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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 1s 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 1s tested by a detailed exegesis of the Passover texts in Exodus 12-13,

Deuteronomy 16 and 2 Chronicles 30 and 35.

It 1s concluded that there is not a general tendency for text to displace rite so far as the
Old Testament Passover 1s concerned. A better framework for understanding the
distinctive contribution of each text 1s 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 1n the textualisation of
catechesis. In the first instance the Passover’s significance 1s 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 1its findings provide the basis for exploring

other Old and New Testament themes.
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CHAPTER ONE: THE PASSOVER AND MEMORY IN OLD
TESTAMENT SCHOLARSHIP

1.1 The Passover in Old Testament Scholarship

It 1s 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 order”.

A classic example of this type of work is the study of Laaf’, who begins with detailed
literary-critical examinations of the relevant Passover texts. Sections of text are assigned to

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

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

* For two recent survevs of modern scholarship on the Passover see B. Bokser ‘Unleavened Bread and
Passover, Feasts of” ABD Vol. VI, pp755-765 and E. Otto ‘0D pasah” ThWAT Vol. 6, pp639-68..

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

*P. Laaf. Die Pascha-Feier Isracls: Eine literarkritische und tiberlieferungsgeschichtliche Studie (BBB 36
Bonn: Peter Hansen Verlag, 1970).
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final form. Laaf ends his study by proposing an origin for the Passover’. He concludes that
the earliest Passover text in the Old Testament 1s Exodus 12:21-23, where the ritual 1s
already assumed to be known. The pre-literary Passover tradition had its Siiz im Leben 1n
the tribal law code, where the Passover was an apotropaic rite intended to protect the
participants against a desert demon. Thus 1t predated the exodus, and was only associated
with 1t at a later stage, probably in the era of the Deuteronomist. At the same time Passover
was combmed 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 1t 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 1n the hife of
Israel when those texts were regarded as authoritative. For example, the association
between the Passover and the exodus is pervasive 1n the Old Testament”. While this does
not prove that such an association is original 1t 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 1n

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 ot the

" Die Pascha-1-eier Israels, p116fT.

° A possible exception is Chronicles. which will be examined in Chapters Six and Seven below.




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, i1t seeks to build on the best insights of the canonical approach

assoctated 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 (1727). The same term

1s 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 (71270) the day of your departure from the land of Egypt.”

Even when the language of memory 1s 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, 1t 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’ and Schottroff ° examined the role of

memory 1n the Old Testament. The methodologies of De Boer and Schottroff were quite

"Eg T. Prosic, ‘Passover in Biblical Narratives” JSOT 82 (1999) pp45-53 examines the Old Testament
Passover narratives and concludes that thev exhibit a common structural pattern whereby the Passover
celebration mediates between two stages in Israel’s history. However, this 1s the prelude to a second article in
which she attempts to trace the origins of the pre-Yahwistic Passover. ['Ongins of Passover SJOT Vol. 13/1
(1999), pp78-94]. Here she concludes that the Passover probably functioned origmally 1n 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 1n 1ts final form but,

as suggested by her title, her interest is anthropological rather than theological.

"B.S. Childs. Mcmory and Tradition in Isracl (London: SCM Press. 1962).
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similar.  Both concentrated almost exclusively on the use of the T word sroup .

2

Schottroff began with an extensive survey of the root in Semitic languages'>. De Boer’s

work incorporates a much briefer survey of the D7 root in Ugaritic and Semitic. but unlike

Schottrotf he does survey post-biblical usage, including Qumran and Rabbinic Wr1tings.

Schottroft sub-divides the Old Testament occurrences of the 797 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 1727, Each lexical

unit 1s further classified according to the context in which it occurs. So, for example, the
use of the Qal form of 737 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
tor human-human or human-divine relationships. De Boer’s survey of 797 in the Old
Testament 1s briefer and proceeds along chronological lines, beginning with the earliest Old

Testament traditions. Schottroff and de Boer’s conclusions reflect their methodologies.

Schottroft concludes that generally there 1s a link between memory and action, especially

when 127 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

197 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 127 for divine remembering this frequently refers to YHWH’s saving

activity on behalf of his people. However this 1s not invariably the case. Since divine

"P.AH. de Boer, Gedenken und Gedichtnis m der Welt des Alten Testament. (Stuttgart : Kohlhammer,
1962).

' W. Schottroff . ‘Gedenken’ im Alten Orient und im Alten Testament (WMANT 15; Neukirchener:
Neukirchen-Vluyn, 1964)

"' Both studies make some reference to parallel terms (eg MR, QW), but with the intention of casting light on
the meaning of 927 rather than constructing a broader concept of memory.

** The survey incorporates Akkadian (pp12-42), Canaanite languages (pp43->7), Aramaic (pp58-88) and
Southern Semitic languages (pp89-95).
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remembering 1S responsive to human action, it can involve wrath and judgement in

response to human evil or disobedience.

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

the 727 root 1s to name or proclaim, from which the meaning ‘to remember’ is a
. . 14 .o C . | .
derivation . However, this 1s preliminary to the main interests of De Boer, which concern

the background to the concept of avouvnol in the New Testament, particularly in the

accounts of the Last Supper.

The methodologies employed by Schottroff and de Boer'> make them vulnerable to the
critique of word-studies in general made by James Barr'®. In particular, they give
insufficient attention to the concept of memory, and how 1t 1s reflected in the texts and

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

. 17
this 1ssue '

Brevard Childs” work was explicitly concemed to address these 1ssues, 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 723Y. However he goes beyond Schottroff in his
consideration of form-critical and theological 1ssues. He locates the original Siiz im Leber
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

" Schottroff ‘Gedenken’ im Alten Orient, pp339-41.

