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KINGSHIP, SAMUEL AND
THE STORY OF HANNA

Different Biblical texts express varying attitudes toward kingship.
The Book of Deuteronomy regards kingship as, at best, permissible
and the king as potentially dangerous. The l?mi mi"n, "chapter on
the king" (Deuteronomy 17: 14-20), in fact, informs us what a king
may not do- i1:n' X?, and what he must do-write a serer Torah and
carry it with him, but never what he may do. The right of taxation,
the administration of justice and the organization of the army are
not the concern of Deuteronomy. The book's concern is that of
limitation. 

i

But other books of the Bible express a different attitude. The last
fivc chaptcrs of the Book of Judges, which serve as a postscript to the
book, tell two stories which are thematically and litera rilly related.
The first tells of Mikha, a man from Har Ephraim, who builds a
temple within his house. He takes in a wandering Levite to serve as a
priest in his private temple. At that time the tribe of Dan, unable to
conquer their own land, send out scouts to seek territory. Travelling
north, the scouts find out from Mikha's priest that their mission will
succeed and, finding a weak and vulnerable northern people, they
return to Dan to urge the tribe to send the army. The army is sent.
Advancing northward, the army passes Mikha's house where they
kidnap the Levite and take him along as their priest who will serve in
their new temple.

The last story, linked to the story of Mikha's priest, tells of
another Levite from Har Ephraim, a man whose concubine is killed
by the men of Giv'a. The man has sct out to bring back his concubine
who has run away to the home of her father. Finding her, he sets out
to return home, and stops along the way in the Benjaminite city of
Giv'a, where an old man from Har Ephraim takes them into his
home. As in the story of Sod om, the townspeople surround the house
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and demand that the stranger be given to them "that they might
know him" (19:22). The Levite pushes his concubine out the door in
his stead, and the woman is raped and murdcred. When the Levite
finds his concubine's body he cuts it up into twelve pieces and sends it
to the tribes. The tribal leaders, angered at Benjamin's refusal to

punish the evildoers, declare a civil war in which the tribe of
Benjamin is virtually annihilated. In fact, almost all the Benjaminite
women have been killed and the other tribes have sworn not to give
their daughters to the tribe of Benjamin. Soon, the tribes realize that
unless something is done the tribe of Benjamin will vanish. Finding
that the residents of Yavesh-Gilad did not participate in the oath
against Benjamin, they massacre the townspeople, saving only the
virgins, to be given to the Benjaminite men. But finding only 400
virgins, they instruct the Benjaminites to kidnap women at the Shilo
FestivaL. Benjamin "steals" the women at Shilo, insuring their own
survival, and the twelve tribes return home.2

These two stories have much in common. Each describes thc
lawlessness of a tribal society in which the weak are oppressed and
helpless people are kidnapped. The tribe of Dan, refusing to accept
their allotted portion, kidnap Mikha's Levite, steal the land of a
vulnerable people, and ultimately establish an illegitimate temple.
The tribe of Benjamin allows the capture and murder of a stranger to
go unpunished. How can these terrible events take place? The text
explains, twice in each story, that "there was no king in Israel, each
man did what he pleased" (17:6, 18:1 and 19:1,21:25). A lawless,
brutal and divided society exists because there is no king to unify and
judge-"there was no king in IsraeL." Ironically, the tribal ciders
decide to solve the problem of Benjamin with the very act which
precipitated the conflict, the kidnapping of a woman! The enforcers
of law and justice are themselves lawless and unjust. If Deuteronomy
makes kingship possible, Judges makes kingship necessary.

