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ABSTRACT 

This thesis seeks to provide a fresh perspective on the nature and function of the Old 

Testament Passover by considering how it shaped and transmitted Israel's collective 

memory. In this context, special attention is paid to the work of Jan Assman, who argues 

that the Ancient Near East in general and Israel in particular underwent a transition from 

ritual repetition to textual interpretation as the primary medium of cultural memory. This 

model is tested by a detailed exegesis of the Passover texts in Exodus 12-13, 

Deuteronomy 16 and 2 Chronicles 30 and 35. 

It is concluded that there is not a general tendency for text to displace rite so far as the 

Old Testament Passover is concerned. A better framework for understanding the 

distinctive contribution of each text is the relationship between ritual resemblance 

(mimesis) and oral or written explanation (catechesis). The thesis explores how these 

two features of Passover observance interact to shape Israel's memory of her past and her 

communal identity in the present. Exodus 12-13 portray Israel as a people belonging to 

YHWH by virtue of the deliverance from Egypt, Deuteronomy 16 recalls the memory of 

the departure from Egypt as a motivation for Torah observance and Chronicles portrays 

Israel as an organised cultic community gathered at the temple to petition YHWH to 

bring an end to national captivity. 

If there is a trajectory in Old Testament Passover texts it is found in the textualisation of 

catechesis. In the first instance the Passover's significance is explained alongside the rite 

itself. However, over time a developing body of authoritative texts provides an ever- 

widening canonical context within which the Passover can be practised and interpreted. 

The thesis concludes by considering how its findings provide the basis for exploring 

other Old and New Testament themes. 



FROM ONE GENERATION TO ANOTHER: 

THE PASSOVER AS COLLECTIVE MEMORY 



TABLE OF CONTENTS 

TABLE OF CONTENTS .......................................................................................... 1 

ACKNOWLEDGEMENTS ....................................................................................... 6 

DECLARATION ....................................................................................................... 7 

ABBREVIATIONS ................................................................................................... 8 

CHAPTER ONE: THE PASSOVER AND MEMORY IN OLD TESTAMENT 
SCHOLARSHIP ..................................................................................................... 11 

1.1 THE PASSOVER IN OLD TESTAMENT SCHOLARSHIP ........................ 11 

1.2 MEMORY IN OLD TESTAMENT SCHOLARSHIP .................................... 13 

1.3 COLLECTIVE MEMORY .......................................................................... 22 

1.3.1 JAN ASSMAN N ......................................................................................... 24 

1.4 CONCLUSION AND METHODOLOGY ..................................................... 29 

CHAPTER TWO - MEMORY IN EXODUS 12: 1-13: 16. THE PASSOVER OF 
EGYPT AND THE PASSOVER OF GENERATIONS ............................................ 31 

2.1 OVERVIEW OF EXODUS 12: 1-13: 16 ....................................................... 31 

2.2 RABBINIC AND MEDIEVAL JEWISH SCHOLARSHIP ............................ 34 

2.2.1 RABBINIC AND MEDIEVAL ROOTS ........................................................ 34 

2.2.2 MODERN DEVELOPMENTS: JACOB, CASSUTO AND SARNA............ 40 

2.2.3 CHRISTIAN APPROPRIATION: CALVIN ................................................. 44 

2.3 NINETEENTH AND TWENTIETH CENTURY SCHOLARSHIP ................ 45 

2.3.1 ESTABLISHING THE PARADIGM: WELLHAUSEN AND NOTH ............ 46 

I 



2.3.2 MODIFYING THE PARADIGM: PROPP AND GERTZ .............................. 49 

2.4 THE CANONICAL APPROACH ................................................................ 52 

2.4.1 BREVARD CHILDS ................................................................................... 52 

2.4.2 TERENCE FRETHEIM ............................................................................... 55 

2.5 CONCLUSION ........................................................................................... 56 

CHAPTER THREE: THE PASSOVER IN EXODUS 12: 1-13: 16 ........................... 58 

3.1 THE NARRATIVE CONTEXT OF EXODUS 12 AND 13 ........................... 58 

3.1.2 KNOWLEDGE OF YHWH IN EXODUS-JUDGES ..................................... 58 

3.1.2 KNOWLEDGE OF YHWH IN EXODUS 1-14 ............................................. 62 

3.2 THE STRUCTURE OF EXODUS 12: 1-13: 16 ............................................ 70 

3.3 DETAILED EXEGESIS OF EXODUS 12: 1-13: 16 ..................................... 72 

3.3.1 12: 1-14 ....................................................................................................... 73 

3.3.2 12: 15-20 ..................................................................................................... 86 

3.3.3 12: 21-27 ..................................................................................................... 88 

3.3.4 12: 28-42 ..................................................................................................... 98 

3.3.5 12: 43-49 ................................................................................................... 101 

3.3.6 13: 1-16 ..................................................................................................... 104 

3.4 CONCLUSION ......................................................................................... 110 

3.4.1 LAW AND NARRATIVE IN EXODUS 12: 1-13: 16 ................................... 110 

3.4.2 THE PASSOVER IN EXODUS 12: 1-13: 16 .............................................. 113 



3.4.3 MEMORY IN EXODUS 12: 1-13: 16 .......................................................... 115 

CHAPTER FOUR: MEMORY IN DEUTERONOMY ........................................... 118 

4.1 DEUTERONOMY IN MODERN RESEARCH .......................................... 118 

4.2 THE VOCABULARY OF MEMORY ........................................................ 124 

4.3 THE CONCEPT OF MEMORY .................................... 126 ............................ 

4.4 THE LAWS OF DEUTERONOMY IN CANONICAL PERSPECTIVE ...... 130 

4.5 CONCLUSION ......................................................................................... 142 

CHAPTER FIVE: THE PASSOVER IN DEUTERONOMY ................................... 144 

5.1 THE FESTIVALS IN DEUTERONOMY ................................................... 144 

5.2 DEUTERONOMY 16: 1-8 IN RECENT RESEARCH ................................ 146 

5.3 EXEGESIS OF DEUTERONOMY 16: 1-8 ................................................ 154 

5.3.1 STRUCTURE ........................................................................................... 
154 

5.3.2 DETAILED EXEGESIS ............................................................................ 157 

5.3.2.1 16: 1 ................................................................................................... 
157 

5.3.2.2 16: 2-4 ................................................................................................. 
160 

5.3.2.3 16: 5-8 ................................................................................................. 
173 

5.4 CONCLUSION ......................................................................................... 
179 

5.4.1 PASSOVER AND EXODUS .................................................................... 
180 

5.4.2 PASSOVER AND COMMUNITY ............................................................. 
182 

5.4.3 PASSOVER AND MEMORY ................................................................... 
185 



CHAPTER SIX: MEMORY IN CHRONICLES ..................................................... 188 

6.1 THE BOOKS OF CHRONICLES 
............................................................. 

188 

6.1.1 DATE OF COMPOSITION ....................................................................... 
189 

6.1.2 LITERARY RELATIONSHIPS .................................................................. 
190 

6.1.3 GENRE .................................................................................................... 
196 

6.2 CHRONICLES AND MEMORY ............................................................... 
199 

6.2.1 THE VOCABULARY OF MEMORY ........................................................ 
199 

6.2.2 CHRONICLES AND TEXTUAL MEMORY .............................................. 
203 

6.2.2.1 LEGAL TRADITIONS ....................................................................... 
203 

6.2.2.2 NARRATIVE TRADITIONS ............................................................... 
222 

6.3 CONCLUSION ......................................................................................... 
228 

CHAPTER SEVEN: THE PASSOVER IN CHRONICLES ................................... 
231 

7.1 THE PASSOVER UNDER HEZEKIAH .................................................... 
231 

7.1.1 HEZEKIAH IN CHRONICLES ................................................................. 
231 

7.1.2 THE PASSOVER ACCOUNT .................................................................. 
234 

7.1.2.1 SOURCES AND HISTORICITY ......................................................... 
234 

7.1.2.2 STRUCTURE ..................................................................................... 
237 

7.1.3 THE MESSAGE OF HEZEKIAH'S PASSOVER ..................................... 
257 

7.2. THE PASSOVER UNDER JOSIAH ......................................................... 
263 

7.2.1 JOSIAH IN CHRONICLES ...................................................................... 
263 

4 



7.2.2 THE PASSOVER ACCOUNT .................................................................. 265 

7.2.2.1 STRUCTURE ..................................................................................... 265 

7.2.3 THE MESSAGE OF JOSIAH'S PASSOVER ............................................. 276 

7.3 CONCLUSION ......................................................................................... 277 

7.3.1 HEZEKIAH AND JOSIAH'S PASSOVER: COMPLEMENTS OR 
CONTRASTS? .................................................................................................... 277 

7.3.2 PASSOVER AND COMMUNITY ................................................................ 280 

7.3.3 PASSOVER AND MEMORY ................................................................... 281 

CHAPTER SEVEN: CONCLUSION .................................................................... 284 

BIBLIOGRAPHY ................................................................................................. 287 

5 



ACKNOWLEDGEMENTS 

The very subject matter of this thesis is a reminder that nothing of value is achieved by 

isolated individuals apart from a supportive and nurturing network of relationships. This 

has certainly been my experience during the past three years of study and writing. 

Dr Walter Moberly has been a model of judicious and encouraging supervision. His 

commitment to exploring the significance of the Scriptures for contemporary Christian life 

and practice was an inspiration as I sought to explore the function of the canon at a 

somewhat earlier stage. 

The trustees of the Lucas Tooth Scholarship Trust provided generous financial support 

during our time in the United Kingdom. The Diocese of Canberra and Goulburn and the 

Right Reverend George Browning allowed me leave and many times expressed interest in 

the course of my studies. 

The people and leadership of St Nicholas Church of England provided us with many rich 

experiences of Christain fellowship, along with the opportunity to minister among people 

from many backgrounds and nationalities. 

Most of all, thanks are due to my wife Monica, and our children Andrew and Matthew. 

Their love, patience and good humour ensured that our Northern sojourn was a special time 

together - and that, surely is a memory to treasure. 

6 



DECLARATION 

No material contained in this thesis has previously been submitted for a degree in this or 

any other University. 

The copyright of this thesis rests with the author. No quotation from it should be published 

without their prior written consent and information derived from it should be 

acknowledged. 

7 



ABBREVIATIONS 

AB Anchor Bible 

ABD Anchor Bible Dictionary. Edited by D. N. Freeman. 6 vols. New York, 1992. 

AOAT Alter Orient und Altes Testament 

AOTC Abingdon Old Testament Commentaries 

BASOR Bulletin of the American Schools of Oriental Research 

BBB Bonner biblische Beiträge 

BETL Bibliotheca ephemeridium theologicarum lovaniensium 

BHS Biblia Hebraica Snuttgartensia. Edited by K. Eiliger and W. Rudolph. 

Stuttgart, 1983. 

BTB Biblical Theology Bulletin 

BZAW Beihefte zur Zeitschrift für die alttestamentliche Wissenschaft 

CBQ Catholic Biblical Quarterly 

EdF Erträge der Forschung 

EvT Evangelische Theologie 

ET English Translation, where the versification differs from the Masoretic Text 

ETR Etudes theologiques et religieuses 

FAT Forschungen zum Alten Testament 

FOTL The Forms of the Old Testament Literature 

FRLANT Forschungen zur Religion und Literatur des Alten und Neuen Testaments 

Fs Festschrift 

GKC Gesenius' Hebrew Grammar. Edited by E. Kautzsch. Translated by A. E. 

Cowley. 2nd ed. Oxford, 1910. 

HALOT Koehler, L., Baumgartner, W. & Stamm, J. The Hebrew and Aramaic 

Lexicon of the Old Testament. Translated and edited under the supervision 

of M. E. J. Richardson. 4 vols. Leiden, 1994-1999. 

HAT Handbuch zum Alten Testament 

HeyJ Heythrop Journal 

HKAT Handkommentar zum Alten Testament 

HSM Harvard Semitic Mongraphs 

HUCA Hebrew Union College Annual 

8 



ICC International Critical Commentary 

JAOS Journal of the American Oriental Society 

JBL Journal of Biblical Literature 

JBTh Jahrbuch für Biblische Theologie 

JPS Jewish Publication Society 

JQR Jewish Quarterly Review 

JSOT Journal for the Study of the Old Testament 

JSOTSS Journal for the Study of the Old Testament: Supplement Series. 

JSS Journal of Semitic Studies 

MT Masoretic Text 

NCBC New Century Bible Commentary 

NIB The New Interpreter's Bible 

NIBC New International Biblical Commentary 

NICOT New International Commentary on the Old Testament 

NT New Testament 

OTS Old Testament Studies 

OBO Orbis biblicus et orientalis 

RB Revue biblique 

RGG Religion in Geschichte und Gegenwart. 

SBAB Stuttgarter Biblische Aufsatzbände 

SBLDS Society of Biblical Literature Dissertation Series 

SBLEJL Society of Biblical Literature Early Judaism and Its Literature 

SEFG Schriften der Finnischen Exegetischen Gesellschaft 

SJFSJ Supplements to the Journal for the Study of Judaism 

SJOT Scandinavian Journal of the Old Testament 

StudBib Studia Biblica 

ThWAT Theologisches Wörterbuch zum Alten Testament. Edited by G. J. Botterweck 

and H. Ringgren. Stuttgart, 1970- 

TLOT Theological Lexicon of the Old Testament. Edited by E. Jenni, with 

assistance from C. Westermann. Translated by M. E. Biddle. 3 vols. 
Peabody, 1997. 

9 



TOTC Tyndale Old Testament Commentary 

VTSup Supplements to Vetus Testamentum 

WBC Word Biblical Commentary 

WMANT Wissenschaftliche Monographien zum Alten und Neuen Testament. 

WOC B. Waltke & M. O'Connor. An Introduction to Biblical Hebrew , ti'viitax. 

Winona Lake: Eisenbrauns, 1990. 

WUANT Wissenschaftliche Untersuchungen zum Alten und Neuen Testament. 

ZABR Zeitschrift für Altorientalische und Biblische Rechtsgeschichte 

ZAW Zeitschrift für die alttestamentliche Wissenschaft 

ZTK Zeitschrift für Theologie und Kirche 

Except where indicated otherwise, the Scripture quotations contained herein are from the 

New Revised Standard Version Bible (NRSV), copywright, 1989, by the Division of 

Christian Education of the National Council of the Churches of Christ in the U. S. A. Used 

by permission. All rights reserved. 

10 



CHAPTER ONE: THE PASSOVER AND MEMORY IN OLD 

TESTAMENT SCHOLARSHIP 

1.1 The Passover in Old Testament Scholarship 

It is not a straightforward matter to justify another Old Testament study on the Passover. 

Ever since the work of Julius Wellhausen and his nineteenth century contemporaries much 

scholarship has been concerned with relatively small refinements of a dominant paradigm. 

In his Prolegomena Wellhausen argued that over the course of time Israel's festivals had 

developed from relatively unstructured celebrations associated with the cycles of nature to 

festivals which were associated with specific events in Israel's history and celebrated at 
fixed points in the liturgical year'. This meant that in the case of the Passover the 

association with the exodus from Egypt was only secondary. Following on from 

Wellhausen much scholarship was concerned to trace the original significance of the 

Passover and also determine at what stage in Israel's religious history it was first linked 

with the exodus`. This emphasis on historical reconstruction found expression in a 
diachronic analysis of individual texts, whereby different legal and narrative traditions were 

separated from one another and placed in chronological order3. 

A classic example of this type of work is the study of Laaf4, who begins with detailed 

literary-critical examinations of the relevant Passover texts. Sections of text are assigned to 

particular traditions, with some attempt to explain the process by which the text reached its 

'J. Wellhausen, Prolegomena to the History of Israel (Edinburgh: A& C Black, 1885). pp83-113. 

For two recent surveys of modern scholarship on the Passover see B. Bokser `Unleavened Bread and 
Passover. Feasts of ABD Vol. VI, pp755-765 and E. Otto `710D pasah' ThWAT Vol. 6, pp659-682. 

3 The manner in which this technique was applied to Exodus 12 and 13 is discussed in Chapter 2. 

a P. Laaf, Die Pascha-Feier Israels: Eine literarkritische und überhefenmgsgeschichtliche Studie (BBB 36; 
Bonn: Peter Hansen Verlag, 1970). 
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final form. Laaf ends his study by proposing an origin for the Passover5. He concludes that 

the earliest Passover text in the Old Testament is Exodus 12: 21-23, where the ritual is 

already assumed to be known. The pre-literary Passover tradition had its Sir: im Leben in 

the tribal law code, where the Passover was an apotropaic rite intended to protect the 

participants against a desert demon. Thus it predated the exodus, and was only associated 

with it at a later stage, probably in the era of the Deuteronomist. At the same time Passover 

was combined with the Festival of Unleavened Bread, which was an agricultural 

celebration taken over from Israel's Canaanite neighbours. Deuteronomy also shifted the 

celebration of Passover to the central sanctuary. Later the Priestly tradition emphasised the 

atoning significance of the Passover and returned it to the domestic sphere. The final stage 

in the evolution of the Old Testament Passover was the presentation of Chronicles, which 

sought to mediate the understandings of Deuteronomy and the Priestly tradition. 

One can engage with this type of study by questioning some of its exegetical conclusions 

and/or by seeking to provide a more convincing account of the origins of the Passover. 

However, even if this were carried out successfully it would fail to engage with how the 

Passover as presented in the texts of the Old Testament actually functioned in the life of 

Israel when those texts were regarded as authoritative. For example, the association 

between the Passover and the exodus is pervasive in the Old Testament6. While this does 

not prove that such an association is original it does suggest that any account which 

minimises this relationship in the interests of historical reconstruction will fail to explain 

adequately how the Passover texts of the Old Testament, either separately or in 

combination, contributed to Israel's self-understanding. 

While there are a small number of studies that undertake a more synchronic or final form 

examination of Passover texts they have not entirely broken free from the limitations of the 

s Die Pascha-leier Israels, p 116ff. 

6A possible cyception is Chronicles- which will be examined in Chapters Siy and Seren below. 
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prevailing paradigm'. The following work seeks to take seriously the final form of the Old 
Testament text while recognising the diversity of traditions that have contributed to that 
text. In this sense, it seeks to build on the best insights of the canonical approach 
associated with Brevard Childs, while providing a more conscious analysis of what 
constitutes a canon and how it functions in the life of a community. 

1.2 Memory in Old Testament Scholarship 

The theme of memory provides an excellent basis for examining the Old Testament 

Passover texts in this light. The reasons for this are both linguistic and conceptual. Exodus 

12: 14 describes the day of the Passover as a day of remembrance The same term 

is used in Exodus 13: 8 for the associated Festival of Unleavened Bread. in Deuteronomy 

16: 3 the people are directed to eat unleavened bread with the Passover "so that all the days 

of your life you may remember (10M) the day of your departure from the land of Egypt. " 

Even when the language of memory is absent from Passover texts the concept is present. In 

some manner Passover serves to mediate the events of Israel's past to her present. 

Moreover, the diversity of Passover texts and their distribution across a wide range of 

traditions raises the question of how Israel received and transformed her textual memory, 

and how text and rite, word and action, functioned in her life and understanding. Before 

considering the link between Passover and memory in more detail, it is necessary to give a 

brief overview of some important studies on memory in the Old Testament. 

In the early 1960s three studies, by Childs', de Boer-9 and Schottroff1° examined the role of 

memory in the Old Testament. The methodologies of De Boer and Schottroff were quite 

' Eg T. Prosic, `Passover in Biblical Narratives' JSOT 82 (1999) pp45-55 examines the Old Testament 
Passover narratives and concludes that they exhibit a common structural pattern whereby the Passover 
celebration mediates between two stages in Israel's history. However, this is the prelude to a second article in 
vy hich she attempts to trace the origins of the pre-Yahwistic Passover. ['Origins of Passover' SOl Vol. 13/1 
(1999), pp78-94]. Here she concludes that the Passover probably functioned originally in a fertility cult. D. 
Bergant `An Anthropological Approach to Biblical Interpretation: The Passover Supper in Exodus 12: 1-20 as 
a Case Study' Semeia Vol. 67 (1994). pp43-62 focuses more on the function of the text in its final form but, 
as suggested by her title, her interest is anthropological rather than theological. 

8 B. S. Childs_ Memory and -Tradition 
in Israel (London: SCM Press. 1962). 
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similar. Both concentrated almost exclusively on the use of the '1DT word group". 
Schottroff began with an extensive survey of the root in Semitic languages'`. De Boer's 

work incorporates a much briefer survey of the 1DT root in Ugaritic and Semitic, but unlike 
Schottroff he does survey post-biblical usage, including Qumran and Rabbinic writings. 

Schottroff sub-divides the Old Testament occurrences of the 1fT root along lexical lines, 

distinguishing for example, between divine and human remembering, the Qal, Hiphil and 
Niphal forms of the verb and the formation of cognate nouns such as Each lexical 

unit is further classified according to the context in which it occurs. So, for example, the 

use of the Qal form of-1: )T for human remembering is further classified into five categories 

- remembering past events, recollecting a fact or state of affairs, emotional participation 
such as a lament over a lost past, remembrance as action and finally remembrance as a term 
for human-human or human-divine relationships. De Boer's survey of "1: )T in the Old 

Testament is briefer and proceeds along chronological lines, beginning with the earliest Old 

Testament traditions. Schottroff and de Boer's conclusions reflect their methodologies. 
Schottroff concludes that generally there is a link between memory and action, especially 

when D relates to an event in the past. Examples include Deuteronomic texts that link 

the people's present obedience to their memory of the events of salvation-history. The verb 
1DT can also be used with reference to present events or realities, where it has the sense of a 

serious consideration which should lead to an action or emotional response. Where the Old 

Testament uses -): )T for divine remembering this frequently refers to YHWH's saving 

activity on behalf of his people. However this is not invariably the case. Since divine 

9 P. A. H. de Boer, Gedenken und Gedächtnis m der Welt des Alten Testament. (Stuttgart: Kohlhammer, 
1962). 

10 W. Schottroff 
, 

'Gedenken' im Alten Orient and im Alten Testament (WMANT 15, Neukirchener: 
Neukirchen-Vluyn, 1964). 

" Both studies make some reference to parallel terms (eg 11N.: 5), but with the intention of casting light on 
the meaning of '1: )T rather than constructing a broader concept of memory. 

12 The survey incorporates Akkadian (pp12-42), Canaanite languages (pp43-57), Aramaic (pp58-88) and 
Southern Semitic languages (pp89-95). 
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remembering is responsive to human action, it can involve wrath and judgement in 

response to human evil or disobedience13 

De Boer's conclusions are briefer and more general. He argues that the basic meaning of 

the ITT root is to name or proclaim, from which the meaning `to remember' is a 

derivation 14. However, this is preliminary to the main interests of De Boer, which concern 

the background to the concept of av%Lv1jcTtq in the New Testament, particularly in the 

accounts of the Last Supper. 

The methodologies employed by Schottroff and de Boer15 make them vulnerable to the 

critique of word-studies in general made by James Barr16. In particular, they give 

insufficient attention to the concept of memory, and how it is reflected in the texts and 

practices of Israel. Lexical studies can only be the beginning and not the end in addressing 

this issuer'. 

Brevard Childs' work was explicitly concerned to address these issues, taking into account 

Barr's critique. Childs organises the lexical material along lines similar to Schottroff So 

he distinguishes divine remembrance from human remembrance and also has a separate 

chapter on nouns derived from 1: )T. However he goes beyond Schottroff in his 

consideration of form-critical and theological issues. He locates the original Sitz ins Leben 

of the language of divine remembrance in the cult, specifically the complaint psalm and the 

hymn. The language was then adopted by the prophets to portray divine judgement and 

13 Schottroff `Gedenken' im Alten Orient, pp339-41. 

14 de Boer Gedenken and Gedächtnis, pp43-44. 

is H. Eising's article on -1: )1' in TDOT (IV), pp64-82 proceeds along similar lines. He examines instances of 
human and divine memory, the usage of various cognate nouns before a brief examination of the role of the 

cult in memory. 

16 T Barr The Semantics of Biblical Language (Oxford: Oxford University Press_ 1961)_ pp206-219. 

" In the foreword to the second (1967) edition of his work Schottroff refers to Barr's work and concedes in 

light of it that his work would be strengthened by more thorough attention to form-critical issues. He then 

refers the to reader to Childs' Memory and Tradition in Israel for a further consideration of this issue. 



promise, and by the Priestly school to express a theological interpretation of Israel's 
history18. In contrast, the language of Israel remembering did not derive from a fixed cultic 
context but was concerned with the basic human function of recalling a past ev ent19. This 
basic meaning was then developed by Deuteronomy to establish a continuity between the 
decisive events in Israel's tradition and the present of each successive generation. 

Theologically, Childs relates memory to the issue of how each generation of Israel was to 

relate to the great redemptive events of her history. Here memory is equivalent to the 

process of actualisation (Vergegen-mwärtigung) in which "a past event is contemporised for a 

generation removed in time and space from the original event. "20 Childs is clear that this 
does not mean that these events were `timeless'. The foundational events of Israel's 

history, such as the exodus, had a non-repeatable `once for all' character. Rather, these 

events had a dynamic quality that brought about a new state of affairs into which each new 

generation was challenged to enter. So, through the memory of the exodus each generation 

participated in the redemptive time initiated by the exodus, and in that sense, participated in 

the exodus itself. 

Childs identifies the cult as the arena in which such memory/actualisation originally took 

place. "Israel celebrated in her seasonal festivals the great redemptive acts of the past both 

to renew the tradition and to participate in its power. "21 In times of crisis the role of cult in 

forming memory was re-interpreted and transformed. In the case of Deuteronomy the cult 

was reformed to remove any opportunity for syncretistic influence; and obedience to 

YHWH's commands became the means of participating in Israel's redemptive history. In 

the exilic prophecies of Ezekiel and Deutero-Isaiah memory was intended to produce 

repentance from evil and a turning to YHWH. Thus even in exile, when the ministrations 

18 Childs, Memory and Tradition in Israel, p44. 

19 Memory and Tradition in Israel, p47. 

10 Memory and Tradition in Israel, p85. 

Memory and Tradition in Israel, p75. 
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of the cult were not accessible, Israel was able to experience the redemptive tradition to 
which the cult witnessed. 

Childs' work is certainly an advance on de Boer and Schottroff. Clearly, any study of 
Israel's memory must address the issue of how each generation appropriated the redemptive 
potential of its tradition. However, it requires supplementation in two areas 2`. First, 

notwithstanding his later interest in canonical interpretation Childs' form-critical 

methodology tends to privilege the traditions and experiences which may lie behind the text 

rather the text itself. However, we do not have direct access to Israel's cultic experiences, 

only to texts whose relationships to those experiences may be complex and indirect`'. 

Furthermore, those texts themselves are an important vehicle of memory. What is required 
is an approach which acknowledges that both text and cult functioned as vehicles of 

memory in Israel. Childs himself moves in this direction with his discussion of how exilic 

prophecy kept memory alive in an environment where the cult was no longer extant. 
Secondly, Childs gives insufficient attention to the social context of memory. When he 

speaks of `Israel' remembering it is not clear whether he is speaking of Israel as a corporate 

entity, Israel as a collection of individuals or particular groups within Israel. Indeed, it is 

questionable whether one can speak of a community apart from memory. That is, as 

memory unites the community to the foundational events in its tradition, it thereby unites 

members of that community to one another in the present. 

� Childs' subsequent works have not significantly diverged from the understanding of memory advanced in 
his 1962 publication. Cf his comment on Israel's festivals over twenty years later - "In contrast to the role of 
the myth in the Babylonian New Year Festival which sought to re-activate the order of the world in ritual 
representation against the elemental powers of chaos, the Hebrew festivals used their rituals to preserve 
solidarity with the past and to participate through memory in the great redemptive events which constituted 
the people of God (Ex. 12.11). " Old Testament Theology in a Canonical Context (London: SCM Press. 
1985), p162. The later Biblical Theology of the Old and New Testaments (London: SCM Press, 1992) 
contains no explicit discussion of the concept of memory, although the idea is implicit in the discussion on the 
hermeneutical significance of Israel's history on pp97-102. 

23 Cf the analysis of Frank H. Gorman Jr `Ritualizing. Rite and Pentateuchal Theology' in S. B. Reid (, ed) 
Prophets and Paradigms: Essays in Honor of Gene M. Tucker (. TSOTSS 229; Sheffield: Sheffield Academic 
Press, 1996), pp173-186, who identifies the relationship between ritual tuts and ritual practice as a key issue 
in pentateuchal interpretation. 
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Perhaps in reaction to the methodological weaknesses of these earlier studies more recent 
works on memory and the Old Testament have moved in two directions. Either the 

examination has been limited to one section of the Old Testament literature, or the question 
has been approached from a conceptual rather than lexical perspective. 

In particular, there have been a number of studies on the theme of memory in 

Deuteronomy24, no doubt responding to the prominence of memory-language in that book 

and its emphasis on the transmission of memory from one generation to another. These 

studies will be examined in more detail in subsequent chapters. In general, however, what 

these studies lack is a detailed examination of how the theme of memory in Deuteronomy is 

both similar to and different from the presentation of memory in other Old Testament 

traditions. 

Studies examining memory across the Old Testament as a whole have tended to move 
beyond lexical issues to consider the function and formation of memory in the Israelite 

community. Of particular interest are those studies that look at the memory of the exodus, 

given its intimate association with the Passover ritual. 

Joseph Blenkinsopp begins his work on the construction of the past in Israel by considering 

the development and preservation of memory in the light of the social and ideological crisis 

represented by the fall of Jerusalem in 586 BCE25. He argues that such was the social 

dislocation of this event that memory could not have been preserved by means of oral 

24 G Braulik, `Leidengedächtnisfeier und Freudenfest: Volkliturgie nach dem deuteronomischen Fcstkalendar' 
in Studien zur Theologie des Deuteronomiums 2 (Stuttgarter Biblische Aufsatzande Altes Testament; 
Stuttgart: Verlag Katholisches Biblwerk, 1988, pp95-121), `Das Deuteronomium und die Gedächtniskultur 
Israels Redaktionsgeschichtliche Beobachtungen zur Verwendung von i h' in G. Braulik, W. Gross & S. 
McEvenue (eds) Biblische Theologie und gesellschaftlicher Wandel (Freiburg: Herder, 1993), pp9-31; M. K. 
Deeley `Memory and Theology: Ordering the World for the Community of Faith' in D. Ellens ei al (eds) 
Reading the Hebrew Bible for a new millennium: form, concept, and theological perspective (Harrisburg: 
Trinity Press International, 2000), pp108-120; N. Lohfink `Der Glaube und die nächste Generation: Das 
(; ottesvolk der Bibel als Lerngemeinschaft' in Das Jüdische am Christentum (Freiburg: Herder, 1987), pp 144 - 
166. 

25 J. Blenkinsopp 'Memory, Tradition and the Construction of the Past in Ancient Israel' BTB 27/3 (1997), 

pp76-82. 
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tradition alone. Rather, it would need to be supplemented and accompanied by rituals of 

re-enactment, commemorative ceremonies and bodily gestures. In this context he cites 
Passover as one rite "which re-collects or gathers up the past and re-connects it with the 

present. "26 Blenkinsopp also discusses the content of Israel's memory, particularly the 

tradition of the exodus from Egypt. Here he suggests that while the tradition pre-dated the 
fall of Jerusalem the experience of exile and return contributed to the adaptation and 

selection of existing memories to reflect the contemporary concerns and experiences of the 

community. The end result of this process was the narratives of the Pentateuch, which 

reached their present form towards the end of the Persian era. 

Blenkinsopp considers, but rejects, the notion that the exodus memory is an invented 

tradition in the strict sense - that is, a memory constructed out of nothing and designed to 

serve various instrumental and political ends. This issue is taken up in a series of papers on 

the exodus delivered to a 1999 conference on religious identity and the invention of 

tradition. 27 Karel van der Toorn argues that the exodus tradition is best understood as a 

`charter myth', that is a myth which serves to establish a particular political order and 

pattern of social behaviour. The tradition came into being around the 10th century BCE to 

legitimate the formation of the Northern Kingdom28. However, while van der Toom 

demonstrates the importance of the exodus tradition in the Northern Kingdom his 

methodology is incapable of demonstrating that the tradition was invented in the 10t" 

, 6Blenkinsopp, `Memory, Tradition and the Construction of the Past, ' p79- 

27 J. W. van Henten & A. Houtepen (eds), Religious Identity and the Invention of Tradition (Assen: Royal Van 
Gorcum, 2001). The conference was inspired by the work of Eric Hobsbawm and Terence Ranger (eds). The 
Invention of Traditions (Cambridge: Cambridge University Press, 1983). The contributors to the latter work 
give case studies of ostensibly ancient traditions which are in fact of relatively recent origin. These invented 

traditions typically serve to legitimate a particular social order. 

K. van der Toom `The Exodus as Charter Myth' in J. W. van Henten & A. Houtepen (eds) Religious 
Identity and the Invention of Tradition, pp 113-127. To support his conclusions van der Toom points to the 

prominence of the exodus theme in the prophecies of Amos and Hosea. both of whom ministered in the 
Northern Kingdom, as well as the narrative of 1Kings 12: 26-32. in which Jeroboam establishes the cult at 
Bethel by referring to the exodus. 
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century BCE. Indeed, it is inherently unlikely that a tradition invented 41C novo could 
provide sufficient justification for the cultic programme of Jeroboam29. 

Theodore Mullen considers the entire Pentateuch to be a type of national `charter myth' 
designed to substantiate the claims of the post-exilic community as the legitimate successor 

of the pre-exilic Israel30, although he does not wish necessarily to deny the historicity or 

authenticity of any of the Pentateuchal traditions. He argues that the narrative of Exodus 1- 

15 has its culmination in the celebration of Passover, a rite that provided an essential 
bonding element in the concept of `Israelite' ethnicity. Membership in the community of 
Israel was defined by participation in the ritual actualisation of the events of the firstborn 

plague and the exodus from Egypt". 

Other studies have focussed less on the function of the exodus memory in Israel's life than 

on the process by which this memory was constructed, and the extent to which it has any 
basis in historical reality. This is true to some extent of Albertz, who argues that the 

exodus tradition preserves an authentic memory of the flight of a group Western Asiatic 

people from Egypt under the leadership of Moses during the 13th century BCE, although the 

scope of this flight was much smaller than that narrated in the Old Testament32. More 

recently, Hendel has suggested a threefold basis for the exodus memory33. The memory of 

the escape from Egypt probably reflects the experience of Egyptian oppression and 

deportation in Canaan during the Late Bronze Age. The fact that the Pharaoh of the exodus 

29 Cf the critique of van der Toorn's position by Rainer Albertz `Exodus: Liberation History against Charter 
Mvth' Religious Identity and the Invention of Tradition, pp128-143, who argues that van der Toorn is 

unnecessarily pessimistic about the existence of a layer of exodus tradition beside or beneath the official 
religion of the Northern Kingdom. Albertz believes the use of the tradition as a ̀ charter myth' was limited to 
its support of the Jeroboam revolt against the house of David. 

30 E. Theodore Mullen, Ethnic Myths and Pentateuchal Foundations: A New Approach to the Formulation of 
the Pentateuch (Atlanta: Scholar's Press, 1997). 

31 Mullen, Ethnic Myths and Pentatuechal Foundations. pp 187-188. 

3' R. Albertz, Exodus: Liberation History against Charter Myth, pl 31; also A History of Israelite Religion in 

the Old Testament: Vol. 1 (tr. J. Bowden; London: SCM Press, 1992), pp40-66. 

33 R. Hendel `The Exodus in Biblical Memory' JBL 112/4 (2001). pp601-622. 
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is never named may reflect the widespread resonance of a story of delis erance from 

Egyptian power. Hendel then links the memory of signs and wonders accompanying the 
deliverance from Egypt to an ancient tradition which associated deadly pestilence with the 
land of Canaan and the Canaanite gods. In a society which had suffered at the hands of 
Egypt this tradition was inverted so that what had been the epitome of destruction became a 
means of deliverance. Hendel next examines the figure of Moses, the person whose life 

frames the narrative of the exodus. Following Smend, Hendel argues that the aspects of 
Moses' biography with the best claim to historical authenticity are his name, with its 

Egyptian associations, and his marriage to a Midianite woman, since neither is likely to 
have been invented by Israelite tradition. Hendel argues that this picture of a historical 

figure who occupied an `in between' status in terms of ethnicity has been expanded in the 

biblical narrative to present a Moses who mediates a number of spheres - social, political, 

geographical and theological. 

Hendel's work certainly represents an advance on earlier attempts to locate the `real' events 
behind the exodus narrative34. However any attempt to illuminate the exodus narrative in 

this fashion runs up against the problem that the biblical narrative is concerned to portray 

the exodus as an unprecedented divine action rather than the outcome of historical or 

sociological regularity. While such `reading against the grain' of the text is not without 

value it is unlikely to assist in understanding how the memory of the exodus has functioned 

within the lives of those communities who regard these texts as authoritative and formative. 

To do this, it is necessary to examine the way the memory of the exodus has been 

transformed within those texts themselves, and the way in which those texts and the 

practices associated with them have shaped and transmitted those memories35. It is here 

that studies of collective memory provide a way forward. 

34 Eg the suggestion of G. Fohrer, Überlieferung and Geschichte Des Exodus. (BZAW 91; Berlin: Alfred 
Töpelman, 1964), p88 that the escape of a number of Israelites from Egypt co-incided with an epidemic which 
claimed the life of the Pharaoh's son. There have also been numerous other attempts to link the crossing of 
the Red Sea to volcanic eruptions or other natural phenomena. 

35 Towards the end of his article Hendel moves in this direction, noting that "The social function of history is 

evident in the processes of ethnic self-definition in the story and in the annual festival (Passover) that re- 
enacts this collective memory. " The Exodus in Biblical Memory, p621. 

-, 1 



1.3 Collective Memory 

One can examine memory from a neurological, psychological or philosophical perspective. 
In such contexts the focus is on the memories of the individual and the processes by which 

they are formed and recovered 31. One can also examine memory as a collective 

phenomenon from a sociological perspective. Here the focus is on individuals as social 
beings, whose memories are formed and recalled in the context of their interactions with 

other people and their social environment. The seminal twentieth century figure in the 

theory of collective memory is the French sociologist Maurice Halbwachs (1877-1945)''. 

Halbwachs contended that memory, like language and consciousness, is a social 

phenomenon. While individuals do the remembering they can only do so within the 

conceptual and ideological frameworks provided by the groups of which they are a part. 

The functioning of an individual memory requires the use of words and ideas that we derive 

from our social milieu. Moreover, social groups provide their members with spatial and 

temporal markers around which memories are organised'g. The social groups that are 

particularly important for the formation of memory are the family, social classes and 

religious organisations. 

Subsequently, Halbwachs' thought has been developed in two directions. The first 

concerns the relationship between collective memory and history. According to 

Halbwachs, the two are to be sharply distinguished. While there are a plurality of 

collective memories, reflecting the plurality of social groups which form those memories, 

history is essentially unitary since it is based on the objective succession of events in time 

36 For an overview of psychological and philosophical perspectives on memory see J. Fentress & C. 
Wickham, Social Memory (Oxford: Blackwell, 1992), pp1-40 and the historical survey of D. Draaisma, 
Metaphors of Memory: A History of Ideas about the Mind (Cambridge: Cambridge University Press, 2000). 

37 The key work is M. Halbwachs, La Memoire Collective. (Paris: Presses Universitaires de France, 1968), 

originally published posthumously in 1950. See also M. Halbwachs. On Collective Memory: Edited, 
Translated, and with an Introduction by Lewis A. Coser (Chicago: University of Chicago Press, 1992). This 
latter work includes extracts from two of Halbwachs' monographs, Les cadres sociaux de la memoire and La 

topographie legendaire des evangiles en terre sainte: Etude de memoire collective. 

3s La memoire collective, pp36-37. 
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and space. One can of course distinguish the history of one country or group from that of 

another, but these different histories are capable of being merged to form a more all- 
encompassing history. Moreover, while history may be divided into strictly demarcated 

epochs collective memory is a more continuous current of thought'9. Halbwachs' 

somewhat positivistic view of history has been challenged by scholars who argue that 
history has much in common with Halbwachs' understanding of collective memory. 
History writing is not the product of disinterested observers but reflects the interests and 

concerns of particular social groups40. Rather than replacing collective memory, historical 

writing is one of the means by which it is preserved. For any individual learning about 
history is a lived experience which contributes to their own participation in collective 

41 
memory 

Moreover whereas Halbwachs approached the phenomenon of collective memory from the 

perspective of the individual42 and the manner in which his or her memory is shaped by the 

groups of which they are a part, subsequent scholarship has tended to focus more on the 

collective institutions and practices themselves. This has been reflected in a terminological 

shift in that many scholars now refer to social or cultural memory. Greater attention has 

also been given to the processes by which memories are constructed and transmitted from 

one generation to another. Connerton, for example, gives an overview of the role of ritual in 

the formation and transmission of memory. 43 Central to the formation of group identity are 

39 La memoire collective, pp68-77. 

40 P. Burke `History as Social Memory- in Varieties of Cultural History (Cambridge: Polity Press, 1997), 

pp43-59. Burke lists five media for the transmission of social memories - oral traditions. \\ ritten records, 
images, actions and the manipulation of space. 

41 Susan A. Crane `Writing the Individual Back into Collective Memory' American Historical Review 102(5), 
1997, ppl372-1385. In this work Crane engages with the thesis of Y. H. Yerushalmi Zakhor: Jewish History 

and Jewish Memory (Seattle: University of Washington Press, 1989), who argues that in the modem era 
Jewish memory has been largely displaced by historiography. According to Yerushalmi, to the extent that 
Jewish historiography is modern it must repudiate the two assumptions that were basic to Jewish memory in 

the past, specifically the role of divine providence in Jewish history and the uniqueness of that history. 

42 Indeed much of the argument of La Memoire Collective is presented in the form of a hypothetical first- 

person narrative. See, for example, his account of a journey to London on pp2ff. 

43 P. Connerton, How Societies Remember (Cambridge: Cambridge University Press, 1989), pp4l -72. 
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commemorative ceremonies in which a community is reminded of its origins as represented 
by and told in a master narrative. Another issue that has received attention has been the 
potential for collective memory to be an arena of social conflict as well as social 
consensus. ̀ `` Insofar as a shared memory gives a community a sense of identity it also 
defines the `outsider' who is excluded from that identity. 

1.3.1 Jan Assmann 

The most detailed application of the theory of collective memory to the Ancient Near East 
is found in the work of German Egyptologist Jan Assmann45. Assmann subdivides 
collective memory into two categories - communicative memory and cultural memory. 
The first includes collective memories that are based exclusively on everyday 
communication. Through a variety of interactions individuals build up a memory that, 

while being expressed autobiographically, is nevertheless socially mediated. 
Communicative memory is typically both diffuse and time-limited, normally stretching 
back no more than three or four generations and is normally recovered through oral history 

techniques46. Cultural memory is by contrast characterised by its separation from everyday 

experience. It is typically activated and preserved by temporal and spatial markers that are 

separated from normal experience, the sacred festival being a classic example. The 

following table, reproduced from Das kulturelle Gedächtnis47, sets out the differences 

between the two forms of memory in more detail: 

44 I. Irwin-Zarecka. Frames of Remembrance: The Dynamics of Collective Memory (New Brunswick: 
Transaction, 1994), pp67-86. Irwin-Zarecka cites a number of contemporary examples, such as conflicts in 
the Balkans, the Middle East and the rise of the neo-Nazi movement in Germany. In each case communal 
boundaries are identified by competing versions of a shared past. A number of papers in J. Platvoet and K. 
van der Toorn (eds), Pluralism and Identity: Studies in Ritual Behaviour (Leiden: E. J. Brill, 1995) give case 
studies of rituals which contributed to social differentiation and social resistance. 

as See in particular Das kulturelle Gedächtnis: Schrift, Erinnerung und politische Identität in frühen 
Hochkulturen. (München: Beck, 1997) and Religion und kulturelles Gedächtnis (München: Beck, 2000). A 
short English summary of Assmannn's work on memory is `Collective Memory and Cultural Identity' Nev 
German Criti ue Vol. 65 (1995), pp125-133. 

46 Das kulturelle Gedächtnis, pp50-53. 

4' Das kulturelle Gedächtnis p56. 

24 



Communicative Memory Cultural Memory 

Content Historical experiences in the form of Primeval history, events in 

individual biographies an absolute past 
Form Informal or relatively unformed, Greater degree of formality, 

communicated through everyday communicated by ceremony 
interaction and festival 

Media Recollection through organic Symbolic 

memory, everyday events and coding/reproduction in 

hearsay word, picture, dance etc 

Temporal Structure 80-100 years, a span of 3-4 Absolute past, a mythical 

generations primeval era 

Tradents Non-specialist Specialist tradition bearers 

According to Assmann, a major task for cultural memory is bridging the gap between the 

period encompassed by communicative memory and important myths48 set in the more 

distant past. These myths are of two types. Foundational myths provide a basis for a 

current identity or state of affairs. Contra-present myths provide an image of a golden age 

that serves to critique the status quo. In certain instances a contra-present myth may have 

revolutionary potential49 

Assmann distinguishes two fundamental and distinct means of achieving social coherence 

through cultural memory - ritual and textual coherence. In each instance a society's identity 

is strengthened through communicating the past. However, ritual coherence is produced 

through the repetition of actions while textual coherence is produced through the 

as Myth for Assmannn refers to the function of an c\-cnt in forming a society's self-understanding and 
identitv, and is not necessarily opposed to historicity. 

a9 Das kulturelle Gedächtnis, p79. 
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interpretation of canonical texts50. Assmann identifies the shift from ritual to textual 

coherence as one of the most important developments in ancient societies for a number of 
reasons. First, it allows greater variation and innovation in the development of tradition. 
This appears counter-intuitive but, as Assmann notes, when tradition is communicated 

orally and ritually there is no identifiable Vorlage against which innovation can be 

measured. It is only with the existence of written tradition that conscious innovation 

becomes a possibility". Second, the ability to innovate opens up a division between the 

`old' and `new', `then' and `now'. Those responsible for transmitting the tradition can also 

exercise a critical freedom with respect to that tradition52. Third, the shift to textual 

coherence is associated with new social arrangements. It encourages the development of an 
intellectual elite that possesses the skills and status to transmit and interpret foundational 

texts. Such an elite can potentially exhibit a degree of independence from other centres of 

political and economic power53. Assmann also argues that the shift to textual coherence 

entails a new form of religion - one that tends to emphasise divine transcendence rather 

than immanence. Insofar as ritual persists it serves to accompany and frame the reading 

and interpretation of Scripture. Ultimately, however, text tends to displace ritual, as in 

Rabbinic Judaism, where the role of the Temple was taken over by text54. 

Central to the construction of textual coherence is the recognition of a canon of 

authoritative texts. Assmann describes five factors that contribute to the formation of a 

canon55. Much of this discussion refers to the example of Ancient Israel, although 

Assmann does draw on other ANE cultures. The first stage is the codification of laws (what 

Assmann terms their `excarnation') and the construction of a normative past. In Israel 

50 Das kulturelle Gedächtnis, p89. 

si Religion und kulturelles Gedächtnis, pp138ff. 

52 Religion und kulturelles Gedächtnis, pp 140-41. 

s, Religion und kulturelles Gedächtnis, p58. 

`d Religion und kulturelles Gedächtnis, pp148-164. 

>s Religion und kulturelles Gedächtnis, pp81-100. 
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these two factors were intimately linked. Whereas other ANE cultures linked the authority 
of law to the person of the contemporary monarch; in Israel the law derived its authority 
from the past, and the Mosaic and exodus traditions in particular. The second factor 

encouraging canonisation is a social upheaval that results in a break in tradition. Where the 

social and political arrangements that support ritual coherence are disrupted or overthrown 

pre-existing texts are examined and re-worked in a search for re-orientation. Here 

Assmann has in mind the impact of the Babylonian exile on the development of canon- 

consciousness in Israel. Whereas the first two impulses came `from below' Assmann 

describes the third impulse `from above'. Here he refers to some kind of official 

sponsorship or composition of a canon, and more specifically the view that during the 

Second Temple period the Torah was re-introduced into Israel's life at the instigation of the 

Persian authorities (the so called `Reichsauthorisation' thesis). The fourth impulse is the 

development of textual community and the beginning of libraries. At this stage the form of 

the canonical text begins to be fixed. The final impulse, which Assmann suggests may be 

unique to the culture of Israel, is the development of an anti-idolatry polemic that privileges 

the communication of the divine will and presence in text over and against its 

communication in images. 

Assmann's analysis of the way in which Deuteronomy functions as a piece of 
`Mnemotechnik' will be considered later in Chapter Four. Here it suffices to say that his 

analysis of the development of the canon in Israel is suggestive, although it may be 

questioned at the level of detail56. It is particularly valuable in recognising that 

canonisation is a dynamic process rather than a decision imposed by official fiat at a 

specific point in time. 

56 Eg the question of the degree to which the development of the Hebrew canon is the result of the Babylonian 
exile cannot be separated from the dating of the texts themselves. Moreover- the Reichsauthorisation thesis is 
by no mean uncontested. See for example H-C. Schmitt. `Die Suche nach der Identität des Jahweglaubens im 
nachexilischen Israel: Bemerkungen zur theologischen Intention der Endredaktion des Pentateuch' M J. 
Mehlhausen (ed), Pluralismus und Identität (Gütersloh: Kaiser Gütersloher, 1995), pp259-278, who argues 
that moves towards a canonical text in the Second Temple era arose from internal rather than external factors. 
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It is however questionable whether Assmann's model of a development from ritual to 

textual coherence adequately describes the process which can be discerned taking place 
during the period encompassed by the writings of the Old Testament, or indeed the manner 
in which those writings have subsequently functioned in the life of Israel. Assmann 

discusses Nehemiah 8, a passage that recounts how the people gathered in the seventh 

month to hear Ezra read the law, which was then interpreted for them by the Lei ites57. 

According to Assmann this is the archetypical example of textual coherence, whereby 
interpretation of a canonical text is the central vehicle of cultural memory. Indeed, it is only 

after the reading and interpretation of the law that a decision is taken to celebrate the 

festival of booths (Nehemiah 8: 13-18). In that sense text is primary and rite secondary. 

However, alongside Nehemiah 8 the canon also contains Deuteronomy 31: 9-13, which 

requires the reading of the law during the festival of booths. Here, rite is the occasion for 

text, rather than vice versa. Moreover, one cannot speak of one perspective displacing the 

other since Nehemiah 8: 18 implicitly recognises the Deuteronomic regulation. For this 

reason it is best to see textual and ritual coherence as operating simultaneously rather than 

successively. 58 

Assmann himself suggests a way forward with a distinction between holy texts and cultural 

texts59. With holy texts it is the ritual that is essential, and the actual text is only one part of 

a larger whole. With cultural texts the actualisation of the text is the essential element and 

ritual is merely the framework for allowing this happen. Within the context of ritual holy 

texts function as performative speech acts which do not merely refer to reality but actually 

modify it. Assmann presumably has in mind liturgical formulae such as curses and 

57 Religion und kulturelles Gedächtnis, pp146-7. 

58 One can also question Assmannn's argument that in Rabbinic Judaism interpretation of text has displaced 

ritual. While certain Rabbinic sources do equate or even elevate the study of the Torah over temple sacrifice 
[see M. I Ialbertal, People of the Book: Canon, Meaning and Authority (Cambridge: Harvard University Press. 
1997), pp94-95] one can also speak of ritual being transformed rather than displaced. A case in point is the 
alignment of daily prayers \\ ith the times at which the daily sacrifices were formerly offered (see S. Schreiner 
'Wo man Tora lernt, braucht man keinen Tempel. Einige Anmerkungen zum Problem der Tempelsubstitution 
im rabbinischen Judentum' in B. Ego, A. Lange & P. Pilhofer (ed), Gemeinde ohne Tempel (WUANT 118; 
Tübingen: JCB Mohr (Paul Siebeck), 1999, pp371-394) or the transfer of Passover from the temple environs 
to the domestic sphere. 
59 Religion und kulturelles Gedächtnis, pp 133-8. 
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blessings. Generally, only religious specialists have access to such texts. Cultural texts 
tend to have a wider circulation and while they may create a `narrative world' they are not 
intended to modify reality in the same direct fashion as sacred texts6o 

1.4 Conclusion and Methodology 

Subsequent chapters will examine whether the work of Assmann provides a satisfactory 
framework for analysing the relationship between text and rite in selected Old Testament 

Passover texts - Exodus 12.1-13: 16, Deuteronomy 16: 1-8 and 2 Chronicles 30 and 35. 

These texts have been selected because of their length and their diversity of literary genre. 
In each instance the detailed exegesis will be preceded by a more general consideration of 
the theme of memory, both linguistically and conceptually, in the wider context. In the 

case of Deuteronomy and Chronicles this will involve an examination of the use of the '101 

word group in each work and a consideration of the way in which the work has situated 
itself in relation to earlier Old Testament traditions. The critical consensus that Exodus 

12: 1-13: 16 contains a number of distinct traditions makes this methodology difficult to 

apply in this instance. Here the preliminary overview will examine how the distinction 

between the `Passover of Egypt' and the `Passover of Generations' has been applied to the 

interpretation of this passage. 

The detailed exegesis will provide the basis for summarising each passage's contribution to 

Israel's collective memory in three respects. 

Form: Is the passage best understood as contributing to textual or ritual coherence, or some 

combination of the two? Does the answer differ depending on whether one considers the 

narrative world of the text itself as opposed to how it might be applied later in Israel's life? 

60 Assmannri notes that a tension arises in that canons typically incorporate both sacred and cultural tuts. He 
argues that Jewish, Catholic and Protestant communities have adopted different approaches to this dilemma 
(Religion and kulturelles Gedächtnis, ppl33-145). 
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Content: What memory is communicated through the text and its application? More 

specifically how does the text shape and communicate the memory of the exodus in Israel's 

life, or are other themes equally or more important? 

Function: How do these memories contribute to Israel's sense of collective identity? How 

do they shape and express Israel's sense of community? 

The final chapter will draw together the conclusions of earlier chapters and consider the 

implications for our understanding of the Passover and its contribution to Israel's collective 

memory. 
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CHAPTER TWO - MEMORY IN EXODUS 12: 1-13: 16. TH E 
PASSOVER OF EGYPT AND THE PASSOVER OF GENERATIONS 

References to the celebration of Passover are scattered throughout the Pentateuch. Exodus 

12: 1-13: 16 and Deuteronomy 16: 1-8 give detailed instructions for the conduct of Passover. 

Leviticus 23: 4-8 lists the Passover as one of the annual festivals, Numbers 28-16-25 lists 

the sacrificial offerings to accompany the Passover and Numbers 9: 1-14 recounts a 
Passover celebrated in the wilderness a year after the departure from Egypt and gives 
instructions for the celebration of a `second' Passover should subsequent generations be 

unable to celebrate it at the normal time. There is also a brief reference to the Passover at 

Exodus 34: 25, and possibly at Exodus 23: 18. 

2.1 Overview of Exodus 12: 1-13: 16 

There are good grounds for beginning an examination of the Passover in the Pentateuch 

with Exodus 12 and 13. Not only is it placed first in the canonical order, but it is also the 

only text to recount the first Passover observed in Egypt as well as giving instructions for 

subsequent generations. It has also been a particularly rich mine for scholars interested in 

the identification of different sources or traditions within the biblical material and thus 

provides an ideal test case for examining different approaches to reading a biblical text. 

Later chapters will prepare for the detailed exegesis of a particular passage by examining 

the language and concept of memory in the broader literary corpus of which the passage is 

a part. However, this approach is not feasible in the case of Exodus 12: 1-13: 16. Certainly, 

the language of memory is present in the passage. The term `memorial' (11'10T) is used to 

describe both the celebration of Passover (12: 14) and the Festival of Unleavened Bread61 

(13: 9). However, whereas the passages discussed in subsequent chapters (Deuteronomy 

61 Throughout the rest of this thesis Unleavened Bread will refer to the festival: unleavened bread to the 
foodstuff 
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16,2 Chronicles 30 and 35) each reflect a single tradition62 this is not necessarily the case 
in Exodus 12 and 13. It is generally recognised that a number of different traditions hati e 
contributed to these chapters. This means that there is not a clearly defined body of 
literature against which the concept and language of memory can be understood. 

For this reason, the following discussion will set the context for the subsequent exegesis of 
Exodus 12: 1-13: 16 by examining how different types of scholarship have approached the 
heterogeneity of this passage. It particular, it will consider whether and how one can 
legitimately distinguish between those aspects of the passage which apply only to the 

original narrative context and those which are intended to be binding on subsequent readers 

and hearers - what have been termed `The Passover of Egypt' and `The Passover of 
Generations. ' 

A brief overview indicates some of the complexities involved in reading these chapters. 

The ordering of legal and narrative material shifts from one subject to another and a logical 

basis for this arrangement is not immediately discernible. There are instructions for the 

conduct of the Passover rite in 12: 1-14,21-27 and 43-51, and for Unleavened Bread in 

12: 15-20 and 13: 3-7. The status and treatment of the firstborn is discussed in 13: 1-2 and 

11-16. In the midst of this legal material there is the narrative of the slaying of the 

Egyptian firstborn and the departure of the Israelites in 12: 29-42. 

When the different blocks of legal material concerning the same activity are compared with 

each other significant differences become apparent. So, for example, Moses' instructions 

to the elders concerning the Passover in 12: 21-23 make no mention of several elements (the 

requirements concerning the age or blemish-free nature of the animal; the requirement to 

keep it for four days and the directions for the distribution of the meal between and among 

households) in the prior speech of YHWH to Moses and Aaron on the same subject. 

62 ie even when scholars have argued for the existence of more than one redactional level in these passages 
they have assumed that these levels share an ideological outlook, such that all may be described as 
`Deuteronomic' or 'Chronistic'. 
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There are also tensions between the legal and narrative material in Exodus 12.1-13: 16 and 
the immediate context. Commentators frequently note that in the Passover account the 
Israelites are instructed to daub their doorposts and lintels with blood to prevent their 
firstborn being struck down, whereas in 11: 7 YHWH has already promised to make a 
distinction between the Israelites and the Egyptians without referring to any action on the 
Israelites' part;. Childs lists a series of other apparent discrepancies - in 12: 34-36 Israel 

departs during the night, but in 12: 22 they are required to remain in their houses until 

morning. In 12: 23 the `destroyer' strikes down the firstborn whereas elsewhere in the 

plague narratives it is YHWH himself who directly executes judgements against the 

Egyptians (eg 10: 23,10: 13,12: 12). 64 

This perceived lack of fit between the Passover and its narrative context is often the starting 

point for historical reconstructions which seek to go behind the canonical presentation of 

the Passover's origins. Typically, Loewenstamm argues that if the Passover had in fact 

developed from the account of the plagues against the Egyptians we could expect the two to 

cohere more closely. For Loewenstamm, this perceived incoherence between rite and 

narrative justifies the search for an origin of the Passover material apart from the exodus 

traditions with which it is now associated6s 

However, while these tensions have received particular attention during the last one 
hundred and fifty years they were by no means unknown to earlier generations of scholars 

and commentators. The following section will examine how these issues have been 

B. S. Childs, The Book of Exodus (Louisville: The Westminster Press, 1974), p185; W. Johnstone `The 
Two Theological Versions of the Passover Pericope in Exodus' in R. P. Carroll (ed), Text as Pretext: Essays in 
Honour of Robert Davidson (JSOTSS 138; Sheffield: Sheffield Academic Press, 1992), p170; J. Van Seters. 
`The Place of the Yahwist in the History of Passover and Massot' ZAW 95 (1983), p17 '. 

64 Childs, Exodus, pp191-2. 

65 Samuel E. Loewenstamm, The Evolution of the Exodus Tradition. (tr. Baruch J. Schwartz; Jerusalem: 
Magnes Press, 1992), pp 191-2. A variation on this theme is the argument that later material in Exodus 12: 1- 
13: 16 has sought to tidy up the discrepancies between rite and narrative in earlier traditions. Eg Suzanne 
Boorer, The Promise of the Land as Oath: A Key to the Formation of the Pentateuch. (BZAW 205. Berlin: 
Walter de Gruvter, 1992) pp16lff argues the Priestly material in 12: 1-20 has integrated rite and narrative 
more thoroughly than the (chronologically earlier) account in 12: 21-27. 
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approached in three traditions of scholarship - Rabbinic and medieval Jewish exegesis, the 
so-called historical-critical66 methodology of post-enlightenment Old Testament 
scholarship and those commentators who advocate a `canonical' approach to Old 
Testament exegesis. 

2.2 Rabbinic and Medieval Jewish Scholarship 

Given the central place of the Passover in Jewish life it is no surprise that the exegesis of 
Exodus 12: 1-13: 16 and its relationship to other legal texts have been prominent concerns of 
Jewish scholarship. In the post-70 BCE context this scholarship also sought to provide a 

reading of these texts which would allow their continued appropriation in a setting where 
the Temple was no longer in existence and where Christians were using those same texts as 

part of their Scriptures. 67 

2.2.1 Rabbinic and Medieval Roots 

Two broad strategies are discernible in Rabbinic and medieval interpretation of Exodus 12- 

13 - the harmonisation of disparate legal traditions, and the distinction between those 

aspects of Passover observance which were valid only for the first Passover in Egypt and 

those which applied to all subsequent celebrations. 

The way in which these two principles were applied can be seen in the Mekhilta According 

to Rabbi Ishmael 's68 discussion of Exodus 12: 5-6 (which directs that the Passover animal 

66 The adjective `so-called' is used to indicate that the term historical critical is misleading if it is taken to 
indicate that pre-Enlightenment scholarship was either uncritical in its approach to the text or uninterested in 
historical questions, even if it did not conceive the issues in the categories characteristic of modernity. 

67 For a discussion of the ways in which the destruction of the Temple influenced Rabbinic appropriation of 
the Biblical material see Baruch M. Bokser, The Origins of the Seder: The Passover Rite and Early Rabbinic 
Judaism (Berkeley: Unitiýersity of California Press, 1984). Bokser demonstrates that th. e. lfishnah emphasised 
those aspects of the Passover which could be observed apart from the temple. without eliminating discussion 
of temple-based ritual. For an examination of the influence of Christianity on the formation of Rabbinic 
Judaism see J. Neusner, Judaism in the Matrix of Christianity (Philadelphia: Fortress Press. 1986). 

68 This work is generally dated to the end of the fourth century. It is a compilation of midrashic exegesis 
organised as a running commentary on sections of Exodus. The first and longest of the ten tractates_ Pisha, 
deals with Exodus 12: 1-1 3: 16. 
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be a lamb (; ft J), that is a sheep or goat taken from the herd), and Deuteronomy 16: 2 (which 
directs that the Passover animal be taken from the flock or the herd ('117: 1 

R. Josiah says, `You shall take it [from the sheep or from the goats]' - why is this stated? 
Since Scripture says, `You shall sacrifice a Passover-offering to the Lord your God, of the 
flock or of the herd' (Dt. 16: 2), 

the beast from the flock is for the Passover, and the beast from the herd is for the additional 
festal offering of rejoicing (7f a`afl7 7711 ncth 1 ). 

You take that view. But perhaps the sense is both this one and that are to serve for the 
Passover offering. 

How then shall I interpret the phrase `[Your lamb shall be] without blemish, a male, [a year 

old; you shall take it from the sheep or from the goats]'? 
That refers to the Passover-offering prepared in Egypt (071= M00), but as to the 

Passover-offering presented in coming generations (illT)1 fTOO), that one is to come from 

both species of beast69 

The discussion surveys two options for resolving the difficulty. Either Deuteronomy refers 

to a broader class of sacrifices than Exodus 12, or the instructions for the selection of the 

animal in Exodus applied to the Egyptian Passover only while those in Deuteronomy 16 are 

normative for subsequent generations. Mekhilta goes on to reject the second option on the 

grounds that Exodus 13: 5 directs that the provisions observed in Egypt are to be observed 

in the promised land. In deciding for the harmonistic option Mekhilta enunciates a general 

hermeneutical principle: 

This is a trait characteristic of the Torah. If there are two verses of Scripture that form 

counterparts to one another but contradict one another, they stand in place until a third 

verse of Scripture makes its appearance to harmonize the difference between them. 

69 Pisha IT '"II. The translation and numbering system is from Mekhilta According to Rabbi Ishmael: An 
Analytical Translation Vol. 1 (tr. J. Neusner; Atlanta: Scholars Press_ 1988). 
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However, the intricacy of the discussion in Mekhilta shows that such harmonisation was 
not applied in a facile manner which disregarded the complex issues involved. 70 

Notwithstanding the appeal to Exodus 13: 5, there are occasions on which rabbinic exegesis 
does recognise a difference in observances between the Passovers of Egypt and the 

generations. Foundational for much subsequent work is the list found in the Mishnah: 

Wherein does the Passover of Egypt differ from the Passover of the generations? At the 

Passover of Egypt the lamb was got on the 10th 
, sprinkling with a bunch of hyssop was 

required on the lintel and on the two side-posts, and it was eaten in haste and during one 

night; whereas the Passover of the generations continued throughout seven days71 

According to the Mishnah, there are four respects in which the Egyptian Passover was 

unique - the lamb was selected on the 10th to be slaughtered on the 14th Nisan (cf Exodus 

12: 3), the blood of the lamb was applied to the doors of the houses (cf Exodus 12: 7,22), 

the meal was consumed in haste (cf Exodus 12: 11), and the festival lasted for one day only. 

The Mishnah contains no discussion of why these elements are singled out. This was 

however, a concern of much subsequent rabbinic and medieval exegesis. One explanation 

offered for the four day delay between the selection of the Passover animal and its slaughter 

was that it would allow the animal to be inspected for blemishes72. However, this would 

not explain why the delay would only be necessary in Egypt. 

70 The relationship between Exodus 12 and Deuteronomy 16 continued to be a point of discussion amongst 
medieval Jewish commentators. Eg Ibn Ezra cites the opinion of a Karaite commentator who resolved the 
discrepancy between Exodus 12 and Deuteronomy 16 by distinguishing between the Passover of Egypt and 
the Passover of generations, but rejects this in favour of the solution advocated by the alekhilta_ citing 2 
Chronicles 3 5: 7 as Biblical support. Ibn Ezra, Abraham ben Meir, Ibn Ezra's Commentary on the 
Pentateuch. (tr. H. N. Strickinan & A. M. Silver: 1996), p220. 

" fn. Pesahini 9: 5. The translation is from The Mishnah: Translated from the Hebrew with Introduction and 
Brief Explanatory Notes (tr. H. Danbv_ Oxford: Oxford University Press. 1933). 

'' Eg in the Babylonian Talmud h. Pesahinr 96a; Ile. Vii. 
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A more elaborate explanation for the delay which relates it to the particular situation of the 
Israelites in Egypt is offered in the Mekhiha: 

On what account did Scripture push up the purchase of the beast for the Passover-offering 

by four days prior to its slaughter? 
R. Mattia b. Heresh would say Lo, Scripture says, ̀ Now when I passed by you and look on 

you, and behold, your time was the time of love' (Ez. 16: 8) - 
the time to carry out the oath that the Holy One, blessed be He, had taken to our father 

Abraham that he would redeem his sons had come, and yet they did not have in hand 

religious duties (MM) to carry out so that they might be redeemed. 

For it is said, `Your breasts were fashioned and your hair was grown, yet you were naked 

and bare' (Ez. 16: 8), that is to say, naked of all religious obligations. 

Accordingly, the Holy One, blessed be He, assigned to them two religious duties, the 

religious duty concerning the Passover-offering, and the one concerning circumcision, 

so that they would carry out these duties and so be redeemed. 

For it is said, `And when I passed by you and saw you wallowing in your blood, I said to 

you, "In your blood live"' (Ez. 16: 6); `As for you also, because of the blood of your 

covenant I sent forth your prisoners out of the pit that had no water' (Zech. 9: 11). 

That explains why Scripture pushed up the purchase of the beast for the Passover-offering 

by four days prior to is slaughter, for one receives the reward for doing a deed only when 

the deed is actually done. '; 

The exegesis brings Exodus 12 into dialogue with Ezekiel 16 and Zechariah 9: 11. The 

parallel with Ezekiel was no doubted suggested by the mention of blood and the use of the 

verb '1ýv74 in both passages, while the mention of blood in the context of delivery from 

captivity in Zechariah 9 would resonate with the situation of Israel in Egypt. The midrash 

contends that the four day delay was to give the Israelites time to carry out the I11 1 of 

73 Pisha F-]. 

'a Used with reference to YHWH in Exodus 12 : 12,23 and Ezekiel 16: 6,8. 
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Passover and circumcision75 and so merit their deliverance. Why this should necessitate a 
four day delay is not immediately apparent. It may be that the midrash is drawing an 
analogy with Joshua 4: 19-5: 12, where the people cross the Jordan on the tenth day of the 
first month, are circumcised (on the same day? ) and then celebrate the Passover on the 
fourteenth. In any case, with the delivery of the entire Torah and the possession of the land 

the particular situation in Egypt and the necessity for the four day delay no longer applied. 

The restriction of the blood rite to Egypt is approached slightly differently. The Talmud 

states that there were three altars in Egypt - the lintel and the two doorposts76. The 

Mekhilta also refers to this tradition, as well as citing the opinion of R. Ishmael that there 

were in fact four altars - the threshold, lintel, and two doorposts77. This exegesis not only 

provides a justification for the anomalous manipulation of blood in the Egyptian Passover, 

but establishes an analogy with later celebrations of the Passover where the blood of the 

Passover animal was apparently applied to the Temple altar78. That is, the blood rite of the 

Egyptian Passover is not so much abandoned as transferred to another setting in the 

Passover of generations. 

The restriction of eating in haste to the Passover in Egypt arises from the understanding that 

subsequent Passovers are more a celebration of past redemption than an anticipation of 
future redemption. The Mishnah stipulates that no-one, not even the poorest of Israel, 

should eat the Passover meal without reclining, that is in a posture which expresses leisure 

and freedom79. Furthermore, each participant must be given at least four cups of wine. 

This emphasis on the festive nature of the celebration pre-dates the destruction of the 

75 This interpretation is developed by Rashi, who cites in Ezekiel 16: 6 MT as a reference to the 
"bloods" of circumcision and Passover. See Rashi, Commentary on the Torah. Vol. 2- Shemos/Exodus 
(New York: Mesorah Publications, 1994,1995), p110. 

76 b. Pesahim 96a. 

"Pisha VI: I This reflects a broader Rabbinic dispute over whether 122 1VJK 271 in Exodus 12: 22 refers to 
blood in a basin, or to blood in a depression in the threshold of the door. 

78 Cf2 Chronicles'-35: I 1. in. Pesahirn 5. 

79 in. Pesahim 10.1 
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temple, as can be seen in the Book of Jubilees which describes the people of Israel "eating 

the flesh of the Passover and drinking wine and praising and blessing and glorifying 
YHWH the God of their fathers. "x0 However, while Jubilees has read this festive note back 

into the Egyptian celebration the Mishnah has preserved a stronger distinction between a 

solemn Passover in Egypt and a joyous Passover of the generations. 

The restriction of a one-day Passover to Egypt reflects two elements of the biblical material 

- the narrative of the Egyptian Passover, which makes it clear that the people departed 

immediately on the 15th Nisan before any other rites could be observed, and the instructions 

given in that context for future generations to observe a seven-day celebration (Exodus 

12: 14-20). Although this celebration concerns the consumption of unleavened bread there 

is a tendency in other biblical passages to group the seven-day festival under the heading of 

`Passover'81, and this is reflected in the rabbinic understanding of the Passover of 

generations. 

It is apparent that the rabbinic distinction between the Passover of Egypt and the Passover 

of generations is quite subtle. There is no attempt to identify one discrete unit of text, say 

Exodus 12: 1-13, with instructions for the Passover in Egypt and another unit, say 

Deuteronomy 16: 1-8, with instructions for the Passover of generations. Nor is there any 

sign that a particular practice was assigned to one category or another depending on 

whether it could realistically be observed in a particular context. There is, for example, no 

obvious practical reason why the four-day delay between the selection and slaughter of the 

Passover animal could not be observed by subsequent generations82. 

80 Jub. 49.6 

$' See Deuteronomy 16: 1, where rI0) refers to the seven day observances, including the consumption of 
unleavened bread. In the NT Luke 22: 1 identifies Passover and Unleavened Bread. 

sz Indeed, a straightforward reading of the narrative in Exodus 11: 1-13 : 16 implies it would have been 
impossible for the Israelites to observe the four day delay in Egypt, since the narrative progression from 
11: 4-8 to 12: 29-3 9 suggests that Moses' final appearances before Pharaoh took place on the day before the 
firstborn plague, in which case the instructions in 12: 1-13 would have been delivered on the 14'" Nisan and 
there would have been no time for the people to select an animal on the 10th. The Rabbis argued that the 
instructions vw ere in fact delivered to Moses on the 1st day of the month and hence gave the Israelites in Egypt 

sufficient time to observe the delay. 