"* de Boer Gedenken und Gedichtnis, pp43-44.

P H. Eising’s article on 727 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 m memory.

16 1 Barr The Semantics of Biblical Language (Oxford: Oxford University Press. 19601). pp206-219.

7 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 foml—crl_tlcal IssUes He then
refers the to reader to Childs’ Memory and Tradition in Israel for a further consideration of this 1ssue




promise, and by the Priestly school to express a theological interpretation of Israel's
. 8 . . | .
history °. 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 event'>. 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 (Vergegenwdrrigung) in which “a past event is contemporised for a

2520

generation removed 1n time and space from the original event.”” 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 1n the redemptive time initiated by the exodus, and in that sense, participated in

the exodus 1tself

Childs identifies the cult as the arena mm 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.”” 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 ifluence; and obedience to
YHWH’s commands became the means of participating in Israel’s redemptive history. In
the exilic prophecies of Ezekiel and Deutero-Isaizah memory was tended to produce

repentance from evil and a tuming to YHWH. Thus even 1n exile, when the ministrations

** Childs., Memory and Tradition in Israel , p44.

® Memory and Tradition in Israel, p47.

* 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 1s certainly an advance on de Boer and Schottroff C learly, 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”™  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
1s 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 memorv advanced in
his 1962 publication. Cf his comment on Israel’s festivals over twenty vears later — “In contrast to the role of
the myth 1n 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 i a Canonical Context (London: SCM Press.
1985), pl62. 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 1dea 1s implicit in the discussion on the

hermeneutical significance of Israel’s history on pp97-102.

= Cf the analysis of Frank H. Gorman Jr ‘Ritualizing. Rite and Pentateuchal Theology™ in 5.B. Reid (ed) |
Prophets and Paradigms: Essays in Honor of Gene M. Tucker (ISOTSS 229; Sheftield: Sheﬁield Academlc
Press, 1996), pp173-186, who 1dentifies the relationship between ritual texts and ritual practice as a kev 1ssue

m pentateuchal interpretation.
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Perhaps 1n 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
Deuteronomy”*, no doubt responding to the prominence of memory-language in that book
and 1ts emphasis on the transmission of memory from one generation to another. These
studies will be examined mn more detail in subsequent chapters. In general, however, what
these studies lack 1s 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 1ssues 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 1ts 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 1deological crisis
represented by the fall of Jerusalem in 586 BCE”. He argues that such was the social

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

2 5 Braulik, ‘Leidengedichtnisfeier und Freudenfest: Volkliturgie nach dem deuteronomischen Festkalendar’
m Studien zur Theologie des Deuteronomiums 2 (Stuttgarter Biblische Aufsatzande Altes Testament;
Stuttgart: Verlag Katholisches Biblwerk, 1988, pp95-121), ‘Das Deuteronomium und die Gedéchtniskultur
Israels Redaktionsgeschichtliche Beobachtungen zur Verwendung von 715" in G. Braulik, W. Gross & S
McEvenue (eds) Biblische Theologie und gesellschaftlicher Wandel (Fretburg: Herder, 1993), pp9-31; M.K.
Decley ‘Memory and Theology: Ordering the World for the Community of Faith” m D. Ellens ez al (eds)
Reading the Hebrew Bible for a new millennmum: form. concept, and theological perspective {Harrisburg:
Trinity Press International, 2000), pp108-120; N Lohtfink ‘Der Glaube und die néchste Generation: Das
Gottesvolk der Bibel als Lerngemeinschaft’ in Das Judische am Christentum (kFreiburg: Herder, 1987), pp144-
166.

<7 Blenkinsopp ‘Memory, Tradition and the Construction of the Past in Ancient Isracl” BTB 27/3 (1997),
pp/6-82.
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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

2520

present. 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 concemns and experiences of the

communtty. 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 i1s an invented
tradition 1n the strict sense — that 15, a memory constructed out of nothing and designed to
serve various mstrumental and political ends. This 1ssue 1s taken up 1n a series of papers on
the exodus delivered to a 1999 conference on religious identity and the invention of
tradition. ~° Karel van der Toorn argues that the exodus tradition is best understood as a
‘charter myth’, that 1s a myth which serves to establish a particular political order and
pattern of social behaviour. The tradition came into bemng around the 10" century BCE to
legitimate the formation of the Northem Kingdom®™. 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 10"

207

Blenkinsopp, ‘Memory, Tradition and the Construction of the Past,” p/9.

7 ] W. van Henten & A. Houtepen (eds), Religious Identity and the Invention of Tradition (Assen: Roval Van
Gorcum, 2001). The conference was inspired by the work of Eric Hobsbawm and Terence Ranger (eds). 1he

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 JW. van Henten & A. Houtepen (eds) Religious
[dentity and the Invention of Tradition, pp113-127. To support his conclusions van der T.oqm points to the
prominence of the exodus theme in the prophecies of Amos and Hosea. both of whom munistered m the
Northern Kingdom, as well as the narrative of 1Kings 12:26-32. m which Jeroboam establishes the cult at

Bethel by referring to the exodus.
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century BCE. Indeed, 1t 1s inherently unlikely that a tradition invented ¢ novo could

provide sutficient justification for the cultic programme of Jeroboam?®.

Theodore Mullen considers the entire Pentateuch to be a type of national ‘charter mvth’
designed to substantiate the claims of the post-exilic community as the legitimate successor
of the pre-exilic Israel®, 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 1n the concept of ‘Israelite’ ethnicity. Membership in the community of
Israel was detined by participation in the ritual actualisation of the events of the firstbom

plague and the exodus from Egypt™".

