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ABSTRACT

Ihis thesis is a cross-cultural reading O le fale o Asomua na si'i i le mauga and the biblical
account of David's house in 2 Samuel 7.1-17. Given the fairly limited sources for the story
() le fale 0 Asomua na si'i i le mauga, it is argued that analogies with the biblical account of
David’s house may fill in the needed details. For instance, what is the nature of the “houses™
‘1 the two stories? Are the “houses™ a matter inheritance or the result of landlessness and

exile? The close reading of 2 Sam 7.1-17 will show that the two “houses™ is a call to an

exilic lifestyle of stable fluidity.
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INTRODUCTION

he tradition O le Fale o Asomua na Si'i i le Mauga tells of the bestowal of blessing upon
our village. Reflection upon this tradition, with its focus on fale (house) and its exaltation
i'iv draws close analogies with the biblical account of David's desire to build a house for
the LORD. My argument is that a cross-cultural reading of the two traditions will clarify the

details of both stories, and make them much more meaningful.

[0 carry out my task, | begin by defining the cross-cultural method of reading biblical texts
in relation to our local cultural traditions. This opening chapter will look at risks and
opportunities to such a reading strategy. Chapter 2 then seeks to reconstruct the Asomua
tradition according to the meagre sources there are, There is an attempt to judge between
alternative versions of the tradition. The task is not only to reconstruct the tradition but to
highlight dominant issues and concerns. Chapter 3 then picks up these concerns as it deals
with the biblical account of David's desire to build a house of God. Chapter 4 then brings

together the two accounts so that the biblical account can enlighten my local tradition, and

VICE Versa.
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Ihis thesis is a cross-cultural reading O le fale o Asomua na si'i i le mauga and the biblical
account of David's house in 2 Samuel 7.1-17. Given the fairly limited sources for the story
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THE CROSS-CULTURAL METHOD

The cross-cultural method studies how one’s culture communicates and interacts with
another culture. It entails looking at how one’s cultural values are shared and transmitted
with others outside of that culture. The method began with the “cultural evolution™ in the
19" century world of colonialism.! It claimed that all societies progressed through an
dentical series of distinct evolutionary stages. This period therefore saw the emergence of

extensive cross-cultural studies by Western anthropologists.”
1.1 The Beginnings

The informal beginnings of cross-cultural studies, however, can be traced back to
Herodotus (484-425 BCE)." Herodotus compared the customs of the Egyptians, the Persians
and others, with those of his own Greek culture.’ There is also evidence of cross-cultural
studies in the non-Western world before the 19" century. For instance, Abu Rayhan Biruni
of India recorded cross-cultural findings on religion, peoples and culture of M iddle Eastern,

&

Mediterranean and Indian societies.

Cultural evolution refers to the changing body of non-genetic information that human beings possess. See B.P.
Leftheris, A.C. Sapounaki (eds), Computational Mechanics for Heritage Structure: High Performance
Structures and Materials, (Vol.9), (Southampton: WIT Press, 2002), p. 2.

I'he founder of anthropology as a scientific discipline, Edwrd Brunett Tylor was the first Professor of
\nthropology at Oxford University in 1896-190%, whose broad definition of culture is still used by scholars. For
['vlor, human cultures change over time to become more complex, see Edward Brunett Tylor, Primitive Culture:
Researches into the Development of Mythology, Philasophy, (New York: Cambridge University, 1871), 1.

Lewis H. Morgan studied the Iroquoian tribes (Indian Tribes) and discovered that the customs of the Iroquois
differed from those in society. For example, they called father’s brother *father” and mother’s sister *mother’.
See Lewis H. Morgan, The Indian Journals: 1859 — 1862 (Toronto: General Publishing Company Lid, 1993), p
!

Credited as the father of history, Herodotus wrote that the development of civilisation is presented as moving
inexorably towards a great confrontation between Persia and Greece, which was n:gﬂfd-:a.l as the centres of
Eastern and Western Culture. See Felix M. Keesing, Cultural Anthropology: The Science of Customs, (New
York: Rinchart and Company, 1990), p. 10.

: Keesing, Cultural Anthropology, p. 10. . . om g .

Abu Ravhan Biruni lived during the most intense period of scientific work in the Islamic civilization. His work
included hhlnu“"n}-, 1'|'|ﬂ||'|1."l'|'1¢'|,[i1_'l:-,.l geography, anthropology, and many more. See Moahini Mohamed, Greal
Muslim Mathematicians (Malaysia: University Teknologi Malaysia Press, 2000), p. 63.
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2. Culture Defined

o appreciate what cross-cultural study is requires clarifying what the concept of
-ulture” means. Culture consists of language, ideas, beliefs, customs, taboos, codes,
stitutions. tools, techniques, art works, rituals, ceremonies and symbols. It has plaved a
icial role in human evolution. allowing human beings to adapt the environment to their
vwn purposes rather than depend solely on natural selection to achieve adaptive success.

Everv human society has its own particular culture, or socio-cultural system.”

