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THE PRESIDENTIAL ADDRESS

Worship Music in Ancient Israel: Its Meaning and Purpose

Ulrich S. Leupold

There has never been any dearth of books on music in the
Bible.l 1In spite of the fact that we know little or nothing of
the actual music sung by Israel of old, the subject has elicited
a considerable body of literature,

In contrast, the theology of music in the Bible has
received very little attention. And yet the Bible offers more
information on the meaning and purpose of music than on its
actual form. The present study is an attempt to open up this
subject by dealing with the 'why' and '"what for'" of worship
music in Ancient Israel from its beginnings to New Testament
times,

In order to understand the meaning of music in pre- or
non-Western cultures, one must free oneself from two modern
assumptions about the role of music. Our age takes it for
granted, (firstly) that music is made to be heard and (secondly)
that it serves to express and to inspire feelings. Both of these
assumptions are more of a hindrance than a help for understanding
the meaning of music in antiquity. Of course, music has always
been the art of the ear and it has always served as a vehicle of
feelings. But pre-Western cultures regarded it under a much
wider scope. They considered it a super-human force which,
though man might utilize it, had effects far beyond the inter-
personal sphere,

Animism saw music as a magical power that could be made to
influence cosmic powers, the stars and the weather, life and death.
Especially could it be used to call or to ward off the spirits.2
E.g., wailing and noise making at funerals served not only the
expression of grief but also the crudely utilitarian purpose of
exorcising the spirits of the dead., The Biblical custom of play-
ing woodwind instruments (Jer. 48:36; Mt. 9:23) and singing
dirges (II Sam. 1:12-27; 3:31-34) at death, is in keeping with
universal primitive funeral customs.3 But significantly enough
in our sources this custom seems to have lost its religious con-
notation., The dirges make no reference to Yahweh (different is
the case in a literary adaptation of the dirge, such as Lamenta-
tion or Isa., 1l4). The dynamistic understanding of music shines
through our sources, but it clearly does not determine the meaning
of music which they imply.

At a higher stage of cultural development music came to be
seen as a divine power, Originally it had belonged to the gods.
Now it had become their gift to mankind, still remaining under
their protection, or more specifically, under the protection of a
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god or goddess of music. The Babylonians had a goddess Bau pic-
tured with a lyre. The heavenly assembly included musicians. And
in the epic Enuma Elis the gods praise Marduk's work of creation
with a hymn.4

This concept of music as a heavenly power is widely reflected

in the Bible, yet with significant modifications. To be sure, the

ancient idea of heavenly ceremonial included the praise of God by
angelic choirs and indeed by all of creation (Ps. 89:5-7; 148:2-4).
Isaiah heard the glory of the Lord reflected in the hymns of the
seraphim (6:4). Yet there is notable restraint in these descrip-
tions, Both the 0ld and New Testament avoid giving the angelic
choirs any kind of normative significance for human affairs. They
constitute no more than an "auxiliary concept for depicting the
exalted state of Yahweh.'>

Furthermore, the Bible does not know a god of music. To
be sure, Yahweh is not un-musical. He has ears and can hear
(Ps. 10:17; 17:6). He has a majestic voice (Isa. 30:30; Ps.29:4)
and he sings (Jer, 25:30). His appearance is accompanied by the
sound of the horn., Occasionally it is even said that he himself
sounds the trumpet (Zech. 9:14). Yet the horn does not become
his attribute in the sense that the lyre was that of Apollo.

Myths about the heavenly origin of music which are so fre-
quent in other cultures, are lacking in the Bible, Jubal's inven-
tion of the lyre and pipe (Gen. 4:21) is told as a purely secular
event.® A late Jewish legend claims that the angels on leaving
Paradise after the fall, were so sad that they broke their instru-~
ments., Jubal picked up the pieces and put them together again.
But the implication of this story, viz. that music as such is a
heavenly power, goes beyond the terms of the 0ld Testament. Here
music as such bears no divine character, Only one kind of music,
viz. worship music is related to Yahweh, and we must seek to
determine the nature of this relationship. Our question is: what
is the purpose of music in the worship of Yahweh?