But the question of kingship is most fully addrcsscd in the Book
of SamueL. In fact, the validity of kingship is the primary concern of
this book. Samuel sees kingship as evil, a turning away from God-
and longs for a return to the period of the Judges when God would
send His emissary to deliver the people from their enemy. Neverthe-
less, God commands Samuel to listen to the people and give them a
king (8:7, 9, 22). God's discussion with Samuel is critical to an
evaluation of the attitude of this book towards kingship. On one
hand, God is sympathetic to Samuel; the pcople have rejccted not
Samuel, but God (8:7-9). Furthermore, Samuel is instructed to warn
the people about the dangers of kingship (8:9).3 On the other hand,
God insists that the people's request for a king must bc obeyed. This
insistence is repeated no less than three times. Kingship, then, seems
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to be both dangerous and necessary; it cannot be inherently evil, for
God allows its establishment.4

Later in the book, after God has rejected King Saul, he

commands a reluctant Samuel to annoint a new king, David. God no
longer is merely responding to the pcople's demand; He initiates the
appointment of the new king and chooses the lad who finds favor in
His eyes. "For I have seen (chosen) a king for myself" (16: i). Furthcr,
no mention is made in this passage of the dangers of kingship. The
difference between chapters 8 and i 6 is striking, but God's positive
attitude toward his choscn king should not really surprise the readcr
of this book. The foundation of such an attitude has already been
laid at the very beginning of the Book of SamueL. A close look at
these verses shows why the narrative which opens the Book of
Samuel focuscs on the story of Hanna, rather than on the apparently
more significant birth of the prophet.

Hanna's story is linkcd by the text to the last two stories in
Judges, the book immediately preceding SamueL. Her story, like
those in Judges, will underscore the need for a king. But what
concerns the narrator of Hanna's story is not the king as a leader who
imposes order on a lawless society; that is the concern of Judges.
Hanna's story is concerned with the king as a religious figure, with
his rclationship toward God. This concern is also the primary
concern of the entire Book of SamueL.

Hanna is sensitivc to the corruption of Shilo. Elkana's lack of
perception parallels the lack of perception of Eli which will result in
Shilo's destruction. Hanna will call for Shilo's destruction and the
establishment of a monarchy.

Hanna alone, in the beginning verscs of thc Book of Samuel, is
sensitive to the corruption of Shilo. The priests, most notably the
sons of Eli, place themselvcs bcfore god and take advantage of the
people who come to sacrifice; they take their own portion before they
burn the portion dedicated to god, and appropriate part of the
portion that belongs by right to the sacrificer (2: i 3- i 7). Hanna, by
praying silently in the presence of the High Priest instead of bringing
a sacrifice, breaks with the temple's sacrificial tradition; she is, in a
sense, rcjecting the order which Eli's family has corrupted. Even
when her husband, Elkana, brings sacrifices, Hanna refuses at first to
eat; she will not participate in Shilo's established rituals. But Elkana
actively and consistently participates in Shilo's sacrificial order.
Indeed, Hanna's behavior leaves him bewildered. The contrast
between Elkana's lack of pcrception and Hanna's perception sets up
a contrast crucial to the book-the contrast between the blindness of
Shilo's leader to the rampant corruption on the one hand, and on the
other, the awareness of Hanna and, later, of her son.
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Eli's inability to properly rebuke his corrupt children signals the
downfall of Shilo and its ultimate destruction. Hc does not fully
understand thc extent of Shilo's corruption and can therefore issue
only a mild rebuke (2:23-25). Eli's inability to restrain his corrupt
children results in the downfall of Eli's house (2:3 1-33).5 Hanna, on
the other hand, is more than just aware of Shilo's corruption; she
actively calls for its downfall. Her praycr, recited upon the birth of
Samuel, is a powcrful description of a God who imposes His order
upon the world. The mighty and arrogant, the evil and powerful, will
be judged and destroyed; the meek and the righteous will be uplifted
(2:3-9). Moreover, according to Hanna, God will establish a new
political order as well-"He shall give strength to His king and exalt
the horn of His annointed" (2: 10). The king of whom Hanna speaks
is a king chosen by God, an instrumcnt of His will; in this sensc, he is
a religious person, not merely a ritual figure. Such a king, implies
Hanna, will have an enduring kingship. But if the king fails to be
God's instrument, if he disobeys God's command, he will suffer the
fate of the powerful and arrogant; his kingship will faiL.

