THEME 14:
THE WORD: MEMORY AND POWER FOR THE FUTURE
TEXT:  Jos 24
I.‑ GUIDE FOR READING THE BIBLICAL TEXT
1. LITERARY LEVEL
1.1. Setting in the Book of Joshua
In the Book of Joshua we encounter the accounts of the conquest and the partition of the Land. As a conclusion, the book narrates Joshua's Farewell, which marks the end of this highly important stage in the history of the people.

This farewell comprises two discourses by Joshua. Chapter 24 transmits the second of these discourses and closes with the notice of the death and burial of Joshua, the burial of the bones of Joseph, and the death and burial of the Eleazar, son of Aaron.

1.2. "Creeds" and "Summaries"
At the end of a stage, the highest importance is given to the history of the people, an importance manifested by the presence of two historical "creeds" in Jos 24: the first, longer one, in Jos 24:2b‑13, the second, shorter one, in Jos 24:17b‑18a.  These creeds were an essential part of Israel's consciousness of its own identity. They were proclaimed at worship in order to recall God's interventions in the past. Their essential content was the departure from Egypt and the entry into the Promised Land. This nucleus kept growing in the measure that the people had new experiences of God's action.

But this historical awareness was not solely expressed in the confession of faith. New experiences of it kept appearing constantly throughout the history of Israel, allowing for the grouping of events into longer or shorter periods in the life of the people. The summary of Jos 24:28‑31, like all "summaries," made it possible to connect events of greater significance. Thus the intervening period is summed up and the unity of the history that is being related can be taken into account.

1.3. Terminological Constants
In connection with the conquest, we find a strong presence of vocabulary relating to the land: there is a mention of "inheritance" as applied to the plot of land where Joshua and Joseph are buried (24:33) and in reference to the properties to which the people return after Joshua bids them farewell (24:28).

The land  has become and inheritance by gift, purchase or conquest. Phinehas (Eleazar's son) had been given a city in the mountain region of Ephraim (24:33); the plot of ground had been bought by Jacob from the sons of Hamor, father of Shechem; the land itself had been wrested from the Amorites, who were driven out (24:15,18).

The mention of Joseph's and Eleazar's "dying" and "being buried," as well as the burial of Joseph's bones, definitively clinches the possession of the land and, moreover, indicates the passage of time and the change of generations that the people had gone through.

This time element is indicated, primarily, by "day" or "days." The singular form singles out the day of the option and covenant in vv. 15 and 25. In the plural, it indicates life in general: "Israel served the Lord all the days of Joshua, and all the days of the elders who outlived [lit., they‑outlived days after] Joshua, who knew all the works of the Lord which He had done for Israel" (24:31).

The temporal element is also seen in the use of "after" or "afterward" (ahar, aharey): "...They went down to Egypt... Afterward I led you out of Egypt... (vv. 4b‑5b);  "After these events..." (v.29). In case of infidelity, is it mentioned that there may be a change in Yahweh's dealings "after the good he has done for you" (v.20); not to mention v. 31, already cited above.

The emergence of the past into the present is indicated by the frequent use of "fathers" and "sons." In cases closer to the present, the latter biological relationship predominates: Balak is the "son of Zippor," Joshua is the "son of Nun," Eleazar is the "son of Aaron." But a relationship with a remote ancestor can be expressed in the same way: "the sons of Joseph." With "fathers," the inverse is true: only twice is it mentioned as a family relationship proper, namely, "Terah, father of Abraham and of Nahor," and "Hamor, Father of Shechem." In all other cases, it indicates a relationship of the people as a whole with their ancestors: "your father Abraham," (v.3); "I led your fathers out of Egypt" (v.14); "Your fathers served other Gods on the other side of the River and in Egypt" (v.15); "Yahweh our God brought us and our fathers up out of the land of Egypt" (v.17).

This overall relationship of the whole people with their past should be the motive and foundation of their "serving Yahweh." There are manifold uses of the verb "to serve," in reference both to Yahweh and to other gods. The possibility of choosing between both underscores the people's freedom in making that choice. Hence the importance of knowing the historical facts: "Your own eyes saw what I did in Egypt" (v.7); "Yahweh..., who did those great signs in our sight" (v.17); "the elders...had known all the works of Yahweh which He had done for Israel" (v.31).

	HEXATEUCH, TETRATEUCH OR PENTATEUCH?
These designations often appear, depending on the viewpoint of various authors. Each of them indicates a different way of making a division between the first five books of the Bible and the books that follow.

