventhly, to argue the case whether sapiential conceptual metaphors of the Divine in Proverbs
contribute to the development of ideas of God in the Hebrew Bible, to the modern debate between
science and religion, as well as to an understanding of God-talk in the South African society.

As with the clarification of the research problem in terms of identified core areas, our objectives are
categorised into three main outcomes, pertaining to the socio-historical, linguistic and theological aims
of the investigation. The three-fold ordering of the objectives resembles a hermeneutical circle, in terms
of the history of interpretation of the Bible: while the socio-historical aim of the first and second
objectives focus on the real-life embodied and social experiences of the writers behind the tradiitonal
wisdom of Proverbs, the linguistical aim of the third, fourth and fifth objectives studies the God-talk of the
proverbial wisdom tradition by means of CMT. The theological outcome of the sixth and seventh
research objectives aims to make a cognitive-scientific contribution to the debate between scientists,

theologians and readers of the Bible in the South African society.

3.2.3.1 Socio-Historical Objective to the God of Wisdom
The aim for an authentic socio-historical interpretation of the Divine in the Biblical Hebrew wisdom of

Proverbs concerns the first two research objectives:

*’® The purpose of explanatory research is “the discovery and reporting of relationships among different aspects of

the phenomenon under study” (Babbie 1998:113 ,90).
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Firstly, to identify as part of the literature study the diverse ways and methods in which God was viewed
by past Judeo-Christian scholarship in the proverbial wisdom of the Hebrew Bible.
Secondly, to establish the historical and social circumstances which influenced and motivated the

Israelite sages who were responsible for the writing and editing of the text of Proverbs.

The socio-historical outcome provides an authentic view of the peculiar ways in which the Biblical
Hebrew sages conceptualised God in the textual subsections of Proverbs. CS argues that the realistic
and experiential processes of language-users stem from cultural experiences of the world in which they
reside. This objective remains important, despite of the realisation that our best interpretations are

tainted with subjectivity and partiality*”’

, and that we only have limited knowledge of the cultural matrix of
the ancient Israelite religion and its proverbial God-talk*’®. An integrated approach to the cognitive
culture of Proverbs’ traditional Biblical Hebrew wisdom*”® sensitises modern readers from superimposing

480

allegorical or harmonised interpretations (Verstehen) onto the text™, and at the same time contributes

to proper explanations (Erklarung) of the God-talk of the traditional Israelite sages*®.

Our socio-historical objective contributes to an encyclopedic and contextual interpretation of the Divine
in Proverbs. Cognitive semantics relates the mental content of a language to the particular cultural world
in which it is conceptualised and communicated. Meaning-constructions in the brain-mind system of
writers are apprehended in linguistic expressions embedded in specific physical, social, and cultural
contexts. The experiential meaning of a concept is attained when its cognitive conceptualisation is
culturally contextualised by events, actions, or situations in the world of its language-users. From a

cognitive perspective we regard the linguistic references to and expressions of conceptual metaphors

*”7 “The interpretation of text is not in fact determined by an objective text alone, nor by author intention alone or

with text, cotext and context, but by all of this moderated through the subjectivity of the reader’s culture and
context” (Cotterell 1997:143,140).

78 Hayes & Holladay (1999:8-13) identify the factors that distance texts from their interpreters as the “third-party
perspective” (when the interpreter is not the original receiver of the text), the “second-level interpretation” (the
ancient language of the text has to translated by the modern interpreter), the “cultural gap” (between the ideas,
practices and customs of the text and its reader), “the historical gap” (whereby the reader and text are
chronologically distanced), the “collective and historical growth” of texts (that are the product of multiple authors
and redactors), the “multiple and differing versions of the same documents”, as well as the “sacred” character of
biblical texts (that are treated differently from other literature). Cf. Deist (2002:25,100).

7% For Deist (2002:103) all the spheres of a culture dynamically interacts. An integrated approach to biblical
culture uses “all kinds of data provided by archaeology, geography, history, epigraphy, iconography, sociology and
comparative literary studies of biblical and ancient Near Eastern sources” (Van Wolde 2006:360).

80 Aaron (2006:3-4,285) emphasises that the biblical writers are addressing their ancient audiences, rather than
21st century university-trained readers. Since we cannot fully grasp the the original intent of the author, our
purpose is to “go about grasping as much as possible of the original intent while recognizing the many limits
imposed by time and space and... lost conventions of discourse” (Aaron 2002:6).

**! The German words refer to the empathetic ability of researchers to mentally grasp the circumstances, views,
feelings and actions of those being studied (Babbie 1998:329). Both Verstehen and Erklarung conceptualise the
researcher’s desire “to get inside the worldview of those he or she is studying and accurately represent how the
people being studied see the world, feel about it, and act. In other words, the best test of good social knowledge is
not replication but whether the researcher can demonstrate that he or she really captured the inner world and
personal perspective of the people studied” (Neuman 2007:44).
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for the Divine in the traditional wisdom of proverbs as mental reflections of the socio-historical

experiences of the authors who wrote and edited the Biblical Hebrew text*®.

3.2.3.2 Linguistic Aim for an Interpretation of the Divine in Biblical Hebrew

The third, fourth and fifth research objectives analyse linguistic data in the canonical text of Proverbs to
identify conceptual metaphors for the Divine in the traditional wisdom literature:

Thirdly, to illustrate how Biblical Hebrew semantics can contribute to a more authentic conceptual
metaphorical interpretation of the Deity in the traditional wisdom literature.

Fourthly, to ascertain whether the contemporary linguistic theory on CMT can assist an understanding
and interpretation of the God YHWH in Biblical Hebrew wisdom.

Fifthly, to map the conceptual domains pertaining to “God” and “wisdom” from linguistic expressions

containing prototypical categories of these domains in the text of Proverbs.

The cognitive-scientific approach to language, semantics and metaphor studies the textual content of
the Hebrew Bible as an integral part of human cognition. Its realistic and experiential perspectives do
not view the Biblical Hebrew language as an autonomous system built up from syntagmatic and
paradigmatically related elements, but as a cultural reflection of the way in which people think*®. Our
conceptual approach makes use of the cognitive applications to linguistics, religion, sociology,
psychology and archaeology, to construct the particular world view of the Biblical Hebrew sages from
the linguistic content of the text of Proverbs, in order to understand the value system that the sages
ascribed to the role and responsibilities of humanity in the cosmos and society, in relationship with the

Divine*®.

The linguistic outcome continues the encyclopaedic endeavour to contextualise portrayals of the Biblical
Hebrew God of traditional wisdom in terms of its authentic social history. The textual subsections of
Proverbs contain linguistic information on the God YHWH which originated in the brain-mind systems of
Israelite sages and Jewish scribes, in conjunction with social and religious experiences prior to and
following on the Exile. These sages gave expression to authentic conceptualisations of the Divine in the
written and redaction processes of the proverbial wisdom literature. The semantic analysis of textual
data related to the God-talk of the sages leads to the identification of conceptual metaphors for God in

the text of Proverbs. The mappings of sapiential source domains onto target domains for the Divine

“82 Cf. Langacker (2003:194), Van Wolde (2006:356-7) and Louw (1992:1080).

“83 “|t is generally known that language do not reside in dictionaries, but in the minds of the speakers and listeners,
writers and readers of that language. Therefore, in order to understand the nature of language, one also has to
look at the conceptual world of how it has shaped the language signs” (Van Wolde 2003:2).

Cf. Van Wolde (2005:130) and Van Hecke (2001:479).

484 Cf. Deist (2002:91-3) and Hermanson (1996:77).
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reveal authentic metaphorical conceptualisations, which illustrate the mental world-views of the

traditional sages and contribute to the theological message of Proverbs®®.

3.2.3.3 Theological Outcome of a Cognitive Contribution to Biblical Science

The theological outcome of the investigation underscores the sixth and seventh research objectives:
Sixthly, to interpret the message of Proverbs in terms of what it specifically communicates about
conceptual metaphors of the Divine in the text’s Biblical Hebrew wisdom.

Seventhly, to argue the case whether sapiential conceptual metaphors of the Divine in Proverbs
contribute to the development of ideas of God in the Hebrew Bible, to the modern debate between
science and religion, as well as to an understanding of God-talk in the South African society.

The theological objective clarifies the authentic and subversive contributions of Proverbs to the
conceptual metaphorical God-talk of the Hebrew Bible, as deduced from its sages’ unique socio-
historical experiences. In opposition to the cultic and charismatic God-language of the priestly and
prophetic traditions, the cognitive and religious God-fearing of the proverbial sages are in some ways
similar to the classical-medieval definition of theology as fides quaerens intellectum (“faith seeking
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understanding”)™. While the thesis advances the theology (“God-language”) of the Bible from the

perspective of CMT, it also tests the validity and reliability of the application of the methods of CS to

textual data obtained from the Hebrew Bible*’.

A final theological objective is to make a cognitive-scientific contribution in the contemporary debate on
science and religion between scientists and theologians in the Southern African societies. The
interpretation of the ancient sapiential text of Proverbs by means of CMT sheds new light on the existing
“God-problem”, both for scholars and believers who study and value the Bible, as well as for scientists
and atheists who view portrayals of God as merely part of the imaginative, ideological and mental

processes of human cognition*®. In the Erklaren-Verstehen-Kontroverse between the natural and

85 Although not much conceptual metaphorical work have been done on the Hebrew Bible, Deist (2002:112)
argues that it “can assist in analysing Israelite cultural values. It is also clear, though, that, since metaphors may
draw analogies between any two cultural domains, the interpretation of metaphor (and simile) requires sound
knowledge of the whole cultural system”.

8¢ Newberg (2010:48) and Migliore (1991:2) attributes this definition variously to Augustine and Anselm of
Canterbury (1033-1109). It seems obvious to note that the cultural worldview and metaphorical conceptualisations
of the Biblical Hebrew sages on God, religion and wisdom differ greatly from the Greek and Latin scholars. Cf.
Bartholomew (2009:184) and Platinga et al (2011:8).

**7 Both of the biblical and linguistic enterprises mutually benefit, as part of the hermeneutical endeavour, from this
thesis: while theology is for Vanhoozer (1997:16) “largely a matter of language and language is largely a matter of
theology”, Gerhard Ebeling insists that hermeneutics is not the understanding of language, but the understanding
through language. Thiselton (2009:201,192) ties the language-theology interpretative knot, by stating that
“hermeneutics requires that we study both history and language, and where appropriate, also theology”. For the
possible interdisciplinary cooperation between biblical exegesis and cognitive science, cf. Loader (2003:21) and
Noordman (2003:334).

88 Cf. Hefner (1993:81) and Bulkeley (2008:239).
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human sciences, our objective is to transcend a mere empathic Verstehen (understanding) of religious
conceptual metaphors, in favour of a more critical Erklaren (explanation) and evaluation of diverse
theologies in the Hebrew Bible*®. If Lakoff and Johnson are correct, “then we have grounds for thinking
that specific conceptual metaphors have shaped whole religious attitudes. We would have reason to
think that such metaphors have determined how religious people experienced what they take to be the
divine, and how they understand the language that they use in their attempts to talk about it. And the
wariness with respect to how specific conceptual metaphors have shaped whole religious traditions

could have far-reaching consequences for how the divine is conceived in the future™*®.

3.3 RESEARCH OPERATIONALISATION

The transition between the conceptual and operational phases of the thesis is facilitated by a revision of
our main research dimensions*®!. The self-generated research topic focuses on the complex and
evolving nature of the God-talk in Proverbs, which differs substantially from other texts in the Hebrew
Bible. The research problem — that questions the ways in which the Biblical Hebrew sages conceived
God — is illustrated by means of three core problem areas. The socio-historical scenario shows how
Jewish and Christian interpreters (un)consciously superimpose their distinctive cultural circumstances
onto those experiences of the traditional sages. The linguistic problem exposes the inability of traditional
linguistics to ascertain the worldview of the proverbial scribes. The theological dilemma notes how the
God of the Bible and the text of Proverbs is no longer viewed as being of academic and social

importance for the moral transformation of South Africa.

The central research statement argues in contextual, ideographic and explanatory fashions that the
traditional Israelite sages conceptualised God metaphorically by means of realistic cognitive and
religious experiences peculiar to the proverbial wisdom tradition and distinctive of the priestly and
prophetic theologies of the Hebrew Bible. The thesis aims to empirically ascertain by means of empirical
data how the sages of Proverbs’ subsections thought about the Deity in terms of their distinctive
cognitive-intellectual and religious-cultural environments. The research objectives convert the areas of
the identified problem into potential outcomes. Whereas the socio-historical outcome establishes how
sapiential experiences resulted in unique portrayals of God, the linguistic objective constructs the
conceptual metaphorical world view of the traditional sages. The theological objective explains the
cognitive-scientific importance of the God of the ancient Israelite and early Jewish sages for current

South African theological and popular discourses*”.

89 Cf. Gadamer and Ricoeur in 2.1, as well as Lawson & McCauley (2006) and Thiselton (2009:8-10).

*® Harrison (2007:19). “The point here is that one cannot ignore conceptual metaphors. They must be studied
carefully. One must learn where metaphors is useful to thought, where it is crucial to thought, and where it is
misleading. Conceptual metaphor can be all three” (Lakoff & Johnson 1999:73). Cf. Fludernik et al (1999:388).

%1 For brief references to these aspects, cf. 1.7 as well as Mouton & Marais (1991:60).

%2 For explanatory and deductive research-testing, cf. Neuman (2007:15,29-30) and Babbie (1998:34-6).
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The research dimensions are utilised as part of a deductive strategy for the testing of the hypothesis in
terms of the methodological cognitive-scientific framework. The thesis empirically evaluates the existing
theory on conceptual metaphor by means of empirical evidence related to the Divine in the Hebrew
Bible. The operationalisation of the research explains the application of the measurement techniques to
the conceptualised topic, and restricts the investigation to the collection of relevant conceptual-semantic
evidence on God in the Biblical Hebrew text of Proverbs. The collected textual data is analysed and
processed by means of CMT, for the purpose of the construction of cognitive metaphors for the Deity
YHWH in the proverbial wisdom tradition. The identified mental depictions of God are presented in terms
of a CMM, which compares the God-talk of Proverbs to other priestly and prophetic interpretations of the

Divine in the Hebrew Bible*®.

3.3.1 Delimiting the Study

The scope of the thesis restricts our investigation to the literary text of Proverbs in the Hebrew Bible, as
part of social artefacts and the archaeological heritage of the ancient Israelite and early Jewish
culture(s). The subsections in the canonical Proverbs serve as primary sources on the written and
editorial activities of the traditional sages™, and express their mental processes as pre-exilic, exilic and
post-exilic responses to divergent social experiences during the lengthy Israelite and Jewish history*®.
The study on Proverbs is conducted as unobtrusive research with nonreactive measures®. The
research is executed from a cross-sectional or synchronic view on the canonical form of the text of
Proverbs, which also notices the longitudinal or diachronic findings of previous studies on the textual
development of the subsections in Proverbs, in both the literary editions of the Hebrew Bible, as well as
in its secondary Jewish and Christian sources of interpretation*”’. Our focus on the final canonical
textual version of Proverbs thus includes its lengthy historical formation, roughly from before the 8th
century BCE and until after the 3rd century CE*®,

493 Cf. Mouton & Marais (1991:66) and Babbie (1998:109).

%4 Primary sources contains evidence about past events that were created by persons who actually lived in the
particular era, while secondary sources are information about events or settings that were subsequently
documented by people who never directly participated in those events (Neuman 2007:372-6,312ff.).

%95 Together with Childs (1985:210) we apply the canonical influences on the traditional wisdom of Proverbs to all
of the phases of the Israelite history.

496 Social artefacts are the remains of “any product of social beings or their behaviour” (Babbie 1998:94,308).
Unobtrusive research with nonreactive measures limits the influences of researchers on archival data, as the
people being studied are unaware of such events taking place (Neuman 2007:227). Cf. Deist (2002:25).

97 Saussure originally used the concepts of diachrony and synchrony to distinguish the historical development of a
language from its state at a particular time (Finch 2005:18). History criticism emphasises the diachronic textual
development of the Hebrew Bible, which eventuates in its final post-exilic canonical shape. Alternatively, new
literary criticism studies the Bible phenomenologically and synchronically as literary art, while ideology criticism
limits the relevance of the Hebrew Bible to the cultural needs of post-exilic Jewish communities in the Persian and
Hellenistic periods. Cf. Deist (2002:57-8), Greenstein (2003:264) and Fohrer (1984:316-7).

198 We agree with Deist (2002:37-9) that a synchronic investigation on the text of Proverbs should include its socio-
historical setting and extra-linguistic environment, as well as its relationship to other texts in the Hebrew Bible.
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The initial ecclesiastical designation of Proverbs as part of the wisdom category of the Hebrew Bible
stems from the high frequent usage of the concept of “wisdom” (\oom) in this text. The sapiential
character of Proverbs, Job and Qohelet is variously attributed to their unified literary form, similar

thematic worldview, or comprehensive functional setting*”

. While we agree with those scholars who
view Proverbs, Job and Qohelet as a macro educational genre, a self-contained literary corpus, or as a
broad sapiential tradition®®, we also argue that the God-talk inherent to the subsections of Proverbs can
and should be studied on its own as a substantial proverbial wisdom tradition. The epistemology of
Proverbs provided a wisdom foundation that eventually led to the evolved sapiential views of Job and
Qohelet, but initially it served as a mode of wisdom thinking in its own right. Furthermore, although the
comprehensive worldview of Proverbs shares some elements with that of Job and Qohelet, its sages’
unique socio-historical experiences and reflections on the Divine conflict drastically with the more
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sceptical views of these texts™, as well as with the other non-sapiential texts in the priestly and

prophetic traditions of the Hebrew Bible>®.

Our research on conceptualisations of God in the Biblical Hebrew wisdom of Proverbs therefore not only
excludes the developing God-talk in the rest of the broader Hebrew wisdom tradition of ancient Israel
and early Judaism, but also other texts in the Hebrew Bible which contain definite or less obvious
wisdom influences®®. This is also the case with the so-called Wisdom Psalms, which portray a much

later theological development of the proverbial views of Proverbs®®: their authors piously and spiritually

However, we also concur with Robertson (1977:6) that all the literary parts of a text make integral contributions to
the meaning of the text as a whole. Cf. Barr (1992:146-7).

% Cf. Collins (1997:265-6,278, 1998:1), Brown (2005:9762), Olojede (2012:352-3) and Grabbe (1995:162).

% Cf. Von Rad (1972:25), Crenshaw (1977:353,1981:11,19), Williams (1987:265) and Blenkinsopp
(1992:2,1993:19). Whybray (1974:61-9,155) proposes a broader intellectual tradition in the Hebrew Bible.

> Job and Qohelet widely use, but at the same time also vastly differs in their unique ways from the theological
statements of Proverbs (Clines 1994a:273 and Terrien 1990:232). However, following on the divergent Biblical
Hebrew God-talk of Proverbs, Job and Qohelet, the broader wisdom tradition developed into even more
irreconcilable aspect in the apocrypha, at Qumran, and among the Jewish scribes and Christian theologians. Cf.
Scott (1961:10-11), Crenshaw (1981:17-9), Goff (2007:295) and Gammie (1990d:47,68).

%02 Cf. Collins (1980:3, 1997:278), Nel (1982:1) and Fontaine (1993:111).

°% Many scholars have identified sapiential influences in texts outside of the wisdom corpus (cf. 2.5.4). Such
wisdom “imprints” (Shupak 2003:420) on non-sapiential texts are attributed by Sheppard (1980) to the editorial role
of the post-exilic sages-scribes in the final formation of the canon of the Hebrew Bible. Whybray (1974:3-5,71ff.)
and Dell (2006:14) show how the wisdom literature itself is also affected by other biblical traditions. The mutual
influences of the various literary Biblical Hebrew corpi on one another are attributed by Murphy (1992:928) and
Collins (1993:169-70) to the common cultural views shared by all classes in the ancient Israelite society. “Since
Israel’'s sages did not dwell in isolation, and consequently spoke the language of everyday usage... the favourite
expressions in wisdom literature also functioned in a non-technical manner throughout Israelite society” (Crenshaw
1981:39).

>% According to Gammie (1990d:71) the Wisdom Psalms can be classified as such due to both form-critical and
ideational reasons. Nel (1982:2) identifies wisdom influences in Psalms 1,9,10,12,14,15,17,36,37,49,52,
73,91,94,112,119,127,128 and 139. Crenshaw (1981:181-5) objects to the incorporation of other parts from the
Hebrew Bible into the wisdom category, and divides the “wisdom” psalms into discussion literature (37,39,49, 73)
and torah mediation (1,127,32,94,62). Burger (1989:90ff.) interprets the wisdom psalms as part of the dogmatic
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reinterpret central ideas in Proverbs, such as the cognitive and experiential nature of wisdom, and the
religious and retributive view of God-fearing, as part of the cultic veneration of the Torah>®.

Finally, some remarks should suffice on the research title, “GOD IS A SAGE: Human Cognition and
Metaphorical Conceptualisation in Biblical Hebrew Wisdom”. After an extensive investigation and
prolonged comparison of fundamental differences pertaining to wisdom concepts and terms
encountered in the sapiential texts of Job and Qohelet, it was ascertained that the demarcation and
delimitation of the the study material and textual data should be restricted solely to Proverbs, as part of
an heuristic decision based on the view that sufficient evidence had been compiled for the analyses of
the proverbial literature. Although some substantial and fundamental differences and sito-sito
extrapolations might (and will) still be encountered during the critical analyses of the entire Hebrew
wisdom tradition and between the texts of Proverbs, Job and Qohelet, we confidently argue that no

conspicuous results have otherwise being ascertained.

Chapter Four specifically focuses on the various metaphorical models and possible theological
developments which are utilised as part of substantial expositions of the Divine in the Hebrew Bible,
such as the theological-anthropological study by Bernd Janowski, Konfliktgesprache mit Gott (“Arguing
with God”), on randomly-chosen Psalms®®. However, our investigation preferred to emphasise
specifically the prescribed cognitive-scientific methodology and paradigmatic framework proposed by

the Conceptual Metaphor Theory of George Lakoff and Mark Johnson®”’.

3.3.2 Collection of Data

The data-gathering endeavours of this study testify to the observation made by Neuman that
operationalisation in qualitative research is “an after-the-fact description more than a before-the-fact
preplanned technique™®. The coding of evidence collected for the literature study led to various working

ideas on how CMT explains the mental God-talk of the sages who wrote and edited the canonical text of

(1,32, 34,37,49,112,128) and crisis (34,37,49,112) phases of the wisdom tradition (cf. Schmid 1966). Perdue
(2007:152,2008:161-5) identifies sapiential influences in eleven or twelve psalms, which he group into literary or
thematic themes: Torah Psalms (1,19b,119), Instruction Psalms (32,34,37), Proverb (Saying) Psalms (112,127),
Reflective (Joban) Psalms (49,73), and Psalms of Creation (111, possibly 104).