39 



Rather, a particular understanding of how Israelite identity changed with the deliverance 
from Egypt and the entrance into the land acts as a hermeneutical grid through which 
individual practices are filtered. The transition of Israel from an enslaved people in a 
foreign land to a nation with its own land, temple and torah means that not every practice 
could be, or need be, observed in the same way. Individual rites were either transformed 
(the application of blood), supplemented (the change from a one day to seven day festival), 

eliminated altogether (the four day delay) or introduced (the emphasis on rejoicing)'. 

2.2.2 Modern Developments: Jacob, Cassuto and Sarna 

It is interesting to compare the approach outlined above with the work of some twentieth- 

century Jewish commentators. While these commentators share a religious heritage with 
their rabbinic and medieval predecessors they are separated from them not only by the 

passage of time but also by broader intellectual developments. In particular, their work 

stands in some relationship to Enlightenment and post-Enlightenment biblical scholarship, 

whether that relationship is one of polemic, appreciation or some combination of the two. 

In practise, this means that while some traditional distinctions are maintained they tend to 

be justified along lines which reflect modem interpretative methodologies. 

Amongst twentieth-century commentators it is Benno Jacob who makes greatest use of 

traditional rabbinic harmonisations84. He also follows rabbinic exegesis at other points, for 

example, in explaining the four day delay between the selection and slaughter of the 

Passover animal as giving the participants time to heal after undergoing circumcision85. 

S3 There is a distinct likelihood that with this reading of Israel's history the -Mishnah and its successors were 
establishing the groundwork for the ritual changes necessitated by the destruction of the Temple and a further 
transition in Israel's history and identity. Now the blood rite would be eliminated altogether, the four day 
delay vv ould become an irrelevance and alongside the emphasis on rejoicing attention would be drawn to 
those aspects of the Passover meal (eg the consumption of bitter herbs) which recalled the sojourn in Egypt. 

' Eg in his discussion of the methods for cooking the Passover animal in Exodus 12: 9 and Deuteronomy 
16: 7. Jacob. Exodus, pp305-7. 

's Jacob, Exodus_ pp299-300. 
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Jacob follows rabbinic tradition in limiting the blood rite and the four day delay to Egypt, 

although the reasons he gives are somewhat different. He argues that restricting the 
application of blood to the doorposts agrees with the spirit of the Torah in that the Israelites 
in Egypt were under the threat of death from which the blood protected them. This was not 
the case for later generations - "Such theatrical mimicry would have been inappropriate to 
Israel's religious practice. In Egypt, symbol and reality agreed, but later it would have 

meant effect without inner meaning. 7,86 More generally, Jacob acknowledges that the 

observance of the Passover changed with the entry into the Promised Land, although the 
ideal, which was for all Israel to celebrate together in a place chosen by God, was not 
achieved after the celebration recorded in Joshua 5 

87 

Jacob's approach can be contrasted with that of the Italian scholar Umberto Cassuto. In the 

preface to his Exodus commentary Cassuto outlines his intention "to expound the Book of 
Exodus scientifically, with the help of all the resources that modern scholarship puts at our 
disposal today. To achieve this purpose, its approach differs considerably from that of the 

majority of contemporary scientific commentaries. "88 Here Cassuto clearly establishes a 
dialectical relationship with modem `scientific' scholarship that works itself out in the rest 

of his commentary. He differs from much of this scholarship in that while he 

acknowledges the likelihood of source material behind the text Cassuto argues that such 

scholarship has erred by seeking to reconstruct these sources to the neglect of interpreting 

the final form of the text. However, Cassuto aligns himself with modem scholarship in his 

concern for uncovering the literal, objective sense of the text. He distinguishes his 

approach from that of the Midrashini in that he concentrates on the natural sense of 

Scripture (DWD) rather than homiletic expansions while acknowledging that the 

Jacob, Exodus, p331. 

Jacob describes the Passover under Josiah as an attempt to approximate the ideal. Exodus, p293. 

U. Cassuto, A Commentary on the Book of Exodus. (tr. I. Abrahams; Jerusalem: The Magnes Press. 
1967), p 1. 
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latter is not without value89. He also differs from his rabbinic and medieval predecessors in 

concentrating on larger blocks of material rather than individual verses. 

In expounding Exodus 12: 1-13: 16 Cassuto does distinguish between instructions which 
apply to the observance of the Passover in Egypt, and those which apply to future 

generations. However, unlike rabbinic and medieval commentators he assigns discrete 

textual units to each category. 

On the basis that 12: 1 states explicitly that the following communication took place in 

Egypt he argues that the directives in 12: 2-13 are of a temporary character, being valid only 
for the Passover in Egypt. Verses 14-20, however, give regulations for the observance of 

the Passover for all time, although in fact they focus on the Festival of Unleavened Bread 

rather than the events of the Passover meal. He writes "it is self-understood, and therefore 

it is not stated here explicitly, that this festival of remembrance will include a re-enactment 

of the essential elements of the Passover celebration in Egypt, that is, the Passover offering 

will be slaughtered, roasted and eaten together with unleavened cakes and bitter herbs, and 

that the time of its incidence shall be the evening of the fifteenth of the first month. "9o 

However, he does not discuss how one might decide which elements of the celebration are 

essential; and because he does not discuss the application of individual regulations in the 

manner of the Rabbis, he is not required to consider issues such as the relationship between 

Exodus 12 and Deuteronomy 16. 

A further development can be seen in the work of a third Jewish commentator, Nahum 

Sarna91. He describes Exodus 12: 1-13: 16 as complex composition incorporating several 

strands of tradition. Some literary units deal with issues relating to the circumstances of the 

departure from Egypt while others relate to Israel's future life92. Like Cassuto he argues 

s9 Cassuto. Exodus, p2. 

90 Cassuto, Exodus, ppl40-41. 

91 N Sama, Exodus. (. 1PS Torah Commentary; Philadelphia: JPS. 1991). 

12 Sauna, Exodus, p5'). 
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that the rites in 12: 2-13 relate solely to the Passover of Egypt, whereas verses 14-20 are 
concerned with future observances. He does not discuss in detail the application of the 
instructions in 12: 21-23, although his comment on verse 24 states that future generations 
were obligated only to observe the slaughter of the Passover offering, not the daubing of the 
blood. 

There are thus continuities and discontinuities between Jacob, Cassuto, Sama and their 

rabbinic predecessors. The main continuity is the concern to distinguish those stipulations 

which apply to Egypt only and those which apply to subsequent generations. However the 

way in which this distinction is worked out differs considerably. Both the Rabbis and 
Jacob approach the Torah as a unified whole. Insofar as it may be broken down further it 

can be sub-divided into individual commandments or regulations, which may then be 

applied in different ways and at different times. In the case of Exodus 12 and 13 this means 

that individual regulations may either be adopted, transformed or abandoned by future 

generations depending on the context in which the regulation is read and the hermeneutical 

approach adopted. In contrast, both Cassuto and Sarna place more emphasis on the larger 

units which make up the Torah, whether these units are treated primarily as literary units 

(Cassuto) or different traditions (Sarna). It then becomes necessary to decide in the case of 

Exodus 12 and 13 which units pertain to the situation of the Passover in Egypt and which 

pertain to future generations. 

Each approach will generate its own internal tensions. For the rabbinic approach the key 

issue is explaining how to set aside or transform aspects of a Torah which is held to be 

perpetually binding on the people of YHWH93. The problem with Cassuto and Sarna's 

approach is that the one block of material, which they assign either to Egypt or to future 

generations, has in fact been understood by the believing community to contain both types 

9' Eg in the context of whether the Passover animal should be taken from the flock only (Exodus 12) or the 
flock and the herd (Deuteronomy 16)11lfek. Pisha IV: II cites Exodus 12: 24 ("You shall observe this rite as an 
ordinance for you and for your sons forever") as a justification for identifying the Passover of Egypt with the 
Passover of generations. While Exodus 12 and Deuteronomy 16 are subsequently reconciled by means of 
harmonisation this leaves open the question of how 12: 24 is to be interpreted. Indeed, . 11ek Pisha F? II then 
argues that Exodus 12: 6 is addressed to the generation of Egypt to the exclusion of future generations. 
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of regulations94. This then opens up a gap for the Jewish commentator between their 

exegesis of the text and the halakha of the community of which they are a part. Neither 
Sarna nor Cassuto discusses this issue in detail95. 

2.2.3 Christian Appropriation: Calvin 

Although the distinction between the Passover of Egypt and the Passover of generations 

was originally developed in Jewish circles it has influenced Christian scholarship up to the 

modem era, even where that influence is unacknowledged. 

One can see this, for example, in John Calvin's commentary on the Pentateuch96. Calvin 

treats separately the narrative and legal material in Exodus. The former is discussed in 

canonical order; most of the latter is grouped together with laws from Leviticus, Numbers 

and Deuteronomy under one of the Ten Commandments 97. 

In discussing Exodus 12 and 13 Calvin assigns 12: 1-20 to "the perpetual doctrine of the 

law", grouping it with Exodus 12: 43-49, Deuteronomy 16: 1-8 and Numbers 9: 1-14 under 

the heading of the first commandment. However, he discusses Exodus 12: 21-28 in his 

narrative exposition, on the basis that "Moses does not merely teach here what God would 

94 Eg Cassuto argues that all of 12: 1-13 addresses the Egyptian generation alone, whereas n practice several 
regulations in this unit (eg the consumption of bitter herbs, the method of preparing the Passover animal) have 
been normative for subsequent generations while others (eg the four day delay) have not. 

9s For a discussion of how the relationship between exegesis and halakha has worked itself out in traditional 
Jewish scholarship see David Weiss Halivni, Peshat and Derash: Plain and Applied Meaning in Rabbinic 
Exegesis (New York: Oxford University Press, 1991), pp101-125. Among the strategies he identifies is an 
implicit dichotomy between Torah study for the purpose of intellect and study for the purpose of practice, 
which allowed a constancy of halakha even as exegetical practice changed over time. Halivni's solution to 
the problem is to argue that aspects of Rabbinic exegesis which appear to violate the natural sense (peshat) of 
the text are in fact restoring the original revelation given to Moses, which was corrupted during the period 
between Moses and Ezra. 

96 J. Calvin, Commentaries on the Four Last Books of Moses Arranged in the Form of a Harmony, Volume 
First. (tr. C. W. Bingham; Edinburgh: Calvin Translation Society, 1852). 

97 The Harmony has three other sections: Preface, in which Calvin discusses statements concerning the law in 

general, Supplements, in which Calvin discusses those ceremonial and "political" regulations which he 
distinguishes from the "Moral La«" expressed in the Ten Commandments. and The End and Use of the L aww 
in which he discusses the blessings and curses associated with the law. J. Calvin. Moses, ppxv-xviii. 
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have observed by His people in all ages, but relates what He required on a particular 

occasion. But my readers are to be reminded that some precepts are temporary, and some 

perpetual, like that Law itself. Of this we may see a clear and familiar example in the 

chapter before us. For up to this place, Moses had explained what would be the due 

observation of the Passover year by year for ever; but now he only relates historically, that, 

on the night in which the people went forth, they celebrated the Passover according to 

God's command. "98 However, Calvin does not explicitly state which precepts are to be 

treated as temporary, and something of the complexity of the situation is revealed when he 

also discusses Exodus 12: 24-27 in his exposition of the law. 

It can be seen that Calvin makes a similar distinction to the rabbis between a Passover 

observed in Egypt, and a Passover observed by subsequent generations. However, he does 

not follow them by stating in detail what individual precepts are to be assigned to each 

observance. No doubt this is because for Calvin the Passover functions as a foreshadowing 

of Christ and not a regulation to be observed in practice. 

2.3 Nineteenth and Twentieth-Century Scholarship 

It is always problematic to assume that any given era can be characterised by the exclusive 

use of one type of biblical interpretation. The previous section has demonstrated how 

approaches to the biblical text developed in the rabbinic era continued to be influential into 

the twentieth century. Nevertheless, one can speak of the increasing hegemony in the last 

200 years of a particular approach to the biblical text. Rather than focussing on the final 

form of the text as a resource for faith and the building of community, this approach used 

the text as a source for the historical reconstruction of Israel's faith. One could describe 

this approach as `Christian' in that most of the practitioners of this approach, particularly in 

its formative period, were confessionally Christian. Moreover, it is often possible to trace 

the influence of their faith commitments on their work, whether or not this was explicitly 

98 Calvin, Moses, p220. 
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acknowledged99. However, it was not `Christian' in the same sense that rabbinic 

scholarship was Jewish. Alongside their commitment to a faith community practitioners 

generally acknowledged another authority such as `reason' or `critical study'. Sometimes it 

was believed that the demands of faith and criticism could be readily reconciledloo In other 
instances criticism and faith were portrayed as competing commitments, with the former 

threatening or promising to reconstruct the latter. 

The same tensions in Exodus 12 and 13 which came to the attention of scholars in the pre- 
Enlightenment era provided a rich resource for commentators whose interests lay less in 

explicating the text as a resource for faith and practice than as a source for reconstructing 

the history of Israelite religious practice. Rather than distinguishing between the Passover 

of Egypt and the Passover of generations these commentators distinguished between 

different ways of celebrating the Passover throughout Israel's history. As the groups 

responsible for these practices sought to legitimate them by reading them back into the 

formative period of Israel's story, they created a composite text. By unpicking the seams 

which held the composite together and placing the pieces in chronological order it would be 

possible to trace the way in which the practice and understanding of the Passover had 

evolved. The next step would be to attempt to work backwards from the earliest account 

and uncover the antecedents of the Passover in the pre-literary stage of Israel's history. 

2.3.1 Establishing the Paradigm: Wellhausen and Noth 

The classic expression of this method of scholarship is found in the work of Julius 

Wellhausen. In his source analysis of 12: 1-13: 16 Wellhausen detected the oldest material 

in 12: 29-39,42 which he attributed to the Jahwistic and Elohistic sources (JE). This 

continued the narrative from 11: 4-8 and contained no mention of the Passover - Israel was 

delivered from the firstborn plague solely by YHWH's initiative without any ritual action 

by the people. Wellhausen attributed the material in 12: 1-20,28,43-51,13-1-2 to the 

"Cf the analysis of J. Levenson, The Hebrew Bible, the Old Testament and Historical Criticism (Louisville: 
Westminster/John Knox, 1993'), especially Chapters 1&2. 

. 100 For a statement along these lines see S. R. Driver, Genesis (2nd edn; London: Methuen, 1904). pp tai-lxxiv, 
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youngest Pentateuchal source Plot He was less certain about the provenance of 12: 21-27 

and 13: 3-16. He describes the former passage as lying somewhere between JE and P, with 
13: 3-16 being either the work of the redactor of J and E (the so-called Jehovist) or a 
Deuteronomistic redactor' 02. 

This source-critical work here and elsewhere provided the basis for Wellhausen's 

reconstruction of Israel's religious history, and in particular, its sacred feasts"'-. He argued 

that in JE there were three annual pilgrimage festivals - the Festivals of Unleavened Bread, 

Harvest and Ingathering (Exodus 23: 14,17, Exodus 34: 23) each of which was observed at 

any one of a number of local sanctuaries. In JE the festivals were related to the cycle of the 

agricultural year and as a result they were observed within particular seasons rather than on 

fixed dates. 

The book of Deuteronomy represented a revolution in the place, timing and significance of 

the annual festivals. There was a move towards greater precision in the dating of the 

festivals which were now located at the central sanctuary in Jerusalem. The Passover was 

also mentioned for the first time in Deuteronomy, and like Unleavened Bread was 

associated with the exodus from Egypt. 

This process continued with the Priestly code. In Deuteronomy only the month of the 

Passover was specified, but in P the day of the Passover meal was fixed on the 15th Nisan. 

The link between the Passover and the exodus was strengthened, both by associating details 

of the Passover observance with the exodus and by placing the institution of the Passover 

within the exodus narrative. According to Wellhausen there was thus a general trend over 

time towards the centralisation of the feasts, a strengthening of their association with the 

101 Designated Q in Welihausen's work. 

'0' J. Wellhausen, Die Composition Des Hextateuchs und Der Historischen Bücher Des Alten Testament 
(Berlin: Walter de Gnzv'ter, 1963), pp72-75. 

10' See Wellhausen, Prolegomena to the History of Israel, pp83-113. 
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central events of Israel's history and their observance on fixed dates, and this process can 
be seen in the development of the Passover. 

Generally, Wellhausen was more interested in reconstructing the religious practices 

reflected in the various sources rather than moving behind them to any pre-literary 
traditions. However, insofar as one could trace a pre-literary origin for the Passover 

Wellhausen believed it had developed from the broader ANE practice of sacrificing the 
firstborn in the spring-time. It was this rite that the Israelites intended to celebrate in the 

wilderness. Because Pharaoh refused to let them do so YHWH demanded his firstborn in 

retribution. 

Wellhausen's work was particularly influential, although it was modified in two directions 

by those who followed. First, there has been an increased emphasis on the exilic 

provenance of P as an explanation for the domestic nature of the Passover in Exodus 12: 1- 

20. By portraying a Passover which could be observed in the home without any need for a 

temple or sacrifice the Priestly writer established a precedent which could be followed by 

the exiles in Babylon'04. A variation on this theme is to divide P into earlier and later 

material, the earlier presupposing a domestic Passover in the exile, the later presupposing a 

centralised Passover after the return to the landlos 

Secondly, Welthausen's view that the Passover was originally a firstborn sacrifice has been 

largely replaced by the view that the Passover was an apotropaic rite which originated in 

Israel's nomadic past, although there is less unanimity concerning the threat from which it 

protected the participants106 

104 See K. Grünwaldt, Exil und Identität. Bescheidung, Passa und Sabbat in der Priesterschrift. (BBB 85; 
Frankfurt Am Main: Hain, 1992), pp72-89. 

105Grünwaldt, Exil and Identität, assigns Exodus 12: 1,3aa, b, 6b-8,12-13 to the earlier material (Pg): the 
remainder of Exodus 12: 1-13 and 12: 43-51 to secondary material which is dated to the period after the exile 
when a centralised Passover was restored. 

rob Amongst the possibilities suggested have been the dangers associated with the 11'eidewechsel ie the change 
of pasture in the spring, the desert wind personified as a demon or some form of plague. For a survey of the 
various theories see J. Schreiner 'Exodus 12.21-23 and das israelitische Pascha' in G. Braulik (ed), Studien 
zum Pentateuch: Fs W. Kornfeld (Wien: Herder & Co., 1977), pp69-90. 
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A classic example of the application of this critical paradigm to the interpretation of Exodus 
12: 1-13: 16 can be observed in the Exodus commentary of Martin Noth107. In the 
introduction to the commentary Noth states that "exegesis of the book is concerned with its 
final form... such exegesis cannot however be carried out without constant reference to the 
individual stages of this literary development. ""' His analysis of Exodus 12: 1-13: 16 
begins with a brief overview of the contents of the chapters before discussing the likely 

origins of the Passover. He concludes that Passover probably pre-dates the exodus and was 

originally a nomadic ceremony associated with the departure to summer pastures. It 

subsequently acquired an historical association with the departure of Israel from Egypt' 09 
. 

He then surveys the evidence for the composite nature of the chapters, attributing 12: 21-23, 

27b, 29-39 to J, 12: 24-27a and 13: 1-16 to deuteronomistic additions to J, and 111-20,28, 

40-51 to P. While Noth compares and contrasts the presentations of the various sources 

there is no detailed discussion of how the various strands have been arranged in the final 

form of the text and whether this reflects any particular intention on the part of the 

redactor(s). A case in point is Noth's decision to exegete 12: 28 immediately after 12: 1-20, 

without considering how it might relate to 12: 21-27110 Hence, notwithstanding his 

comments on the importance of interpreting the final form of the text, in practice historical 

and literary reconstruction serves to obscure such interpretation. 

2.3.2 Modifying the Paradigm: Propp and Gertz 

In the critical paradigm as established and developed by Wellhausen and Noth there is little 

place for a distinction between the Passover of Egypt and the Passover of Generations. At 

lo' M. Noth, Exodus: A Commentary. (London: SCM, 1962). 

108 Noth. Exodus, p 18. 

109 Noth, Exodus, pp88-91. 

10 Noth, Exodus, p97. This reflects Noth's view that the redactor of the Pentatuech, who used P as the 
framework for his work '-contributed neither new tradition-material nor new substantive viewpoints to the 
reworking or interpretation of the materials. " M. Noth A History of Pentateuchal Traditions (tr. Bernhard W. 
Anderson from 1948 original; Englewood Cliffs: Prentice-Hall, 1972), p248. 
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most it can be regarded as an apologetic device intended to bring some sense of order to a 
disparate set of traditions brought together by a redactor who was more interested in 

preserving than reconciling those traditions. 

However, a distinction between the two Passovers can potentially be accommodated within 

the paradigm by modifying one of its assumptions - namely, that the redactor(s) of the 

various traditions are best understood as passive compilers rather than creative interpreters. 

An instructive example is the recent Exodus commentary of William Propp" Propp's 

attribution of 12: 1-20,28,50-51,13: 1-2 to P follows Noth, but he differs from most 

commentators in attributing the majority of the pre-Priestly material here and elsewhere in 

Exodus to E rather than J. He is less certain about the provenance of 12: 25-27 and 13: 3-16, 

describing them as `Deuteronom(ist)ic-like' although he leans towards attributing them to 

E. Unlike Noth, he does discuss the intention of the redactor responsible for collating, and 

in some instances supplementing, the P and non-P material. He notes that the sources have 

been combined to create an orderly account that follows the conventions of Hebrew 

narrative. The redactor structures the material by inserting five instructions to remember 

and observe (12: 14,17b, 24,42,13: 10) and also creates new allusions by the arrangement 

of sources' 12. While Propp does discuss the rabbinic distinction between the Passover of 

Egypt and the Passover of generations and acknowledges that it has a canonical basis in the 

different Passover regulations in Exodus and Deuteronomy he does not perceive such a 

distinction within the final form of Exodus 12-13: 16 itself113. He does however believe 

that the Priestly tradition considered in its own right recognised such a distinction. The 

compilers of P knew, did but did not approve of, the tradition and practise of a domestic 

Passover. He therefore restricted such a rite to Egypt (12: 1-20), while portraying a 

centralised Passover as normative for subsequent generations (Leviticus 23: 5-8, Numbers 

9: 1-14, Numbers 28: 16-25). 

"' W H. C. Propp, Exodus 1-18. (AB Vol. 2; New York, Doubleday, 1999), pp373-380. 

112 Eg the P laws on the participation of foreigners in 12: 43-49 now follow from the note in 12: 38 (E) 
p381. concerning the mixed multitude which departed Egypt. Propp, Exodus 1-18, 

113 Propp, Exodus 1-18, pp445-451. 
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The recent work of Gertz"4 assigns an even greater role to the redactor and argues for a 
distinction between the Passovers of Egypt and Generations in the final text of Exodus 
12: 1-13: 16. Gertz assigns Exodus 12: 24-27 and 13: 1-16 to a redactor responsible for 
bringing together Priestly and non-Priestly material' 15 A major goal of the redactor was to 

reconcile divergent legal traditions so they could be read together as one body of tradition. 
In the case of the Passover this involved the insertion of the catechetical material in 12: 25- 

27 which identified the future Passover as a sacrifice (fy) in a manner reminiscent of 
Deuteronomy 16: 1-8 and in doing so located it at the central sanctuary. This addition also 

relegated the instructions in Exodus 12: 1-13 to Egypt only, reversing the intentions of the 

Priestly source which regarded them as valid for all time. The final redaction does then 

recognise a distinction between the Passover of Egypt and the Passover of generations' 16 

More broadly, the Wellhausen/Noth approach to interpreting the Pentateuch has been 

affected by the breakdown of the source-critical consensus on which that approach was 
based. In particular, an increasing tendency to date all Pentateuchal traditions to a later date 

has both led to, and to some extent been driven by, a view that Israel's religious heritage 

was pluralistic sociologically as well as historically. That is, whereas Wellhausen tended 

to trace changes in religious practice over time, more recent commentators emphasise the 

extent to which different forms of religious practice co-existed within Israel"7. This 

114 J 
. 
C. Gertz, Tradition und Redaktion in der Exodusetzählung_ Untersuchungen zur Endredaktion des 

Pentateuch. (FRLANT 186; Göttingen: Vandenhoeck & Ruprecht, 2000). 

115 Gertz. Tradition and Redaktion, pp393-396. 

116 Gertz, Tradition and Redaktion, pp54-55. An obvious difficulty with Gertz's argument is that 12: 24-27 
appears to establish the domestic blood rite of 12: 22, which would be strongly anomalous from the viewpoint 
of Deuteronomy, as valid for subsequent generations. Gertz argues that the redactor envisaged that the blood 
rite would continue, albeit in a transformed manner within the temple celebration. 

117 This viewpoint is developed in Rainer Albertz's two volume A History of Israelite Religion in the Old 
Testament Period (London: SCM Press. 1992). In this work Albertz accepts the argument outlined in E. 
Blum, Studien zur Komposition des Pentateuch (BZAW 189; Berlin: Walter de Gruyter, 1990) that the 
Pentateuch is an amalgam of two post-exilic compositions, to be identified with Deuteronomic (KD) and 
Priestly (Kr) circles. In a similar vein H. C. Schmitt `Die Suche nach der Identität des Jahvv eglaubens im 
nachexilischen Israel' argues that the Pentateuch represents an attempt to mediate deuteronomic-prophetic 
and priestly-theocratic tendencies in the post-exilic community. 
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suggests a Pentateuch composed of a patchwork of competing religious ideologies, 

although it still leaves open the question of why the redactor(s) of the Pentateuch allowed 
this pluralism to remain in the final form of the text, and whether and how they may have 

sought to bring about some reconciliation between these competing viewpoints. 

It is important to recognise that all the approaches outlined in this section represent 
modifications of the existing paradigm rather than a replacement for it. That is because 

they share the same approach to reading the Old Testament. They differ only in the source- 

critical conclusions derived from a common methodology. A more fundamental challenge 
to the consensus is represented by the canonical approach outlined below. 

2.4 The Canonical Approach 

2.4.1 Brevard Childs 

A third approach to reading biblical texts is the canonical approach particularly associated 

with Brevard Childs. Defining the distinctive features of the "canonical approach" is not 

straightforward"'. Childs certainly has no intention of denying the gains of modem 

scholarship and his Exodus commentary gives substantial attention to questions of source, 

form and tradition criticism. However, Childs argues that "study of the prehistory has its 

proper function within exegesis only in illuminating the final text. "119 In particular, he is 

concerned to "understand Exodus as scripture of the church. The exegesis arises as a 

theological discipline within the context of the canon and is directed toward the community 

of faith which lives by its confession of Jesus Christ. "120 Childs' approach, then, is less a 

118 Part of the difficulty is the diversity of senses in which the term is used. Childs himself states that the 
term canon points to the received, collected, and interpreted material of the church and thus establishes the 
theological context in which the tradition continues to function authoritatively for today. " Biblical Theology 
of the Old and New Testaments, p71. The canon criticism associated with James Sanders is less concerned 
with the final form of the text and more concerned with the selection, transmission and elaboration of 
authoritative traditions at all stages of the canonical process. See J. A. Sanders, Canon and Community: A 
Guide to Canonical Criticism (Philadelphia: Fortress, 1984). 

i9 Childs. Exodus, pxv. 

1) Childs. Exodus, pix. 
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distinctive methodology than a particular conception of why and in what context any 
interpretation of the Old Testament should took place. The end-point of any interpretation 

should not be a reconstruction of Israelite history, or a new understanding of the text's 

literary development, but a fresh re-appropriation of the text within the life of the believing 

community. 

In his discussion of Exodus 12: 1-13: 161`1 Childs begins by addressing source critical 
issues, adopting a fairly standard division (12: 1-20,28,40-51,13: 1-2 are P; 12: 21-23,27b, 

29-34,37-39 are J; 12: 24-27a, 13: 3-16 are D; 12: 35-36 may be E). Next he considers the 

history and traditions of the Passover, concluding that both the Passover and Unleavened 

Bread developed from pre-Israelite cultic practices, although he doubts that the Passover 

material could have been transmitted for a long period in Israel apart from some historical 

associations. He believes the Passover and firstborn plague traditions originally developed 

independently of each other, were juxtaposed in J and then combined in P. He suggests that 

P's presentation of the Passover has been influenced by oral tradition and cultic practice 

and not simply a literary variation on J's presentation. 

Childs then moves to discuss the final form of the text under the heading `Old Testament 

Context'. At several points he discusses how the various sources and traditions have been 

arranged to create a coherent whole. Thus, while 12: 1-20,28 and 21-27 arise from 

different traditions, this being reflected in the divergences between YHWH's speech to 

Moses and Aaron and Moses' speech to the elders, in the present form of the text 12: 21-7 is 

Moses' transmission of the earlier command, albeit one which stresses those aspects related 

to the last plague. Likewise, verse 28 has been shifted from its original location after verse 

20 to allow an account of Moses' speech before the people's reaction. More broadly, he 

argues that the redactor has bracketed the exodus event with a preceding and succeeding 

interpretation, thereby uniting the `word of God' and the `act of God'122. He also argues 

'ý' Childs_ Exodus, pp 182-214. 

'-- Childs does not specify which textual units are to be classified as word of God and which as act of God, 

although presumably 12: 1-28 and 12: 43-13: 16 belong to the former and 12: 29-42 to the latter. 
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that a dialectic between redemption as memory and redemption as hope has shaped the text, 

specifically in the interplay in 12: 1-20 and 12: 21-28 between what has happened and what 
is to come. Childs also has a brief discussion of the rabbinic distinction between the 

Passover of Egypt and the Passover of generations, and whether any such distinction was 
intended by the final redactor. He concludes that the theory has some validity as long as it 

reflects the now/then polarity in the text and is not intended to flatten out the differences 

between different elements of the biblical tradition. 

One senses a degree of tension between Childs' stated aims and the form of the 

commentary. Notwithstanding his concern to exegete the final form of the text the same 

number of pages are devoted to reconstructing the sources and traditions behind the text 

and to interpreting the text in its canonical forml23. Moreover, the relationship between 

sources and traditions and the themes he identifies in the canonical text is never made 

entirely clear. Is the dialectic between redemption as memory and redemption as hope 

present in all the sources, or does it only emerge when they are placed side by side by the 

redactor? More generally, Childs' commentary would benefit from a more detailed 

discussion of the `redactor'. In some respects Childs' redactor stands close to Noth's vision 

of a redactor who was essentially a collector and compiler of pre-existing traditions. In 

other respects he stands closer to Gertz's vision of a redactor who had a very definite 

theological agenda, although unlike Gertz this was expressed exclusively by the 

juxtaposition of pre-existing material. While this combination of theological `maximalism' 

and compositional `minimalism' is not impossible it does require more detailed 

exploration. 

123 Pages 184-195 and 195-206 respectively. It is instructive to compare the methodology adopted in Childs' 

more recent Isaiah commentary where he eschews a focus on the oral stage of tradition in favour of an 
examination of the continuing process of re-interpreting the written text. See B. S. Childs, Isaiah: A 
Commentary (Louisville: Westminster/John Knox, 2001), p2. 
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2.4.2 Terence Fretheim 

Although Terence Fretheim does not explicitly align his Exodus commentary'24 with the 

canonical approach of Childs he does share with Childs a desire to explicate the role of the 
final form of the text in the life of the faith community. Like Childs Fretheim accepts the 

validity of the historical-critical enterprise and recognises that a complex history of sources 

and traditions lies behind the final text. However, in comparison to Childs he makes 

relatively little reference to critical hypotheses and concentrates on the final form in his 

exegesiS12s 

Fretheim treats Exodus 12: 1-13: 16 as part of a longer section stretching from 12: 1-15: 21. 

He structures the section in terms of the interspersing of story and liturgy. So, 12: 1-27a, 

12: 43-49 and 13: 1-16 are classed as liturgy, 12: 29-39 is story and the remaining verses are 

either transition or summary statements. Fretheim argues that the interweaving of story and 

ritual serves a number of purposes. It makes clear that the exodus is both a historical and a 

liturgical event, it places the events of the Exodus somewhat outside the flow of the 

surrounding narrative; 126 and makes clear that the saving power of the original Exodus 

event can be appropriated anew by each generation in the context of worship. Thus, 

Fretheim argues against Childs that the dialectic in the passage is not between the past and 

the future but between the past and the present. 127 He does not explicitly discuss the 

distinction between the Egyptian and subsequent Passovers. 

Fretheim's attention to the narrative and ritual aspects of the passage is welcome. 

However, it is not clear that this issue is best approached by dividing the text in the way 

that Fretheim does. So, Exodus 12: 1-27a is classified as ritual. However it also displays 

''a T. Fretheim, Exodus (Louisville: John Knox, 1991). 

125 To some extent this reflects the different purposes of the two commentaries. Fretheim's commentary is 

part of a commentary series directed at preachers and teachers, while Childs' commentary addresses both the 
pulpit and the academy. 

l^_6 Fretheim, Exodus, p136. 

127 Fretheim, Exodus. p139. 
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some of the characteristics of narrative - it describes events which took place in a specific 
time and place and involved specific characters (see 12: 1-2 and 21). Thus, Fretheim 

appears to over-state his case when he argues the events are placed in some sense beyond 

normal time and space. 128 

Fretheim recognises that the recounting of the Passover in Egypt has been shaped by later 

celebrations; however he does not examine in detail what aspects of the Passover 

celebrations are understood as normative for later generations. What, for example, is the 

nature of the observance that prompts the question of 12: 26? 

2.5 Conclusion 

Notwithstanding the changes in methods of reading biblical texts over the past two 

millennia the notion of a distinction between the Passover observed in Egypt and the 

Passover to be observed by subsequent generations as a key to interpreting Exodus 12: 1- 

13: 16 has demonstrated remarkable longevity. However, the way in which the distinction 

is applied has changed. For rabbinic commentators the distinction was a hermeneutical grid 

which functioned at the level of the individual ordinance. As the situation of Israel moved 

from one of captivity to freedom individual elements of the Passover observance were 

variously transformed, supplemented or eliminated altogether. 

The distinction was maintained by more modern Jewish commentators and Christian 

commentators such as Calvin. However, because their method of reading texts differed 

from that of the rabbinic and medieval commentators their application of the distinction had 

to change. With modem Jewish commentators such as Sarna and Cassuto the distinction 

had to be accommodated within the analysis of larger units of text and tradition. For 

Calvin, his Christian commitments meant he was able to leave the distinction at the level of 

principle without working it out at the level of individual ordinances. 

'28 Fretheiin, }? xod2ia, pI ; G. 
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The distinction largely disappeared in the heyday of post-Enlightenment critical scholarship 

where it was replaced by an emphasis on the diachronic plurality of the text as a window 

into historical development. However, in recent years the distinction has been resurrected 

as a means of interpreting the intentions of those responsible for formulating the final form 

of the text (so Gertz) or as an aspect of the text's theological impact (so Childs). 

The next chapter will seek to provide more clarity on this issue by providing a detailed 

exegesis of the relevant passage, and reflecting on how it may have functioned within 

Israel's collective memory. 
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CHAPTER THREE: THE PASSOVER IN EXODUS 12: 1-13: 16 

This chapter will provide a detailed exegesis of Exodus 12: 1-13: 16, using the classification 

of critical perspectives in the previous section as a framework for analysing the 

contributions of previous scholars. The methodology employed in the exegesis which 
follows will be broadly canonical, in that the focus will be on the final form of the text, 

while recognising the diversity of traditions that contribute to that form. Before 

considering how Exodus 12 and 13 relate to the history of Israel's religious practice it is 

necessary to read them in their literary and narrative context. This is especially so since a 

perceived lack of `fit' between the Passover material in these chapters and its narrative 

surroundings has been a major justification for seeking an explanation for the origins of the 

observance other than that given by the Old Testament. 

3.1 The Narrative Context of Exodus 12 and 13 

There are a number of narrative contexts within which Exodus 12: 1-13: 16 may be 

interpreted. One natural unit is Exodus 1: 1-14: 31 with 15: 1-21 being a poetic commentary 

on the preceding account. However, if we consider a theme central to the Passover - the 

transmission of tradition from one generation to another -a broader narrative context, 

stretching from Exodus to Judges, becomes apparent. 

3.1.1 Knowledge of YHWFI in Exodus-Judges 

The book of Exodus begins with the sons of Israel going down from Canaan to Egypt; the 

book of Judges opens with the nation of Israel settled again in Canaan, albeit somewhat 

tenuously. It is widely recognised that the intervening narrative contains material drawn 

from a variety of traditions. However, there are indications that a number of texts have 

been placed at strategic points to organise the narrative around the theme of the 

transmission of knowledge of YHWH and YHWH's works from one generation to another. 
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So, the book of Exodus opens with a list of the sons of Jacob/Israel who came to Egypt, 

followed by a reference in 1: 6 to the death of Joseph, his brothers and "all that generation" 
(X1 f; f '11177 571). The significance of this is spelt out in verse 8-a new king arises (M17) 

in Egypt who does not know (17iß) Joseph, and consequently perceives the multiplication of 

the Israelites as a threat rather than a sign of divine blessing129 and proceeds to oppress 

them. 

The implications of the death of one generation and the rise of another for the knowledge of 

YHWH and his purposes are explored again at the end of Moses' life. In Deuteronomy 

34: 10 the account of Moses' death is followed by the comment that no prophet like Moses, 

who YHWH knew (YZ'') face to face, has subsequently arisen (a7) in Israel. In itself, this 

is not necessarily problematic since provision for transmission of knowledge concerning 

YHWH is made in the commissioning of Joshua by Moses and the regular reading of the 

law (Deuteronomy 31: 1-13)130 These themes recur in Joshua 1: 1-9, where Joshua is 

commissioned by YHWH and directed to make the internalisation of Torah a personal as 

well as communal responsibility. 

The next significant generational transition comes with the death of Joshua. In both 

accounts of his death the issue of knowledge is broached. Immediately after the note 

concerning Joshua's death and burial at Joshua 24: 29-30 verse 31 records that all Israel 

served YHWH all the days of Joshua and the elders who outlived him, "who had known all 

the work of YHWH which he did for all Israel (; 1 tU31 '1V» T M17"' 17"' ilt Wn-7D fX 131`71 

At Judges 2: 7-8 there is a near identical comment on the obedience of Israel 

during the lifetime of Joshua and his contemporaries, except that in Judges 2: 7 the elders 

are said to have seen (1N"I) rather than known the work of YHWH. After a second notice 

concerning Joshua's death and burial in verses 8 and 9 verse 10 narrates the death of the 

entire generation of Joshua's contemporaries, and their replacement - 

129 cf the language of Exodus 1: 7, which draws on the blessings in Genesis 1: 28 and Genesis 9: 1. 

130 Deuteronomy 31: 1 3 specifically refers to the children of the hearers, who will not have known (3)i') the 
law. 
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There are several points of contact between Judges 2: 10 and the passages discussed earlier 

- the death of a leader or generation and its succession by another, the issue of knowledge, 

and in the case of Joshua 24, knowledge of YHWH's work. Whether or not there is a direct 

literary relationship between some or all of these passages, 131 they do testify that the 

transmission of tradition concerning YHWH's work across generations was a key issue for 

the framers of Israel's literature. 

Moreover, Judges 2: 6-10 sets the scene for 2: 11-23, with its programmatic description of 
Israel's apostasy and subsequent deliverance by YHWH, a cycle that recurs several times in 

the Book of Judges. Judges 2 does not directly attribute apostasy to the failure of the next 

generation to `know' the work of YHWH. However, at the very least such lacunae in 

knowledge create the possibility of apostasy. 

Neither Joshua 24 nor Judges 2 precisely identifies the work of YHWH with which Joshua 

and his contemporaries were acquainted through knowledge and sight, and this invites a 

search for a wider context for the term. There are only two references in the Pentateuch to 

seeing the work of YHWH. The most illuminating cross-references are Exodus 34: 10 and 

Deuteronomy 11: 7. The former passage is the prelude to the covenant renewal after the 

golden calf incident. YHWH promises Moses that all the people among whom he lives will 

131 Erhard Blum argues that Exodus 1: 6,8 is part of the so-called Deuteronomistic Composition (KD) and has 
been deliberately modelled on Judges 2: 8,10 to provide an inclusio for the epoch of the exodus: Studien zur 
Komposition des Pentateuch. Davies argues that the differences between the two passages are such that anv 
similarities are most likely co-incidental. G. I. Davies. `KD in Exodus: An Assessment of E. Blum's Proposal' 
in M. Vervenne & J. Lust (ed) Deuteronomy and Deuteronomic Literature (BETL CXXXIII; Leuven: Leuven 
University Press, 1997), pp407-420. However, there are other indications of redactional links between the 
Pentateuch and Joshua-Judges, the strongest being the notes concerning the burial of Joseph's bones m 
Genesis 50: 24 and Joshua 24: 32. H-C Schmitt has argued that a number of texts in Genesis-2 Kings can be 
attributed to a redactor who sought to emphasise two themes (i) the importance of belief in YHWI I and his 
word (ii) Israel's place among the nations and the threat this posed to her identity. 'Das 
spätdeuteronomistische Geschichtswerk Genesis 1-2 Regum XXV and seine theologische Intention' in 
Theologie in Prophetic and Pentateuch: Gesammelte Schriften (BZAW 310; Berlin: Walter de Gruvter. 2001), 
pp277-294. 
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see the work of YHWH. The content of such work is not spelt out in detail, although the 

mention in the following verse of YHWH's driving out nations from Canaan suggests a 
reference to the conquest and settlement 132 

The reference in Deuteronomy 11: 7 is less ambiguous. Here Moses tells the people at 
Moab "it is your own eyes that have seen every great work (NRSV "deed") that YHWH did 

q limy -IVjX ý-IUrji -171-Ir nx-In QýýflY). " Here the work of YHWH 

encompasses the signs and works directed against Pharaoh in Egypt (verse 3), the 

destruction of the Egyptian army at the Red Sea (verse 4) as well as the punitive action 

against Dathan and Abiram and their households (verses 5 and 6). That is, the work of 

YHWH encompasses his saving and punitive action during the exodus from Egypt and the 

wilderness wanderings. Moreover, the fact that Judges 2: 7 also refers to "every great work 

that YHWH did" suggests that one passage was written with the other in mind. 

In summary, the narrative from Exodus to Judges has been shaped to emphasise the theme 

of transmission of knowledge of YHWH and his work from one generation to another. The 

work of YHWH par excellence is his saving and judging activity in the exodus, broadly 

understood. For the generation contemporaneous with these events knowledge is 

equivalent to sight. However, subsequent generations can no longer see this work in the 

same way and knowledge of YHWH and his work becomes potentially problematic, as 

demonstrated by the narrative in Judges 2 where the loss of knowledge is the prelude to 

national apostasy and disobedience. A potential remedy for this problem is to nurture 

practices that will keep alive the knowledge of YHWH's work. The rest of this chapter will 

examine how this works itself out in the case of the Passover. 

'3' The difficulty in interpreting Exodus 34: 10 is that Moses is told the work will be done "with iou 
This could be a reference to Moses' role as mediator of revelation (cf verses 29-35). Ho\\ ever, in subsequent 
verses Israel is addressed in the second person singular so a corporate reference is equally likely. R. W. L 
Moberly argues that Exodus 34: 10 probably refers to YHWH's act of covenant renewal with a sinful people. 
At the Mountain of God: Story and Theology in Exodus 32-34 (JSOTSS 22, Sheffield: JSOT Press, 1983), 

pp93-4. 
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3.1.2 Knowledge of YHWH in Exodus 1-14 

More immediately, the Passover narrative is part of a longer account that begins with the 

oppression of the Israelites and the deliverance of Moses in Exodus 1-2. Once again, the 
theme of knowledge is prominent. 

A key turning point in the narrative comes in 2: 23-25. The Israelites cry out from their 

slavery and their cry rises to God. Four verbs are used to describe God's response. He 

hears (3)lW) their groaning, remembers ('101) his covenant with their ancestors, looks 

(T ? fl) upon them and knows (3)7ý) them. All these verbs, particularly the last three, play an 

important role in the subsequent narrative133. Moreover, their occurrence together in these 

verses establishes an important precedent. Even for the deity, remembrance and knowledge 

are in some sense a response to what may be seen and heard. 13' 

The immediate sign of YHWH's concern for his people is his appearance to Moses and the 

revelation of the divine name in 3: 1-4: 17. He declares his intention to deliver the 

Israelites and bring them into a good land. Once again, in verse 7 verbs of seeing and 

hearing YT Z) and knowledge (3fl) are used to describe YHWH's response to the 

suffering of the people. 

YHWH also tells Moses to go to Pharaoh and bring about deliverance for his people (verse 

10). A common feature of such call narratives in the Old Testament is an objection by the 

one called to some aspect of their commission, or a request for further confirmation of 
13s YHWH's assistance in the execution of the commission In the subsequent passage 

133 See Charles Isbell Exodus 1-2 in the Context of Exodus 1-14: Story Lines and Key Words in D. J. A. 
Clines, D. M. Gunn & A. J. Hauser (ed), Art and Meaning: Rhetoric in Biblical Literature, (JSOTSS 19; 
Sheffield: Sheffield Academic Press, 1982) pp--)3 -55. 

134 Propp, Exodus 1-18, pp 179-180. 

13 ' Eg Jeremiah 1: 6, Judges 6: 36-37 (Gideon). 
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Moses raises four such objections or requests. Each of these objections receives a response 
from God and in three of the responses some reference is made to a sign (f11N) or signs. 

Of particular interest is Moses' third objection where he expresses the fear that the 
Israelites will not believe or listen (=i) to him (4: 1). YHWH's response is to 

direct Moses to perform three actions - in the first he is to cast his staff on the ground so 

that it will become a snake; the second involves the appearance and subsequent 
disappearance of leprosy from his hand; and in the third he is to pour some water from the 

Nile on the ground and it will become blood. The actions are described as signs (4: 8) and 

their intended outcome is that the people will believe the signs and hear Moses' voice (4: 9). 

The initial response to Moses' mission is positive. In 4: 29 Moses and Aaron assemble the 

Israelite elders, Aaron speaks the words which YHWH has given Moses and performs 

signs before the people136 Once again, the account incorporates both sensory perception 

and attitudinal response. The signs are performed before the eyes of the people and they 

hear (1VntÜ-, )137 that YHWH has given heed to them and seen their misery. In response, 

they believe, bow down and worship (verse 31). 

In 5: 1 Moses and Aaron go to Pharaoh and ask him to let the people go and the response is 

considerably less positive. Since he does not know YHWH (771`71N 1fl`71N 11l'1 ßt7) he 

refuses to send them out. Indeed, he subjects the Israelites to even harsher servitude. The 

people then turn upon Moses who in turn goes to YHWH and asks him why he sent him 

and why he has mistreated (17-17T) the people (5: 22). In 5: 23 Moses uses the same verb to 

describe Pharaoh's treatment of the people; this serious challenge to YHWH's integrity and 

care of his people sets the background to YHWH's address to Moses in 6: 2-8. 

136 This, the most natural reading of 4: 30, is somewhat surprising given that at 4: 17 YHWH has directed 
Moses to perform the signs. It may be that we are to understand that Aaron performed the signs at Moses' 
behest, as is the case several times in the subsequent plague narrative (eg 7: 19,8: 16,9: 5). 

137 The LXX suggests that 117MiZi' be amended to 1Ri]jU' - "rejoiced". While this reads more easily in 4: 31 
itself the importance of the idea of "hearing" in the surrounding narrative suggests the MT be followed. 
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This is part of a longer section, 6: 2-7: 7 that is generally assigned to the Priestly tradition. It 

contains elements characteristic of P- an interest in genealogies and chronology and the 

use of stereotypical vocabulary13'. More specifically, there are several conceptual and 

verbal links between Exodus 6: 2-8 and key P passages in Genesis which serve to interpret 

the relationship between the patriarchal and Mosaic eras. 

The essential continuity between the eras is found in the divine being. In Exodus 6: 3 

YHWH identifies himself as the one who appeared to Abraham, Isaac and Jacob as El 

Shaddai139. However, as well as these elements of continuity Exodus 6: 2-8 expresses 

elements of discontinuity or difference between the eras. The first concerns the mode of 

divine revelation. In Verse 3 YHWH states that while he appeared to the patriarchs as El 

Shaddai he not did make himself known (71811) to them by his name YHWH140. Clearly, 

more is at stake than a mere difference in terminology. This is certainly suggested by 6: 4- 

5, which contrasts YHWH's establishing (71W(171) his covenant in the patriarchal era and 

remembering it in the Mosaic era. The mention of covenant establishment clearly recalls 

the narrative in Genesis 17, where El Shaddai establishes a covenant with Abraham, 

incorporating promises of land, progeny and relationship. Elsewhere in P covenantal 

remembrance refers to YHWH's commitment to act in accordance with his promises' 41. 

Ska picks up on this distinction and suggests a promise-fulfillment schema is at work - El 

Shaddai is God revealed as the one who makes promises, YHWH is God revealed as the 

138 For a detailed discussion of P's narrative style see S. McEvenue The Narrative Style of the Priestly 
(Rome: Biblical Institute Press, 1971). 

139 cf Genesis 17,35: 11,48: 3. 

140 This verse has played a key role in source criticism of the Pentateuch, where the use of divine names in 
Genesis is used as one criterion for distinguishing between those traditions which believed that the name 
YI IV+-I was first revealed to Moses (E, P) and J, which assumed the name was known prior to Moses. For an 
argument that all Pentateuchal traditions are aware of a distinction between the patriarchal and Mosaic eras, of 
which the different divine designations are but one expression see R. W. L. Moberly, The Old Testament of the 
Old Testament: Patriarchal Narratives and Mosaic Yahwism. (Minneapolis: Fortress Press, 1992). 

'a' Eg Genesis 9: 15. where God promises that when the sign of the bow is seen in the clouds he will 
remember his promise never again to destroy the earth and its inhabitants by water. 
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one who keeps promises 142" A more nuanced understanding would be that the patriarchal 

era saw the fulfilment of those aspects of the covenantal promises which concerned 
fertility, whereas the Mosaic era would see the fulfilment of those aspects of the covenant 

concerning the possession of land and the establishment of the relationship between 

YHWH his people (hence the explicit mention of these promises in 6: 4,6: 7 and 6: 8)14. 

Hence, when in verse 7 YHWH declares that his action in freeing his people will result in 

them knowing him as YHWH (7177"' "]X "7 Qfl17T ): knowledge is not an abstract concept, 

but recognition of YHWH as the deliverer of his people. 

Moses responds to YHWH's disclosure by conveying it to the Israelites. However, 6: 9 

states that they would not listen to Moses (j% t] 'N 1ly=ý Xý) because of their broken 

spirit and cruel slavery. This contrasts starkly with their responsiveness in 4: 31 and the 
intended outcome of the signs in 4: 8-9. 

The way in which one reads these differences will depend on broader conclusions about the 

appropriate method for relating Priestly and non-Priestly material in the Pentateuch. 

Analyses which proceed on the basis that P was originally a self-standing work intended to 

supplant earlier traditions will be more likely to see the various presentations as being in 

conflict. Alternatively, if P is believed to be a conscious redaction of earlier tradition the 

various perspectives are more likely to be read as complementing one another. An example 

of a reading that draws a sharp distinction between the different traditions is that of 

Johnstone, who argues that these different responses occur in different traditions and reflect 

different understandings of the people's relationship with YHWH. He argues that all of 

2: 23-6: 1 should be attributed to a Deuteronomic tradition in which the people respond 

positively to Moses' initial signs and the subsequent wonders are designed to coerce 

Pharaoh into letting the people go, rather than convince Israel of YHWH's power. In 

142 J-L Ska. `Quelques remarques sur Pg et la derriere redaction du Pentateuque' in A de Pury (ed), Le 
Pentateuque en Question (Geneva, Labor et Fides, 1989), p 123. 

143 See W. Randall Garr `The Grammar and Interpretation of Exodus 6: 3' JBL 132/3 (1992). pp385-408. 

... 
for P. the Israelite deity had not yet completely fulfilled his covenantal promises in the patriarchal period 

and, therefore, was not (yet) the object of full covenantal knowledge (p408). " 
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contrast, the Priestly edition, represented in 6: 2-7: 7, is more pessimistic about Israel's 

ability to obey YHWH; - prior to the plagues the people still require to be convinced of 
Yahweh's power (6: 7,12) l `` 

. 

Johnstone implies that those responsible for the formation of the Pentateuch had a 

somewhat static view of human response to Yahweh, in which people are either believing 

or unbelieving. However, within the Pentateuch as it now stands belief and unbelief are not 

so much fixed aspects of human nature as choices which continually confront characters as 

the narrative unfolds. This is the certainly the case in the patriarchal narratives where 
Abraham's belief in the promise of descendants at Genesis 15: 6 is followed by Abraham's 

expression of doubt when the promise is renewed in Genesis 17: 1715. Moreover, there are 

indications that Exodus 6: 2-7: 7 has been shaped to fit in its present context. The use of the 

recognition formula in 6: 7 and 7: 5 corresponds to Pharaoh's comment in 5: 2 that he does 

not know YHWH. The Israelites' unwillingness to listen to Moses makes sense in light of 

their increased oppression in Chapter 5. All this suggests that recognition of YHWH on the 

part of the Egyptians and a willingness to hear and believe YHWH on the part of Israel will 

be central to what follows. 

This sets the scene for the plague narrative in which the relative strength of YHWH and 

Pharaoh is a central issue. The account of nine plagues or signs that YHWH directs against 

Pharaoh and the land of Egypt raises a variety of source-critical and theological questions 
146 which will not be considered here Of particular interest in the current context is the 

144 W. Johnstone, `The Deuteronomic Cycles of "Signs" and "Wonders" in Exodus 1-13 in A. Graeme Auld 
(ed), Understanding Poets and Prophets. (JSOTSS 152; Sheffield: Sheffield Academic Press, 1993), pp166- 
185. 

145 Blum, Studien zum Komposition des Pentateuch, pp236-7. 

146 Source critical issues are discussed in L. Schmidt, Beobachtungen zu der 

Plagenerzählung in Exodus VII 14 - XI 10 (StudBib Vol. IV; Leiden: E. J. Brill, 1990) 

and F. Kohata, Jahwist und Priesterschrift in Exodus 3-14 (BZAW 166; Berlin: Walter de 

Gruyter, 1986). The question of the `hardening' of Pharaoh's heart is discussed from a 

variety of perspectives in D. M. Gunn, `The "Hardening of Pharaoh's Heart": Plot, 
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prominence of the recognition motif in the narrative. Several times the sending of plagues 
is linked to recognition by Pharaoh and the Egyptians of YHWH's identity, power and 
incomparability. At 7: 5 YHWH commissions Moses to perform the signs with the promise 
that "The Egyptians will know that I am YHWH, when I stretch out my hand against Egypt 

and bring the Israelites out from among them. " Five times subsequently the motif occurs, 

either in Moses' speech to Pharaoh147, or in a speech which YHWH directs him to deliver 

to Pharaoh148. In each instance the motif is prospective - that is, recognition of YHWH is 

linked to and in some sense co-incidental with a future occurrence. It is not that the sign 

needs to be interpreted after the event for its significance to become apparent. Moreover, 

because of Pharaoh's stubbornness he experiences recognition of YHWH as punitive rather 

than salvific. 

There is however, one retrospective use of the recognition motif - that is where recognition 

of YHWH is linked to a past occurrence. That is in Exodus 10.1b-2, where YHWH tells 

Moses the purpose of the plagues for the people of Israel: 

"Go to Pharaoh; for I have hardened his heart and the heart of his officials, in order that I 

may show these signs of mine among them, and that you (sg. ) may tell your (sg. ) children 

and grandchildren how I have made fools of the Egyptians and what signs I have done 

among them - so that you (pl. ) may know that I am YHVH. " 

Character and Theology in Exodus 1-14' in D. J. A. Clines, D. M. Gunn & A. J. Hauser (ed), 

Art and Meaning: Rhetoric in Biblical Literature. (JSOTSS 19; Sheffield: Sheffield 

Academic Press, 1982, pp72-96); H. C. Schmitt, `Tradition der Prophetenbücher in den 

Schichten der Plagenerzä. hlung: Ex. 7: 1 -11: 10' in V. Fritz, K-F Pohlmann, and H. C. 

Schmitt, (ed) Propheten und Prophetenbuch (BZAW 185; Berlin, Walter de Gruyter, 

1989), pp 196-216; R. R. Wilson, `The Hardening of Pharaoh's Heart' CBQ 41 (1979), 

ppl 8-36. 

147 8: 6 [ET 8: 10], 8: 18 [ET 8: 22], 9: 29. 

7: 17,9: 14. 
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Here recognition is not identified with the experience of the signs but arises from their 
being recounted. Those who recognise YHWH through the signs are not just Moses and 
his contemporaries who see and experience them, but subsequent generations to whom the 

signs are retold. This is signalled by the shift in address from the second person singular to 

plural. Moreover, here recognition is not experienced in a punitive context but in the 

context of YHWH's deliverance and ongoing care of his people. 

More generally, a notable feature of the first nine plagues is the absence of any action by 

the people of Israel themselves. The total obedience of Moses and Aaron is stressed in 7: 6 

and 7: 20, but insofar as the people are protected from the plagues this is attributed solely to 

YHWH's initiative. This is particularly evident in the seventh plague, where some of the 

Egyptian slaves and livestock are protected from the hail because their owners take them 

into shelter (9: 20-21), whereas all the Israelites are protected because there is no hail in the 

land of Goshen where they are living (9: 26). Gowan therefore over-simplifies matters 

when he argues that in these chapters human action plays a minor role compared to the 

action of YHWH'49 Rather, it is the actions of the Israelites alone that are downplayed. 

The first nine plagues do not answer the question of whether the revelation of YHWH's 

power will convince the people to reverse their response of 6: 9 and listen to Moses. In 

particular, the important motif of belief is entirely absent from the plague narrative. 

However there may be an implicit warning to Israel in the fivefold note that Pharaoh would 

not listen to Moses and Aaron, just as YHWH had said (1='i iý? ý 

"T1- That Pharaoh's refusal to listen is in accord with YHWH's prior warning in 7: 4 

emphasises the divine sovereignty. However, the fact that Pharaoh's refusal to listen is 

expressed in the same terms as Israel's refusal to listen at 6: 9 means that the issue of 

Israel's response to YHWH remains open. 

149D. E Gowan, Theology in Exodus: Biblical Theology in the Foirn of a Conunentary (Louisville: 
Westminister John Knox, 1994). pl36. 

150 7: 13.7.22 8: 11 [ET 8: 15], 8: 15 [ET 8: 19], 9: 12. 
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It is only with the account of the crossing of the sea in 13: 17-14: 31 that the belief motif 
reaches some degree of resolution. Having initially let the Israelites go, Pharaoh then 

pursues them with his army and chariots. In their fear, the people cry out to YHWH and 
Moses exhorts them in 14: 13-14 "Do not be afraid stand firm (='V7177) and 

see the deliverance that YHWH will accomplish for you today. " The sea account ends in 

14: 30-31 with Israel's response to YHWH's destruction of her enemies. Twice the motif of 

sight occurs - Israel sees the Egyptians dead on the seashore, Israel sees the great act of 
YHWH and the result is that she fears YHWH and believes (%`W l) in YHWH and his 

servant Moses. 

The fact that the belief motif, so important in the earlier narrative, is only resolved with the 

sea crossing raises the possibility that the Passover and other material in Exodus 12-13 is a 

secondary addition to a tradition that originally stressed YHWH's unilateral action in the 

deliverance from Egypt"' 

However, such reconstructions obscure the distinction between the generation 

contemporaneous with the events narrated and subsequent generations. For the Egyptians 

and the exodus generation of Israel the fundamental deeds of YHWH may be seen and 

experienced. Any response to those events, whether described as knowledge or belief is 

not the result of reflection on those events but arises naturally from the participation in and 

observation of the event itself. 

This creates a potential dilemma for subsequent generations of Israel. As the broader 

canonical context outlined in Section 3.1.2, and Exodus 10: 1-2 make clear, knowledge of 

the events of the exodus is to be fundamental for subsequent generations. But how are they 

151 Cf the thesis of Thomas B. Dozeman, God at War: Power in the Exodus Tradition (New York: Oxford 
University Press, 1996) who argues that in its earliest form the exodus tradition was a cultic celebration of 
YHWH's unilateral power, enacted nocturnally as part of the Autumnal New Year festival. The Passover- 
was incorporated into the exodus narrative by deuteronomistic tradents as part of a broader emphasis on the 
co-operation of human and divine action in the deliverance. 
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to derive meaning and identity from events that they are unable to see or experience? 
Presumably two options are for the event to be accorded an enduring quality such that it can 
be re-experienced by later generations, or for structures to put in place that allow the events 
to be recounted, so that while they remain in the past their meaning and significance can be 
discussed and appropriated in the present. It is precisely these issues which are explored in 
Exodus 12: 1-13: 16. 

3.2 The Structure of Exodus 12: 1-13: 16 

There is no clearly discernible structure in the arrangement of material in Exodus 12: 1- 

13: 16. Attempts to provide some structure have either depended on re-arranging the 

present order152 or have argued that while elements of structure can be discerned at the 

level of individual traditions these have been obscured when the various traditions have 

been combined153 An exception is Weimar's suggestion that the passage consists of two 

corresponding sections, 12: 1-36 and 12: 37-13: 19154. However, the symmetry between the 

two sections is not perfect155 and it seems questionable to divide the narrative material in 

12: 29-42 in this way. 

152 Ahuis suggests a chiastic arrangement for 11: 1-13 : 16, but it requires displacing the Unleavened Bread 
material in 13: 3-10 so that it follows after 12: 39, as well as displacing the despoiling narrative in 12: 35ff so 
that it follows 13: 1-16. Ferdinand Ahuis, Exodus 11: 1-13: 16 und die Bedeutung der Trägergruppen für das 
Verstandis des Passa. (FRLANT 168; Vandenhoeck & Ruprecht: Göttingen, 1996), p30. 

153 Boorer argues that the pre-P text 12: 29-39,13: 3-16 had a balanced and symmetrical structure. It was 
subsequently expanded by 12: 21-27a to form a narrative of the exodus framed on either side with a speech byT 
Moses. The P account consisted of a narrative enclosed by two speeches of YHWH. However, when this 
was combined with non-P material it resulted in "lack of symmetry... repetitions and unevenness in detail. " 
The Promise of the Land as Oath, p166. 

154 P Weimar. `Exodus 12 : 24-27 a: Ein Zusatz nachdeuteronomistischer Provenienz aus der Hand der 
Pentateuchredaktion' in M. Vervenne & J. Lust (ed) Deuteronomy and Deuteronomic Literature (BETL 
CXXXIII; Leuven: Leuven University Press, 1997), pp421-448. 

155 Weimar divides 12: 1-36 into A. Speech of YHWH to Moses and Aaron, to be conveyed to Israel (1-20) B. 
Moses' speech to the elders + implementation by the people (21-28) C. Death of the Egyptian firstborn + 
departure of Israel (29-36), while 12: 37-13: 19 has the structure A. Departure of Israel (37-42) B. Speech of 
YHWH to Moses and Aaron (43-50) C. Remembrance of the Exodus (12: 51-13: 19). Clearly the two sections 
are not symmetrical. 
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A simpler and potentially more valuable way forward in examining the final form of the 

text is to list the various sections of text, along with the speaker, the subject and (where 

applicable) the addressee(s) in each. 

Section Speaker Addressee Subject 

12: 1-14 Yahweh Moses & Aaron Passover 

12: 15-20 Yahweh Moses & Aaron Unleavened Bread 

12: 21-27 Moses Elders Passover 

12: 28-42 Narrator Exodus 

12: 43-49 Yahweh Moses & Aaron Passover 

12: 50 Narrator Passover 

12: 51 Narrator Exodus 

13: 1-2 Yahweh Moses Firstborn 

13: 3-10 Moses People Unleavened Bread 

13: 11-16 Moses People Firstborn 

A certain pattern in the sequence of subject matter can be observed, although it is difficult 

to know whether this is merely fortuitous especially given the variation in the length of 

individual segments. In the central section (12: 28-12: 51) legal and narrative material 

concerning the Passover is bracketed by the narrative of the exodus. In both outer sections 

(12: 1-27 and 13: 1-16) legislation concerning Unleavened Bread is bracketed by legislation 

dealing with another subject, respectively the Passover and firstborn. 

Certain sections may be grouped together on the basis that they share a common 

speaker/addressee pattern. In three sections (12: 1-14,12: 15-20 and 12: 43-49) YHWH 

speaks to Moses and Aaron, in two (13: 3-10 and 13: 11-16) Moses speaks directly to the 

people. Two sections which stand by themselves are 12: 21-27, where Moses addresses the 

elders of Israel, and 13: 1-2, where YHWH addresses Moses alone. While such a diversity 

of speaker/addressee patterns may and has been explained source critically, the present 

arrangement also makes sense in the passage as it stands. In both 12: 1-27 and 13-1-16 
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there is a logical progression. YHWH speaks to Moses and/or Aaron, who then speak to 
the people or their representatives. The one section that stands outside this progression is 
12: 43-49, which may signal that it was always understood to apply only to a post-Egypt 
situation. 

3.3 Detailed Exegesis of Exodus 12: 1-13: 16 

The following detailed exegesis will proceed section by section. In each instance the 

exegesis will be preceded by an analysis of the way in which the particular textual unit has 

been analysed by the three scholarly approaches outlined in the previous chapter. To 

simplify what follows, the table below sets out how 12: 1-13: 16 has been assigned to 

various traditions by a representative group of commentators. 

Noth Childs Gertz Propp 

12: 1-20 P P P (14-17 R) P 

12: 21-23 J J non-P or R E 

12: 24-27 D D (27b J) R E (24 R) 

12: 28,50 P P P P 

12: 29-39 J J (35-6 E) Non-P/P/R E/R 

12: 43-49,51 P P P P 

13: 1-2 D P R E 

13: 3-16 D D R E 

Note: J= Yahwist 
E= Elohist 
P= Priestly tradition 
D= Deuteronomistic 
R= Redactor 

Clearly, there is most agreement concerning those texts which are to be assigned to P, with 

less agreement over the source of the non-Priestly material. Some of the reasons for this 

disagreement will be surveyed in what follows. 
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3.3.1 12: 1-14 

As noted in the previous chapters Rabbinic and medieval Jewish commentators tended to 
focus on individual regulations rather than larger textual units. Much of the discussion 

concerns details of halakhic practice. For example, Ibn Ezra's commentary contains 
extensive discussion on chronological matters, such as the appropriate method for 

establishing a new moon (cf verse 2) and the precise significance of slaughtering the 
Passover "between the evenings" (verse 6)156 Where necessary the prescriptions of 
Exodus 12 are brought into dialogue with other pentateuchal regulations, as in the case of 
the nature of the Passover animal. 

Amongst commentators who adopt a source critical methodology this section is almost 

universally assigned to P'57. The prevailing assumption in this paradigm is that 

Deuteronomy preceded P, so that 12: 1-13 with its portrayal of a domestic Passover is 

understood as reaction against the requirement of Deuteronomy 16: 1-8 for a centralised 

celebration. It is also argued that P has also eliminated or downplayed the sacrificial 

aspects of the Passover because in its conception valid sacrifice could only be made after 

the delivery of the law at Sinai158 

The major difference amongst these commentators is whether to treat the material as a 

whole or sub-divide it into the Priestly narrative (often designated Pg) and one or more 

secondary legal additions (often designated Ps). One of the grounds given for dividing the 

material is the different forms of speech employed in 12: 1-14. The earliest stratum is 

identified with verse 1 and some or all of the third person material found in 1,3,6b-8 and 
14 together with some of the first-person material in verses 12 and 13. It is then assumed 

this has been expanded by one or more strata formulated in the second person plural that 

156 See Ibn Ezra's Commentary on the Pentateuch, pp203-17 and 221-225. 

157 One exception is Knohl who assigns all of 12: 1-20 to the Holiness School. I. Knohl, The sanctuary of 
Silence: The Priestly Torah and the Holiness School (Minneapolis: Fortress Press, 1995). 

ýss 1Noth, Exodus. pp95-6. 
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assimilated the Passover to regular sacrificial practice and also provided additional ritual 
detail and clarification. However there is no consensus on the precise extent of Pg in this 

passage sý ' 

To assist resolution of these issues the following table sets out the different speech forms in 

12: 2-14 (le omitting the introductory speech frame): 

First Person Second Person Third Person 

Verse 2 This month shall mark for you 
the beginning of months; it 
shall be the first month of the 
year for you 

Verse 3 Tell the whole congregation of 
Israel that on the tenth of this 
month they are to take a lamb 
for each family, a lamb for 
each household. 

Verse 4 If a household is too small for 
a whole lamb, it shall join its 
closest neighbour in obtaining 
one; the lamb shall be divided 
in proportion to the number of 

eo le who eat of it. 

Verse 5 Your lamb should be without 
blemish, a year-old male; you 
may take it from the sheep or 
from the goats. 

Verse 6 You shall keep it until the 
fourteenth day of the month 

then the assembled 
congregation of Israel shall 
slaughter it at twilight. 

Verse 7 They shall take some of the 
blood and put it on the two 
doorposts and the lintel of the 
houses in which they eat it. 

Verse 8 They shall eat the lamb that 
same night; they shall eat it 

roasted over the fire with 
unleavened bread and bitter 
herbs. 

159 One can compare the reconstructions of Grünwaldt and Weimar. Grünwaldt, (Exil und Identität, p77) 

attributes 12.1.3aa*. b. 6b. 7.8.12.13.14aa to Pg; P. Weimar (Zum Problem der Enstehungsgeschichte von Ex. 

12: 1-14' ZAW, Vol. 107 (1995)), ppl-17 attributes 12.1 *. 3aa. b. 6b. 7a. 8*. 12* to Pg. M. Köckertargues that 

Pg took up and incorporated anolder Passover ritual (12.3b. 6b*. 7a. 8a. l 1bß) ww-hich was unconnected to the 

exodus. `Leben in Gottes Gegenwart: Zum Verständis des Gesetzes in der priesterlichen Literatur. ' JBTh 

(1989). pp27-61. 
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Verse 9 Do not eat any of it raw or 
boiled in water, but roasted 
over the fire, with its head, 
legs, and inner organs. 

Verse 10 You shall let none of it remain 
until the morning; anything 
that remains until the morning 
you shall burn. 

Verse 11 This is how you shall eat it: 
your loins girded, your sandals 
on your feet, and your staff in 
your hand; and you shall eat it 
hurriedly. It is the Passover of YI IWI I. 

Verse 12 For I will pass through the 
land of Egypt that night, and 
I will strike down every 
firstborn in the land of 
Egypt, both human beings 
and animals; on all the gods 
of Egypt I will execute 
judgements: I am YHWH. 

Verse 13 The blood shall be a sign for 
you on the houses where 
you live; when I see the 
blood, I will pass over you, 
and no plague shall destroy 
you when I strike the land of 
Egypt. 

Verse 14 This day shall be a day of 
remembrance for you. You 
shall celebrate it as a festival 
to YHWH; throughout your 
generations you shall observe 
it as a perpetual ordinance. 

It could be that the compilers of this text understood that material in the third person 

applied directly to the generation in Egypt, while second person material was addressed to 

subsequent generations only. Certainly, material cast in the third person gives a basic 

outline of the Passover similar to that found in 12: 21-23160 while most of the material in the 

second person is concerned with ritual elaboration. 

160 There are differences however. For example 12: 8 discusses the cooking and eating of the Passover which 

. is not discussed at all in 12: 21-2-3 
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The difficulty with this view is that verse 3, which is cast in the third person, describes the 

taking of the lamb on the tenth day while verse 6 in the second person directs it be eaten on 
the fourteenth day. Thus, if the Passover in Egypt is understood to have taken place on the 

normal day either both verses 3 and 6, or verse 6 alone would need to apply in that 

situation. 

A more nuanced explanation is that the material in the third person makes clear the nature 

of the people to whom the Passover commands are addressed. The first two third person 

sections (3-4,6b-8) begin with a designation of Israel as a totality ( Wjtzl niv in verse 3, 

ýWlVj"' I1`f3Y ßf7 in verse 6b) but then move to the household level. By holding together 

descriptions of Israel gathered as a community for the selection and slaughtering of the 

Passover animal, and Israel dispersed in its households for the Passover meal the text 

portrays the Passover as incorporating both the national and domestic spheres of Israel's 

life. If the text was uniformly in the second person this dual nature of the Passover would 

not be so evident and it might be understood simply as a domestic celebration, with the 

`you' of the text being understood distributively. Within this schema the second person 

sections either provide further elaboration to commands given in the third person (so 5-6a 

and 9-11), or serve to emphasise the significance of the Passover for future generations 

(verse 14). 

The opening speech frame in 12: 1 identifies the setting for what follows as "in the land of 

Egypt". At first glance this seems somewhat redundant so it is little surprise that it has 

received attention from rabbinic, medieval and modern commentators. Rashbam argues the 

geographical reference is included to differentiate the laws which follow from the other 

commandments given at Mount Sinai, the Tent of Meeting or in the plains of Moab161. 

Ironically, this suggestion makes most sense on the modem critical assumption that 12: 1 

was originally part of a free-standing Priestly document, rather than a more detailed 

narrative which would make the location of the command clear without further explanation. 

