THEME 2:
ELIJAH AND ELISHA: MY-GOD-YAHWEH IS SAVIOR
TEXT:  1 Kgs 17-22; 2 Kgs 1-13 (For Community Meeting: 1 Kgs 21:1-29)


BIBLICAL KEY
O. INTRODUCTION
Elijah and Elisha are not the only prophets who appear in the Books of Kings. Just as the Jerusalem Dynasty sustained itself on Nathan's prophecy to David (cf. 2 Sm 7:11 ff.), so was the succession of monarchs in the North legitimated by the intervention of several different prophets (cf. 1 Kgs 11:29-31 + 12:15b; 1 Kgs 14:6 ff. + 15:29; 16:1 ff. + 16:12; 22:17 + 22:35 f.; 21:21 f. + 21:27-29, etc.). The redactor of these books has placed different prophets at critical moments in the history of Israel, either because the North was the cradle of Israelite prophecy, or because the history of this kingdom was not free of the ordaining will of Yahweh, the true God of Israel. Out of this ensemble of prophets arise Elijah and his disciple Elisha, by reason of their striking personalities and decisive interventions in moments of high peril for the Yahwist religion. Elijah means "My-God-is-Yahweh" (that is, "My-only-God") and Elisha means "Yahweh-Savior." These are two programmatic names that define both prophets and refer us to the historical circumstances in which they acted. We find the passages relating to these two prophets in 1 Kgs 17-19, 21 + 2 Kgs 1-2 (Elijah) and in 2 Kgs 2-13 (Elisha). The redactor of these two books of the Bible has gathered together some ancient traditions, and even some already drafted literature, and put them together mainly with the vicissitudes of the Northern Kingdom. We will briefly set forth the historical setting and describe the literary content of the cycle. Then we will sketch out some theological themes. Then, in an appendix, we will adduce some auxiliary material that will facilitate the reading of the text running from 1 Kgs 12 to 2 Kgs 13.

1. HISTORICAL LEVEL

The affirmation of Yahweh as the only God (Elijah) or as Savior (Elisha) takes us back to hard days for living one's Yahwism. In those days, characterized by the consequences of the divided kingdom and the rapid succession of kings in the North, lived Elijah and Elisha. Let us look at both historical circumstances.

1.1. The division of the Kingdom

The reign of David and Solomon extended over Judah and all Israel (cf., in this connection, 2 Sm %;4-5 + 1  Kgs 2:10-12). This joining of two nations was an attempt to unite some entities that were of themselves quite diverse, as we can see on the occasion of the succession of Solomon. After Solomon's death, Rehoboam became the natural King of Jerusalem and Judah; but in order to win the acceptance of the Israelite tribes of the North, he had to travel to Shechem, the center of the Israelite tribes (cf. 1 Kgs 12:1). The administrative apparatus of Solomon (cf. 1 Kgs 4:1-19,20 + 5:1-7) occasioned considerable discontent among the inhabitants of the North. Rehoboam, far from heeding the "elders" (1 Kgs 12:6-7) --who had perhaps been critical voices even in Solomon's time-- chose to follow the imprudent and impulsive counsel of young men fawning over him for power. Though it toned-down the words of these young men, Rehoboam's response to the assembly of Israel (1 Kgs 12:14) provoked the division of the kingdom, under the same watchword with which Sheba had gained adherents in years gone by (cf. 2 Sm 20:1). To this old watchword were added the new words: "Look now to your own house, David!" (1 Kgs 12:16). The division/separation was a fact that was consummated in the stoning to death of Adoram, the taskmaster of forced labor, and in the flight of Rehoboam (1 Kgs 12:18). While all this was going on, the exiled Jeroboam was already back in the North (1 Kgs 12:20): the same Jeroboam to whom the prophet Ahijah had given ten pieces torn from his prophetic mantle (cf. 1 Kgs 11:31-32). He was to be the new King of Israel -- of the ten tribes separated from Judah.

The first problem to be dealt with was the place where the new king should establish his residence. Gibeah of Benjamin, the homeland of Saul, was inadvisable because the tribe of Benjamin had sided with the House of David. Shechem was the religious and political center of the North. Jeroboam fortified Shechem "and dwelt there," but as the text goes on to say, "he went out from there and built Penuel" (1 Kgs 12:25), a place linked to the memory of Jacob. Later, he set up in Tirzah (1 Kgs 14:17). This move from one residence to another is a clear indication of internal instability and external dangers. At any moment a prophet might rise up to anoint someone else king. Hence it was necessary that the monarch's residence should be in a place sufficiently far from the classical centers of power, as was the case with Shechem. The richness of the fertile soil of the North might fall under the envious gaze of Egypt. If the king had a residence in the relatively inaccessible Transjordan, he would be safe. This explains the residence at Penuel. But this city was too far away from the kingdom over which Jeroboam ruled. Hence, he later moved the capital to Tirzah. In any case, Israel had no city like Jerusalem, that could undoubtedly serve as the capital of the new Northern Kingdom. In later times, when Omri was king of Israel (886-874), the problem of the national capital was still a moot point. Omri hit on a  definitive solution, like the one David had hit on for the former United Kingdom: "He bought the hill of Shemeron from Shemer for two talents of silver and built a city on the hill, calling it Samaria, after Shemer, the former owner of the hill" (1 Kgs 14:23).

-- Shemer belonged to pre-Israelite society, as the Jebusite city of Jerusalem had also been pre-Judahite.

-- Neither Shemeron (Samaria) nor Jerusalem had anything to do with Israel or Judah; rather, both cities and their adjoining lands were the King's property.

-- Samaria and Jerusalem were capitals of their countries and residences of their monarchs. Samaria, however, was never called the "city of Omri" as Jerusalem was called the "city of David"; although both monarchs were concerned that the capitals of their countries should not lose their autochthonous origins.

-- As Jerusalem was a city bordering the Northern tribes, so Samaria, some 8 kilometers NW of Shechem, was near the coast and the Canaanites. From this city, the monarch could exert a certain influence on the cities of mixed populations.

-- Samaria kept its independent status vis à vis the territory of the tribes --as Jerusalem did regarding Judah, as seen in the formula "Jerusalem and Judah-- which worked quite handily for the revolution of Jehu, in the times of our prophets.

-- Jeroboam had one advantage over David: Samaria was an unpopulated region. He could therefore begin something totally new, in keeping with his own ideas.