*% Seott (1983:xxi) labels the wisdom psalms as part of the “pious wing” of the wisdom tradition, distinctive from
the worldly wisdom in Proverbs and the heterodoxy of Job and Qohelet. Perdue (2008:158) dates the Jewish
identification with the Torah in the 4th century BCE. According to Ceresko (1990:220) wisdom are theologically
linked in the Psalter to the Torah and the cult. Cf. Burger (1989:92) and Fuhs (1990:313).

%% cf. Janowski (2013).

97 Cf. 1.10. It is interesting to note that Janowski (2013:351-430) never refers to Lakoff and Johnson in his
bibliography and Index of Modern authors, nor to the concept of “conceptual metaphor” in the whole monograph.
°% Neuman (2007:114-5) shows how qualitative data gathering occurs during the conceptualisation and prior to the
operationalisation of research: during the conceptual phase, existing techniques and preliminary ideas are merged
with the collected data, after which the researcher operationally evaluates whether specific theoretical thoughts
about the data contribute to more refined findings on the identified problem.
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Proverbs®®

. While our coding processes related the Divine to cognitive and religious conceptions in the
gathered evidence®, the investigation of these concepts in the primary and secondary sources
highlighted the hypothetical assumption that metaphorical conceptualisations of God in the proverbial
wisdom tradition can be deduced from its sages’ cognitive-intellectual and religious-cultural
experiences®'’. Qualitative textual evidence for the embodied socio-historical experiences of the
traditional sages was obtained from prototypical categories pertaining to the root Biblical Hebrew
concepts of Vaav (“heart”), Voon (“wisdom”) and Vx~ (‘{God]-fearing”), as well as their derivatives in the

linguistic expressions of Proverbs>*?

. In order to empirically test the central research statement, we
semantically analyse the above-mentioned concepts in the text of Proverbs, to ascertain if metaphorical
conceptualisations for the Divine can be constructed from such conceptual domains in its proverbial

wisdom tradition®"

. Our study made use of the research instruments provided by Even-Shoshan (1990),
as well as the 7th electron version of Bibleworks (2006), to collect data on all the possible appearances
of V225, Voon and Vx> in the Hebrew Bible (including its Biblical Aramaic sections). The following
paragraphs explain why the gathered evidence facilitates a conceptual metaphorical understanding of
the God of traditional wisdom, primarily in the text of Proverbs, but also in the rest of the Hebrew

Bible**.

*% Qualitative coding helps to reduce raw chunks of data into manageable piles, and to organise relevant evidence

into concepts, categories and themes that are related to the identified research question. Coding encourages
theoretical generalisations and the classification of data into a conceptual framework. For the successive stages of
open-ended, axial and selective coding in qualitative research, cf. Neuman (2007:330-2). For the qualitative
guestioning and coding of data in content analysis, cf. Babbie (1998:313,330-1).

°10 “Conceptions are idiosyncratic mental images we use as summary devices for bringing together observations
and experiences that seem to have something in common... Concepts are the agreed-on meanings we assign to
terms, thereby facilitating communication, measurements, and research. Our concepts do not exist in the real
world, so they can’t be measured directly... Conceptualization is the process of specifying the vague mental
imagery of our concepts, sorting out the kinds of observations and measurements that will be appropriate for our
research” (Babbie 1998:136). Such conceptions are expressed in words, but reflect the mental “rethinking or
grasping together (holding) of an idea or a class of objects” (Withers et al 1994:38), to provide the necessary
conceptual skills for the analysis, procession and interpretation of the gathered evidence. Concepts serve as the
“‘mental file drawers” (Babbie 1998:118) or “pigeonholes” (Mouton & Marais 1991:60-2) for the framing and
construction of mental images of the Divine from the sapiential data.

°11 Cf. 1.5. In fact, the legitimacy of the intellectual and religious assumptions of our thesis have only been
strengthened by the view of the wisdom text of Proverbs as instructional literature of a pedagogic nature.

>12 A morpheme is the “smallest unit of linguistic meaning”, and a root a “morpheme that cannot be analysed into
smaller parts” (Fromkin, Rodman & Hyams 2003:69,80). Biblical Hebrew words are formed from roots which
consist of three consonants (“radicals”). The combination of a root with vowels and additional prefixes and suffixes
indicates its morphological function, either as a verb, a noun, or an adjective (Van Wolde 1994a:27). Due to the
limited number of texts which form the Hebrew Bible, “a restricted number of lexemes occur which are generally
retraced to an even more restricted number of roots. The number of supposed roots which have been included as
lemmas in Gesenius and Brown-Briggs’s dictionary is small, about 10,000. Of verbs more specific figures are
available: the Hebrew Bible contains 71,510 forms that are supposed to be traceable to 1565 roots” (Van Wolde
1994hb:235-6). Cf. McAllaster (1960:424ff.) and Pedersen (1959:110-3).

13 “The grammar of wisdom requires more careful scrutiny if one is to understand the ‘theology’ thereof, because
the poetics of wisdom form an intrinsic part of wisdom’s grasp on reality and communication thereof’ (Nel
1996:441-2).

>4 We compared these findings with editorial references in Brown, Driver & Briggs (1968), Koehler & Baumgartner
(2001), Holladay (1994), Clines (1996), Botterweck & Ringgren (1977), Friedrich (1971), Jenni & Westermann
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The decision to conceptually analyze the Biblical Hebrew roots of Va2, Voon and Vx» as basic-level
cognitive categories and schematic prototypes was nor a randomly chosen, Rather, such an idea is
based on the view of second-generation cognitive linguists, that Idealized Cognitive Models may also
include other basic-level categories, prototypical schemas and more central or core members in terms of

their flexible conceptual hedges and fuzzy boundaries®®

. In this instance, the subordinate semantic
domain PROVERBIAL WiSDOM (Voar), would easily incorporate the other basic-level metaphorical (not
linguistic) concepts such as HEART (Va1%) and GOD-FEARING (&™), as expressions of the superordinates

EXPERIENTIALISM, SAGACITY AND RELIGIOSITY, as illustrated by the following schema®®:

WISDOM (Voan)
‘/+ \

t

HEART (V22%)

GOD-FEARING (Vx7)

P
<

[
>

Ancient Near Eastern and oriental cultures attribute the human capability to think and reason to the
organ of the heart®”. Since Biblical Hebrew has no word for the brain-mind system, the Israelites locate
the real-life embodied and experiential processes of cognition in the upper part of the torso (the heart),
whereas the emotive aspects stem from the lower parts of the torso (the kidneys, liver and stomach)>*®.
The heart is tied to both psychological and behavioral experiences in the Hebrew Bible>”. The nouns 27

or 227 appear most frequently of all the anthropological terms in the Hebrew Bible®*°. The terms are

(1971), Harris, Archer & Waltke (1980), VanGemeren (1997) De Blois (2009), as well as with other studies, as
indicated in the list of references of the thesis.
> Cf. Taylor (1995:54-5, 79-80).

16 Cf. Sneed (2015:16-8, 368) as well as 5.3.1.

>17 Wilkinson (2010:145) describes how the ancient Egyptians replaced the “useless” tissue of the brain with mud
during mummification, to prevent putrefaction. However, the heart — “seat of the intellect, fount of emotion and
storehouse of memories” — was covered by a scarab beetle, the symbol of rebirth, with instructions on how it
should testify for the dead in the afterlife: “In time the heart itself came to stand for the deceased and his deeds,
and the pictorial representation of the ‘weighing of the heart’ against the feather of Truth became an essential
image for inclusion on the funerary papyrus, an encapsulation of the final judgement” (2010:157-8).

1% Hebrew expresses thoughts and feelings in terms of the body (Deist 2002:110): while the heart refers to
thoughts, the kidneys represent emotions and motives and the bowels compassion (McAllaster 1960:426).

>1% pedersen (1959:100-4,171-8) argues that bodily sensations form the basis of all perceptions and actions in the
Hebrew Bible, unlike the sharp Greek existential distinction between the body and the soul. He links the heart,
soul, spirit and flesh as different manifestations of the whole person. The function of the heart is to think and act in
terms of the totality of life. Cf. Boman (1960:204), but also Louw & Nida (1993:321-2).

20 The terms 2% and 23% have basically the same meaning and function. Together they appear at least 850x in the
Hebrew Bible, largely exceeding the 755x of w9 (“soul”), the second most-appearing anthropological term. Cf. Luc
(1997:749) and Barr (1992:143). Our own survey revealed 865 occurrences for the Biblical Hebrew concepts of 2%
and 23%, as well as the Biblical Aramaic 23% in the whole Hebrew Bible.
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mostly translated as “heart”, but seldom refer to the bodily organ or to physical centrality>*". Generally,

“heart” refers metaphorically to the “mind”, “conscience”, or total “character” or “nature” of a person®?.
Wolff notes the “wide range and the fine shades of meaning with which the ‘heart’ in Hebrew describes
the seat and function of the reason. It includes everything that we ascribe to the head and the brain —
power of perception, reason, understanding, insight, consciousness, memory, knowledge, reflection,
judgement, sense of direction, discernment. These things circumscribe the real core of meaning of the
word”?, The conceptual importance of the heart for wisdom lies in its prominent appearances in the
proverbial sapiential literature®*, as well as in its essential linking to the intellectual and religious aspects
of human consciousness®”. The intellectual capacity of the sages, as well as their rational search for
knowledge of cosmological and social order by means of tradition, education, or personal experience, is

t°2°. Waltke describes the human heart in accordance with Proverbs 4:23 as “the

located in the hear
center of all of a person’s emotional-intellectual-religious-moral activity”*’. The intellectual relationship of
the traditional sages to the God of wisdom is also portrayed as the result of a Divinely gifted wise

heart®*.

Von Rad (1972) attributes the unique contribution of Proverbs in the Hebrew Bible to its reflective or
“self-understanding” nature. The epistemology of the sages is illustrated in the concept of “wisdom”

(\oom), which denotes both the act of contemplative thought in the human heart, as well as the content of

> “Heart” refers 26x to God’s mind and 13x to the middle of the ocean, heaven, or a tree. Barr (1992:143) finds no
occurrences for “heart” as a physical organ in the Hebrew Bible, but Wolff (1974:40) identifies one in 1 Samuel
25:37, although Pedersen (1959:180) argues that Nabal’s “heart-problems” were metaphorical rather than literal.
Ryken, Wilhoit & Longman (1998:368-9) identify another physical reference in 2 Kings 9:24, when Jehu’s arrow
pierced Jehoram between the shoulders and emerged from his heart. Cf. Bowling (1980b:466-7), Deist (2002:110)
and Maimonides (1885/1:139-41).

>22 Cf. Estes (2005:252), Botterweck (1977:462-3), Luc (1997:750) and Szlos (2005:194-5).

23 Wolff (1974:51). The centrality of the heart in human life are aptly described in Misnah Nezikin Aboth 2.9:
“Rabban Johanan b. Zakkai said to his disciples: “Go forth and see which is a good way to which a man should
cleave. R. Eliezer said, A good eye. R. Joshua said, A good companion. R. Jose said, A good neighbour. R.
Simeon said, One that sees what he will. R. Eliezer said, A good heart. He said to them: | approve the words of
Eliezer b. Arak more than your words, for in his words are your words included. He said to them: Go forth and see
which is the evil way which a man should shun. R. Eliezer said, A evil eye. R. Joshua said, An evil companion. R.
Jose said, An evil neighbour... R. Eliezer said, An evil heart. He said to them: | approve the words of Eliezer b.
Arak more than your words for in his words are your words included” (Danby 1938:449).

> Except for the Psalms, where the “heart” is 137x linked to expressions of intense emotions, the concept appears
most frequently in Proverbs (99x) (Wolff 1974:47).

° Cf. McAllaster (1960:426), Wolff (1974:44,46) and Luc (1997:753).

>2® “Cor in Hebraeo sumitur pro judico (Among the Hebrews the heart is put to wisdom)” (Waltke 2007:920). The
terms for “wisdom” often appear together with “heart” in the sapiential texts. Translations interpret “men of heart” in
Job 34:34 as “men of understanding”. Cf. Luc (1997:753), Fohrer (1984:305) and Fox (1987:143).

>27T Waltke (2004:91-2).

28 Cf. Von Rad (1972:296) and Wilson (1997:132-3). Solomon, the patron of Israelite sages, asked and received
from God a “listening” or “discerning” heart (cf. 1 Kings 3:9,12). The receiving of such a gift from the Divine is
possible, since God himself is described as being “wise of heart” (Job 9:4, cf. Job 12:13,34:14).
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*2_ The derivatives of Voon — oo (the verb “to be wise”), o (the noun “wisdom”

those mental processes
or personified “Wisdom”), as well as 0o (the adjective “wise” or “wise person/sage”) — occur most of all
in the Hebrew Bible in Proverbs>*°. The intellectual dimension of the sapiential category is clearly shown
by the extensive semantic range of \oan, especially in similar variants such as V2 (“to understand”), Vv

(“to know”), Tom (“correction”), etc®.

Fox argues that the meaning of mmn should not be
reductionalistically viewed as similar to the English word “wisdom”, since its appearances in Biblical
Hebrew underscores both the intellectual and moral qualities of the concept™. The co-ordination of
cognitive-sapiential and ethical-judicial terms in Proverbs illustrates the inherently order-orientated
thinking of its sages®®. Their cosmological orientation and investigative logic constitute mankind’s first
rational (“scientific”) attempt to understand, systematise and order his experiences>**. Since the ordering
of creation and society is ultimately attributed to the Divine, the proverbial wisdom tradition can be

regarded as an authentic religious movement in ancient Israel’®.

The expression m nxY (“the fear of YHWH” or “God-fearing”) is perhaps the oldest reference to
“religion” in the Hebrew Bible***. The root Yk~ appears frequently in the forms of x7 (the verb “to fear”),

%7 or 11 (the adjectives “fearful”), and as nx or 77m (the nouns “fear” and “terror’)**’. The concept of

°2% Fox (1989:116) states that Vasnm simultaneously denotes a “faculty of reason” and “content of knowledge”.
Pedersen (1959:127) argues that the Israelites regarded wisdom as originating in the heart, from where it is shown
in wise actions. Someone without wisdom has metaphorically no heart (Jeremiah 5:21 and Job 12:3).

530 The derivatives of \Vasn occur 102 times in proverbs out of a total 340 appearances in the Hebrew Bible. Cf.
Seebo (1971:558), Whybray (1974:76-82,135), Wilson (1997), Perdue (1993:73), Koehler & Baumgartner
(2001:313-5), Clines (1996:219-23), Brown, Driver & Briggs (1968:314-5) and Toy (1970:xxiv-xxvii).

231 Cf. Fox (1993b), Muller & Krause (1977:371-2) and Perdue (2007:29-30,2008:9-10).

> Fox (2000:32-3). Fox (1997b:155) is of the opinion that most of the Biblical Hebrew words for “wisdom” “denotes
the judicious use of intellectual powers in pursuit of moral goals and long-term goods”. He regards “expertise” as
the nearest English equivalent for ansn. Cf. Fox (2000:32).

>3 Most scholars underwrites the fundamental sapiential assumption, that being wise means the same as “a
search for and maintenance of order” Crenshaw (1981:19). The high concentration of terms for justice, judgement,
and uprightness in Biblical Hebrew wisdom illuminates the sages’ interest of correct thought and actions. The term
»73 occurs 92 times in Proverbs out of 523 appearances in the Hebrew Bible (Reimer 1997:754). According to Nel
(2000:311-8) the focus on righteousness in Proverbs corresponds with the broader cosmological and moral
orientations of ancient Near Eastern wisdom. In the proverbial literature the ideas of wisdom and righteousness
are flipsides of the same coin (cf. Proverbs 10:31).

> Cf. Nel (1998:115-26). Although Proverbs’ wisdom share some of the inquisitiveness and empirical observation
of science, its recognition of the empirical regularities serves as an ethical orientation of life. The idea of justice in
Israelite wisdom is similar to the concepts of Ma’at in Egypt and misarum in Mesopotamia. Righteousness is
wisdom is the manifestation and embodiment of an orderly society (Nel 2002:448-9).

> “It does not matter how everyday or secular the proverbs may appear, or that many of them do not contain any
reference to God — all are related to the religious acknowledgement that God is the creator and sustainer of life
and of the total scheme of things” (Loader 1987:43). Cf. Collins (1998:3).

> Cf. Fuhs (1990:297). For studies on “the fear of YHWH/God” in the Hebrew Bible, cf. Nel (1984:143), Wilson
(1995) and Clines (2003:85-92).

>" Derivatives for Y+ occurs 435 times in the Hebrew Bible. For the semantic range and word group of Vx=», cf.
Oosterhoff (1949:8-17), Becker (1965:1-18), Brown, Driver & Briggs (1968:431-2), Stahli (1971:765-78), Van Pelt
& Kaiser (1997:533), Koehler & Baumgartner (2001:432-4), and Clines (1996:276-82,2003:58-70).
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“God-fearing” >*® has a wide range of meaning, in the Hebrew Bible in general, but also in the proverbial

540

wisdom literature in particular®™. Sapiential references® to God-fearing differs substantially from cultic

and covenantal occurrences in the priestly and prophetic traditions>*

. God-fearing functions in Proverbs
as the most distinctive theological principle and an equivalent for “religion”**’. The devotion of the sages
to the Creator serves as their moral “compass” and ethical “root matter”>*. God-fearing constitutes the
ultimate context, as well as the purpose of traditional Israelite wisdom. It provides the basic orientation
to knowledge of God’s cosmic order, as insight into created reality and human conduct, rather than
intellectual information on the universe. It ascribes the wisdom of the sages to Divine grace rather than
to superior human ability. As the fons et origo of true knowledge, the fear of God does not distinguish
between ethics and religion: “Wisdom is the ideal design of creation, but at the same time it is the ideal
knowledge of the world which seeks to be in harmony with the true wisdom (order) of God>*. The final
canonical God-orientated view of Proverbs relates the religious attitude of God-fearing to the heart’s
experiences and cognitive wisdom, as well as with other wisdom-related terms, as intertwined
references to the experience of a Divinely ordained cosmological and societal order*. The broad

intellectual content of God-fearing “contains in a nutshell the whole Israelite theory of knowledge™*.

3.3.3 Processing of Data
Our study combines the data collection technique of an empirical analysis of textual content with a

conceptual metaphorical study of terms in the Biblical Hebrew text of Proverbs>’

. While the analysis of
terms expresses data relevant for the understanding of the Divine in traditional wisdom, the cognitive-
scientific method to semantics and metaphor provide the appropriate tools for such an endeavour:
information on +11%, Voon and Vx are processed as prototypical domain categories with fuzzy

boundaries, which can be mapped as sources onto the target domain for the God YHWH.

>* |In almost 80% of the occurrences of V&= in the Hebrew Bible, the object of fear is theologically related to the

Divine (Fuhs 1990:292-6, Van Pelt & Kaiser 1997:527). Cf. also Clines (2003:62).

39 Cf. Von Rad (1997:66), Whybray (1995:136-7) and Scott (1983:37).

540 Derivatives of Vx> appears 22 times in Proverbs (5x as verb, 3x as adjective and 14x as noun) (St&hli
1971:766). At least 20 of these appearance related to the Divine.

>4 While Becker (1965:210-3) identifies cultic, nomistic and moral expressions as basic types of fear of the Divine,
Van Pelt & Kaiser (1997:527-30) associate God-fearing with the human responses of terror, respect and worship.
Cf. Bowling (1980a:399-401) and Murphy (1998:254-5).

> Cf. Scott (1961:12), Bowman (1974:11), Collins (2004a:496) and Murphy (1998:256,1992:925).

> Cf. Crenshaw (1981:20,95), Kidner (1985:17), Atkinson (2005:28) and Wilson (1995:60-2).

>4 Nel (2000:313-4). For the religious and ethical link between wisdom and Divine Order in Proverbs, cf. Nel
(1982:91,97,100,127,1984:141,1996:423,428-9).

45 Cf. Proverbs 2:2-6; 3:5-7, Job 37:24, as well as Botterweck (1977:466) and Fox (1994:238).

46 Von Rad (1972:67).

47 For the applicability of the techniques of content and conceptual analyses for the construction of conceptual
metaphors for the God of Proverbs, cf. Babbie (1998:309-10) and Neuman (2007:227).
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A metaphorical conceptualisation of V23>, Yoon and Vx> in Proverbs as embodied, experiential and
encyclopaedic concepts supersedes many of the dilemmas related to diachronic “myths” on the

548

philological meaning of words™, the synchronic distinctions between connotative and denotative word

meanings in language structure®®, as well as other static, abstract and universal views on the above-

mentioned sapiential words>*

. Since few cognitive-scientific studies have been published on the
language, culture and religion of the Hebrew Bible, we include some of the still-relevant historical and
structural insights in the investigation®'. However, clear distinction should be made between the
cognitive-scientific focus on the experiential and mental aspects of language, and the traditional view of
words as functional, formal, abstract and autonomous entities apart from the brain-mind system®?. While
non-cognitive semantics notes the lexical boundaries of dictionary entries, cognitive semantics argues
that language should be regarded as part of the mental processes of language- users.
Conceptualisations in the mind of the biblical writers decide the linguistic expressions in written texts,
and not vice versa. CL constructs the pre-existing experiences and real-life embodied mental pictures of
authors that were only subsequently written down as selective words in specific texts. The concepts of
V21>, Voon and Vx reflect the thoughts of those sages responsible for the traditional wisdom of
Proverbs. Since these terms are studied against the background of human cognition, the aim is not to
establish their dictionary meanings, but to ascertain the way in which their conceptual content is
structured in Biblical Hebrew. From a cognitive-semantic perspective, these terms function as
encyclopaedic concepts rather than lexical words: as words they don’t have meaning in themselves, but
as concepts their meanings can be derived from the mental processes of language-users®>. Due to their

metaphorical nature, V22>, Voon and Vx~ are part of complete conceptual domain categories in the mind

48 Cotterell (1997:148-52) describes five philological “myths” inherent to historical semantics, namely (1) “pointed
meaning” (a single “central’, “basic”, or “fundamental” meaning of a word behind all its possible definitions), (2) the
“etymological fallacy” (which regards the etymology of words as representative of their meaning), (3) the
“aggregated meaning of words” (independent of their textual constituents), (4) “unique denotation” (that the
meaning of a word is determined once the object it denotes has been identified), and (5) the myth of “totality
transfer” (which read the total domain of meaning of a word into each of its occurrences).

> For the structural-semantic distinction between the lexical use (connotation, association) and the contextual
reference (denotation, designation) of words in a language system, cf. Silzer & Finley (2004:161), Silva (1994:122-
3), Scanlin (1992:126-8), Finch (2005:139) and Mouton & Marais (1991:60-1). The conceptual content of a word
cannot be reduced to either its use or reference (Muis 2010:147). Cf. Lakoff (1995:117-9).

50 Dell (2006:174-6) argues that the nuanced concepts of “law” and “the fear of the Lord” have essentially the
same meaning in proverbial wisdom as in the rest of the Hebrew Bible. Kidner (1985:122) agrees with her and
Eichrodt (1967:268-9), that “the fear of God” describes the attitude of “awe” “with remarkable regularity from the
earliest to the latest times” of Israelite religion. Barth (1960:426-39) attributes the same meaning to all the
appearance of “wisdom” and “the fear of the Lord” in both the Old and New Testaments.