The term was firstly defined by Tvlor as a complex whole which includes knowledge,

:"'\-\..- -i-l1

_art. morals. laws, customs and any other capabilities and habits acquired by man as a
member of society 7 Culture refers to a society’s shared and socially transmitted ideas. values
and perceptions which are used to make sense of experience and which generate behay ior and
reflected in that behavior. These standards are socially learned. rather than acquired through
logical inheritance.” The term was further defined as evervthing that people have. think
nd do as members of a society. This definition can be instructive because of the three verbs
Jave. think and do) correspond to the three major components of culture I'hat is evervthing

t people have refers to their material possessions, evervthing that people think refers to the

nes that thev carrv around into their head. such as ideas. values and atitudes. and

vervthing that people do refers to their behavioral patterns.” Culture expresses a way of

ving with each member of society proud of the norms and guidance of their culture.
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Nigel Rapport and Joanna Overing. Social and Cultural {mthropology: The Aey Concepis {London: Routledge
Press, 2000), p. 339
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I'he cross-cultural method is important in biblical studies since the Bible comes from

4 Jdifferent culture. However, we can also read and understand the biblical accounts when we

~.ad them from our own cultural perspective. The biblical stories become meaningful when

read from our Samoan cultural perspective.
1, The Cross-Cultural Method and Biblical Studies

The use of the cross-cultural method in biblical studies began from as early as the

1970s. It began as a method of studying the biblical text through the contact of the interpreter

with the text, its author and original readers. It acknowledged how the social and cultural
background of the readers. consequently influences the reading and interpretation of the
Bible. In other words, for interpretation to be valid, the interpreter is required to realize the
significance of his or her own cultural situation which serves as a vehicle to enter the sphere

1]

of the original author and original reader’s own culture and social dimensions.

This method was of course controversial for the historical critics. The reader or
interpreter was more than likely to read too much of their context into the text rather than

atiempting to understand the mind of the author in his or her own contexlL.

Despite such arguments, supporters of the cross-cultural method fully acknowledge

he influence of their cultural context on the process of interpretation. The counter argument
that “all exegesis is ultimately eisegesis.” ' There is no such thing as pure exegesis, thus
‘¢ can never separate ourselves from our interpretation. Furthermore, all readers need to be

onest and up front in their reading by acknowledging their social and cultural contexts as

lames Earl Massey, “Reading the Bible from Particular social Location” Eds. Leander E. Keck et.al, The New
werpreter s Bible: Val. 1 [‘.‘J;i-lalnillu:' Abingdon Press 1994), 150 and Segovia and Mary Ann Tolbert “Toward
: Hermeneutics of Otherness and Engagement.” Reading from this Place: Social Location and Biblical
Interpretation in the United States (Minneapolis: Fortress Press, 1995), p 16. See also Gerald West, Cowntextual
fiible Sty in South Africa; A Resource for Reclaiming and Regaining Land, Dignify and Ml’"”{f'- in the Bible

n Africa; Transaction, Trajectories and Trends. Ed. Gerald West and Musa W. Dube (Pietermaritzberg: Cluster
Publication, 1993}, 15, _ aF :

Fernando F. Segovia, Cultural Studies and Contemporary Biblical Criticism: Ideological Cniticism as Mode of
Discourse, in Fernando F. Segovia and Mary A. Tolbert (eds.), Reading From This Place Social Location and
Biblical Interpretation in the United States, (Minneapolis: Fortress Press, 1995), p. 16.
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well as their preconceived presuppositions.  All interpretation of scripture is cross-cultural to

-

the degree that the culture of the Bible is no longer identical with that of its interpreters.’”

Cross-cultural biblical interpretation approaches the resulting hermeneutical challenge
by focusing on interpretive resources uniquely afforded by the interpreter’s particular cultural
location. This is how the western culture, in the persons of biblical scholars, has used
western thought-forms and norms to make sense of the ancient world(s) of the Bible. Itis a
method of analyzing the biblical text through genuine interactions of the interpreter with the
text. its author and original readers. It is an activity in which the cultural-self of the
interpreter interacts with the text in and through the author’s original reader’s culture. Thus, it
< the interactions of two (or more) cultural identities with the purpose of discerning what the
text means to each of the purtiu:;.“

Nowadays, it is more recognized that every interpreter is socially located within a
culture. and that location shapes the perspective from which seriptures are interpreted and

understood. Cross-cultural biblical interpretation acknowledges this reality and intentionally
employs culturally indigenous resources such as myths and legends, texts, concepls,

worldviews. and so forth as hermeneutical keys to shed light on their biblical

: - |
nierpretations.

This theory is widely adopted and employed by the non-westemers (such as the

\sians. Indians. Africans, South Americans and ¢ven P
.1 the western world and employs western critical perspectives,

blical criticism takes place

n the interpretation of the scripture.

Richard N. Soulen and R. Kendall Soulen, Handbook of Biblical Criticism. ( rass-Cultural Biblical Criticism

3 Ed ). (Louisville: Westminister John Knox Press, 2001), p. 42,
Soulen and Soulen, Handbook of Biblical € ‘rificism, 42
' Soulen and Soulen, Handbook of Biblical € ‘riticism, 42,
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To this end, | begin by clarifying our Samoan proverb “O le Fale o Asomua na Si’i i
le Mauga” (The House of Asomua lifted to the Mountain) as it has analogies with the House
of David in 2 Samuel 7.1-17. Based on an informed reading of 2 Samuel 7.1-17, 1 explore
analogies between Le Fale o Asomua (The House of Asomua) and the House of David. The
aim is to enable a dialogue or conversation between them, in which the biblical House of
David interacts and enlightens the House of Asomua, The expectation is that the House of
\somua may be enriched by the conversation, and perhaps even enraptured by it. From this
point of view, responsible interpretation requires existence in two worlds at once, the world
of the past, and the world of the present, the culture of the subject and the culture of the

interpreter.
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Chapter 2
O LE FALE O ASOMUA NA SI'l I LE MAUGA
THE HOUSE OF ASOMUA LIFTED ONTO THE MOUNTAIN