Hanna's predictions arc fulfilled in the actual evcnts in the Book
of SamueL. Shilo is overthrown and replaced by a divinely annointed
king, SauL. But Saul, the first king of Israel, fails. His inability to
carry out God's command to destroy Amalek prompts God to reject
him. Saul's disobedience reveals a lack of understanding of what God
has demanded of him. As Samuel reminds him, he has become
preoccupied with the externals of religious devotion, with sacrifices,
rather than with true obcdience to God's word (15:22-23). However
well-intcntioned, Saul ultimately has disobeyed God; like Eli, he is
committed to ritual but misperceives what God truly demands. As
Shilo's downfall is foretold by Hanna, so is the downfall of Saul's
kingship; Saul is the mighty one who disobeys God's command, and
his leadership cannot endure. As Shilo is replaced by Saul, Saul is
replaced by a ncwly chosen king, David. David ultimately is able to
perceive God's wishes, and it is David's kingship which, thc Book of
Samuel suggests, will endure.

That the story of Hanna is bound up with the larger issue of
kingship can only be dcmonstrated by an analysis of the first forty
verses of the Book of SamueL.

Verses 1-3:6

Now there was a certain man of Ramatayim-zofim, in mount Ephrayim, and
his name was Elkana, the son of Yeroham, the son of Elihu the son of Tohu,
the son of Zuf, an Ephratite: and he had two wives; the name of the one was
Hanna, and the name of the othcr Peninna: and Peninna had children, but
Hanna had no children. And this man went up out of his city year by year to
worship and to sacrifice to the LORD of hosts in Shilo. And the two sons of Eli,
Hofni and Pinehas, the priests of the LORD, were there.
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The introductory verse of our story, which introduces a man
from Har Ephraim, parallels the introductory verses of the last two
stories of the Book of Judges (17: i and 19:2). Since the verses in
Judges which tell us of a man from Har Ephraim describe a lawless
and corrupt society and call for a king, our parallel introductory
verse suggests to the reader that the theme of our story may well be
the corruption and kingship. Verse 3 links our story to Judges in
another way as welL. We are told that Elkana goes up periodically to
bow down and sacrifice in Shilo. But Shilo has just been spoken of in
Judges. It is in Shilo that the Benjaminites, upon the counsel of the
Elders of Israel, kidnap women and take them home as wivcs
(2 I: 19-25). The Benjaminites are instructed to go to Shilo at the
festival which takes place ilr.ii13' 0'13'13, from year to year, and capture
the women who dance at the Shilo festivaL. The elders transform
Shilo, a place of sacrifice, into a place of brutality. Verse 3, which
describes Elkana as going up il13'13' 0'13'13, recalls the past incident
and suggests Shilo's corruption. But verse 3 suggcsts Shilo's corrupt-
ion in another way. The verse informs us that, at Shilo, Hofni and
Pinehas were pricsts of the Lord. However it is Eli, the high priest,
who plays a part in our story, not his children. The text chooses to
mention Hofni and Pinehas in defining Shilo It is their corruption
which characterizes Shilo and their death will signal Shilo's destruc-
tion. The corruption of Hofni and Pinehas is described twice in
chapter 2. The first description in verse 22 tells both of corruption of
the sacrificial order and of sexual misconduct. This sexual miscon-
duct, which takes place before the altar, recalls again thc Shilo of
Judges. Our story will present us with responses to Shilo. The
response of Elkana, the man from Har Ephraim, is to go to Shilo
il13'13' 0'13'13 to bow down and sacrifice before God, to fully partici-
pate in the ritual of Shilo. The very verse that suggests Shilo's

corruption describes Elkana's devotion. Elkana is righteous; he is
also unperceptive.

Verses 4-8:

And when the time was that Elkana offered, he gave portions to Peninna his
wife, and to all her sons and her daughters: but to Hanna he gave a worthy
portion; for he loved Hanna: but the LORD had shut up her womb. And her
rival also provoked her sore, to make her fret, because the LORD had shut up
her womb. And as he did so year by year, when she went up to the house of the
LORD, so she provoked her; therefore she wept, and did not eat. Then Elkana
her husband said to her, Hanna, why dost thou weep? and why dost thou not
eat? and why is thy heart grieved? am I not better to thee than ten sons?

