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        It will be argued that Zechariah 9–14 consists of four collections of traditional eschatological hope (9:1–17; 10:3b–12; 12:1–4a, 5, 8–9; and 14:1–13, 14b–21). Of the collections, the first three included hopes vital during the first half of the Persian period. The fourth collection (chapter 14) seems to have arisen later than the other three (though still before the time of Nehemiah) and expressed much more pessimism. These variations were then supplemented by a collection (12:6–7; 12:10–13:6) that is pro-Judean vis-à-vis Jerusalem and by the shepherd materials, which contradict the hopes of the first two collections. This final stage probably arose after the time of Nehemiah, i. e. after the city grew strong enough to raise the ire of Judeans outside the power structure. It is plausible to conclude, therefore, that the redactor of Zechariah 9–14 assembled the four collections and revised them by means of the supplements in 12:6–7, 12:10–13:6 and the shepherd materials.

        


         


        Dr. Paul L. Redditt is Professor emeritus at Georgetown College, Kentucky.

        


    
 

    

    

    

  

        

          Editors’ Forward


            The International Exegetical Commentary on the Old Testament (IECOT) offers a multi-perspectival interpretation of the books of the Old Testament to a broad, international audience of scholars, laypeople and pastors. Biblical commentaries too often reflect the fragmented character of contemporary biblical scholarship, where different geographical or methodological sub-groups of scholars pursue specific methodologies and/or theories with little engagement of alternative approaches. This series, published in English and German editions, brings together editors and authors from North America, Europe, and Israel with multiple exegetical perspectives. 


            From the outset the goal has been to publish a series that was “international, ecumenical and contemporary.” The international character is reflected in the composition of an editorial board with members from six countries and commentators representing a yet broader diversity of scholarly contexts. 


            The ecumenical dimension is reflected in at least two ways. First, both the editorial board and the list of authors includes scholars with a variety of religious perspectives, both Christian and Jewish. Second, the commentary series not only includes volumes on books in the Jewish Tanach/Protestant Old Testament, but also other books recognized as canonical parts of the Old Testament by diverse Christian confessions (thus including the Deuterocanonical Old Testament books). 


            When it comes to “contemporary,” one central distinguishing feature of this series is its attempt to bring together two broad families of perspectives in analysis of biblical books, perspectives often described as “synchronic” and “diachronic” and all too often understood as incompatible with each other. Historically, diachronic studies arose in Europe, while some of the better known early synchronic studies originated in North America and Israel. Nevertheless, historical studies have continued to be pursued around the world, and focused synchronic work has been done in an ever greater variety of settings. Building on these developments, we aim in this series to bring synchronic and diachronic methods into closer alignment, allowing these approaches to work in a complementary and mutually-informative rather than antagonistic manner. 


            Since these terms are used in varying ways within biblical studies, it makes sense to specify how they are understood in this series. Within IECOT we understand “synchronic” to embrace a variety of types of study of a biblical text in one given stage of its development, particularly its final stage(s) of development in existing manuscripts. “Synchronic” studies embrace non-historical narratological, reader-response and other approaches along with historically-informed exegesis of a particular stage of a biblical text. In contrast, we understand “diachronic” to embrace the full variety of modes of study of a biblical text over time. 


            This diachronic analysis may include use of manuscript evidence (where available) to identify documented pre-stages of a biblical text, judicious use of clues within the biblical text to reconstruct its formation over time, and also an examination of the ways in which a biblical text may be in dialogue with earlier biblical (and non-biblical) motifs, traditions, themes, etc. In other words, diachronic study focuses on what might be termed a “depth dimension” of a given text – how a text (and its parts) has journeyed over time up to its present form, making the text part of a broader history of traditions, motifs and/or prior compositions. Synchronic analysis focuses on a particular moment (or moments) of that journey, with a particular focus on the final, canonized form (or forms) of the text. Together they represent, in our view, complementary ways of building a textual interpretation.  


            Of course, each biblical book is different, and each author or team of authors has different ideas of how to incorporate these perspectives into the commentary. The authors will present their ideas in the introduction to each volume. In addition, each author or team of authors will highlight specific contemporary methodological and hermeneutical perspectives – e.g. gender-critical, liberation-theological, reception-historical, social-historical – appropriate to their own strengths and to the biblical book being interpreted. The  result, we hope and expect, will be a series of volumes that display a range of ways that  various methodologies and  discourses can be integrated into the interpretation of  the diverse books of the Old Testament.  