It has often been claimed that the principal purpose of
music in biblical worship is that of serving as a vehicle for the
word, The description of music as a handmaiden of the word is a
virtual dogma among liturgiologists., However, while this approach
has some merit, it fails to do justice to all the evidence. The
fact along that dances, dance music and percussion instruments play

such a significant role in Israel's worship, ought to warn us against

basing our theories principally on vocal and verbal music.

The theory that music served as a vehicle for words, estab-
lishes a merely utilitarian connection between music and worship.
Music is simply a technique for uttering sacred words., But it can
be shown that the exercise of music had far more direct and intrin-
sic relation to worship. For the very act of playing, singing, or
dancing before another was regarded an act of submission or obei-
sance, The inferior played, sang, or danced before the superior.
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A study of this phenomenon in social relations will lead us to
understand its importance for the role of music in worship.

It has often been noted that music in Israel was performed
mainly by women./ This was not music of erotically suggestive
character as in Egypt and later on also in Jerusalem (Isa. 23:16).
But political music, victory or taunting songs were sung by women.
Victorious generals such as Jephtha, Saul or David were being wel-
comed with dances, drums, and songs by the women. Two women:
Miriam and Deborah are credited with two of the oldest paeans of
victory.

Perhaps this custom which has its parallels among modern
Bedouin, reflects the social status of woman.8 "To bear a man's
name and to increase it is the honour of the woman.' This she
does as much by dance and music in his honour as by giving him a
family.9 For to make music for another is an act of submission,
of acknowledging and thereby enlarging his honour.

This is alco true where men are the performers. Laban
reproached Jacob because the latter had not allowed his father-
in-law to honour him with a farewell dance (Gen. 31:27). Samson
was forced to honour the Philistines by dancing and playing
before them (Jud. 16:25). The verb saheq in this passage, is
the same as the one used for the dance of the Israelites around
the Golden Calf (Ex. 32:6). The ultimate humiliation of the
deportees in Babylon consisted in the demand to entertain their
captors with music (Ps. 137:3).10

In this context it may be significant that the invention
of music is credited to a member of the Kenite guest tribe., In
nomadic cultures, musicians together with smithys and other arti-
sans from a pariah caste. Nor is it unlikely that a direct linme
connects the Kenite-Midianite tradition, the nebi'im and the Levites,
A1l of these, in one way or another, formed a lower caste at the 1
fringe of society, And all of them were involved in music making.

In all of these cases, music making constituted an act of
worship in the widest sense of the word. The inferior acknowledged
the honour of the superior, and thereby he both increased it and
shared in it. It is therefore not surprising that music making
assumed a corresponding role in the worship of Yahweh.l2 Dancing
could be used to honour not only one's earthly superiors, but also
Yahweh.,

The victory dances of Miriam and Deborah celebrated (as
the accompanying hymns show) not so much the earthly generals, as
Yahweh the supreme war lord. Indeed it seems that ecstatic dances
belonged to the original Yahvism. David's dance before the ark
probably reflected these desert traditions and therefore offended
his city-bred wife (II Sam. 6:14,20), Accordingly worship in the
Jerusalem temple retained dancing and processions also in later
times. At the feast of Tabernacles, the worshippers sang and
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danced around the altar with instrumental music by the levites,l4
it is hardly accidental that cymbals (metsiltajim: Neh. 122273

I Chr. 15:19; 25:6; II Chr. 5:12) played an important part in the
temple orchestra,

The role of vocal music in worship is not essentially
different from that of dance music. The Hebrew word for "hymn"
tehillah comes from the root halal "to shine", or (in the piel)
to make shine'. The essence of tehillah therefore consists in
the fact that it adds splendour to the object of its praise.

As such, tehillah is intimately related to kabod.l? The tehillah
reflects the kabod of the onme being praised and at the same time
serves to increase it., This implies that the honour of a person
depends on his esteem by others, on the praise they will render

to him.l® Tehillah can therefore be used synonomously with kabod.
The tehillah of Moab (Jer, 48:2), of Babylon (Jer. 51:41), or of
Israel (61:3.11; Zeph. 3:19 f.) is their renown, their kabod.

And vice versa the deepest humiliation of a person consists in
his becoming the object of a taunting song by his enemies (Job
30:9; Ps. 69:12; Lament. 3:14; Mt. 27:40.42 f. par).