351 Cf. 1.8 as well as Barr (1992:141), Van Wolde (1994a,1994b), Johnstone (1998:140) and Cotterell (1997).

>>2 Cf. Fromkin, Rodman & Hyams (2003:174) Vanhoozer (1997:15) and Scanlin (1992:133-4).

23 Cf. Finch (2005:163-4), Van Wolde (1994a:21-3,1994b:236,2005:125,2006:356) and Nel (2005:82-3). Although
we heed the warning of Barr (1961:100), against the excessive reliance on the meaning of the root of Hebrew
words, we argue with Beuken (1994:72) that their coding and inventorisation is part of the ground work of both the
semantic analysis and conceptual interpretation of the biblical texts.

119



frame of the sages who produced metaphorical expressions on the God of wisdom in the text of

Proverbs™*.

Since language knowledge derives from the human mind, our approach to the sapiential concepts are
less concerned with the grammatical-syntactical aspects of words and phrases in the text of Proverbs,
than with the way in which their linguistic expressions reveal abstract metaphorical conceptualisations in
the brain-mind processes of its sages®™. In ancient languages like Biblical Hebrew, language-internal
textual evidence is virtually all we have to go on for the construction of these sages’ thoughts®®. CS
provides the methods to process the linguistic expressions related to abstract, coherent
conceptualisations of God in the proverbial wisdom tradition as part of the mental conceptual system of
the traditional Israelite sages. Metaphorical expressions on the Divine in the proverbial literature are not
seen as isolated grammatical-syntactical phenomena, but as conceptual networks and linguistic
manifestations for the mapping of conceptual metaphors pertaining to the God of wisdom®’. The basic
semantic carrier and linguistic manifestation of metaphorical expressions is the sentence in the Hebrew

> As the most common form

Bible in general®®, and the saying (?¥») in the text of Proverbs in particular
in Biblical Hebrew wisdom, the proverbial saying is “normally a sentence of two parallel lines

(synonymous, antithetical, and synthetic) in the indicative mood that registers a conclusion drawn from

>* Concept are the fundamental aspect of human mentality in cognitive linguistics. Lexical entities relate as

concepts to both single domains and cognitive categories: whenever we perceive something, we automatically
categorise it. Cf. Taylor (2003:164), Van Wolde (2003:26,2005:126,2006:358) and Deist (2002:105-6).

Van Hecke (2003:143-4).

35 “In semantics the meaning of text units is defined as ‘the relationship between a certain form and a certain
content’: a certain form corresponds to a certain conceptual content and this is called meaning” (Van Wolde
1994b:234). Cf. Lakoff (1987:491) and Taylor (1995:190,2002:5).

>® Cf. Taylor (2003:177). Cf. the “compulsory orientation of the text” of Van Wolde (1994b:224): a language- user
must follow the text-syntactical regulations of a particular language to be able to produce or read a text in that
language. In the Hebrew Bible, meanings cannot be established apart from the syntactical context. “As a result
semantics of biblical Hebrew can only be text-semantics, for Hebrew elements of meaning are not solely defined
through simple one-to-one relations between form and content, but through their function in a concrete (con)text”
(Van Wolde 1994b:237). The symbolic function of grammar and lexicon embodies conventional imagery in
cognitive linguistics, as “the ability to construe situation in alternate ways for purposes of thought or expression”
(Van Wolde 2005:128). Langacker (2003:210,225-7) unifies semantics and grammar in a continuum of symbolic
structures, since these aspects cannot be adequately described and understood in isolation from constructions
that are dynamically created in discourse. The initial cognitive linguistic disparity between more cognitively-
orientated and more language-use-orientated research seems to be narrowing in empirical investigations, cf.
Kovecses (2007:32) and Géardenfors (1999:24,32).

>>7 Cf. Lakoff & Johnson (1980:6), Nel (2005:80) and Kertész (2004:48-9).

>% A sentence is “a grammatical construction composed of one or more clauses and capable of standing alone”
(Reyburn & Fry 2000:683). “It is the sentence (and of course the still larger complex such as the complete speech
or poem) which is the linguistic bearer of the usual theological statement, and not the word (the lexical unit) or the
morphological and syntactical connection” (Barr 1961:263). As “a whole the distinctiveness of biblical thought and
language has to be settled at sentence level, that is, by the things the writers say, and not by the words they say
them with” (Barr 1961:270). Vanhoozer (1997:16,31-2) describes semantics as the “science of the sentence”. Both
Barr and Vanhoozer criticise theologians for their lack of interest in general linguistics, but their contributions are
still concerned the particular features of theological language as contrasted with the language of everyday speech
(cf. Cotterell 1997:137). This is in contrast to the conceptual views of embodied CL.

> Most scholars agree that the »w» (gnomic saying, proverb or aphorism) is the most basic sentence-form that is
used by the traditional sages. Cf. Nel (1998:115-26), Collins (1980:3) and Waltke (2004:55-8).
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experience”®. Additional individual or combinations of proverbial sayings®** in which Y225, Voor and V&~

562

also occur, constitute the investigational linguistic units*** and meaning-producing cognitive templates™®,

for the conceptual analysis of metaphorical expressions pertaining to God YHWH in Proverbs.

Our conceptual metaphorical study of Ya3%, \Voon and Vx represent the historical experiences and
thought processes of the traditional sages in terms of conceptual domains and cognitive categories, that
constitute the mental frame against which these concepts are interpreted in the proverbial literature®*.
Since the sages conceptualised their thoughts on the Deity in terms of metaphorical expressions in
Proverbs, their mental conceptualisations can be derived from these expressions, by means of the
analysis of linguistic evidence in its canonical text. Such written expressions may not correlate exactly
with the abstract mental views of the sages on the Divine, but do assist with the construction of
conceptual metaphors for the Divine from linguistic manifestations in the proverbial literature. The
semantic fields or domain matrixes of Va2, Yoo and Vx~ are revealed by the conceptual analysis of the

*%5_ While the domain-based knowledge of Y235, Voon and

proverbial sayings in which these terms appear
VX~ characterise meaning in cognitive categories, their semantic matrixes are portrayed against the
background networks of other conceptual domains and categories as well*®®. Other terms — which are
often combined as expressive synonyms and antonyms of Va3, vasn and Vx, in the phrases and

sayings of Proverbs — contribute in greater and lesser degrees®® to the mentioned concepts’ semantic

°¢0 perdue (1994c:64).

**! The term bun generally refers to any sapiential form, even to various collections of wisdom sayings, or to whole
didactic poems (Von Rad 1972:26, Perdue 1994c:64). For the various literary forms in Biblical Hebrew wisdom, cf.
Nel (1981:131-42) and Blenkinsopp (1992:27-39).

*%2 |n qualitative studies the units of analysis are also the units of observation, which “we examine in order to create
summary descriptions of all such units and to explain differences among them” (Babbie 1998:93).

>* The biblical proverbial texts are described as “meaning-producing structures” (Abraham) or “templates”, in
which the focus is more on logical expressions of thinking, than on forms of speech (Fox 2007:676-7).

> Cf. Van Wolde (2005:127). Our basic assumption is that “language is a superficial manifestation of hidden,
highly abstract, cognitive constructions. Essential to such constructions is the operation of structure projection
between domains. And therefore, essential to the understanding of cognitive construction is the characterization of
the domains over which the projection takes place” (Van Wolde 2005:131-2).

>% Cf. Louw (1992:1078-9), Finch (2005:139), Scanlin (1992:130-1) and Barr (1992:138). For the basic principles
for the lexical and contextual analysis and classification of terms in semantic fields, cf. Walton (1997:161-71) and
Louw & Nida (1993:xvi-xx). However, these approaches are based on the componential analysis of the structural
meaning of words in terms of their binary features, and not on the conceptual insights of embodied cognitive
linguistics (De Blois 2004:97-100). The underlying framework of the online Semantic dictionary of Biblical Hebrew
is based on cognitive linguistics, but utilises the classical distinction between the lexical and contextual domains of
words, which both correspond to cognitive categories (cf. De Blois 2009): “In our linguistic analysis we should not
be merely aiming towards descriptive systems that work, but for systems that are intuitively adequate, that
represent as far as possible the ways of thinking of the speaker of the language, and do justice to his/her
organization of experience, his/her system of beliefs, and practices. We are not supposed to impose a system on a
language. Instead of that we are to try to discover the semantic structure of the language” (De Blois 2004:98).

66 Cf. Taylor (1995:247-8).

67 Walton (1997:169-70) warns against the “cafeteria” approach of semantic analysis, whereby researchers
randomly decide which aspects of the semantic range should be associated with particular occurrences of a word.
Such a practice leads to distortive assumptions, as the individual occurrences of a word often do not carry all of
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features and encyclopedic knowledge®®. The conceptual meaning of the domain matrixes of V225, Voan
and Vx> are polysemous in character’®, and share multiple conceptually and historically related
domains in canonical Proverbs. Taylor argues that any given term in a specific phrase “provides access
to a rich network of conceptual knowledge; specific uses of a word shine a spotlight, as it were, on
portions of the conceptual network™°. De Blois notes four basic characteristics of cognitive categories:
firstly, every category consists of a prototype, which acts as the mental representation or cognitive point
of reference for that category. Secondly, all categories include good (typical) or bad (a-typical)
members, as well as other marginal members whose category membership may remain uncertain.
Thirdly, categories contains specific semantic attributes, which supply the relevant information about
those categories. Typical category members will have more attributes in common than less typical
members. Fourthly, categories have fuzzy boundaries, which allows a concept to act simultaneously as
a typical member in one category, and as a less typical member in another category®’*. The application
of these guidelines to the conceptual analysis and processing of V215, Yoo and Vx~ in Proverbs reveals
that their domain matrixes are organised into categories with fuzzy boundaries, which consist mainly of

embodied, cognitive and religious metaphorical conceptualisations>’>.

The conceptual data that were obtained during the conceptual codification, analysis and processing of
V115, ¥oon and Vx7 in the selected proverbial sayings, are mapped as sources onto the target of the
Divine, as part of the construction of conceptual metaphors in the brain-mind processes of the sages
who wrote and edited the canonical text of Proverbs. The specific metaphorical expressions featuring
derivatives for Va2, Yoan and Vx> are treated as linguistic manifestations of the complex conceptual
GOD IS A SAGE metaphor. The construction of this conceptual metaphor illustrates how the more
concrete source domain SAGE is mapped in various ways in Proverbs onto the more abstract target
domain GOD, in accordance with the embodied, cognitive and religious experiences of the traditional

sages responsible for the authoring and editing of its textual subsections.

the different elements found in its semantic range. The only way to avoid this is to establish and respect the
author’s semantic intentions.

% The semantic features (properties) of words aid to their interpretation, cf. Fromkin, Rodman & Hyams
(2003:175-81) and Silzer & Finley (2004:172-83). Cognitive semantics avoids the classical distinction between the
lexical semantic features of a word, and the encyclopaedic knowledge about a term. The cognitive content of a
conceptual domain contains all the necessary background knowledge and experiences for its semantic
understanding, therefore conceptual semantics does not strictly distinguish between the semantic properties and
encyclopaedic knowledge of a concept (Van Hecke 2003:143-5, De Blois 2004:103).

>* The polysemous meaning of terms implies that a language can never contain perfect synonyms (different
lexemes that have exactly the same meaning) at the same time (Fromkin, Rodman & Hyams 2003:180-1).

>7% Cf. Taylor (2003:174-77). Categories are polysemous when their content of conceptual domains are associated
with a cluster of distinctive but related categories, rather than with only a single prototype category. It is often
problematic to ascertain all the possible meanings of a concept, and to classify one particular categorical usage as
an example of another category. The only way to handle this dilemma is to take the context-dependence of
meanings and categories into account during the analysis and processing of concepts.

71 Cf. De Blois (2004:100-1).

>’2 Cf. Finch (2005:142-7) for a discussion of ICMs, as formulated by Lakoff (1987).

122



The conceptual analyses of the conceptual domains of V11>, Vaan and V& in Proverbs should not be
regarded as “decontextualised” presentations of the acquired textual evidence, since we have also
endeavoured to hypothetically deduce the cultural-historical structure of the text of Proverbs into at least
three editorial stages, which came to entail broader socio-historical reflections on the dating of Proverbs’

subsections, as part of the interpretation and discussion of the so-called proverbial wisdom tradition®">.

3.3.4 Data Presentation and Interpretation

The construction of cognitive metaphors on the God of traditional wisdom that reflect the mental
processes of the proverbial sages is presented as part of a conceptual metaphorical interpretation of
their God-talk in the canonical text of Proverbs. The cognitive theory on metaphor is applied individually
to each subsection in Proverbs, to show how the authors and editors responsible for its textual formation
conceptualise the Divine in terms of their specific socio-religious experiences. The study is conducted
within the parameters of CS and its metascientific epistemology, in order to illustrate the empirical
nature of our conceptual metaphorical interpretation of God in Proverbs and its proverbial wisdom
tradition®’*. Methodological features are applied to the thesis by means of a CONCEPTUAL
METAPHOR MODEL (CMM), which relates the cognitive-scientific procedures and conceptual
metaphorical processes to sapiential evidence on the Divine in Proverbs by means of five distinctive

stages:

First, an INTRODUCTION deals with the relevant interpretative issues, such as how the God YHWH has
been understood in the Biblical Hebrew text of Proverbs by Jewish and Christian scholars®”, as well as
how the Divine should be interpreted as part of the social experiences and mental processes of those
Israelite sages who were responsible for the canonical text. We acknowledge the role of readers in the
hermenedutical circle, but emphasise the importance of the cognitive processes of the authors and
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editors who produced the Biblical Hebrew wisdom of Proverbs®”®, and communicated their God-talk via

linguistic evidence in a written artefact on the Hebrew culture and religion”’.

Second, an INVESTIGATION follows on the metaphorical expressions pertaining to the Deity, in the
specific proverbial sayings of Proverbs that contain the embodied, cognitive and religious concepts of

V2%, Voo and Vx. The purpose of the conceptual analysis is to establish the relevant domains and

53 Cf. 5.1.4, as well as Sneed (2015:147-82).

> For the importance of a sound clarification of the nature and function of metaphors during the construction
processes of hermeneutic models in both science and theology, cf. Van Huyssteen (1989:134).

>’ For the historical and comparative aspects of the hermeneutical and communicative analysis of the content of
written documents in terms of a qualitative methodology, cf. Babbie (1998:308,325).

>’® For the mentality of the authors and editors of the Hebrew Bible, cf. McAllaster (1960:421).

Cotterell (1997:144) aptly shows how the linguistic aspects of the written texts of the Hebrew Bible assist in an
understanding of the intentions of its writers and redactors.
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cognitive categories for the construction of mental depictions of God in the mind frames of the traditional
sages. Cognitive semantics assists in the conceptual formation of the domain matrixes of V211>, Yaan and
Vx7 as part of the experiential, intellectual and belief systems which manifest the domains and

categories in the brain-mind processes of the sages behind the texts’®.

Third, an IDENTIFICATION of the cognitive metaphors for the God YHWH in the proverbial wisdom
tradition is made, by means of the conceptual mapping of the mentioned embodied, cognitive and
religious source domains onto abstract target domains for the Divine in the text of Proverbs. Conceptual
metaphors clarify the conceptual relation between the written language that its sages used to express
their experiential and realistic views on cognition and religion, and their mental processes of human
thinking and reasoning. Via the identification of conceptual metaphors for God, we acquire mental

insights and pictures of the textual and theological content of Proverbs®”,

Fourth, the INTERPRETATION of conceptual metaphors pertaining to the Divine in Proverbs and its
proverbial wisdom tradition provides authentic representations of the God-talk of the Biblical Hebrew
sages, both in terms of the individual subsections of Proverbs, as well as in the developing proverbial
tradition expressed by the text as a whole. The entire history of ancient Israel and early Judaism
illustrates the socio-religious context for the divergent real-life experiences and realistic thought
processes of those sages responsible for canonical Proverbs. A conceptual metaphorical interpretation
of its pre-exilic, exilic and post-exilic dimensions is regarded as an empirical cognitive-scientific

exposition of the authentic theological messages of the various subsections of Proverbs®.

Fifth, the IMPLICATIONS of a conceptual metaphorical understanding of God in the proverbial wisdom
tradition of the sages of Proverbs are discussed in comparison to the predominant forms of God-talk in
the priestly and prophetic traditions of the Hebrew Bible. CS also includes, by necessity, the subversive

theological constructs of the traditional sages in contrast to the covenantal and salvation-historical

581 1582

expositions of their priestly and prophetic counterparts™". The cognitive “wisdom scripts™** and religious

°’® Cf. De Blois (2004:116). Since the biblical author “chose a particular word because it carried precisely the
meaning that he wanted to communicate” (Walton 1997:161), the creative task of readers is to reconstruct a kind
of “replica” in their minds of the author’s intention with the use of that specific word (Doyle 2005:42).

79 Cf. Noordman (2003:331-3).

*% The intentions of the Biblical Hebrew writers are communicated “in their whole material, habitual and mental
world... For outsiders to understand that same speech, they have to acquire as much as they can of the intimate
knowledge presupposed by the speaker” (Deist 2002:21). Cf. Silzer & Finley (2004:186-7).

81 Cf. Vanhoozer (1997:37) and Herholdt (1998:462).

> Gowan (1992:86) reads Job and other Biblical Hebrew and Near Eastern texts as “wisdom scripts”, that contain
“set(s) of expectations about what should be included in a story that purports to be about ‘wisdom™. Computational
“scripts” are used in Artificial Intelligence to program computers for the processing of human speech into digital
data. Gowan (1992:87-9) suggests that similarities in the sapiential narratives from various oriental locations testify
to existence of “wisdom scripts” in the mind frames of the ancient Near Easterners. We reapply his idea to the
different mental conceptualisations of the Divine in the religious traditions of Israel.
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“licensing stories™®?

of Proverbs’ sages subversively picture the Deity differently from the priests and
prophets, due to the divergent real-life experiences and experiential-realistic thought processes of such

functions in the Israelite and Jewish history.

3.4 RESEARCH QUALITY

Finally, we emphasise the quality of the research of our cognitive-scientific research on the Divine in the
Biblical Hebrew wisdom of Proverbs. The criteria by which the measurement and interpretative aspects
of the study are evaluated, also reveal the degrees of precision and accuracy of the thesis. The ideals of
reliability and validity tests the truthfulness and credibility of our investigation. While validity concerns the
empirical success at measuring what the theory set out to measure, reliability focuses on the accurate

application of the research design and procedures to the study®**

. This section discusses four aspects of
our qualitative research: the validity of the CMT and its measurements in biblical texts, the reliability of
the research design and procedures, the identification of possible sources of biasness that might
influence the research, as well as a critical self-reflection on the role of the researcher in the qualitative

nature of the investigation.

3.4.1 Validity of the CMT and Measurements
Validity “addresses the question of how well the social reality being measured through research

matches with the constructs researchers use to understand it”*

. Can modern experiential cognitive
scientists use CMT to accurately construct cognitive metaphors on the Divine, as part of the real-life
experiences and thought processes of the traditional sages and from conceptual evidence gathered
from proverbial sayings in the sapiential text of Proverbs? The answer to this question depends on the
internal theoretical validity of the cognitive-scientific method of CMT, as well as on the measuring validity
of its application to the language and literature of the Hebrew Bible, as unobtrusive research on social

artefacts, literary evidence and primary sources on the religious culture of the Biblical Hebrew sages*°.

> Eubanks (1999:419-20) argues that the metaphorical conceptualisations of ordinary people reflect the “licensing
stories” of their ideological commitments. “Conceptual metaphors are constituted by innumerable concrete
instances. While we conceptualize these groupings as gestalts, each instance of a conceptual metaphor is
inflected - at minimum - by politics, philosophy, social attitudes, and individual construals of the world”. Our study
applies Eubank’s findings to the “licensing stories” of the priests, prophets and sages, on their distinctive
theological explanations for the embodied experiences of the Exile and diaspora.

84 Cf. Babbie (1998:129) and Neuman (2007:115). According to Golafshani (2003) the criteria of validity and
reliability properly belongs to the statistical measurements and generalisations of positivistic quantitative research.
However, validity and reliability are conceptualised in terms of trustworthiness, rigor and quality, in order to test
and maximise the findings of constructive qualitative studies (2003:604).

** Neuman (2007:115-6). Golafshani (2003:599-600) attributes the systematic view on validity to the quantitative
tradition, as not all of its key types are relevant for qualitative research. Cf. Babbie (1998:133-6). According to
Neuman (2007:120) qualitative researchers are less concerned with the matching of abstract concepts to empirical
data and more interested in authentic and truthful meaning, in providing “a fair, honest, and balanced account of
social life from the viewpoint of someone who lives it everyday”.

%8¢ Cf. Mouton & Marais (1998:65-73), Mouton (2009:100) and Babbie (1998:318,329,331). For the Hebrew Bible
as historical and archaeological artefacts, cf. Zevit (2001:10).
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The academic recognition of the cognitive-scientific approach to metaphor — by linguists in particular, but
also among scholars in general — testifies to both the high internal theoretical and measurement validity,
and the external generalisation and transferable validity which CMT enjoys among scientists®®.
Furthermore, modern linguistic theories have been applied to various extends to Biblical Hebrew®.
Although CL acknowledges the different grammatical and syntactical structuring of languages, it argues
that the basic metaphorical constructions of our human cognitive faculties are cross-culturally valid. It
seems justified to suppose there is a universal framework of how people view their own cognition, which
is applicative to Biblical Hebrew as well®®. This assumption underlies the studies which have been
published so far on conceptual metaphorical depictions of the Divine in other parts of the Hebrew Bible

as well**®.

3.4.2 Reliability of the Research Designh and Procedures

Reliability is “a matter of whether a particular technique, applied repeatedly to the same object, would
yield the same result each time™®. The reliability of our qualitative research focuses on the consistent
description and development of the research design, the investigational procedures on the research
topic, as well as on the role and function of the researcher (which is discussed in the next section)>.
The aspect of equivalence is of central importance: “the issue of making comparisons across divergent
contexts, or whether a researcher, living in a specific time period and culture, correctly reads,
understands, or conceptualizes data about people from a different historical era or culture”™®. The
aspects of lexical, contextual, conceptual and measurement equivalence®* have been consistently
addressed, both as part of the conceptualisation of the research design in terms of the cognitive-
scientific research methodology, as well as in the operationalisation of the research measurements by

means of the analytical data collection techniques of cognitive semantics and the procedures of CMT.

*¥7 Cf. Finch (2005), Ungerer & Schmid (1997), Taylor (2002), as well as Kertész (2004).

°88 For the application of modern linguistic theories to Biblical Hebrew, cf. De Moor (1986:37-8). The “assumption
is that biblical Hebrew is not unique as a language and consequently can best be analyzed by the same
procedures contemporary linguistics use on other languages. This has led to greater appreciation of the OT poetry
as literature and has in some instances enhanced our understanding of the meaning of biblical texts. No doubt the
traditional descriptions and analytical methods to Hebrew poetry will continue to undergo change as modern
linguistics and literary research influences biblical studies” (Hill & Walton 1991:247-8).