             


            Fall 2012


            The Editors


        


    

        

            Author’s Preface


            My first article on Zechariah 9–14 appeared in 1989 as “Israel’s Shepherds: Hope and Pessimism in Zechariah 9–14.”1

 That study employed insights from the field of anthropology to define the milieu from which and for which those chapters emerged. I defined the group as basically, but not uncritically “pro-Judean, with a place for a purified Jerusalem, and antiestablishment.” In addition, I described it as “antipriestly, nonmessianic, and opposed to [false] prophets of its own time.” I argued that “its hope for the future rested squarely on a pessimistic reading of Israel’s past, and it radically revised its received tradition.” I see little to revise in those sentences today. What has transpired in research on those chapters over those intervening decades, however, is an ever-increasing emphasis on their location in the Hebrew Bible, in particular their place and role in the formation of the Book of the Twelve. Two scholars have contributed the most to my own understanding of the place of Zechariah 9–14 within the Twelve: James Nogalski and Aaron Schart.


            Whether one agrees with them (and I surely do) that the Book of the Twelve was intentionally edited over years to form a single work with deliberate internal dialogue and plot or one disagrees (as does Ehud Ben Zvi2

) and argues that the Twelve is simply an anthology containing the work of twelve named prophets, it is or should be possible to agree that Zechariah 9–14 is a highly literary work that draws deliberately and skillfully on much of what is now held to be the Old Testament/Hebrew Bible, both agreeing with and correcting those writings. I will pay careful attention to a number of those sources and their reuse and modification in Zechariah 9–14. I will attempt to extend the conversation about those chapters and their sources without making that the dominant issue. Indeed, by the design of the International Exegetical Commentary on the Old Testament series, the growth of the Twelve will be dealt with by Aaron Schart.


            I wish to thank a number of people whose insights and encouragement have been helpful to me. Nogalski and Schart have already been mentioned, but I would like to add the names of others. The first is that of Robert R. Wilson, who taught me how to apply insights from anthropology to the Old Testament. The second is Trent C. Butler, a decades-long friend who listened to the thinking that went into early articles on Zechariah 9–14 and helped me probe my thoughts, and who has advised and supported me in the years since. Third, is John D. W. Watts, who invited me to join (and ultimately serve on the steering committee of) the SBL Consultation of the Book of the Twelve in the early 1990’s. Other scholars to whom I am particularly indebted in this commentary include Paul D. Hanson, David L. Petersen, Carol L. Meyers, and Eric M. Meyers, all of whose work over the years has provided the bedrock on which I have tried to build. More recently I would point to Mark J. Boda, Byron G. Curtis, and Marvin A. Sweeney as scholars whose work on Zechariah 9–14 and the Persian period has been very helpful in (re)shaping my thinking. I am indebted to pastor/professor William J. Bryan and to my Georgetown College colleague Vince Sizemore in Information Technology Services for their help with computer software. Of course, I also wish to thank editor Helmut Utzschneider for inviting me to undertake this project and Aaron Schart for his role in that invitation, as well as the American editor David Carr for his patience in working with me. I do not know, but owe a great debt to editors and others at Kohlhammer GmbH for their work on this volume.


            Finally, I want to thank my wife Bonnie, whose patience and support was unfailing. She listened as I talked about what I have been thinking, and she helped proof read the early drafts this work underwent. To her this volume is dedicated.


             


            Paul L. Redditt


            Georgetown, Kentucky


            September, 2012


        


         Redditt, “Israel’s Shepherds,” 631–642.



         See Ben Zvi and Nogalski (Two Sides) for an excellent summary and defense of each of the two approaches.





 

 Introduction


 The book of Zechariah contains visions and other sayings ascribed to Zechariah ben Berechiah ben Iddo. The name Zechariah means “Yhwh has remembered.” It is a common name in the Hebrew Bible, which perhaps explains why the name of his father and grandfather are added to identify the Zechariah intended. The name appears in 1:1, 1:7, and 7:1, each time followed by a date in 520 or 518 BCE. Zechariah flourished, therefore, in the early post-exilic or Persian period. Modern scholars, however, have long noted the differences between the preponderantly visionary accounts in chapters 1–8 and the more oracular messages of Zechariah 9–14, and many have concluded that those last six chapters derived from a different hand than the first eight. That issue will be the starting point for this introduction to Zechariah 9–14. Next, these pages will also offer an overview of synchronic and diachronic readings of those chapters. Throughout this book, and not merely this introduction, the designation “synchronic analysis” will focus on the text as it stands, and the designation “diachronic analysis” on how the text came to its present state. Finally, this introduction will examine the issues of the date and historical background of Zechariah 9–14, the identities of the mysterious “shepherds” and “merchants” who play a prominent role in chapter 11, the structure of Zechariah 9–14, and the relationship of Zechariah 9–14 to the rest of the Book of the Twelve.


 

 The Relationship of Zechariah 9–14 to Zechariah 1–8


 Review of Scholarship.


 The book of Zechariah stands eleventh in the Book of the Twelve. The prophet Zechariah is the titular author of the whole book, the accuracy of which attribution continues to have its proponents among traditional scholars including E. J. Young and R. K. Harrison.1 Joyce G. Baldwin agrees with P. R. Ackroyd’s conclusion that the linking of the fourteen chapters proves “some recognition of common ideas or interests” between Zechariah 1–8 and 9–14, as does Anthony R. Petterson.2 That comment, though true, does not eliminate the possibility that a later author wrote to correct or update something Zechariah had written.