161 Rashbam's Commentary on Exodus: An Annotated Translation (tr. M. I Lockshin; Florida: Brown 
University. 1997), p 103. The same explanation is offered by Sarna, Exodus, p53. 
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Working from that assumption Weimar162 suggests this the reference to Egypt is a 
redactional addition designed to establish a link with similar notices in 6: 28 and 11: 9-10. 
Certainly, the parallel with 6: 28 is significant, since this refers to the day on which YHWH 

revealed himself to Moses and declared his intention to deliver his people from slavery and 
the verbal resonance indicates that the climax of this plan is about to take place- It also 
prepares the reader for the judgements about to take place in and on the land of Egypt 
(verse 12). 

A speech frame where Moses and/or Aaron are directed by YHWH to convey commands to 
the people is not unusual in the Pentateuch where it frequently marks a significant transition 
in subject matterl63 What is different in Exodus 12 is that verse 2 is placed between the 

speech frame and the direction to Moses and Aaron, thereby being separated from the 
instructions which they are to convey to Israel. 

Nevertheless, the plural "for you (1005)" in verse 2 cannot refer to Moses and Aaron alone 

but must have current and future generations of Israelites in view. The verse states that for 

the people of Israel "this month" ie the month in which the Passover is observed shall be 

"for you the beginning of months (a''Vilfl VjX1 Qth). " The verse actually lacks a form of 

the verb "to be", and as Cassuto notes this does mean that it could be read as stating an 

existing fact rather than bringing about a new state of affairs 164. However, in its narrative 

context it is best read as a performative utterance whereby YHWH declares that Israel's 

year shall begin with the month in which the exodus is remembered through the rituals 

which follow165 

162Weimar, 'Zum Problem der Enstehungsgeschichte', p3. 

163 Eg the introductions to the regulations concerning clean and unclean foods at Leviticus 11: 1 and bodily 
discharges at 15: 1. 

164 Cassuto, Exodus, p 137. 

165 Exodus 12: 2 and other verses have spawned a considerable body of literature debating whether Israel 
followed different calendars m pre and post-exilic times, with the former beginning in autumn and the latter in 
spring. According to these reconstructions, Exodus 12: 2 is justifying the later practice by reading it back into 
the Mosaic era. However, this does little to illuminate the logic of the text as it stands. 
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The text itself does not specify which month is in view, which suggests that its first readers 
already knew in which month Passover was celebrated166. In other words Exodus 12: 2 is 

not intended to provide chronological information but to interpret the significance of the 
Passover and the events it commemorates. In narrative terms it associates the events of 
Passover with a new beginning and perhaps a new creation, if the twofold use of V»1 is 

intended to recall the 11"tX'1: 1 of Genesis 1: 1. Within the Pentateuchal narrative the 

previous mention of the first month of the year has come in Genesis 8: 13; it is on the first 
day of the month that we are told the waters have dried up from the earth. Once again, this 

associates this month with re-creation. Exodus 40: 1 also recounts that the tabernacle was 
erected on the first day of the first month. The erection of the tabernacle fulfils YHWH's 

promise to dwell amongst his people (Exodus 29: 45-46). Hence the Passover is placed 

within a series of events which unite YHWH's purposes for creation and for Israel167. 

Verbally and conceptually 12: 2 resembles 12: 14: 

12: 2 

12: 14 

Qt-ln uix-i aýý I-ITii vi-imll 
JrD* 005 nT; l Q7, m -,, ml 

This parallel may explain the unusual placement of verse 2. The compilers of the text have 

framed the Passover instructions with statements that interpret its significance for altering 

the quality of time, both for the generation in Egypt and for subsequent generations. 

Verses 3 and 4 give instructions for the selection of the Passover animal. As noted above a 

major concern of these verses is to establish a link between Israel's collective identity and a 

rite which is portrayed as essentially taking place in the domestic sphere. This is done in 

the first instance by directing the instructions to "all the congregation of Israel 

166 Presumably by means of cultic calendars such as that found at Leviticus 23: 4ff. 

167 For a discussion of the function of these chronological notes, both in P and the final form of the Pentateuch 
see Dozeman, God at War, pp109ff. 
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(»nu. ý il"f 3)-ý7). " Elsewhere ifV refers to Israel gathered as an organised cultic and 

political community. While it is possible that on some occasions 71V 73) could refer to Israel 

as an ideal or totality rather than a single body gathered in one placei6ß the reference in 

verse 6 to "the whole assembled congregation of Israel (ý? flt "71"f l ýT f7X: ))" is 

unambiguous - the writer of this passage understood that the Passover in Egypt required a 
gathering of all Israel 169. Furthermore within the canonical ordering of the Old Testament, 

Exodus 12 is the first passage to use if 132 and 7iý7 to describe Israel170. The Passover in 

Egypt marks the beginning of Israel's corporate life. 

Verse 3 also reflects the domestic aspect of the Passover celebration. A Passover animal is 

to be selected for each father's house (flýýt-flýýý? ), for each house The two terms 

carry slightly different meanings. The rMiX 17: 1 was a kinship group which identified itself 

with reference to a particular male ancestor171. If the ancestor was still living the i1"'M 

MN was akin to an extended family and formed a subset of the clan, or ;f fMvin. However, if 

the ancestor stretched back a number of generations and/or was not known to those 

currently living the :: X flits would be a larger group more akin to a clan. The stipulation in 

verse 3 that a small animal be allocated to each MIX fl"M indicates that a smaller group is 

envisaged here. Based on an archaeological survey of Late Bronze and Early Iron Age 

settlements in Palestine, Stager concludes that a single : 2N Tl"'M often occupied a multi- 

family compound, which consisted of a number of adjoining dwellings grouped around a 

168 A case in point is Numbers 15: 26, which refers to aliens dwelling among the congregation of Israel 
(although the aliens are described as dwelling "among them (=1M)" rather "among it"). One could also 
refer to passages such as Exodus 16: 22 and Judges 21: 16 which refer to leaders of the , iI2. 

169 The only other OT collocation of the nouns ýi !7 and M717 is Numbers 14: 5. However. on several 
occasions (eg Exodus 35: 1, Numbers 1: 18, Numbers 16: 19, Joshua 22: 12) the verb ýZ7 is used for the 

gathering of the 117. 

10 The three uses of X77 I7 in Genesis (28: 3,35: 11,48: 4) all refer to Israel in the future, rather than as a present 
reality. 

"' For a discussion of :N f1'ß and its role in Israel's religious life, see Patrick D. Miller, The Religion 
Ancient Israel (London: SPCK, 2000), pp62-76. 
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central courtyard172. In the current passage IT: appears to refer to an individual dwelling 

given that verse 7 requires the application of blood to the doorposts and lintels of the Q71: 

within which the Passover is eaten. 

Verse 4 is a casuistic supplement to verse 3 which aims to ensure the full participation of 

all Israel in the Passover ritual. If a family is too small to consume an animal it is to join 

with a neighbour. There is, however, no provision for more than one animal to be 

consumed by the one household, thereby maintaining the link between the animal and the 

house established in verse 3. 

The ritual supplement in verses 5 to 6a gives additional regulations for the selection and 

preservation of the Passover animal. Verse 3 has stipulated that it must be a fltD, that is an 

animal taken from the flock rather than the herd. Verse 5 restates this, and further clarifies 

that it may a sheep or a goat. Furthermore, the animal must be without defect a one 

year old male. These stipulations correspond to instructions given elsewhere for the 

selection of sacrificial animals173. Moreover, the instructions in 12: 10 to not leave any of 

the Passover animal until morning are almost identical to those given concerning the 

thanksgiving offering in Leviticus 22: 30. Later at Exodus 12: 27 the Passover is explicitly 

designated a till', the normal term for an animal sacrifice where part of the animal was 

consumed by the worshipper(s). 

However, there are counter-indications in Exodus 12-13 which suggest the compilers of the 

chapters may not necessarily have regarded the Passover as a sacrifice. The verb used in 

12: 6 and 12: 21 for the slaughter of the Passover animal, Df'f W, is a quite general word used 

elsewhere for the killing of animals and humans in a sacrificial174 or non-sacrificial175 

172 L. E. Stager ̀ The Archaeology of the Family in Ancient Israel' BASOR 260 (1985), pp 1-36. 

13 Eg Leviticus 1: 3,10,4: 23,22: 19. The use of a year old sacrificial animal, without any specification 
concerning sex, is prescribed at Leviticus 9: 3,12: 6,23: 12,18 and elsewhere. 

174 Exodus 29: 11,16,20, Leviticus 3: 2,8 and many others. 

175 Genesis 37: 11, Numbers 14: 16, Judges 12: 6 and others. 
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context. Verse 9 directs the people to roast the Passover animal over fire (ilJl! t-ý 7) 

whereas the normal method for preparing sacrifice involves cooking In a container' 76 

There is also no parallel in other sacrificial regulations for the particular blood rite which 
accompanies the Passover. Likewise, the involvement of all the people in the killing of the 

animal and the consumption of the entire animal by the worshippers is unusual. Elsewhere, 

where a sacrifice is burned in fire, it is burned in its entirety, that is offered to YHWH17. 

Where some of the sacrifice is consumed by the worshippers, as in the case of the sacrifice 

of well-being, the breast and right thigh are reserved for the priest and the fat is burned on 
the altar as an offering to YHWH178. 

Verse 6 directs that the Passover lamb is to be kept until the 14th day of the month when it 

is to be slaughtered by the congregation of Israel. The text gives no reason for the four day 

delay between the selection of the animal and its slaughter179 and it may be that the 

significance is less in the delay than in the importance of the 10th and 14th days of the 

months so 

16 That would appear to be the most common meaning of the verb ýV», although it can be used in a more 
general sense for the process of bringing food to a state fit for human consumption, as in Genesis 40: 10 and 
Joel 3: 13. In Exodus 12: 9 the people are forbidden to ýtZi the Passover animal in water, which indicates the 
more specific meaning, `boil. ' For further discussion on this issue see the exegesis of Deuteronomy 16: 7 in 
Chapter 5. 

177 See the regulations for the ; Iý3) in Leviticus 1: 1-17. 

178 See the regulations in Leviticus 8: 28-38. 

179 Sarna believes the four day delay could have been an act of defiance against the Egyptians, while Jacob 
, 

following Rabbinic precedent, suggests the four day delay was to give the participants time to recover from 
their circumcision on the 10`. Rashi (p 109) states it was to give the Israelites time to check the animals for 
blemishes. 

180 The 10th day of the month could be significant in that it marked the first decade of the lunar month 
[B. Baentsch, Exodus-Leviticus-Numeri. (HKAT; Gottingen: Vandenhoeck & Ruprecht, 1903, p93)]. 
Alternatively, the text could be establishing a link between the Passover, and the Day of Atonement, which 
took place on the 10th day of the seventh month [eg P. Weimar `Ex 12,1-14 and die priesterschriftliche 
Geschichtsdarstellung' ZAW 107 (1993), pp 196-214]. The evening of the 14th of the month, the night of the 
full moon, would be a most appropriate time to bring about and celebrate the beginning of a journey such as 
the exodus from Egypt. 
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Central to the Passover account in Exodus 12 is the manipulation of the blood of the 
Passover animal. Verse 7 directs the people to take some of the blood of the slaughtered 
animal and apply it to the doorposts and lintel of the house in which it is eaten. It has been 

suggested that this reflects a variety of ancient near-Eastern practices whereby an animal 

was slaughtered and its blood placed on doorposts. Most often the application of blood 

was intended to protect the inhabitants of the house from some form of demonic threat. 
The destroyer would be tricked by the blood into believing that a human death had already 

occurred and would not enter into the house. Thus, the animal died as a substitute for the 
inhabitants of the house, particularly the firstborn who were often attacked by the demon 

because of their association with life and vitality 181 

Within the Old Testament blood is used as a means of consecration (eg Exodus 24: 6-8) and 
it has been argued that the blood rite constituted the houses of the Israelites as sacred space 

suitable for the performance of cultic duties182. The difficulty with this explanation is that 

within the Passover account the house is not sacred space where YHWH manifests his 

presence as at the temple, but a sphere which is deliberately excluded from his (destructive) 

presence. 

The passage's own explanation comes in verse 13 - "the blood shall be a sign for you (i f TT1 

31' 7 QDl QIM) on the houses where you live: when I see the blood I will pass over you 

(0±3J '131flD) and no plague shall destroy you when I strike the land of Egypt. " 

Throughout the Old Testament a number of events and practices are described as signs and 

commentators have suggested a variety of schemes for classifying the signs according to 

their nature, function and literary provenance 183. Of particular interest is Fox's discussion 

's' See, amongst others, the discussions in Propp, Exodus 1-18, pp434-439; Rainer Schmitt, Exodus und 
Passah: Ihr Zusammenhang im Alten Testament (OBO 7; Göttingen: Vandenhoeck & Ruprecht, 1975), 

pp28ff. 

182 Eg Van Seters, Passover and Massot, p 180. 

183 See the various classifications in C. A. Keller, Das Wort Oth als Offenbarungzeichen Gottes (Basel: 
Buchdruckerei E. Hoenen, 1946); B. O. Long. The Problem of Etiological Narrative in the Old Testament. 
(BZAW 108; Berlin: Verlag Alfred Topelman, 1968); F. E. Wilms, Wunder im Alten Testament (Regensburg: 
Verlag Friedrich Pustet, 1979); F. T. Helt'meyer 'i11N' TDOT, Vol. 1, pp167-188. 
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of Exodus 12: 13 and other signs assigned to Ply`. Fox argues that with the exception of 
Exodus 7: 3, all the 1113IN in P function as cognition signs - that is, they serve to awaken 
knowledge of something in the observer. More specifically, the blood of the Passover 

serves to identify the Israelites so that God can act in accordance with his promise to spare 
them the punishment inflicted upon Egypt. That is, the Passover functions like the sign of 
the rainbow in Genesis 9, which when seen by YHWH reminds him of his promise never 
again to destroy the earth by water. 

However, this explanation faces the difficulty that the blood is said to be a sign "for you" ie 

for Israel1ß5. The closest parallel to Exodus 12: 13 is Exodus 13: 9, where Moses explains 
the significance of the Festival of Unleavened Bread: 

niýý ýý -J, mi 

As Fox himself acknowledges, the Festival of Unleavened Bread is intended to affect 

Israel's consciousness not, YHWH's186. If Exodus 12: 13 is to apply uniquely to the 

situation in Egypt the use of similar language is puzzling. It may be that the sign of the 

blood is for the people in that it is for their benefit187. However, it is more likely that the 

'84 M. V Fox. `The Sign of the Covenant: Circumcision in the Light of the Priestly `ot Etiologies' RB 81 
(1974), pp557-596. The other P signs are the heavenly lights in Genesis 1: 14, the bow in Genesis 9: 8-17, the 
Sabbath in Exodus 31: 12-17, the fringe in Numbers 15: 37-40, the altar covering in Numbers 17: 1-5 and 
Aaron's rod in Numbers 17: 25-26. 

185 This problem was already recognised by medieval commentators who sought to explain how the blood 

could be a sign for Israel. Eg Ibn Ezra (Commentary on the Pentateuch, p233) suggested the sign was for the 
people in that it would strengthen their hearts when they heard the cries of the Egyptian firstborn. In contrast 
Houtman's comment that "obviously the blood is not a sign for the Israelites but for YHWH; adequately 
translating the Hebrew requires a free rendering (Exodus, p185)" avoids rather than explains the difficulty. 

1S6 The same is true if one follows the BHS margin reading of Numbers 15: 39 - fl1Ký D1 ; ilj 11 rather than 
=%: ` Qth i ('ji11. Here Moses is explaining the significance of the fringes the Israelites are to wear on the 

corners of the garments. As verse 39 makes clear, the fringes are intended to affect the people's 
consciousness of YHWH's commands. 

l87 ie the so-called lamed of interest or advantage (WOC, pp207-8). The closest parallel would be a number of 
passages which speak of a particular object being a memorial (171: )1) for (ý) the people before (Mh) YHWH 

- sec Numbers 28: 12, Numbers 10: 10, Numbers 31: 54. Here the object is clearly intended to affect YHWH's 

consciousness, not the people's. On this basis Jeremias argues the same is true for the Passover in Exodus 
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passage has in mind the significance of the Passover for future generations as well as the 
generation in Egypt. This would explain the similarity in the opening words of verses 13 
and 14: 

Verse 13 : 

Verse 14: 
aaý 077 7 -71 

ýiýazý aoý -liT7 oi, 7 ; ý, ýý 

Elsewhere in the Old Testament ý11ý1 is used as a synonym or near-synonym for n1ýt 188. 

Insofar as there is a difference between the words, it is that MN focuses on the nature of an 

event or practice while 11171 focuses on its function. Together, verses 13 and 14 establish 

a subtle relationship between the Passover in Egypt and the Passover celebrated by future 

generations. The two Passovers are identified in that both are described as a sign/memorial 
for Israel, even if this terminology fits subsequent Passovers better than the one celebrated 
in Egypt. In this regard, liturgical practice has shaped the description of the Egyptian 

Passover. However the two Passovers are also distinguished in that in Egypt the 

sign/memorial aspect applies particularly to the blood whereas for subsequent generations it 

applies to the celebration as whole. 

It is true that some commentators are unclear whether verse 14 refers to the Passover or to 

the Festival of Unleavened Bread, the subject matter of verse 15-20189. The difficulty lies 

in the description of the celebration as a ITT, a term which is frequently applied elsewhere in 

the Old Testament to Unleavened Bread, but almost never to the Passover 190 

12: 13-14 [J. Jeremias The Eucharistic Words of Jesus (tr from 1960 German edition; Chatham: SCM Press, 
1966), pp244-9]. However, Exodus 12: 13-14 does not state that the Passover takes place before JHWH, so 
the argument is questionable. 

188 The two words are used inter-changeably in Exodus 13: 9 and Joshua 4: 6,7. cf the discussion in Keller Das 
Wort Oth, pp63ff. 

189 Propp Exodus 1-18, p402; Houtman Exodus, pp185-6. 

190 The exception is Exodus 34: 25, which gives regulations for fOOif all fOT. Elsewhere the Passover, which 
is celebrated on the 14th of the month, is distinguished from the XT1 of Unleavened Bread which begins of the 
15th -see Leviticus 23: 5ff and Numbers 28: 16ff. 
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Nevertheless, the description of the celebration as a `this day' clearly distinguishes it from 

the seven day celebration of Unleavened Bread. It is most likely that the day is being 

reckoned from sunset on the evening of the fourteenth'91. Furthermore, the use of )ri for 

future celebrations of the Passover distinguishes them from the Passover in Egypt, where 
the pilgrimage normally associated with a )iT could not be observed'9z 

The passage leaves somewhat open the question of what precisely is to be remembered or 

signified through future celebrations of Passover. There is no occurrence of the recognition 

formula here or elsewhere in Exodus 12: 1-13: 16. However, verse 12 does include the 

similar self-introduction formula "I am YHWH (7111"' `]? t)" as a conclusion to YHWH's 

promise to execute judgements against the Egyptian gods. Zimmerli notes several other 

occasions in the Pentateuch where a series of legal statements is concluded with this 

formula - "this indefatigable repetition of 7717"' "]fit at the end of individual statements or 

smaller groups of statements in the legal offerings is not to be understood as thoughtlessly 

strewn decoration; rather, this repetition pushes these legal statements into the most central 

position from which the Old Testament can make any statement. Each of these small 

groups of legal maxims thereby becomes a legal communication out of the heart of the Old 

Testament revelation of Yahweh. "193 The same self-introduction formula brackets 

YHWH's speech to Moses in Exodus 6: 2-8, which also contains the recognition formula in 

verse 7. That is, the events of the deliverance from Egypt not only reveal the 

incomparability of YHWH but also cause his people to recognise that revelation. The self- 

introduction and recognition formulae are also found together at Exodus 29: 46: 

anX 'JUN 07, Ti5N 7777"' ,» ,a 117-i, l 
[; r-'ft ; lim., IN aaina , mui5 a, ýyn Y-IxM 

19' Childs Exodus p 197. 

192 On the an as a pilgrimage festival see B. Keder-Kopfstein & G. J Botterweck `an' TDOT (IV), pp201-12 
& E. Otto `Fest/Feiern: Altes Testament' RGG4 Band 3, pp88-89. 

193 W. Zimmerli, I am Yahweh (edited by Walter Brueggemami; Atlanta: John Knox, 1982)_ p12. The essay 
from which this quote is taken was originally published in 1953. 
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"And they shall know that I am YHWH their God, who brought them out of the land of 
Egypt that I might dwell among them; I am YHWH their God. " 

The context is the consecration of the tent of meeting and the altar; it is with the institution 

of the cult that the themes of YHWH's self-revelation and recognition by His people reach 
their fulfilment194 But while this revelation and recognition occurs in and through the cult 
it is irreducibly historical - YHWH is revealed and recognised as the one who delivered his 

people from Egypt. Precisely because the significance of YHWH's name and nature was 
first revealed in the context of the exodus any subsequent revelation and recognition of 
YHWH refers to that event, either implicitly or explicitly. As the particular point at which 

cultic experience and the exodus tradition intersected the Passover was ideally suited to 

unite revelation and recognition. Hence there are good reasons to regard the self- 
introduction formula in 12: 12 not simply as an echo of the narrative context in Egypt but 

also as a reflection of the manifestation of YHWH's name and character in subsequent 

celebrations of Passover'9s 

3.3.2 12: 15-20 

Verses 15 to 20 deal with the consumption of unleavened bread. Interestingly the passage 

makes no reference to a Festival (nf1) of Unleavened Bread196, although the direction in 

verse 17 to n1Yt]fl-31N Q11It]t%) indicates that a specific observance is in view. 

Rabbinic and medieval exegesis was mainly concerned with reconciling the directions in 

these verses with other Pentateuchal regulations197. Cassuto regards verses 14-20 as a 

194 On the importance of Exodus 29: 45-46 see Köckert Leben in Gottes Gegenwart, pp56ff. 

195 On the theme of knowledge of YHWH in Exodus and the final form of the Pentateuch see J-L Ska `La 
structure du Pentateuque dans sa forme canonique' ZAW 113 (2001), pp331-352. 

196 Unleavened Bread is designated a )ti at Exodus 23: 15, Exodus 34: 18 and Deuteronomy 16: 16. 

197 The major item for discussion was how the requirement to eat unleavened bread for seven days was to be 
understood alongside Deuteronomy 16: 8, which speaks of six days. See a1ek. L711: 1, Rashi Commentary on 
the Torah, pp117-8. 
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summary of the elements to be added to the celebration of the Passover in future 

generations - the eating of unleavened bread, which originally applied to the night of the 
Passover only, is now extended for a seven day period'9s 

The verses are all formulated in the second person plural and are generally ascribed to P. 
Nevertheless there is a degree of repetition which has suggested to some that the 

regulations contain two strata, verses 15-17 and 18-20199. There are indications, however, 

that the passage has been shaped as a whole. In 12: 15 and 12: 19-20 it begins and ends by 

re-iterating three themes - the consumption of unleavened bread, the removal of leaven and 
the imposition of the penalty of TI-I.: ) on anyone who violates the regulations. 

The passage gives no rationale for the avoidance of leaven and the consumption of 

unleavened bread. Exodus 12: 8 has already proscribed the consumption of unleavened 
bread with the Passover animal. At Exodus 12: 34 the people's haste in leaving Egypt 

means they do not have time to leaven their bread. The best way of holding these facts 

together is to see the non-consumption of leaven as a memorial of the circumstances of the 

departure from Egypt, notwithstanding the fact that the text portrays Moses' receiving the 

instructions before the departure has taken place. That is, the placement of 12: 15-20 is 

liturgical, reflecting more the order of subsequent celebrations than the circumstances 

of the departure from Egypt. Indeed, there are several aspects of 12: 15-20 which reflect the 

perspective of later generations rather than the situation in Egypt. These include the 

reference to aliens and residents of the land in 12: 19 and the direction in 12: 16 to hold a 

V. ýi7'ýt17iý on the first day of Unleavened Bread, since these normally took place at the 

central sanctuary. 

198 Cassuto, Exodus, p 141. 

199 Eg Gertz attributes Exodus 12: 18-20 to the same layer as the secondary material in 12: 1-13. Exodus 
12: 14-17 is a later addition designed to harmonise the prescriptions in Exodus with those in Leviticus 23. 
Tradition and Redaktion in der Exoduserzählung, p37. 
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3.3.3 12: 21-27 

These verses concern the Passover and, with the exception of 27b, are formulated as a 
speech from Moses to all the elders of Israel (5WIt " However, they 

encompass a considerable variety of material. Verses 21-2 give directions for the people's 
actions in Egypt, verse 23 provides a motive for their action in terms of YHWH's response, 

verses 24-25 make the observance of Passover binding on future generations and verses 26- 
27a recount a dialogue between future generations concerning the meaning of the Passover. 

The key interpretative issue for commentators in all paradigms has been how to read this 

material alongside the previous Passover instructions given to Moses and Aaron in verses 2 

to 14. As many commentators have noted, there are several differences at the level of detail 

between the two passages. Several aspects of the earlier passage are not mentioned at all in 

verses 21 to 27. Moses gives no directions for the celebration of the Feast of Unleavened 

Bread, there are no directions for the cooking and consumption of the Passover animal and 
hence there is no repetition of the instructions in 12: 11 concerning the clothing to be worn 

when the meal is eaten. On the other hand, there are some new requirements in the latter 

passage, including the use of hyssop for the daubing of blood in verse 22 and the direction 

to the people not to go outside their houses until morning, although the latter instruction is 

implicit in the statement in the assumption of the earlier passage that the house will be the 

place of protection from the firstborn plague. 

There are also differences between the two passages in the description of YHWH's actions 

on Passover night. The nature of YHWH's judgement is spelled out in more detail in 

12: 12-13, where it incorporates the firstborn of humans and animals, the gods of Egypt and 

the land of Egypt. In 12: 23 the strike is simply made against the Egyptians without any 

further specification. Whereas 12: 23 mentions the `destroyer' (l`f L tt) which will enter 

homes to strike down inhabitants if the house is not marked with blood, the Passover 

instructions in verses 12 and 13 make no mention of any other agent than YHWH. 
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In the Mekhilta there is no attempt to explore similarities and differences between the two 
passages as a whole, although there is a comment that verse 24 indicates the regulations 
concerning the selection of the Passover animal are binding on future generations 200. This 
theme is picked up by Ibn Ezra who argues that verse 24 refers to the requirement to kill the 
Passover lamb and not to the placing of the blood on the doorposts201 

With Jacob and Cassuto there is an attempt to explain the differences between the 
instructions given to Moses and Aaron and the instructions passed on to the people. Jacob 

argues that Moses assembled the people and their leaders in order to emphasise only one 
item - the daubing of the blood202. Cassuto argues that the compilers of the Pentateuch 

did in fact intend the reader to understand that Moses communicated to the elders all the 
instructions conveyed to him. The additional details in verses 21ff were possibly added by 

Moses to give greater clarity 203 

However, for most scholars operating within a source-critical paradigm, the differences 

between 12: 2-14 and 21-27 are the result of different traditions204. Beyond this the 

process of assigning the text to different sources is by no means straightforward. The first 

step is usually to separate 12: 21-3,27b, which deals with the situation in Egypt, from 

12: 24-27a, which discusses future observances of Passover. For commentators who believe 

J to be the earliest Pentateuchal source a key issue is whether 12: 21-3,27b was part of J, 

200 Pisha XI: I. 

201 Commentary on the Pentateuch, pp241-2. 

202 Exodus, pp323-4. 

203 Cassuto, Exodus, p 143. 

204 Exceptions include Van Seters, `The Place of the Yahwist in the History of Passover and Massot', who 
attributes all of 12: 1-28 to P as does B. N. Wambacq. `Les origines de la Pesah israelite'. Biblica, Vol 57/1 
(1976), pp226-224. A variation on this theme is Shimon Bar-On's argument that 12: 22-27a, 28 originally 
came after the Passover regulations in 12: 1-11 ('Zur literarkritischen Analyse von Ex 12,21-27'). The verses 
were displaced from the original context by an editor who disagreed with a law which enjoined a domestic 

sacrifice and a `magical' understanding of the blood ritual. A still later hand placed them in their current 
position, within two editorial additions (12: 21 & 12.27b). The main problem with Bar-On's reconstruction is 

that it is difficult to envisage how the excised verses could have survived intact before their re-introduction 
into the text. 
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especially given that the narrative could pass straight from 11: 4-8 to 12: 29-39. The options 

are to assign 12: 21-3 to J and attribute any unevenness to the transmission of pre-literary 

tradition205, to assign it to the redactor of JE (the so-called `Jehovist')206 or to assign it to 

another pre-DeuteronomicZ07 source. 

In any case the dominant assumption is that 12: 1-14 is (chronologically) later than 12 : 21- 

23, and that some differences between them can be attributed to literary development. For 

example, Boorer argues that P "has taken aspects of Exodus 12: 21-27,29-29; 13: 3-16 

which have been juxtaposed there only loosely and unevenly and woven them into a tight 

unity, smoothing over and reconciling elements in Exodus 12: 21-27,29-39; 13: 3-16 that 

exist in an uneasy relationship. "208 Boorer cites as an example the fact that the blood of the 

Passover rite explicitly protects the firstborn in P whereas it does not in Exodus 12: 21-23. 

Other differences are regarded as more theological or ideological in nature. The fact that 

verses 12-13 speak of YHWH as the agent of judgement whereas 12: 23 refers to a 

"destroyer (n'MU t1)" which YHWH will not allow to enter the homes of the Israelites is 

frequently explained as a move by P to "de-mythologise" the earlier account which 

contained remnants of the earlier understanding of the Passover as protection from a 

destructive demon209. 

The origin of 12: 24-27a has been even more problematic for source-critical scholarship. 

The catechetical form of verses 25-27a resembles a number of Deuteronomic or 

Deuteronomistic passages210 and the concern for the transmission of tradition from one 

205 eg Childs, Exodus, pp189-94. 

206 Wellhausen, Die Composition des Hextateuchs, p73- 

20' Fohrer attributed 12: 21-3,27b along with 4: 24-26 to a fifth source, which he named N because of its 

interest in nomadic themes. G. Fohrer, Überlieferung und Geschichte Des Exodus. (BZAW 91; Berlin: 

Alfred Töpelman, 1964), pp82ff. 

208 Boorer, The Promise of the Land on Oath, p 163. 

209 Eg Boorer. The Promise of the Land on Oath, p 163; Schreiner, `Exodus 12,21-23 und das israelitische 

Pascha', p83. 

no Deuteronomy 6: 20ff, Joshua 4: 6ff, Joshua 4: 21ff. 
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generation to another is characteristic of Deuteronomy as a whole. However, some of the 

content of these verses seems distinctly un-Deuteronomic. They apparently make the blood 

rite, an aspect of the Passover which goes unmentioned in Deuteronomy, binding on future 

generations. The direction in 12: 24 to "observe (0I11Ml21) this rite as a perpetual ordinance" 

uses the same terminology as other verses generally assigned to P211, although the addition 

of "for you and your children (T"». ±1 J7)" is more Deuteronomic in style. Other features 

of these verses are capable of being read in different ways. A case in point is the use of the 

term IINT f 77: 11771 in 12: 25 with reference to the Passover. When read against other legal 

texts almost all occurrences of; 77: 1V to describe cultic activity are found in P212. However, 

if Exodus 12: 25 is read against its narrative context, where 777: 117 is used to describe Israel's 

bondage in Egypt213, it becomes apparent that the word may have been used here to contrast 
Israel's forced service in Egypt with her cultic service for YHWH. 

This complexity is reflected in the variety of suggestions made for the origin of these 

verses. They have been described as `proto-Deuteronomic', that is pre-dating the book of 
Deuteronomy but reflecting its general ideological outlook and style211. Other 

commentators have assigned them to a Deuteronomistic redactor who drew on some or all 

of the Book of Deuteronomy 215. Still others have assigned them to one of the final 

redactors of the Pentateuch who drew on both Priestly and Deuteronomistic traditions and 

sought to bring about some degree of reconciliation between them216. The situation is no 

more straightforward for those who adopt a different model of Pentateuchal development. 

211 Exodus 12: 14,17. 

-'^ M. Caloz, `Eiode, XIII, 3-16 et son Rapport au Deuteronome', RB (1968), pp5-62. 

213 See Exodus 1: 14,223,5: 9,5: 11,6: 6,6: 9. Of these verses 5: 9 and 5: 11 are generally believed to be pre-P. 

Zia eg Caloz, `Eiode, XIII, 3-16 et son Rapport an Deutdronome'. 

215 eg Childs, Exodus; Baentsch, Exodus, Leviticus und Numeri, p 102 (who however assigns 12: 24 to J). 

216 eg Gertz, Tradition und Redaktion in der Exoduserzählung; Ahuis, Exodus 11: 1-13: 16 und die Bedeutung 
der Trägergruppen; P. Weimar. `Exodus 12 : 24-27a : Ein Zusatz nachdeuteronomistischer Provenienz aus der 
Hand der Pentateuchredaktion. ' 
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Erhard Blum assigns 12: 21-27 to the Deuteronomic composition KD, but acknowledges the 
difficulty in seeing Deuteronomic influence in 12: 21-23, since its method of celebrating the 
Passover is so different to that prescribed in Deuteronomy 16: 1-8. He argues that KD has 

made use of a pre-existing ritual regulation which it has integrated and expanded by the 

addition of 12: 25-27217. However, it is difficult to see how and in what context such a 

small ritual fragment could have been preserved, especially since Blum acknowledges that 
it could have not included those aspects of 12: 21-3, such as the mention of elders, which 
have links to the rest of KD. 

Childs seeks to provide a bridge between traditional and source-critical analyses of the 

relationship between 12: 2-14 and 12: 21-27218. He concedes that if one is examining the 
historical development of the Passover it is necessary to acknowledge the different levels of 
tradition in the text. However, when read from a synchronic perspective it is clear that the 

redactor has understood Moses' speech in 12: 21ff as a transmission of the instructions 

given earlier in the chapter. The difference in the two speeches may be attributed either to 

typical biblical style or to the redactor's understanding of Moses' interpretative freedom. 

However, this leaves open the question of precisely how verses 21-27 relate to the earlier 
instructions. Is either or both portrayed as binding for all generations, or is the situation 

more complex? 

A close examination of the text in its final form may begin to offer a way forward in 

considering some of these questions. Certainly, the sequence of material in verses 21-24 

resembles that in verses 2-14. Verses 21b-22 give instructions for the selection and 

slaughter of the Passover animal, and the application of blood (cf verses 2-11). There 

follows in verse 23 a statement concerning YHWH's actions (cf verses 12-13), and in verse 

24 there is a statement making the observance of the rite binding on future generations (cf 

verse 14). However, the inter-generational dialogue in 25-27a has no parallel in the 

previous instructions. Verse 27b concludes the section by recounting the people's response 

2" Blum, Studien zur Komposition des Pentateuch, pp38-39. 

2'8 Childs, Exodus, p199. 
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to Moses' speech. Together, this suggests that 21-27 is intended to be understood as an 
application of the earlier instructions but with an additional focus on the nature and 
significance of future celebrations. 

In 12: 21 Moses' directions concerning the Passover are given to the elders (ß]7T) of Israel. 

Ahuis believes that the mention of elders reflects the role of clan leaders who utilised the 

Passover tradition as a means of resisting royal authority in the pre-exilic era219. A less 

speculative approach is to examine the other references to elders in the narrative context. 
When this is done it becomes apparent that the reference to elders is one of several points 

which links this passage to Exodus 4: 19-31. In both the elders are addressed, although in 

the earlier passage it is Aaron who speaks. In neither passage is there any reference to the 

response of the elders, but it is recorded at Exodus 4: 31 and 12: 27 that the people bowed 

down and worshipped. We have here, then, an indication that the people's reluctance to 

heed Moses has been overcome. 

It then becomes apparent that some of the differences between verses 2-14 and 21-27 relate 

more to vocabulary rather than substantive meaning. So, in 12: 21 the elders are instructed 

to select animals according to their clans (DDIlMUtL ) rather than to according to their Il`: I 

or I MX-Il": I as in 12: 3. It is unlikely that the different terms220 reflect different 

understandings of the context in which the Passover is celebrated. The mention of clans in 

verse 21 may be because this is at the level at which elders exercised their authority. 

Certainly, when it comes to the actual Passover rite verses 22-23 makes it clear that this 

takes place at the level of the household or fl": 2. 

The clearest points of contact between the two passages are the descriptions of YHWH's 

actions on the Passover night in Exodus 12: 12-13 and 12: 23. There are several elements in 

common. Both refer to YHWH passing through (l:: 3J) Egypt and "passing over (MOD)" the 

219 Ahuis, Exodus 11: 1-13 : 16 und die Bedeutung der Trägergruppen, pp77ff. 

2'0 Eg Baentsch, (Exodus, Leviticus and Numeri, p101) argues that the MDU t is the whole kinship clan 
(Sippe), in contrast to the : IN t1`M which is the single household under the paterfamilias. 

93 



people of Israel. Both associate YHWH's passing over with his seeing (MX-1) the blood 

placed on the doorways by the people. Both use the word groups r1 (strike) and flfl 1 

(destroy) to describe YHWH's action against the Egyptians. It is true that 12: 21-23 makes 

no explicit mention of YHWH's striking the firstborn. However, YHWH has already 
declared his intention along these lines in 11: 4-8, and the narrative in 12: 29ff recounts how 

this took place. Since both these texts are generally assigned to a source either 

contemporaneous with or earlier than 12: 21-23 readers of the latter passage would naturally 
have read it as a reference to the firstborn plague. Exodus 12: 2-14 may then be more 

explicit in making some linkages which are only implicit in 12: 21-23. But this is not the 

same as saying that it creates linkages that have not yet been present. 

With respect to the distinction between YHWH and the destroyer Childs and other 

commentators221 rightly point out that the Destroyer is portrayed as acting at YHWH's 

behest and under his control. In verse 23 itself the same verb (gal) is used to describe the 

actions of YHWH and the actions of the destroyer, so even in this section there is no hint of 

two independent actors. Moreover, it is questionable whether the Old Testament evidences 

a tendency to `de-mythologise' the actions of YHWH and his agents in the way 

commentators sometimes suppose. A case in point is the accounts of the pestilence sent 

against Israel in the days of David in 2 Samuel 24: 10-17 and 1 Chronicles 21: 14-17. Both 

accounts record that the pestilence was sent by YHWH and executed through the agency of 

the "destroying angel (317TtÜtTT JX51 T)". In both accounts the pestilence comes to an end 

when YHWH stays the hand of the angel. That is, in both accounts the actions of YHWH 

and the JX7t are regarded as complementary and there is no attempt to develop the 

initiative of one at the expense of the other222. One can contrast this with the perspective 

of the two works on who was responsible for inciting David to order the census which 

brought about the pestilence - in 2 Samuel 24: 1 it is YHWH who is responsible, while 1 

Chronicles 21: 1 attributes it to Satan. Indeed the similarities between the accounts of the 

22' Eg Durham, Exodus, p165, Sarna, Exodus, p60. 

It is true that, unlike 2 Samuel, I Chronicles 21: 15 states that God sent the angel to Jerusalem. However, 
this is only making explicit what is clearly implicit in the 2 Samuel account. 
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plague under David and the Passover narrative - the use of the ilfl and 9¶ word groups, 
the dual agency of YIIWH and his angel/destroyer, were further developed in Midrashic 

exegesis. In Mekhilta of Rabbi Lshmael YHWH's seeing the blood on the houses on 
Passover night and preserving the Israelites is linked to his seeing the blood of the binding 

of Isaac in Jerusalem and sparing the citizens of the city from the plague under David 223. 

Verses 25 to 27a, which are embedded within Moses' instructions to the Egyptian 

generation, envisage a dialogue between subsequent generations of Israelites concerning 

the significance of the Passover. Similar dialogues are found at 13: 8-10 (concerning the 

Feast of Unleavened Bread), 13: 14-16 (the redemption of the firstborn), Deuteronomy 

6: 20-25 (the decrees and ordinances), Joshua 4: 6-7 and 4: 21-24`24 (the stones at Gilgal). In 

each case the dialogue concerning an ongoing monument or practice is the occasion for 

recounting a fundamental event in Israel's history - the deliverance from Egypt or the 

crossing of the Jordan. In Exodus 13: 9,13: 16 and Joshua 4: 6 the practice or monument in 

question is described as a sign or memorial. Although Deuteronomy 6: 20-25 makes no 

reference to a sign the term is used at Deuteronomy 6: 8. 

The wording of the son's question in verse 26 (007 flNTi fif 17 f 7M) is similar to other 

catechetical questions elsewhere in the Old Testament225. However it also fits well into its 

present context. The designation of Passover as fl 'T-M if 7f picks up the language of 

verse 25 and Q: )7 reflects the instruction in verse 24 for it to be kept 'ýýJ±1 15-7f75. The 

223 Mek. Pisha VII: III. The midrash draws on the occurrence of the verb TN'-1 in Genesis 22: 8,14, Exodus 12 

and 1 Chronicles 21: 15. Each time YHWH's "seeing" is associated with his protecting his people from some 
form of destruction, whether it be the death of Isaac or the plagues of Egypt and Jerusalem. 

224 These texts, together with Joshua 22: 24ff, are discussed in J. A. Soggin, `Kultätiologische Sagen und 
Katechese im Hextateuch' VT (1960), pp341-347 and A. de Pury, & T. Römer, `Memoire et Catechisme dann 
L'Ancien Testament' in Histoire et Conscience Historique (Geneva : CCEPOA, 1989), pp8l-92; T. Veijola, 
Moses Erben: Studien zum Dekalog, zum Deuteronomismus und zum Schriftgelehrtentum (BWANT 149; 
Stuttgart: Kohlhammer, 2000), pp222-224. Soggin believes the various texts originally functioned in a 
liturgical framework with the purpose of explaining important cultic beliefs, rites and places. Both de 
Pury/Römer and Veijola relate the catechetical texts to the Babylonian exile, which is curious in that they 
presuppose objects or practices which could only be observed in the land. 

`" See the question concerning the stones in Joshua 4: 6 - [2ýý ji-lýK11-i Qý]ýK. I -j1tß. 
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question also sets the scene for an interesting sequence of nouns and pronouns in the 
father's reply. This response begins with a more specific description of the rite itself - 
flTI ? XTT f1D-Ti: 11. That is, the rite cannot be understood simply by its relationship to 

the participants since it is conducted `for YHWH. ' Moreover, the very name of the rite 
expresses its origins - according to verse 27 it is a lCM because in Egypt YHWH 517 fTC>D 

the houses of the Israelites when he struck the Egyptians226. However, verse 27 then goes 
further - in Egypt YHWH "spared our houses (7*Y7 i W31M). " That is, the dialogue begins 

with the rite being approached from a second person perspective ("you"), then addresses it 

from a third person perspective ("them") and ends with it being understood from a first 

person perspective ("us")227. Insofar as the Passover is correctly understood, it is not an 

external rite, but an expression of communal identity in which the worshipper is intimately 

involved. 

The catechetical dialogue raises two questions. First, why was it understood to be 

necessary? Second, what does it say about the relationship between the Passover in Egypt 

and subsequent celebrations? 

226 This raises the question of the `original' meaning of the verb MOD, a question which has occasioned the 
spilling of much scholarly ink. The main suggestions have been "leap over", "protect" or "limp". (For a 
survey of the options see Eckart Otto. TiCD. ThWAT Vl, pp659-682, who suggests the translation 
stossen/schalgen - to hit or strike). Where the `original' meaning does not fit the narrative of Exodus 12 it is 
regarded as a key to recovering the `pre-Mosaic' Passover. Much of the difficulty arises because MOD occurs 
only seven times in the Old Testament; outside Exodus 12 the only occurrence of the Qal form followed by 
the preposition 53) (1 Kings 18: 21) is somewhat metaphorical in nature and does not clearly illumine the 
meaning of the verb in Exodus 12. In any case, if one's interest lies in understanding the text of Exodus 12 
and not what may lie behind it, it is the nature of YHWH's actions which provides the key to understanding 
the meaning of the verb. Here, the fact that TiC] is accompanied by the preposition 53), which most commonly 
indicates spatial location (C. van der Merwe, J. Naude and J. Kroeze, A Biblical Hebrew Reference 
Grammar, (Sheffield: Sheffield Academic Press, 1999) pp291-2) and is contrasted in 12: 23 with 1]3), a verb 
of spatial movement, indicates that "passing over" is not an unreasonable translation. The fact that T1CD in 
Isaiah 31: 5 appears to carry the meaning "protect" may reflect the influence of Passover traditions whereby 
YHWH's passing over" the Israelites was equated with protecting them from the judgement against the 
Egyptians. 

22' On the interchange of pronouns in Old Testament catechetical texts see Assmannn, Das kulturelle 
Gedachtnis_ pp15-17. 
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With respect to the first question, rabbinic and medieval Jewish commentators gave a 
variety of suggestions as to why such a dialogue would be necessary or appropriate within a 
community where the significance of the Passover was widely known. The main 
explanations offered were that the question was inappropriate and/or envisaged a situation 
in which the Torah had been forgotten228, or that the question arose from the unusual 
features of the Passover celebration, such as a meal in which the animal was consumed 

whole, and from which Gentiles were excluded229. Clearly, such a dialogue would only 

make sense if it was understood that the significance of the rite would not be self-evident 
from observation alone230. The bridge between rite, and past and present significance 

required (spoken) word as well as action. 

This of course, touches on the relationship between the Passover in Egypt and subsequent 

celebrations. It is noticeable that the relationship between the directions for the Egyptian 

celebration in verses 21b-23 and the directions for future celebrations in 25-27 are closest at 

the level of meaning and more tenuous at the level of ritual action. With respect to 

meaning, both relate the Passover to YHWH's action in passing over the Israelite houses 

when he struck the Egyptians. However, at the level of ritual action, whereas 21 b-23 speak 

almost exclusively of a blood rite, verse 27 speaks of a fl:: T, which in the wider biblical 

context would be understood to involve a common meal, and possibly a sacrifice as well. 

That is, verses 21 to 27 clearly recognise a difference between the two Passovers at the 

level of action, but not at the level of meaning. It is precisely this desire to maintain 

continuity in content while allowing for variation in form which necessitates the 

interpretative word alongside the communal rite. 

Moreover, there are indications that 12: 25-27a is to be read alongside 12: 1-14 as well as 

12: 21-23 in view. As noted above, all other catechetical dialogues designate the object or 

"8Alek. PishaXJJ. "II. 

229 Rashbam, Commentary on Exodus, p 115 ; Ibn Ezra Commentary on the Pentateuch, p242. 

1'0 Cf Joshua 4: 6ff, where it is reasonable to expect that a collection of twelve stones would not immediately 
bring to mind the crossing of the Jordan. 
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practice in question as a fiN. The absence of any such designation in 25-27a can be 

explained on the basis that the Passover is already described as a MIN and j11D1 in verses 
13 and 14. That is, these verses establish a distinction between the Passover in Egypt and 
subsequent generations which applies to all the Passover material in Exodus 12 and not just 

231 one particular tradition 

3.3.4 12: 28-42 

The two summary statements in 12: 28 and 12: 50 record that the people did "just as the 

Lord commanded Moses and Aaron" (1tU17 1D 11-7N TINI 7771 nN X177 71y In 

their present context these statements cannot be understood to mean that the Israelites in 

Egypt observed every command related earlier in the chapter, since on their own terms 

several of these commands could only be observed on entry into the land. Rather, these 

statements recall the similar comment regarding Moses and Aaron in 7: 623` and show the 

people of Israel making the appropriate response of obedience to YHWH which has 

previously been characteristic of Moses and Aaron only. In this sense, they answer the 

question raised earlier in the narrative as to whether the people will indeed heed YHWH 

and his messenger. It is as they do so that their deliverance is ensured. 

In verses 29 to 42 the narrator tells the story of the exodus night. What is striking about 

these verses compared to what precedes and follows is the absence of any speech from 

YHWH or his people. Even where Egyptian speech invites a response none is given (see 

verses 31-32,33). 

23' The argument advanced here is not dissimilar to that advanced by Gertz, Tradition and Redaktion in der 
Eaoduserzahlung, pp50-56, who agrees that verses 21-27 recognise a distinction between the Passover in 
Egypt and subsequent celebrations. However, Gertz argues that such a distinction was only created by the 
(post-Priestly) insertion of verses 24-27 and is not present earlier in the chapter, whereas I have argued that a 
similar distinction can also be recognised within the Passover material in verses 1-14. The difference in our 
positions arises because Gertz understands the r1Z'ý an in 12: 14 to refer to the celebration of Unleavened 
Bread, whereas I have argued that it refers to the Passover. 

: 32 For an examination of the importance of this command-execution formula in the wider P narrative , cc .1 
Blenl: insopp. The Structure of P' CBQ 38 (1976), pp275-292. 
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There are several connections between these verses and earlier narrative sections, which 
serve either to emphasise YHWH's control of events or draw a parallel between the 
Passover night and the Egyptians' treatment of the Israelites. In verses 29-30 the threat of 
Exodus 4: 23 is fulfilled as Yahweh strikes down the firstborn of Egypt. When the 
Egyptians become aware of the devastation a great cry (-j1731) goes out from their land. 

The same word has been used in 3: 7 and 3: 9 to describe Israel's cry under the bondage of 
slavery, but this time Yahweh does not hear or respond. 

Verse 34 notes that the people left in such haste that they took their dough with them before 

it was leavened, and verse 39 records that this dough was used to bake unleavened bread. 

This has frequently been understood as an alternative (and earlier) rationale for the Feast of 
Unleavened Bread to that given in 12: 14-20. Jacob denies this is the case since 12: 39 gives 

no indication that the consumption of the unleavened bread was part of a seven-day 

Feast233. Certainly there is some tension in the narrative if we assume that 12: 14-20 

commands the observance of Unleavened Bread in Egypt since 12: 19 requires the removal 

of leaven from the people's houses while 12: 34 implies it was still present. As a whole, 

the canonical text allows Unleavened Bread to function both as a remembrance of the 

Exodus and also a re-enactment of the original deliverance. 

As they depart the Israelites ask the Egyptians for valuable items. They are given them 

and the promise of 3: 22 is fulfilled as the Egyptians are plundered234. The plundering not 

only emphasises the utter defeat of the Egyptians235, but also portrays the tenth plague as a 

military victory won by YHWH on behalf of his people. 

'33 Jacob, Exodus, pp348-349. 

234 Jacob xodus, p345) notes that the verb ý: N often means "to deliver" and suggests that it be read this way 
here - that is, the Israelites delivered the Egyptians from further disaster by leaving. However. the verb is 
used elsewhere to refer to plunder (eg 2 Chronicles 20: 25) and, given that the events of Exodus 14 are still to 
come, any mention of deliverance for Egypt at this point would seem premature. 

_35 See Childs, Exodus, p201. 
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In verses 40-42 the narrator draws back from the events of the night to outline their 

significance, both for the generation which came out of Egypt and for subsequent 
generations. For the Egyptian generation their significance lies in the deliverance achieved, 
for future generations the significance lies in the obligations they create. 

By noting that the deliverance occurred on the 430th anniversary of the people's arrival in 

Egypt the narrator emphasises Yahweh's control of events. Moreover verse 41 describes 

the departure as taking place on "this very day (77T77 QV f 0:: 17=)", the same phrase used 
for the day of the exodus in 12: 17 and 12: 5 1. The reference to "this" rather than "that" day 

might at first glance suggest a certain merging of temporal horizons. However, the use of 

same phrase elsewhere in the Old Testament suggests it was a particular formula which 

could be used for events whether or not they were understood to be contemporary with the 
236 reader. 

Of more significance for interpreting the relationship between the events of the exodus and 

subsequent cultic celebrations is the use of the same word in verse 42 to refer to 

YHWH's actions on the night of the departure and the night on which Israel commemorates 

that event. According to verse 42a the first was a night of 0`-TV5 for/by YHWH (7111777 ), to 

bring the people out from Egypt. According to verse 42b "that same night (ý 9ýif -NTT 

f1'ß)" is Q"Mi for/by YHWH, for subsequent generations of Israel. It is most likely that 

i 1177`5 carries slightly different nuances in the two halves of the verse; on the night of the 

exodus watch was kept by YHWH over his people; in subsequent celebrations of that event 

observances are kept for YHWH, ie in his honour237. We see here a similar pattern to 

12: 13-14. The same or similar language is used for the events surrounding the exodus and 

76 Eg at Genesis 7: 13 Noah and his family enter the ark ;7 Ti f Q1"i 1 QY)Q; the same phrase is used at Genesis 
17: 23 for the day on which Abraham circumcised his household. 

2137 For a discussion of this question see Houtman, Exodus, pp204-5. The alternative is that ii1I means-in 
honour of YHWH" in both 42a and 42b. Then verse 42a would be saying that Israel celebrated the Passover 
in Egypt because of YHWH's deliverance, , vhich still lay in the future. However QWIVM1 reads more 
naturally as a statement of purpose rather than reason. 
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their subsequent commemoration, even as different circumstances require that it be 

understood slightly differently in each context. 

3.3.5 12: 43to49 

These instructions are given by YHWH to Moses and Aaron as in 12: 1, but this time with 

no indication of the location. Verse 43 describes what follows as "the ordinance for the 
Passover (11ODil T17n). " This language is reflected in Numbers 9: 12 which states that 

various aspects of the Passover in the wilderness were observed "according to all the 

ordinance of the Passover (fl f flfl »). " Here, the reference is not simply to Exodus 

12: 43-49, but to the Passover regulations more broadly238. 

Interestingly, all strands of scholarship have generally understood the regulations in verses 
43 to 49 as applying uniquely to the celebration of the Passover in the land rather than in 

Egypt. Admittedly the Mekhilta discusses the question without coming to a clear 

conclusion239, but Ibn Ezra is certain that all that follows concerns the Passover of 

generations, while not thereby excluding those aspects of earlier regulations which are valid 
for all time240. Jacob argues that the omission of "in the land of Egypt" indicates that these 

laws were not obligatory there; the freedom brought about by the exodus demanded a 

humanitarian attitude towards slaves and sojourners24i 

. Amongst source critics these verses are generally attributed to one of the later strata of P242 

Like 12: 1-14 the legal material in 12: 43-49 contains a mixture of second and third person 

238 It is true that the immediate context of 9: 12 is the command not to break a bone of the Passover animal, 
which is found only at Exodus 12: 46. However, 9: 11 also mention matters such as the celebration on the 
fourteenth day and the consumption of unleavened bread and bitter herbs, which are discussed only in Exodus 
12: 1-13. 

239 Pisha X1 : "I 

241 Commentary on the Pentateuch, p253. 

241 Jacob, Exodus, pp352-3. 

242 Gertz, Tradition und Redaktion in der Exoduserzahlung, p396; Grünwaldt, Exil und Identität, pp96-101. 
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speech with the added complication that the second person speech is a mixture of singular 
and plural addresses243. The use of third person speech reflects the different actors to 
whom the commands apply - slaves and hired servants in verses 44 and 45, aliens in verse 
48 through to whole congregation in verse 47. The rationale for the distinction between 

second person singular and plural speech is less clear and is somewhat complicated by 
textual uncertainties244 

Insofar as there is a common theme binding the section together it is the question of who 

can, must or must not participate in the Passover. The broad principle is stated in verse 47 

- "the whole congregation of Israel shall celebrate it (T)? 1t7V' ý7N1Z7 117)-7D). " The 

participation of the whole of Israel is already presupposed in 12: 1-14. However, this earlier 

section has not made explicit how the community of Israel is constituted. Central to the 

resolution of this issue is the link established in this section between circumcision and 

participation in the Passover. The positive prescriptions are framed by two negative 

commands with near identical wording - no foreigner may eat of it (verse 43), no 

uncircumcised person may eat of it (verse 48). The intervening verses make it clear who 

may participate under certain circumstances. The slave purchased with money245 (verse 

44) may take part if he has been circumcised, and the resident alien (verse 48) may 

participate in the Passover if they have been circumcised. It may be that the alien is a more 

permanent resident in the land 2` 6 than the "foreigner" and therefore has the opportunity to 

demonstrate their identification with God's people by accepting circumcision. 

243 Interestingly, commentators have been much less likely to use this complexity as a basis for recovering 
different layers in the text than they have in the case of 12: 1-14. Perhaps the reason is that, having already 
assigned all of 12: 43-49 to Ps, to further divide this into three or more layers results in an implausibly large 
number of layers in P. Grünwaldt, (Exil and Identität, p97), tentatively suggests that the 3rd person speech is 
the earliest. 

244 Eg MT reads 71IN in 12: 48 but a few manuscripts contain the plural, possibly influenced by 

Q»1i1: l 17, iß 1X1 in 12: 49. 

245 The slave born in the household is not mentioned, presumably because he would be circumcised on the 8th 
day in accordance with the stipulation of Genesis 17: 12 (Baentsch, Exodus, Leviticus and Numeri, p l08). 

246 Israel are described as aliens in Egypt in Genesis 15: 13, Exodus 22: 21 and 23: 9. 
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The requirement for circumcision links Passover with another one of Israel's covenant 
signs' Since the Passover enacts and symbolises YHWH's covenant commitment to his 

people it is appropriate that the people demonstrate their commitment to the covenant by 

observing circumcision as a pre-requisite for taking part in the Passover. 

The regulations in verse 46 which forbid anyone taking the Passover animal outside the 
house or breaking its bones do not concern the qualifications for taking part of the 
Passover. However, they do serve to emphasise the unity of the community in the Passover 

and maintain the one household-one animal link established in 12: 3. Keeping the animal 

within the house means it cannot be shared with other households. The prohibition against 
breaking the bones of the animal may have a similar purpose in mind - dismembering the 

body would facilitate its distribution between households 248 
. 

Unlike 12: 1-14 and 12: 21-27, the regulations in 12: 43-49 make no distinction between the 

Passover of Egypt and the Passover of subsequent generations. Indeed, there are several 

indications that the settlement of Israel in the land is entirely in view. The references to the 

resident alien and to the native of the land (verse 48) point in this direction, as does the 

assumption that Israelites are able to purchase and own slaves of their own. 

Notwithstanding this apparent focus on future celebrations of the Passover, 12: 43-49 

continues the pattern of centralisation and de-centralisation evident in 12: 1-14. It is to be 

celebrated by all the congregation of Israel249, but the actual consumption of the meal takes 

place within the household250 

N7 Circumcision is described as a sign of the covenant in Genesis 17: 11. 

248 Various other explanations for the prohibition have been offered including (a) breaking the bones open to 
eat the marrow would imply a leisurely meal and violate the command of 12: 11 to eat the meal in haste 
(Rashbam, p 124). (b) the wholeness of the animal is meant to represent the wholeness of the community and 
breaking its bones would be tantamount to breaking the unity of the community (Houtman, Exodus, p208: 
Propp, Exodus 1-18, p418). 

249 It could be that ýK'11Z7 I1i3Y 2 in 12: 47 suggests a lesser degree of centralisation than -M-117 'imp 5: ) 
5X-It' in 12: 6. However, this is not clear since 12: 43-49 contains no directions for the slaughtering of the 
Passover animal as found in 12: 1-14. 

250 Grünwaldt (Exil and Identität, p99) discusses whether'MN rl1: 1 in 12: 46 could refer to the Jerusalem 

temple. I Iowever, this is most unlikely given the household connotations of Il': elsewhere in the Passover 
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Even though the instructions in 12: 43-49 appear to presuppose settlement in the land, 12: 50 
states that they were carried out by the Israelites. The logical difficulties created by this did 

not escape the attention of medieval commentators 251. It is best to see this verse as re- 
iterating the point made at 12: 28. Israel's deliverance from Egypt incorporates her whole- 
hearted obedience to YHWH's commands regardless of the precise details of that 
obedience. 

3.3.6 13: 1-16 

With Chapter 13 there is a definite change in emphasis. Moses alone is addressed in 13 : 1-2 

and then addresses the people directly in 13: 3-16. However, there is no immediately 

obvious relationship between the divine address to Moses and what he conveys to the 

people. While 13: 1-2 concerns the consecration of the firstborn Moses' first speech to the 

people concerns the Festival of Unleavened Bread (verse 3-10) and the treatment of the 
firstborn is then addressed at 13: 11-16. 

Rabbinical and medieval commentary on these verses was more concerned with individual 

items of halakha rather than the exploring the rationale for the placement of these sections. 
Jacob describes these verses as a sermon delivered by Moses at Succoth. He attributes the 

warm tone of the address to Moses' new role, in which he speaks alone without the 

assistance of his brother - "Moses wished to begin his new task in a way which would gain 

acceptance for his words....... Furthermore, he began with a difficult demand, for which 

there was no equal, upon the people. , 252 Cassuto describes this section as an appendix, and 

argues that the first section to the end of verse 10 gives detailed regulations for the future 

legislation. Also, it is difficult to envisage the whole of Israel eating the Passover within the confines of the 
temple. 

251 Cf Ibn Ezra, Commentary on the Pentateuch p256, who discusses whether it refers to the celebration of the 
Passover in the wilderness a year after the departure from Egypt. He also cites Exodus 16: 33, where the 
Israelites are instructed to place some of the manna before YHWH prior to the construction of the ark, as 
another example where a command is chronologically out of place. 

252 Jacob, Exodus, pp359-360. 
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observance of the Passover, notwithstanding that the Passover as such is not mentioned in 

this passage 253 

Source-critically, 13: 1-2 is almost always assigned to P, and 13: 3-16 to the same source as 
12: 24-27254, whether this is understood as pre-deuteronomic, deuteronomistic or post- 
Priestly. However, this means the ordering of material appears somewhat accidental, 

arising from the juxtaposition of disparate sources. 

Writing from a canonical perspective Childs seeks to provide a clearer rationale for the 

ordering of material. He argues that argues that 13: 1-2 is presented as a divine speech 

which is then interpreted by Moses. "The initial point that God claims the firstborn has 

been spiritualized. This claim has been extended from the firstborn to all Israel. " 255 

However, it is difficult to see the relationship between the consecration of the firstborn and 

the regulations concerning Unleavened Bread in 13: 3-10. Nor is it apparent that the 

principle of consecrating the firstborn has been `spiritualised' and/or extended to all Israel, 

since 13: 11-16 presumes that the firstborn continue to have a special status, and directs that 

this be reflected in the practice of Israel. 

A better explanation for the ordering of the sections is their different subject matter and the 

way in which each relates to the events of the exodus. It shall be argued below that Exodus 

13: 1-2 can be understood not as a command to the people to consecrate the firstborn but as 

a statement of what YHWH has done. In that sense, it is similar to 12: 1-2, where an 

indicative statement precedes and provides the basis for the commands that follow. Now 

while 13: 1-2 make no reference to the exodus as such, their placement immediately after 

the narrative of the departure in 12: 51 provides a sufficient rationale for reading them in 

light of the events in Egypt. 

253 Cassuto, Exodus, p 151. 

251 An exception is Noth, ww7ho treats all of 13: 1-16 as deuteronomistic (Exodus, p l0l ). Propp argues that 

while 13: 1-2 is probably P, it could also be redactional (Exodus 1-18, p378). 

255 Childs, Exodus, p204. 

105 



The speech of Moses to the people in 13: 3-16 is then to be understood not as an 
interpretation or repetition of 13: 1-2. Rather the people are directed how to respond to the 

new status outlined in these verses through particular practices. In general, 13: 3-16 does 

perform the same function as 12: 24-27 in that it gives directions for the observance of 

certain practices once Israel has entered the land. However, unlike Passover, neither 
Unleavened Bread nor the setting apart of the firstborn were practised in Egypt. That 

explains why they are discussed here, after the narration of the exodus and why there is no 

need to interpret the relationship between how they are to be observed "in Egypt" and "in 

the generations. " Unleavened Bread is discussed first in 13: 3-10 because it re-enacts some 

of the circumstances of the departure from Egypt and is celebrated at a specific point in 

time, while the setting apart of the firstborn is an ongoing activity rather than one which 

takes at a specific point in Israel's cultic calendar. 

The opening two verses of chapter 13 are generally understood as a command from YHWH 

to Moses to "consecrate to me all the firstborn. " However, this faces the difficulty that 

nowhere in this chapter is there any indication of how this command is to be obeyed. In 

verse 12 the people are directed to "set apart" (r1"1 3.7 f) their firstborn; verses 13-15 further 

specify that setting apart may be expressed through sacrifice (in the case of clean animals) 

or redemption (unclean animals, such as the donkey, and human beings). 
. 

However there 

is no instruction to the people as to how to consecrate the firstborn. Moreover, in Numbers 

3: 13 and 8: 17, two Pentateuchal passages which show some affinities to Exodus 13: 1-2 256 

YHWH declares that it was he who sanctified the Israelite firstborn when he struck down 

the firstborn of Egypt. For these reasons some commentators suggests the Piel imperative 

'5'W 7'57 in Exodus 13: 2 has declarative force258. That is, Moses is instructed to declare 

the firstborn are consecrated to YHWH whereas it is fact YHWH has does the consecrating. 

256 Compare 1^; 1^ ýý Zi]zn-7V DIM ýWltU"n in Numbers 3: 13 to 
X171 ,ý n-NM ýK'1tU' "1» nT11-ýý 'IUD in Exodus 13: 2. 

257 On the shortening of sere to segol when a Piel imperative is followed by a maggep see GKC 52n. 

'SS Houhnan, Exodus, p210; Propp, Exodus 1-18, p421, 
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However, it is doubtful whether the Old Testament perceives any distinction between 

declaring something to be consecrated and consecrating it259. A more likely alternative is 

that Exodus 13: 2 be emended to read `5 Uji7 "holy to me, " that is YHWH himself is 

declaring that the Israelite firstborn are consecrated to him. Certainly, there are a number of 
instances in the Pentateuch where a consecrated object is designated 1 t11 Wi, 260. One 

could understand the MT reading 13: 2 as an imperative rather than an indicative, given that 

the following verses contain a series of commands to be obeyed. However, the fact that 

Numbers 3: 13 and 8: 17 appear to have interpreted Exodus 13: 2 as YHWH's consecration 

of the Israelite firstborn provides evidence for an alternative, and perhaps earlier reading. 

The special status of male firstborn before YHWH is articulated at many points in the 

Pentateuch. In Exodus 22: 28 (ET 22: 29) the people are commanded to give the firstborn of 

their sons to YHWH. The next verse extends this to include the firstborn of oxen and sheep 

and specifies that the donation is to take place on the eighth day after birth. Sacrifice 

appears to have been the normal means of doing this in the case of non-human firstborn. 

Interestingly, Genesis 17: 12 requires the circumcision of male children on the eighth day 

after birth, which suggests that circumcision may have been understood as a means of 

expressing the donation of human firstborn to YHWH when human sacrifice was no longer 

practised261. This transformation of the sacrifice of the human firstborn is expressed in 

other ways in the Old Testament. In Numbers 3 and 8 the Levites are accepted as 

substitutes for the Israelite firstborn males. The ritual in Numbers 8: 5-13 clearly portrays 

the Levites in sacrificial terms - the Israelites lay their hands on them and they are then 

presented as an elevation offering (71D111) before YHWH. 

=59 Eg the use of the Piel of 7i77 in Genesis 2: 3 for YHWH's consecrating the seventh day; also in Leviticus 
8: 10 and 8: 12 to describe the consecrating of Aaron, which encompasses a variety of ritual actions and so 
cannot be reduced to `declaring' him consecrated. 

260 Exodus 28: 36,31: 15,39: 30. 

`61 See Jon D. Levenson, The Death and Resurrection of the Beloved Son: The Transformation of Child 
Sacrifice in Judaism and Christianity (New Haven: Yale University Press, 1993) who argues that while child 
sacrifice was never universally demanded in Israel, there may have been eras when it ryas regarded as an 
acceptable, even praiseworthy act of devotion to YHWI I. 
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Hence there is an important witness to Israel's understanding that her firstborn sons only 
lived through YHWH's provision of a substitute offering. In the exodus narrative this 

understanding is extended to encompass the people as a whole. So in Exodus 4: 21-23 

Israel as a whole is described as YHWH's firstborn. It is because Pharaoh refuses to let 

ms's firstborn son go that YHWH will kill Pharaoh's firstborn son. Whether or not 
Israel's firstborn were redeemed at the cost of the Egyptian firstborn262, or whether the 

Passover lamb is better understood as a substitute for the Israelite firstborn 263, Israel was to 

remember that her life had been purchased at a great and terrible cost. 

This appears to be the purpose of the regulations concerning Unleavened Bread in 13: 3-10 

and the setting apart of the firstborn in 13: 11-16. The common element in both sections is 

that a particular practice is grounded in YHWH's bringing his people out from Egypt with a 

strong hand (71171M 1)- see verses 9,14,16. This formula is found a number of times, 

particularly in Deuteronomy264, where it refers to the mighty deeds of YHWH which 

accompanied and accomplished the deliverance from Egypt. However, whereas the 

reference in Deuteronomy is quite general265, Exodus 13 links the formula specifically to 

the death of the Egyptian firstborn266 

The difference between 13: 3-10 and 11-16 is that Unleavened Bread involves remembering 

the day on which YHWH brought his people out from Egypt, whereas setting apart the 

firstborn expresses the new state of affairs brought about by that action. However, in 

262 A possibility discussed by Fretheim, Exodus, p 149. 

'63 Cf the comment of John Calvin on 12: 23 --Wherefore, it is again repeated, that they should alone be safe by 

the blessing of the blood, who should not neglect to sprinkle themselves with it, because faith alone confers 
upon us the salvation which is obtained by the slaughter of the victim. " Commentaries on the Four Last Books 

of Moses, p222. 

: 64 Deuteronomy 5: 15,6: 21,7: 8,7: 19,9: 26,26: 8. 

265 On the feature on the exodus formulae in Deuteronomy see B. S. Childs `Deuteronomic Formulae of the 
Exodus Traditions' VTSup XVI (1967), pp30-39. 

266 Note ho\\ the two uses of the formula in verses 14 and 16 enclose a reference to the death of the Egyptian 

firstborn. 
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neither case would the link with the deliverance from Egypt and the slaying of the Egyptian 
firstborn be self evident. Verses 3-10 make no attempt to portray the seven day Festival of 
Unleavened Bread as a detailed re-enactment of the events of the exodus, and there is 

reason to believe that special treatment of the firstborn was not unusual in the ancient 
world, so that the actions described in verses 11-16 would not have necessarily seemed 

unusual or noteworthy. 

For this reason, 13: 8-9 and 13: 14-16 direct that each practice be accompanied by inter- 

generational dialogues similar to that found at 12: 25-27. As noted earlier, in both cases the 

parents' reply refers to YHWH's action in slaying the Egyptians and delivering the 

Israelites. The two responses also describe the particular practice in a particularly concrete 

manner. In verse 9 the son is told Unleavened Bread will be a sign (I11? ') on his hand and a 

memorial between his eyes. In verse 16 he is told the setting apart of the firstborn 

will a sign on his hand and emblems (? =1U) between his eyes. There has been a 

substantial debate in Jewish literature over whether these prescriptions are intended to be 

obeyed literally - that is whether they provide a basis for the practice of wearing frontlets 

(tefillin) on the forehead267. The combination of a sign on the hand and an emblem on the 

forehead is also used in Deuteronomy 6: 8 and 11: 18. In both cases it refers to the words of 

the Torah - the Shema in Deuteronomy 6: 8 and the i 11YTi in Deuteronomy 11: 18. However, 

while it is possible to bind a selection of words on the body it is likely that the author of 

Exodus 13: 9 and 13: 16 intends Unleavened Bread and the setting apart of the firstborn as 

functioning like a visible reminder, in that they too reminded the people of their obligations 

to observe Torah. Indeed verse 9 explains the purpose of Unleavened Bread along these 

lines - "so that the teaching of YHWH (I177' 11111) may be on your lips". In Joshua 1: 8, as 

Joshua is commissioned by YHWH to take over leadership from Moses he is commanded 

not to let the book of Torah depart from his lips; it is only such meditation on and 

confession of Torah that will sustain the people from one generation to the next. Exodus 

13: 1-16 provides for two visible reminders intended to bring this about; as the people 

M7 For an overview of the debate see Jacob, Exodus, pp368-9. 
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celebrate Unleavened Bread and set apart their firstborn they are reminded of the events of 
the exodus through which YHWH delivered them from Egypt and claimed them as his 

own. Out of this knowledge flows the obligation and motivation to keep Torah. 

3.4 Conclusion 

3.4.1 Law and Narrative In Exodus 12: 1-13: 16 

The relationship between law and narrative is a key issue in Pentateuchal studies. Watts 

argues for the existence of a rhetorical pattern in the Pentateuch whereby narrative 

legitimates the origin and application to Israel of YHWH's laws and the laws are then 

followed by sanctions for non-observance268. While this pattern is clearly discernible in 

the major legal collections identified by Watts269 it is not so easily applied to Exodus 12: 1 - 
13: 16. First, with the exception of 12: 15, there are no explicit sanctions in Exodus 12: 1- 

13: 16 for the non-observance of the commands, although there are sanctions elsewhere for 

the non-observance of laws relating to Passover270. This lack of explicit sanction is no 

doubt because the narrative establishes an implicit sanction - at least in Egypt any Israelite 

house who did not obey the commands concerning Passover would be struck by YHWH in 

the firstborn plague. 