Other studies have focussed less on the function of the exodus memory 1n Israel’s life than
on the process by which this memory was constructed, and the extent to which 1t has any
basis 1n historical reality. This 1s 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 13" century BCE, although the
scope of this flight was much smaller than that narrated in the Old Testament’>. More
recently, Hendel has suggested a threefold basis for the exodus memory>>. 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

»® 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 1oom 15
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

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

*' Mullen, Ethnic Myths and Pentatuechal Foundations. pp187-138.

R, Albertz, Exodus: Liberation History against Charter Myth, p131; also A History of Israelite Religion 1n
the Old Testament: Vol. 1 (tr. J. Bowden; London: SCM Press, 1992), pp40-66.

' R. Hendel “The Exodus in Biblical Memory” JBL 112/4 (2001). ppo01-622.




1s never named may reflect the widespread resonance of a story of deliverance 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 mverted 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 narrative™. However any attempt to illuminate the exodus narrative in
this fashion runs up against the problem that the biblical narrative 1s 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 1s not without
value 1t 1s 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 memories™. It is here

that studies of collective memory provide a way forward.

* Eg the suggestion of G. Fohrer, Uberlieferung und Geschichte Des Exodus. (BZAW 91 Berlip: Alfred
Topelman, 1964), p88 that the escape of a number of Israclites 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 ot

the Red Sea to volcanic eruptions or other natural phenomena.

3 Towards the end of his article Hendel moves in this direction, noting that “The social function ot history 1s
cevident in the processes of ethnic self-definition m the story and 1n the annual festival (Passover) that re-
enacts this collective memory.” The Exodus in Biblical Memory, po21.




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®. 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 1deological 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’”. 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

* 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 Mémoire 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: Univ ersity of Chlcago Press, 1992) This
latter work includes extracts from two of Halbwachs’” monographs, Les cadres sociaux de la memoire and La

topographie légendaire des évangiles en terre sainte: Etude de meémoure collective.

* La mémoire 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 1s a more continuous current of thought””. Halbwachs’
somewhat positivistic view of history has been challenged by scholars who argue that
history has much m common with Halbwachs’ understanding of collective memory.
History writing 1s not the product of disinterested observers but reflects the interests and
concerns of particular social groups”. Rather than replacing collective memory, historical
writing 1s one of the means by which it is preserved. For any individual learning about

history 1s a lived expenience which contributes to their own participation in collective

41
memory

Moreover whereas Halbwachs approached the phenomenon of collective memory from the
perspective of the individual** and the manner in which his or her memory is shaped by the
oroups of which they are a part, subsequent scholarship has tended to focus more on the
collective mnstitutions and practices themselves. This has been retlected 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 1n

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

¥ La mémoire collective, pp68-77.

* P. Burke “History as Social Memory ™ in Varieties of Cultural Historv (Cambridge: Polity Press. 1997),
pp43-59. Burke lists five media for the transmission of social memories — oral traditions. written records,
mmages, actions and the manipulation ot space.

! Susan A. Crane ‘Writing the Individual Back into Collective Memory” American Historical Review 102(3),
1997, pp1372-1385. In this work Crane engages with the thesis of Y.H. Yerushalmu Zakhor: Jewish History
and Jewish Memory (Seattle: University of Washington Press, 1989), who argues that in the modemn 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
the past, specifically the role of divine providence in Jewish history and the uniqueness of that history.

* Indeed much of the argument of La Mémotre Collective 1s presented in the form of a hypothetical first-
person narrative. See, for example, his account of a journey to London on pp2tt.

“*P. Connerton, How Societies Remember (Cambridge: Cambridge University Press, 1989), pp41-72.




commemorative ceremontes i 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
1

B . _ : : :
consensus.” Insofar as a shared memory gives a community a sense of identity 1t 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
1s found in the work of German Egyptologist Jan Assmann®. Assmann subdivides
collective memory into two categories — communicative memory and cultural memory.
The first 1includes collective memories that are based exclusively on everyday
communication. Through a variety of interactions individuals build up a memory that,
while bemg expressed autobiographically, is nevertheless socially mediated.
Communicative memory 1s typically both diffuse and time-limited, normally stretching
back no more than three or four generations and is normally recovered through oral history
techniques™. Cultural memory 1s by contrast characterised by its separation from everyday
experience. It 1s 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 Geddchmis®' sets out the differences

between the two forms of memory in more detail:

“ 1. Irwin-Zarecka. Frames of Remembrance: The Dynamics of Collective Memory (New Brunswick:
Iransaction, 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 Germanv. 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 (LLeiden: E.J. Brill, 1995) give case
studies of rituals which contributed to social differentiation and social resistance.

* See in particular Das kulturelle Gedéchtnis: Schrift, Erinnerung und politische Identitét in frithen
Hochkulturen. (Miinchen: Beck, 1997) and Religion und kulturelles Geddchtnis (Minchen: Beck, 2000). A

short English summary of Assmannn’s work on memory 1s ‘Collective Memory and Cultural Identity” New
German Critique Vol. 65 (1995), pp1235-133.

* Das kulturelle Gedéchtnis, pp>0-53.

*" Das kulturelle Gediichtnis, p30.




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 vyears, 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 1s bridging the gap between the

period encompassed by communicative memory and mmportant myths™ 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 potential®.

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 1s produced

through the repetition of actions while textual coherence 1s produced through the

® Myth for Assmannn refers to the function of an cvent n forming a socicty's self-understanding and
identity. and is not necessarily opposed to historicity.