-- History proved Omri to be right in the astuteness of his choice.

Omri's decision had internal repercussions in Israel. The building of the city, begun by him, continued by his son Ahab, and brought to its apogee in the days of Jeroboam II (in the time of Amos), was done at the expense of the population. The rich amassed their fortunes at the expense of the poor, and were often denounced for this by the prophet from Tekoa. Moreover, the location of the city in a place of mixed (Israelite-Canaanite) population led to grave problems of apostasy and syncretism for Yahwist religion, which would have to be dealt with by Elijah and Elisha, by  the two later prophets Amos and Hosea working in the North, and by a whole Northern school whose thought and spirit have come down to us in the historical books (the Deuteronomists). The religious problem was already set from the moment the two kingdoms were separated.

In effect, the second problem that the newborn monarchy of the North had to address was that of its  religious policy. If Jeroboam wanted to consolidate his kingdom, he had to avoid having his subjects feel the need to go up to Jerusalem for worship. What alternative could he offer? Jeroboam was well aware of his kingdom's mixed population. He raise the two shrines of Bethel and Dan, on his southern and northern borders respectively, to the rank of sanctuaries. He endowed both with a golden calf and with their own priesthood. Now he could say: "You have been going up to Jerusalem long enough. This is your God, O Israel, who brought you up from the land of Egypt!" (1 Kgs 12:28). We will comment on this decision of Jeroboam in an appendix (cf. Study Help 1). For the moment, suffice it to say that it gave rise to several internal tensions that underlay the appearance of prophets on the scene. Outstanding among them were Elijah and Elisha, who denounced "the sin of Jeroboam, son of Nebat," as the root cause of the religious defection that they had to face.

We will say nothing about military, economic or border-control policies, because they do not substantially affect an understanding of the prophets Elijah and Elisha.

1.2. The Succession to the Throne

In Judah there was no problem in this respect. In virtue of the word of Nathan to the dynasty of David, son succeeded father. The King of the North was still in need of a prophetic word that would designate him in office and win him the acclaim and support of the people. Yet not all of the northern monarchs arose in this way. Now and then they tried to copy the formula of the South, giving rise to dynasties. Such was the case of Omri and Jehu. This northern practice explains the "interference" of Elijah/Elisha in palace revolts (cf. 1 Kgs 11:16 + 2 Kgs 9:1-13, 19:19-21). The attempt to copy the Judahite model justifies the denunciation by the one northern prophet Hosea: "They have made kings, but not with My sanction; they have made officials, but not of My choice" (Hos 8:4).

In the days of Elijah/Elisha, Ahab, son of Omri, reigned over Israel. An heir to his father's prestige, he was resolved to follow the same policies as his predecessor: he further refined the city of Samaria, dealt condescendingly with the Canaanite population and strengthen relations with Phoenicia by marrying the Phoenician Princess Jezebel, daughter of the King of Tyre. He over Israel in Samaria for 22 years (1 Kgs 16:29). The marriage with Jezebel had political and above all religious consequences. In earlier times, Solomon himself has respected the religion of his subjects, above all if they belonged to the royal family. But he was content with building an altar to the gods outside the city, on the Mount of Olives. Ahab built, not  just an altar, but a temple to Baal in the city of Samaria, and elevated Baal worship to a state religion. In this way he broke the balanced policy initiated by Omri. The Canaanite population, spurred on by Queen Jezebel, prevailed over the Israelite/Yahwist population. The prophets of Baal took the lead over the prophets of Yahweh. The queen backed the former and persecuted the latter, whom she strove to exterminate. Perhaps she would have succeeded if Obadiah, the palace steward, who belonged to those "who feared Yahweh" (2 Kgs 18:3), had not hidden the prophets of Yahweh. In view of the onslaught of persecution and widespread apostasy, one can understand the programmatic and belligerent name borne by the Prophet from Tishbe: Elijah (= "My-(only)-God-(is)-Yahweh"). Elijah would be the paladin of Yahweh's cause. He had a face-off to the death with the prophets of Baal. In this bloody struggle, two distinct conceptions of religion and of life clashed: Yahwism and Baalism. We shall speak of them later on. An ensemble of Elijah traditions have come down to us, and they are continued in the traditions that revolve around his disciple Elisha. These traditions are gathered together in the texts we referred to above. We will now go on with an exposition of these traditions/texts.

2. LITERARY LEVEL

Description of the Elijah/Elisha Cycle

The Elijah cycle is made up of six accounts that were originally independent: The drought (1 Kgs 17:1; 18:1f,16 f.,44 ff.), the judgment of God on Mount Carmel (1 Kgs 18:20-40), the theophany on Horeb(1 Kgs 19:3,8-13), the call of Elisha (1 Kgs 19:19 ff.), the episode of Naboth's vineyard (1 Kgs 21:1-9,11-20) and Ahaziah's request for an oracle (2 Kgs 1:2-8,17). To these should be added two miracle stories: Elijah fed by ravens near the Wadi Cherith (1 Kgs 17:2-6) and the multiplication of widow of Zarephath's flour and oil (1 Kgs 17:7-16). Finally, there are two episodes relating to the king: a meeting with King Ahab (1 Kgs 18:2-15) and the attempt of King Ahaziah to kill Elijah (2 Kgs 1:9-16). The oldest literary core consists of chapters 17-19, already written around the end of the 9th cent. BC. These chapters present an embattled prophet defending Yahwism and persecuted by the crown. The Elisha cycle would later influence the already existing narratives on Elijah. At a third stage the anecdotes contained in 1 Kgs 17:17-24 (raising of the widow's son) and in 2 Kgs 1:9-16 (the attempt to kill Elijah) were added. Aside from any discussion of the historical value of the cycle, two things seem to stand out in it: That Elijah was an extraordinary personality with great influence among the people (at least in later prophetic circles), and that at an extremely critical moment he saved Yahwism by bringing to life the program contained in his own name:  "My-(only)-God-is-Yahweh." Despite the greatness of his personality, we shall see that he, too, felt the weight of his charge, and that he therefore needed a second vocation.