Second, it is extremely difficult to disentangle law from narrative in Exodus 12: 1-13: 16. 

The brief notes in Exodus 12: 28 and 12: 50 concerning Israel's obedience effectively 

convert all the preceding legal material in into narrative. And yet, some of those 

commands could not have been implemented in Egypt and the text clearly envisages that 

they will only be binding on future generations. Part of the reason for this complexity is, as 

has been widely recognised, that the nature of future liturgical celebrations has influenced 

268 J. W. Watts, Reading Law: The Rhetorical Shaping of the Pentateuch. (Sheffield: Sheffield Academic 
Press, 1999), pp49-60. 

269 These collections are the Book of the Covenant (Exodus 20: 22-23: 33); the Priestly legislation in Exodus 
25-31, Leviticus and Numbers 1-9; the Deuteronomic legislation in Deuteronomy 12-26. 

270 See es'pecially Numbers 9: 13. 
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the way in which the Passover in Egypt has been recounted. However, this liturgical 

shaping of narrative material has by no means entirely dislocated 12: 1-13: 16 from its 

narrative context. 

Earlier, the issue of transmitting the knowledge of YHWH's saving acts from one 
generation to another was identified as a key theme in the broader canonical context. 
Within this wider context, the key issue in Exodus 1-14 is whether the generation in Egypt 

will believe the word of deliverance spoken in YHWH's name by Moses and Aaron. The 

narrative makes it clear that such belief is achieved through sensory perception - it as the 

people hear of YHWH's concern (4: 31) and see the signs he performs on their behalf 

(14: 31) that they respond in belief. 

However, if an appropriate response to YHWH is dependent on sensory perception, 

subsequent generations, who were not in Egypt, are placed in a dilemma. Exodus 12: 1- 

13.16 is concerned to show how they too may respond appropriately to YHWH. As for the 

Egyptian generation signs and sensory perception play a key role. But whereas for the 

generation of Egypt the movement is from signs to belief, for future generations the 

movement is from signs to remembrance (see 12: 13-14; 13: 3,8-10; 13: 14-16). Section 

4.3 will examine in more detail the nature of remembrance and how it relates subsequent 

generations to the events of the departure from Egypt. However, even here there is a 

resonance with the surrounding narrative. Exodus 2: 23-25 and Exodus 6: 1-8 ground 

YHWH's deliverance of his people from Egypt in his remembering the covenant he 

established with Abraham, Isaac and Jacob. What is more YHWH's covenant 

remembrance is linked to sensory perception, both seeing and hearing. When 12: 1-13: 16 

links the remembrance of future generations to sensory perception a parallel is established 

between their (future) covenant obedience and YHWH's (past) covenant faithfulness. This 

parallel is made explicit in 12: 42 where the same word (O"1nw), and moreover a word with 

strong covenantal overtones, is used for YHWH's action in delivering his people from 

Egypt, and future generations' actions in cultic celebration of that deliverance. 
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Thus, the interaction between law and narrative has established a complex mimetic 

relationship between YHWH's action in Egypt, and the actions of Israel in Egypt and in the 
future. 

While Exodus 12: 1-13: 16 is particularly concerned with future generations, it does also 

develop themes appropriate to the narrative setting of the generation in Egypt. The brief 

notes of the Israelites' response to YHWH in 12: 28 and 12: 50 correspond to the response of 

Moses and Aaron in 7: 6 and 7: 20. At 6: 9 the people refuse to listen to Moses; in Exodus 

12 they do exactly as he commands. Having been largely passive during the execution of 

the first nine plagues, they now respond to YHWH in such a way that their obedience is 

incorporated into the execution of the tenth and climactic plague. YHWH's action does not 

over-ride the response of his people but incorporates in into his wider purposes. Of course, 

there are various themes from Exodus 1-11, such as belief and knowledge, which are not 

present in Exodus 12: 1-13: 16. However, this is not surprising since they are brought to a 

resolution one chapter later. 
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3.4.2 The Passover in Exodus 12: 1-13: 16 

As noted earlier, various strands of scholarship have adopted different strategies for 

understanding the complex arrangement of Passover material in these chapters. Rabbinic 

and medieval Jewish scholarship treated the text as one unified tradition, but accounted for 
its complexity by developing a distinction between the Passover of Egypt and the Passover 

of Generations. This hermeneutical tool came to be applied to individual elements of the 

rite on a case-by-case basis. In more recent times scholars such as Sarna and Cassuto 

sought to maintain this distinction while applying it to larger blocks of literature. 

By contrast, much post-enlightenment critical scholarship understood the complexity of the 
text as a reflection of the complexity of Israel's religious history. By identifying individual 

sources and traditions it is possible to reconstruct Israel's religious practices at the time of 
their composition, and more specifically trace the evolution of the feast. In the classical 

works of Wellhausen and Noth, and more recent expositions such as Grünwaldt, the 

Passover is very much a movable feast -a simple domestic rite which is re-located to the 

temple by Deuteronomy, only to return to the domestic setting in the context of exile and 
diaspora. The distinction between the Passover of Egypt and the Passover of Generations is 

replaced with an emphasis on the different, and perhaps mutually exclusive understandings 

of different times and different traditions. 

More recently some scholars, while recognising the multi-layered nature of the text have 

sought to identify a coherent portrayal of the Passover in its canonical form. This is true of 
Gertz, who sees himself as operating within the prevailing scholarly paradigm, and Childs, 

who seeks to provide a modification of, or even an alternative to, that paradigm. According 

to Gertz, there is a distinction between the Passovers of Egypt and Generations in the text, 

but it is one introduced by one level of tradition, a post-deuteronomistic and post-priestly 

redactor, and to some extent works against the intention of earlier traditions. According to 

Childs, the distinction is best related to wider theological concerns such as the dialectic 

between redemption as past experience and present hope. 
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The following table, which draws on the detailed exegesis earlier in the chapter, provides a 
basis for testing these three approaches. It divides the Passover material in these chapters 
into its constituent units and examines each unit along two dimensions, temporal and 
spatial. The temporal dimension distinguishes references to the situation of Israel in Egypt, 

and references which either refer to or imply the situation of future generations in the land. 

The spatial dimension distinguishes references which suggest a national or centralised 

celebration of the Passover from those which suggest a more domestic or family-based 

celebration. 

Temporal Spatial 

Egypt Future Domestic National 

12: 1-14 Set in context of Observed in Household setting Passover 
firstborn plague perpetuity (v14). in 12: 1-13. slaughtered by 
(v12-13). M117 517 (v6); 

Designated as a X11 
(v 14). 

12: 21-27 Set in context of Observed in Household setting Passover a n: lT 
firstborn plague perpetuity (v24- in 12: 21-23; 
(v23). 25), intergenerational 

dialogue (v25-27) 
12: 43-49 References to land Passover eaten in Celebrated by 

in v48,49. one house (v46) congregation of 
Israel (v47); Alien 
draws near 
to celebrate 
Passover (v48). 

This complexity calls into questions the three ways of understanding the relationship 

between the Passover of Egypt and the Passover of Generations outlined above. For the 

rabbinic understanding the most problematic aspect are those references in each block of 

material which appear to make the observance and its elements binding in perpetuity. For 

the source-critical approach which seeks to identify individual traditions with distinct 

understandings of the Passover the most problematic aspects is the similarity in outlook 

between what is commonly accepted as Priestly (12: 1-14,43 -49) and non-Priestly (1 ? : 21- 

27) material. Both describe a Passover celebration which incorporates national and 

domestic aspects, both recognise that the Passover celebrated in the land will have a 

different emphasis from that celebrated in Egypt. This also casts doubt on Gertz's 
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argument that the distinction between the Passover and Egypt and Passover of Generations 
is a creation of the relatively late tradition represented in 12: 24-27. Indeed, if there is a 
difference between the various traditions found in Exodus 12: 1-13: 16, it may be less in 

their understanding of Passover praxis than in their understanding of memory - that is how 

the authoritative traditions of Israel's past are made manifest in her present. 

3.4.3 Memory in Exodus 12: 1-13: 16 

The foregoing analysis has demonstrated the importance of memory in these chapters. 
Linguistically it is present in the term ]11YT in 12: 14 and 13: 9, to describe the celebration 

of Passover and Unleavened Bread respectively. However, the idea of memory is more 

pervasive. It can be seen particularly in the inter-generational dialogues in 12: 26-27,13: 8- 

9 and 13: 14-16 and the various chronological notes which relate Israel's calendar to the 

events of the exodus. 

When considering the Passover and memory the two significant texts are 12: 1-14 and 

12: 21-27. Both explicate the relationship between the Passover in Egypt and the Passover 

of Generations whereas 12: 43-49 is concerned exclusively with future observance. As 

noted earlier both passages indicate that the celebration in the land will differ from some 

ways from the celebration in Egypt. Exodus 12: 1-14 portrays the Passover in Egypt as a 

primarily, but not exclusively, domestic celebration whereas future celebrations are 

described as a pilgrimage festival (all). Whereas the significance of the Egyptian Passover 

is related to single element (the blood rite), in future celebrations it is the celebration as a 

whole which communicates meaning. A similar pattern is found in 12: 21-27. The 

portrayal of the Egyptian Passover focuses on the blood rite, while the description of future 

celebrations speaks in more general terms of a M: 11. Thus, in both cases the Egyptian 

Passover is described in terms which reflect the particular circumstances of the exodus, 

while future celebrations are described using terms which have a much more general 

resonance in Israel's religious life. This, however, raises an obvious issue. If there is a 

degree of freedom to vary the form of the Passover celebration between Egypt and the land, 

how can the content, namely, Israel's memory of the exodus, be preserved? 
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It appears that the traditions represented in 12: 1-14 and 12: 21-27 have adopted slightly 
different approaches to this issue. In 12: 21-27 the instructions for the Passover in Egypt 
(21-23) are separated from the instructions for observance in the land (25-27a). 

Notwithstanding verse 24, which explicitly identifies the Passover in Egypt with the 
Passover in the land, there is an implicit recognition that future Passovers will differ, at 
least in emphasis, from the Passover in Egypt. However, in 21-23 and 25-27 it is clear that 

the content of the Passover - namely the account of YHWH passing over the Israelite 

houses when he struck the Egyptians - remains constant. This constancy is guaranteed in 

the case of future generations by a dialogue which explains the significance of a rite which 

might otherwise remain obscure. A similar strategy is pursued in 13: 3-16, except that here 

there is no Egyptian celebration of the rite or practice in question. 

The situation is slightly different in 12: 1-14. Here again, there is a clear statement that the 

Passover will be binding on future generations as well as a recognition that it will differ in 

some ways from the celebration in Egypt (verse 14). However, there is no attempt to 

prescribe details of a future celebration apart from instructions given in and for Egypt. 

Instead, as it has been widely recognised, the Passover in Egypt has been portrayed in such 

a way that the specific circumstances of Egypt and the details of future celebrations have 

been merged. The constancy of meaning is achieved through ritual mimesis - future 

worshippers subjectively enter the exodus experience through ritual actions (eating in haste, 

clothed ready for a journey) which re-create that experience. Insofar as the Passover is a 

sign, it communicates its significance immediately without any apparent need for further 

experience. 

One could relate these different presentations to broader canonical features. The 

understanding that the Passover communicates its significance as it is experienced 

resonates with a pattern identified in the earlier plague narrative, whereby the meaning of 

such events, in terms of making YHWH known, is experienced in and through the event 

itself. It also resonates with the thought of Exodus 29: 45-46, whereby knowledge of 

YHWH is communicated immediately through the cult. On the other hand, the 
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understanding that the Passover communicates its significance as the event is explained fits 
in with the discussion of the Egyptian signs in 10: 1b-2. There, as in 12: 25-27, the 
knowledge of YHWH is communicated as past events are recounted to future generations. 

At first glance, it is tempting to relate the first understanding of the Passover to Assmann's 

explanation of how memory is shaped by ritual coherence, and the second to textual 

coherence. However, to the extent this is true it only applies to these units when they are 

considered apart from their canonical context. When the two units and the understandings 

they represent are read alongside one another each tends to take on the characteristics of 

another. Exodus 12: 1-14 is placed within a broader narrative context which interprets the 

significance of the actions prescribed. Exodus 12: 21-27 serves to interpret a more detailed 

rite than is described in these verses alone. As we move into the post-biblical period these 

two models of communicating memory become more intertwined. So, in the Mishnah 

individual ritual elements in 12: 1-14 receive a catechetical explanation along the lines of 
271 12: 25-27 

By word and rite a particular view of Israelite identity was shaped and transmitted from one 

generation to another. It has been shown that in its regulations concerning Passover, 

Unleavened Bread and the setting apart of the firstborn Exodus 12: 1-13: 16 contrasted 

Israel's deliverance with the slaying of the Egyptian firstborn. Through catechesis 

subsequent generations were to understand that they themselves were caught up in these 

fundamental events. 

271 See . 11 Pes. X. 4. One can speculate that the reason that some practices, such as the four day delay between 

selecting and slaughtering the Passover, dropped out of usage was that they could not be explained in terms of 
the exodus narrative. 
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CHAPTER FOUR: MEMORY IN DEUTERONOMY 

Deuteronomy 16: 1-8 represents the most significant Passover legislation in the Pentateuch 

outside Exodus 12: 1-13: 16. With its distinctive teaching on the place and method of 

celebrating the festival the chapter has a played a key role in Pentateuchal criticism and 

reconstructions of the history of Israelite religious practice. While reviewing some of this 

material, the next two chapters will seek to go beyond these perspectives by examining the 

role of the passage in its canonical context, noting in particular elements of continuity and 
discontinuity with other canonical perspectives 

4.1 Deuteronomy in Modern Research 

Ever since the work of the German scholar De Wette, the book of Deuteronomy has been 

the Archimedean point of Old Testament criticism272. The narrative in 2 Kings 22-23 

records a programme of reform under King Josiah following the discovery of a document 

described as the "book of the law" (717177 11T1fl -IDO) or the "book of the covenant" ('10O 

TV ). De Wette not only identified Deuteronomy with the book of the law, as had been 

done by others before him, but placed it within a reconstruction of Israelite faith and 

worship as it developed over centuries. So Deuteronomy was no longer an exposition by 

Moses of the law given at Sinai, but a much later composition developed in dependence 

upon and in distinction from earlier material. 

Another major step in research into Deuteronomy came in 1943 with the publication of 

Martin Noth's Überlieferungsgeschichtliche Studien273. Noth argued that Deuteronomy 1- 

4: 40 and chapters 31-34 were added to the book by an exilic writer or writers who compiled 

272 E. Otto `Das Deuteronomium als Archimedischer Punkt der Pentateuchkritik auf dem Wege zu einer 
Neubegrundung der De Wette'schen Hypothese' in M. Vervenne & J. Lust (ed) Deuteronomy and 
Deuteronomic Literature: Festschrift C. H. W. Brekelmans (BETL CXXXIII; Leuven: Leuven University 
Press. 1997), pp321-340. 

,"M. Noth, The Deuteronomistic History (JSOTSS 15: Sheffield, 1981). This material was only part of 
Noth's original Garman work; his work on Chronicles is considered in Chapters Six and Seven below. 
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the so-called Deuteronomistic History stretching from Joshua to 2 Kings. In other words, 
these chapters were never to be read alongside the rest of Deuteronomy alone but were 
intended to introduce and interpret the whole of Israel's history up to and including the 
Babylonian exile. 

However, there are least three reasons why the De Wette/Noth reconstruction is now a 

problematic context for interpreting the meaning and significance of Deuteronomy, either 

as a whole or in its parts. The first concerns the narrative in 2 Kings 22-23, the second 

concerns Deuteronomy itself and the third concerns the relationship between Deuteronomy 

and the Deuteronomistic History. 

It is a curious irony of much nineteenth century scholarship that while it was sceptical of 

the historicity of much of the Old Testament it tended to be extremely positive about using 

the Former Prophets as a source of information about Israel's pre-exilic religious practice. 

This is certainly true of the use of 2 Kings 22-23 to discern the circumstances of 

Deuteronomy's origin, even if the narrative of the re-discovery of an ancient work was re- 
interpreted as a narrative of the promulgation of a rather more recent production. However, 

scepticism has its own momentum; and it is no surprise that commentators have found 

grounds for doubting that 2 Kings 22-23 can be understood as a straightforward narration of 

historical events. In particular, it has been argued by a number of commentators that at least 

two sources or redactions have contributed to these chapters. Generally, the chapters are 

divided into a narrative of the discovery of the book (Auffindungerzählung) incorporating 

22*-23: 1-3,21-23, an account of Josiah's reform (Reformbericht) incorporating 23: 4-20 

and an introduction (22: 1-2) and summary (23: 25-30)274. Significantly, the reform account 

makes no reference to the book of the law, and this raises the possibility that some or all of 

274 The classification comes from E. Eynikel, The Reform of King Josiah and the Composition of the 
Deuteronomistic History (OTS; Leiden: E. J. Brill, 1996), pp341-2. A similar schema is adopted by N. 
Lohfink 'The Cult Reform of Josiah of Judah: 2 Kings 22-23 as a Source for the History of Israelite Religion' 
in P. D. Miller, P. D. Hanson & S. D. McBride (eds), Ancient Israelite Religion (Philadelphia: Fortress Press, 
1987), pp459-475. W. Dietrich `Josia and das Gesetzbuch (2 Kön 22)' in Von David zu den 
Deuteronomisten: Studien zu den Geschichtsüberlieferungen des Alten Testaments (BWANT 156; Stuttgart: 
W. Kohihammer), pp 199-216 detects several redactional layers in the account, but argues that a reference to 
the book was present at the earliest stage. 
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the material in these chapters is relatively late. Now, it should not be assumed that the case 
against the historicity of 2 Kings 22-23 has been proven. However, the very fact that the 
question can be posed highlights the inconsistency of using a text as a trustworthy resource 
for historical reconstruction while exercising considerable reserve about some of its central 
claims. 

More generally, it has been suggested that the portrayal of kingship in Kings differs from 

that presupposed in Deuteronomy275. Certainly in 2 Kings 23: 21 Josiah directs the people 
to keep the Passover in accordance with the book of covenant, and the subsequent 

celebration of Passover in Jerusalem is consistent at a broad level with the prescriptions of 
Deuteronomy 16: 1-8. Moreover, 2 Kings 23.25 describes Josiah as one "who turned to 

YHWH with all his heart, with all his soul, and with all his might, " reflecting the response 
demanded of Israel in Deuteronomy 6: 5. However, in exercising a variety of cultic 

prerogatives, including the reading of the law and directing and supervising the reform of 

worship Josiah appears to go beyond the strictly circumscribed role for the king envisaged 

in Deuteronomy 17: 14-20. Here the only task required of the king is that he should read 

and observe Torah; the rest of the passage is concerned with placing limitations on the 

king's economic and military power. While there are a variety of possible ways of 

reconciling these different perspectives276, the difference does further highlight the 

problematic nature of using Kings' narrative of Josiah's reform as the primary intertext for 

interpreting Deuteronomy. 

The difficulties inherent in interpreting Deuteronomy primarily against the presumed 

circumstances of its composition are further highlighted by the lack of consensus 

27 See J. G. McConville, `King and Messiah in Deuteronomy and the Deuteronomistic History' in J. Day (ed) 
King and Messiah in Israel and the Ancient Near East (JSOTSS 270; Sheffield: Sheffield Academic Press, 
1998), pp271-295; G. N. Knoppers `Rethinking the Relationship between Deuteronomy and the 
Deuteronomistic Histor : The Case of Kings' CB Q Vol 63/3 (2001), pp393-413. 

'76 Eg McConville suggests that the Deuteronomistic History may be offering a critique of kingship as it 
evolved in Israel (although this leaves open the question of whether and how Josiah was able to use 
Deuteronomy as a basis for his reforms); Knoppers suggests that the Deuteronomist has either subverted the 
intentions of the law code he has inserted into his history, or had access to an earlier version of Deuteronomy 
which did not contain the laws on kingship and other civic officials. 
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concerning the date and extent of the first version of Deuteronomy (the so-called 
Urdeuteronomium). Noth essentially identified the version of Deuteronomy inherited by 

the Deuteronomic Historian with chapters 4: 44-30: 20 of the present work`". While he 

acknowledged that some of the material in these chapters was probably added to 

Deuteronomy after its incorporation into the Deuteronomistic History he did not examine 

the composition history of the Deuteronomic law in any depth or consider the provenance 

of these later additions. There is now a substantial consensus that the first edition of 

Deuteronomy consisted of some or all of the laws in Chapters 12-26, possibly introduced 

by a version of the Shema (Deuteronomy 6: 4-9) and/or the superscription in 4: 44-45. 

Furthermore, where the variation in address between the second person singular and second 

person plural (the so-called Numeruswechsel) is used as a criterion for separating out 

different layers there is general agreement that some or all of the singular layer represents 

the earliest material. Even so, the precise extent of the original Deuteronomy remains an 

open and contested question278. Moreover, commentators have proposed a range of dates 

for the origin of some or all of Deuteronomy, ranging from the early monarchy 279, the reign 

of Hezekiah280 or Josiah, the period immediately prior to the exile281, through to the exilic 

and post-exilic periods282. While no commentator envisages the composition of 

Deuteronomy encompassing the whole of this period, individual commentators are willing 

z" Noth, The Deuteronomistic History, p16. 

278 See the survey of various reconstructions in H. D. Preuss Deuteronomium (EdF 164; Darmstadt: 
Wissenschaftliche Buchgesellschaft, 1982), pp36-42. 

279 J. G. McConville, 'Deuteronomy's Unification of Passover and Massot :A Response to Bernard M. 
Levinson' JBL 11911 (2000), pp47-58. 

280 Eg J. Tigay, Deuteronomy (Philadelphia : Jewish Publication Society, 1996), ppxix-xxiv who dates the 
bulk of Deuteronomy to the eighth-seventh centuries; M. Weinfeld Deuteronomy 1-11 (AB; New York: 
Doubleday, 1991), p51 who argues that while the book was discovered during the reign of Josiah its main 
layout existed during the reign of Hezekiah. 

'S' Eg A. D. H. Mayes. Deuteronomy (NCBC; Ch and Rapids: Eerdmans, 1981), pp102-3. 

282 Eg G. Braulik, `Weitere Beobachtungen zur Beziehung zwischen dem Heligkeitgesetz und 
Deuteronomium 19-25' in T. Veijola (ed) Das Deuteronomium und seine Querbeziehungen (Helsinki: 
Finnische Exegtische Gesellschaft, 1996), pp23-55, who dates most of the laws in Deuteronomy 19-25 to the 
early post-exilic era. 
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to suggest a time span of up to 150 years for the growth of the book283 
. 

The question of 
dating is of more than academic interest, since locating Deuteronomy against different 
historical backgrounds will affect the way in which it is understood. If Deuteronomy is 

read primarily against the background of the monarchy it is more likely to be seen as a 
pragmatic text, intended to provide a basis for a specific program of reform or as the 
deposit of such a reform. However, if it is regarded as substantially exilic in nature it is 

more likely to be seen as a somewhat utopian program which may have expressed national 
aspirations without ever having been put into practice. 

The situation is further complicated by the current lack of consensus concerning the 

compositional history of Deuteronomy and the Deuteronomistic History. Noth concluded 

that the Deuteronomistic History was the work of a single author who utilised a variety of 

traditional material and incorporated a pre-existing Deuteronomy into his work. For some 

years Noth's assumption of a Deuteronomistic History with a single author remained 

largely unchallenged within Old Testament Scholarship. Subsequently, three alternative 

models have been proposed284. The first is the multiple edition model associated with 

Frank Moore Cross and his successors, which posits a first edition of the Deuteronomistic 

History during the reign of Hezekiah or Josiah which was supplemented to produce a 

second, exilic, edition285. The second model, originally associated with Rudolf Smend, 

posits three Deuteronomistic authors - an original deuteronomistic historian (DtrH), an 

author concerned with the role of prophets (DtrP) and a nomistic author (DtrN) concerned 

283 So E. Nielsen, Deuteronomium (HAT; Tubingen: J. C. B. Mohr, 1995), p7. 

284 The issues are extensively discussed in two recent volumes - T. Römer (ed) The Future of the 
Deuteronomistic History (Leuven: Leuven University Press, 2000) and A. de Pury, T. Römer & J-D. Macchi, 
Israel Constructs its History: Deuteronomistic Historiography in Recent Research (JSOTSS: Sheffield: 
Sheffield Academic Press, 2000) and the collection of essays in G. N. Knoppers & J. G. McConville, 
Reconsidering Israel and Judah: Recent Studies on the Deuteronomistic History (Winona Lake: Eisenbrauns, 
2000). 

285 F. M. Cross, The Themes of the Book of Kings and the Structure of the Deuteronomistic History in G. N. 
Knoppers & J. G. McConville (ed) Reconsidering Israel and Judah: Recent Studies on the Deuteronomistic 
History (Winona Lake: Eisenbrauns, 2000), pp79-94 - the essay was first published in 1973; R. D. Nelson The 
Double Redaction of the Deuteronomistic Historv (JSOTSS 18; Sheffield: JSOT Press, 1981). 
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with the role of the law in Israel's life286. Some commentators working within this 

paradigm have suggested that the same authors responsible for part of the Deuteronomistic 

History have also contributed laws and parenetic elements to the book of Deuteronomy 287. 

If this is the case, it becomes a moot point from a purely historical viewpoint whether 
Deuteronomy should be interpreted in light of the wider narrative or vice versa. Finally, 

commentators such as Rösel288 and McConville289 have advocated a move away from a 
focus on the Deuteronomistic History hypothesis to a consideration of the distinctive 

presentations of individual books. 

The various critical uncertainties outlined above provide an incentive, if not a basis, for 

interpreting Deuteronomy in its own right. That is, in the first instance one should take 

seriously the canonical presentation of the book, before attempting to locate it within a 

specific historical context, rather than vice versa. This will necessitate a holistic reading of 

the book, where any aspect is read in the context of the book, rather than against the context 

of any smaller legal collection that may have been incorporated in the book's final form. 

The following section begins this task by looking at the vocabulary and concept of memory 
in Deuteronomy. 

286 R. Smend `The Law and the Nations: A Contribution to Deuteronomistic Tradition History' in G. N. 
Knoppers & J. G. McConville (ed) Reconsidering Israel and Judah: Recent Studies on the Deuteronoini slic 
History (Winona Lake: Eisenbrauns, 2000), pp95-l l I. 

287 cf the work of limo Veijola, who argues that a `Bundestheologische Redaktion' (DtrB) in Deuteronomy 
derived from the same school responsible for DtrN in the deuteronomistic history. See ̀ Das Bekenntnis 
Israels. Beobachtungen zu Geschichte und Aussage von Dtn 6,4-9' and 'Bundestheologische Redaktion im 
Deuteronomium' in Moses Erben: Studien zum Dekalog, zum Deuteronomismus und zum Schriftgelehrtum 
(BWANT 149; Stuttgart: W. Kohlhammer, 2000), pp76-93 & 153-175. See also Dietrich's list of DtrN 
passages in Deuteronomy in `Niedergang und Neuanfang: Die Haltung der Schlussredaktion des 
deuteronomistischen Geschichtswerkes zu den wichtigsten Fragen ihrer Zeit' in Von David zu den 
Deuteronomisten, pp252-271. 

288 H. N. Rösel, Von Josua bis Joj achin: Untersuchungen zu den deuteronornistischen Geschichtsbüchern des 
Alten Testaments (S VT 75; Leiden: Brill, 1999). 

2s9 ̀1 Kings 8: 46-53 and the Deuteronomic Hope' in G. N. Knoppers & J. G. McConville (ed), Reconsidering 
Israel and Judah: Recent Studies on the Deuteronomistic History (Winona Lake: Eisenbrauns, 2000), pp358- 
369. 
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4.2 The Vocabulary of Memory 

The verb -01 occurs fourteen times in the book of Deuteronomy - six times in the 

parenetic introduction, seven times in the laws and once in the Song of Moses. On twelve 

occasions the people are commanded to remember. The two exceptions are 9: 27, which 

recalls how after the Golden calf incident Moses appealed to YHWH to remember 
Abraham, Isaac and Jacob and 16: 3, where the people observe a command in order to 

remember. The following table lists all the occasions where the people are commanded to 

remember, together with the content and purpose of memory in each instance. 

Verse Content of Memory Purpose of Memory 

5: 15 Slavery and deliverance from Egypt Observance of Sabbath 
7: 18 YHWH's action against Egypt No fear of nations 
8: 2 YHWH's leading in the wilderness Keeping YHWH's commandments 
8: 18 YHWH Confirmation of covenant 
9: 7 Provocation of YHWH in wilderness Not stated, but an implicit call to 

faithfulness 
15: 15 Slavery and redemption from Egypt Generous treatment of redeemed slave 
16: 12 Slavery in Egypt Inclusion of marginal groups in festal 

celebration 
24: 9 YHWH's action against Miriam Obedience of commands concerning 

leprosy 
24: 18 Slavery and redemption from Egypt Just treatment of marginal groups 
24: 22 Slavery in Egypt Generosity to marginal groups 
25: 17 Attack by Amalek during journey from 

Egypt 
Destruction of Amalek 

32: 7 "Days of old" Not Stated 

With two exceptions, the people are commanded to remember one or more of the events 

surrounding the deliverance from Egypt, whether their circumstances before the 

deliverance, YHWH's action in freeing them from Egypt or their experiences in the 

wilderness. The most common purpose of such remembrance is to provide a motivation for 

obedience to YHWH's commandments, either generally or specifically. On a number of 

occasions the content of memory is shaped to provide a fitting motivation for a particular 

course of action - as where Israel's experience of slavery is cited as a basis for generosity 

towards (potentially) excluded groups. 
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A slightly different pattern emerges when one considers the language of forgetting (the 

verb fl l) in Deuteronomy. Once again, with one exception the term is applied to the 

people rather than YHWH290. It is more common for the people to be commanded not to 
forget YHWH291 or the covenant292 rather than any specific event from their past. 
Presumably because not forgetting YHWH is seen as important in its own right a number of 

passages do not provide any specific purpose for so doing. Forgetting YHWH doesn't just 

lead to disobedience; it can be equated with disobedience 293. Moreover, 26: 13 speaks of 

the people (not) forgetting YHWH's commands; nowhere does Deuteronomy speak of the 

people remembering his commands. 

In summary, Deuteronomy understands memory as central to life of YHWH's people. 

Through remembering the pivotal events of her history Israel is motivated to observe the 

commands of YHVH and so choose the way of life in accordance with YHWH's purposes. 

That is Israel remembers in order to observe, rather than vice versa294. The one exception 

to this pattern is 16: 1-3 where Israel is commanded to observe (verse 1) in order that they 

may remember (verse 3). This passage, of course, concerns the observance of 

Passover/Unleavened Bread, and it will be examined in more detail in the following 

chapter. 

290 The exception is 4: 31 where YHWH promises the people will not forget the covenant he swore to their 
ancestors. 

2916: 12,8: 11,8: 14,8: 19 

292 4.2 3. 

29' See 8: 11. "Take care that you do not forget YH vI your God, by failing to keep (1t]ZIJ his 

commandments, his ordinances, and his statutes... " 

294 Contra Childs (Memory and Tradition in Israel, pp53 -54) who argues that according to Deuteronomy 5: 15 
Israel observes the Sabbath in order to remember the events of her redemption, thereby participating again in 
the Exodus event. Childs argues that the contrary explanation (le that Israel's memory of her own slavery is a 
motivation for allowing slaves to share in the Sabbath) fails to explain the `therefore' (jý-73J) of verse 15b. 
"The `therefore' clause does not result from a previous indicative statement; rather v. 15 clearly carries an 
imperative force followed by an object clause. " However, the mention in 15a of YHWH's deliverance from 

slavery does provide an implied indicative. even if its syntactical form is imperative. 
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4.3 The Concept of Memory 

Even where the language of memory is absent, the concept of memory is pervasive in 

Deuteronomy. Clements relates this emphasis to a sense of crisis at the time at which the 
law was promulgated - "Deuteronomy's strong demand that Israel should remember 
Yahweh was an outcome of this sense of crisis, and an attempt to ensure that through the 

reading, teaching, and proclamation of the torah Israel should identify itself once again as 

the people of Yahweh. Through the knowledge of the past Israel would remember its own 

election, and so would be made continually aware of its privileged status, and its continuing 
debt of gratitude to God. "295 Von Rad relates this dynamic to the interplay between the 

narrative setting of Deuteronomy in the Mosaic era and the `actual' context for the book - 
the late monarchic era - "If Israel is envisaged as addressing through the imaginary 

audience of his contemporaries the actual Israel of the period of the kings, then this 

signifies that this recent Israel should understand itself as being still between the promise 

and the fulfilment, but yet already very near to the fulfilment. 7,296 Von Rad relates 

fulfilment to the Deuteronomic promise of rest in the land (eg 12: 9,25: 19). However, if 

Deuteronomy is read within a monarchic context rest would appear to be the precondition 

for obedience rather a promise which remains to be fulfilled. According to 12: 8-12 rest 

provides the context for worshipping YHWH at the chosen place; 2 Samuel 7: 1 speaks of 

rest being a reality as early as the reign of David and the subsequent establishment of the 

temple during the reign of Solomon would provide the means for 12: 8-12 to be 

implemented. 

A better approach is to consider the role of memory in Deuteronomy in its narrative 

context. Here, it becomes apparent that the different parts of the work make their own 

distinct contributions. In 1: 6-3: 29 the focus is on Israel's experience in the wilderness after 

the departure from Horeb. The speech emphasises two themes - the people's failure, 

295 R. B. Clements, God's Chosen People: A Theological Interpretation of the Book of Deuteronomy (London: 
SCM Press, 1968), p86. 

296 G. von Rad, Deuteronomy (London: SCM Press, 1966), p29. 
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exemplified by the refusal to enter the land, and YHWH's warfare on behalf of his people, 
exemplified by the defeats of Kings Og and Sihon297. The continuation of Moses' speech 
in 4: 1-40 is then presented as an application of the preceding history. 298 However, the 
chapter also refers to additional narrative traditions, such as the rebellion at Baal-Peor, the 
assembly at Horeb 299 and the departure from Egypt. Verses 39 and 40 make clear the 
significance of such memory - it demonstrates the incomparability of YHWH and hence the 
importance of observing his statutes and commandments. 

Moses' second speech begins at 5: 1, and until 12: 1 further explores the nature of YHWH's 

claim upon the people. Chapter 5 recounts the ten words spoken at Horeb, and 6: 1 ff 

expounds the T1`'T 
, 

YHWH's basic demand for loyalty from his people300. There is a 

particular emphasis on those traditions concerning YHWH's election of his people in 

accordance with the oath sworn to their ancestors 30i YHWH's past and present fidelity is 

thus used as a motivation for reciprocal loyalty from his people. These chapters also give 
instructions for preserving and communicating memory. An inter-generational dialogue in 

6: 20-25 concerns the meaning of the decrees, statutes and ordinances which YHWH has 

given to his people. The reply refers to a variety of narrative traditions - the signs and 

wonders in Egypt, the deliverance from slavery, the gift of the land in accordance with the 

oath to the ancestors - which are elsewhere used as a motivation for obedience. In other 

words Deuteronomy seeks to establish a `virtuous cycle' - memory is the basis for 

obedience, which is in turn the basis for recounting and nurturing memory. 

297 McConville and Millar describe the two themes of this the section as "places of failure" and the "road to 
success. " J. G. McConville and J. G. Millar, Time and Place in Deuteronomy (JSOTSS 179; Sheffield: 
Sheffield Academic Press, 1994, p23. 

298 Note the introductory I M111 in 4: 1. cf the comment of Brueggemann - "The narrative memory serves as a 
matrix out of which Moses may address Israel in a compelling and didactic way. " Deuteronomy (AOTC; 
Nashville: Abingdon, 2001), p25. 

299 There are brief references to Horeb at 1: 6 and 1: 19, but these are a prelude to what follows. 

300 Weinfeld. Deuteronomy 1-11, pp326-7. 

301 See 6: 10,23.7: 7-8,8: 1,9: 5. 
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There are relatively fewer references to narrative memory in the legal material in Chapters 
12-25, apart from the references to the slavery and exodus traditions outlined in the 

previous section302. The primary context for understanding and applying the law is the 
imminent entry into the land. However, the concluding section, 26: 1-15, has several 

references to narrative memory. The forms of words to be spoken by the worshipper at the 

presentation of the firstfruits and tithes refer to the patriarchal traditions, the oath to the 

ancestors, the deliverance from Egypt and the entry into the land. The placement of the 

section here is curious since tithes and firstfruits have already been discussed at 14: 22-29; it 

is best explained on the assumption that it is intended to expound the significance of all the 
laws which have preceded it303 That is, all of the laws concern Israel's response to 

YHWH's redemption from Egypt and gift of the land. 

In the remainder of the book there is a particular concern for preserving the memory of 
Deuteronomy's traditions. Sometimes this involves visible media. At 27: 6 the Israelites 

are directed to write the words of the law on stones on Mount Ebal. There is also a 

particular emphasis on the written nature of the law, with several references to its 

preservation in book-form304 This preservation allows the deuteronomic traditions to 

function as a witness305, that is a permanent record which will vindicate the future actions 

of YHVH when he sends judgements on his people in response to their rebellion. These 

chapters also give directions for the septennial reading of the law during the festival of 

302 The exceptions are 17: 16, where the king is directed not to return the people to Egypt, 18: 16, which recalls 
the assembly at Horeb in the context of expounding Moses' prophetic role, the brief reference to the oath to 
the ancestors at 19: 8, and the references to the wilderness and exodus experiences in 23 : 3-7 as a justification 
for the treatment of Ammonites, Moabites and Egyptians. 

303 Neither of the alternative explanations offered by Tigay (the ceremonies are to be performed after 
settlement, like the preceding law in 25: 17-19; it exhibits a structural similarity between Deuteronomy and the 
Book of the Covenant, which also concludes with instructions concerning firstfruits) is convincing. 
Deuteronomy, p459. In Braulik's study of the influence of the Decalogue on the order of the laws in 
Deuteronomy, Chapter 26 is excluded from the analysis and described as a conclusion to the legal corpus. 
`Die Abfolge der Gesetze in Deuteronomium 12-26 and der Dekalog' in Studien zur Theologie des 
Deuteronomiums (SBAB 2; Stuttgart: Katholisches Bibelwerk, 1988), pp231-256. 

30' The book (`1]0) of the law is referred to at 28: 51,61,29: 20,21,27,30: 10,31: 24,26. There is only a 
single reference (17: 18) to a book in the body of the laws themselves. 

305 31: 26 and 32: 46. 
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booths (31: 10-13). The reading of law was to be synchronised with the year of remission 
of debts; just as she had done at Horeb the whole of Israel, newly redeemed, would 
assemble to hear YHWH's declaration of his wi11306. The final verses of Deuteronomy, 
34: 10-12, are also concerned with the preservation of memory in that they establish the 

unique authority of the Mosaic voice contained in the book and bring it into dialogue with 
other authoritative traditions, 

This material is synthesised by Assmann, who describes Deuteronomy as a `Paradigma 

kultureller Mnemotechnik' and reads it against the context of the loss of king, temple and 
land in the Babylonian exile307. These three instruments of memory are now transformed to 

produce a `spiritual' Israel grouped around the study of a holy text. This ensures the 

survival of cultural memory outside the land - Deuteronomy in effect becomes a portable 
fatherland. Leaving aside the issue of historicity, Assmann argues that the narrative of 
Josiah's reform establishes the authority of Deuteronomy and presents its revolutionary 
ideas as a return to forgotten origins. 

The previous section has discussed the difficulties in determining a precise historical 

context for understanding Deuteronomy once its own self-presentation is set aside. In 

particular, Assmann's contention that Deuteronomy was intended to serve as a mnemonic 

device for a community absent from the land faces the difficulty that some of its methods 

for preserving and communicating memory (celebration of a centralised Passover, 

inscriptions on stones) actually pre-suppose possession of that land. Assmann's model 

best suits chapters 29-34, where as noted above there is a particular emphasis on 

Deuteronomy as a written deposit of tradition. However, even here, 31: 10-13 dictates that 

the regular reading of the law should take place at a national celebration which according 

to Deuteronomic law must be held at YHWH's chosen place in the promised land. If 

sob Lohtink, `Der Glaube und die nächste Generation', pp158-9. 

307 Das kulturelle Gedächtnis, pp) 12-228. 
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subsequent generations have read Deuteronomy as a `portable fatherland' that only testifies 
to the extent to which their experience falls short of the ideal set out within its pages308. 

4.4 The Laws of Deuteronomy in Canonical Perspective 

The opening verses of Deuteronomy are particularly concerned to explain the significance 

of the laws which follow and their relationship to other legal traditions. Verse 3- "Moses 

spoke to the Israelites just as YHWH had commanded him to speak to them" indicates that 

while the book is presented as the speech of Moses a prior revelation by YHWH to Moses 

stands behind the material. Verse 5 describes Moses' activity in terms of "expounding 

(-)N: 2) this law. " While this verb originally meant "to write down" or "inscribe" in later 

Hebrew it developed the meaning of explaining or expounding a discourse309. That is, 

Deuteronomy is presented as commentary as much as text31o Finally, at 1: 18 Moses 

recalls how in the context of Horeb he commanded the people "everything which you are to 

do" (l1t7311l -1Zi Qý'1ýi. While the immediate context of 1: 18 is the appointment of 

judicial officers, the mention of Q`1 1 echoes the opening words of the book (0ý1ýii f TT 

1Výý ýý1 1V»). This suggests a more extensive Horeb tradition is in view, and that 

Deuteronomy understands itself as being in continuity with this material, expounding its 

significance for the generation about enter the land. 

However, Deuteronomy 1 is generally held to be one of the later additions to the book, 

dating from the period time when the laws of Deuteronomy were being incorporated into a 

broader narrative and canonical context311 It remains to be seen whether its picture of 

continuity with other legal traditions is found elsewhere in the book. 

308 Assmannn in fact moves in this direction when he describes Deuteronomy as ̀ kontrapräsentisch' ie a 
presentation of an ideal distinct from present reality which maintains a living hope for the reader. Das 
kulturelle Gedächtnis, p227. 

309 Weinfeld, Deuteronom, 1-11, pp128-9. 

310 Ska. 'La structure du Pentateuque', p35 1. 

311 Preuss. Deuteronomium, pp75-84 ; Nielsen, Deuteronomium, pp25-26. 
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The natural starting point for examining this question is the relationship between 
Deuteronomy and the so-called Covenant Code of Exodus (20: 22-23: 33). The Covenant 
Code is widely held to contain some of the earliest Israelite legal traditions in written form. 
There is still a widespread consensus that the bulk of the legal material predates 
Deuteronomy, even if the framework of the Code shows sign of deuteronomic influence' 12 

Moreover, if one leaves questions of relative dating aside the canonical placement of the 
two legal collections requires that one be interpreted in relation to the other. Moreover, the 

shaping and contents of the Deuteronomic legal material suggest some relationship with 
the Covenant Code, either in terms of direct dependence or mutual dependence on a 
common tradition. The structural parallels with the Covenant Code are most evident in that 

section of the Deuteronomic laws known as the Privilegrecht, or law of YHWH's 

privileges (Deuteronomy 12: 1-16: 17). Both legal collections begin with regulations 

concerning the place of cultic worship, and regulations concerning the annual festivals are 

placed at or near the end of both collections313. Most of the subjects discussed in the 

Covenant Code are also covered in Deuteronomy314 In some cases the wording of laws is 

identical, while in other cases there are considerable differences between the two codes 
both in wording and substance. 

The question then arises as to how the author(s) of Deuteronomy, both in its original and 

canonical forms, understood its relation to earlier legal collections. Several possibilities 

suggest themselves. Deuteronomy may have intended to replace those other collections, to 

312 For example, Schwienhorst-Schönberger acknowledges the difficulty in providing an exact date for the 
Covenant Code material. He suggests the earliest layer, which he identifies substantially with the casuistic 
laws in 21: 18-22: 26, was written down in the Str' or 9"' century BCE. Das Bundesbuch: Studien zu seiner 
Entstehung un Theologie (BZAW 188; Berlin: Walter de Gruyter, 1990), pp415-417. E. Otto identifies the 
pre-deuteronomic Covenant Code with 20: 24-26,21: 2-22-. 29,23: 1-8,10-12. `Vom Bundesbuch zum 
Deuteronomium: Die deuteronomische Redaktion in Dtn 12-26' in G. Braulik, W. Gross & S. McEvenue 
Biblische Theologie und gesellschaftlicher Wandel (Freiburg: Herder, 1993), pp260-278. 

313 The covenant code concludes with a parenetic section (23: 20-33). This is widely regarded as a secondary 
addition to the original code (eg Childs, Exodus, p454). 

""The main exceptions are those elements of Exodus 22: 1 if which set out amounts for restitution for various 
offences. The relationship between Deuteronomy and other legal codes is set out in tabular form in S. R. 
Driver, Deuteronomy (3rd edn.; ICC; Edinburgh : 1902), pp iv - vii. 
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supplement and interpret them, or the different legal collections may have developed 
independently amongst different groups of scribes or scholars315 

There are two ways of addressing this question. It can be answered deductively, by 

examining the statements made in the parenetic material in Deuteronomy concerning the 

relationship between laws delivered by Moses at Moab and other laws delivered at 
Sinai/Horeb. It can also be answered inductively by examining the legal sections in 

Deuteronomy and the way in which they make use of and modify other legal collections. 

Deductively, the key Deuteronomic statement concerning the relationship between the 

Sinai and Moab laws is 4: 44-6: 3. In the final form of Deuteronomy, 4: 44-5: 1 a is the third 

person introduction to the second speech of Moses. The content of the speech is described 

as ß'11f1 (verse 44), X1732, Q"7ü and Q"UD L T] (verse 45). That is, the subsequent material 

can be conceived both as a unity, and as a plurality of individual laws and regulations. The 

place of the address is identified, both in reference to the departure from Egypt and the 

subsequent events during the wilderness wanderings. In 5: 1 a the addressees are identified 

as all Israel the same term used at the beginning of the book (1: 1). 

Moses' address begins with a summons to the people to listen, learn and keep the statutes 

and ordinances he is addressing to them. There follows in verse 2 and 3a first person 

section which Moses refers to a covenant made at Horeb, "not with our ancestors (11"71: 1R)" 

but "with us, who are all of us here alive today. " Weinfeld describes these verses as an 

explanatory gloss, designed to explain why the generation at Moab are obliged to keep the 

Sinai covenant, in spite of the fact that they were not present at Horeb and the Exodus 

generation had died out during the forty years of wandering in the desert. More broadly, 

this emphasis on the timeless nature of the Sinai covenant is a literary fiction whereby the 

real audience of the book (the Israel of Josiah's day) can be addressed as the Israelites of 

"s These possibilities are discussed in more detail in N. Lohfink, `Fortschreibung? Zur Technik von 
Rechtsrevisionen in deuteronomischen Bereich, erörtert an Deuteronomium 12. Ex 21,2-11 und Dtn 15,12-18' 
in T. Veijola (ed) Das Deuteronomium und seine Querbeziehung. (Schriften der Finnischen Exegetischen 
Gesellschaft 62; Göttingen: Vandenhoeck & Ruprecht, 1996), pp127-171. 
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the Mosaic period316. Von Rad sees here a sign of Deuteronomy's cultic origins - "Here 

the immediacy of the event is still more evident. The divine revelation on Sinai is not 

something in the past, a matter of history so far as the present generation to whom it is 

addressed is concerned....... In a literary presentation of the matter it would be meaningless 

so to discount the passage of time; such a procedure would carry no conviction with a post- 
Mosaic generation. But within the framework of the cultus, where past, present, and future 

acts of God coalesce in the one tremendous actuality of the faith, such a treatment is 

altogether possible and indeed essential. "317 Otto sees here a reflection of the exilic origins 

of some of the material in Deuteronomy - "Die promulgation wird am Gottesberg Horeb 

verortet, und jede Generation, die Adressat des dtr Deuteronomium ist, wird nach der Fabel 

des Deuteronomiums mit der Horebgeneration nach dem Abfall von Gott and vor dem 

Einzug in das zugesagte Land identifiziert. "318 

The problem with these explanations is twofold. First, they assume, either explicitly or 

implicitly, that 1W"11=N refers to the generation that came out of Egypt. However, there is 

no other instance in Deuteronomy where it is used this way. It either refers to the ancestors 

of the Israelites in a general sense, or more specifically to the patriarchs to whom YHWH 

made the promise of the land319. Thus the contrast in Deuteronomy 5: 2-3 is not between 

the Sinai and Moab generations, but between the generations of the exodus (ie the Sinai and 

316 M. Weinfeld, Deuteronomy 1-11 (AB 5; New York: Doubleday, 1991), pp237-9. Brueggemann similarly 
sees an allusion to the seventh century addressees of Deuteronomy - "the covenant is here and now, not there 
and then. " Deuteronomy, p65. 

317 G. Von Rad, The Problem of the Hextateuch and Other Essays (Edinburgh: Oliver & Boyd, 1966), p29. 

318 E. Otto, Das Deuteronomium im Pentateuch und Hextateuch. (FAT 30; Tübingen: Mohr Siebeck, 2000), 

pl 22. 

3'9 Eg Deuteronomy 1: 8,6: 10,8: 18,9: 5. T. Römer has argued that in the earlier versions of Deuteronomy (of 

which 5: 3 was a part) `the fathers' are not the patriarchs but the ancestors of Israel in Egypt or at the exodus. 
He acknowledges that 1: 8 leads the reader to identify the fathers with the patriarchs, but minimises its 

significance on the ground that it is post-deuteronomistic. ('The Book of Deuteronomy' in S. L. McKenzie & 
M. P. Graham (ed) The History of Israel's Traditions: The Heritage of Martin Noth (JSOTSS 182; Sheffield: 
Sheffield Academic Press, 1992), pp178-212. However_ if one is take the current shape of Deuteronomy 

seriously such a key verse cannot be dismissed so easily. 
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Moab generations together) and the patriarchal generations 120. The most likely reason for 

the contrast drawn between the exodus and patriarchal generations is the understanding that 
the commandments and statutes in the Sinai covenant can only be fulfilled by a people in 

possession of the land, and not by the patriarchs who only experienced the land in the form 

of promise. Also, the ten words presuppose a community in a way that the patriarchs were 

not. 

Second, notwithstanding frequent statements to the contrary, it is not true that 
Deuteronomy understands that all those present at Sinai actually died out in the wilderness. 
According to 2: 14-16 it was "the entire generation of warriors (1t fl ttf 'L 

who perished during the wanderings. These were those adults of military age who failed to 

take the land in accordance with YHWH's promise. There is no suggestion that their 

children, who were alive during the departure from Egypt, also died. Indeed, 11: 1-7 states 

that those present at Moab had seen the works and signs performed by YHWH in Egypt. 

Hence, 5: 2-3 can be read as a straightforward statement of historical reality without any 

need to appeal to a timeless cultic experience. 

Nevertheless, those who were alive at Moab were children when they saw YHWH's great 

acts of deliverance and, according to the thought-world of Deuteronomy, they needed to 

have the meaning of these events explained to them along the lines of 6: 20-25. Since 

however, the preceding generation has died out Moses must perform the task for the entire 

community. In that sense, Moses' hearers will perform for the next generation the function 

that he performs for them - just as Moses undertakes to teach ('fi]h) the law to the Moab 

generation (4: 1,5,14,5: 31,6: 1) they are to teach the law to their children (4: 10,11: 19) 

who will in turn do so for the next generation. Hence, in Deuteronomy 5: 2-3 and 

elsewhere in the book we are dealing not with a `literary fiction' but a fundamental 

expression of Deuteronomy's worldview which is comprehensible within its narrative 

setting. 

320 Weinfeld refers to this interpretation as a possibility, but does not discuss why he rejects it. Deuteronomy 
1-11, p239. 
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Deuteronomy 5: 6-21 then recounts the ten words which YHWH spoke at Horeb. Although 
there are differences between this Decalogue and the Decalogue as recorded in the Book of 
Exodus 20: 1-17 both passages agree that the words were spoken directly by YHWH, 

although neither denies some kind of mediatory role to Moses 321 

Verse 22 concludes the Decalogue by stating that after he spoke the words YHWH "added 

no more" (10" Ný1). Levinson cites this verse as a polemic against the Covenant Code 

which is designed to refute its claim to its Smaitic pedigree". In a similar vein Weinfeld 

argues that it "appears to exclude the possibility of other laws revealed to Israel at Sinai 
besides the Decalogue. "323 

However, subsequent verses make it clear that the real significance of 5: 22 is to establish a 
distinction between the Decalogue, which was spoken directly by YHWH, and subsequent 

ordinances which were mediated through Moses. This picture is not dissimilar from that in 

Exodus 20: 18-21, which also describes a transition from direct divine speech to revelation 

mediated through Moses after the delivery of the Decalogue. The subsequent Covenant 

Code is then given as direct divine speech, but addressed to Moses alone. 

Once again, this is not inconsistent with Deuteronomy 5: 27-28, where the people are 

directed to return to their tents while Moses draws near to receive divine instruction in the 

form of commandment, statutes and ordinances ( DDWTT; f1 0'17r7771 771:: 1077-5: )) which he 

is to subsequently teach the people. The logic of the narrative demands that these further 

instructions were received by Moses at Horeb. However, Exodus and Deuteronomy appear 

321 In Exodus 20: 1 YHWH speaks the words. In 20: 18-21 the people are aware of the phenomena 
surrounding the divine speech, but there is no indication that they heard and understood the words. Indeed, 
they ask that all subsequent divine speech be mediated through Moses. A similar pattern is found in 
Deuteronomy 5: 4-5. YHWH speaks the words face to face with the people, but Mosaic mediation is both 
required for the transmission of the Decalogue (verse 5) and requested by the people (verse 27). 

322 B. M. Levinson, Deuteronomy and the Hermeneutics of Legal Innovation (New York: Oxford University 
Press. 1997), p 152. 

'2' Deuteronomy 1-11, p323. 
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to differ on the question of when the legal material conveyed to Moses at Sinai/Horeb was 
transmitted to the people. Exodus 24: 3-8 indicates that all the material revealed to Moses 

was spoken by him to the people during the covenant ceremony at Sinai324, whereas 
Deuteronomy places the transmission of material received by Moses at Sinai in the plains 
of Moab. This is clear from 6: 1, which picks up the language of 5: 29 and thereby identifies 

the subsequent material in Deuteronomy with the revelation delivered to Moses at Horeb. 

This does not necessarily mean that Deuteronomy intends to suppress or deny the 
legitimacy of other accounts of law revealed to Moses at Sinai, such as the Covenant Code. 

Indeed, there are elements of Deuteronomy which point in the other direction. 

Significantly, both the commands concerning parents and Sabbath in Deuteronomy are 

supplemented by the third person addition f lj f 7N ;f 1i r Jly -1UND ̀just as the Lord your 

God commanded you". The importance of this formula, regardless of its exact referent325 I 

is that it recognises the existence of prior commandments given to the people, which while 

containing material similar to the Decalogue were not identical with it. Neither does the 

rest of Deuteronomy indicate that this prior revelation is now contained exclusively within 

the Deuteronomic legal corpus. Specifically, Deuteronomy 12-26 contains no command 

concerning Sabbath observance. Hence, the citation must refer to some other prior divine 

command outside Deuteronomy, With Horeb being the most likely locale at which such 

324 This is especially clear from Exodus 24: 3 where Moses tells the people Q`UDtM-ý: ) r1X1 
where the first noun refers to the Decalogue, the second to the Covenant Code (see 21: 1) and the two-fold use 
of `all' emphasizes the faithfulness of Moses in transmitting the material. 

325 Weinfeld argues that the citation formula in the Sabbath command refers to Exodus 31: 14,35: 2, Leviticus 
19: 3,19: 30 and 26: 2 and the citation in the command concerning parents refers to Leviticus 19: 3 
(Deuteronomy 111, pp304,311) Eckart Otto argues that the command concerning parents reformulates the 
apodictic regulations in Exodus 21: 15,17 while the Sabbath command reflects material found in in Exodus 
34: 12-26 and 23: 12. Eckart Otto, `Der Dekalog als Brennspiegel israelitischer Rechtsgeschichte' in J. 
Hausmann & H-J Zobel (eds) Alttestamentlicher Glaube and Biblische Theologie (Stuttgart: W. 
Kohlhammer, 1992), pp59-68. Neither position is without its difficulties. Weinfeld assumes the priority of P 
over D, which while not impossible, is very much a minority position in Old Testament scholarship. If 
Deuteronomy 5: 16 is citing Exodus 21: 15,17 it has exhibited considerable freedom in using earlier material. 
Moreover, Otto's contention that the connection between Deuteronomy 5 and earlier material is traditio- 
historical rather than literary is questionable given that citation formulas in the Old Testament generally refer 
from one text to another. 
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revelation would be understood to have taken place. Thus, at least at this point 
Deuteronomy recognises the legitimacy of other divine revelation given at Horeb alongside 
the Decalogue and most probably affirms its continued existence in a publicly accessible 
form. 

It is not immediately apparent whether the legal material in Deuteronomy is compatible 

with such an understanding, since the same phenomena are capable of being read in more 

than one way. Most commentators accept that the legal material in Deuteronomy is related 
in some way to the Covenant Code. However, while there are links in terms of vocabulary 

and subject matter, the substantive provisions in the two legal codes are sometimes quite 

different. Morrow argues that the large numbers of citations show that the writer of 

Deuteronomy wanted his readers to identify his work as one in continuity with previous 

venerable institutions326. In contrast, Levinson describes Deuteronomy's use of the 

Covenant Code as dialectic. The authors of Deuteronomy used the Covenant Code as a 

textual resource for their own, quite different priorities. Even while drawing on earlier 

material they subverted it by subjecting it to the exigencies of a thorough-going cultic 

centralisation. Deuteronomy intended to abrogate the Covenant Code, and the eventual 

inclusion of both legal collections in the Old Testament canon is a major irony of literary 

history327. 

The question of the relationship between the Passover legislation in Deuteronomy and the 

Covenant Code will be considered in more detail below. However, it may be that modern 

scholarship has exaggerated the differences between the two legal collections because they 

have been treated as windows into the history of Israelite religion. This has led to a 

tendency to concentrate on issues which may have been of secondary importance to the 

compilers of the documents themselves, notwithstanding their potential value for historical 

reconstructions. 

326 William S. Morrow, Scribing the Center: Organization and Redaction in Deuteronomy 14: 1-17: 13 
(Atlanta Press: Scholar's Press, 1995), pp17-18. 

3'' Levinson, Deuteronomy and the Hermeneutics of Legal Innovation, pp 144-153. 
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A case in point is the legislation concerning cultic worship in Deuteronomy and the 
Covenant Code and in particular the question of the number of sites at which sacrifice can 
be offered to YHWH. This is usually characterised as a contrast between the Covenant 
Code's provision for a multiplicity of altars and Deuteronomy's insistence that all sacrifice 
be offered at one central sanctuary. 

Certainly, Exodus 20: 24, which gives instructions for the construction of an earthen altar is 

compatible with the existence of more than one such altar 28. However, it is misleading to 
describe Exodus 20: 24 as providing for a plurality of altars if this is taken to mean that an 

unlimited number of altars could be built in any place at the initiative of the worshipper. 
Rather, YHWH specifies that altars shall be built "in every place where I cause my name to 

be remembered" (`MtTilN 1'DTN 1V» Q17tý; f-ýýý}. Elsewhere in the Old Testament the 

Hiphil of 1: )T is used for the invocation or proclamation of the name of a deity, often in a 

cultic context329. However, this is the only instance where an agent causes his name to be 

remembered. That is, by' applying to himself a verb which usually refers to the activities 

of the worshippers, YHWH is emphatically claiming the right to determine the place at 

which such worship shall be offered. The passage does not make it clear how YHWH will 

cause his name to be remembered. On the analogy of Genesis 12: 7-8, theophany may be the 

330 means by which he legitimises the construction of an altar at a particular site 

The link between the place and mode of worship and the sovereignty of YHWH is 

strengthened by the context of the Exodus altar law. It is placed immediately after an 

exposition of the second commandment, which is cast in such a way as to emphasise the 

328 The fact that 20: 24 refers to an altar 017ýý- 7 does not mean that only one altar is in view, since the 
definite article can be used in a distributive sense as at Genesis 20: 13. See also Childs, Exodus, p447. 

329 Eg Exodus 23: 13, Joshua 23: 7, Isaiah 26: 13. The verb can also be used to refer to extolling the name or 
reputation of a human figure, as at Psalm 45: 18. 

330 In the context of his discussion of Exodus 20: 24 Mettinger draws attention to the theophanv in Exodus 
33: 18-23, m' the context of which YI WI proclaims his name (ji-f 1il"I Otlt X1771- 34: 5), a formula which 
elsewhere is used with reference to a human subject. T. N. D. Mettinger, The Dethronement of Sabaoth: 
Studies in the Shem and Kabod Theologie s (Lund: CWK Gleerup, 1982), pp125-126. 
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contrast between the behaviour prohibited and that which is prescribed. Thus, in 20: 23 the 
twofold prohibition of the making of idols - "you shall not make (11w32fl XZ) gods of 

silver... . you shall not make (ltl)3)rl R') gods of gold" contrasts with the command in 20: 24 

to make an earthen altar (; iW3)f1 7 MIN There is also a contrast between the gods 

which are made for yourselves (005) and the altar which is made "for me" ('2) ie YHWH. 

Thus, while 20: 22 grounds the prohibition of images in the speech from heaven, 20: 24 

suggests a further reason for their avoidance - their use is incompatible with an appropriate 

regard for the sovereignty of YHWH in the establishment and conduct of worship. The 
issue which is emphasised in Exodus 20: 22-26 is not the number of legitimate altars, but 

the reflection of YHWH's holiness and sovereignty in the conduct of cultic worship ; 3`. 

Within Deuteronomy the altar regulations are found in 12: 1-31. This chapter contains a 
degree of repetition and there is also variation in the number of address - 12: 1 are a 

mixture of singular and plural, 12: 2-12 are plural, 12: 13-31 is singular. This may indicate 

composite authorship although the precise relationship between the Nunneruswechsel in 

Deuteronomy and any redactional layers remains an open question in scholarship. 

At several points in this chapter there is reference to the place which YWHH will choose. 

The shortest of the so-called centralisation formulas (171" '1i7: 1`ItX Q17ti f) is found at 

12: 14,18 and 26, while the two longer formulas with either 1T Z j0tý or Mt 1211V2 are 

found at 12: 5,12: 11 and 12: 21. An examination of the distribution of the three formulas in 

Deuteronomy 12 and the rest of the book indicates no clear relationship between the use of 

331 "The redactor of this pericope has deliberately contrasted the gold and silver idols in 20: 23 with the 
simplicity of the earthen altar which could be built everywhere.... the simple call to God is the only requisite 
for His response and blessing. " P. Heger, The Three Biblical Altar Laws: Developments in the Sacrificial 
Cult in Practice and Theology (BZAW 279; Berlin: Walter de Gruyter, 1999), pp28-29. 

332 This conclusion holds true even if, as many commentators argue, Exodus 20: 22-26 is a composite text. 
Fox example, Ludger Schwienhorst posits at least three layers in the text. The earliest layer, verses 24-26, is 
part of a proto-deuteronomic redaction of the Covenant Code. This in turn was supplemented by 
deuteronomic (verse 23) and priestly (the reference to the Decalogue in 22aßb) redactions. Das Bundesbuch: 
Studien zu seiner Entstehung and Theologie, pp287-298. In this case, the later redactions have developed a 
theme which was already present in the earlier material. 
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a particular formula and subject matter or redactional layers333. Deuteronomy makes it 

clear that all sacrifices are to be brought and offered at this location, although provision is 

made for the non-sacrificial slaughter and consumption of meat away from the chosen 

place. 

Ever since the work of de Wette Deuteronomy's emphasis on the single legitimate place of 

sacrifice has been contrasted with the toleration of multiple altars evident at earlier stages in 

Israelite history. Deuteronomy is thus a work of cult centralisation, intended to bring about 

a revolution in Israelite practice under the aegis of Mosaic authority. 

However, Deuteronomy does not present itself as bringing about a centralisation of a 

dispersed cult. Throughout chapter 12 the alternative to worship at the chosen place is 

portrayed in a number of ways. In 12.2-4 the contrast is with the worship of the original 

inhabitants, which is objectionable not primarily because of its dispersed nature but because 

it involves the service of other deities. Thus, the command to go the place where YHWH 

will put his name (verse 5) is the counterpart of the command to blot out the name of other 

gods from the place where they are worshipped (verse 3). 

In verse 8 the contrast is with the practice of the Israelites on the plains of Moab prior to 

their entry into the Promised Land in that each person was doing what was right in their 

eyes (1']'17 tÜ'N). Elsewhere in Deuteronomy doing what is right in YHVVH's 

eyes means obeying his commands and statutes334. Hence, worship at the chosen place is 

simply grounded in YHWH's will and nothing else. 

333 Mettmger, The Dethronement of Sabaoth, pp53-56 argues that the short form alone seems to have been 

used in the original law code. However, the fact that both short and long formulas are found in the festival 

material 16: 1-17, where it is extremely difficult to identify different redactional layers, tells against this thesis. 

334 See Deuteronomy 6: 18,12: 25,12: 28,13: 18 and 21: 9. Tigay, Deuteronomy, p122 argues that verse 8 

refers more specifically to sacrificial practice, implying that at the time of Moses' address individual Israelites 

could sacrifice where they wished. However there is no indication elsewhere that Deuteronomy believed any 
kind of sacrifice took place in the wilderness period, and it seems best to retain a more general reference. 
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In verse 13 the alternative to sacrifice at the chosen place is offering sacrifice "at and place 
which you will see (Mtt1f1 "It X Here, once again the contrast is between a 
mode of worship in which human initiative is the determining factor and one in which the 
worshippers are committed to doing IMM "MR IüiX 5D (verse 14). 

The link between the chosen place and the divine initiative in worship is expressed 

elsewhere in Chapter 12. In 12: 5 the people are required to seek (It"1 l) the chosen place 

and go there. Elsewhere in Deuteronomy the verb WT is used for the quest for 

information, either in a religious335 or judicial336 context. It use here suggests that the 
location of the chosen place will not be immediately self-evident. Its identity will require 

commitment and involvement on the part of the people and, most likely, some type of 
disclosure by YHWH33' 

At 12: 10 worship at the chosen place is located temporally - it will occur when they live in 

the land and when YHWH gives them rest from their enemies Dný 1). 

While the Deuteronomic ideal would be that residence in the land and rest from enemies 

335 At 12: 30 the people are warned against seeking other gods. In context, this involves enquiring after the 
manner in which those gods are worshipped. At 18: 11 the verb is used of those who seek oracles from the 
dead. Elsewhere in the OT the verb can be used for those inquiring of YHWH (eg Genesis 25: 22, Exodus 
18: 22). 

336 See 13: 4,17: 4,17: 9,19: 18. 

337 Both Tigay (Deuteronomy, p 120) and Mayes, Deuteronomy 
, p223 argue that V j-17 is a general term for 

visiting a sanctuary or making a pilgrimage for a religious purpose. However none of the Old Testament 
passages they cite (Genesis 25: 22, Deuteronomy 18: 11,1 Samuel 9: 9, Amos 5: 5,2 Chronicles 1: 5) support 
this view. Genesis 25: 22 and 1 Samuel 9: 9 both refer to enquiries directed to YHWH, probably by oracular 
means or the casting of lots, and make no mention of a pilgrimage or sanctuary. The context of Deuteronomy 
18: 11 is the prohibition of Canaanite religious practices but makes no specific mention of pilgrimages or 
sanctuaries. 2 Chronicles 1: 5 does use ti-1i for the gathering of Solomon and the people before the 
tabernacle. However, there is good reason to believe that the verb refers to a process of discerning YHWH's 
will rather than gathering as such. At 1 Chronicles 28: 8-9 David charges Solomon to seek (V. 111) YHWH and 
his commandments. 2 Chronicles 1: 5 narrates Solomon's obedience to the charge and is followed 
immediately by YI IWH's appearance to Solomon. Tigay and Mayes' case is strongest with reference to 
Amos 5: 5, where "do not seek (iZi17) Bethel" is parallel to "do not enter (K1]) Gilgal" and "do not cross over 
(1]V) to Beer-sheba". However, it is likely that VJ11 is used here to draw a contrast with the commands in 
5: 4 and 5: 6 to "seek (ti17) YHWH. " That is, even in these instances Uj17 refers to a process of seeking and 
discerning YHWH's will, and when it is used for gathering at a sanctuary that is because the gathering had 
this particular purpose in mind. 
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should be coterminous, there are indications within Israel's broader canonical history 338 and 
the book of Deuteronomy itsel 339 that this would not always be the case. 

Thus, within the narrative horizon of Deuteronomy the identity of the chosen place is tied 
both spatially and temporally to the will of YHVH. From the people's side, worship at the 

chosen place is an expression of their willingness to engage with and submit to this will, 
and not be led astray to the worship of other gods. In that sense, the same theological 
dynamic is at work in Exodus 20 and Deuteronomy 12, notwithstanding their slightly 
different emphases on the number of locations at which cultic worship can be offered. 
This suggests a canonical dynamic whereby both traditions have been shaped so that they 
do not simply side by side in awkward contradiction, but rather the one can be seen as a 
further application and outworking of the former. Seen in this light Deuteronomy's use of 

material from earlier legal collections can be seen as reflecting both continuity and 
discontinuity - continuity at the level of the fundamental relationship between YHWH and 
his people, but some degree of discontinuity in the way in which that relationship is to be 

expressed. This is not inconsistent with the exposition of Deuteronomy's nature and 

purpose outlined in the first chapter of the book. 

4.5 Conclusion 

The material surveyed above has shown the importance of memory in Deuteronomy. 

Recalling the actions of YHWH in Israel's past was vitally important for her ongoing life as 

YHWH's people. As one generation narrated the deeds of YHWH next this provided the 

motivation for observing YHWH's commands. As these commands were observed further 

opportunities arose for recalling the deeds of YHWH. The final section argued that this 

338 Joshua 21: 44 and 23: 1 note that Israel experienced rest from its enemies at the end of the Conquest under 
Joshua. 2 Samuel 7: 10-11 indicates that the state of rest was lost from the time of the judges until the Davidic- 
Solomonic era. The speech of Solomon at I Kings 8: 56 echoes the assessment of Joshua 21 and 23 and bases 
the dedication of the temple in the renewed state of rest. 

339 At Deuteronomy 25: 17-19 the people are instructed to destroy Amalek when they are given rest from their 
enemies. The fact that the instructions are framed by a reminder to remember ('ly) and not forget would 
suggest the possibility of some period of time passing before the command would be able to be obeyed. 
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model of one generation explaining the significance of YHWH's actions and commands to 

the next also explains the role of Moses in his book and the dialectic between Deuteronomy 

and other legal traditions. The next chapter will examine how this pattern works itself out 

in the case of the Passover. 
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CHAPTER FIVE: THE PASSOVER IN DEUTERONOMY 

This chapter will examine the nature and function of the Deuteronomic Passover in light of 
the analysis in the previous chapter. It will begin with an examination of the nature of 
festivals in Deuteronomy, followed by a survey of modem scholarship on Deuteronomy 
16: 1-8 and a detailed exegesis of these verses. 

5.1 The Festivals in Deuteronomy 

Within Deuteronomy the major regulations concerning the annual festivals are found in 

16: 1-17. This passage may be further sub-divided as follows: 

Verses 1-8 Passover and Unleavened Bread 

Verses 9-12 Festival of Weeks 

Verses 13-15 Festival of Booths 

Verses 16-17 Summary of Festivals 

The ordering of the festivals in Deuteronomy reflects their temporal ordering during the 

year. Several motifs link the first three sub-sections. These include the number seven340, 

the importance of the chosen place341 and the call to keep (, f 717) a festival342. Other motifs 

- the call to rejoice, the participation of potentially marginalized groups and the 

importance of YHWH's blessing - are found only in the instructions concerning the 

Festival of Weeks and Booths, while Israel's sojourn in and departure from Egypt is 

mentioned only in the context of Passover/Unleavened Bread and Weeks. However, 

whereas the celebration of Passover is related to the circumstances of the sojourn and 
departure in the case of Weeks the memory of slavery is used as a basis for generous 

340 Verses 3,4,8,9,13,15. 

341 The short form of the centralisation formula is used at verses 7,15 and 16; the formula with jMI1 is used 
at verses 2,6 and 11. 

342 Verses 1,10,13. 
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treatment of marginal groups, a motif that is found elsewhere in a non-festal context. The 

greater concentration on historical association in the case of Passover is contrasted with the 

association between the timing of the festival and the agricultural year in the case of Weeks 

and BoothS343 

All this makes it problematic to speak of a deuteronomic festal ideology that applies 

equally and uniformly to every celebration. Both Braulik344 and Willis345 emphasise the 
importance of joyful celebration in Deuteronomy's understanding of worship. However, as 

noted above this theme is absent from 16: 1-8, probably because it was associated with the 

theme of agricultural blessing. Wright argues that "the sabbatical themes of rest, 

remembrance, and concern for the poor are all woven into Deuteronomy's summary of the 

three major annual festivals"346 and Brueggemann states that "the festival is to assure that 

there is continuity into the next generation of the Exodus memory and the Exodus vision 

that gives force and authority to the statutes and ordinances that intend a self-conscious 

ethic of covenantal neighbourliness. "347 However, these are amalgams of themes present in 

some of the festival regulations rather than a common understanding that is explicitly 

present in all three. This highlights the importance of examining Deuteronomy's 

presentation of Passover/Unleavened Bread in its own right. 