® Das kulturelle Gedichtnis, p79.
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interpretation of canonical texts™.  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, 1t allows greater variation and innovation in the development of tradition.
This appears counter-intuitive but, as Assmann notes, when tradition 1S communicated
orally and ritually there is no identifiable Vorlage against which innovation can be
measured. It 1s only with the existence of written tradition that conscious innovation
becomes a possibility”. Second, the ability to mnnovate 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 tradition®>. 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 power™. Assmann also argues that the shift to textual coherence
entalls 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 nterpretation of Scripture. Ultimately, however, text tends to displace ritual, as in

Rabbinic Judaism, where the role of the Temple was taken over by text™”

Central to the construction of textual coherence 1s the recognition of a canon of
authoritative texts. Assmann describes five factors that contribute to the formation of a
canon”. Much of this discussion refers to the example of Ancient Israel, although
Assmann does draw on other ANE cultures. The first stage 1s the codification of laws (what

Assmann terms their ‘excarnation’) and the construction of a normative past. In Israel

‘‘‘‘‘‘‘‘‘‘‘‘‘‘‘‘‘‘‘‘‘

* Das kulturelle Gedéachtnis, p89.

> Religion und kulturelles Gedéchtnis, pp138ff.

** Religion und kulturelles Gedachtnis, pp140-41.

™ Religion und kulturelles Gedéchtnis, p58.

** Religion und kulturelles Gedachtnis, pp148-164.

* Religion und kulturelles Gedachtnis, pp81-100.




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 m mind the impact of the Babylonian exile on the development of canon-
consciousness 1n 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, 1s the development of an anti-idolatry polemic that privileges
the communication of the divine will and presence in text over and against its

communication 1n 1mages.

Assmann’s analysis of the way in which Deuteronomy functions as a piece of
‘Mnemotechnik” will be considered later in Chapter Four. Here 1t suffices to say that his
analysis of the development of the canon in Israel is suggestive, although 1t may be
questioned at the level of detail®® It 1s particularly valuable 1n recognising that

canonisation 1s a dynamic process rather than a decision imposed by official fiat at a

spectfic pomnt in time.

" 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_i:;
by no mean uncontested. See for example H-C. Schmitt. ‘Die Suche nach der [dentitét des Jahweglaubens mm

nachexilischen Israel: Bem erkungen zur theologischen Intention der Endredaktion des Pentateuch™ m .
Mehlhausen (ed), Pluralismus und Identitiit (Gitersloh: Kaiser Gutersloher, 1995). pp259-278, who argues
that moves towards a canonical text in the Second Temple era arose from mternal rather than cxternal factors.




It 1s 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 Levites’’.
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 1s 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 1t 1s best to see textual and ritual coherence as operating simultaneously rather than

- 58
successively.

Assmann himself suggests a way forward with a distinction between holy texts and cultural
texts” . 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 1s the essential element and
ritual 1s 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

>’ Religion und kulturelles Gedichtnis, pp146-7.

> 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 sacritice
[sec M. 11albertal, 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 pomt is the
alignment of daily pravers with the times at which the daily sacrifices were formerly offered (sce S.Schremer
"Wo man Tora lemt. 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 11X,
Tubingen: JCB Mohr (Paul Siebeck), 1999, pp371-394) or the transfer of Passover from the temple environs
to the domestic sphere.

* Religion und kulturelles Gedéchtnis, pp133-8.




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 texts®.

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 723
word group 1n each work and a consideration of the way in which the work has situated
itself 1n 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 1n 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 1n 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 1t might be applied later in Israel’s life?

> Assmannn notes that a tension arises in that canons tvpicallv incorporate both sacred and cultural texts. He
argues that Jewish, Catholic and Protestant commumnities have adopted different approaches to this dilemma
(Religion und kulturclles Gedéchtnis, pp133-143)




Content: What memory i1s communicated through the text and its application? More

specifically how does the text shape and communicate the memory of the exodus in Israels

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. THE
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
mstructions 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 1s 1t placed first in the canonical order, but 1t 1s 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 1n

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

provides an 1deal 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 1s
a part. However, this approach is not feasible in the case of Exodus 12:1-13:16. Certanly,
the language of memory 1s present in the passage. The term ‘memorial” (11727) 15 used to
describe both the celebration of Passover (12:14) and the Festival of Unleavened Bread”

(13:9). However, whereas the passages discussed 1n subsequent chapters (Deuteronomy

°! Throughout the rest of this thesis Unleavened Bread will refer to the festival: unleavened bread to the
foodstutt.
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16, 2 Chronicles 30 and 35) each reflect a single tradition®? this is not necessarily the case
in Exodus 12 and 13. It is generally recognised that a number of different traditions hae
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
basts for this arrangement 1s not immediately discemible. There are instructions for the
conduct of the Passover rite 1n 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 firstbomn 1s 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’ nstructions
to the elders conceming 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 1t 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.

°>1e even when scholars have argued for the existence of more than one redactional level in these PassaRes

they have assumed that these levels share an 1deological outlook, such that all mav be described as
‘Deuteronomic” or “Chronistic’.



There are also tensions between the legal and narrative material in Exodus 12.1-1316 and
the immediate context. Commentators frequently note that in the Passover account the
Israelites are mstructed 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
moming. In 12:23 the ‘destroyer’ strikes down the firstborn whereas elsewhere in the

plague narratives 1t 15 YHWH himself who directly executes judgements against the

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

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

- : : Lo : 65
traditions with which 1t 1s now associated .

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
Honour of Robert Davidson (JSOTSS 138: Sheffield: Sheffield Academic Press, 1992), p170; J. Van Seters.
"The Place of the Yahwist m the History of Passover and Massot” ZAW 95 (1983), pl73.