The disciple of Elijah who carried on his work was Elisha. He was a holy wonder-worker, specializing in water miracles, leading political movement and changing dynasties. His cycle is found in 2 Kgs 2; 3:4-27; 4:1-8,15; 9:1-10; 13:14-21. In their present arrangement, the various episodes of the cycle are separated by notices referring to the kings of Israel and Judah. The cycle begins with an story that speaks of both Elijah and Elisha (2 Kgs 2), but its main thing is the passing on of the master's spirit to the disciple: a vocation of succession in charism. In this respect, it is somewhat of an exception in the Bible. The remaining material may be grouped under two headings: a) Popular miracle stories  in the style of the "Fioretti" of St. Francis: the healing of a poisoned pot (2 Kgs 4:38-41), the multiplication of 20 loaves to feed a hundred persons (2 Kgs 4:42 ff.), the miraculous recovery of an ax-head (2 Kgs 6:1-7), the resuscitation of a corpse by contact with the dry bones of Elisha (2 Kgs 13:21), the healing of Naaman the Syrian (2 Kgs 5:1-27), etc. These stories are ingenuous, but steeped in deep spirituality. b) Accounts of several kinds:  a series of episodes relating Elisha with the political events of his time. For example, the Aramean wars, described in popular terms (2 Kgs 6:6-7:20), the usurpation by Hazael (2 Kgs 8:7-15), the prophet's own death (2 Kgs 13:14-25), etc. Related to Elisha are the "sons of the prophets" (cf. 2 Kgs 2; 4:38-41...). They seem to have been persons of a lower social station (cf. 2 Kgs 4:1-7), but doubtless inspired by a religious spirit of defending Yahwism against the innovations of the Omrid dynasty. In fact, once Yahwism had been reinstated after the revolution of Jehu, the "sons of the prophets" tend to lose importance and disappear. If there is something we ought to stress about Elisha, it is his status as successor of Elijah and as miracle worker. The prophet's activity spells out the program implicit in his name: "My-God-Is-Savior." In what follows, we will expound certain theological themes.

3. THEOLOGICAL LEVEL

We referred earlier to the milieu in which these two prophets arose, namely, the struggle to the death between Baalism and Yahwism. Yahweh forms part of the name of both prophets, as a challenge to the dominant culture.  Who is the One God and the God of Israel?  To affirm that the One God is Yahweh, against the rising tide of Baalism, was bound to bring hardships, discouragement and even the threat of death on those who bore that message. The true God would have to encourage the prophet in his  task and show Himself to be the savior of those who are in danger and turn to Him. This undertaking may well have surpassed the forces of a man left by himself alone; others would have to second his efforts. What spirit were they animated by? In order to grasp all the implications of this situation more clearly, we would like to deal with the following theological themes: a) The God of Israel, b) Elijah's Second Vocation, c) God, the Savior of the Poor and d) The Return of the People to the Covenant.

3.1. The God of Israel

Canaanite mythology presents us with a picture of struggles among their gods. Three divinities compete for supremacy over earth and humankind: Baal, Mot (=Death) and Yam (=Sea). The watery chaos (Yam) was subdued by Baal, who thus assured navigation and allowed for the development of life on earth. But life on earth is threatened by a second deity: Death (Mot). The confrontation between Baal and Mot reflects the organization of the overall cosmic picture. Two antagonistic forces oppose one another: life and death, fertility and sterility, rain and drought. The triumph of Baal over Mot is the triumph of life and of the ability to exist. The Canaanite population, but also a large part of the Israelite population in Elijah's time had recourse to Baal, asking him for rain and at the same time confessing that "There is none above him. Pouring out libations before him --gestures performed in order to attract the rain-- or pronouncing his name and thus entrusting one's whole life to him, was not all that unusual, as we gather form Psalm 16 and from the prophecy of Hosea. Baal worshippers were by no means disinterested clients; they expected their faith to be rewarded with a prosperous life on this earth. Baal was, after all, a god skilled in sustaining life: the giver of rain assured existence on earth.

As opposed to Baal, the God of Israel --Yahweh-- defines Himself by means of a circumlocution: "I-Am-Who-I-Am" (Ex 3:14). The God of Israel shows who is acting in history. His people are invited to discover His presence in each one of the historical events that they witnessed, from Egypt to the Promised Land. In this way they would see that He is the Only Existent; moreover, that he is the Existent who will not tolerate any other god before Him. The formula of the Book of Exodus does not refer to some indeterminate sort of existent, but to a concrete Existent, the Existent par excellence. Yahweh's self-revelation involved Israel in His existence. Vis à vis this Existent, a merely theoretical affirmation was not enough; a practical assimilation was also required. Israel had to keep moving in a constant: "All that Yahweh has spoken we will heed and do" (Ex 24:7). But now there was one great obstacle in this "heeding and doing," on this following  and worshipping this One God of Israel. For Yahweh was not a god who was an "expert" in the gift of daily life, of rain and of fertility. It was all well and good to follow Him in the days of crossing the wilderness when He led His people; but once they had become settled in this new land, who was the true God: Baal or Yahweh?

The cycle of Elijah, the prophet of Tishbe in Gilead, begins with the announcement of a drought, not by Baal's decision, but by Yahweh's command: "As Yahweh lives, the God of Israel whom I serve, there will be no dew or rain except at my bidding" (1 Kgs 17:1). This drought would effect the whole land (1 Kgs 17:7). The rain would return only when Yahweh chose: "Go, appear before Ahab; then I will send rain upon the earth" (1 Kgs 18:1). The monarch, who had become a protector of Baal worship, and the people whom he had led astray with him, had to learn that the true "bestower of grain and wine and oil," as the prophet Hosea would say years later (Hos 2:10), is Yahweh. But it was not enough simply to show that Yahweh is, in effect, the giver of rain and life. For Baalism, as a state religion, surpassed the merely cultic level and had an impact on the socio-economic order, as can be seen from the episode of Ahab's taking over Naboth's vineyard. Naboth regarded it as a sacrilege to give up the land of his patrimony: "Yahweh forbid that I should give to you what I have inherited from my fathers!" (1 Kgs 21:3); for this was land that he had received from God's hands and thus it belonged to God alone to dispose of it. Jezebel, Ahab's Phoenician wife, did not see things that way: the crown had rights in such matters (1 Kgs 21:7). Yahweh was at the head of a people in which all were brothers and sisters; Baal, on the contrary, favored a classist society. To affirm that Yahweh was the only God also had social repercussions. A third point we should add, is that the prophets of Baal and of Asherah ate at the royal table (cf. 1 Kgs 18:19). Under such circumstances, opposing Baalism meant courting death. Yahwists had to live in hiding, as the life and conduct of Obadiah, the king's steward, show (cf. 1 Kgs 18:3-15). It was inevitable that there be a combat to the death between Yahwism and Baalism. The deadly encounter took place on the heights of Mount Carmel (cf. 1 Kgs 18:20-40), as scene about which we will speak in the second Study Help. Elijah triumphed, and with him Yahweh, so it seemed. But the story continues in the following chapter, which sets forth the mortal fear and anguish of the prophet. This brings us to the second calling of Elijah.