343 Verse 9 dates Weeks to seven weeks from the beginning of harvest, verse 13 dates Booths after the storage 
of processed grain and grapes. There may be an agricultural reference in the case of Passover/Unleavened 
Bread in that =": IN U51fl in verse I literally means "the month of new ears of grain. " Even so, the 
agricultural theme is much less prominent than in the case of Weeks and Booths. 

344 G. Braulik, `Die Freude des Festes: Das Kultverstandis des Deuteronomium - die alteste biblische 
Festheorie' in Studien zur Theologie des Deuteronomiums (SBAB 2; Stuttgart: Verlag Katholisches 
Biblwerk, 1988, ppl6l-218). 

345 T. M. Willis, 'Eat and Rejoice before the Lord: The Optimism of Worship in the Deuteronomic Code' in 
Graham, M. P., Mans, R. R. & McKenzie, S. L. (ed) Worship and the Hebrew Bible (JSOTSS 284; Sheffield: 
Sheffield Academic Press, 1999), pp276-294. 

346 C. Wright, Deuteronomy (NIBC; Peabody: Hendrickson, 1996), p 198. 

ýý' Brueggemann, Deuteronomy, p174. 
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5.2 Deuteronomy 16: 1-8 in Recent Research 

This same pattern of continuity and discontinuity with other legal traditions apparent in 
Deuteronomy as a whole is evident from a cursory examination of Passover and 
Unleavened Bread in 16: 1-8. Most commentators believe that Deuteronomy makes use of 

earlier literary traditions concerning Passover and Unleavened Bread. The most common 

assumption is that pre-deuteronomic Passover traditions are found in Exodus 12: 21-23 and 
those concerning Unleavened Bread in Exodus 23: 14-15, and possibly Exodus 13: 3-1034a 

There are exceptions to this consensus however. If Exodus 12: 21-23 is regarded as post- 
deuteronomic then Deuteronomy 16: 1-8 becomes the earliest Old Testament reference to 

the Passover349; Otto argues that Exodus 23: 15 was not part of the pre-deuteronomic 
Covenant Code and that Deuteronomy has drawn on the legal traditions found in Exodus 

350 34: 18-26, minus 34: 25b which is a later addition 

Modern scholarship has also been concerned to explicate the way in which Deuteronomy 

has drawn upon earlier tradition, and whether there are signs of diachronic development in 

verses 1-8. The starting point for these considerations is a series of stylistic and logical 

issues in these verses. 

Syntactically, the placement of 777`7 `by night' at the end of verse 1 appears somewhat 

awkward. A common explanation is that an injunction originally concerned with the 

observance of Unleavened Bread has been modified so that it now refers to the observance 

of Passover. This has been done by replacing the reference to Unleavened Bread with a 

reference to Passover and by altering the exodus formula so that it now mentions that the 

348 For a recent exposition along these lines see Levinson, Deuteronomy and the Hermeneutics of Legal 
Innovation, pp53 -97. 

349 So Van Seters, The Place of the Yahwist in the History of Passover and Massot'. 

350F. Otto, Das Deuteronomium: Politische Theologie und Rechtsreform in Juda und Assyrien. (BZAW 284; 
Berlin: Walter de Gruyter, 1999), pp324-340. 
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departure from Egypt occurred at night, that is at the time at which the Passover was 
celebrated"' 

The prohibition in verse 3 of eating leaven "with it" (1`5P) for seven days and the 

command in the same verse to eat unleavened bread with it for seven days is curious, given 
that the most likely antecedent is the Passover animal, which is only to be eaten for one 

night15`. The organization of material in the chapter also appears somewhat haphazard. 

Instructions concerning the Passover are broken up by the insertion of material concerning 
Massot in verses 3b-4a. The directions for the preparation of the Passover animal are not 
found until verse 7, after the instructions in verse 4 concerning the correct means of 
disposing of the cooked animal. Some commentators also perceive a contradiction between 

verses 3 and 83s3 Verse 3 prescribes the eating of unleavened bread for seven days 

whereas verse 8 speaks of six days of eating unleavened bread followed by a solemn 

assembly (rfl . 7). 

The standard explanation for these textual difficulties is that they reflect the process 

whereby Passover and Unleavened Bread traditions have been combined with one another. 

Most commonly, commentators argue that a text which dealt with Unleavened Bread has 

been expanded and modified to incorporate material dealing with the Passover. Moreover, 

the traditions have been combined in such a way as to emphasise the unity of these two 
154 observances which had hitherto been observed at different times and in different places 

351 As argued by Peter Weimar, `Pascha und Massot: Anmerkungen zu Dtn 16: 1-8' in S. Beyerle (ed) Recht 

und Ethos im Alten Testament - Gestalt und Wirkung (Fs Horst Seebass; Neukirchen-Vluv°n: Neukirchener, 
1999), pp67-68; Mayes (Deuteronomy, pp257-258), agrees that the references to Passover and night are 
interpolations but suggests the command originally referred to the observance of Abib generally, rather than 
Unleavened Bread in particular. 

352 Among the many commentators who draw attention to this point are Weimar, 'Pascha and Massot', pp65- 
66, T. Veijola, `The History of the Passover in the Light of Deuteronomy 16: 1-8' ZABR Vol. 2 (1996), pp5 3- 
75. 

353 Eg Mayes. Deuteronomy. p259. 

351 Commentators who adopt this viewpoint include Mayes; J. Halbe, `Passa-Masset im deuteronomischen 
Festkalendar: Komposition, Entstehung und Programm von Dtn 16: 1-8' ZAW 87 (1975), pp147-168; G. 
Braulik, `Leidengedächtnisfeier und Freudenfest: Volkliturgie nach dem deuteronomischen Festkalendar' in 
Studien zur Theologie des Deuteronomiums 2 (Stuttgarter Biblische Aufsatzande Altes Testament; Stuttgart: 
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Other commentators argue for the priority of the Passover material in the formation of 
Deuteronomy 16355 A compromise solution is advocated by Otto, who argues that the 
question of priority depends on whether a diachronic or synchronic perspective is being 

adopted. Diachronically, the Unleavened Bread material is earlier, but in the formation of 
Deuteronomy 16: 1-8 the Passover material has provided the framework around which the 

passage has been organised356 

However, some of the difficulties remain even if one eliminates either the Passover or 
Unleavened Bread material entirely - for example the apparent discrepancy between verses 
3 and 8 occurs within the legislation concerning Unleavened Bread. Consequently, some 

commentators have developed more elaborate reconstructions involving multiple strata. 
For example, Veijola detects three layers of material - the earliest two dealing with 
Passover only and the third, which shows signs of Priestly influence, combining the 

celebration of Passover and Unleavened Bread357. 

A slightly different approach to the relationship between Deuteronomy 16: 1-8 and tradition 

is that formulated by Bernard Levinson, who argues that the peculiar features of 
Deuteronomy 16: 1-8 reflect the manner in which Deuteronomy both draws upon and 

replaces earlier legal material358. In Levinson's conception the framers of Deuteronomy 

were faced with a difficult hermeneutical task - how could they bring about a radical 

transformation of Israel's cultic practices, particularly given the existence of written 

traditions which gave these practices the sanction of divine authority? Levinson argues that 

the framers solved this dilemma by framing their innovations as if they derived from pre- 

Katholisches Bibelwerk, 1988), pp95-121; J. C. Gertz, `Die Passa-Massot-Ordnung im deuteronomischen 
Festkalendar' in T. Veijola (ed) Das Deuteronomium und seine Querbeziehungen (SEFG 62; Göttingen: 
Vandenhoeck & Ruprecht, 1996), pp56-80. 

355 These include E. Kutsch, `Erwagungen zur Geschichte der Passafeier und des Massotfestes' ZTK 55 
(1958), pp 1 -35; Rainer Schmitt, Exodus und Passah, p65-69; Veijola, `The History of Passover'. 

356 E. Otto, article; IDD, ThWAT VI (1989), 659-682. 

357 ̀The History of the Passover', pp74-5. 

358 Deuteronomy and the Hermeneutics of Legal Innovation, pp53-97. 
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existing authoritative texts. More specifically, the writers of Deuteronomy drew on the 
Covenant Code of Exodus 20: 22-23: 33, but with the intention of supplanting, rather than 

supplementing the earlier code3s9 

With respect to Deuteronomy 16, Levinson criticises other scholars for under-estimating 
the revolutionary nature of the chapter. Rather than a passive reflection of historical 

developments the chapter is a carefully formed charter for transforming the observance of 
Passover and Unleavened Bread to bring it into line with the overall Deuteronomic reform 

program of cultic centralisation. As such, Levinson argues that the quest for uncovering 

the priority of Passover or Unleavened Bread is misplaced, since both were part of the 

chapter from the beginning. 

Levinson follows the lead of many scholars in arguing that the pre-deuteronomic Passover 

was an apotropaic rite originating in nomadic circles and observed within the context of the 

family. It was unconnected with the festival of Unleavened Bread, which was one of three 

annual pilgrimage festivals observed at local sanctuaries. The Deuteronomic reform 

program required a double transformation of these two observances. In the case of the 

Passover a family based ritual was transferred to the central sanctuary and reformed to 

reflect the standard sacrificial protocol. In the case of Unleavened Bread a festival which 

involved a pilgrimage to local sanctuaries (which were abolished by Deuteronomy) was 

`secularised' by being transferred to the domestic sphere. 

The authors of Deuteronomy sought to accord legitimacy to their innovations by placing 

them in the mouth of Moses and by drawing on earlier legal texts36o Levinson argues that 

359 cf his conclusion on p 146 "The absence of precedent-of legal and textual justification for their new 
composition from the very literary corpus that they simultaneously displaced - is striking. " 

360 In the case of Passover and Unleavened Bread, Levinson argues that these earlier texts are Exodus 12: 21 - 
23,24-27a (proto-Deuteronomistic), Exodus 13: 3-10 (where he argues that the legal material is pre- 
Deuteronomic even if the parenetic framework is later) and Exodus 23: 14-19 (J). He sets aside Exodus 
34: 18-26, arguing that it is best seen as a post-Deuteronomic redactional composition (Deuteronomy and the 
Hermeneutics of Legal Innovation, p70). 
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many of the perceived infelicities in Deuteronomy 16 arise from this combination of 
innovation and dependency on earlier texts. 

Levinson's treatment of Deuteronomy 16 is stimulating and thorough; but it is not without 
its difficulties. The first relates to his broader conception of the relation between 

Deuteronomy and earlier tradition. Levinson argues that Deuteronomy sought to displace 

earlier legal material such as the Covenant Code. And yet, Deuteronomy drew upon those 

same legal collections to anchor its innovations in Israelite tradition. That is, Deuteronomy 

sought to displace those very texts which to some extent constituted its authority. 

This argument appears somewhat inconsistent. It is difficult to see how the various textual 

links which Levinson detects in Deuteronomy 16 could provide any basis for the authority 
for the latter chapter if the legal collections which were the source for those lemmas were 

no longer in existence. That is, Levinson's argument makes more sense if Deuteronomy 

was intended to supplement rather than replace earlier material, or if Deuteronomy's use of 

this material was for reasons of convention or convenience, rather than as part of a strategy 
for establishing its legitimacy. 

Levinson concentrates almost exclusively on the legal material within Deuteronomy. He 

certainly places Deuteronomy 16 within the broader context of the reforms brought about 

by surrounding legal material, but tends to ignore the parenetic framework except insofar as 

it serves to legitimise the `Mosaic' voice of the Deuteronomic legislators. However, this 

leaves aside the question of whether there are more specific links between Deuteronomy 16 

and the rest of the book which may provide clues as to how it relates to other legal and 

narrative material in the Pentateuch. 

This latter question has been taken up by Gordon McConville, beginning with his work 

Law and Theology in Deuteronomy 361. In his introduction, McConville describes the 

purpose of the book as being "to examine the relation of Deuteronomy's laws to the 

361 (JSOTSS 33, Sheffield: Sheffield Academic Press, 1984). 
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theology of the book as a whole. "362 A subsidiary aim is to reconsider the relationship 
between Deuteronomy and the other legal codes in the Pentateuch, and in particular to re- 
examine the scholarly consensus that associates the origins of Deuteronomy with the 

reformation under Josiah. In general McConville is somewhat sceptical about the value and 
possibility of establishing an historical Sitz im Leben for Deuteronomy's laws363. 

In this light, McConville examines several aspects of Deuteronomy's laws, including the 

altar law, sacrifices, the tithe, firstlings and the feasts. It is within the context of the last 

category that he examines Deuteronomy 16. He begins by tracing the history of research 
into the origins of Passover and Unleavened Bread, beginning with Wellhausen, before 

examining the non-Deuteronomic festival legislation within the Pentateuch. In the course 

of this examination he challenges several aspects of the scholarly consensus, including the 

contention that Passover and Unleavened Bread were not combined prior to Deuteronomy 

and that Passover was celebrated as a domestic rite prior to the Deuteronomic ref 36d orms. 

When he comes to a detailed exegesis of Deuteronomy 16: 1-8 McConville argues that the 

particular features of the passage owe more to Deuteronomy's theological intention to 

emphasise Israel's enjoyment of the blessings of Canaan than to any desire to change the 

form of the festival365. So for example, McConville argues that the permission granted in 

Deuteronomy 16 for animals to be taken from either the flock or the herd ("117: 11 ýN ) is not 

due to a desire to transform the Passover from a domestic rite into a standard sacrifice. 

Rather, it reflects Deuteronomy's emphasis on the flock and the herd as part of the divine 

362 Law and Theology in Deuteronomy, pxi. 

363 Cf the comment on p7, "we shall be more reticent about the possibilities of establishing the historical 
background of any particular text than students of Deuteronomy have traditionally been. " 

364 McConville argues for the pre-Deuteronomic unity of Passover and Unleavened Bread on the basis of 
Exodus 23 : 15 and 34: 18, both of which he assigns to JE. However as noted above, a number of 
commentators assign the latter verse to a post-Deuteronomic redactor. 

365 Law and Theology, p 114. 
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blessing to be enjoyed in the land of Canaan366 More generally, McConville detects in 
Deuteronomy 16 a deliberate fusion of Passover and Unleavened Bread. Rather than 
attributing it to any innovation in the actual practice of the festivals, he attributes this to 
Deuteronomy's theological purpose of bringing together the themes of exodus and 
settlement367 

Notwithstanding their shared view that Deuteronomy 16 should be interpreted as a carefully 

crafted and intentional composition rather than a poorly integrated amalgam of pre-existing 
tradition, McConville and Levinson have engaged in a spirited debate concerning the merits 

of their respective approaches36s 

Levinson criticises McConville for harmonising inconsistent laws and not engaging the 

arguments which support a Neo-Assyrian dating for the treaty material in Deuteronomy 369 

More broadly, Levinson argues that McConville is inconsistent in his approach to history. 

He either allows the theology of Deuteronomy to sit light to history, thereby divorcing the 

text from any context against which it may be understood, or when he does suggest an 

historical setting for the text he does so with insufficient reason17o 

366 McConville refers to Deuteronomy 7: 12ff. It is unclear whether McConville believes that Deuteronomy 
envisages that animals from the herd could be offered as the Passover sacrifice, He refers to the view of Keil 
and others that Deuteronomy allocated animals from the flock to the Passover sacrifice and animals from the 
herd to the accompanying sacrifice, but rejects it on the basis that "the law does not make such distinctions. " 
(p 117). However, he then goes on to state that the combination of 171 IN:: arises from the fusion of 
Passover and Unleavened Bread and "the sacrificial feasting which belongs properly to the Massot element of 
the feast is thus made to belong to the feast as a single entity. " 

367 Law and Theology, p 117. 

368 Besides references to McConville's work in Deuteronomy and the Hermeneutics of Legal Innovation, see 
B. M. Levmson, ` McConville's Law and Theology in Deuteronomy, ' JAR 80 (1990), pp396-404; J. G. 
McConville `Deuteronomy's Unification of Passover and Massot: A Response to Bernard M. Levinson' JBL 
119/1 (2000), pp47-58; B. M. Levinson, `The Hermeneutics of Tradition in Deuteronomy: A Reply to J. G. 
McConville' JBL 119/2 (2000), pp269-286. 

369 Deuteronomy and the Hermeneutics of Legal Innovation, pp10-11. 

370 Levinson is especially critical of McConville's argument that Deuteronomy is a charter for the rejection of 
autocratic kingship which may plausibly be dated to the early monarchic era, arguing that McConville 
provides no evidence for an anti-monarchic group in this era which could be responsible for the promulgation 
of Deuteronomy-. See 'A Reply to J. G. McConville', pp274-6. 
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In his reply to Levinson, McConville continues to develop his project of placing 
Deuteronomy 16: 1-8 within the theology of the whole book. In particular, he argues the 

location of the Passover at the chosen place rather than in the homes of Israel, the 

representation of the festivals as a single entity and the relationship of the combined 

celebration to the rest of Israelite territory must be understood against these wider 

concerns. 

The dispute between Levinson and McConville cannot simply be reduced to a contrast 
between synchronic and diachronic approaches to the interpretation of texts, since both 

authors draw on each to some extent. So while synchronic concerns predominate in 

McConville, he does address diachronic issues to some extent in that he discusses a 

possible historical setting for the book of Deuteronomy and also discusses the question of 

priority between Deuteronomy and other legal codes in the Pentateuch371. And while 
Levinson is particularly concerned with diachronic issues he also discusses the synchronic 

relationship between Deuteronomy 16 and other elements of the Deuteronomic legal code. 

However, in common with most treatments of Deuteronomy 16, neither Levinson nor 

McConville locate Deuteronomy 16 in its canonical context. Because he regards the 

Deuteronomic legislation as an attempt to abrogate other legal collections Levinson is 

unable to give a satisfactory explanation for how it functions as part of a broader 

Pentateuch. At best, the existence of various legal and narrative traditions in the Pentateuch 

must be regarded as an irony of history whereby the intentions of those who compiled the 

final text were actually diametrically opposed to those who produced those traditions. 

McConville in turn is inclined to harmonise the various legal traditions throughout the 

Pentateuch to the extent that their distinctive elements are muted. A canonical approach 

should respect these distinctives, while also explaining how they co-exist in the one 

scripture which is authoritative for the faith and practice of a particular community. 

"l In particular, McConville argues at several points that there are good reasons to believe that legislation in P 
preceded Deuteronomy. 
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5.3 Exegesis of Deuteronomy 16: 1-8 

The following section seeks to provide a fresh approach to the exegesis of these verses, not 

only in the context of Deuteronomy but also alongside other passages dealing with the 

observance of Passover and Unleavened Bread. 

5.3.1 Structure 

There have been a number of proposals concerning the literary structure of Deuteronomy 

16: 1-8. One such approach, suggested by Halbe, and followed by McConville is as 
follows: 

A v. l Passover-time (Abib) 

B v. 2 Passover-place (sanctuary) 

C v. 3 Passover-rite (no leavened bread to be eaten with Passover) 

D v. 3a Unleavened Bread-7 days 

E v. 3aß, end b Salvation History 

D2 v. 4a Unleavened Bread-7 days 

C2 v. 4b Passover-rite (no flesh to remain till morning) 

B2 vv. 5,6a Passover-place (sanctuary) 

A2 vv. 6aßb, 7b Passover-time (evening-morning)3 ` 

However, this structure omits the selection of the Passover animal in 2a and its method of 

preparation in verse 7a, both of which are attributed by Halbe to a secondary addition, and 

verse 8. A slightly different schema, which also makes use of the concepts of time and 

place, but is able to encompass all the material in these verses is that suggested by 

71 Weimar : 

372 Halbe 
, 
Passa-Massot im deuteronomischen Festkalendar, p 155; McConville, Law and Theology 

Deuteronomy. p 113. 

373 Weimar, `Pascha und Mascot', p63. 
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A Presciptive Regulation (v. 1,2): Unleavened Bread and Passover 

Time + Place Centralisation 

B Prohibition + Command (v. 3): Unleavened Bread 

Exodus from Egypt 

C. Prescriptive Regulation (v. 4): Unleavened Bread and Passover 

B2 Prohibition + Command (v. 5,6): Passover 

Exodus from Egypt 

A2 Prescriptive Regulation (v. 7,8): Passover and Unleavened Bread 

Place + Time Centralisation 

Beyond highlighting the importance of the exodus theme and the way in which Passover 

and Unleavened Bread are combined within the passage it is doubtful either formulation 

contributes significantly to understanding the passage. Indeed, neither Halbe, McConville 

nor Weimar draw extensively on their structural conclusions in their exegesis of the 

passage. Nor do the structures provide any definitive conclusions on the literary history of 

the passage374. Whereas McConville argues for an original unity of Deuteronomy 16, both 

Halbe and Weimar believe they can recover different layers of tradition within the text. All 

this suggests the need for a less elaborate structural analysis of 16: 1-8 which nevertheless 

gives greater insights into the logic of the text. 

There are good reasons for regarding 16: 1 as a heading or summary for the material which 

follows. Syntactically, the use of the unbound infinitive absolute of '1nui sets off the verse 

from what precedes and follows3'S 

374 cf the judicious comment of Levinson - "Even if a ring-pattern or chiasm, for example, can be legitimately 
be identified in a text, it does not follow automatically that the whole text represents the original composition 
of a single author. After all, that an editor has obscured textual seams does not mean that there are no seams, 
no matter how adroitly the disparate material may have been integrated through the use of redactional 
bridges. " Deuteronomy and the Hermeneutics of Legal Innovation, p27. 

375 The clearest parallel to 16: 1 is Deuteronomy 27: 1, where the MT uses the unbound infinitive absolute of 
1V %i. The verse is a general injunction to follow a command, the details of which are spelt out in detail in 
27: 2- S. Admittedly, a number of the versions (Samaritan Pentateuch, Targums) read an imperative rather 
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Following on from verse one there are two sets of instruction concerning the Passover, the 

first beginning at verse 2 and ending with verse 4, the second beginning at verse 5 and 

ending at verse 7. Both sets of instruction begin by stipulating the place at which the 

Passover is to be observed and conclude with instructions concerning the morning after the 

Passover. 

Material concerning Unleavened Bread has been placed within both sets of instructions376 7 

but the manner in which this has been done is quite different. In verses 2 to 4 all the 

material concerning Unleavened Bread has been placed within the Passover material. This 

tends to obscure the distinction between the two celebrations but emphasises their shared 

association with the exodus tradition. In the second set of instructions, in verses 5 to 8, 

Passover and Unleavened Bread have been dealt with separately, such that the temporal 

succession between the two feasts is made clear. This means that 16: 1-8 concludes with a 

note concerning the climax of the Festival of Unleavened Bread. 

The different ways in which Passover and Unleavened Bread are combined in verses 2-4 

and 5-8 means that each section acts as a commentary on the other, clarifying any 

ambiguity which might exist if one is read in isolation from the other. So, for example, 

whereas verse 3 by itself would suggest that the Passover is to be consumed over seven 

days, verse 7 makes it clear that the Passover was consumed on one evening only. 

than an infinitive absolute. However, given the relative rarity of the infinitive absolute as a word of 
command, and the tendency of the Samaritan Pentateuch to replace this form by the infinitive (WOC, p593), 
there are good reasons for retaining the infinitive absolute as the more difficult reading. The infinitive 

absolute of -1TTw is also found at 5: 12, where it refers to the observance of Sabbath. 

"° By saying `placed within' I am making a synchronic observation rather than implying any judgement on 
the temporal priority of the two traditions. 
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5.3.2 Detailed Exegesis 

5.3.2.1 16: 1 

The chapter begins with an injunction to the people to "observe This verb occurs 

a number of times in Deuteronomy, both in reference to the observance of YHWH's 

commands in general3" and the self-vigilance necessary for such obedience378. However, 

here and at 5: 12 the infinitive absolute is used with reference to a specific command. 
Interestingly, in both cases the command concerns prescribed activities within a certain 

period of time. At 5: 12 the command is to "observe the Sabbath day" and subsequent 

verses make clear what this means in practice. Likewise, 16: 1-8 concerns the way in which 

Z'MX f t7771 is to be observed. 

There is a certain ambiguity in the verse in that t1,5 I could mean "the month of 

Abib" or the "new moon of Abib", namely the first day of the month379. It is sometimes 

suggested that the mention of night in verse 1 and the use of : 1`:: X77 t77 at Exodus 13 : 4, 

where it follows the command in verse 13: 3 to "remember this day", indicates that a 

specific day is in view3ß0. If this is the case, the command to celebrate Passover on the new 

moon conflicts with the injunction in Exodus 12: 1-20 to celebrate Passover on the night of 

the fourteenth day of the month, that is, at full moon381. However, at Exodus 23: 15 where 

='MX; i tL 1 fi is used in connection with the Festival of Unleavened Bread it must refer to a 

period of more than one day since the people are directed to eat unleavened bread for 

377 Eg 4: 2,4: 6,12: 1,12: 28 and several others. 

378 Eg 4: 9,4: 15,12: 13 and several others. 

379 In many passages the two translations would be functionally equivalent. That is, a period encompassing 
three "new moons" would be equivalent to a period of three months. 

380 So Tigay, Deuteronomy, p153. 

38' Goldstein and Cooper argue that mitt means ̀ New Moon' in those calendars deriving from a Northern 

provenance, ie Deuteronomistic and Elohistic material in the Pentateuch, whereas in Judah, and hence in J and 
P, it meant 'month'. Ste B. R. Goldstein and A. Cooper, `The Festivals of Israel and Judah and the Literary 
History of the Pentateuch' JAOS 110/1 (1990), pp19-31. 
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seven days t7l '13Y1*. Moreover the translation `month' certainly makes sense 

at 13: 4 even if the other reading is possible. In light of this, and the fact that the only other 

use of 7j"711 in Deuteronomy certainly refers to a month382 it is best to translate 16: 1 along 
these lines. If the reference is to the month only it may be because the actual date of 
Passover was already known or because a specific date was not set at the time of 
Deuteronomy. However, it is unlikely that a centralised Passover such as that envisaged by 

Deuteronomy could be celebrated without some agreement on the actual date. 

The nature of observing Abib is spelt out in verse 1. The people are instructed to keeps' 

Passover (MM 1T1V32), an idiom found in a number of other Old Testament narrative and 

legal contexts. Passover is to be kept I"i f5N 7717j"5. Passover is kept to YHWH, that is, in 

his honour. 

The second half of the verse, a motive clause beginning with : ), provides the basis for the 

observance of the command in the first half of the verse. Such motive clauses are common 

in the Deuteronomic legal corpus, although the grounds for obedience differ considerably. 

In some cases the motive for obedience is the experience of YHWH's blessings in the 

future (eg 12: 28), the people's status before YHWH (eg 14: 2 1) or simply YHWH's view of 

the practice in question. Here, the motive clause relates the command to YHWH's action 

in bringing the people out of Egypt. The connection between the people's action in the 

present and YHWH's action in the past is established by the repetition of certain elements 

in each half of the verse: 

382 See Deuteronomy 1: 3. It is true that this verse is usually dated later than Chapter 16. Even if this is the 
case, however, it does provide evidence for how those groups responsible for preserving and transmitting the 
traditions of Deuteronomy understood the word. 

383 Levinson (Deuteronomy and the Hermeneutics of Legal Innovation, pp78-79) argues that TlDD I11i73J 

should be translated "offer the Passover. - It is true that MtV is used at Deuteronomy 12: 27 to refer to 

sacrificial activity. However, elsewhere in Deuteronomy the verb is used to describe the general performance 
of YHWH's requirements (eg 12: 1,4,14,25,15: 5) or the performance of specific cultic (16: 21) or non-cultic 
(15: 17) activities. That is, insofar as the verb ; t7IJ describes sacrificial activity this is apparent from the 
broader context and not the use of the verb itself. Hence it should be translated by a more general term such 
as "keep" 
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16: 1a 16: 1b 

Divine designation 71ý ix ! 1ý f J-; {X mit 

Time indicator hfl 

Action nah rl"rj3y D'113nM jwy1n 

The one aspect of verse 1 that does not fit easily into this scheme is the adverb "by night" 

which is somewhat isolated syntactically at the end of the verse. Moreover, the 

note that YHWH brought out his people from Egypt by night is not matched by any 

command in the first half of the verse to observe the Passover at night. For this reason, as 

already noted, many commentators have argued that j"75`5 is a secondary addition resulting 
84 from the combination of legislation concerning Passover and Unleavened Bread' 

However, the placement of 7117`7 is not as awkward as is sometimes suggested. The subject 

of adverbs is a complex and underdeveloped aspect of Hebrew grammar study 381 and there 

is great variation in their syntactical placement. There are certainly other instances apart 

from Deuteronomy 16: 1 where i*"'7 is used adverbally and is placed at the end of a clause, 

some distance from the verb it modifies386. The nocturnal departure from Egypt is referred 

to again at 16: 6, where it provides the basis for offering the Passover in the evening. This 

indicates the timing of the Passover was of particular interest to the author(s) of 

Deuteronomy and this may explain why it was mentioned in the opening verse. 

384 Eg Weimar, `Pascha und Massot', p66; Vei}ola, `The History of the Passover', p54; Mayes. Deuteronomy, 

p258; Halbe, Passa-Massot, p155. 

iss See the discussion in WOC, pp655-673. 

386 See, for example Judges 9: 34 - "So Abimelech and all the troops with him got up by night (Jýn,: Ix D171 

ýýýý Inv-1 L Qvi I-ýD1). " 
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5.3.2.2 16: 2-4 

As noted earlier, in verses 2-4 the observance of Unleavened Bread is considered within the 
framework of Passover. The way in which the two observances have been combined serves 
to emphasise the exodus theme: 

A Passover - consumption (v. 2) 

B Leaven - consumption (v. 3a) 

C departure from Egypt (v. 3 b) 

B' Leaven - removal (v. 4a) 

A Passover - removal (v. 4b) 

The opening command of verse 2, 'jai f'?? t ;f1; f'7 MD 11ü:: Tl, is identical in form and 

syntax to the command in verse 1 to keep the Passover. However, in verse 2 TTOE) refers 

specifically to the animal to be offered rather than the Passover in general. The use of the 

verb i7: 11 with respect to the Passover is frequently cited as one of the grounds for assuming 

that Deuteronomy has modified the Passover to assimilate it to the standard sacrificial 

protoco1387. A similar conclusion is drawn from the stipulation that the Passover is to be 

brought from the flock and from the herd ("17: 1 rather than from the flock alone as is 

the case in Exodus 12: 21, and from the direction that the Passover be observed only in the 

place at which YHWH will choose to put his name (1TVW p: )Vj5 ;f1; f" n1772: 

OVj) - the so-called centralisation formula. However, none of the grounds adduced for 

regarding the Deuteronomic Passover as a sacrifice is entirely straightforward. Thus, while 

in Deuteronomy the noun f1: IT always refers to a sacrifice to be offered at the central 

sanctuary388 the verb is not used exclusively for sacrifice. Specifically, at 12: 15 and 12: 21 

it refers to the `secular' slaughter of animals away from the central sanctuary. Levinson 

387 Eg von Rad, Deuteronomy, ppl 11-12-1 Levinson, Deuteronomy and the Hermeneutics of Legal Innovation, 
p72. 

388 More specifically, the T7: 11 is a sacrifice, part or all of which is consumed by the worshipper, as opposed to 
the 11-1517, which is burned in its entirety (cf Deuteronomy 12: 27). See Bergman, Ringgren & Lang `fly' 
TDOT (IV), pp8-29. 
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argues that r7: 11 is used in these two instances because Deuteronomy is both drawing upon 

and transforming Exodus 20: 24, a text which countenances a multiplicity of altars, to 

support its program of cult centralisation. In the Exodus passage the people are instructed 

to build an earthen altar and sacrifice upon it (i 1 flr 1) their burnt offerings and peace 

offerings. In its Deuteronomic context the verb now refers to secular slaughter, but this use 

is anomalous and it should be understood in its usual sense of `sacrifice' in other OT 

instances, including those in Deuteronomy389. However, an examination of the terminology 

of Deuteronomy gives a slightly different picture. There are six occasions in Deuteronomy 

12 where instructions are given for the killing of meat. Four of these (12: 6-7,12: 11-12, 

12: 13-14,12: 26-7) relate to killing at the central sanctuary, two to killing away from the 

sanctuary (12: 15-16,12: 21-24). The following table lists the instructions given in each 

case classified by the actions of the people concerning the animal, the terms used to 

describe the animal, and the actions of the people after the killing: 

389 Levinson, Deuteronomy and the Hermeneutics of Legal Innovation, p38. 
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Passage Actions of people Descriptions of animal(s) 
12: 6-7 Going (TIN=) and bringing DD'fiD1'1 D: Y1Tl 3y 

(01INZf i), eating (031 Dot) and 

rejoicing (1131ri ill) 

12: 11-12 Bringing D7'f1D1'1 D7'31 

12: 13-14 Offering (71 3)T1) "('Tl I7 

12: 15-16 Slaughtering (fD'ffl), eating, 1Z%J 

pouring out blood 

12: 21-24 Slaughtering (T1)iDT ), eating, '1 Z 

pouring out blood 

12: 26-27 Making offerings (11n517 1ZUD 'jil 31 I'nD1' 

11'W37), eating, pouring out 

blood of 0'11D1 . 

There is a discernible pattern in the use and non-use of various terms, depending on 

whether the action takes at or away from the chosen place. The verb fill' is used only for 

the slaughter of animals away from the chosen place; where the animal is killed at the 

central sanctuary other verbs are used to describe the action of the worshippers. The 

situation is slightly different with the noun fill', which is used only with reference to the 

animal killed at the chosen place. However, flMl' never stands alone as a description of the 

sacrifices to be offered at the chosen place. It is either paired with i Jý32, or the latter noun is 

used by itself, as at 12: 13-14. The other distinctive aspect of the slaughter of animals at the 

chosen place is the rejoicing to accompany the consumption of the animal (12: 7)390 

390 As noted previously, the emphasis on rejoicing is a keynote of the cultic legislation of Deuteronomy (see 

eg 16: 11,14,28: 47). Braulik argues that it incorporates a polemic against Canaanite nature religion, where 
cultic rejoicing was a means of gaining the blessings of fertility. In contrast, rejoicing in Deuteronomy is a 
response to the blessings of YHWI I. See G. Braulik, `Die Freude des Festes'. Levinson suggests that the 

emphasis on joy may be an attempt by Deuteronomy to compensate for the loss of divine immediacy 

experienced at the local sanctuaries (Deuteronomy and the Hermeneutics of Legal Innovation, pp4-5). Even 
if this was the effect of Deuteronomy's emphasis, it is impossible to prove whether this was its intent. 
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Nevertheless, there are a number of common elements in the slaughter of animals at and 
away from the chosen place. In both cases directions are given for the disposal of the 
blood, and in both cases there is an emphasis on the consumption of the 1tZ7 of the animal. 
However, consumption of meat at the chosen place is said to take place before YHWH 

(71-7 1-7 'M7 - 12: 7), whereas consumption away from the sanctuary does not. 

It then becomes apparent that the Passover in Deuteronomy 16 does not correspond 

precisely to either type of killing and consumption of meat described in Deuteronomy 12. 

It certainly takes place at the chosen place. However, the note of rejoicing is absent and 

there is no indication that the killing or consumption of the Passover takes place before 

YHWH. Nor is there any explicit direction to the worshippers to bring the Passover 

animals to the central sanctuary, although this may simply be presupposed. Like the killing 

and consumption of animals away from the chosen place the Passover is described using 

the verb RM?. However, it is distinct from both types of killing in that no directions are 

given for the disposal of the blood391 

This ambiguity suggests that the question of whether or not the Passover is to be regarded 

as a sacrifice is not at the heart of Deuteronomy's concerns. Indeed, the one element that 

would appear unambiguously to identify the Passover as a sacrifice in the light of 

Deuteronomy 12 - its designation as a fM1 - is absent from Deuteronomy 16. Throughout 

this chapter the only terms used to describe the Passover feast or animal are fl or "11= 

In other words, it seems best to regard the Deuteronomic Passover as a cultic observance 

sui generis, similar to the wider sacrificial system in some respects but distinct from it in 

others. 

39' This is particularly surprising if Deuteronomy's Passover legislation is to be conceived primarily as a 
polemic against a pre-Deuteronomic Passover which involved the manipulation of blood as part of an 
apotropaic rite. How likely is it that Deuteronomy would omit to proscribe this action, which was allegedly 
one of the aspects of the de-centralised Passover it found most offensive (as argued by Levinson, 
Deuteronomy and the Hermeneutics of Legal Innovation, p64)? Levinson argues that the silence of 
Deuteronomy 16 on the issue of blood is a deliberate strategy designed to minimise the threat posed by the 

uncontrolled manipulation of blood. A more plausible explanation is that the real interests of Deuteronomy 
lay elsewhere. 
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Similar comments apply to the direction in 16: 2 that the Passover animal may be taken 
from the flock or the herd (1j 1 ýýt3) as opposed to Exodus 12: 21, where the animal is 

taken from the flock alone. According to those commentators who regard Deuteronomy as 
a revision of earlier codes the inclusion of animals from the flock and the herd as part of the 
Passover serves a twofold purpose. It assimilates the Passover to other sacrificial 
practice 392 and it facilitates the transformation from a family-based to a national 

393 celebration 

Classical Christian and Jewish commentators frequently explained this discrepancy by 

taking 16: 2 either in whole or in part as a reference to the sacrifices accompanying the 

Passover rather than the Passover itself394. Driver rightly responds that it is inherently 

unlikely that the writer would give detailed directions for the selection of sacrifices 

accompanying the Passover, and either fail to include any directions for the selection of the 

95 Passover animal itself or frame his instructions in such a way as to confuse the two' 

McConville relates the instructions in Deuteronomy 16: 2 to the broader theological 

concerns of the book. Elsewhere -17: 11 IN:: are an important element of the divine 

blessings to be enjoyed in the land and their inclusion in the present context serves to unite 

the themes of exodus and rejoicing in the blessings of the land. As part of this fusion the 

sacrificial feasting which properly belongs to the Unleavened Bread element of the feast is 

made to belong to the feast as a single entity 396 This argument is critiqued by Levinson, 

392 Eg Von Rad, Deuteronomy, p 112. 

393 Eg Tigay, Deuteronomy, p153. 

394 Both Rashi, and Keil and Delitzsch argue that JX2 is a reference to the Passover and 17: a reference to 
the zaaTI, the festival offering sacrificed in addition to the Passover (Pentateuch with Targum Onkelos, 
Haphtaroth and Rashi's Commentary (tr. M. Rosenbaum & A. M. Silberman; New York: Hebrew Publishing, 

n. d. ), p83. Keil, C. F & Delitzsch, 
, 

F. Biblical Commentary on the Old Testament, Vol III - The Pentateuch 
(tr. J. Martin, Edinburgh: T&T Clark, 1867), pp374-5. 

395 Driver, Deuteronomy, p 191. 

396 McConville, I. aw and Theology, p 117. 
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who responds that Deuteronomy's association of the flock and the herd with YHWH's 
blessings, and with cultic actions at the central sanctuary, cannot be decontextualised and 
then elevated into a general interest in flocks and herds as such 397. 

The starting point for the resolution of this debate must be the generally overlooked 
observation that 171 JXY is never used within the Deuteronomic legal corpus as a general 
designation for sacrificial animals398. It is either used with reference to firstlings (12: 6,17, 
14: 23,14: 26,15: 19) or to the slaughter and consumption of animals away from the central 
sanctuary (12: 21). Now Deuteronomy certainly directs that the firstlings be consumed at 
the central sanctuary and this would no doubt involve their cultic slaughter at the same 
location399. However, they should be seen as a subset of sacrifice rather than an identical 

category. 

This conclusion is strengthened when it is noted that the two passages in Deuteronomy 

which give general directions for the animals to be offered in sacrifice use different 

terminology. Deuteronomy 17: 1 refers to ox and sheep (ftU1 117j); at Deuteronomy 18: 3 

the order is reversed (ZtU-0N 11121-Oýt). This suggests that insofar as Deuteronomy 16: 2 

wishes to draw an analogy between the Passover and sacrifice, the link is with the sacrifice 

of firstlings rather than sacrifice in general. This may explain why the Passover regulations 
in Deuteronomy 16: 1-8 follow on from the regulations concerning firstborn in 15: 19-23. It 

could also lie behind other passages, frequently attributed to Deuteronomic redactors, 

which suggest a link between the sacrifice or consecration of firstlings and the Feast of 

397 Levinson, `The Hermeneutics of Tradition in Deuteronomy: A Reply to J. G. McConville', p278. 

39s Levinson cites Deuteronomy 12: 21, Exodus 20: 24 and Numbers 22: 40 as instances where 17M1 JX: is a 
standard designation for sacrificial animals. See ̀ The Hermeneutics of Tradition in Deuteronomy: A Reply to 
J. G. McConville', p279. However, Deuteronomy 12: 21 refers to slaughter away from the central sanctuary, 
and it is curious that usage outside Deuteronomy, rather than within the work itself, should be determinative 
for the meaning of 16: 2. 

399 This would appear to be presupposed at 15: 21-22, which require that any of the firstlings to be slaughtered 
at the central sanctuary should be without any serious defect. 
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Unleavened Bread400. There is no evidence within the Old Testament that the Passover 

animal was required to be a firstling. However, the firstborn theme is linked to the 
Passover and exodus at so many levels that it is not surprising echoes of the theme are 
found in Deuteronomy 16. 

The opening prohibition in verse 3aa concerning the consumption of leaven (ýDXII-X7 

Y177 7517) is similar in form to the prohibitions in Exodus 23: 18a (Oi Ynf -7v r1MTn-N5 

"1 1: 11) and Exodus 34: 25a (71: 11-ai YT7-5I7 Di1Vjr1-R5) which forbid the offering of 
leaven together with blood. Whether or not these prohibitions refer to the Passover as 

such401, they suggest a process by which regulations concerning the prohibition of offering 
leaven in a more general sacrificial context have been applied specifically to the Passover. 

Verse 3aß also concerns leaven, but prescribes the consumption of unleavened bread for 

seven days. Directions concerning the consumption of Unleavened Bread over a seven day 

period are found in a number of other legal texts, including those widely believed to predate 
Deuteronomy 402 However, in Deuteronomy 16: 3 unleavened bread is to be consumed for 

seven days "with it" (1-, 37)403. The most obvious antecedent of "it" is the Passover animal 

in verse 2, which is however consumed during one evening only. 

400 The passages in question are Exodus 13: 3-10 and Exodus 34: 18-20. In the former passage instructions 
concerning Unleavened Bread are placed between two blocks of material concerning the consecration of the 
firstborn. A comparison of Exodus 34: 18-20 with Exodus 23: 15 suggests that material concerning the 
redemption of the firstborn has been inserted into legislation dealing with Unleavened Bread. 

aoi The context of Exodus 23: 18 suggests the reference is to sacrifices accompanying the three annual 
pilgrimage festivals (07 7), but the context of 34: 25a is less clear, although the explicit mention of the 
Passover in the second half of Exodus 34: 25 may point in this direction. Part of the difficulty in interpreting 
the two Exodus passages is the notion of slaughtering or sacrificing blood. Elsewhere, the normal OT 
practice is for the blood of sacrificial animals to be poured on the ground or sprinkled on or towards the altar. 
This suggests that rather than prohibiting the addition of leaven to an otherwise unproblematic ritual Exodus 
23: 18 and Exodus 34: 25a were directed against some other kind of ritual act, the exact nature of which is 
unclear from the texts as they stand. 

402 These texts include Exodus 23: 15 (JE), Exodus 12: 14-20 (P) and Exodus 34: 18, which is variously 
ascribed to JE or a Deuteronomistic redaction. 

40. Craigie, following Dahood, suggests that 1Iýv could be translated in his (ie YHWH's) presence 
(Deuteronomy, p242). However, he cites no parallels and the suggestion has not won the support of other 
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The most common explanation for the discrepancy is that it has arisen through the 

combination of regulations concerning Passover and Unleavened Bread. Mayes argues that 

3aß is an Unleavened Bread regulation which has been inserted here because the idea of 

leaven is already present in 3aa, from where the word Vý3J has been secondarily 

inserted. 404. However, this sits uneasily with Mayes' contention that in 16: 1-8 the 

Unleavened Bread regulations are primary, and that Passover material has been inserted 

into this framework. A more consistent argument which assumes the priority of the 

Unleavened Bread tradition is that of Gertz, who argues that the Unleavened Bread 

regulation originally taken over by the Deuteronomic legislator consisted of most of verse 1 

(which originally referred to Massot rather than Passover) and 3aß. Hence, the intended 

antecedent of 1,537 was the seven day festival of Unleavened Bread, and it is only the 

combination of this pre-existing Unleavened Bread regulation with Passover material which 

has given rise to the present diculties405. 

Veijola, who argues that the earliest version of Deuteronomy 16 dealt with Passover only, 

attributes 3aa and 3aß to successive layers of redaction. Moreover, he recommends 

translating 1'5P differently in the two clauses. In 3aa it means "with it", while in 3aß it 

carries the temporal meaning "thereafter"406. However, it is intrinsically unlikely that the 

same word should be translated differently in the same verse, especially given that Veijola 

cites no other instances from Biblical Hebrew where the temporal meaning applies. 

commentators. In any case, Deuteronomy's usual idiom for undertaking an activity in YI IWI I's presence is 

404 Mayes, Deuteronomy, p258. 

'0' Gertz, `Die Passa-Massot-Ordnung', pp75-79. The problem with Gertz's argument is that it is difficult to 

see why the preposition V 3J was necessary within his reconstructed original text. That is, if the text dealt 

only with Unleavened Bread, there was no need to specify that the consumption of unleavened bread for 

seven days should be "with it": cf Exodus 13: 6 MM ý: )Kn Q`M` t13=j. 

406'The History of the Passover', p68. 
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A slightly different explanation is given by Levinson. He argues that in 3aa a coda which 
was originally concerned with festival sacrifices has been re-specified to govern the paschal 
slaughter. Since '3) was found in the original coda (le Exodus 23: 18) it is reproduced in 

Deuteronomy 16: 3aa. However, 3aß draws on texts dealing with the Festival of 
Unleavened Bread. In the combination of the two traditions 1'51) has been inserted in 3 ap 
to create a lexical analogy between the leaven upon which the Passover offering is not to be 

sacrificed and the leaven that the community is prohibited from eating407. However, this 
leaves open the question of why the author felt it appropriate or necessary to draw such an 

analogy. 

The answer to this question must be sought in the particular theological interests of the 
Deuteronomic author. In Law and Theology in Deuteronomy, McConville argues that the 
language of 16: 1-8 represents a deliberate fusion of the celebration of Passover and 
Unleavened Bread and the theological themes associated with each observance, 

respectively the deliverance from Egypt and the enjoyment of the blessings of the land. 

However, Deuteronomy 16 makes no explicit link between the Festival of Unleavened 

Bread and the enjoyment of the land's blessings. McConville anticipates this objection, 

and responds that (i) the link between Unleavened Bread and the blessings of the land is 

found in Exodus 13: 5, a tradition "which may be supposed to have been widely known" 

and (ii) the extension of the Passover sacrifice to the herd establishes a link with the 

blessings of the land408. However, even if the extension of the Passover sacrifice to 

incorporate animals from the herd reflects a Deuteronomic emphasis on the blessings of the 

land it is not clear how this proves that such a link already existed between blessings and 

the consumption of unleavened bread. Even so, the most telling objection against 

McConville's argument is that Deuteronomy 16 actually provides an alternative rationale 

for the consumption of unleavened bread. In a later publication McConville argues that the 

presentation of Passover-Unleavened Bread as a unity should be related to centralising and 

407 Lcvvmson, Deuteronomy and the Hermeneutics of Legal Innovation, pp86-89. 

408 Law and Theology, pp 115-6. 
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de-centralising tendencies within 16: 1-8. Thus, while the people are required to gather at 
the "chosen place" to celebrate the Passover, verse 4 requires the removal of leaven 

throughout the territory for a seven day period. This dialectic between gathering and 
dispersion establishes a parallel between the people's gathering at Horeb and their 

gathering before YHWH at the chosen place409. However, he does not discuss in detail 
how this contributes to our understanding of textual difficulties such as 3 a. 

The best explanation of the peculiarities of this half verse is that it is intended to emphasise 

the fact that both the Passover and the consumption of unleavened bread commemorate the 

departure from Egypt. As outlined earlier, the departure from Egypt is mentioned in each 

of the three sections identified in 16: 1-8, and it actually stands at the centre of the section of 

which verse 3a is a part. More specifically, 16: 1-8 is particularly concerned with the time 

of day at which the departure from Egypt took place and the manner in which this is 

reflected in the time at which the Passover is observed. By specifying that the 

consumption of unleavened bread is to occur "with" the Passover the author makes clear 

that it commemorates the same event as the Passover, notwithstanding its different period 

of ritual observance41o Interestingly, this same relationship between the ritual time of the 

observance of Unleavened Bread and the time of the event it commemorates is found at 

Exodus 12: 17-20. Here the people are directed to celebrate a seven day Festival, because it 

was on "this very day" (77171 QV T QY32) that they came out from Egypt. One could also 

envisage a certain imprecision of expression - the "with it" only specifying that part of the 

seven days during which Passover is eaten. A more precise, but more cumbersome 

expression can be avoided because the context makes the one day of Passover and the 

seven day duration of Unleavened Bread sufficiently clear. 

ao9 McConville, 'Deuteronomy's Unification of Passover and Massot: A Response to Bernard M. Levinson', 

pp54-6. 

410 A similar case is made by Tigay - `By saying literally `You shall not eat anything leavened with it; for 

seven days you shall eat unleavened bread with it, ' it relates both prohibitions to the sacrifice and then 
explains, in the last part of the verse, that both commemorate the haste of the Exodus. This implies that the 

prohibition of eating leaven with the original pesah sacrifice was a foreshadowing of the next day's hasty 
departure. " Deuteronomy, p 154. 
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Verse 3 further describes unleavened bread as the "bread of affliction" (']3I Qný). 
Elsewhere '132 is used to describe the suffering of the people during their time in Egypt411 
While Deuteronomy is certainly aware of Israel's servitude in Egypt, the verse goes on to 
relate the consumption of Unleavened Bread to the circumstances of their departure. This 
is done by means of two clauses, introduced by `: ) and 13)t]ß respectively. It seems best to 

regard these two clauses as being parallel rather than the second being dependent on the 
first412. That is, they provide two different, but related, rationales for the observance of the 
Festival of Unleavened Bread. 

The first clause relates the consumption of unleavened bread to the circumstances of the 

departure from Egypt - the people came out in "fearful haste"413 (111Drl: 1) The other 

occurrences of this noun in the Old Testament are also found within an exodus context. In 

Exodus 12: 11 it refers to the manner in which the Israelites are to consume the Passover in 

Egypt, and in Isaiah 52.12 the people are told that their departure from exile will not be in 

haste (1XYfl 111'DTT= X2 ': )). In light of the `New Exodus' theme in Isaiah 40-55 this 

usage establishes both a parallel and a distinction between the two events. However, it is 

Exodus 12: 39 which provides the narrative basis for the relationship between the hasty 

departure from Egypt and the consumption of unleavened bread. Here is stated that the 

people baked unleavened bread because the speed of their departure from Egypt meant they 

were unable to add leaven to the dough. 

The second clause states that the purpose of consuming unleavened bread is to remember 

the day of Israel's departure from Egypt (10`1= Y"INM IrIN:: n1, -TIN "IDsn W3YM5). As 

411 Exodus 3: 7,3: 17,4: 31 and Deuteronomy 26: 7. 

412 So Morrow, Scribing the Center, p 135, who cites other instances of double motivations from 
Deuteronomy, although in these instances the 117M7 clause precedes the ") clause. It is certainly possible 
that in 16: 3 the second clause is dependent on the first, in which case the circumstances of the departure from 
Egypt result in its being remembered by subsequent generations. However, given that the passage is 
concerned with cultic observance, it is more likely that both clauses relate directly to the consumption of 
Unleavened Bread. 

a" The noun has overtones of anxiety as well as haste (Driver, Deuteronomy, p 193). This is apparent from 
the cognate verb, which is used in Deuteronomy 20: 3 to describe an army fleeing from its enemies. 
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outlined in the previous chapter, in Deuteronomy the people are frequently directed to 

remember the circumstances of their sojourn in Egypt and YHWH's deliverance and 
leading through the wilderness. In Chapter 16, however, the people are not commanded to 

remember, but to observe Passover/Unleavened Bread in order that they may remember. 
Moreover, the content of memory is not the experience of slavery in Egypt or the 

wanderings in Egypt, but the departure from Egypt414. This particular association is 

strengthened by ritual mimesis, whereby the observation is shaped to reflect the 

circumstances of the departure - the consumption of unleavened bread reflecting the haste 

of the departure and the slaughter of the Passover in the evening reflecting the timing 415 
. 

It further needs to be considered how such mimesis relates to memory - are the two to be 

equated, or are they to be treated as cause and effect? Braulik argues for the former; 

namely that remembrance is the cultic actualisation (Vergegenwärtigung) of the exodus 

event so that the participant in the Festival of Unleavened Bread was incorporated into its 

salvific effect416. The alternative, namely that ritual observance is not equivalent with 

memory but leads to it is presented by Schottroff - "das Gedenken ist gar nicht das Erleben 

einer Kulthandlung, sondern resultiert aus ihr. , 417 

The fact that according to verse 3 the remembrance of the exodus is to endure "all the days 

of your life" (J"77 "M, 5D) supports the second interpretation. Elsewhere in Deuteronomy 

this phrase is used with reference to a life-long commitment to the commandments of 

YHWH, either by the people (4: 9,6: 2) or the king (17: 19). In other words, the exodus 

memory is not equivalent to an annual ritual experience but is a year-long state of mind. 

This still leaves open the question of precisely how the observance of Passover\Unleavened 

414 G. Braulik, `Leidengedächtnisfeier und Freudenfest', p106. 

415 On the importance of mimesis in Deuteronomy see N. Lohfink, `Opferzentralisation, Säkularisungthese 
und mimetische Theorie' in Studien zum Deuteronomium and zur deuteronomistischen Literatur (SBAB; 
Stuttgart: Katholisches Bibelwerk, 1995), pp219-260. 

416 "Die Erinnerung an die Bedrängis beim nächtlichen Auszug wird zwar kultdramatisch vergegenwärtigt. " 
`Leidengedächtnisfeier und Freudenfest' p 106; in the context of discussing Deuteronomy 16 Schmitt quotes 
with approval the comment of Blair -"If one remembers in the biblical sense, the past is brought into the 
present with compelling force... Memory meant activity. " Rainer Schmitt. Exodus und Passah, p72. 

Al Gedenken im Alten Testament, p 126. 
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Bread contributes to such a state of consciousness. It is unlikely that this question can be 

answered unless Deuteronomy is considered within a broader canonical context. Certainly. 
the fact that the content of the exodus memory in Deuteronomy 16 differs in emphasis from 
that presupposed elsewhere in the book points in this direction. Indeed, the closest parallel 
to Deuteronomy 16: 3 is found not in Deuteronomy but at Exodus 13: 3. Both verses 
describe the significance of Unleavened Bread; both speak of remembering the day of the 

peoples' departure (MV). However Exodus 13: 3ff then sets the observance within a 
broader catechetical context where the significance of the rite can be explained to 

subsequent generations. Moreover Exodus 13: 9 states that the result of such observance 

and explanation will be that YHWH's Torah will be on the lips of his people; within the 
Deuteronomic worldview discussing the Torah is fundamental to the people's identity418 

Thus, when Deuteronomy 16: 3 and Exodus 13: 3ff are read alongside each other it becomes 

apparent how ritual practice shapes memory. The practice of Passover\Unleavened Bread 

forms part of a `virtuous circle' whereby observance leads to memory which leads to 
discussion of Torah, which then sustains further observance and so on. 

Verse four consists of two prohibitions, both ending with a time reference. Both concern 

the exclusion of a specific item from a particular place during or before a specified time. 

The first concerns the removal of leaven419 for a seven day period. The people are 
instructed that leaven shall not be seen in their possession420 throughout the whole territory. 

The wording of the prohibition is identical to Exodus 13: 7bß. Similar instructions are also 

found at Exodus 12: 15 and 12: 19, although here the leaven is to be removed from houses 

rather than the territory as a whole. 

418 Deuteronomy 6: 7,11: 19. 

419 The term used here, 1Nt 7, normally refers to leaven itself, as opposed to j'T fl, which normally refers to 
leavened bread (hence its association with eating, as in Deuteronomy 16: 3). However, the use of the two 
terms in Leviticus 2: 11 suggests the distinction is not absolute. 

"" Reading 72 as indicating possession. Some commentators (eg Morrow) translate the verse "shall be seen 
by you". However, where the niphal of 1? r is used in this sense the normal preposition is ýId. 
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The second prohibition requires that none of the Passover animal be allowed to remain until 

the next morning. Similar directions are give at Exodus 12: 10 concerning the Passover in 

Egypt. However the closest linguistic parallel is Exodus 23: 18b which concerns the fat of 

the festival sacrifice ("97=-t)1 'Tfl th 1 although there are differences 421 
- 

As 

noted earlier, the first half of this verse appears to have influenced Deuteronomy 16: 3aa. 

Levinson argues that prior to the insertion of Unleavened Bread material Deuteronomy 

16: 3aa and 4b were continuous422. However, given that Levinson eschews any attempt to 

reconstruct redactional layers with Deuteronomy 16, it is difficult to see how he can speak 

of an `original' text into which other material was interpolated. It is more likely that while 

Deuteronomy has drawn on earlier material, it has done so to demonstrate its continuity 

with the earlier material, and the arrangement of the material reflects the scheme outlined 

earlier. 

5.3.2.3 16: 5-8 

Verses 5 to 8 also deal with the observance of Passover and Unleavened Bread. However, 

in contrast to verses 2 to 4 the arrangement of the material is chronological rather than 

thematic. 

Syntactically, the absence of a waw at the commencement of verse 5 marks a new section. 

Verses 5 and 6 form a unit which gives directions concerning the time and place at which 

the Passover animal is to be slaughtered: 

rimn-nx rl=* ý»ri Xý Passover 

1ý Im J. "-ft i C1º f'-VJx 1, -117tÜ 'iiix= Place: prohibited 

iot rout '(' ni x ; 11n' `1nß'-"1Výýt a17týn- -t3ýt 'ý Place: permitted 

fO; -flN n: 11f Passover 

121 Specifically, the Exodus passage uses the preposition -717 while Deuteronomy uses the preposition ý. 

422 Levinson Deuteronomy and the Hermeneutics of Legal Innovation, p86. 
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Q'ýYnn `ýi13+tY ivln WnW, T Nlnn n'11, n Time 

The emphasis on celebrating the Passover at the place chosen by YHWH rather than in the 
towns (literally "gates") reflects one of the key themes of Deuteronomy. Deuteronomy 16 is 
frequently understood as a polemic against the pre-Deuteronomic Passover, which was 
observed in a decentralised domestic setting. However, this not explicit in the text, which 
grounds the need for a centralised Passover in the Will of YHWH. Indeed, Deuteronomy 
16: 5-6 affirms that both the `gates' and the chosen place are part of YHWH's purpose for 
his people. The former have been given to them and the latter is the place where he has 

chosen to have his name dwell. But only the chosen place is a legitimate location for the 
Deuteronomic Passover. 

Like verse 1, verse 6 is concerned to relate the time of the Passover observance to the time 

of the departure from Egypt. Here, it is stated that the departure took place at sunset, 

whereas verse one speaks of a departure taking place at night. This indicates that 

Deuteronomy is comfortable with a certain amount of temporal imprecision and warns 

against any attempt to contrast nocturnal and daylight exodus traditions4`3. Indeed, the 

closest parallel to verse 5 is Exodus 12: 6, where it is the slaughtering of the Passover lamb, 

and not the departure from Egypt, which takes place at or around sunset. 

Verse seven then gives directions for the preparation and consumption of the Passover. 

Much discussion has concerned the use of the verb ýZ 1 for the preparation of the Passover, 

since this method of preparation is apparently forbidden in Exodus 12: 9 

(n= 5UJ ] 5tMl fit] I MM The most frequent explanation is that 5V» 

means `boil' and that Deuteronomy has chosen this method because it is the usual way of 

423 Levinson, Deuteronomy and the Hermeneutics of Legal Innovation p77, points to texts such as Numbers 
33: 3 (P) and Exodus 12: 22 (J) which indicate the departure took place in daylight. However, as Levinson 
acknowledges, another J text (Exodus 12: 30-31) suggests a nocturnal departure. This suggests that the 
compilers of these texts either did not perceive a discrepancy, or did not feel that any discrepancy was 
sufficiently serious as to require 'smoothing out. ' 
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cooking sacrifices. Insofar as the Priestly directions resurrect older practices, Deuteronomy 
16: 7 can also be understood as a polemic against the pre-Deuteronomic Passover 4`4. 

However, a number of commentators, not all of whom can be characterised as 
`harmonisers', argue that 5W may carry a more general meaning such as `cook' and there 

is no necessary conflict between Deuteronomy 16 and Exodus 124`5. An examination of 

the rest of the Old Testament indicates that '7Z can be used for the ripening of fruit 

(Genesis 40: 10, Joel 3: 13) which suggests a general meaning such as `to bring to a state fit 

for human consumption. ' However, when Z, W refers to the preparation of food by a 

human agent, it carries a narrower range of meaning than `cook'. This is apparent from 1 

Sam 2: 15, where ýVn `it= is contrasted with n1Y7 1WM, the latter being the verb used 

for the preparation of the Passover in Exodus 12. However, `boil' unnecessarily narrows 

the meaning of JW=. In Exodus 16: 23 and Numbers 11: 18 it is used for the cooking of the 

manna, which appears to have been baked rather than boiled. The best explanation for the 

data is that the normal meaning of 51j: 1 is `to cook something in a container', whether or 

not that cooking involved baking or boiling in some form of liquid426. In contrast 75Y 

involves roasting meat directly over the fire. 

This would indicate that the directions for cooking the Passover animal in Deuteronomy 16 

are different from those in Exodus 12. Nevertheless, this does not require the conclusion 

that the motivation for the change is to accommodate a nomadic method of food 

424 So Levinson, who describes the absence of instructions for the cooking and consumption of the Passover 
in pre-deuteronomic texts as a puzzle. 

425 Jacob, Exodus, p307; McConville, Law and Theology, pp 117-118; and more tentatively Tigay, 
Deuteronomy, p1 -55, 

Mayes, Deuteronomy, p259 and Driver, Deuteronomy, p 194. 

426 As argued by Morrow, Scribing the Center, p 132. A problem for this reconstruction is 2 Chronicles 35 : 13, 
which says of the Passover under Josiah UjNZ f7DDf1 *t: 11, while the accompanying holy offerings are 
cooked in various containers. Levinson describes this verse as an example of inner-biblical exegesis which 
attempts to reconcile divergent legal traditions. Deuteronomy and the Hermeneutics of Legal Innovation, 
p73. Alternatively, this verse could indicate that 5il): j could refer to roasting when modified by U*: I, but not 
when it stood by itself. 
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preparation to the standard sacrificial method of food preparation``'. First, it cannot be 

presumed that roasting food was exclusive to or particularly characteristic of nomadic 

populations428. And while 5V j: 2 used in sacrificial contexts, it is also used for food 

preparation in other settings. 

A better explanation is that the different methods of food preparation reflect the nature of 

the respective Passovers. Exodus 12 stresses the family-based nature of the celebration in 

the selection of the animal, which is chosen on the basis of one animal for each household. 

In such a setting it makes sense to select a small animal since all of the meat is to be 

consumed before the next morning. There is also a concern that the animal be prepared in 

such a way to reflect this - it is to be cooked as a whole, eaten in one house and none of its 

bones are to be broken. Since cooking in a pot would necessitate breaking up the animal, 

roasting is an appropriate method of preparation. 

The Passover of Deuteronomy 16 is more concerned to stress the national aspect of the 

celebration. As such it is not surprising that larger animals would be chosen and that the 

method of cooking chosen would be appropriate to such animals. That is, the different 

prescriptions in Exodus 12 and Deuteronomy 16 have the same purpose - of expressing the 

people's unity and participation in the Passover observance. This common intention should 

not be obscured by attempts to use the texts to reconstruct a history of Israelite cultic 

practice. 

According to verse 7 the people are to return to their tents in the morning after the Passover 

is consumed. Within the Deuteronomistic History 0'? TT can be used for permanent 

dwellings, and it could have this meaning here. That is, the people are simply directed to 
429 return to their homes on the morning after the Passover. However, this does not explain 

'-'As argued by Levinson, Deuteronomy and the Hermeneutics of Legal Innovation, p72. 

428 Apart from Exodus 12, the only other use of r in the Old Testament is Isaiah 44: 16, where the cook is 

an artisan rather than a nomad. 

429 As argued b_y Tigay, Deuteronomy p 155; Driver, Deuteronomy p 194; Braulik, `Leidegedächtnisfeier and 
Freudenfest', p 107. 
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why 16: 7 does not use O"SIM, the normal word in Deuteronomy and elsewhere for a 
permanent dwelling. 

Alternatively, 16: 7 could refer to the tents m which pilgrims camped in and around 
Jerusalem during the observance of Passover and Unleavened Bread. Although this is 

certainly compatible with later Jewish practice it is not clear that this is what Deuteronomy 
16 has in mind, since the only activity which is explicitly declared to take place at the 

chosen place is the Passover ritual on the first evening. 

Within the Former Prophets the language of people returning to their tents occurs 
frequently in a military context, where it refers to the dispersal of an army after victory or 
defeat43o It also used in Joshua 22, with reference to the dispersion of the Eastern tribes 

after their gathering before Joshua. Since this occurs during the conquest of the land it may 

well have military overtones. At I Kings 8: 66 it describes the dispersion of the people of 
Israel after the festival at the dedication of the temple. In some of these contexts, as in the 

case of a temporary military encampment, actual tents may be in view. More generally, the 

language of returning to Q''ý77T is used in the context of a military and/or cultic gathering 

involving the people or their representatives. McConville suggests a further parallel within 

the book of Deuteronomy. Noting that Deuteronomy 5: 30 describes the people camped in 

tents at Horeb, he argues that the language of 16: 7 is part of a broader linkage between 

Horeb and the chosen place, linked by the concept of Israel standing in YHWH's presence. 

This serves to assert a continuity between the gathering before YHWH and the regular life 

of the people. This means the exact nature of the 0"'277X remains open within the terms of 

Deuteronomy 16431. 

430Eg Judges 20: 8, I Samuel 4: 10,13: 2,2 Samuel 18: 17,19: 8,20: 1,20: 2. 

431 McConville, `Deuteronomy's Unification of Passover and Massot: A Response to Bernard M. Levinson', 
pp54-55. See also Morrow, Scribing the Center, p145 - "I conclude that 16: 7b is ambiguous. Its range of 
meaning is commensurate both with the supposition that the worshippers are to return to their real home 
territory or to some temporary dwelling in the vicinity of the shrine YI IWH has chosen. " 
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All this suggests that Q''ý1? t is used here because of what it says about the nature of the 

people's gathering, not what it says about the nature of their dwellings. It would strengthen 
the associations between the Passover and Exodus and emphasise the corporate and 
national aspects of the Feast. In this light, the later association between Passover and hopes 
for the deliverance from foreign rule is not surprising. 

Verse 8 deals with the observance of Unleavened Bread subsequent to the Passover. The 

verse does not specify the location at which Unleavened Bread was to be eaten. Those 

writers who believe that verse 7 mandates a return home generally assume that Unleavened 

Bread was eaten during the journey home and/or in the domestic setting432. However this 

view faces two serious objections. Firstly, the degree of integration between Passover and 
Unleavened Bread evident in verses 2 to 4 would be difficult to achieve if the observances 

took place in different locations. Secondly, Deuteronomy 16: 16 describes Unleavened 

Bread as a arc and designates it as one of the three occasions each year during which all the 

males are to appear before YHWH at the chosen place. Levinson argues that the 

description of Unleavened Bread as a afl is due to Deuteronomy's citation of the festival 

calendar in Exodus 23: 15-17 and does not necessarily reflect actual practice433. The 

problem with this argument is that Deuteronomy 16: 16 does not merely cite the Exodus 

passage but supplements it with a version of the `centralisation formula', which would not 
be appropriate if one of the three Feasts mentioned was not to be observed at the chosen 

place. 

A further difficulty in envisaging a de-centralised observance of Unleavened Bread is verse 

8, which enjoins a "solemn assembly" (I1"%W) and the cessation of work on the seventh 

day. On the two other occasions in the Old Testament when a 31-33) is prescribed together 

432 The consumption of unleavened bread during the journey home is stressed by Braulik, who sees it as a 
means of re-enacting the departure from Egypt and the wandering in the wilderness and incorporating the 
participant within those events, `Leidengedächtnisfeier and Freudenfest' ppI03-5. Levinson argues that just 
as Deuteronomy diverted Passover from the domestic sphere to the central sanctuary, so it diverted the 
observance of Unleavened Bread from the local sanctuaries to the domestic sphere. 

"' Deuteronomy and the Hermeneutics of Legal Innovation, p89. 
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with the cessation of work, one gathering for the whole of the people, rather than a series of 
local gatherings is clearly in view434. Further support for this understanding may be found 
in Exodus 13: 6, which refers to a an on the seventh day of the Festival of Unleavened 

Bread. Whether or not this passage depends on Deuteronomy 16 or vice versa it does 

witness to a common tradition of a national gathering at the end of the festival. It may be 

that the cessation of work meant that those Israelites who did not take part in the gathering 

were still caught up in the celebration. 

This still leaves open the question of whether worshippers remained at or around the chosen 

place during the period of time between the Passover and the solemn assembly. The idea of 

two pilgrimages within one week does seem somewhat unlikely, although Gertz argues that 

even in the context of territorial expansion in late pre-exilic Judah the demand for a second 

assembly at the central sanctuary would not be unreasonable435. It could be that there was 

some difference between the groups undertaking the two pilgrimages. In any case, the 

provisions concerning Unleavened Bread are concerned not just with worship at the chosen 

place, but with how the memory of the Exodus can be reflected in worship throughout the 

land. 

5.4 Conclusion 

The threefold structure of Deuteronomy 16: 1-8 not only places the observance of Passover 

and Unleavened Bread within Deuteronomic theology. It also establishes a relationship 

between Deuteronomy 16 and other canonical accounts of the festivals, both as they were 

observed in Egypt and as they are to be observed by future generations. 

43$ Leviticus 23: 26 and Numbers 29: 35, both of which are in the context of legislation concerning the Festival 

of Booths. Isaiah 1: 13 and Amos 5: 21 may use 71.0 to refer to de-centralised assemblies, although this 
conclusion would depend on a particular reconstruction of Israel's cultic history rather than any explicit 
indication in the text themselves. 

4" Gertz, `Die Passa-Massot-Ordnung', p65. 
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Verses 2 to 4, through their combination of Passover and Unleavened Bread and the 

centring of the combined festival around the exodus theme resonate with those traditions, 

typically found in Exodus 12: 1-13: 16, where the emphasis is on the remembrance of the 

departure from Egypt and temporal and logical boundaries are blurred to achieve this end. 
Verses 5 to 8, where the festivals are considered separately in chronological order resonate 

with traditions such as Leviticus 23: 5-8, where the purpose is to provide a `running order' 
for cultic practice and there is a minimum of references to the circumstances of the 

departure from Egypt or the circumstances in which the festivals were instituted. Verse I 

unites both perspectives by placing both under the rubric of observance, a concept with 

strong resonances in Deuteronomy and other legal traditions. 

It is now possible to make some remarks concerning the relationship between the 

Deuteronomic Passover and the themes of exodus, community and memory. 

5.4.1 Passover and Exodus 

The tradition of Israel's departure from Egypt plays an important role in Deuteronomy 

16: 1-8. As outlined above, the exodus reference is the centre of the thematic overview in 

verses 2-4. There are also references to the departure from Egypt in the introduction in 

verse 1 and in the chronological summary in verses 5 to 8. 

Kreuzer identifies three aspects of the exodus tradition in Deuteronomy 16436 The first is 

the association of the exodus with Unleavened Bread, which is drawn from older traditions. 

The second is the alignment of individual elements of the combined Passover-Unleavened 

Bread celebration with aspects of the exodus experience. This represents a historicizing of 
both observances. The third is the use of the exodus motif, and the memory of slavery in 

particular, as an ethical motivation. However, in Deuteronomy 16, the third use is found 

explicitly only with reference to the Festival of Weeks. 