The story of Asomua'® ma lona fale na sii i le mauga or The house of Asomua that
was lifted onto the mountain, like many oral traditions of Samoa. has different versions
dependent upon the perspective of the storyteller. Though this story is situated in the village
of Siumu, on the South coast of Upolu, even in Siumu itself there are many different versions
of this story. | interviewed many matai of Siumu, each had a different version. In the end |
chose the following matai's stories— Mano Siupolu and Utaileuo Kirisimasi'®, as these two
had stories with similar themes and they are two of the most senior tulafale or speaking chiefs

of Siumu. It is their respective versions that | will be basing this thesis upon.
1. The Story of Asomua from a Siumu perspective

All the matai | interviewed agreed that the words fale (house) and mauga (mountain)
are used as metaphors in this proverb. Fale (house) in Samoa has different meanings. [ts
common use refers to a physical building. Not only that but fale symbolizes, defines and
expresses the family (aiga). 1t bespeaks to the order, character and confines of the world of
siva. The existence of fale on specific locations recalls the status and rank, history and
meaning of a certain unit, ranging from deity/deities that inherit the locality, the name and the
lory of the place. It also refers to the family title related to it together with the account of

ing components that mark and define boundaries of settlements (like trees, stones, MVeETs,

ountains, etc).

secording to Tuuu Mautofiga, Asomua - the actual founder of the Saasomua 1 ‘.-'-l.umu He h:!u.j ten wives
and ten children, His real parents werc Fofoaivaoese and 'I':l.um;nn:umulm!n. His sisters were laufau .:.nﬂ
Sina. He was adopted by Alofainuu and Aatasilogogoa as a brother of their daughter named Tapusalaia™.
akine chief of Siumu. He i a lecturer for the Samoan

Mano ma Utai - Mano Siupolu is a senior aralor-spe ; bt
Language in Falealili High School (Date of interview 22 April 2011 4pm). Utaileuo Kirisimasi 1s also a
23 April 2011 4pm).

senior orator-speaking chief of Siumu (Date o finterview

8




All the matai agreed that the fale (house) mentioned in this saying was not a physical
fale or house. The word fale (house) is referring to the descendants and the household (aiga)
of Asomua. Moreover, the phrase mauga (mountain) symbolises the blessings received by

Asomua and his house.

The mauga (mountain) is a high place. There is a Samoan saying ‘E afua mai mauga
manuia o le nuu’ (*the blessings for the village comes or starts from the mountains’), it means
the elders of the village and families are the sources of hlcsﬁingﬁ.” According to Utai and
Mano and other matai | talked to, the word mauga used in this saying refers to the blessings

received by Asomua.
3.2 O le Fale 0 Asomua according to Mano Siupolu

Mano's version begins with the genealogy of Asomua. Asomua came from the line of
Tuizana Tamalelagi. Tamalelagi had a daughter named Salamasina. Salamasina gave birth to
Fofoaivaoese and Fofoaivaoese had three children — two daughters Taufau, Sina and one son

—— g . ; ]G .
vsomua'®. When Fofoaivaoese was about to die. she made a “mavacga ' or in other words a

will. in which she directed that Taufau was to receive the title Tuiaana and Twatua.

When Taufau was about to die she wished to have the Tuiaana title passed onto her

son Tupuivao. However, Tupuivao refused his mother’s request and from his refusal comes a

=5 o . — e | ) ) - . . . - i
famous proverb Ua tafea le wtn o Taufau™. As a result of Tupuivao’s rel usal. Sina received

the Faumuina title. Asomua did not receive any title or henefits from Fofoaivaoese.

his is similar to the beliel of the Hebrew They believe in their (o
Psalmist also proof that in Psalm | 21:1
1. {Auckland: Pasifika Press, 1994), p 224.

All the matai of name, title and issue and official decree when they
who is to be their successor in name and title and what

{ staying on the mountains (Ps 68:16). The

rgustin Kramer, The Samoa Islanes |

‘iavaega refers to the “legacy” or "W ill".
feel their end is near, i.e. they officially state
privileges the other children will inherit. This also applies 0 the kings.

and their line are to be erminated’. W hen King Taufau

was very sick and became weak but

d Safata. The messenger wenl

lafea le utu a Taufau' means ‘Taufau's decendants
was sick she wanted her son Tupuivao to be the nexl king. Taufau
Tupuivao was away from home. He was catching pigeons inland ol Falealil an

g




Asomua and his siblings were descended from Tuiaana Tamalelagi on one side, but
they were also descendants of Malietoa on their other side. As Asomua did not receive any
hencfits on his Tuiaana side, he then sought benefits from his Malietoa family*'. He went to
Malietoa, who told him to go to the South of the Tuamasaga District to establish a village for

asomua and his descendants™. This led to establishment of the village of Siumu.

Mano Siupolu then says that it is from this gifting of land from Malietoa to Asomua,
establishing the village of Siumu, that Asomua then proclaimed “O ai na manatu o le a e sii le
ile o Asomua | le mauga?" “Who would have thought that you would place the house of
Asomua on the top of the mountain?"" Asomua is giving thanks to Malietoa for the honour
hestowed upon him, of the land given. This is an analogy that likens the land given to
rsomua to the honour of being placed on the summit of the mountain. The land that was
given to Asomua was an igagalo.

I'he igagato refers to a gift given 1o a family or certain chief as reward for faithful
service. This gift is ofien in the form of a matai title, though it can take other forms. The
igagato is usually given in perpetuity and therefore the original owner of the title has no
power over the gift.