 Recently, several critical scholars have taken positions similar to Baldwin’s. Byran G. Curtis, for example, has argued on the basis of “social location trajectory analysis” that the whole book of Zechariah was produced within a single generation, and might well have had one author: Zechariah himself.3 Ronald W. Pierce recognizes the stylistic and other differences that distinguish Zechariah 9–14 from 1–8, but questions that the two sections of Zechariah arose from different hands. He sees the “vivid picture of a flock doomed for slaughter (Zechariah 11)” as the focal point of the entire Haggai, Zechariah, Malachi corpus, and dates it between 520 and 480.4 Edgar W. Conrad reminds readers that what is accessible to them is a literary work whose purported author is Zechariah. He proposes, then, to read Zechariah as one collection, without ignoring differences between the two parts.5


 A reading dependent on Conrad and like-minded scholars might run as follows. The primary indication of authorship in the book is the threefold use of the date formula in Zech 1:1, 1:7, and 7:1, dividing the book into three sections. The first, Zech 1:1–6, reminds readers of the “former prophets.” The second, Zech 1:7–6:15, contains visions and exhortations concerning the rebuilding of the temple. The third, Zech 7:1–8:23, admits that things have not turned out as expected, but concludes by holding out hope for the future Jerusalem as the place where people from many nations will come to worship God. Two additional oracles (Zech 9–11 and 12–14), with no attribution to another author, continue working with that hope. Each is introduced with the word משׂא (often translated “oracle”).


 Continuing in this vein, R. David Moseman adds that the use of משׂא creates both discord and continuity between chapters 1–8 and 9–14.6 It “contrasts what might have been (chapters 1–8) and what, alas, actually transpired (chapters 9–14).”7 Also he notes that the last chapter in the second oracle (i.e., Zechariah 14) returns to the hope for a restored Jerusalem, to which many peoples will come to worship God.


 More recently Marvin A. Sweeney has argued that Zechariah 9–11 and 12–14, though written later and independently, function to explain how Yhwh’s statements concerning the restoration of Zion envisioned in Zech 1:7–8:21 would be realized.8 Zech 7:14 begins the last word of God to the prophet in chapters 1–8. Sweeney reads Zechariah 9–11 and 12–14 as a lengthy continuation of that speech. He writes: “the pronouncements in Zechariah 9–11 and 12–14 elaborate on the brief oracle concerning the nations’ recognition of Yhwh in Zech 8:18–23 by pointing to Yhwh’s intentions to punish the nations (Zechariah 9–11) and bring about restoration of Jerusalem during the course of their defeat (Zechariah 12–14).”9 While his observations are correct, there is much variation within chapters 9–14. Possibly the two high points for Jerusalem are Zech 9:9–10 (where God presents the city its new king) and Zech 14:16–21 (where all the nations come to it to worship God). In between, Jerusalem sins and suffers in Zech 11:4–17 and 12:10–14:2. Thus Sweeney’s analysis provides a useful perspective for the overall thrust of Zechariah 9–14 and offers a reading strategy for the book as a whole, but it does not account for the bitter criticism of Jerusalem in much of those chapters.


 Differences between Zechariah 1–8 and 9–14.


 There are yet other obvious differences between Zechariah 1–8 and 9–14. First, there is a difference in genre. Zechariah 1–8 contains eight visions in the first six chapters; Zechariah 9–14 contains none. Second, Zechariah 1–8 is carefully dated in the second and fourth years of the reign of Darius, while Zechariah 9–14 contains no dates at all. It mentions neither Babylon nor Persia by name, while Zechariah 1–8 speaks openly of the Exile and dates the messages of Zechariah in the second and fourth years of Darius, King of Persia. Finally, the superscriptions in Zech 1:1, 1:7, and 7:1 follow the same pattern as those in Hag 1:1; 1:15b–2:1, 2:10, and 2:20. Not only are these superscriptions alike, but also there are no others that follow this pattern elsewhere in the Hebrew Bible. Moreover, the superscriptions in Zech 9:1 and 12:1 resemble Mal 1:1 and actually point more toward continuity with Malachi than with Haggai and Zechariah 1–8. For these reasons and others, generations of scholars have argued that Zechariah 9–14 constitutes an addition–perhaps two or more according to Wilhelm Rudolph and Magne Saebø10–to Zechariah 1–8, a conclusion I will adopt. Nevertheless, one can and should discern connections between Zechariah 1–8 and 9–14.