3.2. The Second Vocation of Elijah

We don't know when the first vocation took place. The text takes it for granted when Elijah bursts onto the scene with a word from God: "As Yahweh lives, the God of Israel whom I serve... (1 Kgs 17:1). Elijah is simply and  envoy through whom Yahweh acts and speaks: and a prophet is nothing else than that: the mouth of God. In the name of God, the prophet has fought the most hard-bitten religious battles of his time. He has affirmed that Yahweh (not Baal) is the God of water and of life, that Yahweh is the God of justice (the episode of Naboth's vineyard) and that Yahweh (not Baal-zebub) is the God who heals and saves (cf. 2 Kgs 1:2-18). It is quite possible that 1 Kgs 19 should be historically situated toward the end of Elijah's life, when everything had been accomplished and all that remained was to provide for the prophet's succession. Nevertheless, its present placement after the scene at Mount Carmel also makes perfectly good sense. Jezebel reacts to the death of her prophets and pursues Elijah to put him to death. Be that as it may, the man of fire has now given way to the weak and wounded man, without encouragement and without a future, like many of us. Alone, without friends or servant, he is a man weighed down by life. He escapes from his surroundings and even attempts, deep-down, to flee from himself:

"He went a day's journey into the wilderness. He came to a broom bush and sat down under it, and prayed that he might die: 'Enough!' he cried, 'Now, Yahweh, take my life, for I am no better than my fathers"" (1 Kgs 19:4).
And that is how his story should have ended, in solitude and failure. He had been a strong man, capable of facing the most fearful powers. He had no need of anyone to help him. On the heights of Carmel he alone was able to do in a whole horde of Baalist fanatics. But now, as he faced the moment of truth, he felt that everything had been in vain. Alone in the loneliness of the desert, all he could do was to call on the God who has sent him into strange battle, asking Him to let him sleep forever, without leaving behind a trace of his passage through history. What a sense of sadness and abandonment there is in his opening statement: "Enough, Yahweh!" And what a strong resolve there is in the accompanying petition: "Take my life...!"  Then, when he had fallen into a deep sleep, God called him anew:

"Suddenly and angel touched him and said to him, 'Arise and eat.' He looked about; and there, beside his head, was a cake baked on hot stones and a jar of water! He ate and drank and lay down again. The angel of Yahweh came a second time and touched him and said, 'Arise and eat, or the journey will be too much for you.' He arose and ate and drank; and with the strength from that meal he walked forty days and forty nights as far as the mountain of God at Horeb. There he went into a cave, and there he spent the night!" (1 Kgs 19:5-9).
The old Elijah wanted to die, but deep down he longed to encounter the first word that had shaped his life and  made him into a paladin for Yahwism. The prophet had to set out on the road and refind the path from which his people had strayed. Sustained by god-given food --bread and water, as in the ancient days of Israel in the desert-- he had to bear a journey of forty days, like the forty years of Israel's journey through the desert (a day for every year). Perhaps the story of Elijah's first calling is not told because his vocation was the same as that of his people. Now, like a new Moses, he has to return to his origins and re-enter the womb, ready for a new gestation and a new birth. The main point is not so much the singular life of the prophet; rather, what is at stake here is the life of Israel as such. Elijah, a new Moses, will act as midwife. But even so, there is a difference. Moses was at the beginning, as the trailblazer initiating of the road; Elijah reaches even further, after all roads had been blocked.  Here in the cave, where Yahweh spoke to him, Elijah had to render an account of his failure along the way.  He had wanted to die in the wilderness, like an arrow fallen short of its mark in the sand, because Israel's existence has been a lie, an illusion that had already failed. And yet, the story goes on. Someone is waiting for Elijah at the entrance to the cave:

"The word of the Lord came to him, and He said to him: 'What are you doing here, Elijah?' He replied, 'I am moved by zeal for Yahweh, the God of Hosts, for the Israelites have forsaken Your covenant, torn down Your altars, and put Your prophets to the sword. I alone am left, and they are out to take my life.

And He [Yahweh] called, "Come out and stand on the mountain before the Lord. And behold, Yahweh passed by. There was a great and might wind, splitting mountains and shattering rocks by the power of Yahweh. But Yahweh was not in the wind. After the wind, an earthquake, but Yahweh was not in the earthquake. After the earthquake, fire, but Yahweh was not in the fire. And after the fire, a still, small voice. When Elijah heard it, he wrapped his mantle about his face and went out and stood at the entrance of the cave" (1 Kgs 19:9-13).
A man has climbed God's mountain to present his complaints to the One who had once called him and then left him to his fate. Elijah unfolds his allegation, which is an explanation of his own failure, and ultimately of God's failure. Let God acknowledge this, and then the prophet will have a reason to die. Wasn't the covenant a loving embrace from which Israel had broken away? The altars of the temple, which symbolized the presence of God on earth, now lie on the earth in shambles. The prophets, God's spokesmen, had been silenced utterly. What can Elijah do alone, if God Himself has forsaken him? There is no reason for him to go on. This allegation becomes something of a veiled accusation raised against God.  In the long run, it must  be His fault that the story ends so absurdly. Elijah could conceive of his own cause being disconnected from the cause of God.  If the prophet has failed, the God Himself has failed. The only one who is aware of the gravity of the moment is Elijah. He knows what has happened on earth, and he ascends the mountain to tell it to God who, far from all things, dwells in isolation in the cave. Was Elijah just seeking to unburden himself? Why would he set forth his failure before the Great Failure, unless He would provide a remedy? Or was he thirsting for something more: for an encounter with the God who had one day crossed his path? The great irony of the text is that Elijah is seeking God, while God is waiting for Elijah.