Verse 1-3 suggested Elkana's lack of perception of Shilo. The
next passage describes a lack of pcrception concerning his wives.

Elkana loves Hanna and gives her an additional portion of the
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sacrifice.7 But instead of consoling his barren wife, it increases her
suffering by provoking her rival to taunt her. Verses 5 and 6, which
conclude with the parallel il13ni 110 'ii and m:ini iy:i 'il 110 ':J,
suggests that it is his well-intentioncd gifts that are the causc of her
suffering. Elkana is a well-meaning but imperceptive husband. His
lack of perception is reinforced by verse 7-he does this every year!
The iliii:i mii is parallel to il13'r.' o'13'r.. Elkana is a devout but
conventional man, well-meaning but misguided. He is as impercep-
tive about Shilo as he is about his wife. It is not surprising that in
verse 8 his attcmpt at consolation fails. Elkana cannot understand his
wife. She remains bitter of soul.

Verses 9-18:

So Hanna rose up after they had eaten in Shilo, and after they had drunk.
Now Eli the priest sat upon a seat by the gate post of the temple of the LORD.
And she was in bitterness of soul, and prayed to the LORD, and wept bitterly.
And she vowed a vow, and said, 0 LORD of hosts, if thou wilt indeed look on
the affietion of thy handmaid, and remember me, and not forget thy
handmaid, but wilt give to thy handmaid a man child, then i will give him to
the LORD all the days of his life, and no razor shall come upon his head. And it
eame to pass, as she continued praying before the LORD, that Eli marked her
mouth. Now Hanna spoke in her heart; only her lips moved, but her voice was
not heard: therefore Eli thought she was drunk. And Eli said to her, How long
wilt thou be drunken? put away thy wine from thee. And Hanna answered and
said, No, my lord, i am a woman of a sorrowful spirit: i have drunk neither
wine nor strong drink, but have poured out my soul before the LORD. Take

not thy handmaid for a worthless woman: for out of the greatness of my
complaint and grief have i been speaking. Then Eli answered and said, Go in
peace: and the GOD of Israel grant thee thy petition which thou hast asked of
him. And she said, Let thy handmaid find favour in thy sight. So the woman
went her way, and did eat, and her countenance was no more sad.

Hanna eats and drinks but is not consoled; participation in the
sacrificial order of Shilo has no meaning for her. Her response to her
predicament is instead prayer and a vow, Hanna silently vows that
she will dedicate her son to God. But Hanna's vow, in verse i I, is a
particular vow, the vow of the Nazirite. The Nazirite is one who,
through a vow, accepts upon himself a set of laws which separate him
from society. Hanna, through her non-participation in Shilo, has
already set herself apart; she now imposes a vow of separation upon
her son.8 As Hanna prays she is watched by ,Eli, the high priest. Eli,
like Elkana, does not understand Hanna. He watches her lips-he
sees only thc externaI. Concerned with the sanctity of the temple in a
superficial way, he is oblivious to the real corruption which sur-
rounds him. But Eli, like Elkana, is a kind man and, after Hanna tells
him that she was praying, he blesses her. Hanna, assured that God
has responded, leaves Shilo. After leaving Shilo she eats, but unlike
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the time before (I: 10- I I), she is now comforted. Her prayer is her
consolation.