>89 Cf. Van Hecke (2003:146-7).

90 Cf. Stienstra (1993), Van Hecke (2001), Dille (2004) and Nel (2005).

>?1 Babbie (1998:129).

>% Cf. Mouton & Marais (1998:81ff.) and Neuman (2007:115ff.). The criteria of equivalence, stability (re-test),
internal consistency, and interrater reliability pertain mainly to quantitative research (Golafshani 2003:598-9).

%3 Neuman (2007:322).

%% Lexical equivalence refers to the correct translation of words and phrases between different languages,
contextual equivalence pertains to the consistent application of terms and concepts in different social or historical
contexts, conceptual equivalence applies to the appropriate use of the same concepts across divergent cultures or
historical eras, while measurement equivalence measures the same concept in different settings (cf. Neuman
2007:322-5).
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Regardless of these empirical attempts, it should be noticed that our qualitative constructive endeavour
differs from the quantitative quest for modernistic causal determination and fixed measures, which often
neglect the key and diverse heuristic and hermeneutic aspects inherent to the social and mental
experiential realisms of ordinary human beings. Our focus is therefore on the illumination, understanding
and extrapolation of the context-specific experiences of the traditional sages, whose views on the God

YHWH we aim to construct with scholarly credibility and appropriate transferability>®.

3.4.3 Possible Sources of Bias and Critical Self-reflection

A possible source of biasness in this study is our dependence on secondary sources, especially in
reference to the research and reception history on God in the Biblical Hebrew wisdom of Proverbs. A
significant lack exists on the availability of older commentaries, expositions and hermeneutical
publications on the God of traditional wisdom up to the beginning of the previous century. Due to this
lacuna we had to made use of subjective scholarship and second-hand descriptions for the
conceptualisation of the Divine in the writings of many ancient, classical and modern Jewish and

Christian interpretations>®°.

Our critical self-reflection focuses on the role and function of the researcher during the various phases of
the study. Golafshani (2003:600) is correct in stating that, while “quantitative researchers attempt to
disassociate themselves as much as possible from the research process, qualitative researchers have
come to embrace their involvement and role within the research”. However, it is precisely here where
reliability dilemmas, due to the researcher’s subjective precepts and interpretative judgements, appear
in studies®. “Once a conclusion has been reached, we sometimes ignore evidence that contradicts that
conclusion; paying attention only to evidence that confirms it. Scientists commit themselves in advance
to a set of observations to be made regardless of apparent patterns”®. Since it is impossible to side-
step the issue of the subjective researcher®, Gerstenberger argues that it is better for linguists and

theologians to “be clear from the start that we are not approaching the Old Testament with absolutely no

%5 Cf. Golafshani (2003:600-4) and Neuman (2007:119).

%€ The study made use of secondary sources of specialist historians who have spent years studying primary
sources. Such secondary sources have the value of substantiating the emergence and evolution of tendencies
over time, but may also contain inaccurate historical account in the areas of interest (Neuman 2007:314).

> Cf. Babbie (1998:131,331). Other problems on the part of the researcher may be the result of an insufficient
balance and blending of the time, attention and effort given to either the methodology and subject of investigation
(cf. Holt 2005:99), or to the “superstructure” of scholarship (the “thinking process” behind interpretative exercises)
and the “infrastructure” of scholarship (intellectual activities that makes the superstructure possible, such as the
collection and evaluation of data and previous findings on the research topic (cf. Aaron 2006:8).

%8 Babbie (1998:39).

%% John Gammie attributed scholars’ ideologies of interpretation to their academic, social, intellectual and religious
contexts, and to their level of expertise and perception on the internal relations, structures, or proportions of the
Hebrew Bible (Barr 1993:xiii).
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intentions, but we are bringing along quite specific ideas which we shall be reading into the texts”*®.

Moreover — only when the researcher acknowledges the relativity of his own observational perspectives,
as well as the ability and right of others to have different perceptions and opinions — can a constructive
scientific debate take place on the research topic? Only then may we be able to argue in favour of
complementary hermeneutical discussions, which both empirically discriminate between better and
worse interpretations, and advance substantial scientific understandings of the Divine in the Biblical

Hebrew text of Proverbs®®.

3.5 SUMMARY

Chapter three discussed the methodological issues of our study on conceptual metaphors for God in the
Biblical Hebrew wisdom of Proverbs. CS provides a suitable paradigmatic framework for the conceptual
metaphorical investigation on the God of the traditional sages. While the design of the investigation is
conceptualised from a cognitive-scientific perspective on semantics and metaphor, the research is
operationalised in terms of the tools provided by CMT. Such measurements explains how data from
metaphorical expressions on the God YHWH are coded and processed during the construction of
conceptual metaphors in Proverbs and its proverbial wisdom tradition. The study proceeds with an
exposition of CMT in chapter four, as well as with the application of a CMM to the Divine in Proverbs

and its textual subsections in chapter five.

%% Gerstenberger (2002:17). However, the mere articulation of ideological biasness does not necessarily indicate a

higher degree of ego-consciousness, than in the case of scholars’ silence on their ideologies (Crenshaw
1998:205).
601 Cf. Deist (2002:42).
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CHAPTER 4
CONCEPTUAL METAPHOR THEORY AND THE GOD OF PROVERBIAL WISDOM

Religious language about God is metaphorical in content, function, and meaning.
By means of its root metaphors a culture conveys its understanding of God
and most cherished beliefs.

(Leo Perdue)

The mechanisms by which spirituality becomes passionate is metaphor.
An ineffable God requires metaphor not only to be imagined but to be approached, exhorted, evaded,
confronted, struggled with, and loved. Through metaphor, the vividness, intensity,
and meaningfulness of ordinary experience becomes the basis of a passionate spirituality.
An ineffable God becomes vital through metaphor.
(George Lakoff and Mark Johnson)

4 INTRODUCTIONS

We have discussed the problematic nature of portrayals of the Divine in proverbial wisdom, both in
canonical Proverbs, as well as its successive understandings in Jewish and Christian hermeneutics. Our
cognitive methodological paradigm suggests that the research topic should be investigated by means of
CMT, whereby linguistic data are empirically analysed in order to hypothetically deduce conceptual
metaphors from the brain-mind processes of the Biblical Hebrew sages who produced the traditional

wisdom literature.

Chapter four begins with a survey of the general nature and application of traditional metaphor theories
to Biblical Hebrew portrayals of God. Our investigation focuses on more than the implementation of such
literary, linguistic and philosophical metaphor theories on the Divine in the Tanach. We incorporate
broader types of theological discourses by scholars from various hermeneutic paradigms concerning the
metaphorical character of theological language per se, as well as on metaphorical depictions of God in
human experience and thought. Following on the survey of traditional metaphor and theological
expositions on religious metaphors pertaining to the biblical Deity, the thesis next discusses and
illustrates the advent, nature and modus operandi of CMT since 1980. A five-fold CMM is proposed for
how sages mentally constructed their realistic experiences about the Divine in the proverbial wisdom
tradition, based on unique epistemologies and in contrast to the perceptions of the primary priestly and

prophetic traditions of the Hebrew Bible.

4.1 TRADITIONAL STUDIES ON METAPHOR
Due to the cognitive research paradigm and prerogative of the thesis, our survey of the research history
about metaphor studies is limited to the traditional non-cognitive and early cognitive approaches to

metaphor as a linguistic figure of speech, which was (and still is) followed by scholars prior to the advent

129



of second-generation CS and CMT *?. The word “metaphor” derives etymologically from the Greek
words of ueta (“a change”) and ¢épo (“to bear”), which literally means to “carry over” or “transfer” of one
entity onto another®®. Since metaphor implies “a transfer of meaning from one thing to another’®®, the

conceptualisation of the phrase contains metaphorical meaning in itself®”.

4.1.1 Comparison and Substitution Approaches to Metaphor

Classical Greek scholarship applied the concept of petagopa to extended language-use, as an indication
of the displaced meaning of words. The Greek philosophers limited metaphor as an artistic device to the
realm of poetry. For Aristotle metaphor is “the transferred use of a term that properly belongs to
something else; the transference can be from genus to species, from species to genus, from species to
species, or analogical’®®. The analogical philosophy of Aristotle, as well as the literal language theory of
Greco-Roman scholars such as Cicero, introduced the foundations of the “comparison” and
“substitution” views of metaphor, which focus on words that deviate figuratively from their literal use in
ordinary language. Such anomalies serve as ornamental additions to artistic communication. Metaphor
is a figure of speech which substitutes the attributes of one concept with that of another concept. During
this process, a change is effected from literal to non-literal meaning, based on the implicit comparison or
analogical substitution of entities®”’. Both the comparison and substitution versions regard metaphor as
a decorative way of saying things rhetorically and poetically, but which can just as well be literally

communicated by means of ordinary language®®

. Metaphor is thus viewed as a linguistic embellishment.
4.1.2 Interaction and Gestalt Views on Metaphor

The gestalt or interactive theory criticises the positivism of the comparison and substitution views,
whereby metaphor merely expresses poetically or rhetorically what can just as well be said in literal and

ordinary words. IA Richards argued in 1936 that metaphor is neither a deviation of ordinary speech, nor

%92 Cf. Cervel (2003:13). For summaries of metaphor studies, Steinhart & Kittay (1994), Sage (1994), Fludernik et
al (1999:384-7), as well as Descamp & Sweetser (2005).

603 Liddle & Scott (1987:505).

04 van der Merwe (1988:283).

605 Cf. Soskice (1987:1). When a word, such as “the kingdom of heaven”, is figuratively used, it “does not really
mean what it appears to say, and so we cannot speak literally of the kingdom of heaven, we can only describe it
metaphorically as being “like” something more familiar” (Jasper 2004:11). Traditional linguists argue that all
metaphors can be reduced to the equation of “X equals Y”, and distinguish therefore also between a metaphor
(e.g. “that man is a pig”) and the more explicit comparison of a simile (“that man is like a pig”).

606 Cf. Aristotle’s Poetics 1457b, as well as Stienstra (1993:18).

607 Cf. Johnson (1981:5-6), Finch (2005:161-2), Ortony (1993:30 and Soskice & Harré (1995:289). This view is still
followed by some scholars: Withers et al (1994:131) define metaphor as “a creative or imaginative way of
describing something... metaphorically you compare it with something else which is similar to it in some way, and
you suggest that the thing you are trying to describe is the other”.

%% For classic versions of comparison/substitution theory, cf. Ricoeur (1975:76-7), Soskice & Harré (1995:290)
and Dille (2004:6). Soskice (1987:24ff.) distinguishes between three types of theories: the substitution view sees
metaphor as a decorative way of saying what could be said literally, the emotive approach finds the origins of
metaphor not in content but in its affective impact, and the incremental theory argues that metaphor is a unique
cognitive vehicle, that enables one to say things that cannot be said in any other way.
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is irreducible to literal formulation, but that it permeates all discourse. It is not a sole matter of language
or of individual words, but rather of an omnipresent principle of thought, namely as “two thoughts of
different things active together and supported by a single word, or phrase, whose meaning is the result
of their interaction”®. The ‘“interaction of thoughts” in a metaphor takes place between a tenor (the
underlying idea or principal subject) and its vehicle (the figurative or modifying ground by which the
meaning of the metaphorical idea is grasped). In terms of structural linguistics, the meaning of the tenor
corresponds to the reference, and that of the vehicle to the sense of a metaphor®. The inter-animation
of terms implies that two thoughts interact at the root of the distinction between the tenor and the
vehicle. Successful metaphors generate new meaning from the interaction of the originally separate
meanings. While the “tensive” function of metaphor emphasises the initial conceptual incompatibility in
the intercourse between the topic and vehicle, the combined effect established by their interaction

results in transformed and unique expressions of meaning®.

Max Black further developed the theory of Richards in 1962. His contribution — that metaphors also
interacts as gestalt processes — was adopted by the first first-generation of CL®". Black states that
interactive metaphor both creates new meaning and facilitates in diverse ways to observe reality. He
emphasises the “system of associated commonplaces” and the aspect of “filtering” in metaphors. The
metaphorical statement, “man is a wolf’, should not be understood as a comparison of discrete
properties in an analogical fashion. Instead, the interaction of “man” and “wolf” are filtered by means of
the association of entire systems of commonplaces in both entities. The screening of the system of
commonplaces for “man” in terms of the system of commonplaces for “wolf’ not only expresses
previously unnoticed semantic relations between the subjects, but also creates new conceptual
perspectives on “man” and “wolf’. Interaction theory both suppresses and emphasises prominent
features in both “man” and “wolf”, that transforms our understanding of the distinctive metaphor®™. Black
later replaced the metaphorical topic and its vehicle with that of the principle/primary subject (or focus),
which acquires new meaning via interaction with the subsidiary/secondary subject (or frame). Filtered
data on the original systems of associated commonplaces of the primary and secondary subjects are
brought to the metaphorical interaction, and the subsidiary frame organises one’s thought about the
principle focus in a new way. Although the interaction of the focus and frame primarily provides new
data on the principal subject, it influences our thoughts on the subsidiary subject as well. If a “man” is

called a “wolf’, it makes both the man and wolf seems either extremely wolfish or more human.

€09 Cf. Richards’ The Philosophy of Rhetoric, as well as Johnson (1981:18-9).

610 Cf. Silzer & Finley (2004:177).

611 Cf. Ortony (1993:3), Dille (2004:5), Soskice & Harré (1995:294-5) and Harrison (2007:8-9).

®12 Cf. Ortony (1993:5). Metaphor has remained an embarrassment to the cognitive scientific branch Chomskyan
(generative) linguistics, due to its focus on syntax rather than on semantics (Taylor 1995:130).

613 Cf. Johnson (1981:19,27-8), Dille (2004:6-7) and Harrison (2007:9).
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Interactive metaphors serve as verbal actions that demands creative responses from competent

readers®.

4.1.3 Semantic and Pragmatic Approaches to Metaphor

During the last decades of the previous century, philosophers, psychologists and linguists extended the
findings of Richards, Black and others. While these scholars shared the belief in the irreducibility of a
metaphor to a literal paraphrase, their outputs are broadly divided into semantic and pragmatic
contributions to metaphor study, although these often overlap®”. Semantic theories regard metaphor as
one of the cultural driving forces behind language change. Some focus on the dialectic between a word
as a lexical unit and a sentence as a semantic unit, to interpret the interplay in a metaphorical phrase
between its “tenor” and “vehicle” (Richards), “focus” and “frame” (Black), or “subject” and “modifier”
(Beardsley). Others investigate the semantic effects on a metaphorical expression, in both the initial
contradiction between the terms and its eventual compromise, as the “metaphorical twist” (Beardsley)

between its polar epiphorical and diaphorical tendencies (Wheelwright)®*°.

Paul Ricoeur combines the mentioned approaches on the dialectic between conventional (literal) sense
and (figurative) reference in metaphor, and on new meanings that are realised by means of hermeneutic
recoveries. His philosophic realism implies that metaphors are linguistically primordial: the internal
structure of language contains semantic dimensions, because the universe itself is constituted by means
of semantic processes.®”’. Ricoeur promotes the structural linguistic view of metaphor, whereby words
ascertain denotative functions via connotative associations in established sentences. Metaphor is more
than mere rhetorical or tropical devices, as its metaphorical process focuses on the hermeneutic
formation of imaginative constructions of the world, rather than on the plain deconstruction of texts®®. As
a phenomenon it consists of the semantic interaction between a logical subject and a predicate.
Meaningful interaction between domains takes place only on the level of whole sentences. The
informative kernel of metaphor consists of multiple “layers” and “split references” of meaning, that also
includes the psychological features of imagination and feeling. The complementary function of a
metaphor is derived from its cognitive, imaginative and emotional structures. The metaphorical process
constitutes both of a semantic clash and an enigmatic innovation, from which new meanings and

creative redescriptions of the world can emerge®”.

614 Cf. Soskice & Harré (1995:291-2) and Stienstra (1993:22-6).

*1> Cf. Cervel (2003:14-6) and Dille (2004:4). Ortony (1993:11) argues that the substitution and interaction versions
of traditional metaphor are equally compatible or incompatible with the semantics and pragmatic approaches,
since all of these are concerned with the relationship between metaphor and surface meaning.

616 Cf. Van der Merwe (1988:283), Fromkin, Rodman & Hyams (2003:204-5) and Gibbs (1992:578-80,87).

617 Cf. Ricoeur’s The Rule of Metaphor (1975), as well as Thiselton (2009:232-6) and Grassie (2003:396).

¢18 The function of a creative metaphor in a sentence is similar to that which a mythos (plot) achieves in a poem.
The metaphor family includes tropes, figures, and allegories. Cf. Ricoeur (1975:87) and Joy (1988:518).

619 Cf. Ricoeur (1975:77,1981:141-4,152,157).
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Pragmatic approaches incorporate the metaphorical phenomenon into the general theory of speech-act
linguistics. John Searle argues that metaphor cannot be explained solely by means of the semantic
relationship between words and linguistic contexts. He addresses the function of metaphor in terms of
the pragmatic distinction between the literal meanings of phrases and the utterances of speakers.
Searle formulates principles that relate the meaning of words or sentences to the uttering of those words
or sentences during the metaphorical process. Metaphorical utterances emphasises the importance of
contextual prominence in the construal of metaphorical expressions. Donald Davidson disputes the
assumption on the existence of some special “metaphorical meaning” in favour of its literalness:
“metaphors mean what the words, in their most literal interpretation, mean, and nothing more”, since its

use belongs exclusively to the domain of pragmatics®®.

The metaphor-as-speech-act emphasis on utterance meaning provides a comprehensive method for the
identification and interpretation of metaphors, but the interactive transfer of meaning implies that the
metaphorical process always transfers some form of cognitive content. Even Davidson agrees that

metaphor “prompts insight”®**

. Ortony (1993:10) thinks that the semantic and pragmatic theories on
metaphor are not necessarily antithetical: while radical pragmatics accepts that literal (sentence)
meaning differs from speaker’'s meaning, it may still accommodate the transformational mechanisms
between semantic entities and domains, in accordance with the semantic approach to metaphor. A
synthesis of the semantic and pragmatic aspects of metaphor have been adopted by first-generation
cognitive psychologists, linguists and philosophers, to account for the role of metaphor in cognition

during investigations on the role of language for the construction of models in the human mind®?.

4.2 TRADITIONAL METAPHOR APPLIED TO THE BIBLICAL HEBREW GOD

Although metaphor has played an important role in the studies of Jewish philosophy and Christian
scholasticism since medieval times, more scientific views on biblical metaphor have been pursued only
during the last three decades®”. Prior to the 1980s scholars gave little theoretical attention to the ways
in which they approached and interpreted metaphors in the Hebrew Bible, but it has since become
increasingly important to follow proper methodological procedures in the study of biblical metaphors.
Such procedures should be based on the broader considerations of some linguistic or literary theory that

deals with the identification, nature, structure and function of metaphor624. This part of our investigation

620 Cf. Cervel (2003:15-6), Johnson (1981:32-4) and Gibbs (1992:581-3).

621 Cf. McMullin (1995:385).

622 Cf. Steinhart & Kittay (1994:2453).

3 Berlin (1997:28) divides competing theories on biblical metaphor into linguistic, cognitive, pragmatic and
philosophic types.

% According to Dille (2004:2-3) theologians are becoming more aware of the rhetorical importance of the
metaphorical nature of language and thought about God. Older studies often did not deal with metaphors from a
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focuses on the ways in which metaphorical portrayals of the God of proverbial biblical wisdom are
perceived in the linguistic-hermeneutical paradigms of the Middle Ages, Enlightenment and in
postmodernism. We conclude the section with a discussion on the findings of Leo Perdue on interactive

metaphors for God in the proverbial wisdom literature and tradition®”.

4.2.1 Traditional Metaphorical Views on the Divine in the Hebrew Bible

Medieval Jewish and Christian scholars followed the literal language theory of Aristotle which does not
discretely distinguish between metaphor, simile and analogy, but often refers to these terms in general
as the substitution of one thing for another. Many Jewish philosophers do not attribute any bodily
notions to the Divine, and therefore struggled to explain anthropomorphic portrayals of God in the
Hebrew Bible®*®. Maimonides claims that statements which predicate any positive attributes to God must
be theologically false, and that only negative statements about what the Divine is not can be true.
Rather than to misrepresent God, the Jewish philosophers adopted various figurative and metaphorical
forms of the via negativa (negative theology), to explain the bodily characteristics of the Divine in the
Scriptures. Negative theology cannot say anything positive about the Divine nature, as such descriptions
of multiple attributes would compromise God’s unity. Since language reflects the limitations of human
experiences, ascribing human predicates to God also reduces the Divine to the finiteness of man. The
incorporeal view of Maimonides argues that God’s providential care is related to the intellectual
development of individual human beings: the higher a person’s intellectual capacities progresses, the
closer he is brought into contact with an “overflow” of the Divine nature, which solely particularises
human intelligence®”’. The negative theology of the philosophers led to forms of agnosticism which are

unable to say anything substantial about the Divine®?.

metaphorical perspective. Some contemporary investigations on Biblical Hebrew metaphors still do not focus on
any methodology whatsoever, others provide only cursory treatments of metaphorical theory, while only a few
implement scientific metaphor theories in their interpretation of the God-talk of the Hebrew Bible.

> Cf. Van der Merwe (1988:282-3). Aaron (2002:2,8-10) identifies two dominant approaches on the study of
biblical metaphor: the first is based on its subject matter and argues that earthly metaphor cannot directly or
literally describe the invisible Divine, who transcends all human comprehension. The subject-matter approach to
metaphor is generally accepted by scholars such as McFague, Banks and Brueggemann. The second linguistic
approach is based on the work of Lakoff, Johnson and Turner, and focuses on the human cognition and
metaphorical conceptualisation of God in the Bible, independent of its textual language and context.

626 Cf. Solomon (1994:142). The Jewish frustration with biblical anthropomorphism is still evident in Abrahams
(1978:650), who declines that the Divine personality should be described as such: “[a]nthropomorphic figures were
intended to help early man to grasp ideas that in philosophical terms transcended the human intellect. God’s
essential personality is primarily reflected in His attributes, which motivates His acts. He is King, Judge, Father,
Shepherd, Mentor, Healer, and Redeemer — to mention only a few of His aspects in His relationship to man.
Different biblical teachers conceived God’s character from different historical angles”.