 

 A Synchronic Analysis of Zechariah 9–14


 Like most of the prophetic corpus, Zechariah 9–14 has been studied pericope by pericope, dating the chapters anywhere between the eighth and third centuries, and setting them against one background or another. Such readings often pay more attention to parallels with other texts, however, than with the flow of the discussion in Zechariah 9–14. It is appropriate, therefore, to give a brief synchronic reading that pays attention to the narrative of all six chapters together. This reading mostly employs the structure of Zechariah 9–14 from my earlier commentary on Haggai, Zechariah, and Malachi,11 but also draws in places upon Curtis12 who notes the alteration of longer and shorter passages. Even so, I see Zech 12:2–13:6 and Zechariah 14 in particular as passages redacted from a number of shorter passages woven together into new wholes.


 Zechariah 9. God’s Future Kingdom and Earthly King.


  Zechariah 9 opens with the word משׂא (oracle), thereby connecting it to Haggai and Zechariah 1–8 and commencing three short collections (Zechariah 9–11, Zechariah 12–14, and Malachi) focused on post-exilic Jerusalem and its environs. Zechariah 8 closes on a note of optimism, predicting that “many peoples and strong nations will come to Jerusalem to entreat Yhwh.” Zechariah 9 may be read as a description of how that new kingdom will come about.


 The verbs in Zechariah 9 shift back and forth between descriptions of Yhwh’s work in the third person and words spoken by Yhwh in the first person singular. These changes provide a key to the chiastic structure of the chapter as it stands.


 

 9:1–6a. Yhwh will work to re-establish the kingdom.


 9:6b-8. Yhwh speaks of Yhwh’s redemptive work.


 9:9–10. Yhwh presents a king to govern from Jerusalem.


 9:11–13. Yhwh speaks again of Yhwh’s redemptive work.


 9:14–17. Yhwh protects the restored kingdom.


 


 Specifically, the chapter offers a prediction of God’s preparing a new kingdom with borders that would stretch from Hadrach and Hamath in the north, Damascus to the east, and include not only the tribes of Israel, but the Mediterranean coast on the west as far as the River of Egypt in the south (vv. 1–8). According to Rachel Havrelock, once God restores that kingdom and returns to “God’s house,” God will present to Jerusalem a new, peaceful king to rule over it (vv. 9–10). His kingdom will reach “from sea to sea, and from the River to the ends of the earth.”13 Its population will include people recently returned from exile (vv. 11–12) addressed by the phrase “As for you also” (v. 11). The chapter also foresees a reunion between Judah and Ephraim (v. 13). Verse 13 specifically takes up the battle motif sounded in v. 10, and repeats the reference to Ephraim, rounding off the thinking of vv. 1–13 concerning “all the tribes of Israel.” Verses 14–17 continue the discussion of the new kingdom, focusing particularly on Yahweh’s protection of it. God is portrayed both as a warrior (vv. 14–15) and as a shepherd in v. 16, which calls the people Yhwh’s flock. The chapter concludes on a note of praise for the goodness and beauty of God (v. 17).


 Despite the prominence in v. 10 of the new king, presumably Davidic, there is no further mention of a Davidic king in the rest of Zechariah 9–14. The house of David, but no king, is mentioned in Zech 12:7, 8, 10, 12, and 13:1. Whatever v. 10 might mean about the future of the Davidic family, the hope is clearly limited. Zech 12:8, however, says that the feeblest future inhabitants of Jerusalem will be “like David,” presumably in military prowess. It continues that the house of David itself will be “like God,” as it leads the future Jerusalem and Judah against all enemies. Since leading in warfare was a function of kings, this verse can be said to envision a future role for Davidides. Provided they repent (12:17) and are cleansed (13:1), there will be a place of leadership in battle for them. Thus, one cannot say that the Davidic family is overlooked in Zechariah 12 and 13, but nothing is said about a Davidic king. That sentiment, however, stands in marked contrast with the “peaceful” king in Zech 9:9–10.


 Zechariah 10. Judah, Ephraim, and the Exiles.


  Zechariah 10 continues the positive hopes of Zechariah 9 by further discussing the future of the reunited Judah and Israel. The use of the names Joseph (v. 6) and Ephraim (v. 10; see also 9:13) makes it clear that the hopes expressed include the former northern kingdom, and vv. 6–12 are replete with images of the return of northern exiles. Zechariah 10 offers a somewhat different hope for the post-exilic period than did Zechariah 9 in that it mentions neither a king nor Jerusalem. This statement is true even though the obscure v. 4 (concerning a cornerstone, a tent peg, and the battle bow) is sometimes understood as a reference to a king. (See, for example Carol M. Meyers and Eric M. Meyers.14) That interpretation, however, is a stretch. Any hint of hope for a king in 10:4 simply pales into obscurity when placed beside the clarity of Zech 9:9–10. One is left instead with this conclusion: Zechariah 9 announces God’s future united kingdom and an earthly king, while Zechariah 10 concentrates on a future, reunited Judah and Ephraim. Zech 10:2–3a, moreover, anticipates the concern with “shepherds” that dominates Zechariah 11.


 Zechariah 11. The Shepherd Narrative.