** Childs, Exodus. pp191-2.

* Samuel E. Loewenstamm, The Evolution of the Exodus Tradition. (tr. Baruch J. Schwartz; Jerusalem:
Magnes Press. 1992), pp191-2. A variation on this theme 1s the argument that later matenial i Exodus 1.2:1-
13:16 has sought to tidy up the discrepancies between rite and narrative in earlier traditions. Eg Suzanne
Boorer, The Promise of the L.and as Oath: A Key to the Formation of the Pentateuch. (BZAW 20> Berlin:
Walter de Gruvter, 1992) pp1611f argues the Priestlv material in 12:1-20 has integrated rite and narrative

more thoroughly than the (chronologically earlier) account in 12:21-27.




approached 1in three traditions of scholarship — Rabbinic and medieval Jewish exevesis, the
so-called historical-critical® 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 concems 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®’.

2.2.1 Rabbinic and Medieval Roofts

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 1n which these two principles were applied can be seen 1n the Mekhilta According

to Rabbi Ishmael’s® discussion of Exodus 12:5-6 (which directs that the Passover animal

 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 m its approach to the text or unmterested in
historical questions, even if 1t did not conceive the 1ssues in the categories characteristic of modernity.

°” For a discussion of the ways in which the destruction of the Temple influenced Rabbinic appropriation of
the Biblical materal see Baruch M. Bokser, The Ornigins of the Seder: The Passover Rite and Farlv Rabbinic
Judaism (Berkelev: University of California Press, 1984). Bokser demonstrates that the A fis/inah emphasised
those aspects of the Passover which could be observed apart from the temple. without eliminating discussion
of templc-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).

* This work is generally dated to the end of the fourth centurv. 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 12:1-13:16.
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be a lamb (W), 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 (P2 IRX)):

R. Josiah says, “You shall take it [from the sheep or from the goats]” — why 1s 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 (F1A°ANY =) mooS INT).

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 (DX NDD), but as to the

Passover-offering presented in coming generations (11717 T09), that one is to come from

both species of beast®”.

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 1 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 1s 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 1ts appearance to harmonize the difference between them.

“ Pisha 1. The translation and numbering svstem is from Mekhilta According to Rabbi Ishmael: An
Analvtical Translation Vol. 1 (tr. J. Neusner, Atlanta: Scholars Press. 1988).
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However, the ntricacy of the discussion in Mekhilta shows that such harmonisation was

not applied in a facile manner which disregarded the complex issues involved”®.

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 10" 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 days”

According to the Mishnah, there are four respects in which the Egyptian Passover was
unique — the lamb was selected on the 10™ to be slaughtered on the 14™ Nisan (ct 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 1n haste (¢t 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 1ts slaughter

was that it would allow the animal to be inspected for blemishes’>. However, this would

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

" 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 Egvpt and
the Passover of generations. but rejects this in favour of the solution advocated by the Alekhilia. citing 2
Chronicles 35:7 as Biblical support. Ibn Ezra, Abraham ben Meir, Ibn Ezra’s Commentary on the
Pentateuch. (tr. H.N. Strickman & A .M. Silver: 1996), p220.

"Um. Pesahim 9:5. The translation 1s from The Mishnah: Translated from the Hebrew with Introduction and
Bref Explanatory Notes (tr. H Danbv: Oxtord: Oxford University Press. 1933).

& Eg in the Babvlonian Talmud b.Pesahim 96a. A ek V:II
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A more elaborate explanation for the delay which relates it to the particular situation of the

Israelites in Egypt 1s offered in the Mekhilta:

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

by four days prior to 1ts slaughter?

R. Mattia b. Heresh would say Lo, Scripture says, ‘Now when I passed by you and look on
you, and behold, your ttme 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 (NIXN) to carry out so that they might be redeemed.

For it 1s said, “Your breasts were fashioned and your hair was grown, yet you were naked
and bare’ (Ez. 16:8), that 1s to say, naked of all religious obligations.

Accordingly, the Holy One, blessed be He, assigned to them two religious duties, the
religious duty conceming the Passover-offering, and the one concerning circumecision,

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-ottering

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

-
3

the deed is actually done.’

The exegesis brings Exodus 12 into dialogue with Ezekiel 16 and Zechanah 9:11. The
parallel with Ezekiel was no doubted suggested by the mention of blood and the use of the

verb 72V 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 mn Egypt The mudrash

contends that the four day delay was to give the Israelites time to carry out the M3 ot

" Pisha 1.

M UUsed with reference to YHWH m Exodus 12 :12, 23 and Ezekiel 16:6,8.
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Passover and circumcision” 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 doorposts’®. 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 doorposts’’. 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 altar’*.

That 1s, the blood rite of the
Egyptian Passover 1s 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 1s 1n a posture which expresses leisure
and freedom”. 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

" This interpretation is developed by Rashi, who cites 7272 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.

" b. Pesahim 96a.

"’ Pisha VI:1 This reflects a broader Rabbinic dispute over whether |22 WX 0777 in Exodus 12:22 refers to
blood in a basin, or to blood 1 a depression in the threshold of the door.

® Cf2 Chronicles 35:11. m. Pesahim 5.

 m. 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.”® 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 15" Nisan before any other rites could be observed, and the instructions
given 1n 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
1s a tendency 1n other biblical passages to group the seven-day festival under the heading of
. and this 1s reflected in the rabbimic understanding of the Passover of

) ,81
Passover

generations.

It 1s apparent that the rabbinic distinction between the Passover of Egypt and the Passover
of generations is quite subtle. There 1s no attempt to 1dentify 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 1s there any
sign that a particular practice was assigned to one category or another depending on
whether i1t could realistically be observed in a particular context. There 1s, 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 generations .