27 “If we were to teach in these disciplines, without the use of parables and figures, we should be compelled to
resort to expressions both profound and transcendental, and by no means more intelligible than metaphors and
similes; as though the wise and learned were drawn into this course by the Divine Will, in the same way as they
are compelled to follow the laws of nature in matters relating to the body... Therefore the Almighty commenced
Holy Writ with the description of the Creation, that is, with Physical Science; the subject on the one hand being
most weighty and important, and on the other hand our means of fully comprehending those great problems being
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The scholastic theology of Thomas Aquinas first treated metaphor as something more than mere literary

ornamentation®®

. As part of the monastic priority of the spiritual (internal) over the physical (external)
aspects of life, Aquinas argues that words should be regarded as outward signs for the expression of
inner truths. Some spiritual truths can be explained only in comparison with material things, which
makes the inclusion of metaphorical references in sacred texts both necessary and useful: we are
obliged to revert to everyday language about human beings and relationships when we talk about
God®°. Aquinas also bases his arguments on the existence and nature of God on statements about
creatures or things, but argues that metaphor is in this regard of less importance than analogy: the pure
human mind is able to tap into the Divinely principled universal foundation of all thought on the basis of
an “analogy of being” (analogia entis)®!, because a qualified analogy (similarity) exists between the
existence and nature of the perfect God and imperfect creatures®?’. Aquinas thus fails to distinguish
between metaphor and analogy in religious language, but still applies the views of Aristotle on the
deviant nature of metaphor for similarity purposes to texts outside of the Bible and its doctrinal
expositions. Metaphor is ambivalently viewed in the negative and natural theologies of Maimonides and
Aquinas: on the one hand, it is regarded as wholesome in reference to God in the Scriptures and holy
writings, but on the other hand it is disregarded as prone to figurative abuse and masked temptation in

extra-religious literature®®,

In opposition to the medieval philosophers and scholars, the Protestant reformers aimed to interpret the
Bible as literally as possible, to sidestep all fruitless figurations or metaphorical misrepresentations of
the Divine. Their avoidance of metaphor, which is still followed by some reformed scholars, have led to

other interpretative dilemmas®**

. It is evident in the mid-20th century christocentric approach of Karl
Barth, who replaces the analogia entis of Aquinas with an analogia fidei. For Barth, the Bible is God’s
revelation to man, rather than our human reminiscences about the Divine. In reaction to the Nazi-
ideology that led to the Second World War, Barth rejects any natural theology that identifies a

fundamental continuity between God and the world, such as Aquino’s “analogy of being”, as stains on

limited, He described those profound truths, which His Divine wisdom found it necessary to communicate to us, in
allegorical, figurative, and metaphorical language” (Maimonides 1885/1:11-2). Cf. Gerhart & Russell (2003:559).

628 Cf. Fox (1978a:658-60) and Harrison (2007:3-4).

629 Cf. McMullin (1995:375).

630 Cf. White (2010:185-7).

&3 Cf. the discussion of Thomas of Aquino’s analogia entis in 2.4.2.

632 We have shown in 2.4.2 how Aquinas regards the designation of a scholar or philosopher as being “wise”, as
merely a pale and secondary reflection of the perfect and primary reference to God’s wisdom. The analogy implies
that God’s wisdom always remains the standard, whereby all other forms of human wisdom can be possibly
understood in a limited fashion. Cf. White (2010:188).

633 Cf. Johnson (1981:9-11) and Harrison (2007:6).

&3¢ “[lln order to prevent language about God appearing meaningless, some have felt the need to try to make it as
precise as possible. But the more precise religious language becomes, and as a result, the more specific becomes
one’s conception of God, the greater is the risk of misrepresenting the divinity” (Harrison 2007:7).

135



the transcendent nature of God. Barth’s “analogy of faith” focuses on the qualitative differences between
the infinite God and his finite creatures: dialectic theology allows a synthesis between God and man, but
only from the initiated side of Divine grace, and never as the result of human ingenuity. Just as the Bible
discloses the Word of God in the words of Scripture, the “Wholly Other” acts as the primary referential
constitution of our secondary human resemblances. The “external semantics” of Barth — which regards
the Divine meaning of words as the measure by which earthly semantics is to be evaluated, rather than
vice versa — rejects the perversion of Divinely-intended biblical metaphors by natural theological and
linguistic backwardness. The proper interpretation of biblical metaphors is only grasped when God

gracefully reveals the true meaning of his Word to us®>.

The rational empiricism of the Enlightenment also devaluated metaphorical references to God in the
Hebrew Bible. The Leviathan treatise by Thomas Hobbes in 1651 classifies metaphor as deviant and
abusive speech, whereby rhetoricians “use words metaphorically; that is, in other senses than that they
are ordained for; and thereby deceive others”®®. The “literal-truth” view of rational philosophy sees the
human conceptual system as essentially literal, and argues that only the literal or “proper sense” of
words expresses the precise meaning of truth. John Locke’s 1690 The Essay concerning Human
Understanding denounced all forms of figurative speech in High English as “nothing else but to insinuate
wrong ideas, move the passions, and thereby mislead the judgement, and so indeed are perfect cheat...
wholly to be avoided”®’. The rational criticism of metaphor is effectively described by the Works of
Friedrich Nietzsche in 1873. Nietzsche (metaphorically) extends his view on metaphor onto the
existence of the Divine, by stating that “we shall never be rid of God, so long as we still believe in
grammar”®®. The whole-sale rejection of metaphor and rhetoric by rationalism and empiricism stems
from its fear for the emotional and imaginative dimensions of subjectivism. During the next century
romantic artists and poets, rather than scholars and philosophers, claimed that metaphor belonged to
the aspect of the creative imagination. Metaphor is identified with the arts and religion, and became

dislodged from the empirical investigations on the biblical God in rational and history criticism®®.

35 In contrast to the view of McFague (1983:13), White (2010:185) insists that Barth would view nothing
metaphorical in the identification of God as “King”. In terms of the argument that the pure heavenly description of
Divine kingship constitutes the literal original, one can rather argue that Barth would likely designate the earthly
and improper designations about the kingships of David or Nebuchadnezzar as being metaphorical in nature! Cf.
Thiselton (2009:185,188), Vanhoozer (1997:29) and White (2010:176-7,188-90).

3¢ In Johnson (1981:11-2). Cf. Sage (1994:2457).

637 In Stienstra (1993:20).

638 “What then is truth? A mobile army of metaphors, metonymies, anthropomorphisms: in short, a sum of human
relations which become poetically and rhetorically intensified, metamorphosed, adorned, and after long usage,
seem to a nation fixed, canonic and binding: truths are illusions of which one has forgotten that they are illusions;
worn-out metaphors which have become powerless to affect the senses; coins which have their obverse effaced
and now no longer of account as coins but merely as metal”’. For these quotations on Nietzsche, cf. McFague
(1987:5), Soskice (1987:78) and Thiselton (2009:329).

3% According to Lakoff & Johnson (1980:14-6,191-2), the Romantics kept metaphorical interests alive in figurative
discourse, but also delayed its serious philosophical study in rational scientific discourse. By their focus on the
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Theologians such as Schleiermacher have tried to bridge the “broad ugly ditch” between objective
rationalism and subjective romanticism, by considering man’s religion and God’s existence from a
human perspective, rather than in terms of Divinely ordained doctrines which can be derived from the
Bible®®.

The religious historian Thorkild Jacobsen (1976) neutralised the modernistic suppression of biblical
metaphor by a reconstruction of the development of Mesopotamian religion in terms of fundamental
metaphors for its Deities. Jacobsen does not deal with the nature and function of metaphor as part of a
linguistic-literary theory, but his findings on the Mesopotamian metaphors have been applied by others
to Israelite portrayals of the Divine in the Hebrew Bible®"'. He follows the idea of Otto (1959), that human
experiences of the Numinous are reflected by means of mysterium tremendum et fascinosum:
psychological responses to God are mediated as ordinary human experiences, which serve as
analogical ideograms or metaphors for encounters with the Divine®”. Jacobsen identifies three root
metaphors for the Divinities as spirits, rulers and parents, whereby they are portrayed during millennial
phases and in correspondence to the socio-historical experiences and religious responses of the
Mesopotamian people: initially, in the 4th millennium BCE, the Gods were viewed as élan vital —
indwelling powers or immanent spiritual phenomena — who are encountered in non-human forms in
nature. The worship of such spirits, among whom the power of fertility and plenty, or the dying God is a
typical figure, is centred on economic survival amidst famine during the Protoliterate period. After the
Early Dynastic period, the Deities became royal figures with absolute, selfish and ruthless power, both in
the complex artificial creation of nature and in the ruling of humankind as slaves. The ruler Divinities and
their Nippur assembly reflect the situation of the 3rd millennium. The transformation of the Divine, from
anthropo-sociomorphisms into a mythic politicomorphism, expresses the human need for a Divine ruler,
with fighting powers at his command against invading enemies. By the 2nd millennium these threats had
passed, and the Deities are again transformed into personal Gods, who relate as parents to individual
families and clans. These personal Divinities adhered to the daily petitions and intimate needs of
devotees in times of birth, nurture, protection, guidance and success. During the latter part of the 2nd
and in the 1st millennium, the major Divinities became national Deities, to be identified with the political
aspirations of single despots. Clashes between individual richness and the survival of whole

communities lead to despair among the ordinary people, who then reverted their idea of Divinity back to

dichotomy between truth/reason and art/imagination, subjective romanticism played into the hands of rational-
empirical objectivism — whose power has increased ever since in science, law, government, business, and the
media — while subjectivism is continuously being cornered in the domains of art and religion.

640 Gotthold Ephraim Lessing (1729-81) described religion as man-made morality, which places a “broad ugly
ditch” between eternal, rational truth and temporal, historical truth (Thiselton 2009:141). Schleiermacher defined
religion intuitively as a “feeling of absolute dependence” on the Divine (Newberg 2010:10).

641 Cf. Aaron (2002:31) as well as Janzen (1987).

%42 Jacobsen (1976:3) describes the “Divine” or “Numinous” as “a unique experience of confrontation with power
not of this world”. Cf. Sigal (1990:382).
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the older, coarser perceptions of the nature Gods whose witchcraft and sorcery protected the people
against the threatening demons and evil spirits. Such conflicting beliefs between the Deities as nature
spirits, cosmic rulers and personal parents are most evidently depicted in Babylonian penitential psalms

and theodicies®®.

George Caird (1980) investigates metaphor for the purposes of biblical exegesis. Although he uses
modern linguistics, Caird argues along traditional lines that the understanding of biblical metaphor

depends largely on its comparative aspect®

. Anthropomorphism is the most common source of God-
talk, as almost all of the “language used by the Bible to refer to God is metaphor (the one possible
exception is the word ‘holy’). But the metaphors derived from human relationships have a special
interest and importance, because they lent themselves to a two-way traffic in ideas. When the Bible calls
God judge, king, father or husband, it is, in the first instance, using the human known to throw light on
the divine unknown, and particularly on God’s attitude to his worshippers. But no sooner has the
metaphor travelled from earth to heaven than it begins the return journey to earth, bearing with it an
ideal standard by which the conduct of human judges, kings, fathers and husbands is to be
assessed”®”. Caird attributes the occurrence of anthropomorphism in biblical God-talk to our human
limitations when thinking and speaking about the Divine. Portrayals of God should be studied in the
same way as secular metaphors, although the retentional nature of the former seems to be stronger
than that of the latter. Caird agrees with Rudolph Otto that the belief in God depends more on our ability
to capture, frame, celebrate and express transcendental experiences in mental images, rather than as
rational arguments: “The human body, senses and personality are the objects with which we have the
most direct, first-hand acquaintance, and the cognitive principle of proceeding from the known to the
unknown makes it natural for human beings to see the rest of the world in the light of that experience.
But the continuing popularity of such usage is undoubtedly due to its vividness and the power of its
appeal to the imagination. The same two principles govern the use of anthropomorphic imagery in
reference to God. We have no other language besides metaphor with which to speak about God”**.
Human relationships provides the natural linguistic vocabulary for the communication of religious
obligations, and this is an indispensable vehicle for such experiences. Caird indentifies the most
prominent biblical metaphors, that describe the relationship between the Divine and human followers, as
that of the king/subject, judge/litigant, husband/wife, father/child and master/servant. These biblical

metaphors serve as linguistic mechanisms for moral growth®”’.

643 Cf. Jacobsen (1978:20-1,73-80).
644 Cf. Aaron (2002:26,33).

645 Caird (1980:17-19).

646 Caird (1980:173-4).

647 Cf. Caird (1980:175,177).
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Janet Soskice (1987) utilises the interactive view of Richards, to argue that creative metaphor conveys
cognitive truth, rather than mere ornamental illustration or analogical substitution®®. Metaphor
engenders new perspectives in a way that other types of linguistic expressions are unable to do®*.
Metaphorical meaning is always expressed within the context of complete utterances as part of the
relationship between two networks of meaning, and never as individual subjects: the “minimal unit in
which a metaphor is established is semantic rather than syntactic; a metaphor is established as soon as
it is clear that one thing is being spoken of in terms that are suggestive of another and can be extended
until this is no longer the case. It can be extended, that is, until the length of our speaking ‘of one thing in
terms suggestive of another makes us forget the ‘thing’ of which we speak”®®. Soskice insists that
metaphor is a language form which connects associative domains, and rejects the view of Lakoff &
Johnson’s (1980) of metaphor as a mental act. Metaphor as a figure of speech should be distinguished
from models as a mental fusion and processing of thoughts, although both can have cognitive and
explanatory functions, rather than evocative purposes®'. Models in religious language may evoke
emotional, moral or spiritual responses, because of their cognitive content and hermeneutic aims®®.
Theological realism and the cognitive potentialities of metaphorical language enable Soskice to speak
about God without having to empirically define the Divine in a positivistic fashion®”. Metaphor delivers
us from misrepresentations of God®*. The Hebrew Bible contains multiple images for God, as no single

metaphor can sufficiently describe his Divine Being.

Alonso Schockel (1988) combines various aspects of semantic metaphor theories, to reflect on five
ways in which how images are formed in the Hebrew mind: initially, the mind tries to describe its
sensorial experiences in words, before it correlates the plural relationships between the two sides of the
perceived image into a harmony. The mind imaginatively fuses its experiences into a new and coherent

system, which contains both some sort of similarity beyond that it originally perceived, as well as a

648 Harrison (2007:9) regards the work of Soskice as “the most influential account of metaphor and religious
language to appear to date”.

649 “Metaphor is a figure of speech in which one entity or state of affairs is spoken of in terms which are seen as
being appropriate to another” (Soskice & Harré 1995:296-7).

659 Soskice (1987:23). Cf. Soskice (1987:68-9,89), as well as Harrison (2007:9) and Muis (2010:147).

1 If we do not view metaphor and model as distinctive linguistic and cognitive phenomena, we would “not know
where to look for metaphor at all” (Soskice 1987:15-6). Cf. DesCamp & Sweetser (2005:209).

652 Cf. Soskice (1987:109,112).

€53 We are unable to prove the transcendental existence or literal significance of the Divine from the figurative
God-talk of the Bible (Soskice 1987:ix-x,68,142-3). Cf. Long (1994:510) and Harrison (2007:11).

¢3¢ “This is the fine edge at which negative and positive theology meet, for the apophatic insight that we say
nothing of God, but only point towards Him, is the basis for the tentative and avowedly inadequate stammerings by
which we attempt to speak of God and His acts. And... this separation of referring and defining is at the very heart
of metaphorical speaking and is what makes it not only possible but necessary that in our stammering after a
transcendent God we must speak, for the most part, metaphorically or not at all” (Soskice 1987:140).
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comparison of the transcendental nature of the image that it has been unable to express previously®>.

“The essential thing about poetic imagery is this placing of two levels alongside each other: it may be
the approaching in spirit of what is far away, it may be the fusing of two objects without confusing their
diversity, it may be a union which is not simply juxtaposition”®®. The legitimate conceptual translation of
biblical images depends on our human ability to grasp its function and nature, and to interpret
metaphors in terms of their original language and symbolic meaning. Metaphorical expressions not only
substitute two words or phrases, but also produce authentic, imaginative worlds by means of their
connotations and ranges of meaning in new contexts. Schokel identifies the prominent offices and
occupations — that metaphorically refer to God in the Hebrew Bible — as King, Sovereign, Warrior,

Craftsman, Judge, Avenger, Shepherd, and Farmer.

Gary Long (1994) argues that metaphor is “meaningful for scientific description, meaningful for modern
God-talk, and meaningful for the talk about God among the biblical writers”®’. He admits the cognitive
importance of non-literal language for the understanding of this world and the other-world, but favours
the appropriate usage of metaphorical terminology, specifically in the distinction between the

&8 While the conventional

conventional and nonfigurative senses of literal meaning and interpretation
sense of the literal meaning of a linguistic unit may include “dead” metaphors, the nonfigurative sense of
a unit can only be the directly meaningful and cannot contain any metaphor whatsoever®®. The basic
question is whether the ancient authors consciously used the notion of “metaphors” as we know it today.
Although the ancient Greeks first distinguished between metaphor and nonfigurative uses of religious
language, the greatest part of the Hebrew Bible exhibits an “unself-conscious” use of imagery. Only the
apocalyptic imagery of Daniel is constructed with an esoteric significance in mind that relates only to
initiates, under the influences of Hellenism (circa 166 BCE). However, as the people of Ugarit
distinguished between figurative and nonfigurative language, it can be argued that other cultures in the
ancient Near East were aware of such distinctions before the Hebrew Bible was produced. Many biblical
writers depict God in anthropomorphised and anthropopathised forms, while some focus also on his
otherness, non-humanness and incomprehensibleness. This indicates that these authors are aware that
their God-talk contains figurative language, as well as specific figures of speech such as metaphor.
Long follows the evolution of views by Burbules, Schraw and Trathen, who distinguish between fresh,
frozen and dead metaphors: metaphors that were once novel (fresh), become more conventional

(frozen) through repetition, until they attain a timeless (dead) meaning and application. It is uncertain

655 Cf. Schokel (1988:95-8). The interaction of these aspects during metaphor formation has the semantic effect of
denotative or referential innovation, which is described by Ricoeur (1975:75) as the power of metaphor in biblical
discourses for the imaginative redefinition of reality.

656 Schokel (1988:99,101,108,137-8).

57 Long (1994:510-11).

658 Long (1994) refers to Lakoff & Johnson (1980), but his traditional distinction between the literal and figurative
aspects of language disregards their findings on the conceptual construction of metaphor.

652 Cf. Long (1994:511-4).
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whether the meaning of the metaphorical God-talk of the Hebrew Bible should be understood in more

figurative non-literal or conventional literal senses®®.

Brian Doyle (2004:69) interprets metaphor as pragmatic speech acts in which an author employs
metaphorical words to communicate his “speaker's meaning”. “Of the ‘potential’ uses of a word, a
speaker ultimately selects an ‘actual use’ and it is the task of the interpreter of those words to
endeavour, in our case hundreds of years later, to determine the speaker's meaning via the various
windows offered by the words he or she actually used”. Contemporary readers have no option but to
creatively reconstruct the mental replicas of the biblical speaker's meaning. Marc Brettler (1989)
combines the views of Black and Ricoeur, to investigate the Biblical Hebrew metaphor of God as King
from semantic and pragmatic perspectives®'. He outlines the characteristics and terminology associated
with human kingship, in order to establish the extent to which these aspects are applicable to the Divine.
In a somewhat arbitrary categorisation of terms and concepts connected with human kingship, Brettler
provides a “convenient” grid for the exploration of human and Divine kingship in terms of royal
appellations, royal qualities, royal trappings, the king’s role in domestic affairs, as well as the
acceptance of the royal position. Since the grid applies metaphorically and partially to the Divine, the
rhetorical God-talk of the Bible is both comprehensible and based on human experience. Metaphorical
language serves as a useful tool to describe God in ordinary language, and does not necessarily conflict

662

with the notion of his Divine incomparability™. Brettler's approach and methodology have not been

received in a very positive light®®.

4.2.2 The Advent and Nature of Metaphorical Theology

While the previous section focused on individual metaphors for God in the Hebrew Bible from the
perspectives of the Classical and Enlightenment paradigms®™*, the deconstructive methods and
ideological-criticism of the Post-Enlightenment shift attention to the metaphorical nature of whole
languages. The multi-dimensional intellectual enterprises of postmodernism impacted largely on
linguistic, literary and hermeneutic theories, by stating that we use language to create our own worlds
and meaningful narratives, as language shapes, rather than reflects our thoughts about the world. An
essay by Derrida in 1974 challenges the “literal” claims of authors who hide their underlying political and

ideological agendas beneath the masked forms of figurative language. It dismantles the Western cultural

660 Cf. Long (1994:518-29).

661 Brettler mentions Lakoff & Johnson (1980), but does not make use of their findings.

662 Cf. Brettler (1989:19-26,159).

663 According to Stienstra (1993:67-8), Brettler does not utilise any other metaphor theory at all: after a “rather
ambitious introductory theoretical chapter, the reader is, however, disappointed to discover that the rest of the
book never rises above the level of taxonomy. Brettler does not really use any method at all. He meticulously notes
all the occurrences of his various categories with respect to both human and divine kingship, but there is no
attempt to fit these observations into any kind of theoretical framework”. Alternatively, cf. Aaron (2002:33).

664 Paul Ricoeur is an exception, as he belongs more properly to the Post-Enlightenment paradigm (cf. 2.6.1).
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metaphors for universal Reason that strives to maintain an Indo-European White Mythology. Derrida
rejects the modernistic distinction of living and dead metaphors, and deconstructs the metaphorical
edifice of the “usual’, to expose the power systems that both undergird and are undergirded by
language. We are unable to attain a “metaphorology”, because metaphor cannot be eradicated from
meta-language: “If we want to conceive and classify all the metaphorical possibilities of philosophy,
there would always be at least one metaphor which would be extended and remain outside the system:
that one, at least, which was needed to construct the concept of metaphor or, ... the metaphor of
metaphor”®®. Derrida exposes the groundlessness of language and undermines “Logocentric” views that
aim to halt the playful nature of language, or attempts to find a sustainable point of reference outside of
language in the world. He follows Nietzsche’s subversion of the foundation of metaphor, as well as of all
metaphysical truth claims and dogmatic absoluteness. Metaphor is both the source of all our troubles
and the means whereby we may become aware of it. After Derrida’s double-dealing deconstruction of
metaphor, we are left with a language without metaphor, but with one that still operates in a quasi-
metaphorical fashion. Language and literature contain the metaphorical traces of metaphors, that repeat
themselves ad infinitum and ad nauseam in discordant variations on the same themes. As such, the
“metaphorization of metaphor, its bottomless overdeterminability, seems to be inscribed in the structure
of metaphor, but as its negativity”®®. Metaphor is both conceptual and representational and permeates
whole belief systems. “The metaphors it uses are symptomatic of the state of a culture” and of its

religious perspectives®’.

According to metaphorical theology the nature of religious language is articulated in terms of human
experiences which depict the Divine in provisional, relational and referential ways. We conceptualise
God in terms of biblical metaphors that relate to our own situations. Our constructions of the Divine are
local and not universal, as we imagine God in personal ways. Due to the absence of any “other-worldly”
form of meta-linguistic existence, our individual references to God always remain elusive.
Postmodernists transcend the object/subject language scheme and truth claims of modern science, to
mentally “recreate” the Divine via human experience. Such experiences always refer to God only
indirectly and under specific historical conditions®®. Metaphorical language bases the cognitive content
of theological propositions on semantics, rather than on religious preconceptions. “The fundamental and
crucial function of metaphors and models in the scientific process of knowledge acquisition furthermore
1669

facilitates the rehabilitation of the “scientific” character of theology vis-a-vis the other sciences

Metaphor helps assists scientists and theologians to grasp something of the unknown analogically in

665 Sage (1994:2460). Cf. Bal (1993:186), Camp (1993:16-7), Landy (1993:229) and Vanhoozer (1997:24-5).
¢6¢ Deridda in Joy (1988:517). Cf. Joy (1988:512,515,225-6).