  A new and negative note is sounded in Zechariah 11. If Zechariah 9 and 10 depicted a glorious future for Judah and Ephraim, they nevertheless admitted the failures of persons who consulted the teraphim, practiced divination, and interpreted dreams in an attempt to discern the future (see 10:2–3a). Zechariah 11 takes up that negative theme, and has nothing positive to say about the leaders in Jerusalem in his time or the immediate future. It opens with a taunt song that charges Lebanon with dropping her defenses, calls cypress and oak trees to wail (vv. 1–2), and calls people (unspecified) to listen to and learn from the wail of shepherds and the roar of lions (v. 3). Those verses introduce a lengthy, remarkable report about shepherds and merchants (vv. 4–16), and the chapter concludes by pronouncing a curse against a “worthless shepherd” (v. 17). The plot within the report consists of the imagined actions of a narrator (writing in the first person singular) and two groups of people designated as shepherds (probably the priests in Jerusalem) and merchants (probably the Persian officials and others protecting Persian interests in post-exilic Yehud, including some Jews).15 At least part of the action is set in the “house of God,” i.e., the temple in Jerusalem.


 Zechariah 12–14 and the Nations.


  The redactional heading משׂא also opens the next chapter (12:1), signaling a new beginning. In contrast with Zechariah 9–10 which expresses hope for both Judah and Ephraim, Zechariah 12–14 expresses hope only for Jerusalem and Judah. The northern tribes are not mentioned anywhere, even though 12:1 uses the name “Israel” for Judah. (The same use of the name “Israel” also appears in Mal 1:1, which also was directed to Judah only.) Like chapter 11, chapters 12–14 are concerned with leading groups in Judah: specifically the house of David, Levites, and (false) prophets. Because those three chapters twice (Zechariah 12–13 and Zechariah 14) describe future warfare that the nations will conduct against Jerusalem and Judah, each presentation will be described briefly.


 Zechariah 12–13. The Future of Jerusalem and Judah, Version 1.


  Zech 12:1–9 introduces the motif of the war of the nations against Judah. God declares that during the war God will protect both Jerusalem and Judah. The warriors of Jerusalem and Judah will fight bravely, but the decisive warrior will be Yhwh. Thus, this future battle will constitute a “holy war.” Subsequent to this war, and as a consequence of sin, will come the ritual cleansing of the Davidides and the Levites (12:10–13:1) and the elimination of false prophets (13:2–6). Tying these two chapters to Zechariah 11, Zech 13:7–9 addresses the worthless shepherd whom God had cursed in 11:17, cursing him yet again.


 Zechariah 14. The Future of Jerusalem and Judah, Version 2.


  Zechariah 14 repeats the motif of “holy war” against the nations, but offers additional positive aspects of that war, including the place of foreigners in the future of Jerusalem and Judah. In its portrait the geography in and around Jerusalem will be changed, as will the climate of the area. Jerusalem will serve as the axis mundi to which God will expect foreigners to journey to acknowledge God as their king and to observe the Feast of Tabernacles. They will come in such numbers, in fact, that the whole of Jerusalem and Judah will become a holy place for worship.


 

 The Structure of Zechariah 9–14


 Zechariah 9–14 is divided into two main divisions, 9–11 and 12–14, each of which begins with the heading “An oracle.” Zechariah 9–10 anticipates a new king (Zech 9:9–10) and a new, reunited kingdom (Zech 9:1–8; 10:1, 3b-12). Zechariah 12–14 offers two scenarios of future wars (Zech 12:1–9 and 14:1–21) connected by diverse materials addressing issues in post-exilic Yehud. Zechariah 11 connects the hopeful Zechariah 9 and 10 with the more troubled and strife-filled Zechariah 12–14, and in the process names those who were responsible for the postponement of the future new kingdom: “shepherds” and “merchants.”


 Four representative analyses.


 Other scholars analyze the chapters differently. Four will demonstrate those differences. Ernst Sellin sees three major divisions in chapters 9–14. The first division is 9:1–11:3, with a break at the end of chap. 9 in the first division. That chapter describes the coming rulership of God, the assembling of Israel, and the defeat of the world powers. Zech 10:1–11:3, he argues, offers variations on the same themes. The second division consists of 11:4–13:9, beginning and ending with materials about shepherds, and discussing war against Jerusalem. The third division consists of Zechariah 14, and describes the last war of the peoples against Judah.16


 Danielle Ellul also sees a threefold structure: 9:1–11:3, 11:4–17, and 12:1–14:21 underlying the chapters, all identified as speeches of Yhwh. Both the first and the third describe the coming holy war and are subdivided into two sequences each, with 9:1–11:3 dividing at 10:3a and 12:1–14:21 dividing between chapters 13 and 14.)17


 A third scholar, David J. Clark, analyzes Zechariah 9–14, partly on the basis of built-in markers such as the phrase “The Word of Yhwh” in 9:1 and 12:1 and partly on the basis of other phrases like “Thus says Yhwh Elohim,” “behold,” and “on that day.” In addition, he divides each chapter on the basis of grammatical features, such as the use of imperatives.18