If we stress the different traditions that were used in the composition of the Torah, the Book of Joshua should doubtless be included with the preceding books. For Joshua 24 not only concludes the stage of the conquest of the land, but also brings to a close the long journey that had begun with Joseph's descent into Egypt. Hence, the inclusion of the reference to the burial of Joseph's bones in v. 31. Thus, the traditions regarding the land give rise to the possibility of speaking of "six scrolls" or Hexateuch.

In contrast, if we take into account the authors of the writings, we should circumscribe to the first four books the activity of the Yahwist, Elohist and Priestly authors. The eventual presence of these authors in the books that follow can be admitted only in the sense of those materials of theirs that were used by the Deuteronomist. He was responsible for editing those books, although he carefully respected the sources he had recourse to.  In this case, one can reasonably speak of the previous "four scrolls" or Tetrateuch.

However, the classic way of distributing the books consists of separating the first "five scrolls" or Pentateuch, from the rest. This separation seems to date back to the second half of the fifth century B.C.

During that epoch, the Persian Empire was encouraging the codification of laws in the countries under their control, in order to maintain civil order. This aim coincided with the intentions of the Jewish religious leaders who were trying to rebuild a community with limits well determined by the law. With this in mind, they disengaged Deuteronomy from is position in the Deuteronomistic History. And they did not include this history in the fundamental law, because if they placed the wars of conquest in the framework of their legislation, it might render them suspect in the eyes of their Persian overlords.


2. HISTORICAL LEVEL
2.1. In Events Remembered
2.1.1. Joshua  is a member of the tribe of Ephraim (cf. Num 13:8), to whose tradition our text belongs. The frequent participation in wars which the Bible attributes to the personage of Joshua, reveals the combativeness of the "sons of Joseph" against the Canaanite cities along the coast.

The mountainous geography of the places in which they dwelt, as well as the acquisition of the new technique of building cisterns in their rocky strongholds, led these groups, more than others, to assert their will to independence against the "Canaanites." Perhaps this is what was being alluded to in the special blessing they received from Jacob in Gen 48.  This will to independence kept growing with their successful battles, which manifested the protection received by Israel (= "Let God contend").

Very early on, Joshua and the Tribe of Ephraim appear to be closely linked to the group of Moses. From him they receive, together with Yahwism, the essential outline of sacred history (departure from Egypt, entry into the promised land). The reason for this rapid acceptance is due, perhaps, to the advantages brought about by liberation from Pharaoh's oppression, here used as an interpretative scheme to bolster their own combat against the cities of Canaan, which lay within the sway of Egypt's imperial power.

2.1.2. The Covenant of Shechem signals the great importance that was attributed to this place from ancient times onward. Located in the central mountain district, Shechem already appears in the patriarchal texts as a place related to worship (cf. Gn 12:6). It also appears as a place having its special statutes as a city of refuge (Jos 20:7), and in the chapter we are dealing with, as well as in other texts (Gn 34, Jgs 9:46), it is mentioned in relationship with the Covenant.

In Joshua 24, we have a profoundly Yahwistic group, "Joshua and his family [or house]" (v. 15), who propose a covenant or alliance. This covenant should be freely accepted or rejected by the other groups present at Shechem. The proposed covenant takes place within the setting of a liturgical celebration: "They presented themselves in the presence of God" (v.1).

The former condition of the other groups was one of idolatry. Curiously, there is a repetition here, in this very same place, Shechem, of the situation in which Jacob found himself in Genesis 35, regarding the need to "put away the foreign gods that are among you" (Gn 35:2‑5).

Up to v.27, the text offers us the remembrance of one or several ceremonies of Covenant renewal in Shechem, in keeping with elements found in the formulation of Hittite covenants: name and title of the Great King, history of benefits bestowed by Him, principal commandment, expressed here as "serving Yahweh," also mentioning precepts and norms imposed by Joshua (v. 25), as well as threats in the event of not maintaining fidelity to the covenant.

2.2. In the Final Composition
It would seem that the block that begins in Jos 24:1 and ends in Jgs 2:5 did not form part of the biblical text in the times of the stage of the Deuteronomistic redaction. It used to go directly from Jos 23, which signaled the end of the time of the Conquest, to Jgs 2:6‑10, which announced the beginning of the period of apostasy following the death of Joshua.

Joshua 24:1‑27, which calls attention to the future risks of apostasy, was introduced at a later stage of the Deuteronomist redaction. Along with this text, at the beginning of the Book of Judges, the redactor also introduced an initial moment of prosperity, prior to the apostasy of the people. And in order to save the continuity of the story, the author decided to reproduce Jgs 2:6‑10 after the account of the Covenant made at Shechem. Upon adding this passage, he also placed "after the death of Joshua" in Jgs 1:1, in order to liken it with the beginning of the Book of Joshua, "After the death of Moses..." (Jos 1:1).