67 Sage (1994:2461).

668 Cf. Herholdt (1998:224-6).

662 Van der Merwe (1988:281). Cf. Thiselton (2005:289) and Vanhoozer (1997:23-5).
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terms of the known. Metaphoric speech serves as a way of communication which also addresses us as
a way of knowing the linguistic and hermeneutic problems peculiar to our experiences and reflections
about God®”.

Postmodern theology claims that the Divine can only be known on an epistemic level by the way of
metaphoric reference, in the same way as scientific models are based on assumptions that does not
claim to have full access to reality. Metaphor depicts a reality form which bridges experiential knowledge
of the Divine with the intelligible aspects of such experiences. It brings the believer to a new
understanding of his relationship with God. Metaphoric reference to God as Father likens God to a
father, but without exhausting the term: God is not different from a father, but at the same time also
infinitely more than a father. In biblical references, where God is known in terms of earthly categories —
such as a rock, creator, or shepherd — the metaphors presuppose a kind of similarity between God and
those concepts: God is experienced under those circumstances as a rock, creator or shepherd, but is
never reduced by the metaphors, because they are not literally meant. While modernists tried to
rationally deconstruct, -mythologise (Bultmann) or -literate (Paul Tillich) biblical God-talk, postmodern
scholars strife to reconstruct, -mythologise and -symbolise the Divine in terms of metaphorical language.
They acknowledge that the reformulation of biblical imagery transforms metaphorical meaning and
changes the nature of the term “God”, but they feel obligated to both discover and create truth at the
same time. Biblical texts are disclosed no longer in single meanings, but rather transform reading

communities through a creative variety of metaphorical interpretations®’*.

Sallie McFague argues that all God-talk are humanly constructed, because language is nothing but
metaphoricity itself®’>. Metaphorical theology is constituted by the application to the Divine of any
“language that is literally appropriate to personal, social, or political human relationships or to the natural
world”®”. McFague questions whether the Bible adequately addresses the postmodern needs of an
ever-expanding, nuclear-threatened world®”*. The theological image of the patriarchal God, who rules as
distant king over his subjects, are misused by Indo-European maleness, to justify the oppression of

other genders, cultures and life forms. McFague deconstructs the imperialistic and triumphalist

679 Cf. Van Huyssteen (1989:132-4).

671 Cf. Herholdt (1998:463,453).

72 McFague (1983:37-8) defines metaphor in terms of the similarity and difference between two thoughts in
creative tension, which leads to open-ended, structural and affective re-descriptions of new reality: thinking
metaphorically means spotting a pre-existing “thread of similarity between two dissimilar objects, events or
whatever, the one of which is better known than the other, and using the better-known one as a way of speaking
about the lesser known” (McFague 1983:15). When two thoughts are brought together, both are changed by their
metaphorical relationship. The theory of McFague is derived from the work of Richards, Black, Ricoeur, Barbour,
as well as Douglas Berggen, Walter Ong and Nelson Goodman. McFague (1987:194) mentions Lakoff & Johnson
(1980), but does not use their findings on CMT.

73 McFague (1987:23).

674 Cf. McFague (1983:40) as well as Van Huyssteen (1989:134-5).
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metaphors of Judaism and Christianity, to reconstruct models for the Divine that are consistent with
contemporary science and technology, and which focus on the pragmatic resistance against every form
of social and ecological exploitation®”. The postmodern understanding of God continuously scrutinises
the images of our theological systems, to emphasise the interdependence of life on all levels and the
provisional nature of language about God ®’°. McFague derives conceptual and heuristic models of God
from powerful and affective root metaphors with “staying power’®”’. Such metaphors are open-ended,
secular, iconoclastic, and revolutionary in nature, and focus on the immanent relational and feminine
aspects of life. McFague reconstructs (“remythologises”) biblical depictions of the relationship between
the Divine and the world, to stress both God’s immanent care for the physical aspects of the world, as
well as our human responsibility towards the Deity’s imaginary body®”®. She interprets the ecological
destruction of the planet as a form of Divine suffering, and redefines sin in terms of our human
resistance to partake in communal actions on behalf of the well-being of all forms of existence. The pain
and destruction caused by traditional metaphors — such as the all-male portrayal of God in the Persons
of the Father, Son and Holy Spirit — causes McFague to focus instead on the Divine categories of love,
action and ethic. She reconceptualises the Trinity within the context of the world as God’s body, in terms
of God as Mother, Lover and Friend: God as Mother portrays the intimate Divine concern for all creative
and juridical (agape) aspects of existence. God as Lover presents the Deity’s saving and healing (eros)
passions, directed towards reconciliation between all beings. God as Friend depicts the Divine

sustaining and companionship (philia) of life®”.

Walter Brueggemann (1997) narrates the God-talk of the Hebrew Bible as a metaphorical court case,
that consists of three juridical procedures: a core testimony on the relationship between YHWH and
Israel; a disputation of the testimony from different perspectives on the covenant between God and his
people; as well as an advocacy which relates conflicting renderings of the testimony and disputation to

680

one another™. Metaphor plays a strategic function in the articulation of YHWH, since it enables Israel to

675 Metaphorical theology avoids both of the dangers of idolatry and irrelevance: while idolatry disregards the
sense of the “inevitable distance between our worlds and the divine reality”, irrelevance stems from the loss of the
sense of God’'s immanence in the world. Cf. McFague (1983:2), as well as Camp (1987:49-50).

676 Cf. McFague (1987:ix-xi), as well as Clayton (2003b:217).

77 McFague (1983:34-49) agrees with Long on the development of metaphor in three stages: metaphors are
initially experienced as unconventional or inappropriate, but then ascertain insightful meaning, before they finally
become literalised and commonplace definitions. Theological models consist of sustainable and dominant
metaphors, which function as part of hermeneutic frameworks. While models play an important role in the ordering
of the world, their exclusion of other modes of thought make them dangerous phenomena. Cf. DesCamp &
Sweetser (2005:208-11) and Trost (2003:578).

678 Cf. McFague (1983:48,157,160-4,1987:xi).

679 Cf. McFague (1987:181).

¢80 Cf. Brueggemann (1997:xv-xviii,120-2). Although Brueggemann never states his methodological perspective on
the nature and function of metaphor in the Hebrew Bible, he refers to the findings of McFague, Perdue, and other
adherents on the semantic and pragmatic views of interactive metaphor studies.
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express both her monotheistic faith, as well as the rich, diverse and variegated character of YHWH®",
Biblical Hebrew God-talk makes use of nouns that access and characterise the Divine Subject.
However, the nouns never perfectly match metaphorical references on the endlessly elusive Subject,
since the Divine both “is” and “is not” made available in the utterances of the noun. Ancient Israel and
early Judaism aimed for but never attained a pure form of monotheism, because that would have meant
a full human comprehension of God, as well as conceptual closure on the elusive Subject. Biblical
metaphor rejects idolatrous restrictions on God, and propagates the tentativeness and openness of the
Divine character. It resists the reduction of metaphors about YHWH to only a few significant ones, as no
single metaphor can say all that needs to be said about the Divine: “Yahweh is hidden, free, surprising,
and elusive, and refuses to be caught in any verbal formulation. Thus, metaphor precludes the
reification of any noun label for Yahweh, as though the label were the thing itself — that is, as though it
were God”**’. Brueggemann divides the Biblical Hebrew God-language into categorical metaphors of

governance and sustenance®®

. Metaphors of governance conceptualise YHWH as a judge, king, warrior
and father, to portray Israel’'s testimony on the juridical, sovereign, authoritative and sustaining
capacities of God to establish and ensure the coherent ordering of the cosmos. These metaphors
present the “macho” understanding of YHWH, which are associated with his Divine power, masculinity
and virility®®*. Although the metaphors for the Divine sustenance of the universe are less central in
Israelite imagery, it provide a fuller depiction of YHWH in the Hebrew Bible. Sustaining metaphors of
YHWH as artist, healer, gardener-vinedresser, mother and shepherd are in contrast with the metaphors
of governance, since they depict YHWH as artistically and skilfully nurturing, evoking and enhancing all
life. The dynamic Israelite testimony to God led to the continuous revision and transformation of noun-
metaphors for the Divine, in her ongoing testimonies to YHWH, in congruence with Israel’s social

experiences®®.

4.2.3 Leo G. Perdue’s Mythic-Metaphorical Wisdom Theology

Leo Perdue contributed to the understanding of biblical metaphor, with regard to both the metaphorical
nature of religious language, and in its application to the proverbial wisdom tradition of the Hebrew
Bible. He is one of the first Bible scholars who integrated the theories of history criticism and general

linguistics®®®. Perdue’s theory is modelled on the interactional approach of Richards, Black and others®’,

%81 Cf. Brueggemann (1997:70-1,230-2).

®82 Brueggemann (1997:231).

€83 Cf. Brueggemann (1997:233-61).

*% Brueggemann (1997:244-7) admits that the father metaphor focuses more on the Divine aspects of tenderness,
gentleness and compassion, but argues that it partakes in many of the qualities of judge-king-warrior as well, so
that is was later accommodated to the other metaphors of governance.

¢85 Cf. Brueggemann (1997:263-6).

685 Cf. Odell (1998:241-2).

687 Cf. Perdue (1991:23).
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and also on the metaphorical theology of Sallie McFague®®. Perdue notices the importance of the
human mind in the imaginative formation of metaphor, but his adherence to interactive metaphor
influences him to attribute metaphor to semantic-linguistic construction, rather than to mental, embodied
and experiential conceptualisations of the world®®°. Perdue emphasises the aesthetic and ethical aspects
in the sapiential language of the Hebrew Bible, in order to capture the duality of order and beauty which
are portrayed in the imagination of the sages, especially in their rhetorical metaphors for God, humanity
and the world: the “metaphors of creation present directly or inferentially in the sapiential literature were
not simply poetic enhancements of unencumbered, declarative speech; rather, they became linguistic
construals of God, human nature, and the world. They helped to present the most cherished beliefs and

values of Israel’'s sages™.

Perdue’s model on the sapiential God-talk of the Hebrew Bible explains “how metaphors work as it
moves an implied audience through a process which begins with the shattering of previous structures of
linguistic reality to the reconstruction of a new and compelling one”*. Following on the Exile, the sages
grasped the literal falseness of traditional Israelite metaphors which maintained the interactive
correspondence between a topic and vehicle in a factual manner. Their exposure of the absurdness of
metaphorical language about the Divine destabilised its existing religious traditions and memories.
Perdue argues with Ricoeur that the sages’ strategic discourse simultaneously transformed the literal
contradiction of destabilised God-talk into new metaphorical insight. Such transformation takes place via
the process of mimesis, as a “shock of recognition” (Phillip Wheelwright)®®, when the absurd
associations of the tenor and vehicle are metaphorically correlated, and creative insight is gained that
the unusual fusion contains possible truth. The transformation progresses to restabilisation which
reconstructs disorientated understanding into meaningful systems. Such a conversion describes new
linguistic reality in terms of a coherent worldview and an instructive nomos on how to live in the new
world. Restabilised metaphors reshape, refashion and reorientate existing materials into new, vital,
sustainable and powerful organising symbols, which call for human response and commitment.
Transformed metaphors provide new understanding of the shared social heritage and common linguistic
networks of culture-producing societies that are transmitted by reoriented narratives into communal

memory, rite and tradition®®.

%% Cf. Perdue (1994b:208-12).

689 Cf. Perdue (1994b:201-2). The distinctive lists of publication of Perdue mentions the work of Lakoff & Johnson
(1980), but do not make us of the conceptual or the embodied nature of their metaphorical findings.

6% Perdue (1994:339,48).

91 Perdue (1991:23). Cf. Perdue (1991:24-7,1994:52-63).

92 In Perdue (1991:24).

%93 The transformed understanding of a subject, such as God, is the true meaning of “metaphor”, since the word
etymologically derives from petapopoowoic, a “change, alteration, transformation” (Perdue 1991:25,1994:62).
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Since metaphors, even those central to religious traditions and value systems, are rarely immortal, they
become commonplace and eventually lose their transformational powers. The dying off of outdated,
impotent metaphors and the birth of newly reconstructed, vibrant ones, happens on a continual basis in
the meaning systems of cultures and communities. Each stage in the metaphorical process contains a
built-in tensive quality that energises its vitality and sustenance on an enduring basis. Tension in the
reconstruction of metaphorical reality are never removed or proscribed, due to the inherent
contradictions between a tenor and vehicle, and because of difficulties that inevitable emerge in new or
altered systems. If tension is removed, the literal or factual correspondence of a vehicle and tenor fuses
into permanent and concrete distortions, which leads to the increased inflexibility and eventual death of
metaphors. The ambiguous fusion between a tenor and vehicle happens during moments of creative
reflection. The notion of ambiguity argues that metaphors cannot possess “steno-meanings” that are
accepted by all members of a culture or community, because the metaphorical process is based on
different types of individual emotional, rational and evaluative experiences, which always evoke diverse

ranges of application and understanding (Nelson Goodman)®*.

Perdue traces the metaphorical theology of the Biblical Hebrew sages not only back to the existing
religion of ancient Israel, but also to their memory of other ancient Near Eastern cosmologies: “The
metaphors selected by Israel to tell of divine creation were not new, but rather were taken from the
mythic traditions of the ancient Near East. Israel encountered these metaphors and inserted then into
the literary and rhetorical expressions of their social, cultural, and religious worlds. They become, as the
essence of sapiential tradition, the organizing symbols for the extended community of sages and their

adherents and sustain them through the process of memory and actualization” **

. The mythic-
metaphorical nature of the God-talk in the Biblical Hebrew wisdom of Proverbs is indirectly stated in
linguistic constructions, and can be derived from the social life and institutions that are common to
Israelite creation traditions and ancient Near Eastern mythologies, especially in sets of creation
metaphors which pertain to the creation of the world (cosmology) and to the creation of humankind
(anthropology). The sapiential metaphors that construe the Divine acts of creation and providence are
that of fertility, artistry, word and battle. It refers to the creative and sustaining roles of God as king,
father, judge, architect, artist, sage, warrior, mother, lover, husband and midwife. The anthropological
metaphors for human beings include their depiction as children of God, lovers of wisdom, objects of art,
kings and slaves. The world that humans inhabit is often depicted as a fertile field, garden, kingdom,

city, household, or a building®®.

624 Cf. Perdue (1991:26,1994:63,1994b:203-5).
695 Perdue (2007:10-11).
69¢ Cf. Perdue (1994:56-8,326-30).
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In addition to his description of the mythological character of the God-talk of the sages, Perdue
interprets Proverbs, as well all other texts enclosed within Israel’'s broader wisdom tradition, within the
social and historical confines of ancient Israel®”. The socio-historical framework of the wisdom language
and literature forms a substantial part of metaphorical theology, as both the world and the person of the
Divine are imagined on the basis of human perceptions and metaphorical interpretations. The ultimate
quest of the sages are the knowledge of God, which they ascertain both from God’s creative ordering
and providential maintenance of the universe, as well as in the Divine directing of human history®®.
Perdue objects to the effect of idealism during the past century which mostly influenced investigations
on wisdom, and interpreted the Biblical Hebrew proverbial literature as disconnected ideas and eternal
reflections on God: “The proper understanding of wisdom literature requires one to move out of the
realm of philosophical idealism and into the realistic dimensions of history and social construction. The
literature of the sages did not transcend its historical and social setting, but rather was located in a
variety of historical events and social circumstances of an evolving nation and its subgroups that reflect
different and changing epistemologies, moral systems, views of God, comprehensions of human nature,
and religious understandings. Earlier understandings entered into the stream of a people’s tradition that
shaped their identity and provided insights for the reconstruction of the self-understanding of later
generations. The disregard of historical and social contexts leads to the distortion of the literature and

deposits it into an impenetrable isolation”*®.

4.3 CONCEPTUAL METAPHOR THEORY

The essential, functional and cognitive aspects of metaphor are studied in the comparative-substitution,
interactive-gestalt, and semantic-pragmatical approaches from a linguistic perspective’®. Metaphor is
regarded as a figure of speech that consciously compares word resemblances for rhetorical and artistic
purposes. The instrumental functions of metaphor happen in extraordinary circumstances, apart from

ordinary thought, communication and reasoning’®. Soskice & Harré underscore the limitations of

27 Perdue (1994b) expressed the hope to resolve the historical problem of the wisdom literature of the Hebrew
Bible, by means of a synthesis between the contemporary theories of metaphor, history criticism and theological
interpretation (Odell 1998:241-2). This is the focus of his latest publications (Perdue 2007,2008).

9% Cf. Perdue (2007:9). His social-historical methodology combines the approaches of Religionsgeschichte
(history of religions), social history (ranging from historical criticism and cultural anthropology to sociology), oriental
mythology (the literary character of myths used by the sages), and canon criticism (the relationship of the wisdom
theologies to other biblical and non-biblical texts) (Perdue 2007:3).

699 Perdue (2008:3,1).

00 “The problem of metaphor that have been of interest to philosophers, linguists, and psychologists may be
organized under three general questions: (1) What is it? This is the question of how we are able to identify
metaphors and to separate them off from both literal and other non-literal expressions. (2) How does it work?
Under this heading fall questions concerning creativity in language, the distinctive “mechanism” of metaphor, how
it is processed, and so on. (3) What is its cognitive status? This includes questions about the nature of
metaphorical meaning, whether it is reducible to literal paraphrase, and what role it may play in various cognitive
disciplines. In the end, these questions are all interdependent” (Johnson 1981:20).

701 Lakoff & Johnson (2003:244) summarise the major traditional barriers to the understanding the conceptual
nature of metaphorical thought in the linguistic views of metaphor (1) as a matter of words and not concepts, (2) as
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traditional metaphor theory, by stating that the metaphorical process “may never be fully answered, not
at least without a theory of meaning and a theory of mind at present far beyond us”’®. In terms of the
necessity of metaphor, they argue that we need metaphor “to say what we mean - since in the course
both of literary composition and scientific theorizing we can conceive more than we can currently say”’®.
Soskice and other scholars may disagree’®, but it is precisely the conceptual interrelationship between
metaphor, meaning and the mind, which our cognitive research paradigm suitably addresses through

empirical and interdisciplinary findings on the nature and functioning of the human brain-mind system.

4.3.1 The Conceptual Contribution to Metaphor Studies

The unifying cognitive-scientific methodology of CMT — as discussed in the previous chapter’® —
exposes the outdated ideas of traditional metaphor studies. Second-generation CS transcends the
metaphysical foundations of both non-constructive realism and deconstructive relativism: whereas
objective logical positivism relegates the “devious” nature of metaphor in favour of literal, conventional,
everyday meaning and unambiguous, verifiable scientific truth’®, subjective romanticism safeguards
metaphor as part of the antiliteral, creative, emotive and rhetorical realms of art and religion’”’. However,
empirical evidence on the construction of conceptual metaphors in the human brain-mind system shows
that we do not encounter the world in directly objective or passive subjective fashions, but through
mental projections that are tainted by our interests, purposes, values and beliefs. CS inverts the
ontological and epistemological endeavours of the modern rational and postmodern deconstructive

views on language, truth, meaning and understanding’®.

based on similarity, (3) that all concepts are literal and not metaphorical, and (4) that rational thought is in no way
shaped by the nature of our brains and bodies. Cf. also Kévecses (2002:vii-viii).

792 Soskice & Harré (1995:289)

703 Lakoff (2008:252) admits that some philosophers and literary critics (like Richards and Black) had noticed the
existence of metaphorical thought. However, prior to Michael Reddy’s paper on the Conduit Metaphor in 1977,
“none had figured out the scientific details of how it works”. Reddy discovered conceptual metaphor when he
showed the basic, essential role of metaphor in everyday language (Lakoff 1995:119-20).

04 Some scholarly criticism against CMT is discussed at the end of this section.

705 Cf. the whole of 3.1, which culminates in 3.1.3, on cognitive metaphor as a unifying scientific methodology.

706 |akoff (1993:204) disputes the literal assumptions of objectivism, whereby (1) everyday language is always
literal and never metaphorical, (2) all subject matter are interpreted in literal terms, (3) only literal language is
regarded as contingently true or false, (4) all definitions in a lexicon are literal, and (5) every concept that are used
in the grammar of a language are literal and not metaphorical.

07 Cf. Lakoff & Johnson (1980:188-9), Johnson (1981:17) and Ortony (1993:1-3,13). We disagree with the
classification of Finch (2005:162) of cognitive metaphor as an extended part of the romantic approach, on the
basis that it does not distinguish between figurative and non-figurative language. Finch fails to discern the
epistemological differences between first- and second-generation CL.

08 “Cognitive linguistics takes seriously empirical discoveries concerning the manner in which our body-mind
function, seeking to formulate an empirically responsible study of human cognition that transcends the traditional
mind-body and humanities-natural sciences dichotomy. It steers between the Scylla of Enlightenment intellectual
imperialism and the Charybdis of the postmodern “prison house of language”, giving us both a powerful and
concrete methodology for comparative cultural studies and a coherent theoretical grounding for this methodology”
(Slingerland 2004:17). Cf. Lakoff & Johnson (2003:273), Lakoff (1993:248).
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CMT challenges the linguistic-philosophical views of the Enlightenment’s Anglo-American, Chomskyan-
generative and first-generation CS, because of its assumptions of human reason as conscious, literal,
logical, unemotional, value-free, interest-based, universal, autonomous, and independent (disembodied)
of our physic-neural capacities’”. The theory of cognitive metaphor is derived from two commitments
only. Firstly, it is derived from a generalisation commitment that identifies conceptual metaphorical
commonalities in all of the areas of language-use’*’. and secondly, from a cognitive commitment which
incorporates contemporary experimental evidence on the brain-mind system, to illustrate the academic
endeavour of the conceptual study of metaphor as part of the combined brain-based cognitive and
neuro-scientific investigation of human thought and language’. Since the publication of Lakoff &
Johnson (1980) on the hypothetical function of conceptual metaphors in everyday thought and

language, the existence of conceptual metaphors has been empirically established and extended by

712 713

other theories on cognitive blending (Fauconnier and Turner)’™, primary metaphor (Grady)', conflation

7% Cf. Lakoff & Johnson (1999:17), Lakoff (2008:3,7-8,51,266) and Johnson (1981:4,41-3). Lakoff (1995:117-9)
narrates how his findings on the relationship between language and the brain made him give up on the three
commitments of generative semantics during the 1970s: the cognitive commitment of first-generation cognitive
scientists propagated a disembodied view of the human brain and mind, Chomsky’'s generative commitment
assumes that language is characterised in terms of combinational and mathematical systems, while the Fregean
commitment based meaning on truth and reference. Cf. Lakoff (2008:177-80,244-8).

10 Lakoff (1993:205) defends this commitment from evidence ascertained for the existence of five types of
conventional conceptual metaphors, whereby generalisations govern (1) polysemy (the use of words with a
number of related meanings), (2) inference patterns (where an inferential pattern from one domain is used in
another), (3) poetic and novel metaphorical extensions (Lakoff & Turner 1989), (4) patterns of historical semantic
change (Sweetser), and (5) in psycholinguistic experiments (Gibbs). Lakoff & Johnson (2003: 248-9) add
additional data on generalisations in (6) discourse analysis (Narayanan), (7) sign language analysis (Taub), (8)
priming and gesture studies (McNeill), and (9) in language acquisition (Johnson).