I'he opposite of the igagato is the matupalapala. which is gifted for loyal and faithful

service, but ends at the person it was gifted to. An example being a title given to a chief, the

title will not continue to his children and descendants. This is the explanation given by

and very sick but he refused. Ihe

ssenger was send for three times but Tupuivao still refused to come. He said Faufau's sickness 15 not
wu told her families that her desc endants and their ling are 10

lupuivao to come for his mother is asking for him she is weak

~al as his desire 1o catch pigeons. At last, lauf:
: terminated and her sister Sina’s line is to take its place
ction to the Malietoa family.

cfers 1o the genealogy of Asomua and conne
d to as the District of the Malietoa as most of the

umasaga District is located in Central Upolu It is referre
lages in this District are founded by descendants of the Malictoa
his 15 my translation of the Samoan proverb (alagaupu) INlo English.
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|tailewo. Thus the land was given to be held in the possession of Asomua and his

descendants forever.
2.3 O le Fale 0 Asomua according to Utaileuo Kerisimasi

taileuo Kerisimasi's version begins with a reference to a famous event in Samoan
oral tradition saesaega laufa’i a Tumua. The saesaega faufa'i refers to the counting of
things. in this case banana leaves. Laufa (banana leaf) is one of the objects used for
counting things. Its lines or marks on it were tore out one by one and used to count the
number of things. That method was used by the Samoan people at the past for counting and it
was also used by the Tumua districts of Samoa (Lufilufi and Leulumoega) to see the families
of Fuiavailili when Muagututia announced Fuiavailili as his successor.

E . . . . . — ] .

Utaileuo's version illustrates that Asomua and Fuay ailili=® are related. When Asomua
heard of the “Saesaega laufa’l a Tumua’ and Fuiavailili was going to sit on the throne and the
title conferred upon him, he wanted to show respect loval for his nephew. Therefore he

visited his sisters Sina and Taufau, asking for a fine mat or an iefoga.

Ihe ietoga is a “fine mat’ of great importance in Samoan culture. It is valuable and
today is still a well established barter siem. It becomes collectors’ item if il is a state
once owned by kings or famous chiels such as the ‘fine mat” known as Pepeve a. The
-ation and weaving of the iefoga is completed by the women and girls of the village -
-nown as analuma. letoga are used by the paramount chiefs to repay their electors, the

chiefs for titles conferred upon them. Also it is used as a gift in special events such as

¢ away of a high chief, receiving of a matai title, wedding, opening of a new building,

ither solemn occasions.

' Fuiavailiili also known as Tupua Fuiavailiili was another King of Samod and *Tamaaiga

11
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So a fine mat was to be given to Tu'u'u™ to take with him to the “Sacsaega I.an Fai”.
His sisters granted Asomua his request and gave him a fine mat. This is when Asomua
thanked his sisters by saying O ai na manatu o le a e si'i le fale 0 Asomua i le mauga? “Who

would have thought that you would place the house of Asomua on the top of the mountain?”

[T il == - & . g W e u = - L] 1 e "
Utaileuo stated that the evidence to confirm his version is the hononhc given 10
. W ' k L . T I T . g - ' g - .
Tu'u'u. When the Atua District™ meets, Ma'u'u honorific or formal title is E ifu ¢ fa ai Afua.
This means that Tu’u’u can attend the formal debate or faatau of speaking chiefs in the Atua
District, on the meeting ground (malae fonao) l.ulngnt'uut'un” despite coming from the
[uamasaga District,
2.4 A Comparison of the Two Versions

According to Utaileuo, at the time of the event saesaega laufal, Asomua was alive.
But upon research based on Kramer's records™ and tracing the gencalogy, Asomua died well
hefore Tupua Fuiavailiili was born.

Ihere is a gap of four generations between Asomua and Tupua Fuiavailiili. Also it 18
noted that at the time of a Paramount Chief’s death, or when he realised his death is

imminent. the Paramount Chief would call his family together and make a mavaega - will.

Ihis indicates that only upon death w ould such a decision be made and therefore the gap of

four generations would indicate a period in which no person could have lived from the first

neration until the fourth generation.

Cu'u is a senior orator speaking chief title in Siumu. He is the orator for Asomua, and it is he who resides

i Asomua’s residence in Siumu

lua is the most easterly of the three areas ol Upolu and is divided into three sub-districts, namely the itu
\noama'a ‘the rocky side’ so called because of its rugged coast, with its capital Lufilufi which is also the
cat of government over all of Atua and where the big malac Lalogafuafua 15 located. The easterly part of

\lua is Aleipata, with its meeting ground located 1 the village of Saleaaumua. The South side is located n

epa and called the “itu o Salefao” (Kramer, rhe Samoa Islands, p. 350).
the Atua District. It 1s situated in the village of Lufilufi and is the

dowafuaiua is the meeting ground for _ !
hiefs of the Atua Dhstncl.

home of the Saofaiga o le 1 oaono the leading orators-speaking

Kramer, The Samoa Islands, pp. 224-227
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In regards to the saesaega laufai itself, Utaileuo’s version is the only version in which
he derivation of Tu'u’u’s status as explained in connection with the saesaega laufa’i. All

other versions do not explain the derivation of Tu w’u’s title na itu fa ai Atua”.