Verses 19:28:

And they rose up in the morning early, and worshipped before the LORD, and
returned, and came to their housc to Rama: and Elkana had intimacy with
Hanna his wife; and the LORD remembered her. And in due course, Hanna
conceived and bore a son, and she called his name Samuel, Because i have
asked him of the LORD. And the man Elkana, and all his house, went up to
offer to the LORD his yearly sacrifice, and vow, But Hanna did not go up; for
she said to her husband, i will not go up until the child is weaned, and then i
will bring him, that he may appear before the LORD, and there abide for ever.
And Elkana her husband said to her, Do what seems good in thy eyes; tarry
until thou hast weaned him; only may the LORD establish his word. So the
woman remained and nursed her son until she weaned him. And when she had
weaned him, she took him up with her, with three bullocks, and one era of
flour, and a bottle of wine, and brought him to the house of the LORD in Shilo:
and the child was young. And they slew a bullock, and brought the child to
Eli, And she said, 0 my lord, as thy soul lives, my lord, i am the woman that
stood by thee here, praying to the LORD. For this child i prayed; and the LORD
has given me my petition which i asked of him: therefore also i have presented
him to the LORD; as long as he lives he shall be devoted to the LORD. And he
bowed down to the LORD there.

Again the text contrasts the relationship of Elkana and Hanna
to Shilo. Elkana, as always, goes up to fulfill his sacrificial vow at the
appointed time. Hanna refuses to go to Shilo at this time. She will
not go to Shilo until her child is weaned and she can then fulfill her
vow. For Hanna, the only possible motivation to go to Shilo is to
fulfill her vow concerning her child. Elkana suspects that Hanna's
reluctance to bring the child up to Shilo with him before he is weaned
is because she may be unwilling to give up her child. But Hanna does
bring her son after she weans him and obviously always intended to
bring him. Her delay can only be understood in light of the events of
chapter 2.

Chapter 2, verses 1-10:

And Hanna prayed, and said, My heart rejoices in the LORD, my horn is
exalted in the LORD: my mouth is enlarged over my enemies; because I rejoice
in thy salvation. There is none holy as the LORD: for there is none beside thee:

neither is there any rock like our GOD. Talk no more so very proudly; let not
arrogancy come out of your mouth: for the LORD is a GOD of knowledge, and

by him actions are weighed, The bows of thc mighty men are broken, and they
that stumbled aie girded with strength, They that were full have hired out
themselvcs for. bread; and they that were hungry have ceased: while thc barren
has born seven; and she that has many childrcn has become wretched. The
LORD kills, and gives life: he brings down to the grave, and brings up. The
LORD makes poor, and makes rich: he brings low, and raises up the poor out
of the dust, and lifts up the beggar from the dunghill, to set them among
princes, and to make them inherit the throne of glory: for the pillars of the
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earth are the LORD'S, and he has set the world upon them. He will keep the feet
of his pious ones, and the wicked shall be silent in darkness; for it is not by
strength that man prevails, The advcrsaries of the LORD shall be broken in
pieces; out of heaven shall he thunder upon them: the LORD shall judge the
ends of the earth; and he shall give strength to his king, and exalt the horn of
his anointed.

Ostensibly, Hanna's prayer is an outpouring of joy upon the
birth of a child. Yet her poem contains only a passing reference to
Samuel's birth. The real thcme of Hanna's song is God's dominion
over the world.IO This dominion is manifested through the destruc-
tion of the wicked and the raising up of the lowly. The idea of
upheaval as a result of God's will is central to the poem. The
powerful-on?:i O'y:ill ,0,.,,:i1 niip ,0'J:i n:i1--are rendered impotent
while God lifts up the lowly and the oppressed. God will then choose
his king and anointed one to carry out His wilL. Surprisingly,
Hanna's enemies of verse i seem to be the corrupt leaders of Israel,
and she is calling for their downfalL.

The passage which immediately follows Hanna's song informs
us of the corrupt practices of Shilo in general and of Eli's children in
particular (?y'?:i 'J:i); in retrospect, the sons of Eli seem to be the evil
men of whom Hanna spoke. In chapter 1, we discover, Hanna was
not praying only for a child; she was praying for a leader who would
establish a new ordcr in IsraeL. It is for that reason that Elkana
cannot console his wife. Hanna does not respond to the rhetorical
question, "Am I not better than ten sons?" Elkana only understands
Hanna's grief on a personal leveL. But Hanna's grief is two-fold:
Hanna wants a son, but Hanna also wants a leader. Hanna will train
her son to be a leader.

It is for this reason that Hanna insists on nursing SamueL.