This final redactor hereby aimed at avoiding the risks of dogmatic rigidity in understanding the choice or election. Israel conquered the Land because of the perversity of the nations dwelling there, and not because of any special merits of its own. Likewise, any group that abandoned its own gods could be integrated into the reality of Israel's election. The redactor highlights this point by stating that even their very fathers had "served other Gods." He thus insists on the "democratic" aspect of free adherence in a time when other groups were insisting on ethnic‑legal aspects.

3. THEOLOGICAL LEVEL
3.1. The service of the Word supposes updating historical memory
Israel, like every other human group, kept concretely shaping its identity through experiences that were lived in common. We can state that these common experiences, realized in the past, kept determining the options whereby the group had to respond to new circumstances that arose throughout the course of time.

In effect, every new situation is determined by circumstances that not only belong to the present, but also belonged to the past. In this way, the past keeps on influencing the present.

The group may be aware of this influence, thanks to its historical awareness. Or it may conceive of this influence only in the light of its present, in which case, it fails in its attempt to realize it.

From its very origins, Israel had lived by its historical memory. The moment of deciding for Yahweh or for other gods can only awaken an adequate response within this memory: On the one hand, it was a memory of the times when the fathers "on the other side of the River served other gods," and on the other, it was a memory present in the confession of faith by Joshua, by the people and by the elders "who had known the deeds of Yahweh that He had done on behalf of Israel."

In this way, memory determines the terms of their choice or election. As regards both possible forms of service, it defines the nature of each of them. And this definition is not spelled out in some empty formula, but in a word weighted with the memory of the experiences that had been bound up with each of the possible terms of the choice set before the people.

This presentation of God's liberating project demands, therefore, summoning up the memory of what God Himself had done in the past and, at the same time, it demands that this memory be verbalized in order to communicate it to others. Only by means a word that is a memory of the past, can the present become a present of free responsibility, in which the demands can be set forth as a way of and to freedom.

3.2. Dialogue: fidelity of God and freedom of the people in the historical dynamics of the Covenant
In the Covenant, God appears as the "giver" of benefits in history. His "face" comes to be recognized more completely through these benefits. This quality of being the "giver" is an essential component of His being and of His activity. It lies within the free choice of human beings whether this essential quality will continue to be manifested.

In his discourse, Joshua insists on the difficulties entailed in living up to the demands of the Covenant. In this apparent attempt at dissuasion, there is in fact an attempt to bring about a mature freedom in accepting the demands of the Covenant.

This freedom assures that the relationship with the past is not based on a search for some nostalgic way to reproduce it.  Throughout history, both in Israel and in the world at large, we encounter the presence of an attitude whereby some men, but especially leaders, search for a kind of organization that will be a mere imitation of the past, in order to maintain their own privileges or securities. In these "conservative" postures, the task to be carried out is conceived of as a mere reproduction of the past.

In contrast, freedom sees to it that the past occupies its true place. Thanks to the remembrance of this past, one acquires a sound realism and bars the way to seeking false and fanciful utopias. However, it also brings about an increase of creativity in responding to the present. The struggle against "strange gods" can take on different connotations in the course of time. It can even become a struggle against a false image of the true God, which would reduce Him to racial (or other) categories which would hinder the building of a more fraternal future.

Hence, in Israel the past is conceived of as a quarry that always provides new building materials for facing the challenges of the present (see the insert on the following page). Events which have already happened are always charged with a new meaning in the face of new situations, and we must be attentive in order to discover this new meaning.

STUDY HELP:  Finally, let us recall the different re‑readings of the history of Israel that are presented in the different traditions, to which we have already alluded several times in our study.

	
RE‑READINGS OF THE HISTORY OF ISRAEL
The intervention of God unites the past and the present of the people. From the very outset, this historical core of the departure from Egypt and the entry into the Promised Land serves to interpret other events and to integrate them into a broader sequence of events. Thus, the orally transmitted histories of other groups enter into this sequence: first of all, those about Jacob, and later, those about Abraham.

The different writers who kept arising throughout time were motivated not just by concerns about reporting events of the past.  Rather, they were interested in showing the impact that this history had, in the present time in which they were writing, for the life of the people.

Thus, the Yahwist wrote in Judah in the time of Solomon's reign. His intention was to transmit the past in such as way as to justify the passage from the tribal confederation to the monarchy. He provides a critical support for the monarchy, since he ties the lot of the State to the history of a divine blessing. The object of his account is the period of time that runs from Adam to Moses. Among other distinctive traits, this author calls God by the name of Yahweh.