Mano's version supports the gifting of Siumu to Asomua by the Malietoa of the time
as a ipagato — a gift given in perpetuity. Tu'u'u r'u-imnnt'lgum of Siumu agrees with Mano’s
version. Tu'u’u says “Siumu District is different from other District, because Asomua alone
made the division of the land for his ten children.” The proof is that even lo this day, the

allocation of land and residences of various chiefs of Siumu follow the division of Asomua.
2.5 The Stability and Security for the House of Asomua

In regards to the two versions, | support Mano's version. Unlike Utaileuo’s version,
which is focused upon the derivation of Tu'u’u’s title as the fourth speaker of the Atua
district. Mano's version is focused upon the locality, and the physical presence of Siumu with
its connection to the genealogy and bloodline of Asomua. This is a combination of the
physical and the spiritual in that for Samoans, the connection to the land 15 both spiritual and
physical in nature and effect. The connection between genealogies and land is to show the
continuity between life and death. to link past and the pn:sunt"'. It is this which gives not
only life but meaning to Samoan people, and in particular the people of Siumu, within the
context of their local identity.

[he issue addressed in this thesis iq the status of the igagalo (inheritance) conferred

on Asomua and his house. As the story EOEs, Asomua’s house is secure and this is his

umer. The Samoa Islands, p. 352

4" Mautofiea is the *Tuua’ of Siymu. meaning he is the senior ranking orator in Siumu. He 158 retired

chool teacher and well known for his knowledge of Samoan custom and usage (Date of interview 10
Yugust 2011 12pm)
i Search for Fragrance’ talks of this in regards 1o

residence and Samoan custom. Residence in this case refers to the physical boundaries, possession of lan

nd links with the spiritual nature of land. Much like the link between Gjumu and the land as gified by

Malieton to Asomua

atua Tupua Tamasese in his book ‘Suesuec Manog

:
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-ditional inheritance forever. But what does such an unconditional inheritance mean”’

here conditions to be met n order to secure the exalted status of Asomua’s house

AT

Or are there no preconditions whatsoever? Given the analogies of the House ol

a

e tr ST e
- and the House of David in 2 Samuel . my argument is that the biblical

establishment of David's house may enlighten these issues surrounding

. T
Ll >

house. For instance, when the LORD promised to establish Dav id’s son Solomon

ne. the LORD says to David in 2 Sam 7.14-16,

T TR . = vy P
iim. and he shall be a son 10 me. When he

nunish him with a rod such as morals use.

human beings. But [ will not take mj

(IR* A=Y

- him. as | took it from Saul, whom | put away from

2 P
LT Ils &s E

and vour Kingd | be made sure 1ore’

o forever (NRSA
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Chapter 3
THE HOUSE OF DAVID IN 2 SAMUEL 7.1-17

2 Samuel 7.1-17 is perhaps the most important theological tex in the books of
gamuel and even the so-called Deuteronomistic History (DH: Joshua-2 Kings). With the
tinedom secure and his own house built, David expresses a desire to build a house for the
LORD. At first the prophet Nathan approves the king's plan (vv 1-3). But that mght, God’'s
word comes to Nathan with an oracle in response to David’s desire (vv 4-16). The LORD
doesn’t need or desire a house (vv 4-7). Instead, The LORD has chosen and cared for David
v 8-11a), and will establish a house (dynasty) for David (v 11b). A son will come after
David and be established on the throne. He will build a house (temple) for the LORD (vv

A< this throne will be established forever, the LORD will relate to these descendants
of David as father to son. They ma) be chastised for their sin, but, unlike Saul, God's

qeadfast love will be with forever (vv 14 16). So Nathan conveys this oracle to David (v

A prominent theme of 2 Sam 7.1-17 focuses on the word play around the various

tines of the Hebrew term m2 (housce). Depending on 1ts context. n*2 can mean “house,
| i e " L 3 .- v I 5 L

ling,” “palace,” “temple, " or wdvnasty.” All of these meanings play a role in 2 dam

but the crucial theological focus 1s between temple and dynasty.

T . ~ 0, ] - " sy o] T
Most modern critics agree that the text ol 2 Sam 7.1-17 underwent a cormj lex histor)

. . - ] ™ | g s apes | [
Jopment. As it now stands, 2 Sam 1 1-17 reflects the development and usages ok

.raclite penerations. with its final form shaped by the deuteronomistic historian.” Ihe

J 7 -~ e 2l | u e aops. Eac r:."|1||_'l.'t-ll'll_'
reed upon view is that 2 Sam 7 1-17 developed in three slages. ch =

: . — e Abing ress, 1998), p. 1234
sirch The First and Second Books of Camuel! (NIB Vol 2 Mashville: .'l.h'.n:iilim lT:m-. =5 IL|. - of
E . L . 1T as a Relthecii

Iso Omer Sergi, “The Composition ol wathan's Oracles 10 David (2 Samuel 7.1 I7)asa =

i : " - oy % T
Iudahite Ideology.” Jowrnal af Biblical Literature 129/2 (2010), PP 261-2
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dilTering interests and emphases.” Here, the earliest form of Nathan’s oracle was a promise

of dynasty to David corresponding to his declared intention to build a temple for the Yahweh.
rhis ancient document was expanded by a writer with a less favourable view towards the
emple and towards David himself. This stage reflects a prophetic theology of kingship
gling to come to terms with the excesses of the Davidic dynasty.” The final form of the

ST
as the work of a Deuteronomistic editor who further amended it to express his own

passage w

point of view.
he progression of theological perspective through these stages is as follows.” The
2-3. 11b-12, 13b-15a. The dynastic promise was initially

carliest level is found in vv la, 2
onse to David's intention to build God a temple. A prophetic

understood as a divine resp
It argues that a temple was not needed and that

editing of the text is found n v 4-9a, 15a.
the gift of dynastic promise was nol a response to David's plan to build a temple but a free
act of divine grace. The final version for the deuteronomistic historian, present in vw 1b, 9b
prophetic version 10w ard the temple. [t

I1a 13a. 16. softens the negative attitude of the
a positive attitude toward

Javid only temporary and allows for

makes God's refusal to

Solomon’s building of the temple.