 A fourth analysis of the structure of Zechariah 9–14 is that of Curtis. He sees the chapters as composites of longer and shorter discussions arising out of the events of the years of the sixth century B.C.E., a time of social foment that brought about rapid changes in expectations – from joy over the rebuilding of the temple and expectations for a better future (especially 9:9–10) to the pessimism reflected in Zech11:4–17 and 13:7–9 especially. His analysis depicts a combination of short and long units, ranging from one verse (11:17) or two (10:1–2) to relatively long eschatological narratives (12:2–13:6 and 14:1–21).19 Even so, his longer narratives look more like composites than unities. Zechariah 9, for example, combines first and third person narratives alternatively. Zechariah 10 combines hopes for Judah (10:1, 3b-5) and hopes for northern Israel (10:6aβ–12) with a denunciation of prophets (10:2–3a). Zechariah 12:1–9 combines two earlier predictions about warfare. Zech 12:10–13:6 looks like a combination of sayings about Davidides, Levites, and prophets, while Zech 13:7–9 clearly refers to and builds on Zechariah 11. Finally, Zechariah 14 contains a number of different hopes centered on Jerusalem.


 Analyses by other scholars differ from those mentioned above, with no real consensus. Consequently, I offer my own, based on the recognition that Zech 11:4–16 is the pivotal passage, standing between chapters of hope for a reunited Israel and Judah (and even a new king in 9:9–10) and depictions of future wars against Jerusalem and Judah (in 12:1–9 and 14:1–21), resulting ultimately in God’s direct rulership not only over the city and Judah, but also the peoples of the rest of the world.


 

 9:1–17. God’s Future Kingdom and Earthly King


 9:1a Title: משׂא


 9:1b-8 First Judgment-Salvation Oracle


 9:9–10 Call to Rejoicing: The New King


 9:11–17 Judgment-Salvation Oracle: God Fights for God’s
People


  


  10:1–12. Judah, Ephraim, and the Exiles


 10:1–6aα Judgment-Salvation Oracle: Judah


 10:6aβ–12 Salvation Oracle: Israel


   


  11:1–17. The Shepherd Narrative


 11:1–3 Taunt Song: Against the Shepherds


 11:4–16 Shepherd Sign-Enactment Report


 11:17 Curse on the Foolish Shepherd


   


  12:1–13:9. The Future of Jerusalem and Judah, 1


 12:1 Title: משׂא (plus two more superscriptions and an incipit)


 12:2–13:6 The Future of Jerusalem and Judah


 13:7–9 Shepherd Oracle: His Demise


   


  14:1–21. The Future of Jerusalem and Judah, 2


 14:1–3.  Yhwh Fights against the Nations


 14:4–5. Yhwh Provides Escape for the People in
Jerusalem


 14:6–8. The transformation of the Land, 1


 14:9. Yhwh as King of the Whole Land


 14:10–11. The transformation of the Land, 2


 14:12–15. Yhwh Protects Jerusalem in the Future War


 14:16–21 The Worship of the Nations and the Holiness of
Jerusalem and Judah


 


 

 A Diachronic Reading of Zechariah 9–14


 The Hope for a New King.


  How and when did this multi-chapter addition to Zechariah 1–8 arise? The place to begin is with the hope for a new ruler in Jerusalem, expressed in Zech 9:9–10. In a paper entitled “The King in Haggai-Zechariah 1–8,” I accepted the argument of others that Amos, Hosea, Micah, and Habakkuk were joined as a Book of the Four sometime after the fall of Jerusalem.20 (See the excursus following this paragraph.) Hopes for a future king appear in the Four in a pro-Davidic addition in Hos 3:5aβ and similar sentiments in Hos 1:7, 11, 15; in the prediction of the restitution of the Davidic dynasty in Amos 9:11–15; and in the picture of the new ruler from Bethlehem in Mic 5:1–4a (Eng. 5:2–5a).21


 

 Excursus on the Book of the Four and Book of the Twelve


 The view that there was a Book of the Four was developed recently by Nogalski22 and Schart,23 based partly on the work of Dale Schneider,24 who hypothesized a “Book of the Three” comprised of the eighth century prophets Hosea, Amos, and Micah. It has been widely accepted on both sides of the Atlantic by a number of scholars, including, for example, Rainer Albertz and Marvin A. Sweeney.25


 The view is not, however, without its detractors. Recently, for example, Christoph Levin has challenged it even though he grants that it is a “Forschungskonsensus.”26 He argues that (1) Hosea, Micah, and Zephaniah (like Joel) were originally transmitted without dates; (2) that when the dates were added they were done so in conformity with the book of Isaiah; and (3) that the dating system was part of a theological concept developed in late post-exilic times.27


 Levin’s evidence is slimmer than he lets on. Very little is actually common to the four superscriptions.