Here then lies the rational for the hymn of praise to
Yahweh. 1In a sense he himself is its author. He demands the
tehillah. He needs it in order to maintain and make public his
kabod. 1It is a reflection of his kabod. The song of praise is
part and parcel of his epiphany.l7 '"God has the honour within
himself, but through his hymns of praise man renders him honour,
strengthens and increases it (Ps. 29:1; 96:7)". I8 The praise of
the angels belongs therefore as necessarily to Yahweh's kabod as
does the brightness of his light.l9 And it is characteristic
that some of the psalms consist largely if not entirely (Ps. 149
and 150) of the admonition to sing and play for Yahweh. Evidently
the psalmists consider this '"'joyful noise' itself a perfectly
valid expression of Yahweh's kabod. To them music in itself is a
demonstration of his glory (II Cor. 4:15; Col. 1:12). For sacred
music in the Bible has a definitely joyful character. The line
from the Epistle of James (5:13) "Is any . . . suffering, let him 20
pray. Is any cheerful, let him sing praise" fits the whole Bible,
Singing and playing of instruments are mentioned time and again in
the hymns of praise and thanksgiving, but never in the laments.2l
This is not to imply that the latter were spoken. Poetry recited
was unknown in antiquity. But it indicates the religious meaning
of music itself in the hymns of praise and thanksgiving.

When we turn from an analysis of Israel's cult and of the
role of music in it, to the attitude towards music and the cult
on the part of the prophets, we seem to get a very different
picture, For the great prophets of the old covenant have often
been portrayed as advocates of a purely subjective, anti-cultic
religion that would denounce the temple and all its works. Amos'
words "Take away from me the noise of your songs; to the melody
of your harps I will not listen" (5:23 cf. Is. 1:15) have been
taken as a summary rejection of sacred music in the name of
inward religion.
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But in actual fact this saying, and others similar to it,
does not disprove the importance of cultic music that we estab-
lished earlier. The fact that Yahweh re jects the music of a
rebellious people, serves only to confirm his acceptance of the
same from an obedient congregation, He does not refuse music as
such, but only on the part of his unfaithful people, 1In other
words, the condemnation of worship music belongs in the context of
the prophecy of doom. In these prophecies, the end of music forms
a constant feature (Hos. 9:1; Is. 24:8; Jer. 48:33; Ez. 7:7).
Music has been an integral part of the people's life, a reflection
of Yahweh's presence in their midst. But where God executes
judgment, there ''the old men quit the city gate, the young men
their music . . . our dancing has been turned to mourning" (Laus,
5:14-15), The only difference between the message of Amos and
that of other prophets, is that while he speaks of present condem-
nation, they speak of future judgment. And this alternation
between warnings and predictions is after all characteristic of
all prophet:s.2 Angry warnings go always hand in hand with dismal
predictions of the end, And not everything the prophets had to
say on music, was on the negative side, Prophecies of doom were
balanced by hopeful predictions of salvation. And in the latter,
music played a vital role.

Jeremiah (31:4) anticipating another redemption of Israel,
said: '"Again I will build you . . . Again you shall adorn your-
self with timbrels and shall go forth in the dance of the merry-
makers' (cf. Isa. 12:4 £f.; 30:29). Deutero-Isaiah (42:10) coined
the word for this hope: shir hdddsh the song that will renew Mariam's
exodus jubilus.23 And Trito-Isaiah envisioned the temple music
restored with even the heathen to join in it (56:7; 60:6). If
judgment implied the end of music, salvation must necessarily
involve its restoration.

When at last the exiles were able to return to Jerusalem
and to restore the temple with its cult, they felt that this and
other prophecies were being fulfilled.2% Accordingly the psalms
of the second temple call on the worshipper to join in the New
Song for Yahweh (cf. Ps. 33:3; 40:3; 96:1; 98:1; 144:9). A mood
of '"realized eschatclogy' pervades these psalms. The music of
the second temple sought to fulfil and surpass the ancient office
and praise, Chronicles with their long lists of levitical singers
and musicians document the high esteem in which the music of the
cult was held., As P credits the artistry of the artisans who built
the tabernacle and its furniture, to the Holy Spirit (Ex.31:1-5;
35:30-34), so Chronicles view the levitical music of the temple as
a gift of the Spirit.25 The singers are called nebiim (I Chr. 1:3)
or hozenim (I Chr. 25:5; II Chr. 35:15), their office is character-
ized as nibba' (I Chr. 25:1-3).26