3.1 Stability and Instability
hi of the exilic community's

17 was edited during the exile in lig

Since 2 Samuel 7.1
that community, with

needs, and concems of

exneriences. it addressed the anxieties.
ticular reference to both its identity and its theology as a community. According 10 Mark
stability and instability, and reinterpreting David and

orge. the exile raised concerns about

Doubleday, 1984), pp. 209 231

P K. McCarter, [ Samuel (AB Vol 9. Garden City

McCarter, /N Samuel, p. 229.

McCanter, I Samuel, pp. 224-230.
| 6




y samuel 7.1-17 allowed the exilic editor 1o address those concerns.” | follow closely the
alvsis of George who highlights the number of ways 2 Samuel 7.1-17 shows a concern for
qability. Firstly, according to George the concern for stability is evident in the repetition of
erm “house” (m3). The m2 as “house™ are physical buildings that imply stability,
rability and permanence. Ihis is what David was implying in v 2 when he contrasts his
own living situation with that of the ark of God. "See now, I am living in a house of cedar,
byt the ark of God stays in a tent.” David’'s house of cedar is fixed. stable, and permanent,
ahile the “tent”™ in which the ark dwells is not. “House™ (r2) also implies “temple” and

“dvnasty,” which generally convey stability

Secondly, concern for stability is evident in the phrase “forever” (o7w= and o),

5 - - i g . . ' .
repeated in v 13 and 16 (twice). I'his phrase is used in reference Lo houses., kingdoms, and
thrones to be established, made sure, or blessed forever (vv 13, 16). The use of “forever

pushes stable houses. thrones. and kingdoms, 1o more permanent SIrUCiures.

[hirdly, David’s desire 10 huild a house for the LORD is also an attempt 1o make the

LORD more stable. If David builds a house for the LORD to dwell, then he and the people

will always know where to find their God, who becomes more predictable and stable. " The

problem, of course, is that the LORD is not willing to be stabilized. The LORD will not be
o a particular location. In response. the LORD recalls his practice of moving about

the people. The divine prelerence is for the mobility of tent and tabemnacle (v 0) over

ixity of a house of cedar (W 6-7). In short, the LORD prelers instability and

rmanence over stability and permanence.

« K. George, “Fluid Spability in Second Samuel 7 = athiolic H"I'II."-'J': [..l_ln,-r_l.-r',-] G (2002), p. 17

‘Fluid Stability,” p. 20

=, “Fluid Stability,” p. 20

2 ks ol
# because that is where God dwelt on earth, contrnbuted
it the temple’s destruciion resulted in the

d Exekiel’s vision of the chariof | Ezekiel

jea. that the LORD could be found in the templ
¢ exiles’ anxiety because they feared, among other things. ths
O -.1-;~.|."-,n_1||.'|r'| ol ”'.l..' | t:IHI--:I H”"-.h i .IH-.I"L.I .'""'I':" h:!"' £ Prll‘”llql:
nd his vision of the glory of the LORD leaving the temple and moving east | Ezekiel 10)
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It is arguable that the LORD's preference for instability and impermanence enabled

the author of 2 Samuel 7 to address the concerns of the exilic community. For a stable
community in its own land, the desire to have its god in a fixed location fits the
sircumstances, needs, and concerns of such a community. But once it was out of the land, in
an impermanent situation. the exilic community may have found the LORD’s rejection of
fxed houses comforting.  Here, the LORD could be moving about among them while they
vere in exile (cf. Ezekiel 1). The LORD was, and preferred to be a mobile presence among

the people, and not fixed in the now ruined temple.

Concern about the LORD’s instability is also evident in the statement that he will
punish David's seed when it commits iniquity (v 14). As with the reference 1o Saul, this
comment can be interpreted as a promise and reassurance 1o David. Despite punishing
David's offspring for committing iniquity. the LORD will not take away his steadfast love

- = |
from him (v 13).

At the same time, however, this statement rey eals a concern that the LORD may take
away his steadfast love from Dav 1's seed. The punishment in view here could be interpreted
2s due. in fact, to the withdrawal of the ORD's steadfast love from David's seed, a feeling

: ; e : : .
expressed by at least some in the exilic community (e.g.. Lam 2:5, 8, 17, 21).

3.2 Unstable Houses

[he anxieties about instability in 2 Samuel 7 are typified by the indeterminate
vofthe term 2. Inww 1,2, 3.6, 7 term 2 is interpreted as some type of physical

(a “palace™ or “temple”). Invv 11, 13, 16 it1s interpreted as “dynasty.” However,

silive interpretation ol this statement has resulted in much scholarly discussion of the unconditional

lic covenant. See L. Eslinger, House of G ol or House of David The Rhetoric of 2 Samuel 7 (JSOT>up

- Sheffield: JSOT Press, 1994), pp. 1-4. 11,40, 59. 89
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.1 v 13, there is a play being made on m3 as “temple” and “dynasty.”"' It may be precisely

he fluidity of meaning of 2 that enabled the exilic editor to interpret 2 Samuel 7 as a
dynastic promise for the circumstances of the exile, when the temple of Jerusalem lay in
- . ‘

s

A detail in v 13 that suggests the editor did play on the fluidity of n"3 1s that the
LORD says that “He Solomon] will build a r2 for my name (m'e3)." A person’s “name”
was perpetuated through offspring or descent. Given the indefiniteness of 2, the oracle’'s
reference 1o “a na for my name (2 =) does not necessarily refer to a “temple” for the
LORD's name, but can be interpreted as a “dynasty for his name.” The divine name or

memorial will be created in society through the n2, meaning the dynasty or ”"Ij'-"‘PT"”F-” This

interpretation of m°2 makes sense in view of the LORD's rejection of temples expressed vv 6-

In the crisis of exile, the community was required 1o reinterpret 2 Sam 7. Playing on
ihe Nuid meaning of n2 in v 13, the exilic editor transformed the meaning of this passage as a
sromise to David about his dynasty and the building of the temple Instead, the promise

ataine 5 hroader focus. Rather than being the divine ]-mtni.m_- of a dynasty for David, 1t

rihes how the LORD is constructing his own descendents and dynasty.