The Elohist wrote a century later in the Kingdom of the North, which was now politically separated from the dominion of the Davidic Dynasty. In his view, the name Yahweh was only revealed in the time of Moses; therefore, in accounts of events prior to the appearance of Moses, he always calls God Elohim. His history begins with Abraham, and in it he insists on the fulfillment of ethical demands in a time of widespread impoverishment. His origins should probably be sought among the circle of landholders, who were critical of the policies of the dynasty of Omri. This work would be combined, in the following century, with that of the Yahwist.

Possibly in the same century as the Elohist, the first draft of the Deuteronomic legislation came into being. It stresses Yahweh's love for the poor and the destitute, in the framework of the Covenant traditions, which the author connects with Moses. The fall of the Northern Kingdom in 721 B.C. led the spokesmen of this tradition to emigrate to the South. Here, they decidedly supported the reforming activity of King Josiah in the second half of the 7th century. The death of this king, the consequent failure of his reform and the destruction of Jerusalem by Nebuchadnezzar, led the Deuteronomists to reflect on the entire history that ran from Moses down to the death of the last king of the South. They chose, as the decisive criterion for understanding this history, fidelity to or rejection of the Deuteronomic legislation.

Also during the period of the Exile, the Priestly author strove to explain the ruin of institutions that was brought on by the Babylonian invasion. He insisted on the elements that bolstered Israelite identity in the face of foreign oppression.

The same Priestly author, or yet another author, made a fusion of the earlier Yahwist, Elohist and Priestly writings, thus completing the composition of the first four books of the Bible (the Tetrateuch of Gen‑Num). Dt was separated from the Deuteronomistic History and joined with the foregoing four books to form the Torah (the Pentateuch of Gen‑Dt).



II.‑ CLARETIAN RESONANCES
1. THE "PACT" OF PRADES, LIKE THE PACT AT SHECHEM
Father Claret accompanied the queen into exile, together with Fr. Lorenzo and Bro. José. In this situation, he spiritually associated his experience of this event with the Flight of the Holy Family into Egypt, with the difference that the group of Spanish exiles found a warm welcome in France: "This confounds me, and at this very moment, tears well‑up in my eyes as I contemplate Jesus, Mary Most Holy and Saint Joseph amidst so much toil and misery, and ourselves amidst so many comforts and delights"  (Letter of 8 November 1868).

Many members of the Congregation also sought refuge in France, and at the head of them all was their Superior General, Father Xifré. In their refuge in Prades, something important happened: they found a religious freedom that they did not have in Spain. Both the Founder and his sons experienced the favor of God in that moment, woven into the chain of favors that they had experienced from the outset. And it can be said that they also formulated their "credo" and renewed their commitment in the manner of the pact at Shechem.

Our Father Founder expressed his sentiments in a memorable letter of July 16, 1869. First he harks back to the initial moment of grace: "Today marks twenty years since Jesus and Mary gave the holy Congregation its beginning, and it has continued thus far."
Later, he interprets this persecution as a grace:

"The Lord has permitted this revolution, not to extinguish it [the Congregation], but to make it grow and spread... The members will be more perfect and will bear more fruit... Tell them on my behalf that they should put their trust in Jesus and Mary. I, thanks be to God, am quite content and encouraged, even happy. When I consider that God is so wise, so good and so powerful that he draws good even out of evil things, I have every hope that the Congregation will draw great good out of these tribulations" (Letter to Xifré, 18 October 1868).

If God is the "giver" of such grace, how must the Congregation now respond both in the quality of its life and its apostolic action? In order to be "more perfect": "All the members will keep the Rules and Constitutions in the most perfect manner. Haec est voluntas Dei sanctificatio vestra (1 Thes 4:3)."
In order to "bear more fruit" in the apostolate, he proposes that they reread the Constitutions. Number 63 (ch. 16) which literally prescribed "catechizing children, the poor and the ignorant."  He now applies this to "schools for boys" ‑‑or as we would now say, to Christian education‑‑ as a response to the new situation of unbelief into which Europe was falling. "I believe that at the present time they [the Brothers of the Christian Schools] are doing the most good for the Church and offer it the best expectations."  He clearly adds, moreover, that "God and the Blessed Virgin have reserved this as a special mission for the Congregation in Spain," and will inspire them as to the way they should proceed in it. And he even adds a "curse" in the sense of the context of the covenant: If anyone resists God's will in entering this new field: "Leave him in peace; otherwise he will be overcome by sadness. He'll be like an apple with a worm in its core; a blast of wind hits it and it falls from the tree. So if someone like this were to fall from the tree of the Congregation, it wouldn't be surprising. But don't let that stop you. Take heart; God and the Virgin will not abandon their work"  (16 July 1869).