The irony continues in a loving way in the phenomena that unfold before Elijah. God is strong and robust, like the hurricane that splits mountains and shatters rocks. He could also be an earthquake that swallows up cities full of perverse inhabitants. He might even be a devouring and purifying fire that begins to implant God's justice on earth, somewhat like the powerful and mighty God who had manifested Himself to the prophet on the heights of Cramel. The narrator keeps repeating patiently: "But God was not in" the wind, the earthquake or the fire. The old prophet must now open his ears to another language, heretofore unknown to him. In former years Elijah had been a prophet of fire, he had understood the freedom of God as a hurricane, and his justice as zeal. But God is not there. --And don't we, too, often mistake God for our own 'zeal' and our passions? Don't we blame Him when it seems that He has duped us, when in fact it was our own plans that failed, believing that they were His plans?-- The old Elijah had to learn anew who God is.

He who was absent from wind and temblor and fire, was present in a soft, murmuring sound. Aware of His presence and Elijah covered his face with his mantle. He had to hear again the question that was put to him earlier: "What are you doing here, Elijah? (1 Kgs 19:14). God knew full well what He was doing, but the prophet had to know it, too. The prophet tells what he knows, which is a memorized speech. We can tell, from what ensues in the text, that while God accepts Elijah's excuse, He inwardly transforms him, enabling him, by this new experience of God, to assume a new mission. This mission is described in vv. 15-18, beginning with the same verb that God used in addressing Abraham, the first man called in the Bible: "Go..." (Gn 12:1). Elijah had climbed the mountain to die, now he descends it in order to begin anew. His old age has become creastive and his weariness has non-vanished as a result of his encounter with God. Now that he has learned that God is present in the gentle breeze, the very face of reality has changed for him: he is not alone after all, because there are still seven  thousand still faithful to Yahweh. The prophet himself will have a successor, and political circumstances will soon be quite different.

Elijah was a prophet who had battled throughout his life. Now, as an old man, he has had to give up his old positions and return to the origins of his vocation. Now that he has made contact with his origins, it is time for him to go back to his daily task. He had climbed Horeb and there he had experienced a God heretofore unknown to him. And now he returns to the world of human beings. Elijah is a re-converted  prophet.  Isn't this the problem of our own vocation? With an experience charged with newness and with a new message, Elijah transmits his experience to Elisha and anoints the latter as prophet. The line of continuity is maintained. Prophets will keep on existing in our world.  It doesn't require much comment to discover, in Elijah's vocation, a word that speaks to our own vocation.

3.3. God, the Savior of the Poor

The prophet Elijah espouses the cause of a widow, whose flour and oil are miraculously multiplied (1 Kgs 17:7-15); he raises up another widow's son from death to life (1 Kgs 17:17-24) and defends the cause of a murdered farmer whose field has been stolen from him (1 Kgs 21:1-29). He withstands a king who seeks healing from the pagan god Baal-zebub (2 Kgs 1:2-16). The miraculous multiplication of oil and the raising of a widow's son are repeated in the Elisha-cycle (cf. 2 Kgs 4:1-7; 4:8-37). The powerful Naaman finds a cure in the God of Israel (2 Kgs 5:1-27), etc. That is to say, the God of Israel stands alongside the poor and is their savior, as implied in the very name of Elisha (= "My-God-Is-Savior").

The mighty Ahab, at the instigation of his consort Jezebel, sets himself above Yahweh; for as we said before, despoiling Naboth of the inheritance of his fathers was a sacrilege. The land belongs to Yahweh, and He has distributed it amonf the tribes. Possession must be handed down from father to son, and no-one outside the clan can take it away from them. Such is the tribal law of Israel. Because Ahab placed himself above Yahweh by having recourse to Canaanite law, he brought upon himself the curse uttered by Elijah (1 Kgs 21:19). Hence, Yahweh declares Himself to be in favor of the poor and the despoiled (cf. Study Help 3).

Another great man, Naaman the Syrian, seeks healing from the prophet of Israel, Elisha. Naaman is convinced that he will be able to recover his health by means of his riches and the influence and power of his master, the king of Aram (2 Kgs 5:4-6).  But the God who gives life and death is not the king of Israel; Yahweh is. When Naaman bends to Yahweh's will, he  will be healed. The God of Elisha is the same as the God of Elijah: a gentle and even unknown breeze, who sides with an insignificant river in Israel, rather than with the famous rivers of Damascus. Moreover, the cure that Gid grants is free: He asks for nothing in return. Indeed, Elisha's wily servant Gehazi contracts leprosy because he wheedles a rich gift from Naaman (2 Kgs 5:21-27). Whoever seeks health --salvation-- must have recourse to the God of Elijah, not to Baal-zebub.

God, the small, still voice, protects the poor. He defends Naboth's rights and attends to the widow's needs. She, together with the orphan and stranger, belong to the impoverished classes of Israel. Yahweh identifies with their cause, as Amos, a Judahite prophet working in the Northern Kingdom, would declare years later.

God, the savior and defender of the poor, is the God of the Covenant. The prophet Elijah, both by his name and by his actions, declares the exclusiveness of Yahwah. The prophet returns to Horeb in search of his lost identity. Having discovered it in "a gentle breeze," Elijah hands on his witness to his successor, Elisha, who carries on his master's program, reaffirming Yahweh as savior and defender. Both prophets needed the company of the seven thousand who did not bow down before Baal, or the support and collaboration of the sons of the prophets. Perhaps, with this joining of forces, the return to the Covenant would be possible.

3.4. The Return to the Covenant

The "sons of the prophets," led by Elisha, may perhaps be related to the bands of prophets who existed from the very beginnings of kingship in Israel. Both groups were witnesses to Yahweh in moments that were especially crucial for the ancient faith. As I see it, "economic bankruptcy" does not suffice to explain the appearance of the prophetic "brotherhoods." What these groups were aiming at was to make Israel live its own proper faith. In fact, they, togethr with the charismatic leaders or "judges," were the protagonists of the religious life of Israel in the difficult crisis involved in the the transition to the united monarchy and its later breakdown. "With their fits of fanaticism," writes A. González, "they proclaim that this is the people of Yahweh, and that Yahweh is present in the midst of his people. By their very nature, they are an eloquent and fervent witness of Yahwism." They were the last bearers of a pure and unalloyed faith in Yahweh. The radical Yahwism that resounds in the later prophets dates back to them.