While the prominence of music in the context of temple
worship is beyond question, its role in the synagogue service is
much less clear. Doubtlessly prayers, benedictions, and lessons
were chanted. The ecphonetic signs of the Masoretes furnish
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abundant proof for the latter, Rabbinic tradition demanded
expressly that Scriptures should be chanted, not read.27 There

is evidence for the psalms having been sung in the synagogue.28
Levitical singers from the temple are reported to have assisted
in the Jerusalem synagogue.29 Elsewhere a precentor may have
taken their place.30 The congregation responded with Alleluia

of another acclamation,3l Finally new hymns or psalms seem to
have been in use.32 The Apocrypha (e.g. Song of the Three Young
Men, Sir. 51; Jud. 16; Tob. 13) Pseudepigrapha (e.g. syr. Bar. 48.
54 Psalms of Sol.; Syb.), and Dead Sea Scrolls (Hodayot) contain
as many or more poetical portions as the canonical books of the
01d Testament. Admittedly it is difficult to draw from the text
alone sharp lines between prayers, benedictions, doxologies, and
hymns proper.33 All of these use the poetic structures and idioms
of the canonical psalms, parallelismus membrorum, and frequently
also the rime.34 But it is unlikely that the Sitz im Leben for
any of them was anywhere else, except in the worship of the syno-
gogue.35 The responsorial and antiphonal singing of the Thera-
peutes mentioned by Philo, is probably illustrative of musical
practices in Qumran and elsewhere in Judaism.

But on the whole, Judaism failed to maintain that sensi-
tive appreciation of the religious meaning of music which the 01d
Testament documents., Orthodox mainstream Judaism, while it con-
tinued to employ music as a vehicle of pray and praise, was too
much concerned with midrashic niceties and practical questions
of torah morality to appreciate the unique significance of song.
The spirit of prophecy was believed to be extinct, and the ful-
fillment of the ancient promise of a '"New Song'" moved again into
the distant future,36 The rabbis speculated on the question by
whose merit Israel would be enabled to sing the New Song.37 Some
cited the merit of Abraham, others the eventual victory of the
Messiah. But all agreed that it would be sung only once, viz.
on the Last Day and in honour of the Messiah. Clearly the high
enthusiasm of the returnees from Babylon had faded.

Sectarian and Hellenistic Judaism on the other hand was
led to a highly speculative and mystical understanding of the
role of music., In the thinking of apocalyptic Judaism, the music
of the angels gained new prominence,.>® Of course the heavenly
assembly and its liturgy of praise had always been part of the
biblical cosmology. But under the influence of Greek, Babylonian,
and Persian ideas, angelology received increased attention, Since
the angels were identified with stars, their music could be con-
nected with the so-called '"harmony of the spheres', supposedly
produced by the planets, and thereby with the numerical proportions
that related the courses of the stars to the seasons, the points
of the compass, the elements, the temperaments, the ages of man,
the colours, and last, but no least to the intervals of the musical
scale, to the eight modes and the musical instruments.39 From
here it was only a short step to the idea of angelical languages,
Supposedly every sphere of the heavens had its own language spoken
by the angels and revealed to rare individuals in mysterious visionms.
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We do not know what kind of songs the writer tried to des-
cribe in these three categories.46 But it is significant that he
was able to cite so many of them. Probably the "New Song' was not
necessarily an original piece of music or poetry. Even the psalms
of the 0.T. assumed new significance as they were being sung in this
hour of eschatological fulfillment (Mt. 26-30 par.; I Cor. 14:26).%47
Some of the original hymns in the New Testament were formed in close
dependence on the forms and idioms of 0ld Testament poetry (Luke 1:
46-55; 68-79; 1:14. 39-32). Others seem to reflect the influence
of acclamations as found in the context of pagan worship (Phil. 2:
5-11; Eph., 5:14; I Tim. 3:16; I Pe, 3:18-22; Rev. 5:12. 15:3-4.
9:5-8). The latter are hymns to Christ and may have geen developed
in connection with the worship of him as the K.yrios.4

The propensity of early Christians to break into song
received further impetus from their assurance of Spirit possession.,
They accepted the gifts of the Spirit as evidence for the nearmness
of the End. To them eht outpouring of the Spirit was a fulfillment
of eschatological prophecy. And the gift of song was counted as one
of the gifts of the Spirit. Zacharias was filled with Holy Spirit
before intoning the Benedictus (Luke 1:67 cf. v, 4l) and Paul men-
tions odai penumatikai, spirit inspired odes (Eph. 5:18; Col. 3:16).