8 Jub. 49.6

81 See Deuteronomy 16:1. where 10D refers to the seven day observances, including the consumption of
unleavened bread. In the NT Luke 22:1 1dentifies Passover and Unleavened Bread.

%2 Indeed, a straightforward reading of the narrative in Exodus 11:1-13:16 implies 1t would have been
impossible for the Israelites to observe the four dav delay in Egvpt, since the narrative progression tfrom
11:4-8 to 12:29-39 suggests that Moses” final appearances before Pharaoh took place on the dayv betore 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 10", The Rabbis argued that the
instructions were 1n fact delivered to Moses on the 1% dav of the month and hence gave the Israelites in Egypt
sufficient time to observe the delay.
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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 1n 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)

L

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

2.2.2 Modern Developments: Jacob, Cassuto and Sarna

It 1s 1interesting 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 i some relationship to Enlightenment and post-Enlightenment biblical scholarship,
whether that relationship 1s one of polemic, appreciation or some combination of the two.
In practise, this means that while some traditional distinctions are maintamed they tend to

be justified along lines which retlect modern interpretative methodologies.

Amongst twentieth-century commentators 1t 1s Benno Jacob who makes greatest use of

84

traditional rabbinic harmonisations™. He also follows rabbimic exegesis at other points, for

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

, .o - : : : .« 8%
Passover animal as giving the participants time to heal after undergoing circumcision™.

* There 1s a distinct likelihood that with this reading of Israel’s history the A ishnah 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 identitv. Now the blood rite would be eliminated altogether, the four dav
delay would become an nrelevance 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 Egvpt.

- Eg in his discussion of the methods for cooking the Passover animal in Exodus 12:9 and Deuteronomy
16:7. Jacob. Exodus, pp30>-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.”®*  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°.

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

%% Here Cassuto clearly establishes a

majority of contemporary scientific commentaries.
dialectical relationship with modern ‘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 likelithood 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 1n his

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

approach from that of the Midrashim 1n that he concentrates on the natural sense of

Scripture (DWD) rather than homiletic expansions (W17), 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), pl.
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latter 1s not without value™. He also differs from his rabbinic and medieval predecessors 1n

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 1S 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.””
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 1s not required to consider 1ssues 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

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

Sarna’
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 life”*. Like Cassuto he argues

¥ Cassuto, Exodus, p2.

* Cassuto, Exodus, ppl40-1.

! N. Sarna, Exodus. (JPS Torah Commentary; Philadelphia: JPS. 1991).

’> Sarna, Exodus, p5>3.




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 tn 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 1n 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 1s 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
1ssue 1s explaining how to set aside or transform aspects of a Torah which 1s held to be
perpetually binding on the people of YHWH”. The problem with Cassuto and Sarna’s
approach 1s 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

> Eg in the context of whether the Passover animal should be taken from the flock onlv (Exodus 12) or the
tlock and the herd (Deuteronomy 16) Mek. Pisha I1V:1I cites Exodus 12:24 (“You shall observe this rite as an
ordinance for yvou and for vour sons forever”) as a justification for identifying the Passover of Egvpt with the
Passover of generations. While E:xodus 12 and Deuteronomyv 16 are subsequentlyv reconciled by means of
harmonisation this leaves open the question of how 12:24 1s to be interpreted. Indeed, A /ek Pisha 1711 then
argucs that Exodus 12:6 1s addressed to the generation of Egypt to the exclusion of future generations.
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of regulations™. 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 detail”>

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

modern era, even where that influence is unacknowledged.

One can see this, for example, in John Calvin’s commentary on the Pentateuch™. Calvin
treats separately the narrative and legal material in Exodus. The former is discussed in
canonical order; most of the latter 1s grouped together with laws from Leviticus, Numbers

and Deuteronomy under one of the Ten Commandments’ .

In discussing Exodus 12 and 13 Calvin assigns 12:1-20 to “‘the perpetual doctrine of the
law”’, grouping 1t 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 1n his

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

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

” 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 m Rabbinic
Exegesis (New York: Oxford University Press, 1991), pp101-125. Among the strategies he identifies 1s an
mmplicit 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. Halivi 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.

* I 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).

°7 The Harmony has three other sections: Preface, in which Calvin discusses statements concerning the law m
general, Supplements, m which Calvin discusses those ceremonial and “political” regulations which he
distinguishes from the “"Moral Law™ expressed 1n the Ten Commandments. and The End and Use of the Law.
in which he discusses the blessings and curses associated with the law. J. Calvin, Moses. ppxv-xviil
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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

5598

God’s command. 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 1n his exposition of the law.

It can be seen that Calvin makes a similar distinction to the rabbis between a Passover
observed 1in Egypt, and a Passover observed by subsequent generations. However, he does
not follow them by stating 1n detail what individual precepts are to be assigned to each
observance. No doubt this 1s because for Calvin the Passover functions as a foreshadowing

of Christ and not a regulation to be observed 1n 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 intluential into
the twentieth century. Nevertheless, one can speak of the increasing hegemony 1n 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 n
its formative period, were confessionally Christian. Moreover, it 1s often possible to trace

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

”® Calvin, Moses, p220.
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acknowledged99. However, 1t 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 reconciled'”. In other

instances criticism and faith were portrayed as competing commitments, with the former

threatening or promising to reconstruct the latter.

The same tensions 1 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 tor 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 mto 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 1t 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 firstbom 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 analvsis of J. Levenson, The Hebrew Bible, the Old Testament and Historical Criticism (Louisville:
Westminster/John Knox, 1993), especially Chapters 1 & 2.