Now the affirmation that Yahweh is the only God is the very heart of the Sinai Covenant. From it flows the conviction that Yahweh is present in the midst of His  people, but also the demand that those who believe in Him must one and all serve Him: they must love the God of the Covenant with all their heart, with all their soul and with all their strength (cf. Dt 6:5). In other words, what the sons of the prophets propose, under the guidance of their leaders, is a return to the Covenant: that the people should truly fulfill what they had said at the foot of Sinai/Horeb: "All that Yahweh has said we will heed and do." Because this program would be enormously hard to carry out, it was necessary that an Elijah and an Elisha should be raised up, accompanied by the sons of the prophets. And because the difficulty of this program is still quite real, we still need new Elijahs and Elishas who, in company with many others, will be witnesses of the living God today. The figure of Elijah continues to speak in later pages of the Bible, both in the Old and New Testaments.

4. ELIJAH IN THE REST OF THE BIBLE

The Elijah cycle ends with the prophet's being taken up to heaven in a whirlwind (2 Kgs 2:1-11), so that there was no trace of his tomb, as happened with an earlier biblical character, Enoch (Gn 5:24). The only witness of this event was Elisha, who "saw" his master's rapture and "picked up" his mantle. Elijah came to be the heavenly counterpart of the earthly action of Elisha. Because of this, it might be said that the "assumption of Elijah" is a theologoumenon serving to express the theme of prophetic succession, insofar as it is above all an experience of Elisha, who "sees" and understands the meaning of the disappearance of his master in a way beyond the perception of others. In any case, the conviction that Elijah would return is already stated in the last books of the Old Testament and is ratified in those of the New Testament, not to mention instances in Jewish literature.

Old Testament prophecy ends with the following words: "Lo, I will send you Elijah, the prophet, before the day of the Lord comes, the great and terrible day, to turn the hearts of the fathers to their children, and the hearts of the children to their fathers" (Mal 3:23-24). Once the family has been reconciled, the divine curse will not fall upon the earth. In his eulogy of Israel's great ancestors, Ben Sirach devotes a rather large space to Elijah (Sir 48:1-11). For him, the prophet was above all a "man of fire" (48:1,3,9). The prophet's word set fire wherever he passed, and people are still awaiting his return to earth as a purifying fire. Fire became the zeal that animated his entire prophetic activity, and in virtue of that fire he was carried off into heaven. This is the understanding of the great prophet that author of I Mac 2:58 has: "Elijah because of great zeal for the law was taken up into heaven."

 
The authors of the New Testament shared the same hope as the last Jewish books: Elijah would return. Moreover, he had already come in John the Baptist. Indeed, John is presented as if in the power of the Tishbite (cf. Lk 1:17); Jesus identifies him with the person of the Baptist (cf. Mt 9:11 ff.; 11:1-4). The priests and levites questioned the Precursor directly: "Are you Elijah?" John denies it (Jn 1:21), because a Mightier One is to come after him (Mt 3:11-12 and parallels). If John wields an axe, "he who is to come" wields the winnowing fork and "will clean the threshing floor... but the chaff he will burn with unquenchable fire (Mt 3:12 and parr.) John probably awaited the arrival of Elijah as a purifying and destructive fire, believing that the prophet from Nazareth would be the definitive Elijah. But the signs that Jesus wrought disconcerted John, so that at a determined moment he felt obliged to send a legation of his followers to ask: "Are you he who is to come, or should we look for another?" (Lk 7:20). John was awaiting a prophet of fire, like Elijah at the beginning of his work, but the one he met was the prophet of the "gentle breeze," who displays the face of a saving God, inclined toward the poor (cf. Lk 7:22).

When the time came for the prophet from Nazareth to assume our weaknesses and take our death upon himself, the Gospel tradition sets Elijah and Moses alongside Jesus (cf. Lk 9:30 f. and parr.). The breeze had become so weak that the presence of two witnesses was needed in order to accredit the presence of God in the man-who-must-die. Moses and Elijah are the announcers of the messianic times (cf. Dt 18:15 and Mal 4:23). Both must be present on the summit of Tabor. With the passage of time, when the breeze seemed to vanish, suffocated by the heat of death, the leaders of the people meant to insult Jesus with these words: "Wait, let us see whether Elijah will come to save him" (Mt 27:49 and parr.). Glossing somewhat on Jn 11:51-52, one might say: "They did not say this on their own..., but as leaders of the nation they prophesied that My-God-Yahweh would be the Savior." And so it happened. The gentle breeze was not snuffed-out by death, but rather, from the height of the cross he breathed out upon all mortal flesh, which gained anew the breath of life. From this moment on, Elijah and Elijah walk hand in hand: Yahweh is Savior.

Elijah's presence in the New Testament does not end here. According to Paul, Elijah traveling alone and defeated is a symbol of the future of the people. After he has experienced the flutter of the gentle breeze (the still small voice), he is able to discover seven thousand brothers to march alongside him. This leads Paul to conclude: "So too at the present time there is a remnant, chosen by grace" (Rm 11:2-5). Paul is referring to the remnant of the Jewish people, who will enter as a people to form part of the  new people of God, because "God has not rejected His people whom he foreknew" (Rm 11:2). For others, the prayer of Elijah is an example for the prayer of Christians (cf. Jas 5:16b-18).

In a word, what we have here is a prophetic figure who was supremely important in those times of identity crisis, but is in many ways valid for our own no less critical and needy times. His programmatic name, rounded out by the name of his successor, animates new men and women to confess with their lives that God is the unique Existent and Savior.


STUDY HELP 1

THE SIN OF JEROBOAM
"You have been going up to Jerusalem long enough. Here is your God,

O Israel, who brought you up from the land of Egypt (1 Kgs 12:28).
Each of the elements of this royal decision of Jeroboam continues to be a theme for investigation. To begin with, no notice has come down to us of a special position of the sanctuary of Shechem, though it would have been logical to build a temple and palace there, following the example of Jerusalem. Perhaps this plan clashed with the upper strata of Canaanite society, who were still hostile toward Israel, and with the traditions cherished and spread by those upper strata. Both Dan and Bethel possessed more ancient Israelite traditions that in part went back to the first epoch of the Conquest of Canaan. Both places were in the hinterland of Canaanite colonization. Jeroboam justifies his decision in favor of them in 1 Kgs 12:28. But was it necessary to discard Jerusalem as the great competing sanctuary? That the statement is formulated in terms of the tradition of exodus from Egypt suggests a later interpretation based on Deuteronomistic criteria, governed by Jerusalem's claim to be the chosen seat of the God of Israel, which is here defined in firm connection with the Egypt-tradition as conceived of by the Deuteronomists. Given this background, what is being imputed to Jeroboam is the sacrilege of having begun a false cult to this God. However one tries to explain this state of things, it is very hard to find an historically sure clarification based on the text of 1 Kgs 12:28.