Apparently the early Christians experienced the impulse of
the Spirit in different ways. It could inspire them either to a
wildly ecstatic, unintelligible imitation of the tongues of the
angels, or it could result in rational intelligible song for the
edification of others. Glossolalia is an example of the first.
Usually we call it "speaking'" in tongues, But Paul uses not only
lalein, but also kyazein (Rom. 8:15; Gal. 4:6), stenmazein (Rom. 8:
36 ff.), proseuchesthai; psallein (!), eulogein, and eucharistein
for the same phenomenon. Evidently it was as much a "shouting' or
"singing', as a '"'speaking" in tongues.#9 And since the words were
unconnected in any rational intelligible way, it is not unlikely
that melodic associations replaced grammatical omes.

But the prompting of the Spirit was not limited to the
tongues. Sober odes for the edification of others were also held
to be spirit-inspired (Col. 3:16). Probably such songs were sung
to the accompaniment of the kithara (Rev. 5:8; 15:2); for the
kithara was the guitar of antiquity and was used with quiet, rather
ecstatic songs.

At any rate, the New Testament is full of songs which found
their way into its pages, because they had enjoyed prior use in the
assemblies of the early Christians., The rousing hymns and acclama-
tions in Revelation give a vivid portrait of the important role of
music, And the Christians in Bithynia whom Pliny examined, gave as
the only, and apparently most important feature of their worship
that they sang a hymn to Christ antiphonally (Epist. 1:96 to Trajan).50

As kabod and tehillah belonged together in the Old Testament,
so doxa and hymnos (or psalmos) in the New. For, as the epistles
frequently assert, what the believers had been called for, was the
praise of God (II Cor. 4:15; Eph, 1:6. 12, 14: Phil. 1:11; Col, T:12):
In this sense, music was indeed the most basic expression of their
faith.
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ABSTRACTS OF PAPERS

(a) The Authorship of Hebrews

Earlier attempts at solving the problem of the authorship
of Hebrews have usually started from the question, who could have
written Hebrews? A different approach is taken here: a prior
solution of how Hebrews came to be included among the Pauline
epistles yields a new perspective not only on the authorship of
Hebrews, but on other introductory issues as well., In this paper,
the origin and early history of Hebrews is considered jointly with
a second problem, the origin and fate of the "epistle from Laodicea"
(Col. 4:16)., It is argued that the two epistles are one and the
same, that the author was Epaphras of Colossae, the date was in the
early 60's, the place of writing Rome, and the destination Laodicea.
Our knowledge of Epaphras gained from Colossians is sufficient to
indicate that he meets the three fundamental criteria required of
the author of Hebrews--he had the capacity, the opportunity, and
the motive for writing Hebrews,

Charles P. Anderson, Vancouver, B.C.

(b) Marriage Problems of the Patriarchs

Many prominent 0ld Testament scholars today hold the position
that the patriarchal narratives of Genesis reflect only the social
customs of the second millennium B.C. -- especially those portrayed
in the cuneiform texts of Nuzi, This notion is tested by examina-
tion of those Biblical narratives (Gen. 16:1-4; 30:3 f.) in which
the patriarch's wife who is childless, gives her maid to her hus-
bank in order that she herself may have children.

The Mesopotamian parallels to this practice are examined.
The Hammurapi Code #146 along with 0ld Babylonian marriage contracts
indicate that this custom in the early second millennium was a
special expedient for priestesses only. The oft-quoted Nuzi paral-
lel in HSS V:67, on the other hand, does not correspond in its
essential features to the Biblical custom and its use, has been
quite misleading. The closest parallel is to be found in a Neo-
Assyrian text (ca. 648 B.C.) which broadens the earlier provisions
of the Babylonian law to include naturally childless women having
children through their maids.