 Isa 1:1 reads: The vision of Isaiah, which he saw … in the days of Uzziah, Jotham, Ahaz, and Hezekiah, kings of Judah.


 Hos 1:1 begins: The word of Yhwh that came to Hosea … in the days of kings Uzziah, Jotham, Ahaz, and Hezekiah of Judah, and in the days of King Jeroboam son of Joash of Israel.


 Joel 1:1 reads in its entirety: The word of God that came to Joel son of Pethuel.


 Zeph 1:1 says: The word of God that came to Zephaniah son of … son of Gedaliah, etc. (There is no mention of “in the days….”)


 All Levin actually can point to is the common practice in Isaiah, Hosea, and Zephaniah of dating something in the days of a king. The phrase “in the days of king x,” however, appears often in Samuel and Kings. In addition, dating prophets in terms of the reign of an Israelite or Judean king would necessarily exclude Haggai, Zechariah, Malachi. The first two, however, were dated in terms of the year of the Persian King Darius with very precise dates: e.g., “In the second year of King Darius, in the sixth month, and the first day of the month …” (Hag 1:1). The practice of dating materials in the Twelve, therefore, is not late post-exilic. Whereas Levin thinks the superscripts for Hosea, Joel, and Zephaniah draw on Isaiah, Nogalski and Schart think the works drew on Deuteronomy.


 Nogalski and Schart, moreover, have led in the development of a view of the Twelve as a redactional whole. Vestiges of the stages along the way allow its possible reconstruction. The Book of the Four and Haggai-Zechariah 1–8 are two early collections. Nahum/ Habakkuk appears to have been a third.28 Other collections and additions were added as well.


 Ben Zvi has been a leading opponent of treating the Twelve as a deliberately edited unity, first because the work presents itself as a collection of different voices, unlike the book of Isaiah which grew up around one prophet (p. 58).That objection, however, can be met by responding that the name of Isaiah appears relatively seldom in the book. It appears in 1:1, 2:1, and 13:1, which are redactional superscriptions and presumably entered near the end of the development of Isaiah 1–39. It appears also in 7:3 and 20:2–3, which are third person texts in which God addresses the prophet. Finally, it appears ten times in Isaiah 37–39, all of which occurrences derive from 2 Kgs 19:1–20:11. Clearly later redactors at some point began to associate chapters 1–39 with the one prophet named Isaiah, but the book itself actually is overwhelmingly anonymous. That is true of the entirety of Isaiah 40–66, which nowhere names an author. As those chapters stand in Isaiah, however, they may be seen as pseudonymous. Still, scholars have shown clear dependence of various sections of Isaiah on one another, and at some point the name Isaiah was attached to the collection, perhaps when Isaiah 36–39 was added.


 Ben Zvi argues that twelve proper names point to different collections, and that is true. Still, modern scholars have shown that those collections grew in dialogue with each other. One can show, for example, that Zechariah 9–14 is in significant dialogue with Amos, Hosea, Zechariah 1–8, Malachi, as well as Isa 40:2 and 61:7, and Ezek 37:15–23, to name only major examples from the prophetic cannon. The crucial point, then, is that the Twelve is not a collection of the sayings of twelve individual prophets, but is a composite work that over time shows more and more internal dialogue among collections.


 


 In returning to Zechariah 9, one could ask when the expectations for a king in Zech 9:9–10 might have arisen? Hope for a new David surely lingered among exiles in Babylon, as 2 Kgs 25:26–30 shows. Those verses skip from the death of Gedaliah in 582 at the hands of Judean assassins (v. 26) to the release from prison of King Jehoiachin in 560 (v. 27) by King Evil-Merodach of Babylon. The significance of the mention of Jehoiachin’s release is that the tradition bearers responsible for Kings held out hope for the renewal of the Davidic king. The exiled priest/prophet Ezekiel, or at least the book named for him, also retained a limited role for the Davidic king (Ezek 37:24–25), whom, however, he usually called “prince” (Ezek 34:23–24. See also 44:3; 45:7, 16, 22; 46:2, 4, 8, 10, 12, 16, 17, 18; 48:21–22). His thinking carefully describes (and limits) the roles and prerogatives of the prince in the temple.


 Hope for the king also lingered in the book of Jeremiah, whose hero chose to remain in Jerusalem rather than go to Babylon (Jer 39:11–14), and who was taken to Egypt by refugees (Jer 43:1–7). Though the book recalls the prophet himself criticizing/condemning Jehoahaz (Jer 22:10–12), Jehoiakim (Jer 22:13–23), Jehoiachin (Jer 22:24–30), and Zedekiah (Jer 21:1–7), it still expresses hope for a future David (Jer 33:15–26). If elsewhere (Jer 13:13; 17:25; 22:2, 30; 29:16 [missing in the LXX], and 36:30) the book speaks of descendants of David who had occupied the throne, the true branch of David’s line will come in the future (Jer 22:4; 23:5; 33:15 [missing in the LXX]). Hoop argues that the hope expressed in Jer 22:4 and 23:5 is early enough to be part of the Vorlage of both MT and LXX. By contrast, Jer 33:14–26 appears only in the MT, and appears to be a later addition to the MT Vorlage after the LXX Vorlage split off.29 It anticipates a continuing line of Davidic rulers.