Ihe m2 being promised in v 13 was the people themselves, independent ol any

i place or familv.¥ The n2 of the LORD in v 13 was nol & fixed physical structure

ted by one of David’'s biological sons. Instead, 1t was a dynasty or descendents that

cdewind argues that the Deuteronomistic editor added 2 Sam 7:133 because of the I‘I"? :m I|:||1|__|.\
sl ._|||._| thial |_'|-,|.h |‘-|.|'~ -'.'r'.ll:"l'-"j WO |.i.|-[III-.I |1r.'|.|-;_'~. [ be I|||'I.hl.."..1 I.l.'|:_'l.‘||‘II_'I' W M !""'-'““'-EI"'H'I'IHJ'
. - 1.1 7 (New York: Oxford University

e e s de T - The Reception Hisiory of 2 Samni Tl
999), p. 35
Fluid Stability,” p. 26

-

Fluid Stability,” p. 2

nd lsah s interpretalion of the eervant’ As lsracl (1sa 4% 3)
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ded more than just David’s biological heirs. It included the people as a whole. In this

sretation. the LORD had not abandoned the people when the temple in Jerusalem was

oyed. Nor had the removal of the people from the land nullified the divine promises to

their ancestors. Nor were the people without an identity. The people were themselves means
of the LORD's living on and being memonalized. They were his sons, his 2, ns dynasty

and descendents.
1.3 National Dynasties

it is when the divine oracle addresses David as the king rather than as an individual
that it forms the statement of an exilic editor addressing the concerns of the exilic
community. For the exilic editor, David's r*2 and “seed” are no longer simply refers to his
own biological descendants.””  Rather, they can refer to the people and the nation, W hom
David embodies in his role as king. This oracle 1s no longer for David as an individual, but

lor the '|"l._'l.'l|'l|'..'.

Indeed. the oracle refers to the people three times.*® The first occasion is when the LORD
gates his preference for the tent and wabernacle rather than for a house of cedar (vv 6-7). The
LORD expresses a preference for mobility, and one of the purposes this mobility serves 1s Lo
w him to be with his people. A second reference to the people is 10y 8 when David is
od that he was taken from following the sheep — an activity of previous leaders (cf. v

lere the people are the reason for the divine action. Finally, the LORD speaks

ally of what he will do for “my people Israel” (vv 10-11). A place will be appointed

: ! : cxrm Thank ace in which to live.
m. and llu:}. will be F"']'*”"':"l' there, so 1]|.1:j-. TRy have their 0wn p|..1-i.l_ imn I 11

I y iy . S DD il s " § v ] g
Al no |-L'-|‘|'_:1_‘r |11.' d].‘i[LIl'hl..‘d or Ll||1|.1.'ll."-l h}‘ :_"-I]Lll-"l- rs as h-Lluru:, v.'th thl_lt.‘ WETC _\I.J':.l__Ll..

1T

Fluid Stability,” p. 29
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Ihese references to the people raise the question whether the addressee of 2 Samuel 7
vid or the people. Add to these the reference to David as king, the embodiment of the
- yv 5-17 can be understood as addressing the people. Indeed, the social context of the

when David was long dead and gone, strengthens the suggestion that the people are the

anes that ihis text addressed.

1.4 Fluid Stability as Hope for the Exiles

[aking advantage of the fluid meanings of the language in 2 Samuel 7. the exilic

idressed the concerns of the people in exile in several ways. | irstly, David’s identity

sditor a

1 an individual and as king. the embodiment of the people. allowed God’s words 10 address

the people and not just David. Thus. when the LORD states that he will build a m2 for David

—

11b): the dynasty is not simply David's own descendents but the people and nation.”

Secondly, the dynasty that will be raised up for David 1s not simply David’s dynasty

but also the dynasty of the LORD. Using he instabilities in 2 Samuel 7, the exilic editor

gpested to the people n exile that the LORD could not have abandoned them. Indeed. they

R \,i|'|,.'|1' HILI I i -Il':.l} h..ll..l: a |..'||I'|i..'r s0M rh-|;5|'|||_-.['|x,|'|i-|"| W .|.|'| 1h|_" I".i'l'l_:-._'_ ﬁhl.," |._'|'|'I|"lli'l'..“'||'||..'nt l.'||.