436 Kreuzer, `Die Exodustradition im Deuteronomium', pp84-87. 
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Kreuzer's conclusions are not dissimilar from other commentators, who argue that in 

Deuteronomy the remembrance of the exodus has replaced the protection of the family 

group as the purpose of the Passover. This change of focus was achieved by uniting the 

Passover with the Festival of Unleavened Bread, which already had strong exodus 

associations 437. This process was aided by the fact that the pre-Deuteronomic Passover 

and Festival of Unleavened Bread occurred at the same time of year, although it is only in 

Deuteronomy that they are brought into such a close relationship. On this reconstruction 

Deuteronomy represents the first stage in the historicisation of the Passover, a process 

which is further developed in later legislation when individual elements of the Passover 

43s celebration are related to elements of the exodus narrative 

It is important in evaluating this reconstruction to examine in detail the use of the exodus 

tradition in Deuteronomy 16: 1-8. Where the exodus is related to Passover as such, it is the 

time of the Passover, rather than the place of its celebration, which is emphasised. In 

verses 1 and 6 the nocturnal departure from Egypt is the justification for the nocturnal 

slaughter of the Passover. This is the only place in Deuteronomy which mentions that the 

departure from Egypt took place at night, which suggests that the celebration of the 

Passover at night was part of pre-Deuteronomic tradition. This still leaves open the 

question of whether the Passover was already linked with the exodus, since it is possible 

that nocturnal celebration of the rite could be attributed to reasons other than the exodus 

association439 However, the idea that Deuteronomy was prepared to be radically 
innovative in the location of the Passover, while remaining bound to the time of the 

celebration for no other reason than custom and practice, is somewhat improbable. A more 

437 See Otto, article rDD, p676; Braulik. `Leidengedactnisfeier and Freudenfest', p105 who also argues that 
Deuteronomy has transformed Unleavened Bread traditions in that the exodus is no longer described 
exclusively as the departure of Israel (as in verse 3), but also as the action of YFIWH (as in verse 1). 

438 cf the comment of Wellhausen, From this it follows that the elaboration of the historical motive of the 
Passover is not earlier than Deuteronomy, although perhaps a certain inclination to that way of explaining it 
appears before then ... 

" Prolegomena to the History of Israel, p88. 

439 Eg some commentators have suggested that the Passover may have been celebrated at night prior to its 
association with the exodus since this was the normal time for nomads to eat their meals. 
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plausible explanation is that Deuteronomy recognises an established connection between 

the Passover and the circumstances of the departure from Egypt. 

Such a conclusion is strengthened if, as most commentators believe, the account of the 

Passover in Exodus 12: 21-23 is pre-Deuteronomic. It is true that these verses do not 

explicitly relate future celebrations of the Passover to the departure from the Egypt, but the 

narrative association between the institution of the Passover and the circumstances 

surrounding the exodus would ensure that these associations were evoked by any 

subsequent celebration. 

In this light, it is unlikely that Deuteronomy represents a thoroughgoing historicisation of 

either Passover or Unleavened Bread. Certainly, there is no attempt to link details of the 

celebration with details of the exodus, with the exception of the mention of affliction and 
haste in verse 3. Once again, these are elements of the exodus tradition which are not 

stressed elsewhere in Deuteronomy. In Exodus 12 they are associated with the 

consumption of Unleavened Bread, as indeed they are in Deuteronomy 16. Hence, 

Deuteronomy is conservative rather than innovative in this regard. 

5.4.2 Passover and Community 

A canonical perspective also calls into question the contention that Deuteronomy represents 

a change in the focus of the Passover from the clan or family to the nation as a whole. 

The comment of Levinson is not untypical - "This emphasis on the clan is widely 

recognized as owing to the Passover's origin in the nomadic culture of the pre-Settlement 

period. In sociological terms, the family setting points to the origin of the stipulations in 

Gemeinschaft rather than a complex, national Gesellschaft 
. 
"440 The family origin of the 

Passover is reconstructed on the basis of other Pentateuchal traditions and parallel customs 

in the Ancient Near East. Deuteronomy's stipulation that the Passover not be celebrated 

44° Levinson, Deuteronomy and the Hermeneutics of Legal Innovation, pp57-58. 
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within any of the Israelite towns (16: 5) is usually taken as a veiled polemic against prior 

practice. 

However, there is no account of the Passover in the Old Testament which portrays it as a 

purely family celebration with no reference to the wider Israelite community. It is true that 

the account of the Egyptian Passover uses family or clan based terminology44'. However, 

previous chapters have outlined the community-wide perspective in the narrative of the 

Egyptian Passover. Naturally given the narrative setting of the first Passover it could not 

take place at the chosen place in the land as required by Deuteronomy. The unity of the 

community in the Passover was not so much spatial but temporal and experiential - they 

were united by performing the various rituals at the same time and through sharing the 

experience of protection from the firstborn plague and following this, the departure from 

Egypt. 

This is not dissimilar to Deuteronomy 16: 1-8. While the passage is clearly interested in the 

spatial location of the Passover, it is the temporal and experiential aspects of the celebration 

which are arguably even more important. As outlined above the passage is concerned to 

establish a link between the time of the departure from Egypt and the time at which the 

Passover animals are slaughtered. Structurally, verses 2 to 4 place the national experience 

of departure from Egypt at the heart of the combined Passover/Unleavened Bread 

celebration. 

It is also possible that this emphasis on the temporal and experiential unity expressed in the 

Passover resulted in some relaxation of the spatial prescriptions found elsewhere in 

Deuteronomy. It is notable that 16: 1-8 contains no directions to the worshippers to eat or 

rejoice before YHWH (ifiii"' "Mt) similar to those found in the context of general 

441 Eg 12: 3 (P) indicates that a lamb is to be selected for each : IN-n'=. This term is used in the patriarchal 
narratives to refer to the clan or extended household (eg Genesis 12: 1,20: 3,24: 7.24: 40). In the exodus and 
wilderness traditions it can be used for a broader entity such one of the twelve tribes (eg Numbers 1: 2 and 
following). At 12: 21 (JE) the elders are instructed to take a lamb for their families (D: )'I1r1D 6) and in 
12: 24-27 the instruction concerning the significance of the Passover takes place within a family context. 
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sacrifices (12: 7,18), tithes (14: 23), the firstling of livestock (15: 20) and the festival of 

weeks (16: 11). In all these instances Ali"' 'M2 occurs in addition to a version of the 

centralisation formula. The best explanation of this pattern is that º'(li f" 'Mý has a 

narrower meaning than the centralisation formula. While the latter can refer to the central 

sanctuary or the area in which it is located (ie Jerusalem in a broader canonical context) 
indicates immediate proximity to the sanctuary itself 2. This is apparent from 

passages such as Deuteronomy 18: 6-7, where the Levites come to the chosen place to 

minister before YHWH, and Deuteronomy 26: 1-10, where the worshipper is directed to 

take the first-fruits of the harvest to the chosen place and set it before YHWH, ie before his 

altar (verse 4). 

The absence of the phrase in Deuteronomy 16: 1-8 may indicate that it envisaged the 

Passover being eaten anywhere in the city, rather than before the altar. This may be due to 

reason of practicalities - if it was important for the community to slaughter and consume 

the meal at the same time some degree of dispersion would be necessary. In the case of 

other cultic observances, where it was not so important for all the community to engage in 

the same activity at the same time on the same day, it would be possible for individual 

families to bring their offerings to the altar and consume them there. 

The emphasis on time rather than place is even stronger in the case of the Unleavened 

Bread material in Deuteronomy 16. There is no explicit link made between Unleavened 

Bread and the chosen place, although verse 3 indicates that the consumption of unleavened 
bread accompanies the Passover meal, which is eaten at a central location. However verses 
4 and 7-8 suggest that the removal of leaven and the consumption of unleavened bread is to 

be observed throughout the whole land until the communal gathering on the final day of the 

festival. The synchronisation of the cultic observances means that whether the people are 

gathered or dispersed they are united in remembering the exodus which establishes their 

identity as the people of YHWH. 

''- On ; f1m *'Mý as a reference to the localised presence of YI IWH at the chosen place see Ian Wilson, Out 
of the Midst of the Fire: Divine Presence in Deuteronomy (SBLDS 1511 Atlanta: Scholars Press, 1995). 
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5.4.3 Passover and Memory 

Chapter One outlined Assmann's distinction between textual and ritual coherence as 

strategies for the preservation and communication of collective memory. In this context 
Assmann argues that the difference between oral and written societies is not the media for 

storing cultural memories, but the means employed for the retrieval of those memories. In 

primarily oral cultures those memories may be stored in a written form but it is only a small 
literate elite who can access those memories at any time. For the illiterate majority, these 

memories are only retrieved periodically when the text forms part of a festival or ritual. In 

this context, the national festival performs the function of a library or bookmarket. So, 

notwithstanding the existence of written texts, ritual coherence is the modus operandi 4'. 

With the move from ritual to textual coherence, the most significant change is not 

necessarily the existence of written texts, but the methods employed for retrieving the 

memories stored within them. In place of rite and festival societies employ the methods of 

reading, memory, intemalisation and interpretation to retrieve and communicate formative 

memory. This means such memories can be accessed continuously rather than periodically. 

There also develops a distinctive worldview in which the divine revelation in the text is 

opposed to alternative sources of revelation, which are discredited as idolatrous 4`'4. 

It is noteworthy that Deuteronomy, and more specifically the deuteronomic Passover, does 

not fit easily into either category. While the latter chapters of the book portray it as a key 

artefact of collective memory, the only provision for the reading of the entire work places it 

within a festal context, and a septennial one at that (31: 9-13). Moreover, the only 

command whose observance is a means to rather than the result of memory concerns the 

Festival of Passover/Unleavened Bread. This would suggest that Deuteronomy functions 

within a framework of ritual coherence, whereby central collective memories are retrieved 

periodically at national festal occasions. 

443 Religion und kulturelles Gedächtnis, pp128-131. 

114 Religion und kulturelles Gedächtnis, p164, 
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However, Deuteronomy also presupposes that the traditions and laws it contains will be the 

subject of everyday conversation (6: 7,11: 19). When it comes to the Passover, it envisages 
that the memories it communicates will be constant rather than periodic - through the 

observance of Passover\Unleavened Bread the people are to remember their departure from 

Egypt all the days of their life (16: 3). This is more characteristic of a society characterised 
by textual coherence in Assmann's terms, where the ongoing interaction with and 
interpretation of texts is the central cultural activity. 

Assmann certainly regards Deuteronomy as an important marker in Israel's transition from 

ritual to textual coherence. It created a narrative world, a portable homeland which could 

sustain Israel's identity when she was separated from the traditional markers of land, 

temple and monarchy. However, the fact that the only activity which is expressly said to 

nurture memory - the observance of Passover/Unleavened Bread - must take place within 

the land at the chosen place tells against the thesis. 

It seems better to assume that Deuteronomy contributes both to textual and ritual 

coherence, with the Passover being a paradigm of this process. The act of 

Passover\Unleavened Bread nurtures memory both by mimesis - by reflecting in rite 

certain aspects of the exodus experience - and by catechesis, by providing the opportunity 

for one generation to recount to another the fundamental events in Israel's past. Previous 

chapters have suggested that the process of mimesis predominates in Exodus 12: 1-14, while 

catechesis predominates in Exodus 12: 21-27. One can certainly observe aspects of mimesis 

in Deuteronomy 16: 1-8 - for example, the timing of Passover to co-incide with the 

departure from Egypt, and the consumption of Unleavened Bread to mirror the haste of the 

departure. However, there is no provision for catechesis in this passage. There is no inter- 

generational dialogue analogous to that found in Exodus 12: 25-27. It was suggested above 

that the element of catechesis only becomes apparent when Deuteronomy 16 is read in a 

broader canonical context. The linguistic and conceptual links between Deuteronomy 

16: 1-8 and Exodus 13: 3-10 - the common concern to remember the day of the departure 

from Egypt - allow the inter-generational dialogue in Exodus 13: 8-10 to become the means 
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by which the annual rite described in Deuteronomy 16 can contribute to a year- and life- 

long devotion to YHWH and his law. Once again, it becomes apparent that the 

development of canon does not necessarily elevate text over rite as a vehicle of collective 

memory but brings the two into a creative and subtle relationship. 
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CHAPTER SIX: MEMORY IN CHRONICLES 

In view of the importance of the Passover in post-biblical Judaism, and the number of times 

it is mentioned within the Pentateuch, the paucity of references to the Passover in the 

historical books of the Old Testament is initially something of a surprise. There are only 

two brief descriptions of Passover celebrations in the Former Prophets. Joshua 5: 10-12 

describes a celebration of Passover by the Israelites at Gilgal on their entry into the land 

and 2 Kings 23: 21-23 describes a Passover celebrated in Jerusalem in the eighteenth year of 

Josiah's reign. Neither account gives many details of how the Passover was celebrated, 

although in both cases a national rather than purely domestic celebration is in view445. 

Within the Writings, Ezra 6: 19-22 records a Passover celebrated by the returned exiles, and 

also refers to the festival of Unleavened Bread446 
. 

By far the most detailed accounts of Passover celebrations after the departure from Egypt 

are found in the books of Chronicles. The first Passover, celebrated under Hezekiah, is 

recorded in 2 Chronicles 30 and has no parallel in Samuel-Kings. The second Passover, 

celebrated under Josiah, is recorded in 2 Chronicles 35, and is parallel to the account in 2 

Kings 23, although there are a number of differences between the two accounts. Chapter 

Seven will examine these passages in detail. Before doing so, it is necessary to set them 

within the context of the books as a whole. 

6.1 The Books of Chronicles 

Several debates surround the books of Chronicles. Three in particular are worthy 

of discussion: 

Nevertheless, this `national' aspect is expressed slightly differently in the two accounts. The Passover 

under Josiah reflects the stipulations of Deuteronomy 16 in that the people intentionally gather in one place. 
In Joshua 5 the people's gathering in one place is inevitable in that they are in the process of journeying 

together to the promised land. In this respect it reflects the situation in Exodus 12. 

446 On this passage see J. Fleishman, `An Echo of Optimism in Ezra 6: 19-22' HUCA (1999), ppl i-29. who 

argues that the festival concludes the period of national destruction beginning with the Assyrian invasion. 
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the date of the books' composition 

the relationship of the books of Chronicles to the books of Samuel, Kings, Ezra and 
Nehemiah 

the genre of Chronicles. 

Of course these three issues, and the first two in particular, are intertwined. Nevertheless, it 

is appropriate to consider them in turn. 

6.1.1 Date of Composition 

A variety of dates have been suggested for the composition of Chronicles, from the late 

sixth century BCE447 down to the Maccabean era. 448 An early dating would connect the 

writing with the reconstruction and re-establishment of the temple in the era of Haggai, 

Zechariah and Zerubbabel. Those who date the book to the Maccabean era relate it to the 

author's desire to protect Jewish worship from Hellenistic influence449, or argue that 

Chronicles marks the end of the formation of the Hebrew canon 450 

There are problems, however, with both dates. Dating the books in the early post-exilic 

era requires that some or all of the genealogical material in 1 Chronicles 1-9 is secondary, 

given that 1 Chronicles 3: 17-24 traces the descendants of Zerubbabel for at least two 

generations. However, far from being incidental to Chronicles, the first nine chapters 

anticipate several themes that are important to the work as a whole, including the place of 

44' W. M. Schniedewind, `The Chronicler as an Interpreter of Scripture' in M. Patrick Graham & Steven L. 
McKenzie (eds) The Chronicler as Author: Studies in Text and Texture (JSOTSS 263; Sheffield: Sheffield 
Academic Press, 1999), pp 158-180. 

aas G. Steins, `Zur Datierung der Chronik: Ein neuer methodischer Ansatz' ZAW 105/1 (1993), pp84-92; J. 
Kegler `Prophetengestalten im Deuteronomistischen Geschichtswerk und in den Chronikbüchern: Ein Beitrag 
zur Kompositions- und Redaktionsgeschichte der Chronikbücher' ZAW 105/2 (1993), pp481-497. 

449 So Kegler. 

450 So Steins. 
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Israel at the centre of YHWH's purposes for the world, and within Israel the importance of 
the tribes of Judah and Levi and the city of Jerusalem4si 

There is nothing in the books of Chronicles that would specifically place them in the 
Maccabean era. A concern for the purity of Israel's life and worship could be characteristic 
of much, if not all, of the post-exilic era, as witnessed by the books of Ezra and Nehemiah. 
And while Chronicles certainly refers to and interprets many earlier canonical works there 
is no evidence that the work is concerned with the closure of the canon as such }5` 

For these and other reasons most commentators date the composition of Chronicles 

somewhere between the two extremes, with the fourth century BCE being the most 

common choice 453 

6.1.2 Literary Relationships 

There is no doubt that Chronicles stands towards the end of the complex process that 

formed the literature of the Old Testament. However, in the history of interpretation two 
issues of literary dependence and influence have recurred. The first concerns whether 
Chronicles, Ezra and Nehemiah were written by the same author. The second concerns 

451 See M. Oeming, Das Wahre Israel: Die genealogische Vorhalle 1 Chronik 1-9 (B WANT 128; Stuttgart: 
W. Kohlhammer, 1990), especially pp206-218. From a narratological perspective Wright argues that I 
Chronicles 1-9 incorporates the fabula (ie the narrated events and associated characters reconstructed in their 
chronological order) of the entire work. See J. W. Wright `The Fabula of the Book of Chronicles' in M. 
Patrick Graham & Steven L. McKenzie (eds) The Chronicler as Author: Studies in Text and Texture (JSOTSS 
263; Sheffield: Sheffield Academic Press, 1999), pp 136-157. 

452 So Z. Talshir `Several Canon-Related Concepts Originating in Chronicles', ZAW 113/3 (2001), pp386- 
403. It is noteworthy that Chapman, who finds evidence of `canon-conscious appendices' in the Law 
(Deuteronomy 34: 1-12) and the Prophets (Malachi 3: 23-24 [ET 4: 5-6]) does not find a similar conclusion to 
the Writings. S. B. Chapman The Law and the Prophets (FAT 27; Tübingen: Mohr Siebeck, 2000). 

153 Eg 1. Kalimi (`Die Abfassungszeit der Chronik - Forschungsstand and Perspectiven' ZAW 105/, 21 (1993 ). 
pp223-233) dates Chronicles to the first quarter of the fourth century BCE; H. G. M. Williamson 1( and 2 
Chronicles. NCBC; Grand Rapids: Eerdmans, 1982) p16 favours a date around the middle of the fourth 
century, at the end of the Persian era; S. Japhet (I & II Chronicles. London: SCM Press, 1993), pp27-28 
places it at the end of the fourth century-, at the beginning of the Hellenistic era. 
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whether and how Chronicles used Samuel-Kings as a source in the construction of its 

narrative. 

Following the work of Zunz in the early nineteenth century the assumption of most 

scholarship in the next one hundred and fifty years was that Chronicles, Ezra and Nehemiah 

were the work of a single author, or at least reflected the same traditions and ideology. 

However in the last generation this consensus has been challenged by the work of Japhet 

and Williamson. In a 1968 article454 and her larger work The Ideology of the Book of 
Chronicles and Its Place in Biblical Thought455 Japhet has listed several differences 

between the language and thought-worlds of Chronicles and Ezra-Nehemiah. These 

include the importance of the exodus and conquest traditions and the significance of the 

exile. 

Japhet's arguments for a distinctive authorship for Chronicles and Ezra-Nehemiah were 

supported and expanded by H. G. M. Williamson in his 1977 work Israel in the Books of 
Chronicles456. As the title of the work suggests, it is concerned with Chronicles' 

understanding of Israel's identity. He argues that Ezra-Nehemiah has an exclusive 

understanding of Israelite identity. Israel consists only of those members of Judah and 

Babylon returned from exile, together with every person who joined them. In both books 

there is a strong polemic against mixed marriages and other developments that the author 

saw as diluting the ethnic and religious identity of Israel. In contrast, Chronicles has a 

more inclusive vew of Israel. For example, far from being condemned, examples of mixed 

marriages are included at several points in the genealogical material. Williamson also 

notes Chronicles' marked emphasis on Jacob compared to Ezra-Nehemiah's stress on the 

454 S. Japhet, ̀ The Supposed Common Authorship of Chronicles and Ezra-Nehemiah Investigated Anew' VT 
18 (1968), pp332-72. 

455 The Ideology of the Book of Chronicles and Its Place in Biblical Thought (Frankfurt am Main: Peter Lang. 
1989). This work is substantially a translation of Japhet's dissertation which was published in Hebrew in 
1977. 

456 H. G. M. Williamson, Israel in the Books of Chronicles (Cambridge: Cambridge University Press. 1977), 
especially pp60-70. 
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election of Abraham and the importance of the doctrine of immediate retribution in 
Chronicles compared to its complete absence in Ezra-Nehemiah. 

While the position of Japhet and Williamson has been adopted by most subsequent 
commentators there are some dissenters457. For the sake of simplicity this and the 
following chapter will assume that Chronicles and Ezra-Nehemiah were written by 

different author(s). Hence any reference to `the Chronicler' will cover the books of 
Chronicles only. 

The books of Chronicles cover much of the same ground as Samuel-Kings although there 

are significant differences between the two works. For example, Samuel-Kings dwells at 

much greater length on the period before David's reign and on the rise and fall of the 

Northern Kingdom, while Chronicles contains much greater detail on the organisation of 

the temple service. Scholarship has sought to find the model of literary relationship that 

best explains this pattern of similarity and difference. More specifically, what sources has 

the Chronicler used in the construction of his work and was Samuel-Kings amongst them? 

Peltonen has surveyed the history of research into the sources utilised by the author or 

authors of Chronicles458. He notes the existence of three schools of thought in the 

eighteenth and nineteenth centuries. The first school of thought argued that the Chronicler 

made use of unknown sources - that is documents unknown to us and not recoverable from 

elsewhere in the Old Testament. Sometimes this reconstruction was associated with 

apologetic intentions, as in the case of Keil who defended Chronicles' historical reliability 

by arguing that it and Samuel-Kings were independent extracts from a common source. 

The second school of thought held that Chronicles utilised both known and unknown 

sources. A prominent representative of this view was F. C. Movers, who argued that 

Chronicles made use of two main sources - the canonical books of Samuel-Kings and a 

457 Eg T. Blenkinsopp, Ezra-Nehemiah (London: SCM Press, 1989), pp47-54. 

458K. Peltonen, 'Function, Explanation and Literar Phenomena: Aspects of Source Criticism as Theory and 
Method in the History of Chronicles Research' in M. P. Graham & S. L. McKenzie (eds) The Chronicler as 
Author: Studies in Text and Texture (JSOTSS 263 ; Sheffield: Sheffield Academic Press, 1999), pp 18-69. 
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postexilic Midrash on the book of Kings. Nevertheless, he was positive about Chronicles' 

historical reliability. The third school of thought was that only known sources of 
Chronicles, which in practice meant the books of Samuel-Kings and some Pentateuchal 

traditions, were relevant to the work of the commentator. The exemplar and to a large 

extent the originator of this approach was W. M. L de Wette, who argued that Chronicles 

had modified and distorted Samuel-Kings' portrayal of Israel's pre-exilic history in order to 

provide a justification for various aspects of Pentateuchal legislation. While it was 

theoretically possible that the author of Chronicles did have access to sources other than 

Samuel-Kings, such sources were entirely hypothetical and as such their existence could 

not be used to bolster the historical reliability of Chronicles. 

For much of the nineteenth and twentieth centuries the last two views have prevailed. That 

is, most commentators have accepted that the author of Chronicles made use of Samuel- 

Kings but have differed over whether the Chronicler had access to other sources and to 

what extent the Chronicler provides a historically accurate picture of pre-exilic Israel, 

particularly where his narrative diverges from that of Samuel-Kings. Wellhausen was 

particularly scathing about the Chronicler's re-working of Samuel-Kings459. One can 

contrast the approaches of three commentators from the second half of the twentieth 

century, all of whom regard Samuel-Kings as a major source for Chronicles. Rudolph 

argues that Chronicles has in fact had access to an expanded version of Samuel-Kings46o 

When it comes to historical reliability Rudolph admits that Chronicles has schematised 

history in order to make clear the relationship between human conduct and divine blessing 

or judgement. Nevertheless, he states that in many instances Chronicles has enriched our 

knowledge of the history of the Judean kings, although particular items such as the numbers 

of soldiers or sacrifices in particular narratives owe more to homiletic intent than historical 

459 Cf the comment on p200 of his Prolegomena - "Chronicles reaps the fruits of its perversions of 2 Kings xii 
in its reproduction of the nearly related and closely connected section 2 Kings xxii 3-10"; and on p209 "the 
triumphs given by the Chronicler to his favourites have none of them any historical effect, but merely serve to 

add a momentary splendour to their reigns. " 

460 W Rudolph. Chronikbücher. (HAT, Tübingen: JCB Mohr, 1955), ppXI-XII. 
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reality461. Williamson regards it as very likely that the author of Chronicles had access to 
additional sources for the history of the pre-exilic period. He speculates that commonalities 
in subject matter suggest that some of these sources may have been longer documents, such 
as military censuses or reports. He is cautious about making global statements concerning 
Chronicles' value for reconstructing pre-exilic history; such assessments are best made on a 
case-by-case basis462. Japhet believes it is likely that the Chronicler has made use of extra- 
biblical sources but she concludes that "they do not seem to display any comprehensive 
unity - of literary method, historical presuppositions or theology - which would justify 

their ascription to one work, analogous ry to the Deuteronomistic histo 46 Like 
Williamson she assesses the reliability of the Chronicler's sources on a case by case basis. 

Another trend in Chronicles' research, which reflects developments in Old Testament 

research as a whole, has been an increasing number of studies that examine the literary 

and/or theological aspects of the work while `bracketing out' questions of historical 

reliability 464 Insofar as Chronicles is brought into the dialogue with history this is the 
history of the period in which it was composed, rather than the history of the events it 

purports to describe465 

46' Rudolph, Chronikbücher, ppXVII-XVIII. 

462 Williamson 1 and 2 Chronicles, pp19-21. 

463 Japhet, I and II Chronicles, p23. 

464 Recent studies which focus on literary aspects of Chronicles include R. K. Duke, The Persuasive Appeal of 
the Chronicler: A Rhetorical Analysis (JSOTSS 88; Sheffield: Almond Press, 1990) and `A Rhetorical 
Approach to Appreciating the Books of Chronicles' in M. P. Graham & S. L. McKenzie (eds) The Chronicler as 
Author: Studies in Text and Texture (JSOTSS 263; Sheffield: Sheffield Academic Press, 1999), pp100-135; 
J. W. Wright `The Fabula of the Book of Chronicles'. Recent works which focus on theological or ideological 
aspects of the work include John W. Kleinig, The Lord's Song: The Basis, Function and Significance of 
Choral Music in Chronicles (JSOTSS 156; Sheffield: Sheffield Academic Press, 1993) and Brian E. Kelly, 
Retribution and Eschatology in Chronicles (JSOTSS 211; Sheffield: Sheffield Academic Press, 1996). 
Generally speaking, such studies do not deny the historiographical intent of Chronicles but their interests he 
primarily in expounding the text of Chronicles rather than examining how it corresponds to extra-textual 
reality. 

465 An example is J. E. Dyck, The Theocratic Ideology of the Chronicler. (Leiden: Brill, 1998) which relates 
the motives and intentions of the Chronicler to the social context of the post-exilic community. Chronicles 
furthers the interest of the temple hierarchy by showing how in the past Israel's identity was assured by the 
peoples loyalty to the temple. 
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As outlined above, the consensus position in the twentieth century has been that Chronicles 

made use of Samuel-Kings as its sole or major source. In recent years this position has 
been challenged by Graeme Auld, who argues that Samuel-Kings and Chronicles are 
independent redactions of a common source466. In some ways this is analogous to the 
position of Keil in the nineteenth century. However, whereas Keil used his reconstruction 
to support the historical reliability of Chronicles, Auld questions the reliability of both 
Samuel-Kings and Chronicles. That is, the contrast is not between Samuel-Kings, which is 

essentially `objective' and historically reliable, and Chronicles which is a tendentious 

modification of the earlier work. Rather, both Samuel-Kings and Chronicles have modified 
an earlier source in accordance with their own interests, and neither should be regarded as 

an unbiased account of the pre-exilic era. 

Auld's thesis still needs to be worked out in detail, as he himself admits`'. Even if it is 

valid, it makes little difference to the interpretation of the Passover texts in Chronicles. 

There is no account of Hezekiah's Passover in either Samuel-Kings or in Auld's common 

source. In either case, the author of Chronicles has fashioned a narrative which had no 

precedent in his major source. Auld's thesis may have some minor implications for the 

narrative of Josiah's Passover 68 but in any case the hypothesis that the Chronicler knew 

466 A. Graeme Auld, Kings Without Privilege: David and Moses in the Story of the Bible's Kings (Edinburgh: 
T&T Clark, 1994); `What was the Main Source of the Books of Chronicles? ' in M. P. Graham & 
S. L. McKenzie (eds) The Chronicler as Author: Studies in Text and Texture (JSOTSS 263; Sheffield: 
Sheffield Academic Press, 1999), pp9l-99. Auld calls the shared source the Book of Two Houses, because of 
its interest in the house (dynasty) of David and the house (temple) of YHVH in Jerusalem. 

467 See ̀ What was the Main Source of the Books of Chronicles? ' in which he responds to a series of criticisms 
raised by S. L. McKenzie in `The Chronicler as Redactor' in M. P. Graham & S. L. McKenzie (eds) The 
Chronicler as Author: Studies in Text and Texture (JSOTSS 263; Sheffield: Sheffield Academic Press, 1999), 
pp70-90. McKenzie lists eight examples which he believes tell against Auld's thesis. Auld responds that six 
of the eight can reasonably be accommodated within his theory, but that in the case of two (the reference in 2 
Chronicles 10: 15 to the fulfilment of an oracle of Ahijah, which Chronicles has not reported, and the peculiar 
placement of the narrative of Jehoshaphat, the king of Israel and Micaiah son of Imlah) further study is 
required. 

" Specifically, the question is whether the part of 2 Kings 23: 21 in italics - "The king commanded all the 
people, "Keep the Passover as prescribed in this book of the covenant"' is absent from Auld's common 
source. These words are not common to Kings and Chronicles, but Auld speculates that they may have been 
in the common source and provided the basis for the mention of Moses in 2 Chronicles 35: 6 and 12 (Kings 
Without Privilege, p 125). 
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and utilised Samuel-Kings remains the dominant assumption in scholarship and it will be 

adopted in the following discussion. 

6.1.3 Genre 

The relationship of Chronicles to Samuel-Kings is of interest not only in its own right but 

because commentators' understanding of this relationship shapes their understanding of the 

genre and intention of Chronicles. 

Wellhausen described Chronicles as a Midrash of the Book of Kings' 9 where Midrash is 

defined as "the consequence of the conservation of all the relics of antiquity, a wholly 

peculiar artificial reawakening of dry bones, especially by literary means, as is shown by 

the preference for lists of names and numbers. Like ivy it overspreads the dead trunk with 

extraneous life, blending old and new in a strange combination. It is a high estimate of 

tradition that leads to its being thus modernised; but in the process it is twisted and 

perverted, and set off with foreign accretions in a most arbitrary way. " For practical 

purposes Wellhausen's definition is both too general in that the modernising of tradition to 

allow its appropriation in the present could be said to be a characteristic of most, if not all, 

biblical writings. Moreover, as the preceding quote shows, Welihausen's assessment of 

Chronicles' genre is strongly pejorative and as such provides little insight into the 

Chronicler's own understanding of his purpose. The enormous amount of work done on 

midrash since Wellhausen's time also means that his understanding of the genre as a whole 

must be treated with caution. 

For Willi, the Chronicler's relationship to Samuel Kings exemplifies its genre as a work of 

interpretation 470. He argues that the Chronicler regarded Samuel-Kings as an authoritative 

portrayal of Israel's history, and never intended that his own work should displace it. 

Somewhat paradoxically, Chronicles' high regard for Samuel-Kings is seen most clearly in 

169 Prolegomena to the History of Israel, p227. 

470 T. Willi, Die Chronist als Auslegung (FRLANT 105; Göttingen: Vandenhoeck & Ruprecht, 1972). 
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those instances where Chronicles alters its Vorlage in order to adapt its message for the 

present. The Chronicler understood himself as an interpreter of the authoritative prophetic 
traditions of Israel's pre-exilic history, applying and updating them to address the needs of 

the present. 471 

Willi's classification has been critiqued by Kalimi, who argues that it does not deal 

adequately with the non-Synoptic aspects of Chronicles' work (its Sonderg7ut)172. He 

believes that while the Pentateuch was canonical for the Chronicler, Samuel-Kings was not. 

Rather than being an exegete of the earlier work, the Chronicler is best regarded as a 

historian who both used and modified his sources. Thus, rather than supplementing or 

interpreting Samuel-Kings the Chronicler intended his own work to displace it as the 

authoritative portrayal of Israel's pre-exilic reality. In a longer work Kalimi provides a 
4 detailed inventory of the Chronicler's historiographical techniques"' 

A central issue in assessing the genre and purpose of Chronicles is the way in which the 

work relates to the Chronicler's `past' and the Chronicler's `present', and how this 

relationship is intended to shape Israel's self-understanding. The issues have been well set 

out in a recent article by Kratz474. Kratz argues that central to all Old Testament literature 

is the search for collective identity - that is the appropriation by each generation of the 

relationship with YHWH which is central to Israel's self-understanding. He notes that the 

47' Die Chronist als Auslegung, pp233-241. Here Willi refers to Chronicles' source citations, which identify 

the traditions with the writings of various pre-exilic prophets. 

472 I. Kaliuri, `Was the Chronicler a Historian? ' in M. Patrick Graham, Kenneth G. Hoglund & Steven L. 
McKenzie (eds) The Chronicler as Historian (JSOTSS 238; Sheffield: Sheffield Academic Press, 1997), 

pp73-89. 

473 I. Kaliuri, Zur Geschichtsschreibung des Chronisten: Literarisch-historiographische Abweichungen der 
Chronik von ihren Paralleltexten in den Samuel- und Königsbüchern (BZAW 226; Berlin: Walter de Gruvter, 
1995). 

474 R. G. Kratz, `Die Suche nach Identität in der nachexilischen Theologiegeschichte: Zur Hermeneutik des 

chronistischen Geschichtswerkes und ihrer Bedeutung für das Verständis des Alten Testaments' in J. 
Mehlhausen (cd) Pluralismus und Identität. (Gütersloh: Kaiser Gütersloher, 1995), pp279-303. 
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issue of identity is related to whether the Chronicler475 is best regarded as an interpreter or 
author, whether his work is best seen as an interpretation of Samuel-Kings reflecting its 

concerns, or a creative composition reflecting the concerns and interests of the post-exilic 
era. Kratz argues that the Chronicler's work incorporates both perspectives, but the real 
question is how these two aspects of the work are combined. In answering this question he 

suggests the work incorporates three aspects of identity - textual identity, temporal identity 

and prophetic identity. Textual identity refers to the Chronicler's utilisation and 
combination of texts from Samuel-Kings, the Pentateuch and former prophets, that is the 
Chronicler's `past'. As these texts are correlated with one another they form the 
Chronicler's normative portrayal of Israel's history. Temporal identity refers to the 
interests of the Chronicler and his contemporaries and his own theological position, that is, 

the Chronicler's `present'. In particular, the Chronicler's portrayal of Israel's pre-exilic 
history is shaped by his experience of the post-exilic cult and community. This serves to 

establish a link between the pre- and post-exilic communities; just as the latter derives its 

identity from the former so the former finds its fulfilment in the latter. Prophetic identity 

refers to the Chronicler's self-understanding, and more specifically his belief that he was 
inspired by the same spirit who inspired the prophets who were responsible for writing his 

sources. In summary, Kratz relates textual identity to the Chronicler's method, temporal 
identity to his motive and intention and prophetic identity to his presuppositions and self- 

understanding. In all three instances identity is associated with the construction of unity 

and continuity from a multiplicity of sources and historical experience. Here Kratz brings 

his work into dialogue with Assmann's understanding of cultural memory, arguing that the 

Chronicler's has combined and enscripturated various aspects of Israel's tradition, in order 

to provide a collective memory for his contemporaries. 

Kratz has rightly observed that the Chronicler's access to Israel's pre-exilic past is 

primarily or exclusively mediated through various documents. That is, insofar as 

Chronicles transforms and applies Israel's memory it is a textual memory. Of course, in 

175 Kratz works on the basis that Chronicles, Ezra and Nehemiah are the work of the same author ('Die ruche 
nach Identität'. p281). 
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Israel collective memory was preserved and transmitted by means of ceremony and rite as 

well as text. Previous chapters have shown how this was true in the case of the Passover. 

However, before examining the Passover texts in Chronicles it is necessary to place them 

within the broader context of the purpose and character of Chronicles, and in particular the 

role of memory within the work. 

6.2 Chronicles and Memory 

As in previous chapters, the following section will examine the language and concept of 

memory in Chronicles, including its use and transformation of other Old Testament 

traditions. 

6.2.1 The Vocabulary of Memory 

The obvious place to begin an examination of the role of memory in Chronicles is a survey 

of the use of the '101 word group. The verb 1: )S occurs just seven times in 1 and 2 

Chronicles. At 1 Chronicles 18: 15 and 2 Chronicles 34: 8 the Hiphil participle is used for 

the occupants of a particular office, probably concerned with the collation and maintenance 

of official records. The Hiphil form is also used at 1 Chronicles 16: 4 to describe one of the 

tasks of the Levites. The context suggests some form of cultic praise is in view. 2 

Chronicles 24: 22 states that King Joash did not remember the kindness (70º17) that 

Jehoiada had done for him but killed his son. Here, the sense is not simply that Joash 

forgot the actions of Jehoiada476 but that he failed to act appropriately. 

The most theologically significant uses of `1D are 1 Chronicles 16: 12,15 and 2 Chronicles 

6: 42. The first two instances are part of the psalm sung when the ark was brought into 

Jerusalem 47. The introduction to the Psalm at 1 Chronicles 16: 7 states it was on this day 

476 So Japhet, I and II Chronicles, p850. 

47 On this psalm see in particular John W. Kleinig. The Lord's Song, ppl34-148; Howard N. Wallace, `What 
Chronicles Has to Say about Psalms' in M. Patrick Graham & Steven L. McKenzie (eds) The Chronicler as 
Author: Studies in Text and Texture (JSOTSS 263; Sheffield: Sheffield Academic Press, 1999), pp267-293. 
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that David appointed the Asaphite levites to sing praises to YHWH, which suggests it is 

significant not only its own right but as an exemplar of the Chronicler's understanding of 
the nature and significance of cultic praise. The Psalm itself is a combination of texts 
found elsewhere in the Old Testament. Verses 8 to 22 are drawn from Psalm 105: 1-15, 

verses 23 to 33 are drawn from Psalm 96 and verses 34 to 36 are drawn from the opening 

and closing verses of Psalm 106. While Chronicles largely retains the wording of its 

sources there are some significant changes. So, in both 1 Chronicles 16: 12 and Psalm 

105: 5 the people are exhorted to remember the works of YHWH. However, while the MT 

of Psalm 105: 8 refers to YHWH remembering (Dt) his covenant with Abraham, Isaac and 

Jacob the equivalent verse in 1 Chronicles 16: 15 is an exhortation to the people to 

remember (TI DT) that same covenant. That is, while Psalm 105 balances human and divine 

remembrance of the covenant in 1 Chronicles 16 the stress is entirely on human 

remembrance. This change is consistent with the manner in which 1 Chronicles 16: 8-36 has 

transformed other Psalm texts. So, in its entirety Psalm 105 is an act of corporate praise 

structured as a recitation of Israel's history, beginning with the covenant with the patriarchs 

and ending with the departure from Egypt and the entry into the promised land. However, 

the Chronicler's citation of the Psalm ends immediately before the account of Joseph's 

sojourn in Egypt and the subsequent slavery and deliverance of the people of Israel. The 

omission of the exodus tradition matches the change from the indicative in Psalm 105: 8 to 

the imperative in 1 Chronicles 16: 15, since the identification of the exodus with YHWH's 

remembering his covenant is attested elsewhere in the Old Testament478. 

The Chronicles' psalm concludes with a plea for salvation drawn from the closing verses of 

Psalm 106. Chronicles has made two changes to strengthen the emphasis on salvation. The 

divine address has been changed from "YHWH our God" 03115N 5N T1-ji") in Psalm 106: 47 

to "God of our salvation" (1]37Vý"' 'YTl') in 1 Chronicles 16: 35 and the following petition 

has been expanded from "gather us from among the nations" to "gather and rescue 

(135"S: 71) us from among the nations. " 

"g Exodus 2: 24.6: 5. 
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Thus, Chronicles has drawn on Psalmic material which praises YHWH for his past 
deliverance to create a new composition in which praise is the prelude to an appeal for 
future deliverance, and more specifically deliverance from being scattered among the 
nations. In the process, the idea of human remembering of divine actions is retained, while 
the idea of divine remembrance is downplayed, probably because the decisive act of 
deliverance is now understood to lie in the future rather than the past. This reflects the 

perspective of the Chronicler's own day as much as, if not more than, the narrative setting 
within the reign of David. 479 

The other instance of D in Chronicles occurs in 2 Chronicles 6: 41-42 where the 

Chronicler concludes Solomon's prayer at the dedication of the temple with a short section 

which is absent from his Vorlage: 

(41) "Now rise up, 0 Lord God, and go to your resting place, 

you and the ark of your might. 

Let your priests, 0 Lord God, be clothed with salvation, 
And let your faithful rejoice in your goodness. 

(42) 0 Lord God, do not reject your anointed one. 

Remember the steadfast love of/for your servant David (17=3 717 70TT7 7IDT)" 

Here the issue is whether the appeal is to David's faithful deeds for YHWH480 or to 

YHWH's covenant faithfulness to David481 or whether the reference is deliberately 

ambiguous482. 

479 So Williamson, 1 and 2 Chronicles, p 130. The importance of deliverance from captivity in the 
Chronicler's thought will be outlined later in this chapter. 

480 So R_B_ Dillard, 2 Chronicles (WBC; Waco: Word, 1987), p51; Japhet, 1& II Chronicles, pp604-5. 

So H. G. M. Williamson The Sure Mercies of David": Subjective or Objective Genitive? " JSS 23 (1978), 
pp68-90; Kelly, Retribution and Eschatology in Chronicles, p 145. 
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The phrase 777 "1O11 is not found elsewhere in Chronicles, although it does occur in 

Isaiah 55: 3 where it appears to be in synonymous parallelism with the "everlasting 

covenant (äZ7131 11,1s)" YHWH will make with his people. However, the meaning of the 

phrase there is disputed and even if the Chronicler has drawn on the Isaiah passage that is 

no guarantee that the phrase means the same in both passages. 

A surer guide to the meaning of 111 `1Dfi is the Chronicler's use of 1Df1 in the immediate 

context. Significantly, the refrain "For he is good, for his steadfast love endures forever 

(110ä 0ý137i7 "D)" occurs both at 2 Chronicles 5: 13 and 2 Chronicles 7: 3. In the first 

instance the singing of the refrain by the levitical singers precedes the manifestation of 
YHWH's glory after the ark has been brought into the temple. In the second instance the 

refrain is spoken by the people after YHWH has responded to Solomon's prayer by sending 
fire from heaven to consume the burnt offerings and sacrifices, and by filling the temple 

with his glory 483. In context then, 2 Chronicles brings Solomon's dedication prayer to a 

climax with a plea for YHWH to manifest his presence in the temple. The appeal to '10M 

111 refers to the dynastic oracle delivered by Nathan in 1 Chronicles 17: 4-14, and more 

specifically the promise in verse 12 that one of David's sons would build a house for 

YHWH. The context of 2 Chroniclers 6 and 7 would suggest that the Chronicler 

understood that his readers continued to experience the fulfilment of this promise in their 

experience of cultic worship. 

The most noteworthy aspect of the Chronicler's use of the 1: )l word-group is the 

connection between remembrance and the temple cult. The cult is the place where 

YHWH's past actions are remembered and where his people gather to call on him to act in 

482 K. D. Sakenfeld, The Meaning of Hesed in the Hebrew Bible: A New Inquiry (HSM 17; Missoula: Scholars 
Press, 1978), pp156-8. 

as' The parallels between 2 Chronicles 7: 1 and Exodus 40: 34 suggest the Chronicler intends to draw an 
analogy between the dedication of the temple under Solomon and the erection of the tabernacle in the 
wilderness. See R_ Mosis, Untersuchungen zur Theologie des chronistischen Geschichtswerkes. (Freiburg: 
Herder, 1973), p 147. 
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their present and future. Moreover, YHWH's remembrance of his covenant faithfulness to 

David sustains the cult and ensures that his people experience his presence through its 

ministrations. There is, however, no explicit linkage between the idea of remembrance and 

the deliverance from Egypt. This raises the question of how the Chronicler understood the 

celebration of Passover and Unleavened Bread, given the way in which other Old 

Testament texts relate these celebrations to remembrance of the exodus events. However, 

before considering the Passover texts in 2 Chronicles 30 and 35 it is necessary to survey the 

way in which Chronicles has utilised and transformed those aspects of Israel's collective 

memory contained in her legal and narrative texts. 

6.2.2 Chronicles and textual memory 

It is widely recognised that Chronicles shares with other post-exilic writings an interest in 

the utilisation and interpretation of earlier written materials484. This can take a number of 

different forms - from the use of Samuel-Kings as a source, through to the citation of other 

written traditions and the allusion to other written traditions without any explicit citation 

formula. The following section surveys the way in which Chronicles has combined and 

transformed aspects of Israel's textual inheritance to create a new synthesis that addressed 

the situation of his contemporaries. 

6.2.2.1 Legal Traditions 

A much discussed issue is the relationship of Chronicles to the legal texts and traditions 

which make up the Pentateuch. Commentators differ over which legal traditions were 

available to the Chronicler, the degree of authority he ascribed to those traditions and how 

he sought to reconcile any discrepancies between the legal traditions available to him. 

Before addressing these specific issues, it is necessary to survey the legal terminology used 

"See among others P. Ackroyd, `The Chronicler as Exegete' in The Chronicler in His Age (JSOTSS 101; 

Sheffield: Sheffield Academic Press, 1991), pp31 l -343 ; Schniedewind, 'The Chronicler as an Interpreter of 
Scripture'. 

203 



in Chronicles and what this reveals about the author's understanding of law and legal 

authority. 

Certainly, the issue of law and legal authority is a central concern of the Chronicler. There 

are nineteen references to Torah in 1 and 2 Chronicles compared to eleven in Samuel- 

Kings. However, when it is noted that Chronicles has not picked up five references to 
Torah in its Vorlage48S the importance of the Torah theme in the Chronicler's Sondergut 

becomes apparent. Of the nineteen references fourteen refer to the Torah or obedience to 
Torah in general terms. There is one reference, taken from the Vorlage, to Amaziah's 

obedience to the deuteronomic precept that children not be put to death for the sins of their 

parents (2 Chronicles 25: 4). The other four references to specific Torah precepts concern 

the institution of regular burnt offerings by David (1 Chronicles 16: 40), the role of the 

Levites in sacrificial service (2 Chronicles 23: 18), the role of the priests and Levites in the 

Passover under Hezekiah (2 Chronicles 30: 16) and the restoration of sacrificial service 

under the same King (2 Chronicles 31: 3). This contrasts with Samuel-Kings, where the 

Passover under Josiah is the only cultic action that is linked to a specific Torah precept. 

Chronicles also differs from Samuel-Kings in that in gives a written Torah a role in the 

narrative prior to the Josianic reforms486. At 2 Chronicles 17: 9 Jehoshaphat's Levites and 

officials take with them the "book of YHWH's Torah (fl1f" 11-171 'IDO)" when they teach 

through Judah. The same form of words is used at 2 Chronicles 34: 14 and 15 for the book 

found in the temple during Josiah's reign. Thus, the Chronicler's language makes it clear 

48s Three of these references occur in 2 Kings 17 in the evaluation of the downfall of the Northern Kingdom 
and in the report of the customs of the peoples settled by Assyria in their place. The omission of these 
passages reflects the Chronicler's concentration on the fate of the Southern Kingdom. The Chronicler has no 
parallel to the note in 2 Kings 23: 24 which links Josiah's cultic reforms to the book of the Torah found in the 
temple. This is because in the Chronicler's account these reforms precede the discovery of the book. The 
Chronicler has replaced Kings' ringing endorsement of Josiah's faithfulness to the Torah in verse 25 with the 
more muted evaluation of 2 Chronicles 35: 26. This is in keeping with the immediately preceding narrative of 
Josiah's failure to listen to the divine message delivered by Neco and his consequent death in battle. 

486 Within the Former- Prophets there are several references to a written Torah in the book of Joshua (eg 
Joshua 8: 30-35. Joshua 23: 6, Joshua 24: 26). From then on the Torah as a book disappears until its 
rediscovery under Josiah. At I Kings 2: 3 David charges Solomon to follow what is written in the Torah of 
Moses, and 2 Kings 14: 6 recounts a specific instance in which Amaziah's action was in accordance with what 
is written in the Torah. However a written book plays no role in the narrative until Josiah. 
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that the discovery of the law-book is the recovery of a work that has already exerted its 
influence within the history of Judah. 

There are other statements which, while not using the language of Torah, ascribe particular 

actions to Mosaic authority. At 1 Chronicles 15: 15 the Chronicler recounts how when the 

ark was returned to Jerusalem it was carried on the shoulders of the Levites "as Moses had 

commanded according to the word of YHWH (77171" 1ýZJ 1Vt 771:: At 2 

Chronicles 3 5: 6 the people are instructed to make preparations for the Passover "according 

to the word of YHWH by Moses (1tM-i': I At 2 Chronicles 8: 12-13 

Solomon offers sacrifices "according to the command of Moses (1Vl5t] n%=)". At 2 

Chronicles 24: 6,9 there is a reference to the tax levied by Moses on the congregation in the 

wilderness for the tabernacle. While this is apparently a reference to Exodus 30: 11-16 the 

Chronicler refers to the historical precedent as such rather than its preservation in writing. 

While Torah is only associated by the Chronicler with Moses and/or YHWH, other human 

actors in the narrative are responsible for authoritative commands or regulations. At 1 

Chronicles 11: 3 David is anointed as king in accordance with the word of YHWH spoken 

by Samuel. A particularly detailed rationale forms the basis for Hezekiah's stationing of 

the Levites in the temple in 2 Chronicles 29: 25 - "according to the commandment of David 

(T'Yf I11 i) and of Gad the king's seer and of the prophet Nathan, for the commandment 

was from YHWH through his prophets 7f 1YT f T71'S Generally, 

Chronicles associates written authority exclusively with Moses, while other actors exercise 

authority by virtue of their office or by means of inspired speech. However at 2 Chronicles 

35: 4 Josiah directs the Levites to arrange themselves by their ancestral houses following the 

written directions of David and Solomon. This is most likely a reference to regulations 

now found in 1 Chronicles 23-27487. This is consistent with a broader emphasis in 

Chronicles on the textualisation of authoritative traditions, as seen in the appearance of a 

prophecy by Elijah in the form of a letter (2 Chronicles 21: 12-15)488. Nevertheless, it does 

""Williamson. 1 and 2 Chronicles, p405. 

Chapman, The La\v and the Prophets, p227. 
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not represent an attempt by the Chronicler to exalt David's authority at the expense of 
Moses489. Rather, it testifies to the development of a body of authoritative writings 
alongside the Mosaic torah. 

A further complexity in the Chronicler's understanding of authority and precedent is the 

concept of UUWTT. In the books of Chronicles Q"UDtn is one of the terms used as a 

designation for the Torah490. Kings are also commended for exercising their authority 

according to the standard of UUtM491 Here the reference is most probably to a general 

standard of justice and equity rather than any particular regulation or body of law. In 2 

Chronicles 19: 4-7 Jehoshaphat appoints judges (0'=5) throughout Judah and assures them 

of YHWH's assistance in the task of doing UDWlt. 

Of particular interest are a series of passages where the Chronicler states that a particular 

practice was done UUWT - "in accordance with mishpat. " In each case the context is some 

aspect of temple furnishing or service. Five times the formula occurs alone, sometimes 

with the addition of the third person plural pronomial suffix492 . There are two instances 

where a particular individual is named as the source of the =M. At 1 Chronicles 24: 19 

the priests are appointed by David to their service 1177': IN j'I'jTX "T'S DUE)t7inU and at 2 

Chronicles 8: 14 Solomon appoints the temple personnel 1''ý? ý-'f Ali U]Vj= Here UUWM is 

489 Simon J. De Vries `Moses and David as Cult Founders in Chronicles' JBL 107/4 (1989), pp619-639 argues 
that a central aim of the Chronicler is to advance the claims of the Levites in the post-exilic cult over against 
the priests. Since the priests had Moses and Aaron to substantiate their claims the Chronicler was required to 
use Davidic authority as a vehicle for advancing levitical claims. "Even though Moses and the Mosaic 
tradition would continue in honor; it is the David who ordained the Levites to their office who brought the 
worship of YHWH to its highest perfection and its true fulfilment (p639). " However, the matter is not so 
straightforward - for example at 1 Chronicles 16: 39-40 David is responsible for implementing the Mosaic 
regulations concerning the role of the priests; at 2 Chronicles 35: 3-6 the role of the Levites in the Josianic 
Passover is grounded in both Mosaic and Davidic authority. 

ago Eg 1 Chronicles 22: 13,28: 7. 

49' 1 Chronicles 18: 14 records that David did z7"fY1 U! 077M. The same pair of terms occurs in the Queen of 
Sheba's evaluation of Solomon's reign at 2 Chronicles 9: 8. 

19? The instances are 1 Chronicles 6: 17 [ET 6: 32]; 23: 31; 2 Chronicles 4: 7; 4: 20; 3 5: 13. 
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an authoritative tradition established by a seminal figure which is binding on subsequent 
generations. The use of the term does not establish whether the tradition exists in writing 
or some other form. Finally, at 2 Chronicles 30: 16 the roles of the priests and the levites in 
the Hezekian Passover is given a double justification - their actions are il'1117 DT. D Wr 

The formula ODUt-D occurs a number of times in texts outside Chronicles. Sometimes it 

appears to indicate merely that an action was conducted in accord with established custom 
and practice without ascribing any intrinsic authority to such 493, gy ty practice . 

However, 

particularly in legal texts it functions as a cross-referencing formula which refers the reader 
to other authoritative texts494 This diversity suggests that the Chronicler's use of the 
formula should be evaluated on a case by case basis. However given that the formula is 

always used in the area of cultic activity, a matter of considerable interest for the 
Chronicler, it is probable that it always carries some nuance of authority that goes beyond 

mere custom and practice. Precisely how the Chronicler understood such authority to be 

established - by particular figures and/or texts associated with them - is the issue to be 

established in each instance49s 

In summary, then, the Chronicler's understanding of law and authority is complex and 

multi-faceted. Several trends are apparent. First, Chronicles testifies to a growing interest 

in the textualisation of law and the role of a written Torah in Israel's history. Second, the 

Chronicler clearly regarded Moses as the law-giver sui generis. No other figure is 

493 Eg 2 Kings 11: 14, which records how the king was standing beside the temple pillars UDViU: following 
his coronation. There is no indication in the text that the author regarded this custom as necessary from his 
point of vieww. 2 Kings 17: 33 records how the people resettled in Samaria worshipped DDVJn: ) of the nations 
from which they were taken - which clearly does not meet with the author's approval. 

494Eg Leviticus 5: 10 and 9: 16 which specify that the burnt offering is to be performed UDwi]: ), that is in 
accordance with the ritual specifications in Leviticus 4: 13-17. See M. Fishbane Biblical Interpretation in 
Ancient Israel (Oxford: Clarendon Press, 1985), pp209-213. 

495 Eg Japhet argues that in 2 Chronicles 30: 16 "the Chronicler did not refer to the written word as it stands, 
but rather to the way it was understood and interpreted, either by him or at his time. " I& 11 Chronicles, p950. 
However, it is a moot point whether the Chronicler would have distinguished between the meaning of a teN. t 
and his interpretation of it. regardless of the usefulness of that distinction for a modern interpreter. 
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associated with the giving of Torah. Third, the Chronicler recognises that YHWH may 

give authoritative directions to his people through other mediators including prophets and 
kings. While such directions are initially delivered orally the Chronicler also recognises 

that some of them may be preserved in writing. Fourth, the Chronicler has a particular 
interest in the authority of MWTI While this term involves more than custom and practice 

the particular nuances it carries need to be evaluated on a case by case basis. 

Another concern of scholarship has been determining which pentateuchal legal traditions 

have influenced the Chronicler. Broadly speaking there are four positions that have been 

adopted, either exclusively or in combination with one another. The first position is that 

Chronicles advanced the interests of one particular pentateuchal legal tradition. The second 
is that Chronicles sought to achieve a degree of reconciliation between different 

pentateuchal traditions. The third is that while the Chronicler did draw on various legal 

traditions found in the Pentateuch he did not regard the Pentateuch as normative and so felt 

able to commend practices at variance with Pentateuch. The fourth position is that the 

Chronicler's interest lay in legitimating the actual practice of the post-exilic community, 

and that he appealed to pentateuchal traditions where they legitimised this practice and 

ignored them where they do not. 

Amongst those writers who trace the influence of one legal tradition on Chronicles the 

work of Julius Wellhausen has been particularly influential. While assuming that the 

Chronicler was acquainted with the Pentateuch in much the form that we know it, 

Wellhausen attributed the difference in spirit and content between Samuel-Kings and 

Chronicles almost entirely to the influence of the Priestly code, which according to his 

. analysis came into existence in the period between the composition of the two works 496 

This resulted in a radical re-shaping of Israel's historical traditions whereby Israel's pre- 
497 

exilic existence was made to conform to the cultic prescriptions of the Pentateuch. 

496 Wellhausen, Prolegomena to the History of Israel, p 171. 

497 "Chronicles..... not only takes the Law-the Pentateuchal Law as a whole, but more particularly the Priestly 
Code therein preponderating-as its rule of judgment on the past, but also idealises the facts in accordance with 
that norm, and figures to itself the old Hebrew people as in exact conformity with the pattern of the later 
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According to Wellhausen, the influence of P is seen particularly in the greater role for the 
Priests, Levites and other cultic officials and the more elaborate sacrificial system evident 
in Chronicles in comparison with the earlier work. Moreover, kings and people are judged 

according their faithfulness in establishing and maintaining the cult, in accordance with 
what Wellhausen termed "the stencil pattern, just as the law is faithfully fulfilled or 
neglected. "498 

In contrast to Wellhausen, Gerhard von Rad argued in his work Das Geschichtsbild des 

Chronistischen Werkes499 that the influence of Deuteronomy on the Chronicler was more 
important than P. Moreover, deuteronomic influence was not confined to those sections of 
Chronicles based on Samuel-Kings. Von Rad noted in particular the use of deuteronomic 

legal terminology in Chroniclessoo In the case of the Passover the influence of 
Deuteronomy is seen in Chronicles' presentation of a centralised, national feast rather than 

the domestic celebration envisaged by P. Von Rad concluded that for the Chronicler the 

entire Pentateuch was normative, with the proviso that some of the Chronicler's cultic 

regulations had no parallel in the Pentateuch. This suggested to von Rad that he regarded 

the ordinances of David, particularly those concerning the service of the Levites, to be just 

as authoritative as the Pentateuch. In general, he cautioned against categorising Chronicles 

as a piece of nomistic writing whose sole or main intention was to provide an historical 

Jewish community, - as a monarchically graded hierocracy with a strictly centralised cultus of rigidly 
prescribed form at the holy place of Jerusalem. " Prolegomena, pp 189-90. 

498 prolegomena, p203. Wellhausen continues "never does sin miss its punishment, and never where 
misfortune occurs is guilt wanting. " The Chronicler's doctrine of immediate retribution is widely recognised. 
Eg Dillard, 2 Chronicles, pp76-81; Japhet The Ideology of the Book of Chronicles and Its Place in Biblical 
Thou, pp 165-175. Kelly argues convincingly that any understanding of Chronicles' idea of retribution 
must be nuanced by its placement within a broader understanding within the covenant relationship between 
YHWH and his people, a relationship which holds out the promise of restoration and forgiveness where 
repentance is present. Retribution and Eschatology in Chronicles, pp64-110. 

499 G. von Rad, Das Geschichtsbild des Chronistischen Werkes. (BWANT IV/3; Stuttgart: Kohlhammer, 
1930). 

soo Examples include the term 1= to refer to single commandment, a usage attested only once in P but 

twelve times in Deuteronomy (pp42-43). Von Rad also points to the frequent use of ý {7 in Chronicles as a 
designation for the community of Israel, whether in a secular or cultic context. He argues this differs from its 

usage in P where it is a terminus technicus for the cultic gathering. Also, the important P term ßi7 is absent 
from Chronicles. 
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justification for a particular pattern of cultic observance. Instead, he discerns a significant 
eschatological interest focussed on an ideal Davidic figure who would rule over YHWH's 
kingdom"' 

Martin Noth agreed with von Rad that Chronicles' overall outlook is not so closely related 
to P as to Deuteronomy502. Noth differs from von Rad in his description of the purpose of 
Chronicles - the central purpose of the work being to demonstrate the legitimacy of the 

Davidic dynasty and of Jerusalem temple over and against the claims of the Samaritans 503 

A second possibility is that the Chronicler sought to reconcile different and perhaps 

divergent legal traditions rather than favouring one over the other. In his History of 

Israelite Religion of the Old Testament Period Rainer Albertz argues that the post-exilic era 

saw the development and promulgation of different legal traditions amongst different social 

groupssoa When these traditions were combined in the canonical Pentateuch it became 

necessary for them to be interpreted in such a way as to provide a coherent guide for the life 

of the community. Moreover there was a need to respond to the claims of Samaritans and 

others who opposed the legitimacy of the Jerusalem temple community. To do this the 

Chronicler adopted the emphasis of the Deuteronomistic History on the Jerusalem temple 

and the Davidic monarchy and sought to demonstrate that both were consistent with the 

law, provided that both law and history were interpreted correctly. Moreover, the 

Chronicler sought to reconcile divergent regulations in Priestly and Deuteronomic 

traditions. This is seen, for example, in his account of Josiah's Passover in 2 Chronicles 35 

where the Passover is portrayed as a pilgrimage festival at the central sanctuary which also 

s01von Rad, Das Geschichtsbild des Chronistischen Werkes, pp 122-26. Von Rad argues that "so wird man 
hier ohne Gefahr von einer messianischen Vorstellung reden dürfen. " 

Sot M. Noth, The Chronicler's History (tr. H. G_M. Williamson; Sheffield: JSOT Press, 1987), p99. 

503 The Chronicler's History, pp 100-106. 

504 Albertz hypothesizes that a pre-priestly composition, which incorporated the deuteronomic law was 
developed and promulgated in lay theological circles. This was later combined with a priestly composition 
which advanced the interests of the temple cult and placed YHWH's special relationship with Israel in the 
context of his purposes for all creation. See Albertz, A History of Israelite Religion in the Old Testament 
Period: Volume 2- From the Exile to the Maccabees, pp471-492. 
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incorporates elements of the domestic celebration ordained by the Priestly tradition in 
505 Exodus 12 

In his work on the Passover in Chronicles, Eves also sees a reconciling role for the work, 
although he does not adopt the same reconstruction of Israel's post-exilic history 506. He 
argues that the two Passover narratives in Chronicles draw on different legal traditions - the 
account of the Passover under Hezekiah in 2 Chronicles 30 draws primarily on Priestly 
traditions while the Passover under Josiah in 2 Chronicles 35 is modelled more on 
deuteronomic regulations. By setting these two portrayals side by side the Chronicler 

affirmed the orthodoxy of two reforming kings who both sought YHWH, albeit in slightly 
different ways. These different practices reflected diverse interpretations and practices in 
his own post-exilic community. Hence, by including both in his work the Chronicler 

sought to bring about reconciliation between these different groups, even at the expense of 
achieving full reconciliation between different legal traditions 507 

Both the positions outlined above assume that some or all of the Pentateuch exercised 

canonical authority for the Chronicler. This assumption is rejected in Shaver's detailed 

examination of the role of the law in Chronicles508. He does acknowledge that the 
Chronicler has drawn on each of the legal traditions which make up the extant Pentateuch. 

He argues that P has exerted the most influence, although in some instances where the 

requirements of the Chronicler's book of law correspond only to texts which are 

supplementary to P it may be that these texts were added to the Pentateuch after the 

composition of Chronicles. Shaver also draws attention to instances where Chronicles 

attributes to the Torah legislation not found in the Pentateuch or elsewhere in the Old 

505 A History of Israelite Religion, pp546-9. 

506 T. L. Eves, The Role of Passover in the Book of Chronicles: A Study of 2 Chronicles 30 and 35 (PhD 
Thesis: Annenberg Research Institute, 1992). 

507 The Role of Passover in the Books of Chronicles, p320. 

508 T. R. Shaver, Torah and the Chronicler's History Work: An Inquiry into the Chronicler's References to 
Laws, Festivals, and Cultic Institutions in Relationship to Pentateuchal Legislation. (Brown Judaic Studies 
196; Atlanta: Scholars Press, 1989). 
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Testament5o9. He concludes from this that for the Chronicler, the torah appears to be more 
than the Pentateuch, in which case, at least for the Chronicler the canonization of the Torah 
had not yet occurredsio 

A fourth position is that the main aim of the Chronicler lay in legitimising the practices and 
interests of the temple hierarchy in his own day, and that he drew on earlier legal traditions 

when and where they contributed to this broader aim. This is essentially the position of 
Dyck in his work The Theocratic Ideology of the Chronicler. Dyck argues that in contrast 
to Ezra-Nehemiah the Chronicler has an inclusive understanding of ethnic identity 

according to which `all Israel' experienced the exile and the subsequent restoration. 
However alongside this inclusive ethnic ideology is an exclusive cultic ideology which 
legitimates Jerusalem's role as the sole centre of Israel in the Chronicler's day and thereby 
furthers the interests of the social hierarchy supported by such arrangements 511. The 

Chronicles narrative of pre-exilic Israel shows how the temple cult was founded and how 

king and people are judged according to their faithfulness to that cult. The Chronicler 

seeks to convince his contemporaries that, just as in pre-exilic days, their welfare depends 

on YHWH's steadfast love (10M), and this ZDfi is realised when Israel is loyal to YHWH, 

predominantly through the temple cult512. It is the legitimisation of this cult in its 

contemporary expression rather than any concern for ancient legal traditions as such which 

forms the heart of his purpose. 

None of the positions outlined above is without its difficulties. The view that Chronicles 

was written primarily to legitimate a particular legal tradition faces the difficulty that the 

509 Torah and the Chronicler's History, p 127. Most of Shaver's examples are drawn from Ezra and Nehemiah 
(Shaver assumes common authorship for Ezra, Nehemiah and Chronicles). The only examples he cites from 
Chronicles are the roles of the Levites in the Passover celebrations in 2 Chronicles 30 and 35. 

510Torah and the Chronicler's History, p 129. 

511 Here Dyck explores the role of the post-exilic "house of the fathers" (nl]K I1": 2). He believes these were 
kinship groups which served as a vehicle for social discrimination within the community. Moreover, the 
heads of such groups were able to assert their economic dominance. Ideolo 

, pp188-203. 

5" Ideology, pp224-26. 
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narratives in the books cannot easily be made to correspond to the regulations and 

emphases of any one tradition. This is well demonstrated by Rendtorff's examination of 
the complexity in the Chronicler's use of Priestly cultic terminology and concepts513. 
Where the Chronicler is following material derived from Samuel-Kings he often 

supplements his source with Priestly material, in the process creating a composite which is 

not entirely consistent with the Priestly tradition considered in isolation. A case in point is 

2 Chronicles 8: 12ff. Here the Chronicler is drawing on the description of Solomon's cultic 

activity in 1 Kings 9: 25, which refers to the offering of 1 Y? ±'Ijl 111 17 on the temple altar 

three times a year. The Chronicler has expanded this report by stating that 1113) were made 

on a daily basis and on the sabbaths, new moons and annual festivals (111ifll ). The triad 

of Sabbaths, new moons and festivals is well attested in Priestly cultic texts such as 

Numbers 28 and 29, where it includes the Festivals of Trumpets and the Day of Atonement. 

However, the Chronicler differs from P in that he follows the Kings account in only 

mentioning three annual festivals, which in accordance with deuteronomic tradition he 

specifies as the festivals of unleavened bread, weeks and booths. Another difference 

between P and Chronicles is in the relative prominence given to the so-called "sin offering" 

(MUM) and the burnt offering Each is mentioned over fifty times in the book of 

Leviticus, but whereas the burnt offering is mentioned thirty-five times in Chronicles the 

sin offering is mentioned only three times, all in the account of the restoration of temple 

worship under Hezekiah514. This is initially surprising given that issues of sin and 

forgiveness play an important role in the narrative. Likewise, there is no mention in 

Chronicles of the important Priestly celebration of the Day of Atonement515 

513 R. Rendtorff `Chronicles and the Priestly Torah' in M. V. Fox, V. A. Hurwitz, A. Hurvitz, M. L. Klein, B. J. 
Schwartz & N. Shupak (eds) Texts, Temples and Traditions: A Tribute to Menahem Haran. (Winona Lake: 
Eisenbrauns, 1996), pp259-266. 

S'' 2 Chronicles 29: 21,23,24. 

5j5 Kalimi notes the Chronicler's description of the celebrations at the dedication of the temple in 2 Chronicles 
7: 8-10 indicates they lasted from the 8' to the 14th day of the seventh month, followed by the Festival of 
Booths. However, according to P the Day of Atonement falls on the 10' day of the seventh month, and 
moreover, this was a day on which feasting and celebration were forbidden. This discrepancy between the 

narrative and legal requirements had already been noted bv rabbinic commentators. Kaliuri, Zur 
Geschictsschreibung des Chronisten, pp3 31-2. 

213 



Shaver's position has been criticised by Chapman516, who rightly notes that his view that 

there was no canonization of the Torah for Chronicler confuses the idea of canonization 

with the absolute fixity and de-limitation of canonical texts. It is quite possible that various 
texts were authoritative for the Chronicler even if the outer boundaries of these texts 

remained a somewhat open question. Indeed, Chapman suggests that some prophetic 
Scriptures may have been authoritative for the Chronicler. For example, the warrant for 

levitical participation in the Passover as recorded in 2 Chronicles 30 could have come from 

Ezekiel 44.10-16. 

There is no doubt that the Chronicler sought to influence the practices and priorities of his 

own day. It cannot, however, be assumed that his portrayal of the pre-exilic era can be used 

as a blueprint for reconstructing the cultic practices of his own day. Mosis points out that 

certain aspects of the pre-exilic cult as portrayed by the Chronicler - particularly the role of 

the ark - could not be replicated in the post-exilic era517. This means that when the 

Chronicler describes a ritual element not attested elsewhere it cannot be assumed that he is 

seeking to legitimate the practice of his own day by associating it with an earlier time. It 

may be that he is setting out an ideal yet to be realised in Israel's experience. Or he may 

have had good reasons for believing the practice genuinely belonged to the pre-exilic era. 

The way forward is to move beyond asking which legal traditions the Chronicler may have 

utilised in his work, to considering how those traditions were transformed and combined to 

construct a narrative which furthered the Chronicler's theological interests. 

516 Chapman, The Law and the Prophets, pp228-230. 

517Untersuchungen zur Theologie des chronistischen Geschichtswerkes, p 127. Mosis also notes that the 
description of Solomon's temple in Chronicles owes at least as much to the description of the Tent of Meeting 
in the wilderness as to the realities of the Second Temple. 
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The work of William Johnstone is a move in this direction518. Johnstone argues that the 

themes of guilt and atonement are central to the Chronicler's purpose. In particular he 

points to the pivotal role of the concept of unfaithfulness (Z, 3)t]) in the narrative519 

Johnstone cites Leviticus 5: 14-26 (ET 5: 14 - 6: 7) as an important source for the 

Chronicler's thought. Here 71 t] is remedied by the sacrifice of a guilt offering (AU)K) and, 

where appropriate, by restitution of any amount defrauded plus an added fifth. Hence, the 

inauguration of an appropriate cult was vital for the continued life of Israel. It is in this 

context that he examines the narrative of 1 Chronicles 21. This chapter tells how YHWH 

sent a destructive plague against Israel after David conducted an illegitimate census 520 
. 

Further destruction is only averted when David builds an altar and offers sacrifices upon it. 

The temple thus becomes the place at which ý32T can be atoned and sin forgiven. On a 

wider scale the Chronicler is influenced by the thought of Leviticus 26: 34-39 where 

corporate and persistent X73- T results of the loss of the land by Israel. However, at this point 

the Chronicler is required to move beyond his inherited tradition as the Israel of his day 

faces the problem of continued `exile', even after the return to the land. He "is forced to 

look beyond the limits of his theological category, not to the destruction of Israel..... but to 

its restoration through an act of the free grace of God already implied in the QtlN for 

individual, inadvertent guilt. ""' 

Johnstone's work is certainly suggestive, but his argument has a number of weak points. 