00 2 or a statement along these lines see S.R. Dniver. Genesis (2™ edn; London: Methuen, 1904). pp Ixi-Ixxiv.
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youngest Pentateuchal source P 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 eirther the work of the redactor of J and E (the so-called Jehovist) or a
2

-

Deuteronomistic redactor’

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 1n 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 ttime i1n 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 15" 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 i Wellhausen’s work.

1= 7 Wellhausen, Die Composition Des Hextateuchs und Der Historischen Biicher Des Alten Testament
(Berlin: Walter de Gruyter, 1963). pp72-75.

193 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 1n the development of the Passover.

Generally, Wellhausen was more interested in reconstructing the religious practices
retflected 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

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

retribution.

Wellhausen’s work was particularly influential, although it was modified i 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'*. A variation on this theme is to divide P into earlier and later
material, the earlier presupposing a domestic Passover 1n the exile, the later presupposing a

centralised Passover after the return to the land*®.

Secondly, Wellhausen’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

I[srael’s nomadic past, although there is less unanimity concerning the threat from which it

protected the participants' ™.

19 See K. Grunwaldt, Exil und Identitat. Bescheidung, Passa und Sabbat in der Priesterschrift. (BBB 85;
Frankfurt Am Mam: Hain, 1992), pp72-89.

"> Grinwaldt, Exil und Identitét, 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 1s dated to the pertod after the exile
when a centralised Passover was restored.

' Amongst the possibilities suggested have been the dangers associated with the i eidewechsel ie the change
of pasture 1n the spring, the desert wind personified as a demon or some form of plague. For a survey of the
various theories see J. Schremer "Exodus 12.21-23 und das 1sraelitische Pascha’ n G. Braulik (ed), Studien
zum Pentateuch: Fs W. Komfeld (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 Noth'”” 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'®.
He then surveys the evidence for the composite nature of the chapters, attributing 12:21-23,
270, 29-39 to J, 12:24-27a and 13:1-16 to deuteronomistic additions to J, and 12:1-20, 28,
40-51 to P.  While Noth compares and contrasts the presentations of the various sources
there 1s 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 poimtis Noth’s decision to exegete 12:28 immediately after 12:1-20,
without considering how it might relate to 12:21-27'"°. 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 Gert

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

‘7M. Noth, Exodus: A Commentary. (London: SCM, 1962).

' Noth. Exodus, pl18.

"% Noth, Exodus, pp88-91.

"9 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 onginal; Englewood Chifs: Prentice-Hall, 1972), p248.
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most 1t 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 1n attributing the majority of the pre-Priestly material here and elsewhere 1n
Exodus to E rather than J. He 1s 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' >, While Propp does discuss the rabbinic distinction between the Passover of
Egypt and the Passover of generations and acknowledges that 1t 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 itself °. 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).

"YW H.C. Propp, Exodus 1-18. (AB Vol. 2; New York, Doubleday, 1999), pp373-330.

12 By the P laws on the participation of foreigners in 12:43-49 now follow from the note in 12:38 (E)
concerning the mixed multitude which departed Egyvpt. Propp, Exodus 1-18, p331.

'3 propp, Exodus 1-18, pp445-451.

50



4

. 11 -
The recent work of Gertz' " 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'!®>. 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 1dentified the future Passover as a sacrifice (IT2Y) 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 eenerations''°.

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 1s, whereas Wellhausen tended
to trace changes 1n religious practice over time, more recent commentators emphasise the

extent to which different forms of religious practice co-existed within Israel''’.  This

"*J.C. Gertz, Tradition und Redaktion in der Exoduserzahlung: Untersuchungen zur Endredaktion des
Pentateuch. (FRLANT 186; Gottingen: Vandenhoeck & Ruprecht, 2000).

‘> Gertz, Tradition und Redaktion, pp393-396.

"'® Gertz, Tradition und Redaktion, pp54-55. An obvious difficulty with Gertz’s argument is that 12:24-27
appears to establish the domestic blood nite 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 1n a transformed manner within the temple celebration.

''" 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 n E.
Blum, Studien zur Komposition des Pentateuch (BZAW 189; Berlin: Walter de Gruvter, 1990) that the
Pentateuch 1s an amalgam of two post-exilic compositions, to be identified with Deuteronomic (Kp) and

Priestly (Kp) circles. In a similar vein H.C. Schmitt ‘Die Suche nach der Identitit des Jahweglaubens im
nachexilischen Israel” argues that the Pentateuch represents an attempt to mediate deuteronomic-prophetic
and priestlv-theocratic tendencies m the post-exilic community.
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suggests a Pentateuch composed of a patchwork of competing religious tdeologies,
although 1t 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 1s 1important 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 1s represented by the canonical approach outlined below.

2.4 The Canonical Approach
2.4.1 Brevard Childs

A third approach to reading biblical texts i1s the canonical approach particularly associated
with Brevard Childs. Defining the distinctive features of the “canonical approach” 1s 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.”*'” 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 1s directed toward the community
15120

of faith which lives by its confession of Jesus Christ. Childs’ approach, then, 1s less a

"8 Part of the ditTiculty 1s 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 authontatively for today.” Biblical Theology
of the Old and New Testaments, p71. The canon criticism associated with James Sanders 15 less concerned
with the final form of the text and more concerned with the selection, transmission and elaboration of
authortative traditions at all stages of the canonical process. See J.A. Sanders, Canon and Community: A
Guide to Canonical Criticism (Philadelphia: Fortress, 1984).

1% Childs. Exodus, pxv.