——

"':-\.\,' .||'I|.| '.|..||.'|||[|. |h||.'r'-.' Wi \‘1‘1'1-."1[} I-\.'I|' 1]'IL' I_"-;_'l.'l[-n.ll-;..- :_l'l ll'll':dr il..||_|"f'||.;||.:‘- H [hL' ] “It[}'\\ =

s a fluid stability established by divine kinship instead of being fixed in a particular

Ihe people of one’s “kinship group” are mobile: they are born, live, propagate, and

this sense. kinship is fluid. At the same time. however, “kinship groups provide

ecause they are a means by which r"':""l‘lll“'l ko W ho I_I'I-._':., arc and what their identity

we o be in the land or worr) about the temple

: the exilic community, it did not h

.|.|i.|!"'\-. I"'"..-k.a]““!'._' ||"'| H1.|~1|'|.'|.|-|1}‘ kh‘-.T]"'L-Ll t]l-".l:'l 1|.|IJL |1I‘-l‘|.IF1|";-I\ -l‘l:l'i.'”“-l:" i b |:1'|1_'r'l‘||'l~.-|-:~, l.'lI .I.lhl..
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[hirdly, the son’s chastisement in vv 14-15 also remains. The text says that the son

~ommit iniquity (v 14), 50 he can expect punishments that will undermine the stability

b

| by the dynastic promise.” The exilic editor could have interpreted the exile as the

ent of this proy ision, but punishment 1s ever before the “son™ as an unsettling prospect.
regard. it mentions Saul. from whom the God's steadfast love had been taken away (v

hich is an inherent instability for the people. This reference to Saul Seatahilizas the
sromise that the same wsreadfast love” would not be taken away from David. Merely the
eference to what had been done with Saul allows for the possibility that the same thing might

he done to the LORD's “son.” Israel. They can be disinherited, after all

7 Gamuel 7 is encouragement to the exilic community to understand itsell as the
scople of God, hiving i a stable if fluid relationship with him, their father, in spite of their
scographic displacement. > Samuel 7 suggests that the community continued to have certain
concerns about its God and its relationship with him. The stability that is possible to read in

inter is. at best, a Muid stability
1.5 Conclusion

Ihe above analvsis has attempted to interprel 7 Samuel 7.1-17 in 1ts progressive
particularly its exilic seting From pre-exilic to exilic setting, the m2 changed from
“temple” to “dynasty” 1o ~kinship group™ as these stable structures fell away

ind without a temple, secks 10 provide hope for the exilic community. David I5 NO
recipient of God’s word, but all God's |'|-..'-|'I|,'||-\..'. Rather than secking to 1L","~1i11 a

7 is to seek a fluid stability in

¥ 1 ] T
t and stable place. the challenge of 2 damucl

"¢ steadlast love :I'|‘l'.'ll.l1'l'.l‘~.

14 Stabaliny T p. 34




rhe themes of 2 Samuel 7.1-17, such as landlessness, exile, instability. unconditional

and kinship provide points of contact with the story of Asomua. Is there

itance.

lessness in the story of Asomua? Was Asomua in exile that he was without inheritance”

W s he looking for stability or a fluid stability?

In the next and final chapter, | look at how notions of landlessness, exile, instability,

¢ Fale o Asomua na

~onditional inhentance and kinship from 2 Samuel 7.1 17 inform the L




Chapter 4
THE HOUSE OF DAVID AND THE HOUSE OF ASOMUA

[here are NUMETOUS '..'lH'Il]‘l.'lI!'iH-l."]'Px between the House of David and the House of

In both cases, the houses are not only physical buildings but dynasties, people, and

Roth David and Asomua are similarly trving to establish the identity of their group
¥ Iryimg \ g :

1y, or nation. In this way. they face similar issues such as stability versus mobility,

-entralization versus decentralization.

e value. the stories of David and Asomua are very differemt. Asomua 15

‘i 1ac

merson without ‘nheritance. He is landless and try ing to secure for himself and his family
of land in order to survive. Attaining nothing from his Tuiaana and Tuiatua line he

S
kb

amed to Malietoa and served him David on the other hand was at the peak of his career,

bt

vine built form himself a palace and had gained rest from his enemies.

fact. David sought 1o consolidate his socio-cconomic and political position by
s temple for the LORD. As shown in chapter 3. he sought stability and permanence.

orv of the 1ext, as summarized in chapter 1 shows that the second stage of prophetic

i
ciected David's plans. This was the result of the abuses ol the monarchy and the
ndicated by the preaching ol the pre-exilic prophets. This editor would have

' I | H i i 1 L
nditions on God's I“I.LI;.I-I-IJ:'\.IH‘I love. §i the L"]:_- ._|||.|'_'| I obey the AIVING laws., ||.'\-.|.. an’y

ber of the community, he would be deposed as was Saul at the beginming.

& . - & ] -
noted 1in chapter 1 the exile was the P.".HI of crincal '.k':l'.]l.'.""ll_l-.-.'||L'|'| Ol & Samuel
Without land. king. and '.'..'IH["]'_‘. J”J withoutl any -||._'||'L-|'ln|1l|l;.°|| ‘*~L'.|‘.-.|1ﬂ'__'. 1= -:."'.I|IL

' i 1 ' that . uid 1 argue that this is the point at
v prelerred a stable identity that was mort fluid. | argue 1he I
z ~averoe.  Like the e of Asomua.
e house of David and the house of ASOMUZ converge. Like the house ol
= O a “u'-|'.,-: v struciure bl ‘.‘-l_'|||'l|-:. While the 1Eagaio
L L [ LUK i L Lil |

wse is not so much a palac




hat Matlietoa gifted 10 Asomua included land, it was essentially an inheritance for the

Jents of Asomua.

\s the story goes, Asomua’s famly (aiga) became secure in his inheritance forever.
- dicated earlier, the igagaro of unconditional inheritance doesn t do away with, but
r a high standard of moral integrity from Asomua and his descendents. As in 2 Sam
16, God's steadfast love is unconditional but this doesn’t prevent divine punishment on

< uities of David and his descendents.

'he stories of the house ol David and the house of Asomua pose a challenge to the
festvle of God's people It is a way of living in which people are more important than

shvsical structures. 118 radical lifestvle that secks a home n exile for the sake of others.
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