Consequently, this test case indicates that there may be
no difference between the marriage customs reflected in the patriar-
chal stories and the actual social customs of the Israelite monarchy,
i.e., the time in which the stories may have been put into their
final form, and that such marriage customs in Genesis cannot be
used for dating the "Patriarchal Age".

John Van Seters, Waterloo, Ontario

.
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(c) Pentateuchal Criticism - no Clear Future

Canada's Centennial prcvides a reminder of the shock waves
which broke on 0ld Testament studies one hundred years ago when
Graf and Kuenen argued that the Pentateuchal sources originated
in a manner different from that formerly held and that the chronol-
ogy of the sources themselves had tc be reversed. Modifications
to and rejections of the classical Documentory Theory are sketched.
Four areas are investigated: (1) The limitations must be admitted
for all approaches -- e.g, textual, literary, archaeology; (2) The
extent of the corpus '"Pentateuch' must be re-examined. Arguments
are presented for considering Genesis as a separate unit; (3) The
0ld Supplementary Theory is resurrected and defended as providing
a reasonable working hypothesis to explain the growth of the tradi-
tions; (4) The Chronological order of the traditional sources is
discussed with the suggestion advanced that a post-Exilic Yahwistic
edition is a distinct possibility.

Norman E, Wagner, Waterloo, Ontario

(d) The Composition of Micah

The consensus of critical opinion on the book of Micah is
a core of genuine material in chapters 1 to 3 has been balanced by
late, eschatological promises in chapters 4 and 5, which in turn
have been paralleled by threats in 6:1 to 7:7 (possibly genuine),
and by further promises in 7:8-20., The Book thus formed an example
of the post-exilic scheme of doom, salvation; before, after, Newer
studies of stylistics and of the process of oral compostion have
made it possible to break through this impass.

The Book has in fact been carefully composed in three ma jor
sections, chapters 1-3, 4-5 and 6-7, each of which is built up out
of poem-complexes, in turn formed of strophes. The latter have
not been added haphazardly, but in accordance with discoverable
principles. Chapter 2:12 f,, ucually dismissed as a late insertion,
proves to be the key to an understanding of the process of composi-
tion. It was the poet who joined the strophes into complexes who
made the creative decisions at the critical stage in the development
of the Book, upon which the present form of the whole collection
depends. The results of the study permit certain hermeneutical
conclusions concerning our understanding of the prophetic literature,

Jared J. Jackson, Pittsburgh, Penna,

(e) Court-style in Addressing God in the Psalms

This paper argues (a) that the form of deferential address
customary in court language may be recognized in many Psalms; and
(b) that this phenomenon may be the explanation of otherwise unex-
plained changes from third to second person, and vice versa, in
speaking of or to God.
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The clue to this is Solomon's prayer in I Kings 8:12-13
(LXX version), where v.12 seems to be a statement about Yahweh and
v.13 an address to him. Unless v.13 is a form of indirect address,
the Deity is addressed baldly as '"'you" in v.13. In modern as well
as ancient usage deferential address in the third person is customary,
especially when the one addressed is a monarch.

0.T. examples are: I Sam. 19:4; II Sam. 14:12-13; 16:16
I Ki. 22:8; Est. 1:19; 5:3-4; Ezra 5:7-8, The Speaker's self-
depreciation corresponds to this: I Sam., 24:14; 25:24; cf. Ps.
22:7 (Heb.); as does an opening in third person continued in second
person: I Sam. 19:4; 26:19; II Sam. 14:12-13.

A corresponding usage does not appear in prose prayers of
Deuteronomic writings and Chronicles or in Jeremiah, but is in
evidence in certain Psalms: Jon. 2:2; Ps, 77:12; (Heb.); 43:4;
92:1; 92:1-2; Lam. 1:18a, 20a. Sometimes the second person address
precedes the third: Ps., 18:29 (Heb.); 71:15-16; 123:1-2; yet the
deferential form survives. In other cases the change of persons
may be derived from participation of different persoms in liturgy.
But in the following instances the theory here proposed seems help-
ful for exegesis: Ps, 67:2-3 (Heb.); 99:2-3; Ps. 27; Ps.23.

R.B.Y. Scott, Princeton, N.J.

(f) Is History Relevant to Keuygura?