The first is an issue of vocabulary. Johnstone states that atonement is one of the two key 

518 Johnstone ̀ Guilt and Atonement: The Theme of 1 and 2 Chronicles' `The Use of Leviticus in 
Chronicles' and `Prospective Atonement: The Use of Exodus 30: 11-16 in 1 Chronicles 21 ' in Chronicles and 
Exodus: An Analogy and its Application (JSOTSS 275; Sheffield: Sheffield Academic Press, 1998), pp90- 
114,115-127 & 128-141. 

519 Johnstone notes that Saul is judged for ý31M in 1 Chronicles 10: 13-14. The term is absent from the 

account of the reigns of David and Solomon before recurring at 2 Chronicles 12: 2 following the division of 
the kingdoms. 2 Chronicles 36: 14 and other passages make it clear that the ýM of Israel's leaders and 

people resulted in the exile. Johnstone, `Guilt and Atonement', pp97-99. 

520 Johnstone argues, with good reason, that the Chronicler understands David's error to be a failure to 

observe the payment of a half shekel registration tax along the lines of Exodus 30: 11-16. 

521 Guilt and Atonement, p 106. 
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concepts in Chronicles. However, the root 1D: ) only occurs three times in the books of 
Chronicles. Two of these occurrences link atonement to the cult522; but in the third instance 

atonement apparently takes place without any cultic activity whatsoever 523. This is not to 
deny that the Chronicler has a considerable interest in a broader concept of atonement, 

where atonement is understood to incorporate any means of dealing with sin and restoring 
the relationship between YHWH and his people. But it cannot be assumed that his idea of 

atonement and the importance placed on it simply reproduce that of his legal sources. It is 

not that the Chronicler denies an atoning role to sacrifice. Rather, the sin offering and the 

atonement it affected was preliminary to that part of the sacrificial ritual which had most 
interest for the Chronicler - the presentation of the burnt offering and the accompanying 

prayer and praise52a 

Likewise, it is difficult to believe that Leviticus 5: 14-26 plays an unqualified or especially 

significant role in the Chronicler's thought, when the main subject of those verses, the guilt 

offering (OV»), is never mentioned in the book of Chronicles. Certainly, the account of 

David's census does refer to his bringing guilt (; T Z. R) upon Israel525. However, the 

effects of David's action are only averted when he builds an altar, and offers not guilt 

offerings, but burnt offerings and offerings of well-being (a"th ))526 accompanied by 

prayer. 

522 At 1 Chronicles 6: 34 (ET 6: 49) Aaron and his sons make atonement for Israel upon the altars of burnt 

offering and incense, and at 2 Chronicles 29: 24 a corporate sin offering is made to atone for the sins of Israel. 

523 At 2 Chronicles 30: 18 Hezekiah prays to YHWH, asking him to 1M) the people who ate the Passover in a 
state of uncleanness. YHWH heals Hezekiah and heals the people. Rendtorff comments on this verse "I must 
confess that I do not understand what the Chronicler means, but in any case this use of 1D is incompatible 

with any priestly theology. " `Chronicles and the Priestly Torah', p265. 

524 See especially Kleinig, The Lord's Song, pp 100-131, who points to the sequence of the account of the 
temple restoration under Hezekiah in 2 Chronicles 29: 20-35. Here the corporate sin offering in verse 24 is 
followed by burnt offerings and choral service in verses 25 to 30. 

525 1 Chronicles 21: 3. 

526 1 Chronicles 21: 26. 
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The key to understanding the Chronicler's use and transformation of legal traditions is to be 

found in the inter-textual relationships between three passages: 

"But if they confess their iniquity and the iniquity of their ancestors, in that they committed 

treachery against me (ýý-1ý717t 115N 0h31t]0) and, moreover that they continued hostile to 

me - so that I, in turn, continued hostile to them and brought them into the land of their 

enemies; if then their uncircumcised heart is humbled (3)]0) and they make amends (i1Y1) 

for their iniquity (01137), then will I remember my covenant with Jacob; I will also 

remember my covenant with Isaac and also my covenant with Abraham, and I will 

remember the land. For the land shall be deserted by them, and enjoy its Sabbath years by 

tying desolate without them, while they shall make amends for their iniquity, because they 

dared to spurn my ordinances, and they abhorred my statutes. " 

Leviticus 26: 40-43 

"Then YHWH appeared to Solomon in the night and said to him: `I have heard your prayer, 

and have chosen this place for myself as a house of sacrifice. When I shut up the heavens 

so that there is no rain, or command the locust to devour the land, or send pestilence among 

my people, if my people who are called by my name humble (MD) themselves, pray, seek 

my face, and turn from their wicked ways, then I will hear from heaven, and will forgive 

their sin and heal (RW1) their land. " 

2 Chronicles 7: 12-14 

"Zedekiah was twenty-one years old when he began to reign; he reigned eleven years in 

Jerusalem. He did what was evil in the sight of YHWH his God. He did not humble (17M) 

himself before the prophet Jeremiah who spoke from the mouth of YHWH.............. 

All the leading priests and the people also were exceedingly unfaithful (ý? vt]-ý1I1t]ý), 

following all the abominations of the nations; and they polluted the house of YHWH that 

he had consecrated in Jerusalem. YHWH, the God of their ancestors, sent persistently to 
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them by his messengers, because he had compassion on his people and on his dwelling 

place; but they kept mocking the messengers of God, despising his words, and scoffing at 
the prophets, until the wrath of YHWH became so great that there was no remedy 
(N M)......... He took into exile in Babylon those who had escaped from the sword, and 
they became servants to him and to his sons until the establishment of the kingdom of 
Persia, to fulfil the word of YHWH by the mouth of Jeremiah, until the land had made up 
for its Sabbaths. All the days that it lay desolate it kept Sabbath, to fulfil seventy years. " 

2 Chronicles 36: 12,14-16,20-21 

Leviticus 26: 14-45 envisages a situation whereby Israel's continued disobedience of 
YHWH's commands has resulted in the devastation of the land and the exile of her people. 
While this exile is clearly a punitive experience for the people, it does have positive 

consequences for the land, which can now enjoy the Sabbath years of which it was 
deprived. 

With Israel removed far away from land and temple any remedy for the exile must move 

outside the cultic categories established earlier in the book. In verses 26: 40-43 the reasons 
for Israel's exile and the hope of a future beyond exile are described in terms that pick up 

cultic language but apply it to a non-cultic situation. This is true in the first instance of the 

description of Israel's sin, where the idea of ýI)ii, which is elsewhere used for the case of 

inadvertent sin, is now used in a global fashion to describe the whole scope of Israel's 

disobedience of YHWH. A similar transformation is also evident in some of the 

terminology used to describe Israel's response to exile. A case in point is the idea of 

confession (711'), At Leviticus 5: 5 confession of sin by the worshipper is the prelude to the 

sin offering. Here, it is the offering itself rather than the confession itself that atones for the 

sin, as verse 6 makes clear. Likewise at 16: 21, Aaron confesses the sins of the nation over 

the goat that is sent away into the wilderness on the Day of Atonement. Once again, 

confession is the prelude to a cultic activity. However, in Leviticus 26: 40 confession of sin 

stands by itself, since there is now no access to the temple cult. A similar process is 

apparent in the use of the verb I M: 1. Earlier in Leviticus the Niphal form of this verb is 
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used for the acceptability of animals in a sacrificial context527. Now in Leviticus 26: 41 the 
Qal form of the verb is used for Israel's acceptance of her guilt in exile528. 

Leviticus 26 also draws on language and concepts from outside the cultic sphere. This is 

true of the idea of self-humbling. The idea of YHWH's deliverance in terms of 

remembering the covenant with the patriarchs has no precedent in the earlier sections of 
Leviticus, although it does have parallels in P passages such as Exodus 2: 23-25 and 6: 5 

where it is associated with the deliverance from Egypt. 

Chronicles represents a further stage in this transformation of cultic language, where this 

language and imagery of Israel's response to YHWH in exile is re-integrated into a cultic 

context, not through the construction of new legal texts but in a narrative description of the 

pre-exilic cult. 

Such a transformation was not without precedent in Israel's literature. It can be seen in 

Solomon's temple dedication prayer at 1 Kings 8: 22-53, where the language of 

Deuteronomy 4 and 30, and in particular the vocabulary of turning (: 1W), is taken from the 

narrative context of Israel's future exile and used to interpret the function of the pre-exilic 

cult529. Here the temple is portrayed less as a house of sacrifice than as a house of prayer, 

or in the latter sections as a house towards which prayer may be made. This means it can 

527 Leviticus 1: 4,7: 18,19: 7,22: 23,22: 25,22: 27. 

528 The exact meaning of ; 1Y1 in this verse is a matter of some debate. If the meaning of the niphal elsewhere 
in Leviticus is taken as a guide the sense would be that Israel has accepted her iniquity ie by expressing 
remorse and penitence. G. J. Wenham, Leviticus (NICOT; London: Hodder & Stoughton, 1979), p332. 
However, other commentators argue it reflects a second root Mn l which means to pay or redeem (HALOT 
Vol. 3, p1282) - hence the NRSV translation "make amends for". Gerleman (TLOT Vol. 3, ppl259-1261) 
argues convincingly that the few instances where iI fl is believed to reflect a second root can be subsumed 

under the basic meaning `accept', with the distinction that a negative or indefinite, rather than positive 
connotation is in view. 

5^_9 There are several other narrative and conceptual linkages between Deuteronomy 4 and 30 and 1 Kings 
8: 22-53. Sec R. A. Werline, Penitential Prayer in Second Temple Judaism: The Development of a Religious 
Institution (SBLEJL; Atlanta: Scholars Press, Atlanta, 1998), ppl 1-28_ 
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function as a focus for Israel's hopes and aspirations, even when she is separate from the 
land. 

This process evident in Kings is taken further by the Chronicler. Solomon's prayer of 
dedication is largely reproduced in 2 Chronicles 6: 12-42, with the exception of the appeal 
to the exodus in 1 Kings 8: 51-53. However, YHWH's subsequent appearance and 

revelation to Solomon in 1 Kings 9: 2-9 is expanded by the addition of 2 Chronicles 7: 12b- 

15. Here YHWH declares that he has chosen the temple as a "house of sacrifice" (31': b 

Tiy). That this supplements, rather than replaces, the role of the temple in prayer is made 

clear by the following verses, where the importance of prayer is stressed. Moreover, in 2 

Chronicles 7: 12-14 the exilic requirement of humbling is established as the norm for the 

Chronicler's narrative of pre-exilic Israel530. The difference is that the prelude to humbling 

is not exile as such, but national misfortunes such as drought, plague or pestilence which 

assume that Israel is in the land. 

In the subsequent narrative God's people and their leaders are commended for humbling 

themselves in response to YHWH's will, whether this is revealed through the events of 

history or the prophetic word531 Humbling can be expressed by prayer and repentance 

alone, as in the case of Manasseh. However, it can also be expressed by participation in 

the temple cult, as in the case of the Northerners who agree to participate in the Passover 

under Hezekiah. 

That is, the Chronicler picks up the norms for Israel's `inward' response to YHWH in exile 

and shows how they may be expressed `outwardly' through worship at the Jerusalem 

temple. It is no surprise then, that while not denying the role of the cult in achieving 

atonement he chooses to emphasis those aspects of the cult which best express human 

530 The link between Leviticus 26 and 2 Chronicles 7: 12-14 are noted by Kellti. Retribution and Eschatology. 

pp55-6. 

531 Eg the people's response to the prophet Shemaiah's message in 2 Chronicles 12: 6,7 or Manasseh's 

response to his exile in 2 Chronicles 3 3: 12. 
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response to YHWH, such as the regular burnt offerings532 and the praise of the temple 
singers. In a real sense, the Chronicler understands the whole of the temple cult to function 
as an enacted prayer 

533 

However, the Chronicler is clear that pre-exilic Israel failed to avail herself of the 
opportunities for repentance and restoration available through the temple cult. As noted 
above 2 Chronicles 36 picks up the language of Leviticus 26 to explain the exile. Israel's 

continued 17M, expressed particularly in her disobedience to the prophetic word, meant 
there was no longer any opportunity for the healing which 2 Chronicles 7: 12-14 envisaged. 
All that remained was for the people to go into exile and for the land to enjoy its Sabbaths 

as promised in Leviticus. 

There is thus no evidence that the Chronicler woodenly replicated the interests or emphases 

of the legal traditions available to him. Rather he has creatively reworked those traditions 

and placed them within a particular narrative setting. In particular he has drawn on those 

aspects of Israel's legal inheritance that set out the normative response of Israel to a 

situation of exile, and portrayed how that response was made in the framework of the pre- 

exilic temple cult. While not denying the role of the cult in achieving atonement he focuses 

on those aspects of cultic worship that express Israel's response to YHWH. In his 

conception the whole activity of temple worship comes to have the nature of an enacted 

prayer. 

This raises the question of the extent to which the Chronicler understood this portrayal of 

the cult to be normative for his own day. If the worship of his own day was to be 

understood as an enacted prayer, what was its purpose, given that Israel was no longer in 

532 P does attribute an atoning function to the burnt offering (see Leviticus 1: 4). However, other texts such as 
I Samuel 13: 12 and Jeremiah 14: 12 associate the burnt offering with prayer and entreaty. Milgrom suggests 
that over time the occasion for the burnt offering shifted from sinfulness to rejoicing. (J. Milgrom Leviticus 1- 
16 (AB; New York: Doubleday, 1991), pp 172-177. 

s;; Japhet comes close to this understanding when she states that "Portraying the Temple as a place of ritual 
sacrifice complements its description as a house of prayer. The Chronicler views prayer and sacrifice as t\vvo 
sides of the same coin. " The Ideology of the Book of Chronicles, p80. 
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exile? The answer to this question requires a consideration of the Chronicler's use of 
narrative traditions, particularly those relating to the exodus from Egypt and the exile. 

6.2.2.2 Narrative Traditions 

As the Chronicler draws on and modifies earlier narrative texts he chooses either to 

emphasise or downplay various motifs and themes present in his sources. There are a 

number of themes which appear in both Samuel-Kings and Chronicles - the Davidic 

dynasty and its future, the role of the prophetic word, the outworking of divine retribution 
in Israel's history. However two narrative themes in particular are important for 

understanding the Chronicler's transformation of tradition - the exodus from Egypt and the 

exile. 

A number of commentators have noted the relative neglect of the exodus in the books of 
Chronicles. 534 Certainly, there are only six explicit references to the exodus in 

Chronicles535 compared to eighteen in Samuel-Kings. However, a number of the omissions 
have come about because the Chronicler has passed over large blocks of material in 

Samuel-Kings which happen to contain exodus references. 

Of more interest are those instances where Chronicles has picked up a narrative unit from 

its Vorlage, and either omitted or modified a reference to the exodus, as in the account of 

the dedication of the temple under Solomon. There are five references to the exodus in 1 

Kings 8: 1-53, while the corresponding passage in 2 Chronicles 5: 2-6: 42 has only two. The 

reference in I Kings 8: 21 to the covenant which Y[IWH made with Israel's ancestors when 

he brought them out of Egypt has been changed in 2 Chronicles 6: 12 to refer to the 

covenant made with the people of Israel at some unspecified time. Both the references to 

the exodus in the conclusion of Solomon's prayer (1 Kings 8: 51,53) have been omitted by 

S34 See Williamson, Israel in the Books of Chronicles, pp62-5; Japhet, The Ideology of the Book of 
Chronicles, pp379-93; J. Kegler `Das Zurücktreten der Exodustradition in den Chronikbuchern' in R. Albertz 
(ed) Schöpfung und Befreiung: Fs C. Westermann (Stuttgart: Calwer Verlag. 1989), pp54-68. 

535 1 Chronicles l7: 5 ; 17: 21; 2 Chronicles 5: 10; 6: 5,7: 22,20: 10. 
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the Chronicler and replaced by an appeal to YHWH's faithfulness to David (2 Chronicles 

6: 41-42). 

A variety of explanations have been given for the apparent downplaying of such a central 

aspect of Israel's experience. Noth attributes it to the supposed anti-Samaritan polemic of 
the Chronicler. He omitted those traditions, such as the exodus, which were common to the 
Jerusalem and Samaritan communities and focussed on traditions that supported the 

exclusive claims of the Jerusalem temple536 However, Noth's description of Chronicles as 

an anti-Samaritan work has not won widespread support 537 and it is a weak basis on which 
to assess its Tendenz. Japhet attributes the downplaying to the Chronicler's particular 

understanding of the bond between Israel and the land. The Chronicler understands 

possession of the land not as an historical event achieved at a specific point in time, such as 

the conquest, but as a goal to be achieved by each generation through obedience to 

YHWH's commandments. Consequently, those aspects of Israel's tradition that indicate 

change in the relationship between Israel and the land, specifically the exile and the 

conquest, are de-emphasised. The bond cannot be associated with a particular moment in 

history, because it has existed in the beginning of time 538. 

Williamson relates the Chronicler's downplaying of the Exodus and Sinai traditions to the 

importance of the Davidic dynasty in his work. Up until the establishment of the dynasty, 

the exodus and conquest are fundamental for Israel's self-understanding. Subsequently the 

covenantal basis of Israel's relationship with YHWH shifts from the exodus to YHWH's 

536 Noth, The Chronicler's History, p 101. On p99 he offers a slightly different explanation for the 
Chronicler's silence on the conquest and Sinai traditions - "The reason why he did not speak about these 
things is rather that at this point there was quite simply no problem either for him or, apparently, for those to 
whom his work was addressed. In his view, rather, this was a relationship whose validity was quite without 
precondition and which therefore needed no historical justification. " 

53' Recent scholarship has tended to place the date of the Samaritan schism later than any plausible dating for 
the Chronicler's work. See R. J. Coggins `Theology and Hermeneutics in Chronicles' in E. Ball (ed) In Search 
of True Wisdom: Essays in Old Testament Interpretation in Honour of Ronald E. Clements (JSOTSS 300; 
Sheffield: Sheffield Academic Press, 1999), pp263-278. 

538 Japhet The Ideology of the Book of Chronicles, p386. 
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promises to David and his descendants539 A similar explanation is offered by Kegler. The 

reason for the downplaying of the exodus tradition is the double election of Jerusalem as 
the place of the sanctuary and David as the basis of an eternal dynasty. The place of the 

exodus tradition is taken over by the temple and the circumstances of its establishment540 

Certainly there is little doubt that in Solomon's temple dedication prayer the Chronicler has 

shifted the emphasis in Samuel-Kings somewhat away from the exodus to the importance 

of the Davidic monarchy, even if the exact significance of this is a matter of dispute541. 

However, Japhet's argument that the Chronicler regarded the bond between Israel and the 

land as timeless and without historical development requires some modification, 

particularly with respect to the significance of the exile. 

In line with her view that the Chronicler understands Israel's bond with the land to be 

timeless Japhet argues that the significance and impact of the exile is minimised in his 

work. She notes that Kings devotes fifty seven verses to the last kings of Judah and the 

events of the Babylonian conquest, whereas Chronicles discusses them in twenty three 

verses, which include Cyrus' proclamation. Moreover, the impact of the conquest and exile 

is largely confined to the city of Jerusalem and the temple rather than the land as a 

whole. 542 However, even if, as Japhet argues, the Chronicler has focussed on the impact of 

the conquest on Jerusalem this could be regarded as maximising its importance, given the 

key role of Jerusalem and the temple in the wider narrative. Moreover, earlier 

539 Williamson 1 and 2 Chronicles, pp27-28. 

Sao Kegler 'Das Zurücktreten der Exodustradition in den Chronikbtichern', p64. 

54' Broadly speaking the two major positions on the Davidic monarchy in Chronicles are (a) that the 
Chronicler hoped for a restoration of the Davidic monarchy in some form (b) that the Chronicler saw the 
establishment of the temple cult as the key achievement of the Davidic monarchy, and with the cult in place 
there was no need for a restoration of the monarchy. For the first view see Kelly., Retribution and 
Eschatology in Chronicles. For the second view see W. Riley, King and Cultus in Chronicles: Worship and 
the Reinterpretation of History (JSOTSS 160; Sheffield: Sheffield Academic Press, 1993); Donald F. Murray 
`Dynasty, People, and the Future: The Message of Chronicles' JSOT 58 (1993), pp71-92. 

sa, Tappet The Ideology of the Book of Chronicles, pp365-6. 
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foreshadowings of the exile at 1 Chronicles 6: 15 and 9: 1 make it clear that the Chronicler 

regarded the exile as Judah-wide in extent543 

A close analysis of the Chronicler's work suggests he has retained his sources' emphasis on 
the exile, but supplemented it with the concept of captivity. In Solomon's temple 
dedication prayer in both I Kings 8: 46-50 and 2 Chronicles 6: 36-39 being taken captive 
(Ti Mi) to the land of their enemies is YHWH's ultimate judgement on the sins of his people. 

The prayer also leaves open the hope that in their state of captivity the people will pray to 

YHWH who will in turn forgive their sins. In neither Kings nor Chronicles is there any 

explicit statement that such forgiveness will involve a return to the land. 

In Kings there is no reference to a significant national captivity following Solomon's 

prayers'. The most natural explanation is that the author(s) understood 1 Kings 8: 46-50 to 

apply uniquely to the situation of the Babylonian exile. The situation is quite different in 

Chronicles. Here there are a number of references to captivity prior to the exile. At 2 

Chronicles 21: 17, a Sondergut passage, the Philistines and Arabs take the sons and wives of 

King Jehoram into exile. There are a number of references to captivity in the account of 
Ahaz's reign in 2 Chronicles 28. The Chronicler attributes Judah's military defeats under 
Ahaz to his disobedience, particularly in the cultic sphere. The upshot of defeat is the 

captivity of large numbers of Judah's people by Aram (verse 5), Israel (verse 8) and Edom 

(verse 17)_ Only the captivity by Israel is reversed, through the intervention of the prophet 

Oded. 

543 1 Chronicles 9: 1 describes how "Judah was taken into exile in Babylon because of their faithlessness. " In 
her commentary Japhet describes this part of the verse as "difcult.... provocative.... very much at variance 
with the book's attitude towards exile. " She speculates that the reference to Judah being taken into exile may 
be a gloss intending to restore a reality the Chronicler wished to avoid. She admits however, that arguing 
along these lines does run the risk of becoming a vicious circle (I & II Chronicles, p206). In a later work she 
argues that 9: 1 actually contrasts "all Israel" on the one hand and "Judah" on the other, with the implication 
that while Judah may have been exiled, Israel never was. S. Japhet ̀ Exile and Restoration in the Book of 
Chronicles' in B. Becking & M. C. A. Korpel (ed) The Crisis of Israelite Religion: Transformation of Religious 
Tradition in Exilic and Post-Exilic Times (OTS XLII; Leiden: Brill, 1999), pp33-44. 

544 At 2 Kings 5: 2 there is a reference to a young Israelite girl taken captive by the Aramaeans and given as a 
servant to Naaman's wife. 
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The theme of captivity recurs in the account of Hezekiah's reign. In his letter to Israel and 
Judah prior to the celebration of the Passover Hezekiah refers to the captivity of their 

children and kindred and promises that an appropriate response to YHWH, expressed in 

attendance at the cult, will result in them finding compassion with their captors and 
returning to the land (2 Chroniclers 30: 6-9). While the mention of captivity no doubt refers 
in the first instance to the events of Ahaz's reign the description in verse six of Israel as 
"the remnant... . who have escaped from the hands of the kings of Assyria" suggests that the 
Chronicler's thought is moving against a broader canvas. This impression is strengthened 
by the language of verse 9, which echoes the words of Solomon's dedication prayer in 1 

Kings 8: 50. Significantly, this verse was not reproduced in the Chronicler's version of 
Solomon's prayer. Williamson suggests this displacement is understandable in view of the 

Chronicler's patterning of Hezkeiah on Solomon54s However, we may go further and state 
that this is further evidence of the Chronicler's desire to expand the application of this part 

of Solomon's prayer from a situation of exile to a situation of captivity. 

Essentially, then, the Chronicler has modified Samuel-Kings understanding of the possible 

states of God's people (possession of the land, exile) by expanding it into a threefold 

schema (possession of the land, exile, captivity)546. Both exile and captivity arise from 

YHWH's judgement on the unfaithfulness of his people, particularly but not exclusively in 

the sphere of cultic worship. However, exile may be distinguished from captivity in that 

while the former results in the total removal of God's people from the land captivity 

represents a partial displacement of God's people such that some remain in the land while 

545 Williamson, I and 2 Chronicles p368. 

546 In some ways this threefold schema is not dissimilar to that developed by Mosis in Untersuchungen zu 
Theologie des chronistischen Geschichtswerkes. Mosis argues that the Chronicler develops a threefold 
schema of Israel at rest (exemplified by the Solomonic era), Israel dwelling amongst the nations (exemplified 
by the Davidic era) and Israel in a state of unfaithfulness and experiencing the judgement of YHWII 
(exemplified by Saul's reign and the exile). The Chronicler portrays the Solomonic era as unique in Israel's 
history; he understands his own post-exilic era to be analogous to the Davidic era, an `in between' time during 
which the people await the eschatological restoration of the Solomonic ideal. My schema differs from Mosis 
in that the `ideal' is represented by all the people of God dwelling in the land and worshipping YHWH - there 
is thus no distinction between the Davidic and Solomon eras except insofar as it is only with the construction 
of the temple under Solomon that the full reality of worship may be experienced. Like Mosis, I agree that the 
Chronicler regarded his own post-exilic era as falling short of the ideal, not because of the absence of rest but 
because not all of Israel dwelt in the land. 
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others are dispersed through the nations. While other sections of the Old Testament are 

particularly interested in exploring the appropriate reaction of God's people to the situation 

of exile the Chronicler is more interested in exploring the appropriate response to a 

situation of captivity. He does this by picking up motifs and themes originally applied to 

an exilic context, and shows how they may be expressed in and through temple worship, 

since that possibility remains open when at least part of God's people remain in the land. 

No doubt the Chronicler's interest in captivity reflects his assessment of the post-exilic era 

during which he wrote. It may reflect one or more specific incidents in this period when 

some of the people were taken into captivity547. However, the difficulty in establishing a 

precise dating for the composition of his work makes it impossible to relate this theme to 

any particular historical event. It is more likely that the Chronicler perceived an analogy 

between the idea of captivity and the experience of the post-exilic era as a whole- There is 

no evidence that the Chronicler believed that the Israel of his day to be in a state of 

continued exile548. With the restoration of temple worship the exile had ceased. 

Nevertheless, insofar as part of Israel remained outside the land the effects of the Assyrian 

and Babylonian deportation had not been totally reversed and Israel could be said to be in a 

state of captivity. 549 For the Chronicler, major national gatherings at the temple, such as 

sal Williamson refers to the involvement of some Jews in the abortive revolt against the Persians led by the 
Sidonian Tennes in the middle of the fourth century BCE which may have resulted in some of them being 
deported. 1 and 2 Chronicles, p219. 

548 Cf Allen, The First and Second Books of Chronicle p302 who argues that "Chronicles acknowledges the 

problematic condition of metaphorical exile" and refers to M. A. Knibb's article `The Exile in the Literature of 
the Intertestamental Period' HeyJ (1976), pp253-272. However, Knibb does not discuss Chronicles in this 

context and there are in fact elements of his thesis that tell against a belief in a continued exile in Chronicles. 

So Knibb argues that Daniel 9: 24-27 has transformed Jeremiah's prophecy of a 70 year exile so that it 

stretches down to his own day. However, 2 Chronicles 36: 20-21 indicates that in the view of the writer the 70 

years had been fully exhausted by the Babylonian exile. On the question of whether there was a , ýtidespread 
belief in a continued exile in second temple Judaism see a number of the essays in J. M. Scott (ed) Exile: Old 

Testament, Jewish and Christian Conceptions (SJFS J: Leiden: Brill, 1997). 

sag As such, the Chronicler's work stands alongside other Old Testament witnesses to a deferred hope in the 

post-exilic context. The most interesting parallel is the prayer of Ezra (Ezra 9: 6-15). Here Ezra describes the 

post-exilic community as the escaped (ZD'ýý) remnant ('IM L Niphal), the same pair of words used to 

describe the pre-exilic community in 2 Chronicles 30: 6. The context for Ezra's prayer is mixed marriages. 

particularly among the leadership of the community. Israel's current state is described in terms of slavery 
(verse 8). However, the theme of captivity is touched on in verse 7. For an examination of the theme of 

continued servitude in Chronicles. Ezra and Nehemiah see H. van Grol `Indeed Servants We Are: Ezra 9, 
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that portrayed in 2 Chronicles 30, represented the means by which YHVH could be 

petitioned for the ingathering of Israel, and also a means by which such ingathering could 
take place. As in 1 Chronicles 16: 35-36, the praise and prayer of the temple had as its goal 

and climax the appeal to YHWH to gather his people from among the nations so the cycle 

of praise could continue afresh. 

6.3 Conclusion 

This chapter began by surveying debates concerning the date, authorship and genre of 
Chronicles. The introduction concluded that Kratz had suggested a fruitful way of 

exploring these issues, particularly those related to the genre and purpose of Chronicles. 

Kratz argued that Chronicles served to shape the memory and identity of post-exilic Israel. 

It sought to do this by constructing a sense of unity out of the diversity of Israel's historical 

experience and textual inheritance. Kratz suggested three aspects of this search for identity: 

textual identity, that is the methods used by the Chronicler in utilising and 

transforming the sources available to him; 

temporal identity, that is the motives and intentions of the Chronicler with respect to 

the concerns and interests of his contemporary situation 

prophetic identity, that is the Chronicler's understanding of the status and authority 

of his work. 

With respect to textual identity, the chapter has outlined the purposeful manner in which 

the Chronicler combined and transformed the legal and narrative traditions available to 

him. In the case of legal traditions, the Chronicler should not be dismissed as a pedant who 

was simply concerned to establish the legitimacy of one or more of the pentateuchal 

Nehemiah 9 and 2 Chronicles 12 Compared' in B. Beck-mg & M. C. A. Korpel (ed), The Crisis of Israelite 
Religion: Transformation of Religious Tradition in Exilic and Post-Exilic Times (OTS XLII, Leiden: Brill, 
1999), pp209-227. 
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traditions. Rather, he developed a trajectory already present within those traditions. 
Leviticus 26 showed how concepts which applied in the first instance to cultic worship 
could be used to interpret a situation in which Israel's unfaithfulness resulted in her exile 
from land and temple. The Chronicler in turn re-integrated themes which originally applied 
to a context of exile and judgement into a portrayal of Israel's cultic worship. 

This transformation of legal traditions was both supported by and combined with a 
transformation of narrative traditions. Whereas Samuel-Kings allowed for two possible 

scenarios facing the people of Israel - possession of the land or exile - the Chronicler 

added a third category, that of captivity. Here part of the people remained in the land and 
had access to the Temple, but because of human unfaithfulness some of their fellow 

Israelites were scattered among the nations. Thus, just as in the case of the Chronicler's 

transformation of legal traditions elements drawn from the context of exile are combined 

with other elements which presuppose the settlement of God's people in his land. 

The most likely explanation of the Chronicler's method lies in the second element of 
identity - his understanding of how the message of his work related to his contemporary 

situation. The Chronicler shared in the widespread feeling that the reality of Israel's post- 

exilic existence fell short of the ideal enshrined in her historical and prophetic traditions. 

There is however, no hint in the Chronicler's work of disappointment with Israel's cultic 

institutions. The gap between ideal and reality lay in the fact that only part of Israel were 

gathered in the land and around the Temple. The call to Israel to humble themselves and 

seek YHWH in the context of temple worship was intended to bring about this gathering - 
both as people responded voluntarily to the summons and as YHWH responded to the pleas 

by releasing the remainder of Israel from their captivity. 

The third aspect of identity mentioned by Kratz concerns the Chronicler's self- 

understanding. As noted earlier, both Willi and Schniedewind characterise the Chronicler 

primarily as an interpreter or exegete of Scripture who thereby placed his own writings on a 

different level of authority. In contrast, Kratz argues that the Chronicler understood 

himself to be inspired by the same prophetic spirit that inspired the pre-exilic prophets. 
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Resolution of this debate is not straightforward, perhaps because the alternatives are falsely 

contrasted. Some of the post-exilic works that correspond most closely to the classic 

prophetic genre display a particular interest in the exegesis of pre-exilic traditions 550 
. 

In 

this light `inspired exegesis' may be an appropriate label for the Chronicler's work, as long 

as `exegesis' is understood to incorporate the combination and transformation of traditions 

as well as interpretation. Moreover, a high view by the Chronicler of the authority of his 

own work should not be played off against his assessment of his sources. As Talshir notes, 
it was a commonplace activity of the Second Temple period to radically rework aspects of 

the biblical tradition while nevertheless accepting its authority55i 

In summary, the books of Chronicles represent a creative transformation and combination 

of legal and narrative traditions designed to address the particular situation of post-exilic 

Israel. The next chapter will examine how this process worked itself out in the case of the 

two Passover accounts. 

550 Michael Fishbane terms this process `mantological exegesis. ' He argues that a major impetus for its 
development is when later prophets believe that earlier predictions have failed and so stand in need of 
revision. Biblical Interpretation in Ancient Israel, pp443-6. However, the fact that many pre-exilic 
prophecies lacked a specific time-frame makes `failure' a somewhat problematic term; `delayed fulfilment' 

may be more accurate. 

ýs' Z. Talshir 'Several Canon-Related Concepts Originating in Chronicles. ' Talshir cites the examples of the 

various editions of biblical scrolls from Qumran, the Samaritan Pentateuch and the Septuagint, as well as ne%\ 
compositions such as the Temple Scroll and the Book of Jubilees. 
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CHAPTER SEVEN: THE PASSOVER IN CHRONICLES 

The previous chapter has outlined the theological vision of the Chronicler. Drawing on 
Israel's legal and narrative traditions and the memory of exile he shaped a vision of Israel's 

pre-exilic history that addressed the situation of his post-exilic contemporaries. In 

particular, he was concerned that Israel should seek YHWH in the context of temple 

worship in the hope that YHWH would gather the scattered people of Israel from amongst 
the nations. This chapter considers how this vision is worked out on the context of the 
Passover under Hezekiah (2 Chronicles 30) and Josiah (2 Chronicles 35). While there are a 

number of similarities between the two Passover accounts there are sufficient differences to 
justify treating them separately. 

7.1 The Passover under Hezekiah 

The section below considers the account of the Passover under Hezekiah in the context of 
the Chronicler's wider narrative of Hezekiah's reign. 

7.1.1 Hezekiah in Chronicles 

After Solomon and David, the Chronicler's account of Hezekiah's reign is the longest for 

any Judean monarch. Moreover, the emphasis in the Chronicler's narrative of his reign is 

quite different from the corresponding account in Kings552. In Kings Hezekiah's cultic 

reforms are a minor aspect of his reign, being detailed in a single verse (2 Kings 18: 4). 

Instead, the following verse summarises his reign in terms of his unprecedented trust (flUU) 

in YHWH. The same verb occurs another seven times in the subsequent account of 

Jerusalem's deliverance from the Assyrian invasion (18: 13-19: 37). Chapter 20 recounts 

Hezekiah's restoration from his illness, a visit from Babylonian envoys and the death of 

Hezekiah_ That is, in Kings Hezekiah is an example of trust in YHWH in the face of 

national and personal disaster. 

's' Dillard 2 Chronicles, pp227-229. 
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In contrast, the vocabulary of trust is almost entirely absent from the Chronicler's account, 

the verb flUU occurring only once (32: 10). Much greater attention is given to Hezekiah's 

cultic reforms, which are described in an account stretching from 29: 1 to 31: 21. The main 

sections of this account are as follows: 

29: 1-2 Introduction to Hezekiah's reign 

29: 3-19 Cleansing of temple 

29: 20-36 Restoration of temple worship 

30: 1-31: 1 Celebration of Passover and destruction of cultic objects 
31: 2-19 Organisation of priests and Levites 

31: 20-21 Evaluation of Hezekiah's temple reforms 

32: 1-23 Assyrian invasion and defeat 

32: 24-31 Hezekiah's sickness and prosperity 

32: 32-33 Conclusion of Hezekiah's reign 

Although the Chronicler uses 2 Kings 18: 1-4 as a framework for this section elements of 

the earlier account are transformed or omitted. The Kings account mentions four specific 

reforms at 18: 4 - the removal of high places, and the destruction of the pillars (MI: M), 

sacred pole (f1V»)ss3 and the Nehushtan. The most natural interpretation of this list is that 

it incorporates actions both at the temple (hence the mention of a single Asherah) and 

throughout the countryside (the removal of high places). 

By contrast, in Chronicles the cultic reforms are recounted in three stages, beginning with 

the centre and moving outwards. The cleansing of the temple, which takes place at 

Hezekiah's behest, is described in 29: 3-19. The city of Jerusalem is cleansed as part of the 

national celebrations recorded in chapter 30. On their return from the celebrations the 

worshippers extend the destruction of cultic objects "throughout all Judah and Benjamin, 

and in Ephraim and Manasseh (2 Chronicles 31: 1). " 

S53 A number of versions refer to sacred poles, no doubt influenced by the Chronicles account. 
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The same pattern of literary dependence and creativity is seen in the Chronicler's 

evaluation of Hezekiah's reign. In Kings Hezekiah is described first as one who did what 
was right in the eyes of YHWH, "just as his ancestor David had done (18.3). " Two verses 
later he is described as unique amongst the kings of Judah - "there was no one like him 

among all the kings of Judah after him, or among those who were before him. " Verse six 
commends his obedience to YHH - "he did not depart from following him but kept the 

commandments that YHWH commanded Moses. " Verse seven then describes his 

reign as one of prosperity. 

As in the account of cultic reforms, Chronicles has transformed the evaluation of Hezekiah 

so the importance of the temple is highlighted. The language of 2 Kings 18: 3 is 

reproduced in 2 Chronicles 29: 2, where it serves as a summary of Hezekiah's reign. 

However, the more detailed evaluation in 2 Kings 18: 6-7 has been transformed and 

relocated to 2 Chronicles 31: 20-21, where it now relates specifically to "every work that he 

undertook in the service of the house of God. " Furthermore, Chronicles has modified the 

earlier evaluation so that Hezekiah's obedience now is in accordance "with the law and the 

commandment (-71=1 if l lMl). " The addition of Torah is consistent with the tendency 

noted in the previous chapter for the Chronicler to expand the legal terminology of his 

sources to emphasise the role of a written and authoritative Torah throughout Israel's 

history. Chronicles concludes this evaluation of Hezekiah's cultic action by referring to his 

seeking (tÜ17) YHWH and his prosperity. While the theme of prosperity is present in 

Chronicles' sources the motif of seeking YHWH through temple worship is a particular 

interest of the Chronicler. It is not the case that the Chronicler is uninterested in the non- 

cultic aspects of Hezekiah's reign. In chapter 32 he describes a variety of military and 

economic achievements including the strengthening of Jerusalem's walls, the diversion of 

the waters of Gihon and the accumulation of livestock, silver, gold and precious stones554 

554 Knoppers comments "The scope of these reforms belies some influential conceptions of Chr's work as 
narrowly religious or theological. " Gary N. Knoppers. `History and Historiography: The Royal Reforms' in 
M. Patrick Graham, Kenneth G. Hoglund & Steven L. McKenzie (eds) The Chronicler as Historian (JSOTSS 
238; Sheffield: Sheffield Academic Press, 1997), pp 178-203. 
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Nevertheless, the particular prominence given to the temple in the Chronicler's account is 

consistent with his understanding of the central role it plays in the life of YHWH's people. 

7.1.2 The Passover Account 

7.1.2.1 Sources and Historicity 

As noted earlier Samuel-Kings makes no mention of any Passover during Hezekiah's reign. 
Moreover, 2 Kings 23: 22 states that no Passover like that celebrated under Josiah had been 

kept since the days of the judges. Since most commentators understand the distinctive 

aspect of the Josianic Passover to be its location at the temple in Jerusalem this makes it 

difficult to accommodate an earlier centralised Passover under Hezekiah. 

Broadly speaking, there have been three views on the historicity of the Chronicler's 

portrayal of a Hezekian Passover: 

the Chronicler has created the account of the Passover out of his experience of the 

post-exilic cult and it has little basis in historical reality 

the Chronicler has supplemented a tradition which referred to a national celebration 

of Unleavened Bread under Hezekiah 

there are good reasons for believing that the Chronicler had access to genuine 

traditions of a Passover under Hezekiah. 

A recent exposition of the first position is an article by Mathias Delcor555 He argues that 2 

Kings 23: 22 clearly contradicts the celebration of such a Passover under Hezekiah. He also 

argues that there are several indications that the Chronicler has modelled his portrayal of 

Hezekiah's Passover on that celebrated under Josiah - the common emphasis on the role of 

555 M. Delcor `Le recit de la celebration de la Paque au temps d'Ezechias d'apres 2 Chr 30 et ses problemes' 
in A. Schenker (ed), Studien zu Opfer und Kult im Alten Testament (Tübingen : JCB Mohr, 1992), pp83-106. 
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the Levites, royal provisions for the sacrifices and the offering of additional sacrifices to 

accompany the Passover 556 Moreover, the fact that both accounts show the influence of 
Priestly legislation indicates that they are modelled on post-exilic practice rather than pre- 

exilic tradition. He concludes that there is little to be said for the historicity of the chapter 

and it is best understood as a midrash on the Passover celebrated under Josiah. 

Delcor's position is not without its weaknesses. If the celebration of a Passover under 

Hezekiah contradicts 2 Kings 23: 22 it needs to be explained why the Chronicler has 

retained a similar notice at 2 Chronicles 35: 18. A number of the similarities between the 

accounts of the Passovers under Hezekiah and Josiah, such as the role of Levites and the 

details of additional sacrifices, may be attributed to the particular interests of the Chronicler 

rather than to one account being modelled on the other. Even if both accounts do reflect the 

influence of post-exilic practice this does not deny a genuine tradition of a pre-exilic 

celebration, as is certainly the case for the Josianic Passover. Moreover, this approach is 

often associated with a certain lack of interpretative imagination. Curtis and Madsen, who 

describe the Hezekian Passover as "probably a purely imaginary occurrence" describe the 

purpose of Chapter 30 as follows - "Since Hezekiah was held to have been a reformer 

equally with Josiah, it was felt he too must have celebrated in a similar manner the 

Passover. i557 Not only does this appear to be a somewhat circular argument, but it also 

fails to account for the distinctive aspects of the Hezekian and Josianic Passovers. 

Both Haag558 and Williamson559 argue that the Chronicler has built on a tradition of a 

celebration of Unleavened Bread under Hezekiah, although their method of argument is 

slightly different. Haag relies on a literary-critical analysis of 2 Chronicles 30 which 

556 `Le recit de la celebration de la Päque au temps d'Ezechias', pl Ol 
. 

557 E. L. Curtis & A. A. Madsen, A Critical and Exegetical Commentary on the Books of Chronicles (IC C_ 
Edinburgh: T&T Clark, 1910), pp470-471. 

558 H. Haag `Das Mazzenfest des Hiskia' in H. Gese & H. P. Rüger (eds) Wort und Geschichte: Fs K. Eiliger 
(AOAT 18; Neukirchen-Vluyn: Neukirchener Verlag, 1973), pp87-94. 

559 H. G. M. Williamson, 1 and 2 Chronicles, pp360-365. 
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isolates a pre-Chronistic text which mentioned Unleavened Bread only. A later redactor 

added the Passover material, using Chapter 35 as his model. The fact that the Passover 

material in 2 Chronicles 30 is later than the corresponding material in Chapter 35 explains 

the unqualified language of 2 Chronicles 35: 18. Williamson is not convinced by Haag's 

division of the chapter, but does suggest that aspects of 2 Chronicles 30 (the fact that 

Unleavened Bread alone is mentioned and verses 13 and 21-22, the much greater 

prominence given to Unleavened Bread in this chapter compared to Chapter 35) witness to 

an earlier tradition of a centralised Unleavened Bread apart from Passover. However, in the 

Chronicler's own day the two celebrations were combined and this has been reflected in his 

narration. 

The particular literary analysis of Haag has not won widespread support, so the argument 
for a pre-Chronistic tradition of a centralised Unleavened Bread apart from a celebration of 
Passover is best assessed in terms of general probabilities. The main difficulty with the 

suggestion is that in the narrative as it stands so many of the aspects which make it 

distinctive - the delay until the second month, the problem of uncleanness - are associated 

with the Passover rather than Unleavened Bread. Moreover, it is not clear how 

Williamson's position actually overcomes the problem of 2 Chronicles 35: 18, since the 

Chronicler would be still be responsible for both this verse and the account of Hezekiah's 

Passover. 

Those who argue that there are good reasons for detecting a genuine historical tradition 

behind 2 Chronicles 30 point to various `non-standard' aspects of the celebration - the 

dating in the second month, the participation of some worshippers who were unclean, the 

extension of the festival for an additional seven days - as signs that the Chronicler is 

unlikely to have crafted the account out of his own imagination56o Moreover, the 

Deuteronomistic Historian may have had reasons to suppress any tradition of a Hezekian 

S60 So Dillard, 2 Chronicles, p240. 
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Passover, particularly if the first edition of his work had the Josianic reforms as its 

climax561 

The `non-standard' aspects of Hezekiah's Passover are certainly worthy of note. However 

they are not `heterodox' as such. Numbers 9: 1-14 does provide some textual precedent for 

a Passover in the second month and while extending the celebrations for an extra seven 
days might be unusual, the Chronicler would surely regard it as commendable. 

By its very nature the debate on the sources and historical traditions which may lie behind 2 

Chronicles 30 must remain open, especially since none of the positions outlined above are 

without their difficulties. While archaeology may be helpful in assessing some aspects of 

the Chronicler's Hezekiah narrative562 it is highly unlikely that it could provide any 

evidence concerning the observance or non-observance of a particular festival. As a result, 

the analysis which follows will be primarily concerned to read the Passover account against 

the broader background of the Chronicler's ideology rather than seeking to determine 

precisely how that account relates to the world of the `real' Hezekiah. 

7.1.2.2 Structure 

The references to `all Israel' in 2 Chronicles 30: 1 and 31: 1 suggest these verses frame the 

account of Hezekiah's Passover. This is further indicated by the placement of 30-1 out of 

chronological sequence; the events narrated in verses 2 to 5 preceded it in time. The 

remainder of the account is structured around the preparations for and celebration of the 

festivals63 

561 So S. L. McKenzie, The Chronicler's Use of the Deuteronomistic History (HSM 33; Atlanta: Scholars 
Press, 1985). pp 170-72. 

562 A. Vaughn concludes that archaeological findings provide support for the Chronicler's association of 
economic prosperity with Hezekiah's reign. Theology, History and Archaeology in the Chronicler's Account 

of Hezekiah. (Atlanta: Scholars Press, 1999). 

563 So Japhet, I& II Chronicles, p936, although my division of the material is slightly different from hers. 
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30: 1 Introduction: Summons of all Israel 

Preparations 

30: 2-5 Decision to celebrate the Passover 

30: 6-9 Sending of letter to Israel and Judah 

30: 10-12 Reaction to the letter 

Celebrations 

30: 13-14 Gathering and removal of altars 
30: 15-20 Passover 

30: 21-22 Unleavened Bread 

31: 23-27 Seven additional days of rejoicing 

31: 1 Conclusion: Dispersal of all Israel 

De Vries has demonstrated that 2 Chronicles 30 is one of five passages in Chronicles 

exhibiting a `festival schema. ' 564 The four elements of this schema are (1) the opening 

notice (2) the identification of the participants (3) an account of the celebration (4) the 

notice of a joyful celebration. Set against this schema, the most distinctive aspect of 
Hezekiah's Passover is the amount of space accorded to the identification and gathering of 

the participants (verses 1-13a on De Vries' reckoning). On the other festival occasions the 

gathering of the participants is narrated in a rather straightforward fashion 565 This 

indicates where the emphasis lies in 2 Chronicles 30 - not so much on the ritual details of 

the Passover celebration itself but on the question of who should participate in the Passover 

564 S. J. De Vries `Festival Ideology in Chronicles' in H. T. C. Sun & K. L. Eades (ed) Problems in Biblical 
Theolo : Essays in Honour of Rolf Knierim (Grand Rapids: Eerdmans, 1997), pp104-124. The five 
passages are 2 Chronicles 7 (temple dedication under Solomon), 2 Chronicles 15 (covenant renewal under 
Asa), 2 Chronicles 29 (temple re-dedication under Hezekiah), 2 Chronicles 30 and 35. 

565 2 Chronicles 7: 8 records that all Israel participated in the festival at the dedication without indicating how 
they were gathered; 2 Chronicles 16: 9 notes that Asa gathered Judah and Benjamin and those from the 
Northern Kingdom who were residing as aliens with them; 2 Chronicles 2 9: 20 and 36 suggest that 
participation in the temple re-dedication was limited to the inhabitants of Jerusalem; 2 Chronicles 35: 18 and 
19 state that Josiah's Passover was kept by the inhabitants of Judah and Israel "who were present 
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and why. More specifically, the Chronicler displays a particular interest in the participation 

of all Israel, including the inhabitants of the former Northern Kingdom566. 

Some commentators relate this interest in the North to the political circumstances 

surrounding Hezekiah's accession567. With the fall of the Northern Kingdom the 

opportunity presented itself for Judah to extend its influence northwards and recover some 

of the land lost under Ahaz. It is further suggested that Hezekiah's naming his son 

Manasseh, after one of the Northern tribes, was part of this policy. However, the narrative 

of Chronicles makes no reference to such political concerns, and to interpret the text on its 

own terms requires setting them aside in the first instance. 

30: 1 

This verse introduces the account that follows. Here it is Hezekiah who both summons 

(fl7Vj'') and writes letters to the people, that they may come to the Jerusalem temple and 

celebrate the Passover. 

The terminology of keeping Passover to YHWH rTM f11t 731) occurs in variety of 

legal texts, both Priestly and Deuteronomic568, as well in the Kings' account of Josiah's 

Passover569. Its use here therefore says little about the Chronicler's relationship to other 

OT traditions, although the additional designation of YHWH as the "God of Israel (`MAN 

ýW1tÜ') is distinctive. It use here probably reflects the role of Hezekiah's Passover in 

attempting to re-unite inhabitants of the Northern and Southern Kingdoms. 

566 See the reference to the Northern tribes of Ephraim and Manasseh in verse 1; and the references in verses 5 

and 10 to the Passover invitation being sent to inhabitants of the former Northern Kingdom. 

567 Rudolph, Chronikbücher, pp299-301; J. M. Myers II Chronicles, (AB; New York: Doubleday, 1965), 

pp 176-9. 

56s For P- Exodus 12 : 48, Numbers 9: 5,10,13.14. It also occurs at Deuteronomy 16: 1. 

5692Kings 23: 2L23. 

239 



30: 2-5 

These verses are particularly concerned to explain why Hezekiah's Passover was celebrated 
in the second month, rather than in the first month as was both customary and required by 

the Torah. They function as a `flashback', narrating the background to the decision 

recounted in verse 1. The Chronicler explains that in reaching the decision Hezekiah 

consulted his officials and "all the assembly (5717) in Jerusalem. " The value of joint action 
between King and people is a favourite motif of the Chronicler570. The exact nature of the 
571P is difficult to define. Johnstone57' describes it as "the sacred assembly" without 

qualification and provides 1 Chronicles 13: 2 as a cross-reference. However, the parallel is 

not exact since in 1 Chronicles 13 David addresses 5n1WU' '777 5D whereas the context of 

2 Chronicles 30 indicates a smaller gathering, restricted to the residents of Jerusalem. In 

light of this, 'i f7 is best understood as a general term for any gathering of YHWH's people 

without the exact nature and status of that gathering differing according to context. 

Verse 3 explains why it was not possible to keep the Passover at its appointed time. Two 

reasons are given - insufficient numbers of priests had sanctified themselves and the people 
had not yet assembled in Jerusalem. Both these reasons have been queried, especially since 

2 Chronicles 29: 17 indicates that the temple cleansing was not completed until the sixteenth 
day of the first month. In other words, the temple was not ready for the celebration of the 

Passover at its normal time and any further explanation for the delay is superfluous. 

Williamson in fact describes the first reason in verse 3 as "somewhat artificial" and 

suggests it reflects the Chronicler's criticism of the priesthood, probably arising from a 

dispute in his own day572. Japhet states that the Chronicler's argument "bears the marks of 

570 As noted, amongst others, by Japhet (I & II Chronicles, p938). The association of various cultic practices 
\vith royal sanction would no doubt emphasise their authority and antiquity, while the idea of lay initiative 

would resonate with the experience of the Chronicler's contemporaries in an age where the monarchy was no 
longer extant. 

571 W. Johnstone, 1 and 2 Chronicles - Volume 2: 2 Chronicles 10-36 (Sheffield: Sheffield Academic Press, 
1997), p 199. 

572 
1 and 2 Chronicles, p366. 
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apologetic" and suggests the real reasons for the delay may lie elsewhere - perhaps in an 
emergency situation, such as a military campaign. The delayed Passover then remained 
within Israel's collective memory, even as the original rationale was forgotten573. 

Most of the difficulties arise from the assumption that Hezekiah's Passover was celebrated 
in the first year of his reign57'. Certainly, 29: 3 states that Hezekiah's reforms began in the 
first month of his reign. If 30: 2 then refers to the same year, and the events narrated in 

Chapter 31 follow on immediately from the Passover, all Hezekiah's cultic reforms would 
be completed in the first two months of his reign. The inherent implausibility of this 

situation suggests that some or all of the dates in 2 Chronicles are `pseudo-dates', intended 

to emphasise Hezekiah's zeal rather than providing an exact chronology of events575. If 

this is the case, the lack of preparation by the priests and people would suggest that such a 
large-scale Passover celebration was not the norm. 

This is certainly suggested by the language of verse 5. Here the king and the assembly 

determine to make a proclamation throughout the land summoning the people to keep the 

Passover in Jerusalem. The second half of the verse explains the need for such a 

proclamation -. 1T1» 1W 3.7 =17 X' ': ). The significance of this explanation turns on two 

issues - the distinctive aspect of the celebration (ie the meaning of a Passover being kept 

X15) and the basis for such a practice (le the referent of the citation formula While 

the NRSV translates : 15 as "in great numbers" Japhet prefers the JPS rendering "many 

[times]" or "often. "576 She argues that the NRSV translation would require the form : 11: 2. 

573 I& II Chronicles, p939. Japhet discusses, but does not endorse Talmon's argument that the delay arose 
from Hezekiah's desire to reach out to the North through reconciling the divergent calendars of Israel and 
Judah. S. Talmon `Divergences in the Calendar Reckoning in Ephraim and Judah' VT 8 (1958), pp58-63. 

574 As recognised by Keil. See C. F. Keil Biblischer Commentar über Die Nachexilischen Geschichtsbücher: 
Chronik, Esra, Nehemia und Esther (Leipzig: Dörffling und Franke, 1870), pp343-44. 

575 W 
. 
H. Barnes `Non-Synoptic Chronological References in the Books of Chronicles' in M. Patrick Graham, 

Kenneth G. Hoglund & Steven L. McKenzie (eds) The Chronicler as Historian (JSOTSS 238, Sheffield: 
Sheffield Academic Press, 1997), pp106-131. On pp109-110 Barnes refers to a parallel in the Babylonian 
Inscription of Esarhaddon, in which all his reforms are dated to the first year of his reign, notwithstanding the 
fact that this year ryas a period of considerable turmoil. 

576 1& II Chronicles, pp940-41. 
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Moreover, she argues, the distinctive aspect of Hezekiah's celebration is not the number of 
participants but its location in Jerusalem. However, there are good grounds for translating 
: 15 as "in great numbers. " Certainly, it carries this sense in verse 13 where the Chronicler 

describes the people who gathered in Jerusalem to celebrate the Passover as X15 517 

7NM. Admittedly, the word is used adjectivally in verse 13 and adverbially in verse 5. Even 

so, it is unlikely the word carries different meanings in the two verses - and far more likely 

that the Chronicler has used the word twice to establish an identity between what the people 
failed to do in the past and what they now do under Hezekiah. 

When it comes to identifying the referent of most commentators argue that the 

Chronicler had the regulations of Deuteronomy 16: 1-8 in mind 577. However, there are 

subtle but important differences in emphasis between Deuteronomy 16 and 2 Chronicles 30 

which make this unlikely. In Deuteronomy 16: 1-8 the key issue is location - the Passover 
is to be celebrated at the place which YHWH will choose, and not at any other place 
throughout the land. In 2 Chronicles 30 the key issue is participation by as many of the 

people as possible. Certainly, the participation of as many Israelites as possible requires 

that the Passover be celebrated in one place, and the presumption is that the Jerusalem 

temple is that location. However, Chronicles contains no explicit polemic against 

alternative locations for celebrating the Passover similar to that of Deuteronomy 16. The 

most natural reading of the text is that if the people did not celebrate the Passover at 

Jerusalem they would not celebrate it at all. 

This suggests that =TI does not refer primarily or exclusively to Deuteronomy 16. A 

more natural referent is a text such as Numbers 9: 13, which states that all Israelites are 

under an obligation to keep the Passover. It is also likely that the Chronicler has in mind 

57 So Dillard, 2 Chronicles, p244; Japhet, I and II Chronicles, p941; H. G. M. Williamson, 1 and 2 Chronicles, 
p366; K. L. Spawn "As It Is Written" and Other Citation Formulae in the Old Testament: Their Use. 
Development, Syntax and Significance (BZAW 318; Berlin: Walter de Gruvter, 2002), pp111-12. Shaver is 
more hesitant - "One thinks immediately of Deut. 16: 1-8, the first text to state such a requirement, but Ezek. 
45: 21-24. Num. 28: 16-25, and the Holiness Code (Lev. 23: 3-8) all presuppose Jerusalem as the site of the 
daily burnt offerings of Unleavened Bread. " (Torah and the Chronicler's History Work, pp l 10-11). 
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non-pentateuchal texts which speak of the importance of seeking YHWH in and through 

temple worship, possibly including portions of his own work, especially 2 Chronicles 7: 12- 

14578. This means that we cannot presume that the Chronicler believed that Hezekiah's 

Passover was the first instance of a centralised Passover in Jerusalem. Rather, it was the 
first occasion, probably since the division of the kingdom (see verse 26) that such large 

numbers of Israelites, from both the North and the South, had the opportunity to participate. 

30: 6-9 

These verses, and in particular the appeal of 6b-9 are the key to understanding the purpose 

of this Passover narrative. While the passage recounts the contents of the letter sent 

throughout Israel and Judah the appeal has much in common with speeches elsewhere in 

Chronicles, including Hezekiah's appeal to the Levites in 2 Chronicles 29: 5-14. 

The introduction to the letter in verse 6 combines the perspectives of verses 1 and 2-5 - 

while the letter was sent at the king's command (121XI 3l1Yiý7), the letter itself came with 

the authority of the king and his officials (1''ý1U1 J5t31 77n). There is thus no basis for 

assuming it expresses "two somewhat conflicting features in the Chronicler's attitude"579 or 

that "as the king commanded" introduces some further action which has dropped out of the 

80 text' 

The text of the letter may be set out as follows: 

(6b) Israelites! 

Turn to YHWH, the God of Abraham, Isaac and Israel 

578 A referent which encompasses a variety of texts may explain why the uses of =lrl» in Chapter 30 (verses 

5 and 18) stand alone, ie make no reference to a specific corpus of writing, unlike the other uses of this 

citation formula in Chronicles which refer specifically to the Torah of YHWH, or the book of Moses (see I 
Chronicles 16: 40,2 Chronicles 23: 18,25: 4,34 : 21,35 : 12,35: 20). 

579 Japhet, I and II Chronicles, p941. 

S80 So Rudolph, Chronikbücher, p300 and BHS. 
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so that he may turn to the remnant of you who have been preserved from the hand of the 
Assyrian kings. 

(7) Do not be like your fathers and brothers who were unfaithful to YHWH, the God of 
their fathers 

so that he gave them to be a desolation, just as you see. 
(8) So then, do not be stiff-necked like your fathers, but reach out to YHWH and come to 
his sanctuary, which he has sanctified forever, and serve YHWH your God, 

so that he may turn his fierce anger from you. 
(9) For when you turn to YHWH your brothers and sons will find compassion with their 

captors, and return to this land. 

For YHWH your God is compassionate and merciful, and will not turn his face from you if 

you turn to him. 

The key to the message of the letter is the idea of turning (=17j), both human and divine. At 

a number of points one type of turning is linked to another as cause and effect. At the 

opening and closing of the letter (verses 6b and 9b) Israel's turning to YHWH results in 

YHWH's turning to them. In verse 9a Israel's turning to YHWH results in their captive 

brothers and sons returning to the land. The vocabulary of turning is absent from verses 8 

and 9, which do however spell out in detail what turning to YHWH means in practice. 

Negatively, it means not following the faithless example of the ancestors of Hezekiah's 

generation. Positively, it means coming to the sanctuary and serving YHWH in the context 

of cultic worship. 

Both the emphasis on the importance of temple worship and the language used in the letter 

have parallels elsewhere in Chronicles. The relationship between turning to YHWH and 

the temple is evident from Solomon's dedication prayer. At 2 Chronicles 6: 24-25 YHWH 

is asked to forgive the sins of his people and return them to the land when they turn to 

YHWH, confess his name and pray in his house. A similar pattern is found at 6: 26-27, 

except that here YHWH's judgement is experienced through drought, and the people are to 

turn from their sins, rather than to YHWH, and pray towards the temple (-Mil D17T]i1-ý X). 
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In 6: 34-39 the prayer envisages a situation of future exile and captivity where the people 
"come to their senses (C=b-7? 1="Z il)", "repent with all their heart and soul 
(aVýý]-ý7ýý1 0: 15-5» 1'5M 1ýtTh)" and pray towards the land, the city and the temple. 
Once again, the intended result from such activity is forgiveness by YHWH. 

Finally, in his speech to Solomon on the night on the temple dedication YHVH himself 

declares that if his people humble themselves, pray, seek his face and turn (1ýctiý 7) from 

their wicked ways he will hear their prayers, forgive their sin and heal their land (2 
Chronicles 7: 14). 

This emphasis on the importance of turning to YHWH is also evident in Solomon's 

dedication prayer in Samuel-Kings. However, the subsequent narrative of Israel's history 

in Kings makes no mention of an occasion where repentance was expressed in and through 

temple worship, although : 11W is used for the attitude of heart that was expected of Israel 

and her leaders"' 

The situation is quite different in Chronicles, where we are told of a small number of 

instances where the people did turn to YHWH. Sometimes turning is expressed without 

mention of the temple, as in 2 Chronicles 15: 3-4, where the prophet Azariah exhorts his 

contemporaries by recalling a time, presumably the pre-monarchic era, when Israel was 

without the true God, a teaching priest and law. Even so, he recalls, when Israel turned to 

YHWH in their distress and sought him he was found by them. At 2 Chronicles 19: 4 we 

are told that Jehoshaphat turned the people to YHWH. The immediate context is his 

judicial reforms rather than any cultic activity. However, the account of Jehoshaphat's reign 

does climax with an account of the people going to Jerusalem to worship at the temple (2 

Chronicles 20: 27-28), 0 so such concerns are not entirely absent. It is only with Hezekiah's 

reign, however, that the link between turning to YHVVH is expressed as clearly as in the 

dedication prayer of Solomon. 

SS' See 1 Kings 13: 33 and 2 Kings 17: 13. In both instances we are told that Israel and her leaders failed to 
turn. 
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Chronicles also contains a small number of references to YHWH's turning away his anger 
from his people. In each instance YHVVH is responding to some action by the people or 

their leaders, whether this involves self-humbling, as in the case of Rehoboam during the 
invasion of Shishak (2 Chronicles 12: 12), or making a covenant, as in the case of Hezekiah 

(2 Chronicles 29: 10). 

But it is only in 2 Chronicles 30: 6-9 that the Chronicler links human and divine turning in 

such a relationship of cause and effect. He may have been encouraged to make this link 

because of his general understanding of the relationship between human repentance and 
divine forgiveness. He may have also been drawing on other aspects of the Old Testament 

tradition, such as Zechariah 1: 3 and Malachi 3: 7 which make the same link5 -. 

Other aspects of the letter are less characteristic of the Chronicler's general usage. First, 

the designation of YHWH as the God of Abraham, Isaac and Israel is not typical of 
Chronicles. In Chronicles YHWH is a number of times addressed or described as the God 

of Israel. However, this is almost always583 a reference to the nation rather to the individual 

patriarch, as in this instance. The Chronicler's only other reference to YHWH as the God 

of Abraham, Isaac and Israel occurs at 1 Chronicles 29: 18, where it is part of David's 

prayer after he has received the offerings for the building of the temple. Mason argues that 

the echo of this prayer in 2 Chronicles 30 may be intended to emphasise that the divine 

purpose in establishing the temple is being fulfilled through Hezekiah584. Japhet sees a 

desire to reach out to the North by referring to the patriarchal traditions shared by all 

tribess8s 

582 So Japhet, I& II Chronicles, p943. 

583 The only clear exception is 1 Chronicles 29: 10, where David addresses YHWH as the God of our 
ancestor Israel. " 

584 R. Mason, Preaching the Tradition: Homily and Hermeneutics After the Exile (Cambridge: Cambridge 
University Press, 1990), p105. 

585 Japhet, I and II Chronicles, p944. 
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It is also noteworthy that, outside Chronicles, whenever YHWH is identified by reference 
to the three patriarchs it is in a context where the nature of his relationship to Israel is in 

question or under threat. At 1 Kings 18: 36, during the conflict with the prophets of Baal on 
Mount Carmel Elijah appeals to YHWH to manifest his power - "YHWH, God of 
Abraham, Isaac and Israel, let it be known this day that you are God in Israel. " 

Immediately before the deliverance from Egypt YHWH reveals himself to Moses and the 
Israelites as the God of Abraham, Isaac and Jacob586. Whether or not Chronicles is alluding 
to either of these passages, the use of patriarchal formula does suggest the pivotal nature of 
Hezekiah's invitation. Just as in the days of Moses and Elijah the people must choose 

whether or not to encounter YHWH, not in the exodus or on Mount Carmel but in worship 

at the temple. 

Indeed, there are signs that the letter is alluding to the exodus tradition, and more 

specifically the narrative of the golden calf in Exodus 32-34. In verse 9 YHWH is 

described as gracious (1111 ) and merciful (0171), the same pair of words used in Exodus 

34: 6 by YHWH as he passes before Moses587, although in Chronicles the order of the 

words is reversed. Several times in the golden calf narrative Israel is described as a stiff- 

necked people588; the same term is used in 2 Chronicles 30: 8 to describe the ancestors of 

Hezekiah's generation. In Exodus 32-34 it is the intercession of Moses that is responsible 

for preserving the people in the face of YEIWH's anger at their sin. Several examples of his 

intercession are recounted in the narrative but it is his plea at Exodus 32: 12 which is most 

significant in the context of 2 Chronicles 30 - "Turn from your fierce anger (111Rn : 21U) 

JEW) change your mind and do not bring disaster on your people. " The language is 

586 See Exodus 3: 6,15,16; 4: 5. 

587 The similarity in wording between Exodus 34: 6 and 2 Chronicles 30: 9 is noted by Delcor (`Le recit de la 

celebration de la Päque au temps d'Ezechias', p96) and Keil (Nachexilischen Geschichtsbücher, p348) neither 
of whom develops the parallel at any length. 

588 Exodus 32: 9,33 : 3,33: 5 and 34: 9. They are also so described in the parallel account in Deuteronomy - see 
9: 6 and 9: 13. The idiom occurs only seventeen times in the Old Testament; hence the as sociations with the 
golden calf incident are particularly strong. 
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reminiscent of 2 Chronicles 30: 8 where the people are urged to come and serve YHWH at 
the sanctuary so that "his fierce anger may turn away from you (1D? 11-It7 Q-M zw-, l). " 

Taken together, these parallels between Exodus 32-34 and 2 Chronicles must be more than 

accidental. Certainly, there are other indications from elsewhere in the Old Testament that 
the language and motifs of Exodus 32-34 were used in the post-exilic era to explore the 
basis for divine forgiveness in the face of human sin and repentance589. By means of these 

parallels the Chronicler establishes an analogy between Israel in the days of Moses and 
Hezekiah. In both instances the nation has experienced the judgement of YHWH and stand 

under the threat of further calamity. But whereas in Exodus it is the intercession of an 
individual which can avert YHWH's anger, in Chronicles that privilege and responsibility 
falls upon the nation as a whole. By heeding the call to come and serve YHWH at his 

sanctuary they show that human repentance which is met by divine repentance. 

30: 10-12 

These verses record the passage of the letter through the North and the South and the 

reactions of the people in the two regions. The response of the two regions to the summons 
is quite different. Generally the reaction of the North is negative - verse ten describes how 

the messengers were mocked by the inhabitants. Nevertheless, verse eleven does state that 

j*=TM? 777j2t)l 'ltt)Ntn a'Vj»-jet responded positively. Williamson argues that the RSV 

(and NRSV) translation "only a few [men] from Asher, Manasseh and Zebulun" is 

unnecessarily pessimistic in light of verse 18590. This may be true, although the more 

unqualified language in the next verse concerning the response of Judah indicates that the 

589 See for example the book of Jonah, which has several points of contact with Exodus 32-34. The words of 
Jonah at 4: 2 clearly recall Exodus 34: 6-7, and the idea of YHWH turning from his fierce anger and changing 
his mind concerning the disaster he planned to bring against Nineveh (Jonah 3: 9-10) closely parallels Exodus 
32: 12. The same combination of ideas is found in Joel 2: 12-14, where it is the penitence of YHWH's people, 
expressed in fasting, weeping and mourning, which prompts YHWH's change of mind. See the discussion in 
T. B. Dozeman `Inner-Biblical Interpretation of Yahweh's Gracious and Compassionate Character' JBL 108/2 
(1989), pp207-223, who argues that both Joel and Jonah are interpretations of the account of covenant 
renewal in Exodus 32-334. 

590 1 and 2 Chronicles, p369. 
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Chronicler does wish to distinguish the attendance of the North and South at the Passover. 
The translation of Dillard - "However, some men from Asher, Manasseh and Zebulun"591 _ 
conveys this nuance well. 

The Chronicler uses the language of self-humbling (v]D Niphal) to describe the willingness 

of the Northerners to come to Jerusalem. The previous chapter has surveyed the 
importance of this concept in the Chronicler's thought. Here submission to YHWH is 

expressed through participation in temple worship, even in the face of opposition. 

Verse 12 records a uniformly positive response to the invitation on the part of Judah. 

Elsewhere in Chronicles there is no indication of any hesitancy on the part of the Judean 

people to participate in the temple cult. Where the cult is not operative this is due to the 
derogation by the king or cultic officials. In this instance the enthusiasm of the people is 

however ultimately ascribed to YHWH who gave the people one heart to "to obey the 

command of the king and the officials by the word of YHWH592 (771" 

Schniedewind sees here a reference to the Mosaic law593, although this is unlikely given 

that there is no explicit mention of the Mosaic law in the preceding verses. Japhet sees 
"an exceptionally broad understanding of the origin of the king's authority and a widening 

of the idea of the `word of the Lord' acting through the king and the political system. "594 

Japhet seems here to be identifying the king's command with the word of YHWH, that is, 

assigning Hezekiah a prophetic role. However, this is not justified syntactically595 and is 

591 2 Chronicles, p238. 

592 The NRSV translation "to give them one heart to obey what the king and the officials commanded by the 
word of YHWIT' is misleading, in that it reads n1YM as a verb that is then modified by 717" 
However, it is more likely that 717 1: 17: modifies t11iZIh1 ie it is the people's obedience, rather than the 
royal edict which takes place by/in response to the word of YHWH. The closest parallel in Chronicles is 1 
Chronicles 21: 19, where David went up "la-727M ie in response to Gad's instructions. 

593 W 
. 
M. Schniedewind, The Word of God in Transition: From Prophet to Exegete in the Second Temple 

Period. (TSOTSS 197; Sheffield: Sheffield Academic Press, 1995), p135. 

594 1& II Chronicles; p947. 

s95 See footnote 592 above. 
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more likely that the "word of YHWH" is a reference to the legal and prophetic traditions 

which contribute to the letter. That is, the word of YHWH exerts its influence not only in 
its original form and context but also as it is reformulated and re-applied in a new setting. 

30: 13-14 

These verses describe the gathering that took place in Jerusalem. Verse 13 particularly 

emphasises the numbers involved - "many people (D'1^DI7).... a very large assembly (7T M17 7 

1NT The last description recalls the similar description of Solomon's festival in 2 

Chronicles 7: 8, suggesting that Hezekiah's Passover occupies a place in Israel's history 

akin to the temple dedication under Solomon. Verse 14 describes the purpose of the 

gathering as being "to keep the Festival of Unleavened Bread (T1%M7 YT-TIN flit? 7). " 

The use of if ZU3J in connection with Unleavened Bread is found in a small number of post- 

exilic texts596; here the terminology and the parallel with the similar expression concerning 

Passover in verse 2 demonstrates the degree to which the celebrations of Passover and 

Unleavened Bread had merged together at the time of the Chronicler, if not earlier59' 

The first act of the pilgrims in Jerusalem is to destroy the altars and incense burners erected 

by Ahaz. The fact that the city as a whole must be cleansed prior to the celebration of 

Passover/Unleavened Bread indicates that the Festival was not limited to the temple as such 

and suggests that at least by the time this account was written it was customary for meals to 

be shared throughout the city. 