"1 The “cognitive and brain sciences have many methods and each has different things to contribute. Cognitive
semantics, for example, has the most to contribute on the detailed study of frames, metaphors, metonymies,
prototypes, inferences, language, and so on. Neuroscience does better at studying emotions in relatively large
chunks of the brain. Only when results are taken together and integrated does one get the kind of elaborate picture
presented here” (Lakoff 2008:197-8, cf. Lakoff 1993:246,2008:265, Thompson 2012:189). Prior to their focus on
the neuro-mental nature of conceptual metaphors, Lakoff & Johnson (2003:252-5) constructed mathematical and
projective “metaphors” for CMT, as scientific understandings of what metaphor is by means of the usage of
metaphor. The Mathematical Mapping metaphor was inadequate: metaphorical mappings function in a
mathematical sense, but does not create larger entities as in the case of mathematical mappings. The Projection
Metaphor also did not succeed: while conceptual metaphors work in similar ways, it does not map all the source
domains of an image onto a target, as with an overhead projector.

12 Fauconnier and Turner expanded Lakoff and Johnson’s two-domain model of the regular, conventional patterns
of human understanding with a network model, which accounts for both of the metaphorical and nonmetaphorical
aspects of “on-line”, novel, short-term and dynamic representations of local thought and meaning. Conceptual
blending or integration consists of circular input, blended and generic multispaces. Cf. DesCamp & Sweetser
(2005:217-8), Fludernik et al (1999:389) and Kdvecses (2002:237,2007:7). For the overarching neural relationship
- as well as some specific differences between conceptual metaphor and blending theories, cf. Grady, Oakley &
Coulson (2001:101-24) and Fauconnier & Lakoff (2013).

13 Joseph Grady (2001) develops the theory of primary metaphor from the view of Lakoff & Turner (1989:162) on
the existence of a single generic-level metaphor, GENERIC IS SPECIFIC which maps a single specific-level source
domain schema onto an indefinite number of specific-level target schemas. Metaphors are classified into complex
and primary types: while universal primary metaphoric mappings arises through our everyday interaction with and
subjective mental experiences of the environment, secondary complex metaphors are more culture-specific. Cf.
Kdvecses (2002:75) and Slingerland (2004:10).
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in the course of learning (Johnson) and neural metaphor (Narayanan)’**. The methodology of CMT has
been developed into a unified, integrated research account of how human beings conceptualise and
describe subjective experience.

Lakoff and Johnson (1980) base their CMT on the notion of embodied or experiential realism’”: the
cognitive paradigm of the “New Enlightenment” argues that the brain structures ordinary and everyday
thoughts in unconscious, embodied and metaphorical ways’®. The unified cognitive-scientific view of
conceptual metaphor can be described in terms of the following characteristics’’: first, metaphor is
ontologically and epistemologically connected to the realm of human thought processing,

communication and reasoning, as opposed to the context of linguistic deviance’®

. Metaphor is mainly a
mental action and only derivatively a linguistic phenomenon. A linguistic occurrence of metaphor is
always preceded by its essential existence in the thought processes of a language-user’”. Secondly,
the mental conceptualisation of a metaphor constitutes an embodied part of thinking based on
experiential realism, in opposition to the first-generation cognitive-scientific focus on metaphor as

disembodied words’®

. Abstract mental concepts derive constructed meanings via ordinary sensorimotor
experiences, due to the adaptation of the embodied mind to concrete physical, cultural and interpersonal
environments. Thirdly, while traditional linguistic metaphor theory is based on the predictable

purposefulness of artistic similarity and aesthetic functioning, the cognitive theory of metaphor focuses

4 While Grady finds that complex metaphors eventuate from primary metaphors which are grounded in the
everyday experience, Christopher Johnson shows that children learn primary metaphors on the basis of the
conflation of conceptual domains in everyday life. The results of Grady and Johnson are neuroscientifically
explained by Srinivas Narayanan through computational techniques for neural modelling: during experiences,
metaphors are computed neurally across portions of the brain via neural circuitry and maps, which links the
sensory-motor system with higher cortical areas. These connections establish permanent neural networks that
define conceptual domains and lie at the base of source-to-target activations which give rise to metaphorical
entailments. Cf. Lakoff & Johnson (1999:45-59), as well as Cervel (2003:31-4).

15 Cf. Kertész (2004:51).

716 Cf. 3.1.1. While Lakoff & Johnson (1980) stated the principal claims of CMT, Lakoff (1987) addressed the
broader framework of the approach, and Lakoff & Johnson (1999) embedded metaphor as central to the
philosophical frame of CS. Cf. Lakoff (2008:82) and Taylor (2002:487).

17 Cf. Kovecses (2002:viii,10) and Jackendoff & Aaron (1991:320).

1% Reddy first argued that metaphor is primarily thought and only secondarily language: his Conduit Metaphor
conceptualises linguistic communication in metaphorical terms as the transfer of objects (ideas) in containers
(words) from a sender to a receiver, in ways similar to the sending and receiving of parcels. “Words are containers
for ideas, and communication is putting ideas into words and sending them along a “conduit’” — a means of
communication — to a listener or reader who then extracts the meanings from those words” (Lakoff 2008:252-3).
Cf. Ungerer & Schmid (1997:119) and Smith (1982:129).

1 Once a cognitive metaphor has originated in human thought, it can simultaneously exist as a natural
phenomenon on diverse linguistic, conceptual, social-cultural, neural, bodily levels (Kévecses 2007:8-9).

20 While the functioning of the human body has been compared to that of the machine since Wiliam Harvey
(1578-1657), the advent of the computer and artificial intelligence after the 1960s led to the conceptualisation of
the MIND AS COMPUTER in first-generation CS. In the Mind-as-Digital-Computer-Program Metaphor, the mind is
viewed as a computer program that manipulates abstract symbols and digital data: functionalist studied the
“software” (function) of the mind independently and as disembodied from the often-disregarded “hardware” of the
brain. Cf. Thompson (2012:178-9), Lakoff & Johnson (1999:257-60), Lakoff (2008:244) and Slingerland (2004:15-
6).
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on the notion of experiential motivation, whereby the basis of metaphor is grounded in perceptual,
biological and cultural experiences with ordinary people, objects, actions and events’. As only an

almost insignificant fraction of literal and propositional meaning exists’*

, honphysical realities are almost
always conceptually experienced in terms of physical-realistic domains of experience. Finally, because
both of our conceptual and language systems are fundamentally metaphorical in nature, conceptual
metaphors are used effortlessly by ordinary people in everyday situations, and not just by specially
talented people in extraordinary circumstances. Due to the largely unconscious nature of thought
processes, human beings are neither consciously aware of their thoughts, nor can they help to think in
the ways which they do. The essence of conceptual metaphor is to experience, construct and

understand everyday things in terms of others’*,

4.3.2 The Modus Operandi of Conceptual Metaphor Theory

CMT states that the embodied human brain constructs metaphorical concepts and mental categories out
of ordinary experiences, which account for a unified cognitive-scientific understanding of life and
reality’*. This procedural layout of CMT basically anticipates the steps of the CMM in the next section,
which will be applied in the following chapters to the identification and interpretation of conceptual
metaphors for God in the Biblical Hebrew wisdom of Proverbs. We discuss four aspects pertaining to the
procedures of CMT: (1) the conceptualisation of mental domains in linguistic expressions, (2) the
mapping of domains and identification of conceptual metaphors, (3) entailments inherent to CMT, as

well as (4) the different types of conceptual metaphors’.

4.3.2.1 Construction of Conceptual Domains in Linguistic Expressions
CMT argues that metaphors are cognitively organised via everyday life experiences in human thoughts,
rather than in language or rhetorical forms’*. Metaphor is as a way of thinking mainly a cognitive

phenomenon of thought construction which is only secondarily made explicit in linguistic expressions

721 “Conceptual metaphor is a natural part of human thought, and linguistic metaphor is a natural part of human
language. Moreover, which metaphors we have and what they mean depend on the nature of our bodies, our
interactions in the physical environment, and our social and cultural practices” (Lakoff & Johnson 2003:247). Cf.
Ungerer & Schmid (1997:122) and Kdvecses (2002:67-9).

22 Cf. Lakoff & Johnson (1999:71-2). A concept is non-metaphorical only when it is understood on its own terms,
without the structural support of another conceptual domain: “the dog has legs and teeth” is not metaphorical, but
“soldiers are dogs” is metaphorical (Lakoff & Turner 1989:57).

723 Cf. Lakoff & Johnson (1980:3,5) and Stienstra (1993:26).

24 Lakoff & Johnson's definition of categories as “the stuff of experience” and of concepts as “the neural structures
that allow us to mentally characterize our categories and reason about them” (1999:19) illustrate the inseparable
mental relationship between experiences, categories and concepts in the cognitive mind-frame.

25 For other explanations of the modus operandi of CMTheory, cf. Lakoff & Johnson (1980), Lakoff (1993),
Kdvecses (2002,2007) and Jaekel (2002).

726 “Our ordinary conceptual system, in terms of which we both think and act, is fundamentally metaphorical in
nature... The essence of metaphor is understanding and experiencing one kind of thing in terms of another” (Lakoff
& Johnson 1980:3).
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such as words, phrases or sentences’”. Conceptual metaphors indirectly surface in linguistic
expressions via the manifestations of underlying, pre-linguistic conceptual domains. Kovecses
(2002:248) defines a domain as a “conceptual representation, or knowledge, of any coherent segment
of experience”, which contains detailed information on the elements of that domain. Lakoff & Johnson
see conceptual domains as “basic gestalt experiences”, that “characterize structured wholes within
recurrent human experiences”, and which “represent coherent organizations of our experiences in terms
of natural dimensions”. Cognitive schemas and domains are conceptually evoked and mentally

construed during the reading of texts according to the principles of CMT 7%,

The conceptual domains that are manifested in a metaphorical linguistic expression are connected as a
pair of conceptually-related source and target domains. Due to the mental prerogative of a conceptual
metaphor over its linguistic derivation, a linguistic expression reveals the particular pairing of a source
and target domain, only because that expression itself is actually the linguistic result of the pre-linguistic
cognitive connection of the domains: conceptual metaphors are subconsciously invoked in the human
brain by thought processes that are neurally structured according to the correspondence of source and
target domains, before these experiential source and target domains are manifested in terms of

linguistic expressions’®

. While a source domain is ontologically linked to the more concrete and physical
sensory experience of the linguistic expression, a target domain is related to more abstract and salient
dimensions. Metaphorical expressions are drawn from the terminology of the more concrete source
which is used to explain the meaning of the more abstract target domain. A conceptual metaphor is
mentally constructed from the set of linguistic correspondences between these two domains, as the

abstract target is understood in terms of the concrete source domain’,

4.3.2.2 Mapping and Identification of Conceptual Metaphors
A conceptual metaphor is defined as “the interaction between two conceptual domains, an interaction in

which one conceptual domain is restructured on the basis of what we know about another conceptual

27 Conceptual metaphors are also realised or materialised by non-linguistic expressions, such as during the
interpretation of symbols, myths, dreams and history, as well as in other social-physical practices and realities
(Kbvecses 2002:57-66,2007:7). Our study on conceptual metaphors for the God of the sages in the Hebrew Bible
is limited to its metaphorical occurrences in linguistic expressions.

728 Lakoff & Johnson (1980:117). Cf. Lakoff (1993:203).

2% According to Kévecses (2007:24) the neuro- and cognitive scientific metaphorical issues of the body and brain
can only be arbitrarily separated for explanatory purposes: conceptual metaphors consists of ensembles of
neurons that connected via neural circuitry in different parts of the brain. The neural ensembles serve as source
domains in the physical sensorimotor system, and as target domains in the higher abstract cortical areas. The
physical neural circuitry of the brain are the connecting maps of the sources and targets. The continuous
activation, recruitment and mapping of neural ensembles from different brain areas leads to the “learned”
application of the appropriate conceptual metaphors to specific experiences. Cf. Lakoff (2008:84).

730 Cf. Kertész (2004:49) and Kovecses (2007:27).
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domain””. A conceptual metaphor is constituted when the more concrete or physical source domain of
the linguistic expression is conceptually mapped onto the more abstract target domain. The cross-
domain mapping of a corresponding source and target reveals the existence and meaning of a
conceptual metaphor’®*, because it involves a systemised pattern of mapping between the language and
images provided by the source domain, and the actual concept that is under consideration in the target
domain. When knowledge relationships of the source are projected onto the target, the language of the
source becomes the language of the target, and the structure of the source becomes that of the target.
A conceptual metaphor is directly structured and known from the mapping of a source and target,
although it is only indirectly organised and recognised in the linguistic expression from which the source
and target domains are evoked. A source domain may apply to several targets, and a target domain
may attach to several sources, because different linguistic expressions may manifest the same

conceptual metaphor’,

Lakoff and his colleagues show, for example, how the source domain JOURNEY is mapped onto the
target domain LOVE, in the conceptual metaphor LOVE IS A JOURNEY, from the following conventional
English expressions: “Look how far we’ve come. It's been a long, bumpty road. We can’t turn back now.
We're at a crossroads. We're heading in different directions. We may have to go our separate ways. The
relationship is not going anywhere. We're spinning our wheels. The marriage is out of gas. Our
relationship is off the tracts. The marriage is on the rocks. We're trying to keep the relationship afloat.
We may have to bail out of this relationship”**. In the LOVE IS A JOURNEY metaphor, the literal meanings
of these linguistic expressions about various types of travelling by car, train or ship manifest the
concrete source domain JOURNEY, which are systematically linked to correspondent meanings in the
abstract target domain LOVE. According to the LOVE-AS-JOURNEY mapping of the source and target
domains, the lovers correspond to travellers, their love relationship corresponds to the types of vehicle,
and the lovers’ common goals correspond to their common destinations on the journey, while difficulties

in their relationship correspond to the impediments to travel””®. The source JOURNEY “creates” the target

31 Van Hecke (2001:480). “Metaphors connect two conceptual domains: the target domain and the source
domain. In the course of metaphorical processes the source domain corresponds to the target domain; in other
words, there is a mapping or a projection between the source domain and the target domain. The target domain X
is understood in terms of the source domain Y” (Kertész 2004:49).

732 Cf. Lakoff (1993:203). A conceptual metaphor is technically a mapping (in the mathematical sense) from a
source domain to a target domain in terms of ontological correspondences. However, a mapping should not be
seen as algorithmical procedures which mechanically projects source inputs onto target outputs. Each mapping is
instead a fixed pattern of ontological correspondences across domains that may, or may not, be applied to the
knowledge structure of a conceptual representation or gestalt experience (Lakoff 1993:207,210).

33 Cf. DesCamp & Sweetser (2005:220).

734 Lakoff & Johnson (1999:64-5,1980:44-5).

735 Cf. Lakoff (1993:206-7). Lakoff & Turner (1989:59ff.) further clarify the mapping of the source onto the target in
poetic metaphors in terms of slots (elements), relations, properties and knowledge correspondences.
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LOVE, as the target domain is structured neither independently nor as being pre-existent of the source

domain”®.

Cognitive metaphor theorists write the mnemonic name of a conceptual metaphor according to
convention in small capitals, in the form of THE CONCEPTUAL TARGET-DOMAIN IS THE CONCEPTUAL
SOURCE-DOMAIN, or alternatively THE CONCEPTUAL TARGET-DOMAIN AS THE CONCEPTUAL SOURCE-
DOMAIN’¥. Such capitalised-mathematic locutions ensure that a pre-linguistic conceptual metaphor is
neither seen as merely a propositional source-target mapping, nhor confused with the linguistic
expressions which manifest its existence: on the one hand, the systematic cross-domain mapping of a
conceptual metaphor should not be mechanically or linguistically viewed, but regarded as an ontological
correspondence between the constituent elements of a source and a target. On the other hand, a
source-target mapping of a conceptual metaphor should not be directly equated with a linguistic
expression, as a conceptual metaphor is often manifested by multiple linguistic expressions. The use of
small capitals for the conceptual domains and metaphor indicates that the predicative phrase does not
occur in a language as such, but that it rather underlies all linguistic expressions listed underneath it.
While the term “metaphor” is reserved for the cross-domain mapping of the conceptual metaphor, the
linguistic expressions which are sanctioned by a metaphorical mapping are reproduced in italics. A

conceptual metaphor is known in terms of the mapping of its conceptual source and target domains’*.

4.3.2.3 Metaphorical Entailment, Unidirectionality, Invariance and Focussing

Conceptual metaphors “consist of a set of mappings between a source and a target. Certain aspects of
the source and those of the target are brought into correspondence with each other in such a way that
constituent elements of the source correspond to constituent elements of the target””**. However, further
metaphorical entailments or inferences provide additional conceptual networks of associations, which
follow logically from domain mappings. Entailments are part of knowledge structures which are created
by a conceptual metaphor, beyond the basic correspondence of its source-target mapping’*. The

domain mapping of a conceptual metaphor transfers extensive additional knowledge from a source onto

3¢ Cf. Kbvecses (2002:7).

737 Cf. Taylor (2002:489), Steen (2001:58) and Stienstra (1993:37).

38 “What does it mean to know a metaphor? It means to know the systematic mappings between a source and a
target. It is not suggested that this happens in a conscious manner. This knowledge is largely unconscious, and it
is only for the purpose of analysis that we bring the mapping into awareness” (Kovecses 2002:9). Cf. Lakoff
(1993:207,209) and Kévecses (2002:4-6).

3% Kovecses (2002:93).

40 Entailments play essential roles in the linking all of the instances of either single or different structuring of a
metaphorical concept, as well as in cross-metaphorical correspondences (cf. Lakoff & Johnson 1980:96).
Kdvecses (2002:94-5) shows how the activation of various metaphorical entailments of a conceptual metaphor can
govern and structure entire conversations: a conceptual metaphor is introduced, and the conversational
participants expands on distinctive pieces of knowledge associated with the source domain of the metaphor.
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a target, although metaphorical entailments are limited by the cognitive principles of unidirectionality,

invariance and focussing’*.

The principle of unindirectionality states that the construction process of a conceptual metaphor typically
goes from the more concrete source domain to the more abstract target domain, but not the other way
around. Unidirectionality implies that metaphorical projection between the elements of the source and
target domains takes place in one direction only: from the concrete source to the abstract target. It also
means that the mapping process itself is not reversible in the construction of most conceptual
metaphors: during the mapping process constituent conceptual elements of the target domain
systematically corresponds to and are carried over onto constituent elements of the target domain, but

not vice versa’”

. The reason why the metaphorical transfer has an unequivocal direction lies in the fact
that the source explanans is more concretely and simply structured and open to sensory experience,

than in the case of the abstract target explanadum’®.

As an extension of the principle of unindirectionality, the invariance hypothesis argues that metaphorical
mappings always preserve the cognitive topology or image-schema structure of the source domain, in a
way which is consistent with the inherent structure of the target. The invariance principle works like
constraints on fixed correspondences, to ensure that source domain interiors/exteriors correspond to
target domain interiors/exteriors and not vice versa. It protects the basic image-schematic structure of
the target from being violated during the mapping process by incoherent or conflicting image-schema
structure of the source’. The invariance hypothesis allows all coherent knowledge to be mapped from
the source onto the target, but automatically blocks the mapping of source knowledge which is not
coherent with the skeletal structure of the target. The principle simultaneously allows the pre-conceptual
image-schemata that can be projected from the source onto the target, and disallows that which cannot

be transferred between the source and target domains’®.

In conjunction with the unindirectionality and invariance hypotheses, the tenet of focussing shows how a
metaphorical mapping supplies a partial description or specific explanation of the target domain, in the
sense that a conceptual metaphor highlights and hides certain aspects of the target via the utilization of
a source domain’*. The metaphorical focussing techniques of highlighting and hiding presuppose each

other: the highlighting of some aspects of the source within the focus of a target will also influence the

741 For other discussions of these and other major principles of CMT, cf. Jaekel (2002), Dille (2004:8-15) and
Kdvecses (2007:5-8).

42 Cf. Kovecses (2002:6,15-6,24-25).

43 Cf. Jaekel (2002:21-2).

744 Cf. Lakoff (1993:215-6).

%5 Cf. Kbvecses 2002:102-4). Jaekel (2002:38) sees this hypothesis as too vague to be empirically falsified.

74¢ Dille (2004:11) shows how Lakoff & Johnson’s concepts of highlighting and hiding are essentially the same as
Black’s concepts of emphasis and suppression. Cf. Kertész (2004:50).
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hiding of other aspects which remain hidden outside of its focus. The highlighted and hidden aspects of
a mapping are decided upon by the particular purpose of a specific metaphor. Once the explanatory or
descriptive purpose of a conceptual metaphor has been ascertained, the utilised and highlighted
aspects of a source and a target are brought together through a detailed set of mappings between the

corresponding elements in the source and target domains’’.

4.3.2.4 Primary and Complex Metaphors

Lakoff & Johnson (1980) initially classified conventional conceptual metaphors — according to their
cognitive-experiential functions and as naturally occurring language features — into structural, orientation
or ontological metaphors’®. They later rejected this artificial division for a more empirical distinction
between widespread-, universal types of primary metaphors and cultural-specific forms of complex
metaphors’®. Primary metaphors are automatically and unconsciously learned when different brain
areas are neurally linked during ordinary experiences. Most of the thousands of primary conceptual
metaphors are spontaneously acquired during childhood, as part of our neuro-cognitive system and our
functioning in the everyday world”*°. Human beings require metaphorical concepts such as these, to be
able to cope and communicate in the world. The empirical observation that metaphorical circuitry are
activated in the brain, in correspondence to bodily experiences, testify to the universal existence and
cross-cultural nature of primary metaphors™'. However, once simple and universal primary conceptual
metaphors become exposed to the complicated influences of diverse cultures, they combine and are

transformed into secondary, complex metaphors’.

Complex metaphors are composed of universal primary metaphors, but are even more diverse in

nature, because of the dissimilar contextual information and cultural conceptual frames that they are

747 Cf. Kovecses (2002:79-83).

7% While structural metaphors supply rich knowledge source structures for the understanding of targets, ontological
metaphors focus more on the ontological status of general, abstract and prototypical categories in events, actions,
activities and states. Ontological metaphors arise from our bodily experiences with physical objects, to quantify
emotive things that are difficult to be quantified, e.g. a lot of patience, much hatred, etc. Orientational metaphors
provide even less conceptual structure for target concepts than ontological ones, and emphasise the ways in
which we basically spatialise and “organize a whole system of concepts with respect to each other” (Lakoff &
Johnson 1980:14). Orientational metaphors like HAPPY IS UP and CONSCIOUS IS UP are mainly grounded in
our physical experience, while structural and ontological metaphors are culturally based. Cf. Lakoff & Johnson
(1980:5,19,25-6,30,51), Kdvecses (2002:33,35) and Stienstra (1993:29).