Nursing, in the text, reprcsents the link between son and mother and
suggests an influence of mother upon son. Hanna must nurture
Samuel before she can relinquish him. And even after Hanna brings
him to Shilo she continues to visit him. The text, in chapter 2 verse
i 9, says illl'X nx m?y:i ilr.'r.' 0'13'13 ,? iln?yil mx ,? iliiyn ltlP ?'ym
O'13'il n:ii nx ni:ii? "Moreover, his mother made him a little coat, and
brought it to him from year to ycar when she came up with her
husband to offer the yearly sacrifice." Again the text contrasts the
behavior of Hanna and her husband, Elkana. Elkana, as usual, goes
up to bring his "sacrifice of days." This time, we are told, Hanna goes
with him-il13'13' 0'13'13. But Hanna gocs not to participate in the
sacrificial order of Shilo; she goes to bring her son a coat. Hanna's
nurturing of Samuel was first symbolized in the text by her nursing;
her continued nurturing is symbolized by her continuous bringing of
a coat. The coat here is also a symbol of leadership and authority.
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Hanna is training her son for leadership; hc will fulfill her prayer. i i
At the very time Elkana participates in Shilo, Hanna trains the man
who must destroy it.

Hanna's religious character is expressed in the text through her
prayer. Samuel, her son, will lead the people through prayer. In
chaptcr 7 after the ark is removed from the public sphere and the
people yearn for God (7:2), Samuel urges the people to turn their
hearts towards God and serve Him with inward devotion rather than
through ritual or objects (7:3). Later in that chapter Samuel defeats
the Philistines through prayer. In chapter 12, aftcr Samuel chastises

the people for requesting a king, he tells the people that he will pray
for rain and that God will respond (12: i 7). The people then ask

Samuel to pray for them (12: 19) and Samuel promises that he will
continue to pray (12:23). Samuel, like Hanna, turns wholly to God,
and in the Book of Samuel, God responds favorably to such
devotion.

Chapters i and 2 contrasted Hanna's prayer with Elkana's

sacrifice. Later stories in the Book of Samuel will contrast Samuel's
devotion with the sacrifice of SauL. King Saul, Samuel's protegé, is
commanded to totally destroy Amalek and their property. Instead,
he and thc people take spoils and Saul pcrmits Agag, the king of
Amalek, to live. When Samuel confronts Saul, the king argues that
the spoils were taken so that the people would be able to sacrifice to
God (15:2 I). Samuel responds that God does not want sacrifice as
much as obedience and he informs Saul that God has rejected him
(15:22-24). Saul asks Samuel to return with him before the people
and bow down to God (15:25), but Samuel refuses, again saying that
Saul has been rejected.

At that point, as Samuel turns to Icave, Saul grabs on to

Samuel's coat, tearing it. Samuel interprets the torn coat as symbolic
of Saul's kingship which has been torn away and given to someone
else. Saul is concerned with the external acts of devotion-sacrifice
and worship (n:ii?, niinniiil?). Saul's lack of undcrstanding of what
God really demands of him results in his disobedience. And in thc
Book of Samuel, where kingship is a product of God's will, a king
who disobeys forfeits his kingship. Saul has also permitted King
Agag to live, as if the king were exempt from God's command. Of
course, precisely thc opposite is true-the king, more than anyone
else, must obey.

Saul's lack of understanding of what God demands of him is
matched in Chapter i 5 by a lack of comprchension of how a king
relates to his people. When Samuel first accuses Saul of disobeying
God's command by not destroying the sheep and oxen, Saul answers:
"They have brought them from the Amalckites, for the people spared
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the best of the sheep and of the oxen to sacrifice to the Lord their
God; and the rest we have utterly destroyed" (15: 16). Saul blames the
people for sparing the cattle and takes the credit for the rest which
"we destroyed." Samuel responds "Though thou be little in thy own
sight, thou art the head of the tribes of Israel" (15:17). Saul again

insists that he has obeyed God, again blaming the people who took
the spoil to sacrificc (15:21). Samuel tells Saul that obedience is more
important than sacrifice and that God has rejected him. Saul finally
admits his sin. "And Saul said to Samuel, I have sinned, for I have
transgressed the commandment of the Lord and thy words; because I
feared the people and obeyed their voice. Now therefore, I pray thee,
pardon my sin and turn again with me, and I will bow down to the
Lord" (15:24-25). Saul's excuse, repeated three times in different
form, was that the people, and not Saul, took of the booty. He

admits, finally, that he has sinned by obeying the people because he
feared them.