Father Xifré took the will of the Founder quite seriously. He assembled the community of Prades to give an adequate response. As regards the apostolate, they could hardly think of a "school" at such a time, but they could and did extend the field of preaching the Gospel to America and Africa. In contrast, as regards "being more perfect," they determined to bring to perfection ‑‑by means of solemn vows‑‑ the consecration they had thus far, because of political persecutions, made by way of a simple commitment or promise. The Founder, who was then in Rome, gladly received the proposal of obligatory vows for all, but he did not deem it prudent to ask that they be "solemn." He presented the "pact" of Prades to Rome, which approved it. Thus ended the process of canonical evolution of the Congregation, which had begun with a handful of volunteers who, docile to the breath of the Spirit, shook off the apathy that had enslaved a good part of the diocesan clergy and allowed themselves to be shaped in the desert of formation and of initiation into the apostolate, until they formed a truly apostolic community. Their Father Founder. like Moses, could now die in peace.

Our Constitutions, in the Fundamental Constitution, recall the love with which we have been loved by the Father in raising us up in the Church. All of the ensuing numbers of the Constitutions are aimed at our becoming more perfect and bearing more fruit in the apostolate. In the time of our Father Founder, the Constitutions were mainly regarded from a normative point of view and hence insisted on observance. Now they are seen from the viewpoint of formation or becoming conformed with the mystery of Christ, the Son sent by the Father.  And also from the viewpoint of opportuneness and of effective creativity in continuing to respond to the newly arising urgencies of Evangelization.

__________

Note: In the celebration or renewal of vows, the "Credo of the Claretian Community" may  be fittingly proclaimed.


III.‑ COMMUNITY MEETING ON THEME 14
1. PRAYER
2. ORIENTATION
3. READING OF THE TEXT FOR THE COMMUNITY MEETING
	
The text will be given in written form in the booklet:  Jos 24:14‑33


4. DIALOGUE BASED ON THE BIBLICAL TEXT
4.1. Biblical Key
Literary Level
a) What are the traits of Joshua in this text?

b) In this text, how are history and law related (demand for the people's fidelity with God: Commitment)?

c) In this text, how are history and worship related?

Historical Level
a) Why did the history of Israel have to be retold several times?

Theological Level
a) How was it possible for the history of Israel always to be re‑read with new eyes?

4.2. Claretian Key
a) Looking at the paradigm of Joshua and of Claret, how would you sketch the pastoral bent of a Claretian who has to animate the renewal of a Christian Community?

b) How have we kept taking up our history in the process of congregational renewal? Has it helped us to face the future with a more radically missionary thrust and with greater hope?

4.3. Situational Key
a) How is the memory of the past taken up in our own society?

‑ To what extent is it a merely nostalgic remembrance?

‑ To what extent is is taken up as a point of departure toward new models of living together?

b) Search for some signs of events that show how to build the future from the standpoint of the Covenant (namely, not leaving it to God alone to be concerned for humanity or creation).

c) In our society, what is the prevailing model for communicating its historical memory? To what extent is it based on mere information, and to what extent does it help us recover history from our own experience? To what extent does it constitute a force that acts as a dynamism for building a more just future?

4.4. Existential Key
a) To what extent does our service of the Word make for a presence that is truly nearer to the people?

b) To what extent are we aware of the fact that this requires us to live intensely our encounters with people and indeed all moments of our pastoral service?

c) Do you believe that some change of orientation or accent must take place in our apostolic positions or actions in order to build a future that is faithful to the liberating action of God manifested in history?

d) As we conclude the first stage of our ROAD TO EMMAUS, let us share how we have lived it.

- Has it helped us deepen our reading of God's Word?

- Have we felt challenged by the Message of this Word as read in the upsetting reality of our world today?

- What response do we feel called to give, personally, communitarily, institutionally?

- Have we been enriched on our journey by the presence of Claret which has been spelt out through the CLARETIAN RESONANCES?

- Where have we found the greatest difficulty or felt most uncomfortable?

- Are we ready to continue along the way?
5. SUGGESTIONS FOR CELEBRATION
a) Song or prayer: Psalm 12

b) Moment of silence

c) Reading: Sirach (Ecclus) 46:1‑6.

d) Invitation to shared prayer.

e) Recitation of the "Creed of the Claretian Community"

f) Dismissal

g) Song of thanksgiving.

10