The past is not something from which we have to free our-
selves in order to be equipped for our future (Bultmann)., It can
be interpreted so as to become significant for the present and
future., (Illustrations from G.M. Trevelyan)

Distinctive of the N.T., is Christ's continued presence, The
healer of Galilee was at work as saviour and lord to the ends of the
earth., These new facts and their progressive interpretation can be
rightly evaluated only by reference back to the ministry of Jesus.
The Keuygma is meaningless apart from that reference to history.
The Platonic antithesis between ontology and phenomenology (of
Lessing's dictum), making history the sphere of the contingent only,
is not adequate to interpret the central affirmation of the N.T.

The supreme revelation of God had its locus in history; the eternal
and temporal intersected in Christ. Barth regards them as tangen-
tial only, which is not enough. Bultmann does not really face the
problem. Owen is more helpful, and more recently Cullmann in Heil
als Geschichte, Bultmann's dehistoricising is modified by his
followers,

E. C. Blackman, Toronto, Ontario

(g) Ou est-ce que Pierre est allé?

This paper presented in French offers a possible solution
to the problem raised by the heteron topon of Acts 12:17, Where
did Peter go after his miraculous escape from prison? The tradi-
tional view that Peter went immediately to Rome is rejected and

P

.

instead it is suggested that he went to the eastern Diaspora. Support
for this hypothesis is found in such New Testament passages as Act 15,
Rom. 15:20 and I Peter 1:1. As well the recent research done by A,
Voobus and J.C.L. Gibson which finds a link between the Palestinian
Church and the early Syriac-speaking Church in the Dead Sea Scrolls,
the so called pseudo-Clemantine literature, Josephus, the early
Rabbinic material, the Apocryphal writings, the Odes of Solomon,

the Acts of Thomas and the homilies of Aphraates, is used to support
the thesis, The author suggests, therefore, that upon his release
from prison Peter sought refuge in a place where Aramaic was spoken,
viz, the eastern Diaspora in those lands east of Antioch. Moreover,
he took his wife with him. (I Cor. 9:5)

Robert Osborne, Toronto, Ontario

(h) Two Recent New Testament Texts and Translations

A paper reviewing two translations of the New Testament
published in 1966 - "Good News for Modern Man; the New Testament
in Today's English Version" (American Bible Society), and "'The
Jerusalem Bible'" (English version). The survey dealt with the
Greek texts on which these versions are based (in the case of
TEV, the new Bible Societies' Greek New Testament), and noted e.g.
the JB's acceptance of certain Western readings in Acts. Compari-
son of the translations reveals similarities of approach, though
the JB is open to question e.g. at I Cor. 9:5, Matt. 5:32, The
Introductions in the JB were reviewed, providing as they do a
summary of recent Roman Catholic New Testament scholarship. Both
volumes contain certain aids to the study of the New Testament and
it was pointed out that TEV with its '"Word List'" and "Index" (akin
to the JB's "Index of Biblical Themes'") marks a departure from the
Bible Societies' usual practice of printing only the Biblical text,
These two versions reveal a convergance of the Protestant and
Roman Catholic approach to New Testament iranslations, and point
to the possibility of a joint Bible for Protestants and Roman
Catholics,

Charles H.H. Scobie, Montreal, P.Q.

(i) Christian Perfection: a Study of Matt. 5:48.

Matt. 5:48 is the climax of that perfection of forgiving
love which is described in Matt. 5:38-48. The perfection of love
is limitless forgiveness (Matt., 18:22). Great forgiveness produces
great love, Great love produces great forgiveness (Lk. 7:36-50).
This teaching is applied to the problem of war and peace, Absol-
ute pacifism is impracticable at the present time; but every resource
of love and forgiveness should be utilized to the utmost in order
to avert the horror of atomic wars.

Roy M. Pounder, Montreal, P.Q.
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(j) A Pastor's Translation Problems

A frank discussion of the problems faced by a Pastor who
is required to use the KJV in congregational worship, The result-
ing situations are often filled with both pathos and humor.

Gordon Brown, Toronto, Ontario

R
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PROCEEDINGS OF THE SOCIETY

The 35th annual meeting of the Canadian Society of Biblical
Studies was held concurrently with the 28th annual meeting of the
Canadian Section of the Society of Biblical Literature, May 15-17,
1967 at McGillUniversity, Montreal, Quebec. Also meeting at this
time were the Canadian Society of Church History and the Canadian
Theological Society.