Y Childs. Exodus, pix.




distinctive methodology than a particular conception of why and i what context anv
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 12:1-13:16'“" Childs begins by addressing source critical
1ssues, adopting a fairly standard division (12:1-20, 28, 40-51, 13:1-2 are P; 12:21-23, 27b.
29-34, 3'7-39 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 trom 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 1n 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 vanation 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 1s
Moses’ transmission of the earlier command, albeit one which stresses those aspects related
to the last plague. Likewise, verse 28 has been shifted from 1ts 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’'**. He also argues

1*1 Childs. Exodus, pp182-214.
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> Childs does not specify which textual units are to be classified as word of God and which as act ot 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 1in 12:1-20 and 12:21-28 between what has happened and what
1S 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 i1s 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 form'”. Moreover, the relationship between
sources and traditions and the themes he identifies in the canonical text 1s 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.

>} Pages 184-195 and 195-206 respectively. It is nstructive to compare the methodology adopted m Chulds’
more recent Isaiah commentary where he eschews a focus on the oral stage of tradition m favour of an
ovamination of the continuing process of re-interpreting the written text. See B.S. Childs, [satah: A
Commentary (Lowsville: Westmuinster/John Knox, 2001), p2.

I'J'I



2.4.2 Terence Fretheim

Although Terence Fretheim does not explicitly align his Exodus commentary'~* 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

- 125
exeges1s .

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 1s 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 1s both a historical and a
liturgical event, 1t places the events of the Exodus somewhat outside the flow of the
surrounding narrative; *° and makes clear that the saving power of the original Exodus
event can be appropriated anew by each generation i the context of worship. Thus,
Fretheim argues agamst Childs that the dialectic 1n the passage 1s not between the past and

27

the future but between the past and the present.” 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 1s 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 1t also displays

“*T. Fretheim, Exodus (Louisville: John Knox, 1991).

125 To some extent this reflects the different purposes of the two commentaries. Fretheim’s commentary 1s
part of a commentary series directed at preachers and teachers, while Childs’ commentary addresses both the

pulpit and the academy.

26 Fretheim, Exodus, p136.

'*" Fretheim, Exodus. p139.
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some of the characteristics of narrative — it describes events which took place n 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.'*®

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, 1s 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
1S 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

vartously transtormed, supplemented or eliminated altogether.

The distinction was maintained by more modern Jewish commentators and Christian
commentators such as Calvin. However, because therr 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 1t out at the level of individual ordinances.

'“® Fretheim, Hxodus. pl36
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The distinction largely disappeared in the heyday of post-Enlightenment critical scholarship
where 1t 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 torm

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.

f
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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 1s especially so since a
percetved 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 YHWH 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.



So, the book of Exodus opens with a list of the sons of Jacob/Israel who came to Egypt,
tollowed by a reference 1n 1:6 to the death of Joseph, his brothers and “all that generation”

R M 9D7). The significance of this is spelt out 1n verse 8 — a new king arises (Dp)

in Egypt who does not know (V7") Joseph, and consequently perceives the multiplication of

the Israelites as a threat rather than a sign of divine blessing'® 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 1s followed by the comment that no prophet like Moses,
who YHWH knew (V77) face to face, has subsequently arisen (Qp) 1n Israel. In itself, this

1s not necessarily problematic since provision for transmission of knowledge concerning

YHWH 1s made 1n the commuissioning of Joshua by Moses and the regular reading of the

law (Deuteronomy 31:1-13)"". 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 i1s 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 (TWY WX 77" Toyn~9o nIxr WM

5&1@‘5).” 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 (WX7) rather than known the work of YHWH. After a second notice

concemning 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 —

=9 of the language of Exodus 1:7, which draws on the blessings i Genesis 1:28 and Genesis 9:1.

130 Deuteronomy 31:13 specifically refers to the children of the hearers, who will not have known (V7°) the
[aw .
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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 1ssue of knowledge,

and 1n the case of Joshua 24, knowledge of YHWH’s work. Whether or not there is a direct
hiterary relationship between some or all of these passages, ' they do testity that the

transmission of tradition concerning YHWH’s work across generations was a key issue for

the tramers 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 1dentifies 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 illummating cross-reterences are Exodus 34:10 and
Deuteronomy 11:7. The former passage 1s the prelude to the covenant renewal after the

golden calf incident. YHWH promises Moses that all the people among whom he lives will

31 Erhard Blum argues that Exodus 1:6.8 is part of the so-called Deuteronomistic Composition (K”) 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 any
similarities are most likely co-incidental. G.I. Davies. ‘K”in Exodus: An Assessment of E. Blum’s Proposal’
m M.Vervenne & J.Lust (ed) Deuteronomy and Deuteronomic Literature (BETL CXXXIH; Leuven: Leuven
University Press, 1997), pp407-420. However, there are other indications of redactional Iinks between the
Pentateuch and Joshua-Judges, the strongest being the notes concerning the bunal of Joseph’s bones in
Genesis 50:24 and Joshua 24:32. H-C Schmutt has argued that a number of texts in Genesis-2 Kings can be
attributed to a redactor who sought to emphasise two themes (1) the importance of belief in YHWH and his
word (11) Israel’s place among the nations and the threat this posed to her identity. “Das
spitdeuteronomistische Geschichtswerk Genesis 1 — 2 Regum XXV und seine theologische Intention” 1n
Theologie in Prophetie und 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 mn the following verse of YHWH’s driving out nations from Canaan suggests a

reference to the conquest and settlement™*

The reference in Deuteronomy 11:7 1s less ambiguous. Here Moses tells the people at
Moab “it 1s your own eyes that have seen every great work (NRSV “deed”) that YHWH did
@y WX 97 7w AvnTSo MR DX 0D°W)”  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 <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>