Saul does not understand kingship. His defense of his own
behavior is his ultimatc condemnation. A king is responsible for the
actions of his people; he cannot divorce himself from their actions.
You are the leader of Israel, says Samuel, and as such arc responsible
for what Israel does. But Saul does not understand this; he repeats
his claim that the people are responsible. Only after Samuel informs
Saul that God has rejected him as king, can Saul admit his guilt.
Even then, he justifies his actions-he feared thc people. Saul cannot
accept full responsibility. But more than that, his explanation that he
feared the people is thc greatest condemnation of his leadcrship. A
leader who fears his subjects is no leader at all! Saul's lack of
perception of what God demands of him is matched by his lack of
perception of the demands of leadership.

Thc symbol of Saul's downfall is the torn coat. The coat is the
coat of Samuel, Hanna's coat. Hanna had rejected the sacrificial
order of Shilo and prayed devoutly to God. She had dedicated her
son to God's service and prayed for a king who would be God's
instrument. Her son, Samuel, the prophet, trained and nurtured by
his mother, had bcen a faithful servant of God. But King Saul, unlike
Samuel, fails. Preoccupied with sacrifice, he does not understand the
meaning of genuine devotion. He fails to meet Hanna's description of
the king as God's instrument. Saul cannot meet the the standard of
leadership represented by Hanna's coat. Her coat is the appropriate
symbol of Saul's demise.

The story of Hanna is an integral part of the Book of SamueL.

Implicitly it suggests the need for religious devotion as the basis of
society and calls for the destruction of a corrupt establishment.

Explicitly it states that history should and will be the manifestation
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of God's will and that the king, His anointed one, will be His

instrument. This story stands, in the beginning of this book on
kingship, as a definition of what a king must be-i:J?r.-His king
(2: 10).

NOTES

i. Nachmanides and Abravanel disagree about whether the Torah commands tbe people to
appoint a king, Nachmanides understands the text in Deuteronomy (17: 14-20) as
instructing the people to appoint a king; he interprets nii:K1 (17: 14) as a command-"you
should say_" The troubling n'ii~ ':~~ i':i: '':)l ~i:'lIK (17:14), "I will set a king over me like
all the nations that are about me," is taking by Nachmanidcs as a prophetic statement, not
as part of the command. For Abravanel, the text does not instruct the people to appoint a
king; it merely permits a king under certain conditions. For Abravanel, kingship in this
respect is similar to the law permitting a man to take a beautiful woman, iKin rin'. whom
he finds among the enemy (Deuteronomy 21:10-14). Such laws are eoneessions to human
frailty-)li~ iy' iiJ~ min m~i. 1 would suggest that the text need be read neither as a

command nor as a concession. The Torah sees kingship as positive inasmuch as it
represents a development of the people into a nation. The D'u;i 7:::: "like all the nations," is
to be taken both positively, in the sense of "as a people taking responsibility for their own
destiny," and negatively, in that it suggests that they are looking at the nations around
them as models for behavior. The focus of the laws of kingship in Deuteronomy, though,
seems to be on the dangers of a powerful king.