Another curious item that needs comment concerns the golden calves, or better saif the two gilded images in the form of a calf in the new Northern sanctuaries. Were they bull-shaped pedestals for the presiding deity? They were certainly not specific features of ancient Yahwist worship. Indeed, the staunch resistence of levitical circles to such images, seen in retrospect in the account of the "golden calf" episode in the wilderness (Ex 32),  shows what a shocking innovation they must have seemed in view of the nomadic traditions of the people. If this is so, we must ask about the "religious politics" that moved the king to take such an extreme measure. By adopting a Baal-like object of worship that would be acceptable even to Canaanites, Jeroboam meant to court the affections of the rich and highly resistant Canaanite part of the population in favor of his reign. Now the building of an ark would have been too sublime a measure, and would have been understandable only by Israelites; in contrast, the images of bulls were, it seems, acceptable even to many Israelites.

The unheard-of measure demanded royal norms on a broad scale. Jeroboam not only cast off the levitical priests, but even drew up a calendar of feasts to keep the sanctuaries busy. The facts show that in Israel, far more openly than in Jerusalem, the monarchy interfered in religious affairs of the nation, trying to impose a uniform line on the nomadic form of religion as it had been kept alive among the tribes; but in doing so he seems not to have realized how much this overemphasized his own position of power. Later on, this cult of the state was clearly borne out at Bethel, where the chief priest Amaziah rebuked the prophet Amos for prophesying in a "king's sanctuary," a "house of the king" (Am 7:13). The state religion of Jeroboam clung like a foreign body to the adult tribal worship of Yahweh. It is not surprising, then, that it aroused resistance and even criticism among the tribes, and above all, that it maintained elements within it that revived memories of the old-time religion of Israel's nomadic days. In that religious tradition the prophets found support against the monarchy and drew on its original power. It is among these circles that we must also seek the keepers of the tradition that would much later be programmatically be condensed in the core of Deuteronomy (cf. S. Herrmann, History of Israel in OT Times,  Salamanca 1979, 254-255).


STUDY HELP 2


THE SCENE ON MOUNT CARMEL (1 Kgs 18:20-40)
Carmel is is a prominent mountain range in Northwestern Israel, forming a wedge-shaped barrier that juts out into the Mediterranean, splitting the Palestinian coastal plain into two parts, the Plain of Acco (Haifa) to the North, and the Plains of Sharon and Philistia to the South. Running from SE to NW, the mass of Carmel rises above the northern plain of Megiddo. It belonged to the border region between Phoeniciand and  Israelites. In time, the King ofTyre had been able to extend his jurisdiction southward. It is likely that there was a sanctuary on Carmel since very early times, as there would continue to be in much later times. Tacitus mentions a shrine on Carmel that Vespasian visited in 66 AD. The place was well suited to the worship of a mountain deity, since his shrine was so accessible and visible as to attract a large number of worshippers at any time.

The changing history of the sanctuary is also attested to in 1 Kgs 18:30, where we are told that Elijah repaired the damaged altar of Yahweh. Thus we may suppose that regular worship of Yahweh had been introduced on Mt. Carmel in the days of David and Solomon. But afterwards, under Canaanite-Phoenician influence, precisely in this buffer zone, the propietary deity must have changed. Where Yahweh had formerly had an altar, Baal, probably the Tyrian Baal, returned to rule. Now, perhaps because of good relations between Israel and Tyre, it seems that Ahab acquired sovereign rights over Carmel. Elijah chose to take advantage of this moment in order to inflict an exemplary punishment on this renowned site of worship, in the presence of Israelites and Phoenicians. Who is the proper overlord of Carmel? That was the main question that had to be resolved what we might call a "local" conflict, although underlying it was a more far-reaching problem affecting the internal politics of Israel, namely, the ground that Baal worship was rapidly gaining under the reign of Ahab and Jezebel. One can hardly accuse 1 Kgs 18 of inflating a scene of local conflict on Carmel into a transcendent problem of truth, because the truth in question is, in fact: Who is Israel's God? Is it Yahweh or is it Baal?

The decision went in favor of Yahweh. The fire from heaven that devoured Elijah's holocaust manifested the tru God. The desperate dance of the prophets of Baal only hastened their downfall. We cannot know to what extent a cultic conflict at the shrine of Carmel served as a basis for the extreme measures taken against the prophets of Baal in that region. According to the account, Elijah slaughtered these prophets with his own hand at the Wadi Kishon at the foot of the mountain (1 Kgs 18:40).

The historical kernel of the Carmel event may have lain in a conflict between Israelites and Phoenicians concerning the sanctuary of Carmel, in which Elijah played a leading role in the course of a long process that may have had a doubtful outcome. For the state stepped in and Jezebel may have been the prime mover in support of the Canaanite cause, in order to limit the influence of Elijah and his followers. It seems crediblt that the queen persecuted Elijah as the leader of the opposition, so much so that the prophet had to flee from the country. Tradition attributes to him a pilgrimage to  the southern mountain of God, where Yahweh came out to meet him in the setting of a grandiose scene evoking the traditions about Moses. However, Yahweh was not in the awesome natural phenomena, but was recognized by Elijah in the 'still small voice,' as the traditional translation puts it, although it might be more in keeping with the original text to say 'in a deep and abysmal silence. (cf. Hermann, op. cit., 274-275).


STUDY HELP 3

NABOTH'S VINEYARD (1 Kgs 21)
For exegetical reasons, some would consider Elijah's participation in the well-known account of Naboth's Vineyard in 1 Kgs 21 to be open to discussion. It is less important for its impact on worship than it is for its impact on the history of Israelite law. In Israel, ownership rights were inalienable, and were governed exclusively by right of inheritance, which, according to the OT mentality, did not involve the particular Israelite, but belonged, rather, to Yahweh Himself as radical overlord of the land which He had promised and parceled out. Ahab's attempt to appropriate a good farm as part of the patrimony of the crown adjoining the residence of Jezreel, attested to at the time, failed miserably because its owner, Naboth refused --validly, according to Israelite juridical ideas-- to give it or sell it, but insisted on defending the inheritance he had received from his fathers. Ahab showed that he was ready to recognize Naboth's rights. Only the intervention of Jezebel could change matters. For her, the king's sovereignty was the supreme law, which could not have any limit placed on it, even in matters of property rights -- a criterion which for her was fully understandable, since Phoenician law allowed the king to alienate properties without further ado. Deep down, this story is not about a conflict between persons, but rather between two juridical orders, which must more than once have troubled the intra-political climate. The criminal ending of the account, tied to the murder of Naboth, could well have been symptomatic of the bitterness of this legal conflict. This is the nub of the story; Elijah's intervention was secondary and, looked at objectively, it was not even necessary (cf, Herrmann, op. cit., 276-277),

CLARETIAN KEY
"An integral Claretian formation should to some extent incorporate the cultural, socioeconomic and political sensibilities of current society. This aspect fits in perfectly with out Claretian spirit inasmuch as it involves the prophetic trait in our Founder which those in formation must progressively live and assimilate. Hence, it is important that those in formation be educated for social and temporal commitment according to the Church's social teaching as adapted to the diverse needs of peoples" (2F 10).