% Empirical findings on CMT as a unified account of CS (cf. 4.3.1), led Lakoff & Johnson (2003:264,274) to realise
that all metaphors are structural (in the mapping of structures) and ontological (in the creation of target domains),
and that many are orientational (in the mapping of image-schemas between conceptual domains) in character. Cf.
Lakoff (1993:245).

750 “All thought is brain activity, and the neural theory of metaphor explains why we have the primary metaphors
we do. Primary metaphors arises from embodied experience, from two experiences that regularly occur together. It
should not be surprising that metaphors can have behavioural effects” (Lakoff 2008:99,83). Cf. Lakoff & Johnson
(2003:257).

751 Cf. Kévecses (2007:3) and Lakoff (2008:240-1). For a representative list of primary metaphors, as empirically
established by Grady, cf. Lakoff & Johnson (1999:50-4).

752 Cf. Lakoff & Johnson (1980:18-9,2003:257).
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based upon. While complex metaphors depend on the universal primary metaphors for their cognitive
constitution, primary metaphors themselves remain existentially independent of their complex cultural
derivations. Research on the universal independence of primary metaphors and the contextual
dependence of complex conceptual metaphors by Kévecses (2007) showed that people engage their
real, culturally embedded and complicated contexts mentally with actual, complex metaphors, rather
than with more abstract, “lifeless” primary metaphors. The “main meaning focus” of complex metaphors
is more sensitive to cultural differences, in that complex metaphors are more able to capture both the
cognitive and cultural sides of a same metaphorical conceptualisation than primary metaphors: “The
mind is equally the product of culture and embodiment, or, even more precisely, the three are likely to

have evolved together in mutual interaction with each other”’>>.

To illustrate the conceptual relationship between primary and complex metaphors, Lakoff and Johnson
show how the complex LOVE IS A JOURNEY metaphor is linked to another complex metaphor, A
PURPOSEFUL LIFE IS A JOURNEY. Although both these metaphors are grounded in the primary metaphors,
PURPOSES ARE DESTINATIONS and ACTIONS ARE EMOTIONS, the LOVE IS A JOURNEY metaphor is also
related to other primary metaphors, such as INTIMACY IS CLOSENESS and RELATIONSHIPS ARE
ENCLOSURES™*. On the one hand, while the primary PURPOSES ARE DESTINATIONS and ACTIONS ARE
EMOTIONS metaphors contains their independent experiential grounding, the complex metaphor A
PURPOSEFUL LIFE IS A JOURNEY, needs to be conceptually grounded by these more simple conceptual
metaphors, in order to be able to correspond A PURPOSEFUL LIFE target with A JOURNEY source in our
everyday experiences. On the other hand, the complex A PURPOSEFUL LIFE IS A JOURNEY metaphor forms
the entailed basis of even more complex metaphors, such as LOVE IS A JOURNEY. Primary metaphors not
only structure a single complex metaphor, but also metaphorical conceptual systems as a whole. This is
due to the neural connectivity of the brain, which makes it possible for complex metaphorical mappings

to be naturally extended out of the pre-existing mappings of primary metaphors’.

4.3.3 A Scientific Critique of Conceptual Metaphor Theory
Although the cognitive theory of metaphor might be “perhaps the most popular trend within cognitive
semantics ... which played an important role in making some of the ideas of cognitive linguistics widely

known™®; ... it was exposed not only to enthusiastic appraisals but also to fierce rejection and hard

753 Kovecses (2007:294,11-2). Cf. Kévecses (2007:4) for different suggestions investigated by the author on the
possible reasons for the independent, universal existence of primary metaphors and the cultural, diverse nature of
complex metaphors.

734 Cf. Lakoff (2008:254-6).

755 Cf. Lakoff & Johnson (1999:62-4).

726 Cf. 1.8 and 3.1.3. Taylor (2002:489) agrees that studies of metaphorical expressions by Lakoff, Turner,
Jackendoff, Langacker and Fauconnier played a central role in the development of CL.
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criticism as well””’.

Besides the general acceptance of CMT as a unified cognitive-scientific
methodology, we have to take note also of legitimate criticism by other scientists against some of its
views. Our critique of CMT focuses on the three most dominant problem areas of cognitive metaphor
theory: its hesitation to acknowledge the contribution of other approaches; the under-exposure of the
linguistic character of metaphors; as well as the cognitive claim that our thinking processes are

ontologically constructed by means of conceptual metaphors’®,

When it comes to other scholarly contributions to the nature and function of metaphor prior to the advent
of the cognitive-scientific approach to language and meaning, the “Lakoff-Johnson-Turner Thesis”
(LJTT)”™ seems to suffer from historical amnesia. Although the development of some of the views and
terminologies in cognitive metaphor theory are anticipated by earlier scholars — such as Richards, Black
and Ricoeur’® — the LJTT barely recognises achievements of their predecessors’'. The LJTT may
refute this accusation on the basis of the ontologic-epistomological uniqueness of the CMT "%, but
cannot disregard its overlap with other contributions’®. In addition, this negligence of the LJJT applies

not only to older metaphor theories, but is even more pronounced in its ignorance of the scientific-

757 Kertész (2004:33).

758 A discussion of the problematic claim by Lakoff & Johnson (1980,1999) — of CMT as part of the metaphysics of
embodied realism — is reserved for the final concluding chapter.

722 Aaron (2002:102-3).

760 Cf. the various terms that are used by the diverse theories for different parts of the metaphorical process, but
which ultimately refer to similar structural elements of a metaphor: what the LIJTT sees as the conceptual
construction/mapping of a “target” and “source” has been described as the linguistic/instrumental interaction
between a “topic/tenor” and “ground/vehicle” (Richards), “principle/primary subject/focus” and “subsidiary/
secondary subject/frame” (Black), “subject” and “modifier” (Beardsley), “metaphier” and “metaphrand” (Ricoeur),
and a “recipient” and “donor” (Kittay).

761 Taylor (1995:133) and Johnson (1981:31) credit Black'’s interactional theory as forerunner to the cognitive view
of metaphor, but Lakoff refers seldom to the classical theory of metaphor at all: while lists of metaphor studies prior
to CS contain more than 4000 references, Jackendoff & Aaron (1991:321) find it “somewhat surprising” that the
bibliography of Lakoff & Turner (1989) contains only 14 items, of which halve stem from the Lakovian circle of
influence. In a brief appendix (“More on traditional views”), only IA Richards can be considered as a literary
theorist. Cf. Lakoff (2008:252).

762 Kovecses (2002:x) admits that aspect of the cognitive theory of metaphor were proposed by others in the past
two thousand years, but argues in favour of its novelty as a comprehensive, generalised and empirically tested
theory. Cf. Cervel (2003:18), Harrison (2007:13) and Fludernik et al (1999:385-7).

763 “| do not mean to say that Lakoff and Johnson do not propose anything that has not already been said by
Black, on the contrary, their idea of structuring through metaphorical concept is highly innovative ... however, |
want to emphasize that they too, stand in the tradition, to which they owe an unacknowledged debt” (Stienstra
1993:30-1,17). Booth (1983:621) criticises some oversimplifications of Lakoff & Johnson (1980), as well as “the
relative poverty of their style and the seriousness of their neglect of traditions of literary and rhetorical theory”. He
is concerned that students of rhetorical and literary theory, “troubled by the pedagogue’s style, will miss what this
book can teach even those most fully aware of what has been said about metaphor in the past’. Jackendoff &
Aaron (1991:321-2) are not convinced that the view the cognitivist perspective of metaphor is either “entirely
original” or that it characterises a unified phenomenon: “having drained from the term ‘metaphor’ much of its
traditional content, Lakoff & Turner have created a theoretical construct so broad and unstructured that the term
‘metaphor’ may no longer be appropriate” (1991:331). “What the LJTT has labelled “metaphor” is nothing other
than what linguists for some time have discussed as instances of lexical extension, the very essence of how words
can expand their semantic fields... the LITT fundamentally confuses a variety of possible choices with one
overarching issue, which they call metaphor” (Aaron 2002:9-10).
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philosophical findings of the extensive “ancestry” of the cognitive approach’. The hesitations of the
LJTT to account for previous research and to provide a systematic strategy for the collection of
evidence, undermines both its own arguments and also inhibits readers to generally apply its findings to

audiences larger more complex than the thesis itself’®,

Scholars who follow the modernist modular, formal and disembodied ideas of language, continues to
view linguistic metaphor as a rhetorical figure of speech, in contrast to the experiential notion of
metaphor as a conceptual construction in accordance to the holistic, functional and experiential
parameters of CL. Soskice discards the LJTT as a revisitation of the “metaphor-as-myth thesis”, the idea
that metaphors represent concealed myths in everyday language. She uses Barr’'s “root-fallacy” to
accuse Lakoff & Johnson (1980) of confusing word derivation with word meaning’®®, but others show
how the LJTT are more interested in the underlying roots of fuller systems of expressions, rather than in

single word etymology’®’

. There is more substance in the claim that the cognitive emphases of the LJTT,
on the fundamental metaphorical nature of our ordinary conceptual system, and the pervasiveness of
metaphor in everyday life and action impact unduly negatively on the respected tradition of metaphor as
a rhetorical device, that consciously draws attention to such qualities in poetic literature, rhetoric
discourse and aesthetic art, to positively influence the reaction of perceivers in a positive sense’®.
Though all metaphorical language may be conceptually constructed in the brain-mind system, people
distinguish the extraordinary interpretative richness and affective aesthetic power of poetic metaphors

both from literal assertions and everyday metaphors’®.

764 Although the work of Langacker and Lakoff will continue to have an influence on the direction of linguistics,
Taylor (1995:19) mentions that “it should not be forgotten that the cognitive approach is much older than the work
of the self-styled CL. Scholars standing outside the mainstream of autonomous linguistics, whether structuralist or
generative, have frequently worked on assumptions which present-day cognitive linguists would readily support”.
The “ancestral” line of CS, which anticipated the central cognitive tenets of language and metaphor, includes three
centuries of European philosophers and linguists, such as Galileo, Descartes, Kant, Blumenberg, Weinrich,
Hartung, Whorf, Ullmann, Stern, Cassirer, Ricoeur, Werner and Kaplan. Cf. McMullin (1995:379-80), Smith
(1982:131) and Jakel (2001:9,11).

765 Cf. Jackendoff & Aaron (1991:324-5) and Smith (1982:132), but also Lakoff & Johnson (1999).

766 Cf. Soskice (1987:78,81).

767 “It can certainly be said that they [Lakoff & Johnson] occasionally carry their conclusions a little too far and it is
well possible to disagree with them where their all too relativistic view of language is concerned. However, to
dismiss them in a few sentences and implicitly accuse them of regarding the word “dandelion” as a metaphor on
the basis of its etymology (“dent de lion”) is doing them a great deal less than justice” (Stienstra 1993:37). Cf.
DesCamp & Sweetser (2005:208) and Dille (2004:8).

7%8 Cf. Jackendoff & Aaron (1991:333-4), as well as Stienstra (1993:21).

7% Jackendoff & Aaron (1991:335) retrace these effects in poetic metaphor to Black’s “interaction” between a focus
and frame, as well as to Ricoeur’s rich, complex “thickness” of the conceptual and affective components of a
metaphor, and its “reverberation” in the metaphorical process: “if the meaning of a metaphor is simply a mapping
from the source domain to the target domain in order to convey a new understanding of the target domain, it is not
clear where the aesthetic effect comes from. But under the richer account of metaphor we have suggested, the
proliferation of metaphoric detail precisely serves the aesthetic purpose, in that it conveys not just information but
the affect and immediacy of imagery, of symbolism, and of the interaction between the incommensurable source
and target domains” (1991:336,325-6). Cf. Pinker (2008:262,264).
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A final disputed issue is the cognitive claim that metaphor serves as the major principle for the
structuring of thought and language in our embodied mental system. Lakoff & Johnson (1980) are still
unclear about whether personal and social realities are partially or wholly constituted by conceptual
metaphors’”®, but later stated that the unconscious, embodied and metaphorical dimensions of the brain-
mind system are the result of our functioning in the world, as our bodies are shaped to conceptually

771

categorise such experiences’’”. While modernists disagree on the basis of the universal and modal

perspectives on reality’”

, this intrinsic view of metaphor has been criticised by other cognitive scientists
as well. For example, Taylor questions the ideas that abstract domains can only be accessed via
conceptual metaphors, and that metaphor creates our conceptions of reasoning, time and morality: “In
order for a target domain to be subject to mapping from a source domain, there has to be some prior
conceptualization of the target domain. We need to know, at the very least, which elements of the
source domain can map onto which elements of the target domain, and this presupposes that the target
domain already has some initial ‘pre-metaphorical’ structure””. Jackendoff & Aaron think that the
abstract capacity of the brain originates in the mind’s own resources, rather than merely in the instances
of conceptual source-target mappings’’*. Pinker concurs that we cannot think with conceptual
metaphors alone: there must be some deeper, underlying stratum of thought “beneath” metaphorical
conceptualisations in the brain-mind system, otherwise people would not be able to analyse, think, learn

and express thoughts that are more abstract than the conceptual metaphors themselves’”.

Our critique reveals at least three possible shortcomings of CMT, which does not constitute a scientific
crisis for the cognitive paradigm in the Kuhnian sense of the word. It rather shows that the conjectures of

CMT as a unified research methodology are logically self-consistent and capable of both falsification

1% Sometimes Lakoff & Johnson “seem to believe that human beings are essentially made “by” metaphor,
because we live “in” it as our medium. But usually they hedge a bit: “We claim that most of our normal conceptual
system is metaphorically structured, that is, most concept are partially understood in terms of other concepts™
(1980:56) (Booth 1983:620).

711 Cf. Lakoff & Johnson (1999:18-9).

772 According to Strauss (2009:152-5) the LJTT emphasises the subjective experiences of humanity and the
entitary concrete functioning of human bodiliness, but neglect the ontic and conditioning role of the universal modal
aspects of reality. “In the absence of an articulated theory of modal functions, the nature of inter-modal (inter-
aspective/inter-functional) connections is distorted by the theory of conceptual metaphor” (2009:156).

77 Taylor (2002:491-2). Metaphor does not feature in the cognitive theory of Langacker, as he does not regard it as
the major structuring principle of thought and language. The theory of conceptual blending also reduced the
previously pre-eminent position of metaphor to a more narrow construction and instance of the general
phenomenon of blending. Cf. Taylor (2002:512,530).

7% Cf. Jackendoff & Aaron 1991:332).

775 Cf. Pinker (2008:249-51). “So the ubiquity of metaphor in language does not mean that all thought is grounded
in bodily experience, nor that all ideas are merely rival frames rather than verifiable propositions. Conceptual
metaphors can be learned and used only if they are analyzed into more abstract elements like “cause”, “goal”, and
“change”, which makes up the real currency of thought. And the methodical use of metaphor in science shows that
metaphor is a way of adapting language to reality, not the other way around, and that it can capture genuine laws
in the world, not just project comfortable images onto it” (2008:259).
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and real scientific progress, according to the scientific-philosophic views of Popper and Lakatos’”®. The
mainly synchronic view of the LJTT has to be amended by diachronic research, in terms of its own
methodological heritage, and of the socio-cultural contexts and intentional constructions of authors in its
investigational texts’”’. The preservation of the traditional linguistic and literary nuances of metaphor
should be incorporated’’®, to put the cognitive theory of metaphor on a firmer linguistic footing, and to
ensure that conceptual metaphor and are not merely extended to just another philosophic conflation”””.
CS has not been able to ascertain the exact conceptual extend in which metaphor experiences the
mental system. However, despite these clarifications of CL and CMT, many scientists agree that mental
imagery serves as the main content of our thoughts and as an important aspect in reasoning’®’. Even
Pinker thinks that conceptual metaphors really matters as a mechanism that the mind uses to
understand otherwise inaccessible concepts, and as an obvious way by which we learn to reason about
new and abstract concepts, by drawing on parallels between the physical realms we already grasp and

the conceptual realms that we do not yet understand’®.

4.4 A CONCEPTUAL METAPHOR MODEL FOR THE DIVINE IN PROVERBS

Chapter four began with a clarification of the general nature of traditional metaphor theories. In addition
to the application of such linguistic metaphor theories to the Divine in the Hebrew Bible, our survey
concentrated also on the broader types of scholarly discourse in different hermeneutic paradigms on the
metaphorical character of theological language per se and on the metaphorical nature of God in human
thought. We then discussed the conceptual nature and purpose of the cognitive approach to metaphor,
especially in terms of aspects that are related to the modus operandi of CMT. In the following section
the principles and methodology of cognitive metaphor is are applied to the research topic and problem
of the thesis, via the construction of a research model that assists us in the next chapter to ascertain

how CMT contributes to an interpretation of the Divine in the Biblical Hebrew wisdom text of Proverbs.

76 Karl Popper (1902-94) argues that science progresses by bold conjectures, which can be falsified through
radical evaluation. Imre Lakatos (1922-74) reasons that science advances by the way of the problem-solving
activities of research programmes. We may distinguish in programmes between the “hard core” of theories which
cannot be changed without good reasons, and a “protective belt” of less crucial supplementary theories which
could be examined and adjusted without abandoning the entire programme (Thompson 2012:75-9,85).

1T Cf. Jakel (2001:17,22-23), Jackendoff & Aaron (1991:322-3) and Aaron (2002:105).

77 Stienstra (1993:21-2) combines the variant theories of Black, Lakoff & Johnson and Kittay & Lehrer for the study
of biblical metaphors. Among the various cognitive theories of metaphor, they regard metaphor as a cognitive
device, and their differences are not as large as it seems at first sight. Cf. also Dille (2004:3).

77 Steen (2001:58) finds it ironic that cognitive linguists goes so far to show that linguistic metaphor is
fundamentally conceptual, but then neglect the method of reconstruction to explain how they get from linguistic
metaphor to conceptual metaphor in the first place. Cf. Bal (1993:185ff) and White (2010:69).

80 Cf. Slingerland (2004:10).

781 «gtill, | think that metaphor really is a key to explaining thought and language. The human mind comes equipped
with an ability to penetrate the cladding of sensory appearance and discern the abstract construction underneath —
not always on demand, and not infallible, but often enough and insightfully enough to shape the human condition”
(Pinker 2008:276,241).
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Our proposed CMM for the understanding of God in the proverbial wisdom literature of the Hebrew Bible
basically follows and extends the view of Lakoff (1987) on ICMs’. The social sciences traditionally
utilises metaphors in modelling for the situations to which models are applied’®, for the construction of
models themselves™, or to fit the “stylized facts” of a model mathematically with its “oversimplified”
situation’®. Conceptual metaphors are used in cognitive models to uncover and focus on metaphors
contained in the technical apparatus of such models, where unconscious and unnoticed metaphorical
entailments and inferences are most likely to be hidden. Cognitive models reveal the conceptual content
of the comprehending schemas which organise our knowledge, experience and reasoning of some
aspects of reality’®. Religious conceptual metaphors form coherent conceptual systems and cognitive
models, which contain central socio-historical thoughts on the world and meaningful statements about
the Divine, as manifested in the metaphorical speech of religious discourses’’.

The construction of our conceptual metaphorical research model is specifically shaped to address the
investigational problem of our thesis, of how Israelite sages conceptualised God metaphorically by
means of religious and cognitive experiences in the Biblical Hebrew wisdom of Proverbs. It also
accounts for its hypothetically-deducted central research statement, namely that the Divine is
metaphorically conceptualised by Israelite sages as a sage by means of cognitive and religious
experiential and realistic conceptualisations peculiar to the proverbial wisdom tradition and distinctive of
the priestly and prophetic theologies of the Hebrew Bible. The five stages of the model consists of (1) an
introduction of the cognitive-intellectual and cultural-religious issues that are relevant for the
understanding of both the textual subsections and the final canonical form of Proverbs, (2) an
investigation and semantic analysis of cognitive and religious concepts that are related to God in the
traditional Israelite wisdom, (3) the identification of conceptual metaphors from the mapping of the

investigated conceptual domains, (4) the interpretation of the identified conceptual metaphors as part of

82 Cf. the discussion on ICMs in 4.3.2.5.

83 For the different situational kinds of models in science, cf. Barbour (1976:29-30).

84 Metaphors in models are traditionally used as either microscopic exemplars, words and sentences, or as larger
macroscopic, systematic and analogical parts of models (Ortony 1993:4). Black proposed that scientific models are
“systematically developed metaphors”, which shed new light on problematic situations via the transference of
features from other better-known situations (Barbour 1976:43). Kuhn extends Black’s interactive account of
metaphor to models in general, not merely as heuristic and pedagogical devices, but as central to the changing
and transmission of theories. The necessity of metaphor lies in its linkage of scientific language and the world it
purports to describe and explain (Ortony 1993:14). Perdue (1991:27) explains the religious language of the sages
in terms of constructive models that are constituted by extended metaphors.

85 Models “are widely used in many disciplines to turn complex or abstract information or ideas into a form that is
more easily understood and workable, basically as representations of the information or ideas”. Models in science
and religion are usually interpreted as deductive and logical systems (Trost 2003:578-9). Frederick Ferré argues
that scientific and metaphysical models are ancillary to the theories in which they are developed, as both can be
evaluated by the criteria of coherence (consistency, interconnectedness, conceptual unity and the reduction of
arbitrariness and fragmentation), inclusiveness (scope, generality, ability to integrate diverse specialized
languages) and adequacy (relevance and applicability to other experiences) (Barbour 1976:65-6).

786 Cf. Lakoff (2008:211-2) and Lakoff & Turner (1989:65).

787 Cf. Jaekel (2002:23), Stienstra (1993:9) and Van Huyssteen (1989:133).
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the proverbial wisdom tradition expressed by sages in Proverbs, and (5) the discussion of its

implications for other forms of God-talk in the priestly and prophetic traditions of the Hebrew Bible.

4.4.1 Introduction

The first stage constitutes the theoretical framing of our CMM. It focuses on the mental nature of
metaphorical conceptualisations pertaining to the Divine by the authors and editors of Proverbs, both in
its individual subsections and final canonical text. The introduction takes the theological intentions
behind the Jewish and Christian conceptualisations and interpretations of the Divine in the traditional
wisdom of Proverbs into account, but places more emphasises on the way in which the God of wisdom
should be understood from a cognitive perspective and in terms of the religious experiences and mental
processes of those Israelite sages who wrote and edited its Biblical Hebrew text. The 31 chapters and
915 verses of Proverbs serve as written artefacts from the Israelite culture and religion that provide
linguistic evidence for our research on the evolving God-talk of sages in the proverbial wisdom tradition.

The imaginative rationality of our unified cognitive research paradigm stresses the central function of
metaphor as part of ordinary human understanding and general linguistic competence’®®. Experiential
CS views language as metaphorical in nature’®, and does not distinguish between the everyday,
rhetorical, and religious modes of language-use’. According to its generalisation and cognitive
commitments, CMT facilitates in the comprehension of metaphysical, abstract target domains —
including the “Divine” — by means of the sensory experiences of more concrete source domains,
prototypical categories or experiential gestalts”'. The existence of God is viewed in Proverbs’ linguistic

expressions as an abstract concept’

, and not as something tran