The President, Dean U.S. Leupold presided at the business
meeting held at 9:00 P.M., May 15, 1967,

The minutes of the 1966 meeting were adopted as read.

Regrets were acknowledged from: Troy D.J. Beretta, John
Burbidge, Eugene Combs, T.A. Burkill, F,H. Cosgrave, H.M. Dion,
Douglas J. Fox, R.B. Green, Julien Harvey, David W. Hay, E.R. Hay,
Sidney Jellicoe, R. Katerberg, H.W. Lang, M.R.B. Lovesey, R, Theodore
Lutz, H.J. McAvoy, Helen I. Milton, Gerald E, Moffat, John A.
Morrison, R. Gordon Nodwell, Henry Poettcker, Don Redford, W. Harold
Reid, E. J. Revell, E, Schultz, David M. Stanley.

An Auditing Committee consisting of E.C. Blackman and
Jan Hunt jens was appointed.

R.J. Williams, W.S.McCullough and U.S.Leupold were appointed
to the Nominating Committee,

The Secretary reported on the activities of the Society
during the past year, Chief item was the publication of Canadian
Biblical Studies, a booklet of reprinted Presidential Addresses.
W.S. McCullough expressed the gratitude of the members present
for this volume and authorized the Secretary to offer the remain-
ing copies to the general public at a cost of $1,00 each. Seconded
by Cyril Blackman. Carried,

Cyril Blackman presented the report of the Auditors indi=
cating that the accounts are in good order, The report was seconded
by Jan Hunt jens and adopted. The following synopsis is presented
as information to members,

Carried forward $399.83
1966 dues 42,00

1967 dues 152.00
Interest _-10.78
604.61

Expenses 391,39

Balance $213.22

The following individuals were accepted as new members in
the society: Rev. James S, Armour, 3 Bideford Pl., St. Johns', Nfld.
Rev, John R, Cameron, St. Andrews Manse, Lunenburg, N.S.
Rev. Paul Davenport, Xavier College, Sydney, N.S.
Rev, M. Joyce Dickin, Box 267 Bredenbury, Sask.
Rev. A.B, Fennell, Davidson, Sask.



New members continued;

Prof., Jerry Janzen, College of Emmanuel & St, Chad, Sask.,

Prof, D. Raymer, 225 St., George St., Toronto 5, Ont.

Rev, Robert Reid, Berkeley Studies, 315 Queen St., E., Toronto, Ont.
Dr. Ed. P. Sanders, McMaster University, Hamilton, Ont.

Dr. Arthur Van Seters, Port Elgin, New Brunswick

R. J. Williams moved and Bob Osborne seconded the report
of the Nominating Committee resulting in the election of the follow-
ing Executive:

President - Prof. Ernest G, Clarke
Toronto, Ontario

Vice-President - Prof, George Taylor
Winnipeg, Manitoba

Secretary-Treasurer - Prof. Norman E, Wagner
Waterloo Lutheran University
Waterloo, Ontario

Members-at-Large - Dean U.S. Leupold, Waterloo
Prof. R, C. Culley, Montreal

The following resolution was unanimously adopted.--

Be it resolved that the 35th annual meeting of the
Canadian Society of Biblical Studies go on record

as expressing its profound gratitude for the vision
and foresight of the dedicated group of scholars
whose concern for biblical studies led to the forma-
tion of this Society.

Be it further resolved that this Society extend special
greetings to those of the founding fathers who happily
are still amongst our number, Professors W.S. McCullough,
R.B.Y. Scott and F.V. Winnett, whose faithful attendance,
leadership and inspiration through the years have greatly
contributed to its growth and well-being.

Furthermore, thanks was expressed to Dean Jay and the
colleagues of the Faculty of Divinity, McGill; Dean Frost and
the staff of the McIntyre Medical Centre; Principal Lennox and
and the Presbyterian College; and Prof. Robert Culley for the
excellent job of local arrangements.

The Society accepted an invitation from members in Toronto
to hold the next meeting in that city, May 13-15, 1968,

Respectfully submitted,
N.E. Wagner
Secretary-Treasurer