"Traits that appear throughout our Founder's life...

- A prophetic spirit, clearly manifested in his apostolic life, whereby he perceived the concrete spiritual needs of the people of God and employed the means most adequate for the solution of those needs, in both the religious and social fields.

- A total commitment as a missionary and bishop who became directly involved in combating sin and spreading the Kingdom of God without fear of denouncing true evils in social structures, when they violated the fundamental rights of man" (2F 12 a).

...We should place greater stress, from the very first years of formation, on the fact...that we must work to discern prophetically the signs of the times in the various activities of the Church and the Congregation, denouncing every sin and unjust order opposed to the historical realization of salvation as the total and integral liberation of man" (2F 12 b).


SITUATIONAL KEY

1. The "madwomen of God." Algiers, October 1994. Two sisters were murdered in the streets of Bab el Oued. The so-called "madwomen of God" were victims of fundamentalism. Their prophetic word, their life, were like Elijah's "small, still voice." Someone, some intransigent faction, imagined that killing them was the most effective way to stifle that "small, still voice," but they were wrong. It multiplied incredibly, even along roadways that God does not regularly travel. Politicians, intellectuals and the leaders of the most varied religions spoke of them. There is no need of lightning flashes or a whirlwind. At any time, in any place, the small, still voice of the new prophets can become the most powerful voice on the planet. It is enough "to be" prophets.

2. False images. Human beings keep looking for God on the mountain of His transcendence, thinking that He dwells their is splendid isolation, far from the problems of ordinary people. They run there, to inform Him of their conflicts, of catastrophic situations among peoples, of the sorrows of the world. Deep down, perhaps, they are seeking to unburden  their hearts, convinced that God, awakened from His unknowing, will hasten to provide power to the just, strength to the weak, joy to the downcast, justice to the oppressed. But oftentimes God is not where we human beings, in our zeal or passions, look for Him. It is high time we did an in-depth study of the language of the true God, who comes to transform the human heart and, through it, the heart of the world.

3. Between elitist gods and the God of fraternity.  There have always been prophets linked with the false gods of oppressive power. They use religion for their own benefit, and reduce God to the size of their own ideas and interests. They are prophets of the various Ba'als. They spread the image of a distant God, concerned with high affairs, a God away on travels or dozing off. They confuse people, they are the propaganda mill of the system and only speak of what the powerful like to hear. It is not easy for people to discern those who are false prophets. Even the Christian community is often torn with perplexities over the inevitable divergences that exist within the Church: bishops who make conflicting pronouncements on the same theme, the praxis of priests who distance themselves from speaking out, changes of shepherds who impose a change of thrust on their whole community because of their own partisan iedology, their own ties to certain movements, to their own tastes or personal leanings. We can find one criterion for discernment in Elijah: Yahweh is at the head of a people in which all are brothers and sisters. Ba'al, on the contrary, favors a classist and discriminatory society.

4. The household god. In the days of Elijah and Elisha, many did not regard God as an "expert" in the gift of daily life, of rainfall or of fertility. Many of us today might say that God is not an expert in computers, genetic engineering or atomic energy. Still less would we regard him as an expert in our everyday domestic problems. For many of us, God is the God of Sunday mornings. For the weekdays, there are a number of "Ba'als" who understand such matters. They are more useful and need just a few adjustments in order to resemble the true God. A good question for today's people would be: Where do you perceive the presence of God with the greatest intensity?


EXISTENTIAL KEY
1. Reconversion is not impossible. From time to time we hear the "unhappy" sentence: "From the age of forty on, any conversion is for the worse." That is what the prophet Elijah must have thought, when he realized that he was now an old man, worn out and disenchanted. All that was left for him was to climb the mountain and die. It was a long and increasingly exhausting climb. But what was really in store for him was a big surprise from God: an encounter with the Only One capable of making him descend the mountain to begin anew. That is our story, too. And today might be a good time for us to encounter God and begin our own descent. Are you ready to throw away your defeatist notions? Are you ready to return to the origins of your vocation?  Listen to God, who is perhaps already speaking to you in the still, small voice of the monotonous reality of everyday life.

2. Who would dare to be like them? (Scriptures and Claret)

Then the prophet Elijah arose like a fore, and his word burned like a torch" (Sir 48:1).

"In all his days [Elisha] did not tremble before any ruler, and no one brought him into subjection" (Sir 48:12).

"[Elijah] wore a garment of haircloth, with a girdle of leather about his loins" (2 Kgs 1:8).

"Elijah was only a man like us, yet he prayed earnestly... Then he prayed again" (Jas 5:16-18).

"Elijah, for his burning zeal for the law, was taken up to heaven" 

(1 Mac 2:58).

"It is enough; now O Lord, take away my life, for I am no better than my fathers" (1 Kgs 19:4).

"I have been most zealous for the Lord, the God of hosts" (1 Kgs 19:10).

"Answer me, Lord! Answer me that this people may know that you, Lord, are God" (1 Kgs 18:37).

"A man on fire with love, who spreads its flames wherever he goes..."

"Nothing daunts him..."

"He delights in privations..."

"His only concern is to follow Christ...in praying..."

"working,"

"and suffering,"

"and striving always and only for the greater glory of God"

"and the salvation of humankind."


COMMUNITY MEETING
1. Opening prayer or song.

2. Reading of the Word of God: 1 Kgs 21:1-29.

3. Dialogue on Theme 2 in its different keys.

4. Prayer of thanksgiving ot intecession based on what we have shared in community.

5. Closing song.
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