 Albertz, moreover, notes that the release from Babylonian prison of King Jehoiachin in about 560 would have encouraged the exiles to hope for a future king because his release meant that if the exiles were ever allowed to go home Jehoiachin would be free to accompany them.30 There is no record that he made such a return, but a descendent did in the person of Zerubbabel. Curiously, while Ezra 1–6 discusses the period around 520–515 BCE, and even though Ezra 3:2, 8; 4:2, 3 and 5:2 mention the Davidide Zerubbabel, they attribute to him no royal status or function. Joshua, by contrast, is specifically identified as a priest (3:2) and the text discusses the rebuilding of the temple. Ezra 4:3–7 calls Cyrus, Darius, Ahasueras, and Artaxerxes each “king of Persia,” and the implication is clear: each is also king of Judah. Even the authorization to build the temple was given not to Zerubbabel, who is given no title, but to Sheshbazzar, who was called a נשׂיא, “prince” or “chief” (Ezra 1:8, 11), and “a man” (Ezra 5:14, 16). It is rather clear, then, that for whatever reason the text of Ezra downplayed the royal descent of Zerubbabel and that of Sheshbazzar too (if he actually was a Davidide).31


 By contrast, an explicit hope for the Davidide Zerubbabel to become king appears in Hag 2:20–23, and Zech 4:6b-10a anticipates Zerubbabel’s “founding” the new temple, a symbolic act associated with royalty. Scholars often say that Zech 4:14 anticipates a dyad of king and high priest as the leaders of post-exilic Judah, and some think that the crown mentioned in Zech 6:11 was intended originally for Zerubbabel, not Joshua.32 Regardless of whether that speculation is correct, the early years of the Persian period, perhaps down to approximately 500 or slightly later, would be an excellent time to suggest as the date for the hopes for a new king expressed in Zech 9:9–10. Curtis, in fact, argues that the entirety of the book of Zechariah was written between 520 and 510.33 His argument is not persuasive, but one of its strengths is the recognition that Zech 9:9–10 fits well in the time of Joshua and Zechariah. Mark J. Boda makes the more modest suggestion that Zech 9 and Zech 10:3b-12 “arose in the late sixth century B.C. (515–510) from the prophet Zechariah or at least from the prophetic movement he spawned.”34 Moreover, Haggai-Zechariah 1–8 was the perfect composition to which one could add such sentiments as those in Zech 9:9–10.


 The Hope for a Reunited Kingdom.


  Zechariah 9 also anticipates a reunited Judah and Israel as one kingdom. Zech 9:1–8 sketches the kingdom for the king announced in vv. 9–10. Those boundaries are described in v. 10 as reaching from “sea to sea and from the River to the ends of the earth.” Verse 13 employs the image of Judah as God’s bow and Ephraim as its arrow, i.e. the two as interdependent, each one limited without the other. Also, vv. 14–17 can be read as describing a reunited Israel and Judah, though neither name is mentioned. The hope also appears in Zech 10:1–12, where vv. 6 aβ–12 specifically mention the house of Joseph in v. 6aβ and the people of Ephraim in v. 7, and probably presuppose the northern kingdom throughout. Also germane to this issue is v. 12, which echoes Isaiah 40:1–2, 9–10 and 61:7. Isaiah 40 is exilic, and Isa 61:7 appears in what is generally considered the earliest part of Third Isaiah: chapters 60–62 (which also may well date around the end of the sixth century). Modern readers may assume, therefore, that the idea of a reunited kingdom was current among some people in the sixth and early fifth centuries. How much later the idea had its proponents is unclear, but in Zechariah 9–14 the idea simply evaporates after chapter 10. In other words, in the history of the growth of Deutero-Zechariah, the tradition bearers abandoned the idea of a reunited country and concentrated their hopes on Jerusalem and Judah from chapter 11 on.


 The mention of Israel is rare in Zechariah 1–8 as well, appearing only two places. The first is in Zech 1:19, which speaks of the peoples who “scattered Judah, Israel, and Jerusalem.” The mention of Israel in that verse separates Judah from Jerusalem, which one might expect to stand side by side. The second verse is Zech 8:13, which addresses Judah and Israel as entities that had been “a cursing” among peoples in the past. In v. 13, however, God promises to make both peoples a “blessing” in the future. Those two verses might have no relationship to Zechariah 9–14, though the mention of Israel in the verses might have been a later redactional anticipation of the hopes expressed in Zech 9:10, 13, 14–15 and 10:6aβ–12. Neither 1:19 nor 8:13, however, says anything about political union, one way or the other.
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