2. In I Samuel II Saul establishes his kingship by leading the tribes in battle against !\ahash.
In that incident, the Benjaminite Saul leads the tribes against Nahash in defense of Yavesh-
Gil'ad. Saul gathers the Iribes by cutting up a pair of oxen and sending the pieces

throughout IsraeL. This incident is a reversal of the story of the concubine of Giv'a (J udges
19-21). In that incident, a man dismembers his wife who was murdered by Benjaminites
and sends the picces throughout Israel (19:29). This rallies all the tribes against Benjamin
and civil war ensues. The people of Yavesh-Gilad, who do not participate in the war
against Benjamin, are attacked by the other tribes and massacred (2l:9-12). These

divisions exist because "there is no king in Israel" (2l :25). In I Samuel I 1 Nahash attempts
to undermine Saul's kingship by playing upon the division between Benjamin and the other
tribes. Nahash suspects that the other tribes will not fight to support Benjamin's former
ally, Yavesh-Gil'ad. But the Benjaminite Saul is able to rally the tribes iu support of
Yavesh-Gil'ad, unifying the country and establishing his own monarchy (I Samuel
11:11-15), In Samuel, when there is a king in Israel, the nation is unified.

3. Moshe Garsiel, "':Kili'~ i':i: n~':i:~ n':KlI~ n)l~ 1'~1 ':K1llI 1'~ np,':Mi:~," Bel Mikra 26,
1981, pp. 325-343. Garsiel's insightful interpretation reads Samuel's statement about
kingship (I Samuel 8: I i - I 8), i':i:~ tl~lIi:, as both a warning about kingship and a diatribe
against it, and not merely as a description of the institution of kingship. See especially

pages 331-342.
4. Garsiel (ibid.), on the other hand, assumes that Samuel's voice in ehapter 8 is that of God

as welL. While God has instructed Samuel to warn the people of the dangers of kingship, He
does not necessarily share Samuel's opposition to kingship.

5. The text connects Eli's blindness: ni~:i 1'J')I-his eyes had grown dim (I Samuel 3:2), to his
inability to rebuke his children: C~ ~~~ K':1-he did not rebnke them (I Samuel 3:l3).

6. Based on Translation of Koren Publishers, Jerusalem, 1969, with minor changes.

7. mi:, portion, is a sacrificial term. M. H. Segal, i,K1llI '1!O, Kiryat Sefer, 1956, p. 5.

8. Many scholars have noted the similarities of ihis story and the story of the birth of Saiison
(Judges i 3). In each story a woman dedicates her unborn son to God through a :\azirite
vow. For the purpose of our discussion tbis parallel underseores again the lack of
perception of Elkana and ElL In the book of Judges, an angel of God appears to Samson's
mother. Mano'ah, Samson's father, is presented in the text as completely unaware of God's
presence; in fact, the angel addresses only his wife, not him. Mano'ah's wife is told that her
son will be a Nazirite; she too, like a J\azirite, must abstain from wine and hard drink

74



David Silber

(Judges 13: 14). Elkana, like Mano'ah, is the unpercepiive husband. Eli, too, is unpercep-
tive. He accuses Hanna of drunkenness; he has been watching her lips. In fact, Hanna is
silently uttering a Naziriie vow. Hanna's vow, while cxplicitly restricting the cutting of hair
(I Samuel I: I I), implicitly recalls the restriction of wine which the Torah requires of the
Nazirite (Numbers 6:3), and (he parallel to Samson's mother underscores the Nazirite
nature of Hanna's vow. In this context, Eli's accusation of drunkenness: ~ril' ill
T';on:i lJ" nx '1'0;' ,1'i~nwn-How long wilt thou bc drunken? Put away they wine (I
Samuel I: 14), is surely wrong-headed. The parallel story of Samson's birth confirms thc
unperceptive nature of both Elkana and Eli.

9. Perhaps the accusation of drunkenness is again a subtle link to the incident at Shilo
(Judges 2l:21), where women went out (0 dance in the vineyards.

10. Whether Hanna should be seen as consciously calling for a leader who will establish a new
order or whcther the text uses Hanna to that end is an arguable point.

1 i. J. T. Willis, "CulÜc Elements in the Story of Samuel's Birth and Dedication," Sludia
Theologica (1971-1972), pp_ 57-61, points out that the tcxl cmphasizes Hanna's role as

Samuel's significant parent by attributing his naming to her alone and by having Hanna
dedicate the child herself.
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