30: 15-20 

These verses describe the celebration of Passover. There are a number of syntactical 

problems that make it difficult to reconstruct the precise sequence of events. However two 

596 2 Chronicles 30: 13,21; 35: 7; Ezra 6: 22. 

597 Japhet, I& II Chronicles, p948. 
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themes stand out - the enthusiasm of the pilgrims and the grace of YHWH, 

notwithstanding a number of cultic anomalies. 

The first half of verse 15 suggests the laity were responsible for slaughtering the Passover 

animal598. Verses 15b-16 then outline the role of the priests and Levites in the festivities. 

Both Williamson and Japhet argue that the events of 15b must have preceded those of 15a 

and hence the relevant verbs should be translated as pluperfects - "the priests and the 
Levites had been ashamed, and they had sanctified themselves and brought burnt offerings 
into the house of YHWH. "599 Presumably then, the shame of the priests and Levites arose 
from their failure to sanctify themselves in sufficient numbers to allow the Passover to be 

celebrated at its normal time. It is recounted here to contrast their laxity with the zeal of the 

laity. Johnstone, however, argues that far from being ashamed at their own shortcomings 

the priests and were in fact scandalized by the action of the pilgrims in participating in the 

Passover in a state of ritual uncleanness. Verse 15b recounts how they have already 

sanctified themselves and the sanctuary and verses 16-17 describe their (unsuccessful) 

attempts to remedy the situation600However, this does not explain the link made in verse 

15 between their shame and their sanctification; and the view of Williamson and Japhet is 

preferable. 

Verse 16 describes the role of priests and Levites in the celebration of Passover and the 

basis for their roles. Verse 16a states that "they took their accustomed posts (ODUtÜT D 

QitiJ) according to the law (11h1fl) of Moses the man of God" while 16b describes the 

particular responsibilities of the priests and Levites in more detail - the priests dashed the 

blood they received from the hands of the Levites. The main interpretative issue is how to 

59s As noted by Shaver the phrase "slaughter the Passover (TIO f U%l )" is found outside Chronicles only at 
Exodus 12: 21. (Torah and the Chronicler's History Work, p 112). While Chronicles follows Deuteronomy 16 
in locating the Passover at the Temple, it follows P in using Driin rather than M: IT. 

599 Williamson, 1 and 2 Chronicles, p369; Japhet I& II Chronicles, p949. 

600 Johnstone 1 and 2 Chronicles: Vol. 2. p203. 
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relate the two halves of the verse to each other. Specifically, is the Chronicler claiming 
Mosaic authority for the specific activities in 16b? 

Japhet argues that he is. However, she then faces the difficulty that the extant Pentateuch 

contains no such regulations601. She offers the explanation that the Chronicler did not refer 
to the written word as it stands, but as it was understood and interpreted, either by him, or 

at his time602. However, she does not specify precisely which parts of the law were 
interpreted in this way and so her suggestion remains undeveloped603 . 

It also faces the 
difficulty that verse 17 appears to provide a justification for the practices in verse 16b; such 

a justification would surely be superfluous if the practice was already understood to be in 

accordance with Torah. 

For this reason, it is best to adopt the view of Williamson604 and Spawn605 that the referent 

of 711M) is verse 16a only. In other words, what the law required was the participation of 

priests and Levites on major sacrificial occasions and verse 16b is a particular application 

of that general principle. 

Verse 17 begins with ': ), and is intended to explain the role of the Levites in slaughtering 

the Passover animals, rather than leaving the task to be carried out by the laity as in Exodus 

601 The closest Pentateuchal analogy would be the oft-stated requirement for the blood of various sacri fices to 
be dashed (p T- the same verb used in 2 Chronicles 30: 16) against the altar - eg Leviticus 1: 5,11; 3 . 2,8,13. 
However these texts make no mention of the Levites playing an intermediary role in gathering the blood and 
passing it onto the priests. Moreover, these texts require that the blood be dashed against the altar, whereas 2 
Chronicles 30: 16 does not specify where the blood is to be dashed. 

602 1& II Chronicles, p950. 

603 Japhet's position seems to be shared by Michael Fishbane, when he comments on 2 Chronicles 30: 16 that 
"it refers to the fact that the priests sprinkled blood upon the altar after having received it from the Levites as 
being performed `according to the Torah of Moses' - even though such praxes are unknown to our received 
Pentateuchal sources. " (Biblical Interpretation in Ancient Israel, p533) However, on p154 of the same work 
he describes the levitical involvement in the sprinkling of blood in 2 Chronicles 30 as a temporary expedient 
due to lay impurity. 

604 1 and 2 Chronicles. pp369-70. 

605 "As It Is Written" and Other Citation Formulae in the Old Testament, pp218-220. 
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12: 6. Many of the pilgrims, particularly from the North were in a state of ritual 

uncleanness; and if they were to slaughter the Passover it would not be holy. 606 

Admittedly, there is a certain disparity between the problem and the remedy, since while 

only some of the worshippers were unclean, the Levites manipulated the blood for all. 

Notwithstanding the efforts of the cultic officials, verse 18 records that many of the 

worshippers ate the Passover in a state of uncleanness, contrary to the presupposition of 

Numbers 9: 6 and the more general regulations of Leviticus 7: 19-21, which required that 

any person who eats a sacrifice in a state of uncleanness be cut off from the people. 

Hezekiah's response to the people's predicament is to pray on their behalf In praying on 

behalf of the nation Hezekiah is acting as Moses did in the golden calf incident607. In its 

thought the prayer resembles YHWH's promise to Solomon in 2 Chronicles 7: 12-14. In 

that passage YHWH promises to hear from heaven and grant healing and forgiveness to 

those who seek (W7:: ) his face and pray. Now Hezekiah prays on behalf of those who set 

their hearts to seek Y IWH608. The specific content of his petition is for YHWH 

to "make atonement for (1DD Piel)" those who participated in the Passover contrary to the 

requirements of purity. As Japhet notes, the prayer does not ask for pardon or forgiveness 

since there is no mention of sin609. Rather it asks for YHVH to protect the people from the 

consequences of their cultic impurity which, according to Leviticus 15: 31, could include 

death. YHWH hears Hezekiah's prayer and heals the people. There is no need to assume 

C06 The fact that verse 18 specifically mentions the problem of uncleanness amongst the Northerners tells 
against the suggestion of Fishbane (Biblical Interpretation in Ancient Israel, p154) that the pilgrims became 
impure through contact with non-YHWHistic cult objects during their destruction. It is more liken- that the 
Chronicler understood their impurity to have arisen from lack of regular contact with the temple and its 

ministrations. 

607 See Deuteronomy 9: 20 and 9: 26. His actions are also reminiscent of those of Abraham in Genesis 20, who 
prays for Abimelech after the latter has inadvertently incurred guilt through contact with Sarah. As with 
Hezekiah in 2 Chronicles 30, the result of Abraham's intercession is that YHWH grants healing. 

608 Interestingly, the same form of words is used of Jehoshaphat at 2 Chronicles 19: 3, where it also carries the 

nuance of good intentions not always fully carried through. 

609 1& II Chronicles, p953. 
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that a plague had not actually taken place61o since I Chronicles 21 provides a precedent for 

a plague which spread with extraordinary speed. What is particularly significant is that 

unlike 2 Chronicles 29: 24 atonement is achieved without any cultic activity. This is further 

evidence that the Chronicler has drawn on traditions which seek to establish a hope for 

Israel in an exilic setting where access to the temple was not possible. It may also reflect 

the Chronicler's hopes for his own day, that Jews from outside Israel, who were not able to 

regularly avail themselves of cleansing through the temple rites, would be willing and able 

to participate in the Passover celebration. 

30: 21-22 

Compared to Passover the celebration of Unleavened Bread is unproblematic and hence is 

narrated at less length. Kleinig notes the chiastic shape of the account611: 

A The people of Israel who were present at Jerusalem kept the festival of unleavened 

bread seven days with great gladness; 

B and the Levites and the priests praised YHWH day by day, accompanied by loud 

instruments for YHWH. 

B' Hezekiah spoke encouragingly to all the Levites who showed good skill in the 

service of YHWH. 

A' So the people ate the food of the festival for seven days, sacrificing offerings of 

well-being and giving thanks to YHWH the God of their ancestors. 

This highlights two interests of the Chronicler - the importance of joyful worship by the 

people and the role of the priests and Levites. The emphasis on joy in worship is found in 

all the Chronicler's festival reports with the exception of Josiah's Passover in 2 Chronicles 

35. 

610 As by Japhet (I & II Chronicles, p953) who understands ̀ heal' as a preventative rather than corrective 
measure; or Keil (Nachexilischen Geschichtsbücher, p3 50) who argues that `heal' is a metaphor for the 
forgiveness of sin. 

61 Kleinig. The Lord's Song, p76. 
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The daily praise of the priests and Levites would have accompanied the regular burnt 

offerings. The example of levitical praise in 1 Chronicles 16 indicates that this praise 

would have included exhortations to the worshippers to remember the deeds of YHWH 

celebrated in the festival, as well as petitions to YHWH to save and gather his people along 

the lines envisaged in 30: 6-9. 

30: 23-27 

The interest in rejoicing is sustained throughout this account of the additional seven days of 

festal celebration. The account brings to a climax several of the themes developed earlier 

in the chapter. Whereas earlier the celebrations were hindered by the failure of the cultic 

officials or worshippers to sanctify themselves in sufficient numbers, now the priests 

sanctify themselves "in great numbers (=*)", enough to sacrifice the thousands of animals 

given to the assembly by Hezekiah and his officials. Verse 25 gives the most expansive 

description of the assembled worshippers in the whole chapter - it incorporates the whole 

assembly of Judah, the priests and Levites, the assembly which had come out of (0ý ý 1) 

Israel and resident aliens (ýý L) from both Israel and Judah. The regulations of Exodus 

12: 48-9 allowed an alien who was circumcised to participate in the Passover612 and the 

Chronicler mentions them to make his description of the celebration of the Passover as 

inclusive as possible. The description of rejoicing is also heightened - verse 26 records that 

there was great joy (TT 11Y-; iTint 7) in Jerusalem, such as there had not been since the days 

of Solomon. 

612 It is interesting that whereas Exodus 12: 48-9 recognises a distinction between 0"1a who are circumcised 
(and may thus participate in the Passover) and those who are uncircumcised (and hence excluded from 

participation), 2 Chronicles 30: 25 assumes that at least in the case of Judah all 0"1a were able to participate. 
This may mean that by the time of the Chronicler 0"1a was a technical term for a proselyte (so Williamson, 1 

and 2 Chronicles, p370). However, the actions of David in I Chronicles 22: 2, where he singles out the 0"1a 
for (forced? ) labour in the construction of the temple, suggests they occupied a somewhat subordinate 
position in the Chronicler's vision of Israelite society. 
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The final act of the celebrations is narrated in verse 27. The levitical priests613 stand up and 
bless the people. The rest of the verse states "their voice was heard and their prayer came to 
his holy dwelling place, to heaven614. " It is not immediately clear whose voice and prayer 

come to YHWH in heaven - the priests or the people. When they do discuss the issue 

commentators generally opt for the former, either because the priestly blessing was 

equivalent to a prayer615 or because they may have in fact spoken a prayer rather than a 
blessing of the people 616 

However, the wording of verse 27 resembles the prayer at the presentation of the tithes in 

Deuteronomy 26: 15 as well as Solomon's temple dedication prayer in 2 Chronicles 6617. In 

both these other passages it is the prayer of the people, rather than priestly or levitical 

prayer which is envisaged. While this does not require that 2 Chronicles 30: 27b also refer 

to a prayer of the people, it does point in this direction. Furthermore, the preceding 

narrative, and in particular Hezekiah's letter, has portrayed the people's worship as 

functioning as a prayer - that is, petitioning YHWH for a desired outcome, in this case the 

reversal of captivity and the return of the people to the land. Read in this light 30: 27b 

brings the account to a climax by noting that the people's worship has received divine 

approval618 

613 The NRSV follows a few Hebrew manuscripts and a number of versions in reading "the priests and 
Levites". However the MT's C2'*; f Q"]fl fl is to be preferred, both because it is the more `unusual' reading 
in the context of the chapter, and because it is consistent with passages such as Numbers 6: 22-27 where 
blessing is a priestly prerogative. 

614 The NRSV's "to his holy dwelling in heaven" is slightly misleading in that it could imply that the 
dwelling is not coterminous with heaven. However the MT's Q`r 1? IVj I7 p1vMh clearly identifies the two. 

615 Rudolph, Chronikbücher, p305. 

616 Johnstone, I and 2 Chronicles p206. 

617 The closest resemblance is with Deuteronomy 26: 15, where the worshipper who has distributed the tithe 
asks YHWH to look down "from your holy habitation, from heaven (0"OVt-In 77Yia jIron)" and bless 
Israel. In 2 Chronicles 6: 39 Solomon asks YHWH to hear his people's prayers "from heaven, your dwelling 

place ('jr1:: tÜ 11: )MM Q, Mtv; 1-jn)-" 

his cf the analysis of Kleinig: "YHWH answered the prayers of his people and conveyed his blessing to them 
through the benediction spoken by the priests at the festival. (The Lord's Song, pl 11). 
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31: 1 

This verse recounts the return of the pilgrims to their homes. As they go, they destroy 

various cultic objects, completing the reforms begun by Hezekiah in Chapter 29. 
Compared to 2 Kings 18, which appears to focus on Hezekiah's reforms in Judah, the 
Chronicler extends the scope of this popular action to incorporate both the South and North. 

7.1.3 The Message of Hezekiah's Passover 

Some commentators argue that the Chronicler has portrayed Hezekiah's reign, and his 

Passover in particular, as the restoration of an ideal which had been lost through the 
division of Israel and Judah. This is especially true of Williamson, who states that "it 

would appear that the Chronicler made a deliberate attempt. -to show that with Hezekiah 

the situation prevailing under Solomon was restored, and involved in this would be, of 

course, the restitution of the unity of all Israel. "619 Williamson points to several aspects of 

the Chronicler's account of Hezekiah to support this conclusion. The first is the explicit 
link made between Hezekiah and Solomon in 2 Chronicles 30: 26. The second is the 

narrative parallels between the accounts of the two reigns - for example, the fourteen days 

of celebration following Hezekiah's Passover matches the fourteen days of celebration at 

the dedication of the temple under Solomon in 2 Chronicles 7. Moreover, the Chronicler 

regarded Hezekiah's period as one where the land was restored to its Solomonic extent, as 

witnessed by the reference in 2 Chronicles 30: 5 to the invitation being sent from Beersheba 

to Dan, and the use of the phrase 5Xi1Zr Y'I? at verse 30: 25, a verse which describes the 

geographical distribution of participants in the Passover620. Williamson then goes on to 

survey the use of the word `Israel' for the period from Hezekiah to the end of the 

monarchy, arguing that it is consistent with the view that under Hezekiah the situation lost 

619 Williamson Israel in the Books of Chronicles p125. Williamson's argument is adopted by Dillard (see 2 
Chronicles pp228-9) and Throntveit (Hezekiah in the Books of Chronicles, p310). 

620 Williamson points out that ýX'1t7' YIN is found in Chro nicles only in the reigns of David (1 Chronicles 
22: 2), Solomon (2 Chronicles 2: 16 [ET 2: 17]), Hezekiah (2 Chronicles 30: 25) and Josiah (2 Chronicles 34: 7) 
1 Chronicles 21: 2 defines Beersheba to Dan as the extent of the land under David (Israel in the Books of 
Chronicles, p123). 
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with the division of the kingdom was fully restored. "Not only is the nation brought back 

to the Lord and its political fortunes restored, but in principle, the whole population is again 

re-united under the Davidic king in worship at the Jerusalem temple. "621 

However, there are good grounds for qualifying Williamson's assessment. In particular, 

the language of 2 Chronicles 30: 1-31: 1 makes it impossible to conclude that the situation of 

the united kingdom is fully restored. A suitable reference point for comparison is the 

language used in 1 Chronicles 13.1-6 for the gathering of the people under David when the 

ark was brought from Kiriath-jearim. Here David speaks to "all the assembly of Israel 
77f7 ½z, ) and David then assembles all Israel (ýýt1tUý-ýý-nit "P1-i 5-i7r1) so 

that "all Israel" goes with him to bring up the ark. The same unqualified description of the 

people's gathering is found in 2 Chronicles 5 to 7 in the temple dedication under 
622 Solomon. 

The picture is subtly different in the account of Hezekiah's Passover. While it does use the 

language of "all Israel" to describe the scope of Hezekiah's Passover invitation623, in 

contrast to the situation under David and Solomon it is not used for the subsequent 

gathering624. As shown in the detailed analysis above, whenever the gathering is described 

in detail a distinction is drawn between the complete participation of people from the 

territory of Judah and Benjamin, and the partial, although noteworthy participation of 

people from the territory of the Northern Kingdom. No such qualification is apparent 

during the days of the united kingdom. So whenever the Chronicler refers to Israel in the 

62' Israel in the Books of Chronicles, p131. 

622Eg 2 Chronicles 5: 6 refers to "King Solomon and all the congregation of Israel who had 

assembled before him" and 2 Chronicles 7: 8 records how "all Israel ('7K11Z7 7ý)" held the festival with 
Solomon, "a very great assembly (ixt] ý17a 

623 See 2 Chronicles 30: 1 and 6. 

624 It is true that 2 Chronicles 31: 1 does refer to "all Israel", but this is immediately qualified by who were 
present (D ? M]M)" ie there is a recognition that the gathering did not in fact encompass all Israel. The 

reference in the same verse to all the Israelites returning home should be read in this light. 
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period from Hezekiah to the exile it needs to be kept in mind that this is an Israel which still 
falls short of the ideal. 

If Hezekiah's Passover did not achieve the restoration of the united kingdom what was its 

significance? At the very least it marked the restoration of temple worship after the 

reversals under Ahaz. It is in this sense that Hezekiah may be said to be a second Solomon 

- he restored the temple to its rightful place in the life of the people, albeit in a changed 

political and social situation62s 

More than this, however, Hezekiah's Passover represents an opportunity for the people of 

YHWH to gather together and petition YHWH for the full restoration of the Davidic- 

Solomonic ideal of a united people gathered in worship around the Jerusalem temple. 

Earlier it was shown that the key to interpreting this account is 30: 1-13 and in particular the 

letter in verses 6b to 9. Here the people are exhorted to turn and seek YHWH by 

worshipping at his temple, so that he may turn to them and bring their kindred back from 

captivity. It was shown that this fitted into the Chronicler's broader understanding of 

temple worship, as exemplified by the paradigmatic example of levitical praise in 1 

Chronicles 16: 7-36, which concludes with a plea to YHWH to gather his people from 

among the nations so that all may praise and glorify him. Likewise, 2 Chronicles 30: 27b 

concludes the account of Hezekiah's Passover with an emphasis on prayer and petition to 

Yxwx. 

Was this prayer answered, and if so, how? Certainly, 30: 27 states that the prayer was heard 

by YHWH, and commentators have sought to explore ways in which the narrative of the 

rest of Hezekiah's reign makes this clear. Japhet sees the reference in 31: 10 to YHWH 

625 Commentators who argue along these lines include DeVries, who describes Hezekiah as a re-dedicator of 
the temple ('Festival Ideology in Chronicles', p110), Ackroyd, who concludes that "the story of Hezekiah 

represents the overthrow of the alien powers and the establishment of new life for the people of God" (`The 
Chronicler as Exegete', p328), and Graham, who states that "Hezekiah's reign may be seen as reversing some 
of the effects of Rehoboam's" ('Setting the Heart to Seek God: Worship in 2 Chronicles 30: 1-31: 1 ' in M. P. 
Graham, R. R. Marrs, R. R. & S. L. Mckenzie, (eds) Worship and the Hebrew Bible: Essays in Honour of John 
T. Willis. (JSOTSS 284; Sheffield: Sheffield Academic Press. 1999, p134). 
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blessing his people with prosperity as in part an answer to this prayer626. Kalimi argues 
that 32: 1, which introduces the account of Sennacherib's invasion with the words "after 

these things and these acts of faithfulness (ýýfl flt3Wfl1)" establishes a cause and effect 

relationship between Hezekiah's reforms and the subsequent deliverance from the 
Assyrians 627 

However, the account of Hezekiah's reign makes no mention at all of the very matter which 
is the subject of the letter in 30: 6-9 - the return of captive Israelites to the land. It is true 

that Johnstone sees in the account of Hezekiah's Passover a foreshadowing of the 

eschatological return of Israel to the land envisaged in the Jubilee628. Even so, it still falls 

short of the full reality. 

Chronicles gives no explanation for the failure of Hezekiah's Passover to achieve its 

desired end. Presumably, it could be due to the less than complete participation of 

inhabitants of the former Northern Kingdom, although this is never stated as such in the 

text. Another possible explanation is that in dwelling on the theme of continued captivity 

the Chronicler has so reflected the circumstances of his own day that it he was unable to 

integrate it within his so-called `doctrine of immediate retribution. ' Alternatively, it may 

be that the Chronicler recognised that while retribution was immediate, it was not always 

complete. YHWH did respond to his people's obedience and prayer with blessing and 

deliverance. However, the fullness of what they sought still lay in the future, and 

presumably required further persistence and commitment in their worship. 

Clearly, such a message would be particularly relevant for a post-exilic situation where 

notwithstanding the return to the land much of the nation remained scattered amongst the 

626 1& II Chronicles, p957. 

627 Kalimi, Zur Geschictsschreibung des Chonisten, p24. 

628 Johnstone notes that the language of 2 Chronicles 31: 1 "all the people of Israel returned... to their 
individual properties" resembles the proclamation in Leviticus 25: 9-10 that in the year of Jubilee each 
Israelite should return to their individual property. He also detects echoes of that expectation in Cyrus 

proclamation of return which concludes the Chroniclers work (I and 2 Chronicles, p200). 
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nations - that is, a situation of `captivity'. The narrative of Hezekiah's Passover would 

appear to be particularly addressed to those loosely attached to the Jerusalem cult, whether 
by reasons of distance, indifference or conviction 629 

It remains to be examined what this has to due with the Passover as such. Are the 

particular concerns of the Chronicler in 2 Chronicles 30 necessarily linked to the Passover, 

or could they be furthered through any festal celebration? The letter in 30: 6-9 makes no 

specific reference to the Passover, but refers to coming to the sanctuary and serving YHWH 

in general terms. The actual celebration of the Passover is narrated briefly, and there is no 

attempt to explicate the particular historical associations of the Passover or explore how 

these relate to the historical situation under Hezekiah. One may speculate that the 

nationalistic associations of the Passover made it an ideal celebration around which to base 

hopes of an Israelite renaissance, but the Chronicler makes no mention of this. However, 

there are indications that the Chronicler has shaped his account to reflect certain themes 

associated with the Passover. It has been noted above that the language of 30: 6-9 shows a 

number of connections with the Book of Exodus, although primarily with Chapters 32-34 

rather than with the departure from Egypt per se. Nevertheless, one can presume that the 

Chronicler was aware of the associations between the Passover and the exodus, especially 

since he makes no attempt to provide an alternative historical basis for the festival. 

More clearly, there are a number of parallels between Hezekiah's Passover and Numbers 

9: 1-14. In the Numbers passage a number of people are unable to participate in the 

Passover in the first month because they are unclean through touching a corpse. YHWH 

speaks to Moses, telling him that any Israelite who is unclean through contact with a corpse 

or away on a journey can keep the Passover in the second month. The reasons for the delay 

629 The precise relationship between the Jewish diaspora and the Jerusalem Temple in the Persian and 
Hellenistic eras is a matter of conjecture. The situation is further complicated by the existence at various 
times of rival temples at Elephantine, Mt Gerizim and Leontopolis. Frey concludes that in each instance 

political factors seem to have been the predominant factor in establishing the temple, and in no instance was 
the temple intended to establish a new religious community separate from Jerusalem. J. Frey `Temple and 
Rival Temple - The Cases of Elephantine' in B. Ego, A. Lange, & P. Pilhofer, (ed) Gemeinde ohne Tempel. 
(WUANT 118; Tubingen: JCB Mohr (Paul Siebeck), 1999), pp371-394. 
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of Hezekiah's Passover until the second month are similar although not identical - the 

problem is the uncleanness of the priests rather than the people, and while many Israelites 

are absent in the first month they are not on a journey as such. Moreover, like 2 Chronicles 

30, Numbers 9 emphasises the duty of the people to keep the Passover and specifically 

mentions the right of the resident alien to participate. 

All this makes it unlikely that Japhet's verdict that "as the texts stand, there is really no 

connection between them"630 is correct. Nevertheless, Chronicles makes no reference to 

any legal precedent as a basis for the decision to delay the Passover, which is portrayed as 

an ad hoc expedient arising from consultation between the king, his officials and the laity. 

Michael Fishbane describes this consultation as an example of legal exegesis631, whereby 

the earlier law was applied to a different, but analogous situation. The issue of uncleanness 

was extended from a private to a public context, and the provision in Numbers 9: 10 

concerning the worshipper "away on a journey (fl fl 177: 1)" is re-applied in the light of 

the use of similar terminology in passages such as Deuteronomy 14: 24 to indicate distance 

from the central sanctuary. However, it is impossible to determine the extent to which this 

accurately reflects the thought process of Hezekiah and his counsellors and/or the author of 

Chronicles. 

Perhaps more attention needs to be given to the similarities of the narrative settings of 

Numbers 9 and Hezekiah's Passover. In both cases the people of Israel find themselves in 

a liminal state. In Numbers 9 the people have left Egypt but are yet to enter Canaan. In 2 

Chronicles 30 the people have reversed the apostasy of Ahaz, but the effects of that 

apostasy still linger. In both situations the people are able to experience YHWH's grace 

through the cult, notwithstanding particular circumstances which make a flawless 

observation of cultic regulations impossible. Such a message would presumably have 

spoken powerfully to another group of Israelites who found themselves in a liminal state, 

630 1& 11 Chronicles, p939. 

63' Biblical Interpretation in Ancient Israel, pp 154-9. 
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with the exile in the past but the effects of that exile still lingering in the captivity of many 
of her people. 

Even so, the account of Hezekiah's Passover reveals more about the Chronicler's 

understanding of the cult in general than the Passover. Insofar as the Passover is caught up 
into this broader understanding of YHWH's purposes, it has an important role to play in the 
life of his people. 

7.2. The Passover Under Josiah 

7.2.1 Josiah in Chronicles 

In Chronicles Josiah is the last King whose reign is narrated at any length. The account of 
his reign may be outlined as follows: 

34: 1-2 

34: 3-7 

34: 8-18 

34: 19-28 

34: 29-33 

35: 1-19 

35: 20-27 

Introduction and evaluation 

Reforms in Judah, Jerusalem and Israel 

Discovery of the Book of Law 

Josiah's Response to the Book 

National Response to the Book 

Celebration of the Passover 

Josiah's Death 

Both Kings and Chronicles begin their accounts of Josiah's reign with a positive evaluation 

of his reign - he did was right in the sight of YHWH, and walked in the ways of his 

ancestor David and did not turn aside to the right or to the left. 632 Chronicles does not 

however contain a statement concerning Josiah like that found at 2 Kings 23: 25 - "Before 

him there was no king like him, who turned to YHWH with all his heart, with all his soul, 

63' 2 Kings 22: 2 and 2 Chronicles 34: 2. The only difference between the two verses is that whereas 2 Kings 
22: 2 refers to Josiah walking 71i 177ý» 2 Chronicles 34: 2 describes him walking i'1-i ': 'la The 
difference is probably stylistic rather than substantial. 
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and with all his might, according to all the law of Moses; nor did any like him arise after 
him. " In contrast, the Chronicler narrates the obedience of the people at greater length. So 

whereas Kings and Chronicles record that in response to reading of the book of the law 

Josiah made a covenant with YHWH to which the people joined themselves, the Chronicler 

adds that "the inhabitants of Jerusalem acted according to the covenant of God, the God of 
their ancestors.... all his days they did not turn away from following YHWH the God of 
their ancestors. "633 All this is consistent with the view that although the Chronicler 

regarded Josiah as an exemplary monarch, he did not occupy the pivotal role in his work he 

did for the author of Samuel-Kings. 

Beyond this, there are a number of differences between Chronicles and Kings both in the 

ordering of material and in the description of various aspects of Josiah's reform. Most 

notably, Kings appears to locate a number of activities in the eighteenth year of Josiah's 

reign - the discovery of the book of the law, the making of a covenant, extensive cultic 

reforms and the celebration of the Passover. In contrast, the Chronicler locates a series of 

developments at various points in Josiah's reign - he begins to seek YHWH in the eighth 

year of his reign (ie at age sixteen), he commences purging Jerusalem, Israel and Judah of 

various cultic items in the twelfth year of his reign, and it is in the eighteenth year of his 

reign that the book of the law is discovered, the covenant made and the Passover 

celebrated. This means that much of Josiah's reforms are placed before the discovery of 

the law book634 The most common explanation for this is that the Chronicler wished to 

present Josiah as a pious king from his youth, who did not need the influence of the law 

book to attack idolatry 635 It has also been suggested that he wished to portray the 

discovery of law book as a reward for Josiah's reforming activity 636 

633 2 Chronicles 34: 32b, 33b. 

634 The note at 2 Chronicles 34: 33 that following the making of the covenant in eighteenth year Josiah took 
away various abominations from the land of Israel indicates that the Chronicler does not wish to deny any 
cultic reforms to Josiah following the discovery of the law book. 

635 Curtis and Madsen, Chronicles, p502; Rudolph, Chronikbücher, p321. 

636 Williamson, 1 and 2 Chronicles, pp401-2. 
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7 2.2 The Passover Account 

7.2.2.1 Structure 

One result of the Chronicler's organisation of material is that the account of the Passover 
follows on immediately from the making from the covenant by Josiah and the people. 
Nevertheless, there are no obvious links between the two narratives although the 

chronological note in 35: 19 makes it clear they took place in the same year. 

Compared to the short notice in 2 Kings 23: 21-23 the description of the Passover in 

Chronicles is much expanded. In Kings there is no description of the actual celebration 

apart from Josiah's command that it was to be celebrated in accordance with the book of 

the covenant. There is no equivalent note in the Chronicler's account, which can be 

structured as follows: 

35: 1 

35: 2-6 

35: 7-9 

35: 10-16 

35: 17-19 

Introduction 

Directions to Priests and Levites 

Provision of Animals 

Slaughter and Preparation of Passover Animals 

Summary and conclusion 

Using De Vries' schema, the most distinctive aspect of the account, particularly in 

comparison with Hezekiah's Passover is the lack of attention given to the participants and 

the more detailed description of the celebration itself Unlike the account of Hezekiah's 

Passover, there is no invitation issued or explanation given concerning the purpose of the 

celebration. Those who took part in the celebration are listed relatively briefly in verse 18 

- Josiah, the priests and Levites, and all Judah and Israel who were present. This verse is 

somewhat ambiguous since it is not immediately clear whether "who were present 



i f)"63' qualifies "Israel" or "all Judah and Israel" ie whether the Chronicler wishes to 

indicate partial participation amongst Israel and full participation by Judah, or partial 

participation by both groups638. This imprecision contrasts with the great attention given 
in the account of Hezekiah's Passover to describing who did and did not take part. The 

Chronicler describes the actual Passover at greater length here than in Chapter 30 - 

additional details include the means of distributing the burnt offerings, the skinning and 

cooking of the Passover animals. These differences suggest that notwithstanding the 

similarities in the Chronicler's two Passover accounts they perform different functions in 

his work. 

35: 1 

Like Chapter 30 the account of Josiah's Passover begins with a summary statement which 

is followed by a narrative flashback. The summary is a report that Josiah kept a Passover to 

YHWH in Jerusalem; this differs from 2 Kings 23: 21 which is a command from Josiah to 

the people to keep the Passover. As noted above, Chronicles also lacks a notice that the 

Passover was kept as prescribed in the book of the covenant. It is not necessarily the case 

that the Chronicler wishes to weaken the link between the discovery of the book and the 

celebration and the Passover639. Rather, as noted by Williamson, he portrays the 

celebration of the Passover as an application of the general principle of 34: 33, where it is 

recorded that in response to the book Josiah made all who were in Israel worship 

YHWH640 That is, for the Chronicler the book serves initially as a general exhortation of 

fidelity to YHWH, rather than a prescription for a particular form of Passover. 

637 Johnstone (1 and 2 Chronicles Vol: 2, pp254-255) translates X2= -i as "those who survived" and sees it as 

a reference to all the inhabitants of Israel and Judah who remained after various deportations rather than a 

means of distinguishing those who participated in the celebration from those who did not. However, the 

Niphal of ? ZYr clearly has the latter meaning in 2 Chronicles 30: 21 and it seems best to give it the same 

meaning here. 

638 Contextually, the first meaning is more likely, given that 34: 30 indicates that all the people of Judah took 

part in the (immediately preceding? ) covenant ceremony. 

639 Japhet, I& II Chronicles, p 1046. 

" See Williamson, I and 2 Chronicles, p404. 
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More puzzling is the statement that the Passover was kept in Jerusalem, not so much 
because it is made, but because of the emphatic position it occupies in the syntax of the 

verseTM1. It is difficult to see why the Chronicler would choose to emphasise the location 

of Josiah's Passover, especially since the Hezekian Passover provided a precedent for such 
a celebration, and in any case, as noted earlier, there is no indication in Chronicles that the 
Passover could or would be celebrated anywhere else. It may be that, if the Chronicler is 

using Samuel-Kings as a source, he has picked up the emphasis on Jerusalem in 2 Kings 
23: 21-23. 

The second half of the verse records that the Passover animal was slaughtered on the 

fourteenth day of the first month. This reflects the provisions of Exodus 12: 6 and contrasts 

with the celebration of Hezekiah's Passover in the second month. The verse states "they 

slaughtered (1tDfll 1)" the Passover lamb. At first glance this would appear to be a 

reference to the people as a whole, particularly since this was the practice according to 

Exodus 12: 6. Moreover, 2 Chronicles 30: 17 assumes that lay slaughter of the Passover was 

the normal practice, suspended only in the case of worshippers who were ceremonially 

unclean. However, the subsequent narrative makes it clear that it was in fact the Levites 

who slaughtered all the Passover animals. The Chronicler may be suggesting by this 

particular narrative pattern that the Levites exercise a representative function, acting on 

behalf of the people as a whole 642 

35: 2-6 

As in 2 Chronicles 30 a general introduction is followed by a narrative `flashback'. Here 

however, the flashback concerns instructions given to the cultic officials rather than the 

6" That is. the placement of the indirect object (Dýt i11' ) immediately after the verb; compare the more usual 
order in 2 Chronicles 30: 5 where, in a similar phrase, DýV711' i is placed at the end. 

6,2See 2 Chronicles 35: 6, where the Levites are instructed to act "for your brethren (QQýi13dý). " 
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people as a whole. Both the priests and Levites are encouraged in their service of YHWH, 

through the temple worship. The idea of service is a key theme in the account of Josiah's 

Passover643. In every instance it refers to the actions of the cultic officials. This contrasts 

with Hezekiah's Passover, where the only use of the word-group refers to the actions of the 

people644 . 
Once again, this suggests that the cultic officials are acting on behalf of the 

people. 

Verse 3 is difficult to interpret. According to the MT Josiah commands the Levites to "Put 

the holy ark in the house that Solomon, son of David, king of Israel, built. " However, there 

is no indication in the preceding narrative that the ark had been removed from its place. 

Keil and Williamson suggest that 1111 be translated "leave. " In any case, the general point 

of the verse seems clear. Because the ark is placed within the temple the Levites are set 

free from their responsibility for carrying it and are able to serve in other capacities. This 

principle is established by David at 1 Chronicles 23: 24-32 and later implemented by 

Solomon. 

The emphasis on Davidic and Solomonic precedent is sustained in verses 4 and 5, in which 

Josiah gives the Levites instructions for preparations for the Passover. First, they are told 

to prepare themselves645 by their ancestral houses (aýýIilý -? V±) according to their 

divisions (Dýý1117ý71iiýý} in the written directions646 of David and his son Solomon. This is 

clearly a reference to the traditions found in 1 Chronicles 23-27, where the priests and 

Levites are organised into divisions by their ancestral houses. While the two terms cover 

643 The noun Zh1: 13) occurs at 35: 2,10,15 and 16; the verb IMP at verse 3. 

6442 Chronicles 30: 8. 

645 Adopting the Ketib (1: 1: )-n -a niphal imperative) rather than the Qere (1' -a hiphil imperative). The 

latter is reflected in the NRSV's "Make preparations". However, at this point a reference to the Levites' 
internal organisation seems more in order. 

646 David's writings are described as a M1: ), Solomon's as a : I1: )M. Japhet (I & II Chronicles, p1048) suggests 
the first term be translated "writing" and the second "directions". However, the use of the words elsewhere in 

Chronicles suggests no hard and fast distinction between them - eg =M)n is used in 2 Chronicles 21: 12 and 
: 11: ) in 2 Chronicles 2: 10 [ET 2: 11 ] to describe a letter sent from one party to the other. 
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the same unit each has a different focus - the M7ý rln divide the cultic officials into rosters 

with different responsibilities, while the n1n3ýi-f1ýý divide them according to genealogical 

origin647. David hands over the plans for the temple, including the organisation of cultic 

officials, to Solomon in 1 Chronicles 28: 11-19 who then implements them after the temple 

dedication at 2 Chronicles 8: 14. This may be the basis for the Chronicler's attribution of 

them to Solomon as well as David. 

In verse 5a the Levites are instructed to take up their positions in the holy place according 

to the groupings of the flMR-fl'M of the people; the correspondence between the 

organisation of the Levites and people is re-iterated in the second half of the verse which 

stipulates that there be Levites for each division of the people. Normally the divisions of 

the Levites would perform their duties consecutively throughout the year, but the particular 

circumstances of a national pilgrimage festival required all of them to be active, whether 

this involved all divisions ministering simultaneously648 or consecutively. 

The division of the laity into ancestral houses for the Passover celebration is consistent with 

the stipulations of Exodus 12: 3, although whether the MR r1"M of 2 Chronicles 35: 5 is the 

same as the MN fl of Exodus 12: 3 is an open question649, although it may be that the use 

64' This relationship is apparent from the organisation of Levites in I Chronicles 23. The list of 22 units in 

verses 7 to 23 is introduced in verse 6 with the statement that "David organised them in divisions (n1pýf? ])" 

and concluded in verse 24 with the statement that "These were the sons of Levi by their ancestral houses 
qf, nnx n, thy, 

64" W. Johnstone (Land 2 Chronicles, p248). 

649 Unravelling the precise identity of the :N ill: and the 111»-I1"'M in Chronicles requires two questions to 

be answered (1) How is the pre-exilic MN MM related to the post-exilic f11n? -fl (noting that the former 

term predominates in pre-exilic literature and the latter term in post-exilic literature)? (2) In this respect 

should Chronicles be classified as pre-exilic (ie reflecting the social arrangements of the era in which it is set) 

or post-exilic (le reflecting the social arrangements of the era in which it was written)? For discussions of this 

question see J. Blenkinsopp `Temple and Society in Achemenid' in P. R. Davies (ed) Second Temple Studies. 

Vol. 1, The Persian Period (JSOTSS 117; Sheffield: JSOT Press, 1991), pp22-53; J. P. Weinberg The Citizen- 

Temple Community. Translated by D. L Smith-Christopher (JSOTSS 151; Sheffield: JSOT Press, 1992), 

pp49-61; J. E. Dyck The Theocratic Ideology of the Chronicler. Pp 188-9. At least in Chronicles the two 

terms appear to be interchangeable, with ]K i1": 1 occurring 10 times and fl1]K-i1'] 24 times. The former 

term is used to refer to a single house, as in 1 Chronicles 24: 6, where it is the clearly the singular of the i1': 

I11: K mentioned two verses earlier. 
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of the term here is drawing an analogy between the celebration under Josiah and the 

regulations in Exodus 12. Within Chronicles the l'IX is an important unit for the 

organisation of the genealogical material in 1 Chronicles 1-9. Whenever the laity are 

organised into ancestral houses in the narrative the context is one of military service650 

with the exception of 2 Chronicles 35: 5. The Chronicler may be encouraging his readers to 

see in the gathering of the people for the celebration of the Passover an analogy to the 

gathering of the people for military service6s1 In practice this would be consistent with 
two modes of thought. Either the Passover could be a the means of preserving and 

expressing militaristic ambitions, or the Passover could be a means of transforming and to 

some extent suppressing militaristic ambitions by diverting national energies and hopes into 

652 the cultic sphere 

In verse 6 the Levites are given three directions - "slaughter the Passover lamb", "sanctify 

yourselves"653 and "on behalf of your kindred make preparations. " Whereas the 

650 See 1 Chronicles 12: 31 [ET 12: 30], 2 Chronicles 17: 14 and 2 Chronicles 25: 5. The genealogies sometimes 
also link the ancestral houses to military matters - see, for example 1 Chronicles 7: 2,4. 

6" This link between Passover-genealogical organisation-military service casts an interesting light on the 
narrative in I Chronicles 21 where David numbers the people for military service and YHWH sends 
pestilence against by means of a destroying angel (il"Mi it 1N'r) - here the language is reminiscent of the 
`destroyer' (Il'lltlir fl) who struck down the Egyptian first-born. Note also that 1 Chronicles 20: 1 locates 

warfare in the Spring, the time of the year during which Passover was celebrated. William Johnstone argues 
that the particular sin of David was his failure to levy the half-shekel tax mandated by Exodus 30: 11-16. See 
W. Johnstone ̀ Prospective Atonement: The Use of Exodus 30: 11-16 in 1 Chronicles 21' in Chronicles and 
Exodus: An Analogy and its Application, pp 128-140. 

652 The first alternative would suit the pre-exilic narrative setting of Chronicles, while the second might be 

more appropriate to a post-exilic compositional setting, particularly if the Temple was to some extent 
dependent on Persian patronage. 

653 It is sometimes suggested that the command to the Levites sanctify themselves is anomalous, since 
presumably they would have already sanctified themselves prior to slaughtering the Passover lambs. Both 

Dillard (2 Chronicles, p285) and Japhet (I & II Chronicles, p 1049) recommend emending to 0'tv -, 7, 

"holy offerings". The text's current order could then be retained to read (i) "Slaughter the Passover lamb and 
the holy offerings' (so Japhet) or (ii) it can be re-arranged to read "Slaughter the Passover lamb and prepare 
the holy offerings" (so Dillard). However both readings are problematic. (i) There is no narration elsewhere 
in Chapter 35 of the Levites killing the holy offerings. The two other uses of the verb U%j (verses I and 11) 

mention the Passover only. (ii) Making "holy things" the object of "prepare" would appear to unnecessarily- 

restrict the Levites' actions "on behalf of their brothers". which as verses 10-13 demonstrate, incorporated 

much more than just the `holy offerings. ' It seems best to retain the MT reading. recognising that the 
Chronicler is not always bound by chronological ordering. 
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involvement of the Levites in the slaughtering of the Passover lamb under Hezekiah was 
portrayed as a temporary expedient, here it has all the authority of an established practice. 
Regardless of whether or not the Chronicler is accurately reporting the practice of Josiah's 

or his own day, or portraying an ideal yet to be realised654 , one needs to explain how this 
innovation might be justified. The phrase at the end of the verse - "acting according to the 

word of YHWH by Moses"655 while requiring the Levites to perform all their duties in 

accordance with Torah falls just short of claiming Mosaic precedent for their specific 

responsibility for slaughtering the Passover. If this was the case, one would expect a 

simple citation formula such as 7i7jt]-7: if li f'-'1ýD. Certainly, the only occurrence of a 

straightforward citation formula in the rest of the chapter (verse 12) concerns the 
distribution of the burnt offerings rather than the slaughter of the Passover animal. 

Shaver draws attention to the regulations in Ezekiel 44: 11, which give the Levites the duty 

of slaughtering the burnt offering (; i737) and sacrifice (fl ) for the people, as a possible 
basis for the Levites' role in slaughtering the Passover 656 However, Ezekiel 44 is a 
difficult passage to interpret 657 and it is unclear how, if at all, it relates to actual practice in 

654 Williamson (1 and 2 Chronicles, p406) leans in this direction. However Ezra 6.19-22 assumes that it was 
the practice for the Levites to slaughter the Passover. If, as Williamson believes, Chronicles and Ezra are the 
works of different authors, it is unlikely that both would describe the same ideal apart from some basis in 
historical reality. 

655 This follows the NRSV in reading the infinitive construct fl1tUVý adverbially, ie the citation formula 
specifies the manner in which the three imperatives in 6a are to be executed. Alternatively, it could be that 
I11tUV7 is the complement of Q: ^rt? 7 in which case it is only the preparations on behalf of the laity 
which are to be conducted in accordance with Torah (so Williamson, 1 and 2 Chronicles, p406). 

656 J. Shaver Torah and the Chronicler's History Work, p114. Fishbane (Biblical Interpretation in Ancient 
Israel, pp 138-143) also discusses Ezekiel 44 in the context of 2 Chronicles 3S, although he appears to regard 
them as independent examples of inner-Biblical exegesis, both of which are concerned with the transfer of 
cultic responsibilities from the laity to the Levites. 

657 Specifically, the chapter gives two explanations for the cultic responsibilities of the Levites_ On the one 
hand, the Levites exercise certain responsibilities because the people transgressed by admitting foreigners to 
the sanctuary (verses 6-8). On the other hand, the Levites are excluded from certain priestly prerogatives 
because of their involvement in idolatry (verses 10,12-13). Two recent discussions of this passage are R. K. 
Duke 'Punishment or Restoration? Another Look at the Levites of Ezekiel 44.6-16' JSOT 40 (1988), pp61-81 
and S. I.. Cook `Innerbiblical Interpretation in Ezekiel 44 and the History of Israel's Priesthood' JBL 114! 2 
(I 990. pp 193-208. Both authors regard Ezekiel 44.6-16 as dependent on Priestly traditions found in 
Numbers 16-18. 
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Israel's history. Moreover, there are no obvious verbal links between Ezekiel 44 and 2 
Chronicles 30 and 35 and on the only occasion where Chronicles explicitly assigns 
responsibility for the slaughtering of sacrifices it is the priests rather than the Levites who 
are responsible658. That is, the involvement of the Levites in the slaughter of the Passover 

appears to be a case sui generis, rather than an application of a general principle concerning 
sacrificial practice. If there is a general principle at work, it is the one mentioned earlier, 

which sees the Levites as representatives for the people as a whole, particularly on 

occasions of national celebration. 

35: 7-9 

These verses record the provision by the King and officials of animals for the Passover and 

accompanying offerings. This extends the practice of Hezekiah, who provided animals for 

sacrifices at the second week of festivities following the Passover during his reign (see 

30: 24). Two groups of animals are mentioned in verse 7- those from the flock (IN:: ), 

further specified as lambs and young goats (n'T 3)-'ýý1 Qt=); and cattle (112Z). One 

possibility is that the Chronicler is following Deuteronomy 16: 2, which specifies 71 )xY 

in connection with the Passover over and against Exodus 12: 5 which directs that the 

Passover be taken from 0t7=7 or 0'T'3ii only659. However verses 11-12 clearly 

distinguish the Passover animal from the cattle. It is far more likely, as Fishbane argues660 

that the Chronicler has conflated the language of the two passages, thereby equating the 

IXY of Deuteronomy with the a't 7 and Q'T'17 of Exodus 12. The Chronicler clearly 

distinguishes the 17M of Deuteronomy from the Passover proper; later Jewish tradition 

described the cattle as hagigah, peace offerings made during the festivals. 

658 See 2 Chronicles 29: 24, where the priests slaughter the sin offerings made on behalf of the nation during 
the rededication of the temple. Two verses earlier it is stated that "they slaughtered" the accompanying burnt 
offerings without specifying a particular actor. The most likely candidates are the priests (mentioned in 

verses 2 lb and 22 a), although the king and the cite officials mentioned in verse 20 are another possibility. 

659 So A. C. Welch, The Work of the Chronicler: Its Purpose and Its Date (London: Oxford University Press, 
1939), p 14 1; Eves. The Role of Passover in the Book of Chronicles, pp 190-4. 

660 Biblical Interpretation in Ancient Israel, pp136-7. 
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35: 10-16 

This description of the Passover celebrations is framed by two statements that what was 
done was in accordance with the king's command, thereby encouraging the reader to 
interpret the account by means of Josiah's speech in verses 3 to 6. 

In verses 11 to 14 the various aspects of the cultic service are described, focussing 

particularly on the duties of the Levites. As in verses I and 6 they are responsible for 

slaughtering the Passover, while the priests dash the blood. Verse 12 describes how they 

set aside (hiphil of 110) the burnt offering ("7'7177) for distribution to the ancestral houses of 

the people, so they might offer them to YHWH in accordance with book of Moses. 

Following Rudolph661 most recent commentators agree that this is not the normal burnt 

offering but instead refers to the fat portions which are removed from the animal and 

offered to YHWH in accordance for the regulations for the well-being offering in Leviticus 

3: 4-5 and 9-11. While this explains the use of the citation formula in verse 12 it is not 

without its difficulties. First, while the hiphil of TO is used in Leviticus 3 for the removal 

of the fat portions from the well-being offering, it is used a number of times in Chronicles 

in a non-technical sense662. Hence one cannot assume that the use of this verb in verse 12 

necessitates a linkage with Leviticus 3. Moreover, the fat portions in Leviticus 3 are not 

described as ifý 17 but as offerings by fire (f t1TX). Finally, there is the problem of verse 14, 

which refers to "the burnt offerings and the fat parts (0' fifT1 fý 13Yf). " This can be 

accommodated within Rudolph's theory either by assuming that the Chronicler gives a 

different sense to ; f73J in verses 12 and 14663, or that the burnt offerings and fat parts of 

`'Rudolph Chronikbücher, p327. 

" Eg 2 Chronicles 30: 14,32: 12 and 33: 15 for the removal of altars and other cultic objects. 

663 Japhet, I& II Chronicles, pp 1052-3. 
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verse 14 are the one and the same thing". While either explanation is possible neither is 

probable. 

It is more likely that three types of offerings are described in verses 11 to 13 - the Passover 

animal, the burnt offerings and the cattle (which can be identified with the "holy offerings" 
in verse 13). The fat parts in verse 14 come from the holy offerings - hence it is these, 

rather than the Passover, which are portrayed as well-being offerings 665 The only 
difficulty with this explanation is identifying the burnt offerings which were to be offered 
in accordance with the book of Moses. Numbers 28: 16-25 contains regulations for 

additional burnt offerings on the first morning of the Festival of Unleavened Bread rather 

on Passover eve as such. It may be that in focussing on the Passover the Chronicler has 

brought forward these offerings a day earlier. 

The cooking of the offerings is described in verse 13. While the holy offerings are cooked 

in vessels in accordance with normal sacrificial practice, the Passover animal is cooked in 

fire (t. i nCD11 1ý7 L 1). This is clearly a conflation of Exodus 12: 8, which directs that 

the Passover be roasted over fire and Deuteronomy 16: 7 which requires that it 

be cooked (5t=)666. This still leaves open the question of what the Chronicler envisaged 

taking place. Fishbane suggests the Chronicler's phrasing is `incomprehensible'667, in 

which case it is purely hermeneutical, ie intended to reconcile texts rather than describe 

reality. However, the fact that the Chronicler distinguishes the cooking of the Passover 

664 Williamson, 1 and 2 Chronicles, p407. 

665 Strangely Johnstone (1 and 2 Chronicles, p253) argues that the Q"tTJi 7 are the choice cuts reserved for the 

priests along the lines of Leviticus 7: 28-34 and Numbers 18: 18, notwithstanding that verse 13 states that they 
were distributed to the laity (a3J7I Instead, the use of vocabulary normally associated with the 
priests for the consumption of meat by the laity suggests that the Chronicler wishes to portray the Passover as 
on occasion on which some of the normal distinctions between clergy and laity are dissolved. Certainly this is 
the implication of verse 14, which refers to the personal participation of the priests in the Passover without 
suggesting that it differs in any way from that of the laity. 

666 As argued in Chapter Five where a method of food preparation is in view 2tZn is best understood as "cook 
in a vessel" rather than "boil", although in practice it often involves boiling in a liquid. 

66' Biblical Interpretation in Ancient Israel, p 135. 
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from the cooking of the holy offerings668 indicates that he is following Exodus, while 

giving ýVt a broader meaning than is customary669. 

The main concern of verses 14 to 15 is the role of the Levites in serving the priests and 

other cultic officials so they could continue their duties uninterrupted. The mention of 

singers in verse 16 indicates that cultic praise was incorporated into the Passover rite as 

well as the subsequent Festival of Unleavened Bread670. 

35: 17-19 

These verses summarise the celebrations as a whole. After a brief reference to the Festival 

of Unleavened Bread in 17b, verse 18 returns to the Passover, which it describes as 

unprecedented since the days of Samuel. The incomparability formula used for Josiah's 

Passover in verse 18 differs from that in 2 Kings 23: 22: 

2 Kings 23: 22 

ýxniv, -nx imt nwx n, wvrm , irm "min rimm nivwi xý 

2 Chronicles 35: 18 

naaa iivv-jXý ýX"1tU` N, an ýXlnui MM TIM rsM rTtM-Ný1 
nývj7ý, , auir7 X., m; l 5rriivr7 Q'15-ji1 ü1: ifDiil iý"tN, -jiiUV--IttiX 

668 The contrast is made clear by the use of the preposition - the Passover is cooked TL5 while the holy 

offerings are cooked 711'1W and other vessels. 

669 See Shaver Torah and the Chronicler's History, p 116. 

670 In this sense. this an extension of the theme of rejoicing present in earlier narratives (2 Chronicles 29: 25- 
30,30: 21) rather than a contrast, as Japhet (I & II Chronicles, p1053) argues. 
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Perhaps because of his account of the earlier Passover under Hezekiah the Chronicler is 

slightly more explicit that what is unique about Josiah's Passover is the nature of the 

celebration rather than the celebration of the Passover as such. In 18b he expands 2 Kings' 

"no Passover like this had been kept (fl fl MOD: ) ft 73)) I+t5)" by adding that it was kept "by 

Josiah, by the priests and the Levites, by all Judah and Israel who were present, and by the 
inhabitants of Jerusalem. " This is probably not a reference to the size or 

comprehensiveness of the gathering, since these aspects have already been stressed in the 

account of Hezekiah's Passover, and there is no indication that Josiah's celebration 

exceeded it in either respect. It is more likely to refer to the unprecedented organisation of 
the cultic responsibilities of the various parties in accordance with law and custom 671 

Whereas Hezekiah's Passover is to some improvised and irregular Josiah's Passover is 

planned and prepared from the beginning. 

Chronicles also differs from Kings in that it states that no such Passover had been kept 

since the days of Samuel, rather than from the days of the judges. In effect, both statements 

are identical - Josiah's Passover was unprecedented during the era of the monarchy. The 

era of the judges is virtually passed over in silence by the Chronicler 672 so it no surprise that 

he refers instead to the figure associated in his narrative with the beginnings of the 

monarchy673 

7.2.3 The Message of Josiah's Passover 

The analysis above has identified a number of emphases in the account of Josiah's 

Passover. 

671 It is, however, unduly restrictive to see the distinctive aspect of Josiah's Passover in the role of the Levites 
only (so Williamson, I and 2 Chronicles, p407, Rudolph, Chronikbücher, p329). Verse 18 makes no 
distinction between the Levites and other groups, and while the Levites are particularly prominent in the 
earlier narrative, they are not the only actors. 

672 The exceptions that prove the rule are the brief references in I Chronicles 17: 6,10. 

6'3 see 1 Chronicles 10: 3. where David is anointed as King over Israel in accordance with the word of YHWH 
byy Samuel. The description of Samuel as a prophet in 35: 18 probably has this earlier passage in mind. 
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the importance of order and preparation in the conduct of cultic worship 

the distinctive roles of various parties, particularly but not exclusively the Levites, 

in the conduct of cultic worship 

the importance of conducting cultic worship in accordance with law and custom, 

and a desire to reconcile various aspects of Israel's legal traditions. 

As in the case of Hezekiah's Passover, these points could presumably have been made 

through an account of any festal celebration. There is no attempt to probe the meaning or 
historical associations of the Passover. The emphasis is much more on the importance of 

appropriate praxis, although it should not be assumed that the Chronicler wished to deny 

the importance of his associations. Presumably these were available to his audience from 

other sources. It was more important for him to show his audience how the Passover had 

been, and could be conducted. 

7.3 Conclusion 

The existence of two Passover accounts in Chronicles means one cannot move straight to a 

consideration of the relationship between the Chronicler's understanding of the Passover 

and the broader themes identified earlier in this study without first examining the 

distinctive features of these two accounts and how they relate to one another. 

7.3.1 HeZekiah and Josiah's Passover: Complements or Contrasts? 

A comparison of the Passovers under Hezekiah and Josiah reveals both similarities and 

differences. 

Eves674 lists five similarities in the two accounts: 

6'4 Eves, The Role of Passover in the Book of Chronicles, pp3-5 
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the prominent role of the Levites 

the provision of sacrifices by the kings and officials 
Passover and Unleavened Bread are celebrated in Jerusalem 

the Passover is killed using the terminology of Exodus 12: 6 and 12.21 

the priests receive the blood from the Levites 

An additional similarity not mentioned by Eves is that both accounts report the 

participation of inhabitants of Jerusalem, Judah, and the former Northern Kingdom. 

Eves lists several differences between the two accounts, the most significant being as 
follows: 

the celebration of Unleavened Bread is relatively more prominent in the Hezekiah 

account 

there are various non-standard aspects in Hezekiah's Passover - celebration in the 

second month, the participation of worshippers who are ritually unclean, the extra 

seven days' of celebration - whereas Josiah's Passover is portrayed as complying 

with law and custom 

Whereas Hezekiah consults prior to summoning worshippers to the celebration, 

Josiah's Passover is the result of unilateral royal initiative 

The slaughter of the Passover by the Levites is a temporary expedient in Hezekiah's 

Passover, but a regular practice by the time of Josiah 

A concern to reconcile various legal traditions is evident in Josiah's Passover 

One may add a third category - themes which are common to both accounts but expressed 

somewhat differently in each instance. 

In both accounts the Chronicler stresses the breadth of participation, including 

inhabitants of the former Northern Kingdom. However, the account of Hezekiah's 

Passover also mentions the participation of resident aliens. It is also more explicit 

concerning the non-participation of some Northerners. 
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The theme of serving/service (IMY/77`fM3) occurs in both accounts. However in 
Hezekiah's Passover it is the people as a whole who are invited to serve YHWH, 

whereas in Josiah's Passover the focus is on the service of the priests and Levites. 
Both accounts mention the role of music in worship - but in the earlier account the 
music accompanies the celebration of Unleavened Bread, whereas under Josiah the 
temple singers are present at the celebration of Passover. 

The complex picture outlined above makes it apparent that any explanation which suggests 
that the Chronicler has taken a particular understanding of the Passover, applied it to the 
tradition of a celebration under Josiah which he inherited from his sources, and then 

projected it back into the days of Hezekiah, is inadequate. 

Eves, in fact, argues that the two accounts reflect somewhat different understandings of 
Passover praxis. In the account of Josiah's Passover the influence of Deuteronomic 

traditions is relatively more prominent, whereas in Hezekiah's Passover Priestly traditions, 

and Numbers 9 in particular, are more important. This may reflect the Chronicler's greater 
freedom to craft a narrative where he is not bound by a text from his Vorlage. Beyond 

this, Eves suggests the Chronicler incorporated different understandings of the Passover to 

reflect and reconcile different understandings in the community of his own day675 

However, Eves fails to demonstrate that the differences between the two Passovers in 

Chronicles correspond to differences in praxis in the post-exilic community676. It is more 

likely that the Chronicler intends some degree of normative distinction between the two 

Passovers. Riley argues that the two incomparability formulae in 30: 26 and 35: 18 "have 

the effect of ensuring that the audience perceives Hezekiah's Passover (and reform) as a 

675 « 
. 
his primary method was to allow two orthodox, reforming kings who both seek the Lord to celebrate 

the Passover in their own way with significant and intentional differences in the celebration. These 
differences were not arbitrary but reflected diverse interpretations and practices in the post-exilic 
community. " T. L. Eves The Role of Passover in the Book of Chronicles, p320. 

676 Eves points to three post-exilic texts (the Elephantine Papyrus, The Book of Jubilees and the Temple 
Scroll) which reflect debates over Passover praxis- However, in none of these texts are the debates framed to 
reflect the differences between the two Passovers in Chronicles. 

" 79 



restoration of the cultus of the days of the United Monarchy and Josiah's celebration as a 

progression upon it. "67 Josiah's liturgies mark an advance on developments under 
Hezekiah because of Josiah's exercise of his liturgical authority and the full implementation 

of the book of the law. 

While this is no doubt true, there is no indication that the Chronicler regarded Hezekiah's 

Passover as inadequate, given the circumstances under which it was celebrated. As 

outlined above, the two incomparability formulae in 30: 26 and 35: 18 focus on different 

aspects of the Passover - the breadth of participation and the festal joy in the first instance, 

the organisation of the people for their various cultic duties in the second. In Hezekiah's 

Passover the focus is on who should participate in the Passover and how it fits into 

YHWH's purposes for his people. In Josiah's Passover the focus is on how the Passover 

may be celebrated in accordance with law and custom. Moreover, there are indications that 

the Chronicler wishes to equate the two celebrations. So while the Levites have a more 

prominent role in Josiah's Passover the Chronicler is at pains to emphasise that their 

functions are exercised on behalf of the laity. While this pro-Levite apologetic may reflect 

the debates and concerns of the Chronicler's own time, it also establishes a continuity at the 

level of principle between the two Passovers even if there is some difference in practice. 

At 30: 8 the people are invited to serve YHWH; in Josiah's Passover it is the cultic officials 

who are primarily responsible for service. Yet, for the Chronicler clerical service does not 

displace lay service; rather it is the means by which it is expressed and brought to fruition. 

This, in turn, raises the question of how the Chronicler's view of community is reflected in 

these two accounts. 

7 3.2 Passover and Community 

Insofar as the Passover accounts are concerned the Chronicler's view of Israel may be 

examined from two perspectives - his understanding of Israel as a whole, and his 

understanding of the internal distinctions and divisions within the community. 

677 Riley. King and Cultus in Chronicles, p 136. 
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It has been shown above that central to the Chronicler's understanding of Israel is the 
notion of captivity. The Israel of Hezekiah and Josiah's day fell short of the ideal 

represented by the Davidic-Solomonic era, since part of Israel remained separated from 
land and temple. However, those who remained in the land could re-assert their identity 

and petition YHWH to restore their national fortunes by gathering at the temple for 

worship. As one of the major national festivals the Passover was particularly suited for this 

purpose. 

Internally, the Chronicler's understanding of community contains both egalitarian and 
hierarchical elements. The egalitarian elements include the role of the assembly in cultic 
decisions and the participation of all the people in the Passover meal without any difference 

in the part of the animal and accompanying offerings to be consumed by the laity and the 

priesthood. The hierarchical elements are the focus on the roles of cultic officials and the 

tendency for such officials, particularly the Levites to exercise cultic functions which are 

elsewhere the prerogative of the laity. The Chronicler seeks to reconcile these apparently 

conflicting tendencies by portraying the Levites as acting on behalf of the laity and with 
their consent678. This dynamic is particularly evident when the narrative of Hezekiah's 

Passover is read alongside that of Josiah's - the first expressing the national longing for 

restoration, the second describing how this can be implemented in an ordered cultic 

celebration. 

7 3.3 Passover and Memory 

Neither 2 Chronicles 30 nor 35 uses the language of memory in relation to the Passover, 

nor do they explicitly associate it with the exodus or any other historical referent. Insofar 

678 On the importance of the tribe of Levi for the Chronicler's understanding of Israel's cultic and national 
identity see T. Willi, `Leviten, Priester und Kult in vorhellenistischer Zeit: Die chronistische Optik in ihrem 
geschichtlichen Kontext' in B. Ego, A. Lange, & P. Pilhofer, (eds) Gemeinde ohne Tempel: Zur 
Substituierung und Transformation des Jerusalemer Tempels und seines Kults im Alten Testament, antiken 
Judentum und frühen Christentum. (WUNT 118; Tübingen: Mohr Siebeck, 1999), pp75-98 and J. Schaper, 
Priester und Leviten im ach tmenidischen Juda. (FAT 31; Tübingen: Mohr Siebeck, 2000), pp269-303. 
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as Chronicles is interested in the memory of Passover, it is the memory of the two 
celebrations under Hezekiah and Josiah rather than the celebration in Egypt. This fits in 

with its broader understanding of Israelite identity as being shaped primarily by present 
temple service rather than past historical experience. 

However, there are indications that this is a relative rather than absolute emphasis. That is, 
Chronicles does not intend to displace other Old Testament traditions which associate the 
Passover with the exodus, but to incorporate them within its broader perspective. 
Chronicles'emphasis on Mosaic precedent as the criterion for appropriate Passover praxis 
as well as the attempt to reconcile various aspects of Pentateuchal legislation testify to its 
indebtedness to and respect of prior tradition. It is also evident in more subtle ways. 
Chronicles picks up the importance of the =N fl in the Passover celebration from Exodus 

12, but transforms it into a unit of organisation which can be applied to national as well as 
domestic celebrations. The incomparability formulae at 2 Chronicles 35: 18, by interpreting 

Josiah's Passover as a return to a prior, albeit long-distant pattern also recognises the 

authority of past tradition. 

Chronicles' Passover accounts deconstruct any strict distinction between textual and ritual 

coherence. The actual accounts themselves exhibit a particular interest in ritual action. 

There is no indication in the accounts themselves that the ritual needed to be accompanied 

by words of explanation to make its significance clear. Insofar as the celebration is 

accompanied by words, these are praises and thanksgivings directed to YHWH (see 2 

Chronicles 30: 22,35: 15). However, the validity of such ritual is to a large extent 

determined by its adherence to textual authority - preparations are made "according to the 

word of YHWH by Moses" (2 Chronicles 35: 6). As was made clear in Chapter 6, for the 

Chronicler Mosaic, and to some extent Davidic, authority was not simply a matter of oral 

tradition but had come to be associated with written texts. Hence text does not displace 

rite, but shapes it. 

Moving to the two categories developed in this thesis, those of mimesis and catechesis, one 

sees in Chronicles a concern for both, although expressed somewhat differently than in the 
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texts discussed in previous chapters. Insofar as the Chronicler wishes to portray the 

Passover as mimetic, it is not by imitating the Passover of Egypt or the circumstances of the 
departure from Egypt. If there is a norm for future generations, it is the Passover as 

practised by the Israelites under the two reforming kings which provides a model. And yet, 
the fact that the Chronicler can approve Hezekiah's somewhat irregular celebration 
indicates that he is no ritual perfectionist. Israel is encouraged to seek YHWH at the 

temple even when her ritual practice fell short of the ideal. 

The most significant example of catechesis, that is a form of words which interprets the 

significance of the Passover action, is the letter in 2 Chronicles 30: 6b-9. However, this is 

not a form of words to be used at each subsequent celebration along the lines of Exodus 

12: 25-27, but a one-off statement which gains its permanence not by being incorporated 

within annual ritual practice but by being incorporated into the text of Chronicles. Even so, 

it interprets the significance of each subsequent celebration of Passover, in the time of the 

reader and beyond. As long as Israel remained in the situation of captivity presupposed by 

the letter, every Passover had the nature of an enacted prayer, petitioning YHWH to restore 

the fortunes of his people. 
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CHAPTER SEVEN: CONCLUSION 

This thesis has sought to provide a fresh perspective on the Old Testament Passover by 

considering its function in shaping Israel's collective memory. Here the focus is not on 
those cultic experiences which may lie behind the text, but how the text itself has shaped 

praxis and facilitated the transmission of tradition from one generation to another. 

Chapter One introduced the work of Jan Assrnann as a dialogue partner. Assmann has 

argued that ancient societies, and Israel in particular, underwent a transition from ritual to 

textual coherence as the primary strategy for transmitting cultural memory, with the 
interpretation of a canon replacing the repetition of ritual actions. The exegesis of selected 
Passover texts has questioned the applicability of this model to Israel. While it is not the 
intention of this study to establish a chronological ordering for all the Old Testament 

Passover traditions, there would be little disagreement that Chronicles contains some of the 

later, if not the latest, texts dealing with this subject. However, in Chronicles the emphasis 

on the Passover as rite is as strong as ever, as evidenced by the attention given to 

reconciling various ritual regulations. 

It has been suggested throughout this thesis that mimesis and catechesis are better 

categories for analysing the similarities between Old Testament Passover texts. Mimesis 

refers to the resemblance between a ritual action and a past event. Catechesis refers to 

explanatory words which interpret the significance of the action to participants and 

observers. This does not imply that every ritual action has a single straightforward 

meaning, and that catechesis simply translates this meaning for the benefit of onlookers679. 

Rather, ritual actions carry within themselves a field of possible meanings and it is this 

pluriformity which both necessitates catechesis and gives it some degree of creative 

freedom. 

679 On the problematic aspects of treating ritual as a text which needs to be decoded see C. Bell, Ritual 
Theory, Ritual Practice. (New York: Oxford University Press 1992), pp44ff. 
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Close analysis of the Passover texts in Exodus, Deuteronomy and Chronicles suggests that 

much of their distinctiveness lies in the interplay between these two factors. In the case of 
Exodus 12: 1-13: 16 a key dynamic is the mimetic relationship between the Passover of 
future generations, the Passover of Egypt and the circumstances surrounding the departure 

from Egypt. It was demonstrated that the compiler(s) of Exodus reckoned with a mimetic 

gap between the two Passovers precisely so that future celebrations could continue to 

communicate the significance of fundamental events in Israel's history. In Deuteronomy 

16 the mimetic pattern is slightly different. Here the celebration of Passover/Unleavened 

Bread is shaped to resemble one particular aspect of the exodus tradition - namely the 

people's departure from Egypt at a particular point in time. This contrasts with the tradition 

in Exodus 12: 1-14 where the celebration is shaped to resemble a number of aspects of the 

exodus tradition, Finally, in Chronicles the model presented for imitation is not the 

Passover as celebrated in Egypt, nor the exodus experience, but the Passover as celebrated 

under two reforming kings, Hezekiah and Josiah. 

With respect to catechesis, two patterns are evident in Exodus 12: 1-13: 16. In Exodus 12: 1- 

14 there is no explicit provision for catechetical explanation of the rite, whereas in 12: 21-27 

there is an expectation that the significance of future Passover celebrations will be 

explained within a family context. In Deuteronomy 16 there is no mention of any 

catechesis. However, inter-textual links suggest that the compiler(s) understood that the 

form of words in Exodus 13: 9 would explain the significance of the celebration of 

Passover\Unleavened Bread. In Chronicles there is no mention of any catechesis 

accompanying the celebrations under Hezekiah or Josiah, but the letter in 2 Chronicles 

30: 6-9 does interpret the significance of the celebration. 

It is possible to observe here a certain `textualisation' of catechesis. That is, catechesis is 

not just provided by short dialogues or explanations spoken in the context of the rite itself. 

It is also provided by other texts which, while being part of Israel's heritage, are not read or 

spoken within the context of the rite itself. In this sense, they correspond to Assmann's 

category of cultural texts. However, rather than text displacing rite it provides an ever- 

widening context within which it may be understood. 
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As each of the passages surveyed shape Israel's collective memory they also shape its view 

of community. In Exodus the memory of Israel's costly deliverance from death shapes a 

view of Israel as a community set apart for YHWH. In Deuteronomy the memory of the 

departure from Egypt reminds Israel of its obligation to keep Torah. In Chronicles the 

celebration of Passover expresses Israel's longing to be free from the lingering burden of 

captivity. Moreover, the function of canon in providing a variety of contexts within which 

the rite of Passover can be understood means that Israel's collective memory becomes ever 

richer and applicable to a wider range of contemporary situations. 

This study could be extended in several directions. One could explore how other aspects of 

Israel's life witnessed in the Old Testament contributed to her collective memory, and 

whether the `textualisation' of catechesis is a broader trend within the canon. Of course, 
long after the Old Testament had ceased to develop it has continued to shape the collective 

memory of the Jewish and Christian communities. Nothwithstanding that neither 

community practises the Passover as described in the Old Testament it continues to exert a 

powerful influence - in the Jewish community as a transformed rite observed in the home 

rather than the temple and in the Christian community as a powerful symbol. Indeed, 

within the Christian context mimesis is textualised as well as catechesis - the Passover 

becomes a textual foreshadowing of the redemptive work of Christ6ß0. From one 

generation to another the Passover continues to be a source of meaning and memory. 

6"0 See eg 1 Corinthians 5: 7 and the survey of Patristic exegesis of the Passover in K. Gerlach, The 
Antenicene Pascha: 

-A 
Rhetorical History (Leuven: Peeters, 1998). On the mimetic nature of typology in 

early Christian apologetics see F. Young `Typologýv' in S. E. Porter, P. Joyce and D. E. Orton (ed) Crossing the 
Boundaries: Fs Michael Goulder (Leiden: Brill, 1994), pp29-48. 
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